L.

From what has been said above 1 would infer that the village of
Sankis3 marks the site of the old Sankasya the fortified town of
Kusadhvaja and the sacred place where the Buddha is said to have
alighted from the Trayastrim$a heaven after imparting the Law to
his ‘mother Mayadevi. I would further infer that the elephant-cap'ital
resting on the ASoka column originally stood not far off from the .
spot where Cunningham first noticed it or where it now rests either
near the ruins now surmounted by the temple of Bisari Devi or the

mound now occupied by the village of Sankisa.
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GREAT MEN AS FACTORS IN CULTURAL EVOLUTION

(Ral BAHADUR SARAT CHANDRA RoY, M.A., B.L., M.L.C.)

The origin and process of the development of human culture
is a moot question in Cultural Anthropology. About half a dozen
leading theories are on the field, and each of them claims eminent
advocates and adherents. One defect in, almost all these theories
appears to me to be this ; they, more or less, ignore ‘great men’'—
or, what great men stand for,—viz. great ideas and ideals as factors
in the development of culture.

The current leading theories of cultural evolution (or, to use
a less debatable expression, the cultural process) may be very briefly
indicated as follows :—

There is, first, the orthodox evolutionary or psychological
theory associated with the names of the distinguished pioneers of

anthropological science, which seeks to reconstruct primitive social:

institutions through a study of the psychological factors which are
discoverable in the individual human mind.

There is next the sociological theory of the French  School
which seeks to reach the same end through an investigation of
those psychological factors which are common te every primitive
group.

Then we have the geographic or environmental interpretation
of human culture associated with the great name of Ratzel who
would make physical environment the chief determinant of culture.

The analogous theory known as the ‘Economic environment’
theory represents culture as developing by a series of adaptations
to an increasingly complex economic or technological environment.
Each new invention, however made, creates, according to this
theory, a new environment to which the ‘social organism’ must
adapt itself by habit. '

We have, next, the American school which, once adhering more

or less to the psychological interpretation of cultural origins, in time
came to doubt its validity, and to favour the idea of what has been
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called, convergent evolution.” The leading American anthropologist
Franz Boas and his school of Historical Ethnology, however, now em-
phasize the necessity for investigating native cultures ‘‘in - their
restricted historico-geographical homes and in the perspective of their
relations to physical environment, the surrounding cultures and to the
many and often intricate psychological associations formed between
the different aspects of culture.”

Finally, we have the historical or ethnological school developed
out of Ratzel's Geographical school and associated with the dis-
tinguished name of Graebner. According to this diffusionist
theory of culture, the different cultures of the world have evolved
not by a process of independent or parallel evolution due to the
homogeneity of the human mind but through chance contact and
borrowings of cultural features or through historical blendings of
cultures and races. This theory has been carried further towards
its extreme logical limits by Prof. Elliot Smith in his theory of
‘Culture Compounds’.

Without entering into an elaborate discussion of these theories,
[ may briefly point out in what respects most of them may appear
to be-defective.

As regards the evolutionary or psychological theory of culture,
it may be said that the uniform reaction of the human mind every-
where to similar conditions cannot be an absolute truth.  The
reactions of different human groups to the same objects and
situations are found to vary according to the different cultural
ideals, traditions and social institutions they have respectively
developed as the result of their past contacts with their varying
surroundings, and the characteristic meanings that surrounding
objects come to acquire for each different group. The rigid deter-
minism and a too absolute classification of the earlier evolutionist
school which takes little account of tribal migrations and the trans-
mission of cultural elements from one people or area to another
and the intermixture of races and cultures, is unfortunately not
compatible with ascertained sociological facts,  Similar cultural
features do not everywhere spring from the same causes, nor have
different social groups always advanced in culture in the same
uniform order from one dominant cultural type to another.
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The geographic or ‘physical environment’ theory of culture
which arose on the European continent as a revolt against the
orthodox evolutionary school of England would make geographic
environment the creative factor in cultural evolution. Changes in
the physical environment leading to man’s successive adaptations
to such changes by which culture develops are represented by this
school as the determining factors and not merely the external
stimulii of such development. Although indeed the influence of
the physical environment was much more dominant in the early
period of human history than now, and although even in more
civilized epochs the subtle effects of those immediate circumstances
may to some extent continue to work, such environmental influences,
however, extend chiefly to that lower range of activities which man
shares in common with the lower animal. The more a community
advances in culture the less is its dependence on its physical
environment. In few cases it can be said that any cultural fact
must of necessity follow from any particular environmental condi-
tion. Environment far from always exerting a modifying influence

on culture is indeed more often modified by it. Thus although !

physical environment has its share of influence—and that not a
negligible one—on culture, it cannot be said to be the determining
factor of culture.

The same argument applies with equal force to the ‘Economic
environment’ theory, for man adapts himself to environment,
whether geographic or economic, not by unreasoning instinct and
habit like the lower animal but by virtue of a consciously reason-
ing mind, and neither the physical environment nor the economic
environment can be said to be a dynamic factor in the develop-
ment of culture.

As regards the ‘convergent evolution’ or ‘Convergence' theory
not long ago emphasised by some American anthropologists who
recognised a peculiar tendency of diverse customs and beliefs.to
converge towards similar forms, it is mow recognised that
‘convergence’ can by no means be a principle in itself and cannot
In any sense be called a determinant of culture or even a process
by which culture develops. Recent tendencies in American ethno-
logy are towards liberation from its old ‘methodological bondage.’
In 1917, in his essay on ‘The Super-organic’, Kroeber inaugurated a
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trend towards cultural objectivism and stressed the determinism of
historic events and almost negated the role of the individual in
history. But Sapir, Haeberlin and Goldenweiser while agreeing
with Kroeber in his main contention regarding cultural autonomy

have taken exception to his inadequate appreciation of the cultural

L

significance of the individual—a significance which is the main theme .

of the present paper.

Coming to the Historical or Ethnological theory of culture we
find that, if pushed to its ultimate logical conclusion, it would lead
to the search for a single centre of origin for each cultural pheno-
menon. The evidence of the ethnography of different countries
does not however appear to lend support to such a view. Again,
ethnographic  observation shows that cultural contact does not
affect all communities in the same or similar manner. New cultural
features brought by an Immigrant group to a certain area are not
equally received by different communities living in that area. One
community perhaps rejects the entire set of such new cultural ideas
or inventions, another selects only a few of them and rejects the
rest and a third perhaps makes a more liberal selection. In fact,
this cultural selection and assimilation is determined, more or less,
by the particular type of culture of the recepient community—its
social traditions and ideals. And in the process of acculturation,
the borrowed element is not unoften variously altered or modified
and in some cases transformed beyond recognition so as to suit
the ideal of the recepient culture. The mechanism of selection,
of reception or rejection, of assimilation or transformation is the
human mind, or as the sociological school would say, the social
mind, Thus it is human psychology and not the history of human
migrations nor the borrowing or initiative habit of man, nor his
geographic or economic environment that can supply the ultimate
explanation of the origin and development of culture,

Finally we come to the sociological explanation of culture.
Whereas the orthodox evolutionary or psychological school tries
to explain the origin and development of culture by a reference to
individual psychology, the sociological school of which Emile
Durkheim and Levy Bruhl are the leading exponents hold that as
culture or human custom and human institutions are all social
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phenomena, the development of culture has to be explained by a
reference to what is called the ‘social mind." The social mind,
we are told, is the key to the adaptive processes of the social life.
Among the exponents of this theory of the social mind there are
certain differences of opinion as to the fundamental cultural
phenomenon. According to Prof. Durkheim, it is the ‘social
constraint’ exerted upon the individual mind by the ‘social mind’;
according to the American Sociologist Prof. Franklin Henry
Giddings, the elementary social fact on which human society, and
therefore human culture, rests is the ‘consciousness of kind.” The
social mind is described by Giddings as ‘the phenomenon of many
individual minds in interaction, so playing upon one another that
they simultaneously feel the same sensation or emotion, arrive at
one judgment, and perhaps act in concert.” According to the
French sociologist M. Gabriel Tarde, the elementary factor is imita-
tion, and develops by imitation or the transmission of feeling and
idea from one individual to another, from one group to another,
and from one generation to another. According to the great
psycho-analyst, Dr. Sigmund Freud, it is ‘libido’ or love that holds
together human society, and love-relationships constitute the
essence of the group mind.

One defect in all these single-key theories would appear to
be that they all regard cultural facts as the result of a particular
activity of the mind, ‘social constraint,” ‘consciousness of kind.’
‘imitation,” ‘libido,” or ‘love’ and so forth, and not, as | venture to
think, what it should be, namely the conjoint activities of the mind
as a whole. ‘Social constraint,” or ‘consiciousness of kind,” or
‘imitation’ or ‘libido’ would appear to be but one out of many
elements in the process of cultural developmen:,

The cultural process itself would appear to be a complex—
the result of a multiplicity of mental activities and not capable of
interpretation by any one of them as the fundamental and causative
element. Perhaps a more comprehensive and at the same time
modified form of theory in terms of the human mind including what
has been called the ‘group mind' may come nearer the mark, but that
does not concern us in the present paper.

As regards the question whether it is the social mind or the
individual mind which is the creative agent in cultural evolution, it
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seems to me that the distinction is more verbal than real. No
ethnologist will deny that cultural evolution is a product of the mind
of man living in more or less organised groups or societies and
develops by the play of mind upon mind—the inter-communication
and inter-stimulation of ideas and the inter-action of different minds
held together by the bond of common interests and aims.

But what I here desire to lay special emphasis upon is that’

the influence of individual minds on the general mind and thus on
the culture of the group counts for a good ‘deal in the history and
development of culture,—that the creativeness of the individual is
as much a formative factor in culture as racial and cultural contact
and racial miscegenation: Dr. Sigmund Freud in his account of the
erotic origin of social groups would appear to hit the mark more
closely when he says that human social groups are dominated by
two libidinal or emotional ties,—on the one hand to the leader as
their ideal and, on the other, to the other members of the group
through the leader or ideal. In fact, what is called the ‘‘social
mind’’ or ‘‘group mind’’ is ordinarily not active but reactive. New
steps in cultural advance—epoch-making ideas or new inventions
__first originate in some gifted individual mind within the group.
True, the individual mind is more or less conditioned by the social
mind or cultural setting. But although the germ of the new idea
may have been already seething in the general mind of the com-
munity, it remains infructuous until a great man arises to seize the
idea hitherto floating nebulously in the social atmosphere, so to say,
breathes life into it and brings it to the light of day ; and the idea
begins to mould the age; and around it in time, new systems grow.’
A great man feels with great intensity, grasps in its entirety and ex-
presses with remarkable clearness some idea that may have been long
vaguely struggling to take shape in the group-mind. His intense feeling
clear vision, kindling thought and thrilling expression of the thought.
his enthusiasm for the idea and his throbbing words electrify his
group-fellows. And the idea, broad-based on common feeling—on
the common mind of the group—serves to ‘put lever to the heavy
world,'—to push the community, country or nation up one or More
steps higher in the cultural ladder.

Even primitive societies have had their Dr. Tagores and Sir

Jagadishes, Sir Prafullas and Sir Asutoshes, their Tilaks and
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Gandhis, leaders of thought and leaders of action,—on a much hum-
bler scale. Every close observer of primitive societies knows that it is
their ‘ great men '—men gifted with higher intelligence and superior
individuality and broader and keener vision than their tribe-fellows,—
who even in such societies rise from time to time and succeed in intro-
ducing some new idea or new social or religious idea and usages to
modify, supplement or supplant older ideas or usages, and thereby
help the community a little forward inthe onward path of progress.
Less frequently a greater man may arise perhaps to introduce a new
system of ideas, belief and conduct which may help the community
to take an unusually long stride in its onward march.

Thus, in primitive societies, as in civilised communities, it is
their great men—or the ideas and ideals they stand for,—that are
the dynamic factors in the cultural progress of a people. It is they

who introduce their communities or countries to fresh lines of

thought, feeling and activity, and lead them on to higher aims,

ideals and powers, and thus serve as dynamic forces of culture.

If we compare culture to leverage, a great man or rather some

great ideal or invention of a great mind may be compared to the
moving power, and the community or group-mind to the weight to
be moved by the lever. The individual great man dies, but the
power that he has communicated to the community or the country—
the ideal and the enthusiasm for the ideal with which he has inspired
them—continues to carry them forward along the way he has mar-
shalled them, until years or decades or perhaps centuries later (when
in the meanwhile the group-mind has perchance been stimulated and
widened by cultural contact or racial fusion, and has otherwise
gathered ‘germs of a higher birth’), another great man emerges, enters
upon the labours of his predecessors, makes stepping-stones of
them to attain to some brighter ideal, and, with this ideal as a
power ‘ puts fresh lever * to the culture of his .people and helps to

raise it to a further higher level.
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INDIAN POLITICAL EVOLUTION COMPARED WITH THAT
OF THE WEST

(PROFESSOR NARAYAN CHANDRA BANERJEE M.A.)

, The history of India, like that of many countries of the West,
affords us ample material for a comparative study of the political
development of communities. Various causes and circumstances,
however, prevent our realising it. The lack of a recorded history,
the utter absence of a chronology, the quaint commixture of history
with fable and myth——aH stand in the way of our properly studying
the evidences, however scanty, which are furnished by our early
religious and political literature. We lose sight of real historical
facts which in our eyes seem to merge in myths and these myths
again pass into the domain of fable. Accustomed as we are to hear
of the absence of free institutions in the East, we reconcile our-
selves to our supposed inferiority in this respect and regard these
as the exclusive patent of the West. We turn to Greece, to Rome,
or to-the countries of Northern and Western Europe for a study
of “free political institutions and regard our own countries as the
birth-place and the peculiar habitation of despotic power.

All this, again, seems to receive ready confirmation from the
evidences-furnished by our later legal and religious literature. The
later tendency to deify monarchy as a divine institution, the belief
in kings being the mundane counterparts of the great gods, the
stories of irresponsible exercise of authority by some despotic Hindu
kings, described in later chronicles like that of Kashmere, the spirit
of submission to authority, all go to prove the utter absence of free
institutions as far as India was concerned. To all superficial observers
the force of this evidence appears to be more than conclusive, and
the average Indian accepts it without attempting to proceed further,

This, however, is hardly true and a careful study of the ancient
Indian records places before us facts which not only prove the
contrary but explain the causes of Indian political degeneration.
India has passed through all trying vicissitudes of fortune. Beginning
with that remote antiquity when the Indian Aryans were settled on
the banks of the Indus and the Jumna, till the days when the trium-
phant might of conquering foreigners enslaved her people, she
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underwent successive commotions and turmoils, hardly known to
other lands. The free communities of the earliest period were
exposed to the hostile enemy or were assailed by the ambition of
powerful chiefs. Racial differences or those of classes, also had
their full play, and all these brought in successive modifications and
changes. In the midst of these turmoils, in the midst of the conflict
of parties or principles, in the midst of commotions succeeding one
after the other, her social and political institutions were shaken to
their very foundations. The earlier organisations of her people
were modified. Society was repeatedly remodelled, governments
were repeatedly reconstructed, and the older and simpler existence
pPassed away.

Repeated foreign incursions led to anarchy, and anarchy paved
the way for new social and political reconstruction. Every time, as
the Indian tried to resuscitate the social order, he took more care
to strengthen the executive power, as a bulwark against anarchy and
foreign domination. The desire for protection of life and property,
and an eagerness to ensure the continuance of the social order
made the people part with their liberty or the ancient right of sel-
government. Monarchy strengthened its hands. Repeated trumoils
helped the princes to consolidate personal sovereignty and to sub-
vert the ancient democracies. With the working of the process of
consolidation the clans disappeared. The small states were all
merged into considerable monarchies, which, on account of their size
‘and internal diversity, became unwieldy for control by democratic
popular assemblies.  Social complexities and religious upheavals
destroyed the homogeneity of the people, lossened the bonds of
the tribe, and made the task easy for the growth of pure monarchies.
Sacerdotalism, also, viewed the problem of political discipline from
the standpoint of cosmic order, and extolled the rising monarchical
authority.

A critical observer cannot fail to observe the working of these
forces in the Madhyade$a, even during the later Brahmana age.
There, Royalty was extolled every day and in course of time came
to be regarded as the true governmental system. Complexities in
social and religious matters favoured its further development. Then
came other changes. With the sixth century B-C., which saw the
foundation of powerful empires elsewhere and which also saw social

L.



246 : SIR ASUTOSH MEMORIAL VOLUME

and intellectual commotions culminating in the rise of Buddhism,
Jainism and other systems, powerful forces operated in favour of
centralisation and absolutism. The tide of Imperialism grew higher
and higher. The working of the forces tending towards absolutism
was associated with the movement for the unification of the country,
and this culminated in the Great Empire of the Mauryas, which arose
immediately with the Greek invasion of the Punjab. That vast
edifice, which for a time stood as a bulwark against foreign aggres-
sion, was, however, shortlived and crumbled to dust with the in-
auguration of the theocratic propaganda of Asoka.

India again fell a prey to foreign domination. Her fairest fields
became the hunting ground of the savage races of Central Asia.
The Bactrian, the Greek, the Scythian, the Parthian and the Ku$ana,
successively poured into her plains, and dominated on her people till
another upheaval contributed to the rise of the Empire of the Guptas.
This, after a period of three centuries, was again assailed by foreign
hordes and crumbled to dust. After the defeat of the Hunnish bat-
barians, rival powers struggled for supremacy The country was
more or less divided into a large number of principalities, some of
which remained for ever local powers, while others struggled for
Imperial hegemony. The differences of localities became promin-
ent. Dynastic wars and conquests became the order of the day.
As for the people, local autonomy and communal self-government
more or less ensured the continuance of their life and prosperity.

L

The rulers everywhere became free from popular control. The only"

checks that operated on them, were the limited character of their
authority, the privileges of the sacerdotal or the military orders, or
the chances and fears of successful popular risings. Politically, the
people ceased to exist, their destinies were left to be moulded by
their rulers. This became the general rule. In some of the princi-
palities, the arrogance of princes waxed higher and higher. The
absence of constitutional checks to their authority enabled them to
assume, the role of irresponsible despots, and they often perpetrated
tyrannies which disgrace the annals of any country.

From the above it would appear that India was not always the
home of despotic authority. As we shall see very soon, the early

Indian communities were as free and democratic as their brethren
elsewhere.  Then, gradually, their condition was changed. The
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e forces which operated in Greece and Rome or which subverted

the free Teutonic institutions and helped the rise of the divine
monarchies of the Middle Age, acted in India also. As a result of
these, similar changes were brought in.  Democracies gradually
faded into insignificance. Limited royal authority made place for
irresponsibility. The people ceased to be masters of their own
destinies and became slaves of their rulers. Yet the history of Indian
political institutions has something to speak on behalf of the genius
and temperament of her people. For though there was a change,
yet, Monarchy never became so irresponsible as in Europe after the
Reformation. The king was venerated—his office was highly
extolled—his functions were compared to those of the rulers of the
universal forces—the Devas, yet the Indian people never accepted
king as the counterpart or the vicegerent of the omnipotent Deity.
Nor did India ever see any Ceesar cult as we find in the history
of decayed Rome after the world conquest, and no prince dared
to pretend to be invested with ‘‘ the right divine of princes to
govern wrong.”’

Monarchy was not the only form of government. Republics,

too, existed—perhaps as numerous and as potent as in the Western
world. Their history is lost to us. We have neither detailed
records of the vicissitudes of party fortune—or the services of emi:
nent popular lead rs. Yet, no one car deny their continted existence
Or ages or the true character of their pluralistic political discipline.
When their history is properly studied, it will be found that they
Were not a whit inferior to those of the Western world. Indeed,
Some of them existed for as long a period as Athens at least. 'In
Some other cases, in spite of a lack of historical details, there is

evidence enough to prove their continued existence for longer
Periods. We need not dilate any further upon the republics. They
3¢ numerous, but we simply refer to some of these. Prominent
among these were :—

v

(a) The Yadava confederacy.

(b) The confederation of the Licchavis who were kinsmen to
the Sakyas and thus closely connected with the founder

of Buddhism.

(c) The confederacy of the Brahmin oligarchs of Kerala.
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Of the democratic ganas, we may mention the following—

J/ 1. The Yaudheyas—who retained their existence for nearly
1400 years e.g. from the days of Panini to the sixth or scventh century
A.D.

2. The Malavas—who retained their republican life from before

the time of Alexander to the VIth cen. B. C.

2. The Audumbaras—who are mentioned by Panini and Megas-

ti'lenes. 7
4. The Kunindas.
v~ 5. The Vrsnis.
. 6. The Sibis.
v 7. The Arjunayanas.

The existence of these is borne out not only by literary evidence,
but by the surer testimony of coins and inscriptions or that of for-
eign visitors. The Greeks of Alexander, have left us accounts of
Indian border states whose republican spirit simply recalled to the
minds of the dacayed Hellenes, the by gone spirit of Sparta or
Athens. We need not go into details about their history, for, the
Greek testimony speaks but too highly of the free peoples whom
they met after crossing the greater part of Western Asia.

Republics thus existed in India, and republicanism was once a
potent force in the country. Mere subservience to the will of the
irresponsible monarch was not the normal condition of affairs. Her
people had no exclusive patent for adoration, veneration or obedi-

ence. They, too, knew how to deliberate in the assembly hall, to
discuss public affairs, and to determine their own political destinies.
Nor were they insignificant to be laughed at, and if we have the
testimony of Phyrrus as to the ** gods ”’ of the Roman Senate, we
have a similar eulogy uttered by the Buddha on his kinsmen the
Licchavis who appeared to him as the ‘‘ gods in the Traya-trimsa
Heaven.”” In a later age, the statecraft of Kautilya, actuated by
a desire for the unification of the country, did its best to undermine
their supremacy, yet Kautilya, the master of statecraft, could not
but look upon them with admiration and dread.

As time went on, the cause of monarchy was furthered by social
complexities. In an age of universalism and of social federation,
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the democratic city or the oligarchic confederation became an
anachronism, and they passed away—some succumbed to the Im-
perialistic movement, while in others the ideals of their enemies
acted and reacted and turned the republicans into local dynasts.

Yet the spirit and the tradition survived. The spirit of local or
tribal independence had often clashed with the centralising tendencies
of monarchy, The lattter principle survived, but in that struggle 1t was
modified and it changed its character. Local autonomy and respect
for local laws and customs came to have recognition even with the
most despotic Kings.

Nor did the republican genius die out. It manifested itself in
other spheres. If there was sacerdotalism in politics, the spirnt of
assertion and reason asserted itself in the domain of intellect., It
would be idle to dilate on this, but only this much may be pointed
out, that each of the three regions remains memorable, as having
; produced, some of India’s foremost teachers. The region of the

Kosala-Videha (Magadha) Confederacy produced Mahavira and

Buddha, the Yadavas produced Srikrsna, while in the family of
the Brahmin ex-oligarchs of Kerala, arose the last great teacher of
India, Sri Sankarﬁcérya.

European scholars have often harped upon the deficiency of
the Indian intellect in political speculation. Many have lamented
it while admitting the excellence of Hindu philosophy. Some have
gone so far as to say that India had no politics and the India gemus
was deficient inasmuch as the Indians cared little for material
_advancement. Here an attempt will be made to show that they
were not lacking in interest in matters relating to the affairs of the
world, and devoted as much attention to the consideration of social
and political matters as the Western thinkers of the Middle ages or
those succeeding them. They often attempted to solve supremely
important social questions or topics of politics, and speculated on
the origin of sovereignty, the relation between the state and the
individual, the functions of Royalty or the social aspect of po]mcal
life, a¢ intelligently as the Western thinkers. In some cases 1t
would appear that they prove their originality or even superiority over
their western brethren.

The want of a systematic history makes it difficult for us to
record the activities of the earliest speculators, but when we come
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to the Great Epic, the MahZbharata, we find the names of a large
number of Indian political thinkers whose opinions are cited, only
‘through the mouth of Bhisma ‘‘ the last of the departing raceof
wise ancients. ’

Some of these thinkers go to the very root of the question. They
try to picture to themselves the state of affairs which existed prior
to the evolution of social order, or the origin of sovereign authority.
They discuss the ‘ state of nature ' in the same way as Hobbs,
Locke and Rousseau. Some of them :ttempt to attribute the origin
of government to contract betweer the ruler and the :ruled, and in
one case at least we find a better handling of the problem than that
of the renowned Hobbs.

In the Rgjadharma chapters we find also, conflicts between

““ separate schools of thought. Some regard monarchy as a human

institution, others venerate it as something divine. The extremist
champions of popular rights denounce an unrighteous king and go
so far as to pronounce, their dethronement or death—some .even
g0 so far as to regard it as the duty of subjects to punish unrighteous
kings.
" Next to these, we have the innumerable Arthasastra-writers,
whose names only—to our misfortune, have come down to us—only
in ridiculous epithets or in nick names. They were the founders
of schools of socio-ethical discipline and wrote mainly from the point
of view of the rulers.

The last of these Arthasastra writers was Kautilya, whom Indian
tradition regards as the master diplomat who single-handed over-

"threw the Nandas. His Arthasastra remains to this day a monument

of Indian political genius. His keen insight into the minds of men,
his handling of political problems, his theories about a paternal king,
his advocacy of the active duties of the king, will ever remain some-
thing woithy of the consideration of posterity, inspite of the lapss
of a score of centuries. Further more, his ideas about the requisites
of an ideal state, show how clearly he anticipated the problems,
which only recently, have drawn the attention of the modern thinkers
of our day-

Throughout his book, he harps on the unity of interest subsist-
ing between the ruler and the ruled, and identifies the interest of the
ruler with that of his subjects. It was he, who first propounded
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those ideas, which in the days of Asoka, laid the foundations of
his memorable enunciation of the fatherly duties of a prince to
\ his subjects, as well as the moral obligation on the part of rulers to

do their. subjects all possible good.

To the glory of that great man, it must further be said, that
he stood out as the champion of the moral and intellectual supe-
riority of the Indians, by his strenuous attempts to put down, that
revolting practice of men holding property in men—a custom which
was in '’ vogue among the mlecchas.”” About the same time as
he wrote, the great Greek thinker Aristotle, was trying to find an
excuse and explanation for that custom and had gone so far as to
justify its existence.

With Kautilya, ended that remarkable period of Hindu
political speculation. In the hands of Asoka, the grandson
of his disciple, the state changed its character and ideals. No
longer circumscribed to the duties of maintaining the protection
and prosperity of the subjects, the state came to be identified, with
an organisation for the universal moral propaganda—an agency not
only for the preaching of universal brotherhood, but also for the
mental and moral welfare of mankind—a celestial dream in which
the state lost itself:

With Kaugﬂya; the formative period of Hindu political genius
ended. He proved to be the last of a great race of men followed
only by pigmies, who could claim no originality—but submitted
without reasoning or accepted without questioning. In the eyes
of all subsequent thinkers—with the exception of Sukranitisara-
writer, the State came to be associated more with a coercive
authority which maintained the social order and ensured peace,
rather than an organisation which tackled the problems of the man
of “ wants and desires ' and devoted its energies to the material
welfare of human-kind.

Analysis of the State Concept

Let us now proceed with the analysis of the State Concept
and sum up the chief characteristics of the State as it was con-
ceived in ancient India.

The Hindu political speculation with regard to the State
was objective and a practical one. The trend of thought never
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carried it to that fine idealism as we find with the Great European
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thinkers. The primary idea in conceiving a state was the desire to
ensure the happiness of the individual and of society in general.
In origin it was conceived as a voluntary association of individuals
—with the express object of eliminating violence or injustice—
those elements detrimental to man’s safety and progress. Almost all
Indian accounts agree in attributing the origin of sovereignty or
government to contract. Man dictated by instinct or natural law,
in order to ensure his personal safety, must live in society ; once
society is established conventions are laid down guiding the con-
duct of men. For the observance of these, the necessity of a coer-
cive power is felt as being due to aberrations in human conduct,
which owing to external influences of greed or error deviates from
the inner reason, e.g., the dictates of Dharma which is nothing but
an objective reflection emanating from the Rita the primordial
concept of moral order, and evolves the right line of conduct in the
individual man. At one time, this Dharma guided the actions of
men, but as man became influunced by greed and vice, society
was on the decay. To continue the normal working of the right
principle was evolved the Dandanifi, the sum-total of rules which
emanated from man’s inner sense of right and wrong or good and
evil. Later on came the machinery for enforcing its rules and
thereby to regulate the conduct of all men. Dandaniti or the law
| of punishments came to regulate human conduct by awarding
punishment for violation of justice and by rewarding the virtuous.
It thus became the external bond, which went to ensure the
“existence and progress of men in civil society. The right to award
punishments was vested in the State which guided all the external
relations of men.

The basic idea in the concept of Dandaniti (or regulated
violence) was one of order and not of freedom as with the modern
Western thinkers. The working of the law meant an opportunity
to each member of the State by defining and safeguarding his
relation to the whole. This concept of order, moreover, had an
intimate relation with man's inner ideas, and had a fine psycho-
logical basis. Man's primary ideas have always been—those
relating to his life and security and perfection—his ideas of justice,
of charity—ideas common to men of all grades and ages.



The realisation of the order meant that the individual must
have a free scope for the fruition of his ideas. This meant that his
life must be guaranteed and at the same time opportunities must
be furnished, so that he can bring his life to perfection.

In the words of Fichte to live and let live > became the
motto of the State. Hence the scope of state-action became fully
comprehensive, and it included all sorts of active help and
encouragement to the industries and _efforts of the individual by
which he could maintain himself and could help himself. The re-
gulation of the arts of life, agriculture, trade and commerce, all came
within the sphere of State actions and this from a very early period.
Such ideas are present even in the inaugural hymns of the Yajur-
Veda and we have practical illustrations of this in the Jatakas.

\ -~ The State thus became something more than mere police. lts
chief aim was the realisation on the part of its members—all possible
benefit as far as the material aspect of life was concerned. The
normal working of the social organism came under its superin-
tendence. Consequently, it was not confined to the bestowal of
benefits on a particular class or a particular section. It came to

embrace all sections of the community.

The Indian State was thus a material or economic state. It was
freed from theocratic ideals, and was a means to a greater end—e.g.
man's self-realisation and his attainment of salvation.

It had a wide scope of action and was far from being narrow.
It could admit within its folds men of all castes. and creeds irres-
pective of their origin, custom or religion. Foreign elements with
diverse religious and social ideals came and settled in India and
thus added to its strength. In the days of India’s political greatness
the state presented to the world this high and noble ideal.

Herein it bears a great contrast with the Greek ideal of state.
The fine idealism of Greek culture confined the state within the
limits of the city—nay—to the governing element of that small com-
munity. The ideal was rigid—it could not expand. Greece for
ever remamed. divided into the narrow and isolated communities :
the ideals of humanity were to her confined to the' city and hardly
had any room for expansion. Such an ideal continued to exist +till
the last days of her existence and when the genius of the semi-
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barbarian Macedonian attempted the expansion of the Hellenes, the
Hellenic ideal lost itself in the midst of the barbarian whom it had
vanquished and felled to the ground.

The only redeeming feature of this narrow ideal was its ten-
dency towards the strengthening of the bonds of solidarity among
the members of this small community. In India, such a solidarity
was indeed lacking. The widest possible divergences were allowed
to exist amongst the communities ; mutual hatreds, too, existed
and there was hardly any attempt to bring all sections to a common
standard. Rather than have unity the Indian delighted in diversity.
Yet her ideals were nobler and higher. There was no lack indeed
of that narrow patriotism, nor were there any germs of a narrow
\ nationalistic ideal, which made her people often lock upon out-
siders with contempt and suspicion, but there ever was the presence
of the human and cosmopolitan ideal, which we cannot find else-
where—not even in civilized Europe—until we come to the middle
of the last century or the dawn of the present one.

These two characteristics are worthy of note. They give us
not only an insight into the Indian ideas of state, but throw some
light on the chief ideals which influenced politics.

India in decay has forgotten her past. She is now the butt of
ridicule with the Westerner, who denies her a place in the history
of political development, mocks her pacifism and 'scoffs at her
tenacity to the past.

Yet history will prove that in her arose those political ideals—
which looked more to humanity than to the solidarity of the narrow
social group. Here it was that conscience was freed from dogma.
Here it was that oppressed nationalities found refuge from time
immemorial. Here it was, that men could live side by side inspite
of differences ; here it was again, that the germs of cosmopolitan
ideals first manifested themselves—ideals for which the thinkers of
our own civilized modern age are sighing in vain.

L
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- SIDE-LIGHT ON SOME ASOKAN EDICTS

(PROF. SukUMAR DuTT, M.A., B.L.)

Historical mistakes have a trick of repeating themselves, specially
in ancient Indian history where the brick-making of theory goes on
merrily without the necessary straw of facts. A most remarkable
mistake of this kind is the popular idea regarding Asoka's relation

to the Buddhist Samgha.

In- his well-known monograph on Asoka, Vincent Smith says,
" The imperial government (of Asoka) was an absolute autocracy
in which the king’s will was supreme. From about B-C. 259 Asoka
applied his autocratic power to the Buddhist Church, which he ruled
as its Head'* Subsequent writers on Asoka seem to have ‘taken
their cue from Vincent Smith and have described him as an ecclesias.
tical as well as civil ruler (Vide Radha Kumud Mookerjee’s Men and
Thought in Ancient India and Bhandarkar's Asoka): This view of
Asoka has been hastily gathered from three Pillar Edicts, viz.,
Sarnath, Sanchi and Kausambi (Al'ahabad). But these significant
edicts require a deeper study and call for a closer interpretation than
have been given to them hitherto.

For one thing, the fact has been hardly realised sufficiently that
by the time of Asoka the Buddhist Samgha had developed into a
highly organised corporation. It possessed a code of monastic laws in
the Vinayapi.taka, the existence of which as a complete code about the
middle of the 4th. century, B. C. does not admit of any serious doubt.
Bhandarkar however says that ** the Buddhist Church probably never
had the system of administration enjoyed by the Christian Church in
Europe.”’§ If the idea is that the Buddhist Samgha never possessed
a sufficient body of laws and regulations for the government of its
internal affairs, might refer the reader, if permitted, to Ch. 6 (on

The Internal Polity of a Buddhist Sar;n_gha) of my book on Early

* Vincent Smith’s Asoka (2nd Ed.), p. 92.
T Bhandarkar's Asoka (Calcutta University 1925), p. 98,

[
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Buddhist Monachism (Triibner's Oriental Series) for a complete re-
futation of it. To be the ‘* Head ’ or the ‘* Ruler ** of the Buddhist
Samgha would imply a certain status, and it is necessary to enguire
whether such a status was open to Asoka at all.

Let us at the outset recapitulate the data from which Asoka's
ecclesiastical rulership has been sought to be inferred- These are
represented, as we have already said, by three Pillar Edicts. Of
these, the Samnath edict is in the best state of preservation. It
consists of two parts—the first dealing with schisms in the Samgha
and the second with the manner in which the edict is to be published
and circulated by the Dharma-Mahamatras to whom it appears to
be addressed. The edict is styled a Sasana.* The operative part
of the Sasana appears also in the Sanchi edict, coupled with an
expression of desire that the Samgha may remain united for ever.
It recurs in the pillar edict, addressed to the Mahamatras
at Kausambi, now preserved at Allahabad. The Sasana is to the
effect that the Bhiksu or Bhiksuni who brings about schism(bheda)
in the Samgha should be made to put on white robes (odatani
dusani) and to live at a place outside the Avasa or monastic colony

(anavasasi).f To superficial readers of these edicts, two alternatives’

will readily suggest themselves—that a law was promulgated by the
Emperor relating to the government of the Buddhist Samgha, either
in his capacity as the sovereign or as the Head of the Church. None
of these alternatives, however, goes to the root of the real gqusstion

at issue.

In the first place, considering the constitution of the Buddhist
Samgha, as reflected in the Vinayapitaka, which must be taken to
be pre-Asokan, if there is any force at all in the arguments advanced
on the point by Max Miiller and Rhys Davids,] it is impossible to
posit that the Buddhist Samgha in Asoka's time could have a
recognised Head competent to lay down the law for it. While
Buddha was alive, he was the Sattha or Law-giver of the Samgha
But after his demise, there was no successor in this capacity to him,
The Samgha, as Oldenberg happily puts it, passed from a ** mon-

# See Hultzsch's Inscriptions of Asoka (Cor. Ins. Ind.—New Ed., 1925), p. 162—
“hevam iyam sasane, etc.

% See Ibid, pp. 150 (Kausambi), 161 (Sanchi}, 162 (Sarnath).

 See Oldenberg's Vinayapitakam, Intro., pp. xxxviii—xxxix, and also Vinaya
Texts, S. B. E., pt. i, Intro., p. xxiii,
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archical to a republican type.”’* A most significant passage in point
‘will be found in the Gopaka-Moggallana Suttanta in the Majjhima-
Nikaya, where Vassakara asks Ananda whether Gotama has marked
out any particular Bhiksu who should be the refuge of the Samgha
after his death- Ananda answers in the negative. Vassakara then
asks if anyone has been subsequently nominated in that behalf. Being
answered in the negative, he enquires wonderingly how unity exists
among the followers of Gotama. Ananda answers. ‘‘There is no want
to us of a refuge ; O Brahmana, we have a refuge, the Dhamma’’¥.
Nothing stands out more clearly in the Vinayapitaka than this re-
publican self-government of the Buddhist Samgha. The transactions of
a monastic community are called Samgha-kammas which are classified
into numerous forms, described in the minutest detail. These Sam-
gha-kammas are based on universal suffrage, every duly qualified
member of the monastic community having an equal right of voting
and participating in them. Not only is the idea of the paramount
authority of a person—a recognised head, a spiritual dictator, or an
abbot—foreign to the constitution of a Buddhist Samgha, but it is
definitely excluded in a number of passages.] No person, however

highly placed, could pretend to legislate for the Buddhist Samgha

and set up as its ecclesiastical ruler.

The special matter of the Asokan edicts we have been con-
sidering is distinctly included in the monastic code.  Schisms are
dealt with in Cullavagga, iv, 14 and vii, 5. A distinction seems to
be drawn there between an honest difference of opinion, not intended
to bring about a permanent division, and a difference intended to
cause a schism. In the first case, the ground of difference is duly
pPlaced before the entire Samgha and decided on by voting and
after the decision, it cannot be re-opened on pain of a Pacittiya

offence. But what about a difference intended to bring about a
schism

The attitude towards such a difference shows a clear development. .

At first such a difference seems to have entailed expulsion from the
Samgha. In Mahavagga, i, 67, we find the injunction: * Samgha-

* See Oldenberg’s Buddha (trans. by Hoey, 1882).
T Cited by Oldenberg.—See Ibid, p. 341, Footnote.
See Dutt's Early Buddhist Monachism, pp. 143—145.
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L



258 SIR ASUTOSH MEMORIAL VOLUME

bhedako bhikkhave anupsampanno na upasampadetabbo upasam-
panno nasetabbo.” (A schismatic, O Bhiksus, should not be given
Upasampada or initiation; if already initiated, should be expelled.)
This appears to have been the original attitude towards schismatics.
But it is modified in the Patimoksa, in which the attempt to bring
about a schism is classed among the Samghadidesa offences
(Samgha, 10), entailing the penalties of Parivasa and Manatta, which
consist in the imposition of certain disabilities only. In Cullavagga,
vii, 5, 5, curses are invoked on the intgnding schismatic. But in vii,
5. 6, a distinction is implied between an honest intention to bring
about a schism and a dishonest one. It is useless here to form
conjectures as to the historical circumstances which might have
" brought about this modification of attitude towards schisms and
schismatics, but there can be no manner of doubt that the Buddhist
monastic code contained not only the law but the procedure also of
dealing with them.

It will thus appear that Asoka’s Sgsana in the Sarnath and the
other edicts is not a new law imposed by a superior authority on the
Buddhist Samgha. It is clearly based on the original rule contained in
Mahavagga, i. 67;% it is in fact nothing more than a declaration of
a law of Buddhist Vinaya which contained the original rule of deal-
ing with schismatics. No headship of the Samgha is implied in such
a declaration. -

But the significance of this declaration must be carefully
studied. Few will contend at this hour of the day that the kings
and emperors of ancient India were despots of the mid-Asian type
whose personal rule was unhampered by constitutional restraints. In
fact the idea of the king being the law-maker is not countenanced in
Indian jurisprudence at all. The functien of the king is limited to
upholding the law and to punishing infringements thereof, and is
not the making of the law which exists by immemorial custom,
independently of him. Society was made up of autonomous units

#* The ru'e enjoins (i) not giving Upasampada to an intending schismatic and
(i) expulsion of an actual schismatic. The edicts clearly set forth the second part
of the injunction. But it seems to me that the frst part also is declared in the
Kausambi edict in the words—'‘Samghasi no lahige’ (see Inscriptions of Asoka,
Cor. Ins, Ind., 1925, p.159), The words mean— Receive not into the Sarpgha."
The edict being mutilated at this place, the object of the verb is missing.
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and kingship embodied only the principle of co-ordination and pro-
‘tection. The edicts of Asoka have not unfortunately been studied
from this point of view of Indian jurisprudence, which would
probably reveal the fact that even in those edicts in which he
appears to be legislating, as for example in the pillar edicts where he
prohibits the slaughter of certain specified animals, Asoka was simply
reviving and declaring old laws which had fallen into dissuetude
for curiously enough the prohibition of (slaughter of specified animals
is found in the Hindu Smrtis as well as in Kautilya's Arthasastra.
As a constitutional sovereign, Asoka could not make a law,—neither
for the Buddhist Samgha nor for any other community, secular or
religious.  All that it was within his competence to do was to
administer the old laws.

The Sarnath edict of Asoka must be read and interpreted in
the light of the juridical idea of Samaya. The word, Samaya,
signifies in the Arthasastra and the Smrtis conventional or
customary law,—the laws of Desa, Jati, Kula and Samgha. It is
laid down by Yajfavalkya that the king must save from violation the
customary laws of Srenis, Naigamas, Pakhandis, and Ganas and
uphold their authority.* In the Mitaksara, P8khandi is explained
as those who do not subscribe to the authority of the Vedas, such
as Nagnas, Saugatas, etc.f Narada mentions Pakhandi, Naigama,
Sreni, Puga, Vrata and Gana.f Manu mentions Grama, Desa and
Samgha, § and his commentator, Medhatithi, defines Samgha as a
group of persons of the same persuasion, belonging to different
localities or different classes ; as for instances, the Samgha of
Bh\xksus the Samgha of merchants, the Samgha of men learned in
the Four Vedas.

Stltut?;}:latl the pious Buddhist Emperor was keenly alive to his con-
al duty of upholding Samaya, specially that of the

%% -
T Waaware fenaramwe ff: |

9§ qui F@ W5 peafd 7 qeEa
—Y3&jnavalkya, i1, 192.
t urafeed 9 Sew urmrmRg G AW AR |
t See Narada, it x l1=231
§ See Manu, wviii, 219.
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Pakhandis, who are expressly mentioned by Yajfavalkya, appears
from his institution of a new class of officials for the purpose called
Dbarma-Mahamatras. The Delhi-Topra Edict speaks of the
institution of these officials of whom there is no mention either in
the Arthasastra of Kautily or in the Greek accounts of Sandracottas.
The Emperor specifies the different classes of Pakhandis (nana-

pasamdesu), e.g., the Samgha, the Brahmanas, the Ajivakas and the

Nirgranthas, and is careful to add that the Dharma-Mahamatras are
to busy themselves not with these classes only, but with all other
Pakhandis too.* The function of these officials with reference to
the Buddhist Samgha would obvisusly be to see that the laws of
Buddhist Vinaya, embodied in the Vinayapitaka, were duly
observed and administered by such agencies as the laws themselves
" provided. Hence the pillar edicts of Sarnath, Kausambi and pro-
bably Sanchi are addressed to the Dharma-Mahamatras. It is quite
likely that the danger of schisms had become very considerable
in Asoka’s time and a broadcasting of the Vinaya law of schism there-
fore become imperatively necessary. The Vinaya rules, as we have
already seen, contained provisions for dealing with schisms, but
there were at the same time certain inconsistencies: The Sasana
in the Sarnath edict set all these inconsistencies at rest by declaring
the old stringent law as laid down in the Mahavagga. At any rate, a
declaration like this was within the undoubted competence of a
constitutional king of ancient India.

# See Inscriptions of Asoka (Cor. Ins. Ind., 1925), p. 132—**dhamma-mahamata
chu me etesu cheva viyapata savesu cha amnesu pasamdesu.””
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SOME ASPECTS OF THE SKMKHYA SYSTEM AS VIEWED
BY THE VEDANTIST

(Dr. D. K. LaDDU, M.A., Ph.D., etc,)

The Samkhya system has been attributed to Kapila. The only
works from which we gather our knowledge of the Samkhya system
are the Sttras which are entitled the Samkhya Pravachana, and the
Samkhya Karika of lsvad Krsna. Indian commentaries have dis-
tmguxshed the pure Sdmkhya as Nirisvara and the theistic Samkhya
as Sesvara. By Nirivara is meant that which does not
acknowledge the existence of a being superior to both matter and
spirit. But Kapila has not done this. He simply leaves it doubtful
whether he exists or not. He treats of philosophy rather in
relation to matter and man than to Spirit, granting volition to
nature and defying it; but when we find him asserting the
superlority of spirit even to this defied nature, we cannot accuse
him of complete materialism. Lastly, he admits the existence of
a,?piritual Essence or Spiritual Being from which iindividual souls
have emanated and into which they are eventually to be .re-

absorbed.

The pure Samkhya may be said to be Nirisvara or Atheistic,
so far as it refers the creation of matter to a system of emanation,
obedient to the will, not of the Purusa but of Prakrti. It, however,
hints at the existence of a supreme Being in ferrmg the emanation
of individual souls to Spiritual Essence.

Kapila's idea of philosophy was that ** since heavens and deities
to which we are supposed to go, are material and we are subject
to the necessity of transmigration, it is a cure for the evils not only
of this life but of any material existence through which we may
pass. That these evils exist no man can deny. The remedies
applied by men to these evils are faulty, for evils return again and
again  and the necessary means of cure cannot always be
obtained. The veward offered is only material heaven in
which even the gods themselves are liable to evils and are not
immortal, and cannot, therefore, serve as an effective remedy
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against the evils. The only means, according to Kapila, of over-
coming evils internal, external and forms of it beyond our power to
oppose or check, the superhuman, is by liberating the soul from
the shackles of matter, and this is attained by perfection of
knowledge. = Knowledge is certainly power. Knowledge is the
highest perfection of man. The superiority of one man over
another, of gods over man and of the Supreme Being over Gods is
according to the superiority of the kowledge which they possess.
While giving superiority to knowledge, he has omitted virtue. The
omission of virtue gave birth to a new system known as Theistic
Samkhya and necessitated the adoption of the devotional system
contained in the Yoga of Patafijali. The object of this philosophy
is final emancipation -and consolation for the evils of this world,
which it affords. The means proposed is knowledge.

It is this knowledge which explains the reasons of our existence
on earth by drawing a line between matter and soul, nature and
spirit and showing connection of these four with one another,
the reason of their connection and their final disconnection. This
knowledge, according to Kapila, is acquired by (1) Perception,
(2) Inférence, and (3) Testimony. Perception is the use of our
senses in grasping those objects which are within their reach, such
as: developed matter. Inference is the use of our senses in méEing
deduction from that which is within our reach and it is of three
kinds, viz., that of effect from cause, that of cause from effect, and
comparison. Testimony is of two kinds, actual revelation and
tradition. Inference, the great doctrine of causality, is established,
and the existence of the imperceptible is proved, as that of nature,
or the material essence, from that of developed matter. When
perception and inference fail, revelation and tradition are accepted,
from which are received the doctrines of transmigration, and the
existence of gods. Kapila has often been accused of scepticism,
which is largely due to the misunderstanding of Sl. 64 of the
Samkhya Karikd. We might at best say that he has accepted
without murmur two important dogmas, transmigration and the
‘existence of the Gods. The excuse for the first is that transmigration
was a theory which chimed in with his own ideas, and that for the
second s his distance from scepticism. The questions proposed
by him to answer were not ' Do | exist or does matter exist ’ but
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~hat am [ and what is matter?’”’ which generally shows the trend

- his mind. .

After having followed the order of the Samkhya Karika and the
Kapila Sttras, we shall try to find what the general view of the
system was. The pure Simkhya and all the schools which follow
it distinguish everything that exists mto the following twety-five
categories, for a full exposition of which the reader is requested
to read the Samkhya Karikd and the Kapila Sutras:—

(I). Nature.

(2). Matter.

(3). Consciousness. '

(4—(8). The five subtle elements {Tanmatras) viz., Sound,
‘Tangibleness, Odour, Visibleness and Taste.

(9)-(13) The five grosser elements (Mahabhitas), viz., Ether,
(Akasa), Air (Vayu), Earth, Light and Water. -

(14)-(18). The five senses (Indriyas) viz., Hearing, Touching,
Smelling, Seeing and Tasting.

(19)-(23). The five organs of action (Karmendriyas) viz., the
Voice, the Hands, the Feet, the Anus and the Penis.

(24). The Heart (Manas).

(25). Spirit (Atman).

Such in short is the outline of system to which the Samkhya
reduces all that exists. We must see what proofs are adduced to
support their existence. As scepticism has no place in the philo-
sophy of Kapila he does not apply his method rigidly to developed
matter. Perception through the medium of the senses and judicious
employment of our mental faculties are the proofs adduced for its
existence. The existence of nature and spirit are, therefore, to be
demonstrated and the means employed is inference. The existence
of nature as the cause of matter is proved in five ways and the
great doctrine of causality is thus established.

(1). The finite individuality of different existing things proves
that they must have an external cause. If they were
themselves their own cause, they could have no limits,

no beginning.

(2). The likeness existing between several individual objects
forming them into a class, proves a common origin.

1.
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(3). The actual activity in everything formed for acty,.,
proves the existence of an enlivening principle.

(4). The complete difference between cause and effect which
is perceived in every common matter, proves that
matter cannot be its own cause and requires something
different from matter as its cause, which is nature.

(5). The inseparable unity of the whole Universe, no part
of which can exist without and independent of the rest,
shows the indivisible source from which all spring.

In these arguments we find that the Samkhya has granted volition
to nature and has made it the material and the efficient cause of
creation, which makes his arguments fallacious. He denies intelli-
gence to nature, though he asserts the destination of each material
object. The great doctrine of causality on which these arguments
depend is put forward as: that which does not exist cannot be the
cause of any thing. Everything must be done by that which is
fitted to do anything and not that which is capable of doing it.

The existence of spirit of rational being which can comprehend
matter and nature, is demonstrated in five ways :—

(I). The existence of matter, of the world must have some
object. It cannot be useless or accidental. That
object cannot be other than the soul.

(2). Everything which exists has a direct positive opposition.
Nature and matter are both under the influence of the
three qualities and may be considered as one. Some-
thing must, therefore, exist as their opposite which is
spirit.

(3). The body moves and fulfils its functions according to the
laws of nature but the variety of its actions in its
relation to matter requires that there should exist that
which can direct and prompt them.

{4). Matter has qualities and attributes which fit it for enjoy-
ment. But since it is not the mere body which enjoys
them, there must exist something which does so.

(5). The existence of conviction in every being of his own
existence is evinced in the desire he feels to be free
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from material existence and mundane regeneration and
transmigration. ‘

While proceeding to deal with spirii, we find that he has
attempted to prove the plurality, individuality and personality  of
souls in three ways :—

(1). The birth and death of each individual taking place at
different times—seems to preclude the possibility of
all souls being one ; -

(2). The difference in the actions of the individuals proves
a different impulse in each suggesting a distinct exist-
ence ; for if all souls were the same, they would be
prompted to the same action at the same moment.

(3). The three qualities influence individuals in different
degrees. ,

The doctrine of the individuality of the soul deserves particular
notice as 1t is a special feature of this school, since in the Vedas,
one Universal soul is supposed to pervade all material bodies;
while in other schools and even in the Bhagvad-Gita, this doctrine
is not clearly marked, though often admitted.

The soul which is shown to be individual, is distinct from the
body, but it, and not the body, is sensitive, and the body, and not
the soul, is active. From the union of the body with the soul, the
former appears to be sensitive, while the latter is active.
Action in the Samkhya is not mere volition or impulse
but
senses or the heart, regarded as an internal sense. To make the
soul Inactive is quite in keeping with his theories and in doing so,
he does not deny activity to spirit.

must be achieved either by the organs of action, the

Although the pure Samkhya does not make mention of a spiritual
essence or Being from which the soul emanates and into which it
returns, he must have known that such existed when he speaks
cf final emancipation as being the loss of the soul's identity. - He
has shown this by making the consciousness of that individuality
an attribute of matter. According to Kapila, since the soul, when
once liberated from matter, loses its personality and identity,
Consciousness can only exist while united to matter.

We shall try to show how the Vedanta is the logical outcome
34
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of the S@mkhya and how it pushes its conclusions, still further.
Like Samkhya Cosmology the Vedanta is not satisfied with the
dualism in which the former ends but it continues its search for the
final unity. Here two words occur, macrocosm, external and
microcosm, internal. By means of our experience, both external
and internal, we arrive at truths. The truths we get from the
external are physical science and those from the internal are
psychology, metaphysics and religion. A real and perfect truth
must be in harmony with the experience in both ; that is to say,
the experience gained from macrocosm must be in harmony with
that gained from microcosm and vice versa. At one time, however,
the internals dominated the externals, just as at present, the exter-
nals dominate the internals and have been busy putting down the
claims of psychologists and metaphysicians. But a little observation
will show that the claims of psychology and metaphysics are in
perfect accord with those of modern physics. The word ** Nature e
as used by the modern scientists, is exactly what old Hindu Philo-
sophers called by the name * Prakrti . The more scientific name
for mnature as found in modern physical science is ** un-
differentiated " from which, they believe everything proceeds, out
of which come what are called atoms and molecules, matter and
force, and mind and intellect. But old Hindu Philosophers stated
ages ago that mind is but matter in a finer form. We also find that
the intellect comes from the same nature which is called Avyaktam
" the undifferentiated.”’

The ancient philosophers define Aoyaktam as the equilibrium
of three forces, Satva, Rajas and Tamas. Tamas means a force of
attraction, Rajas that of repulsion and Satva, control of these
two forces. When the two forces, attraction and repulsion are con-
trolled by Satva there is no creation, much less modification. But
the moment this equilibrium is lost or disturbed, one of the two
forces becomes stronger than the other. Then motion begins and
evolution goes on. This state of things goes on periodically so that
when these forces combine and re-combine, the Universe is pro-
jected. There is also a period when everything reverts to
equilibrium and a total absence of all manifestation is reached.

Some of the old philosophers said that the Universe quiets down
for a period, while others maintained that the process of quieting
down applies only to systems, which means that this system, when

L



SOME ASPECTS OF THE SAMKHYA SYSTEM 267

it quiets down, goes back to the undifferentiated state. Whichever
may be the view taken by them, the principle remains the same,
since we see that Prak:ti itself is progressing in successive rises
and falls. Evolution and involution have been compared by
theistic writers in India to the out-breathing and in-breathing of
God. When the universe quiets down, it is not extinct but it
exists in a finer form which is called Karapa in Sanskrit.. Causation,
time and space are still there. This return to the undifferentiated
state is what constitutes involution. The manifest part of the
universe is what is called gross matter in modern language. The
ancient writers called the Bhiitas, external elements, One of these
elements is the cause of the rest. It is called Akasa which means
ether in modern language. Akasa is the principal matter out of
which proceeds every gross thing. Along with it there is something
which is called Prana. This Prina and Akisa exist as long as
creation lasts. They combine and recombine into gross manifesta-
tions and at last they subside and revert to the unmanifested form
of Akasa and Prana. Rgveda, Ma;lda]a 10th Sukta 129, contains
a beautiful passage which describes creation, as * when there was
neither aught nor naught, when darkness was rolling over darkness,
what existed? ”° The answer there given is, ** the eternal one then
S_XiSted without motion.”” It is, therefore, clear that Prana and
Akasa were hidden in that eternal one—though there was no
Phenomenal manifestation. This is what we call Avgakiam. People
who are ignorant of Sanskrit translate the elements as air, fire and
€0 on, which old commentators did not mean. The Akasa' by
repeated blows of Prana produces Vayu which is simply a vibratory:
State of the AkZsa, which in turn produces gaseous matter called
Tejas. When it cools, the gaseous substance becomes Apa and
when solid, it becomes Prithvi. Then by the reverse process if
8oes back to the unmanifested condition. We know the same thing
om modern Astronomy.

LV A% we haveseen, Prana cannot work without the help of
Akasa, Whatever movement is seen, is simply a modification of
this Pr5§a and what is seen in the form of matter is no other than a
modification of this Akasa. Force without matter and matter with-
Ut force cannot exist. They are interdependent. They are what
We call gross manifestations of the two. Prana may be translated

I



268 SIR ASUTOSH MEMORIAL VOLUME

as vital energy. Thus, it will be found that creation is the product
of Pri;xa and Akasa, which has neither beginning nor end.

-We shall now take the grosser elements, the Bhutas. Old
psychologists say that they are the results of five elements. What-
ever is seen is a combination of five things. They are called in
Sanskrit the tanmatras. For instance, the eternal wave which
touches the eyes, though invisible, does exist, since it comes in
contact with the optic nerves. The same is the case with smelling,
hearing, etc. Old psychologists say that the cause of the Tanmatras
is self-consciousness which again is the cause of these five materials
and of the organs. These organs or Indrias are, therefore, the real
seats of perception. They, combined with Antahkarana, are called
the finer body of man or Stksma sdarira. This has a form
because everything material has a form. Behind the Indrias
is the Manas, the Chitta, which is the unsettled state of the mind.
So when some impression comes on the Chitta, it vibrates a little.
Then comes the re-action or the will, behind which there is some-
thing called AhankZnra, the self-consciousness or egoism. It is this
egoism which says, *‘ | am.”” Behind it is Mahat, sometimes called
Buddhi, intelligence, the highest form of the existence of Nature.
Behind it is the true self of man, Purusa, the pure, the perfect,
who alone is the seer and for whom exists all this change. He is
never impure but by implication, adhy&sam, he appears to be so.
There are many Purusas or selves, each of whom is pure and
perfect. It is the various divisions of gross and fine matter that
give them various forms or colours. These forms are given by the
Prakiti for the enjoyment and benefit of the self, so that it will
realise its free nature. Kapila denies the existence of god and says
that a personal god is unnecessary and that Prakrti alone works out
what is good. He repudiates the ‘‘design’’ theory of the Universe,
but admits a peculiar kind of God. He says that man struggles to
zet free and when he gets freedom, he melts into Prakrti for the
time being to come out as an omniscient and omnipotent being and
be the ruler of the next cycle when it begins. In this sense he can
be called a temporal god but can never be an eternal god,
eternally omnipotent. If there were such a God, he must be
either bound or free. A God who is free would never create, for
there would be no necessity for him to do so. If bound, he could
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"“Fiot create because of weakness. In either case, there would be no
eternal ruler. So Kapila understands by gods perfected souls who
have become free. The Samkhya does not believe that all individuals
are united in one Cosmic Being called Brahman. According (to
Kapila, all souls will regain their freedom and their natural rights
which are omnipotence and omniscience. Then the question
arises, '* what is the bondage of the souls?”’ The Simkhya says it
has no beginning. If it has no beginning, it must also have no end
and we shall never be free. Kapila explains this without
beginning "’ as meaning ‘* not in a constant line.”” Prakti is without
beginning and without end but not in the sense in which the soul or
the Purusa is understocd to be because it has no individuality.

Similarly everything in the Prakiti is constantly changing, but the
soul never changes. As the Prakiti changes, it is possible for the
soul to come out of its bondage. When the microcosm evolves there
must be first intelligence, then egoism, then Tanm3tras, then Organs
and then gross elements. The whole universe, according to him, is
one body. All that we see are grosser bodies; behind them are finer
bodies, behind them again a universal egoism and lastly behind it
a universal intelligence. But all these are the manifestations of
Prakrti, not outside of it.

We now find that there is involution and evolution in this
process. All is evolved out of that Prakrti and again involved and
finally becomes Aovyaktam. It is impossible according to the
Sémkhya for any material thing to exist, which has not consciousness
as 1ts material. Consciousness is the material out of which all
manifestation is made.

Praksti and Purusa

Since we have started with Prakzti which has been called by
the Simkhya indiscrete or inseparate and defined as perfect balance
of the material in it, it naturally follows that what is in perfect
balance can have no motion. What is seen, heard and felt is simply
a ¢ompound of motion and matter. In the primal state where there
Was no motion, this Prakrti was indestructible, because decom-
D?sitiOn comes only with the limitation. ~Again according to the
Sa‘?‘khya atoms are not the primal state. This universe does not
¢ome out of atoms. The original matter may compound into atoms
which in turn compound into greater and greater things. In the
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modern theory of ether, if we say that ether is atomic, that will not
bring us to the proper solution. To make it clearer, if we suppose that
air is. composed of atoms, there will be still some space between
two atoms. How is the space to be accounted for? If there is
another ether still finer, there must also be something to fill up the
space left by the atoms, That would be regressus in infinitism which
will never reach a final solution. According to the Samkhya, this
Prakiti as we have seen, is omnipresent and the omnipresent mass
of matter in it is the cause of everything that exists. This cause is
the more subtle state of the manifested state, the unmanifested one
of that which becomes manifested. This means that the materials
out of which a body is composed go back into their original state.
Beyond this idea of dissolution, any idea such as annihilation is
absurd. What was called reversion to the causal state by Kapila
ages ago, can be demonstrated as dissolution according to modern
physical sciences. The ancients took mind as their basis and
analysed the mental part of this Universe and arrived at the same
conclusions as those at which modern science has arrived after an
analysis of the physical part. Both these analyses lead to the same
truth.

The fust manifestation of this Prakrti in the cosmos is Mahat
or intelligence according to the Samkhya. Out of this Mahat comes
the universal egoism and both these are material. There is no
difference between matter and mind except in degree. It is the
same substance in finer or grosser form, only that one changes into
the other. This egoism changes into two varieties, namely organs
of sensation and organs of re-action. By the former, we see, hear,
smell, taste, and touch, and by the latter, our hands, feet, voice,
excretion and procreation are regulated. Out of egoism comes ouf
another finer from, called Tanmatras, five particles of matter, out
of which again is manufactured the gross matter, such as air, water,
earth and all the things seen and felt by us.

These are cosmic things which again change into Mahat which
is intelligence in one state and egoism in another. This is the
cosmic place according to the Samkhyas. What is in the cosmos or
microcosm must be in the individual or microcosm. Let us revert
to the microcosm, man. He is built on the same plan. First, the
nature is perfectly balanced, then it becomes disturbed and action
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:agins, The first change produced by that action is what is called
Mahat or intelligence. Out of it comes self-consciousness, out of
self-consciousness, sense nerves and lastly out of sense-nerves is
manufactured the gross body. It must be understood that this Mahat
1s modified into egoism and that this Mahat or intelligence is the
cause of all these changes resulting in the production of a body.
This covers three states, namely sub-consciousness, consciousness
and super-consciousness. The first is found in animals and is called
instinct. This is almost infallible, the second is the higher state
of knowledge which, though fallible and slow, still has a larger scope
and is called reason, and the third is a still higher state which belongs
to the Yogi. This is as infallible, as instinct in the first case and
more unlimited than reason in the second case. From this it is
clear that Mahat is the real cause of all the manifestations, covering
the whole ground of the three states in which knowledge exists.
This knowledge is finding associations or to put it in the words of
an Indian philosopher, is pigeon-holing one’s experience with the
fund of experience already existing. It i1s recognizing a
Hew impression. Suppose we want to know what universe
’s: Since knowledge is, as said above, finding or recog-
Nizing new associations with old ones the universe appears to us
to be unintelligible until we find its associations. We shall recognize
them when we go beyond the universe and our self-consciousness.
If we fail to do that, our fruitless labour will lead us to no percep-
tible result. This conscious plane simply gives us a partial view of
the universe. All we know of God is only a partial view of Him
and all the rest is cut off and covered by our human limitation. ™1
am the Universal, so great am | that even this Universe is a part of
Me, Bhagvad-Gita, x. 42. This is why we see God as imperfect.
TO understand Him is impossible unless we resort to a state which
18 beyond reason or self-consciousness. * When thou goest beyond
the heard and hearing, the thought and thinking, then alone wilt
thou come to truth.” Bhagvad-Gita, 11 52.  “'Go thou beyond the
Scriptures, because they teach only upto Prakrti, unto the three
Qualities of which it i; composed and out of which evolves the

Universe."- Bhagvad-Gita, 1. 45.

We now understand that macrocos:n and mictocosm are built
UPon the same plan and of the latter, we know only a very small
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‘part, because of the intermediate stage of consciousness of - which
we know. lf a man says that he is a sinner, he is foolish, because
he does not know himself. He simply knows one part of himself
which may be said to be the “‘mind ground.” The same is the
case with the universe. By means of reasoning we can at best
know only one part of it. It is the Prakrti which comprises the sub-
conscious, the conscious and the super-conscious, individual Mahat
and the universal Mahat with their relative modifications which lie
beyond the pale of reason.

We have seen up to this that everything is Praksti. Prakrti itself,
is Jada (insentient). Like Prakrti, mind, intelligence and will, all
are imsentient. But they zll reflect sentiency, the Chitta {intelligence)
of some Being who is beyond all this and whom the Samkhya Philo-
sophy calls Purusa. This Purusa is the cause of all these changes
in Prakrti in the Universe, which means in other words that this
Purusa is the God of the Universe. It is claimed that the will of
this Purusa or God created the Universe. This Will is the third or
{ourth manifestation of Prakrti, It is said that Will is'a compound
and that everything that is a compound is a production of Prakrti.
It covers a small portion of subconsciousness. So it is clear that it
did not create the Universe. Just as Will which is part of sub-cons-
ciousness, cannot move our brain and our heart, because the action
of our brain and heart cannot be stopped by us at will, so in the
_universe, it forms only a part and therefore cannot guide it. This
Purusa is neither will nor intelligence, because intelligence is a
compound. As it is a compound, it cannot exist without
matter. This matter takes the form called brain in man.
Jf, ‘then, intelligence is a compound, there must be matter. If that
is so, who is this Puruga ? This Purusa is neither intelligence nor
Buddhi (will) but it is a cause of both. It is his presence that sets
them vibrating and combining. It does not mix with Prakrti ; it is
not intelligence or Mahat or any one of its modifications, but the
Self, the Pure, the Perfect. 1 am the witness and through my
witnessing, Prakiti is producing all that is sentient and insentient.’’

Bhagvad-Gita, 1X. 10.

This basis of this sentiency is in the Purusa and is the very
nature of the Purusa. It cannot be expressed nor understood but
it is the material of what we call knowledge. . This Purusa is not
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consciousness, because consciousness is a compound.  Sentiency
is in the Purusa but the Purusa is not intelligent, not . knowing.
It is the very condition in which knowledge is possible. The Chitta
in the Purusa plus Prakrti is what we call intelligence and con-
sciousness. All joy, happiness, and light belong to the Purusa,
but it is a compound, because it is that Purusa plus Prakrti.
** Wherever there is any happiness, wherever there is any bliss,
there is one spark of that immortality, . which is called Purusa.”
Bra: Up. IV. iii-32. This Purusa is the great attraction of the
Universe, untouched by, and unconnected with the Universe. ~~In
this world of insentiency, that Purusa alone is sentient.””  Katha
Up. V. 13. This is what the Samkhyas believe to be Purvsa. It
then follows that this Purusa must be omnipresent, because what
is not omnipresent, must be limited. If the Purusa were limited,
it would die, would not be final and would not be free. According

to Kapila, there are many Purusas and each one is infinite running

through the Universe. But we know that it is omnipresent, and

that it has neither birth nor death. We also know that it is Prakrti
that casts her mantle of shadow of birth and death upon it and that
it is eternal by its own nature.

We have seen that the principal idea on which Kapila works
is evolution. He makes one thing evolve out of another, because
his very definition of causation is: ‘' the effect is the cauce repro-
duced in another form,”” Samkhya Phi. 1.118, because the whole
universe, so far as we see it, is progressive and evolving. The whale
Universe must have evolved out of Prakiti Therefore, Prakrti
cannot be different from its cause. It becomes limited only when
it takes a form. But according to Kapila, from the undifferentiated
nature, that is, Prakrti down to the last stage of differentiation,
none of these is the SEmne a8 Purusa. The whole universe is like
a lump of clay. By itself it has no light, but we find reason and
intelligence in it. Therefore, there must be existence behind it and
Praketi, This existence is what Kapila calls Purusa or Atman and
the Vedanta, Self. According to Kapila, the Purusa is a simple
factor and not a compound. The Puruga is 1
the various manifestations are material. Because if the Puruga is
immaterial, it follows that it must be infinite and can have no limita-
tion. S each of such Purusas is omnipresent but can act only through

The mind, the self-

mmaterial, while all

fine and gross manifestations of maltter.
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consciousness, the organs and the vital forces compose what is
called fine body, It is this body that comes to reward or punish-
ment, that goes to different heavens, that incarnates and reincarnates,
because we see from the very beginning that the going and coming
of the soul (Purusa) is impossible. Motion means going and
coming of the soul, and that which goes from one place to another
cannot be omnipresent.. It is the Sthiila Sarira that comes and
goes. Thus far we see from Kapila’s psychology that the soul is
infinite and that it is the only principle that is not an evolution of
Prakrti. It is the only one outside Praksti though it has apparently
been found by Prakrti. * Prakrti surrounds the Purusa and 80 it
}‘las identified itself with Prakrti, It thinks, ‘I am the Linga
Sarira, | am the gross matter, the gross body =~ and, as such, am
enjoying pleasure and pain. but these do not attach to the soul.
They belong to the Lifiga Sarira and to the gross body. The soul
1s the eternal witness of things going on. ‘' As the sun is the cause
of sight in every eye, yet is not itself affected by the defects in the
eye, such is the Purusa.”” Katha Up. 1, ii. 1. ‘‘As a piece of
crystal appears red when red flowers are placed before it, so this
Purusa appears to be affected by pleasure or pain from the reflec-
tion cast upon it by nature, but it remains ever unchanged.”
Samkhya Sura, 1. 35. The nearest way to describe its state is
what we feel during meditation. This meditation is one in which
we approach nearest to the Purusa. It is called the highest state
by the Yogi.

Next the Simkhyas say that this manifestation of Praksti is for
the soul and that all the combinations of the materials of it are for
comething outside it. These combinations or constant changes
are for the soul and for its liberation that it may gain
all this experience from the lowest to the highest. When
the soul gains this experience, it finds that it never was in Prakrti
and that it neither comes nor goes. These souls, according to
Kapila, are many. All this resolves itself into three propositions:
(1) Intelligence does not belong to the soul, it belongs to Prakrti,
(2) there is- no god, no creator of the Universe and (3) souls are
many, i.e., are infinite in number.

We shall take the first proposition that intelligence entirely
belongs to Prakrti, The Vedanta says that the soul is unlimited
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or Absolute : Existence—Knowledge—Bliss. We agree with the
Samkhyas when they say that intelligence 1s a Compound. 'We know
that Chitta or mind-stuff is what combines all things, and upen which
all these impressions are made and from which re-action comes. Liet
us suppose that a gentleman, quite unknown to us, is standing
before us. He acts on our mind and the mind throws a wave to-
wards the point from which the action came. It is this wave which
we call a gentleman. It is clear from this that there are two elements
in this, one from inside and the other from outside. The combi-
nation of these is the object before us plus'mind. This is what 1s
our external universe. All knowledge is, therefore, by re-action.

The second proposition adduced by Kapila is that there is no
God. As this series of limited manifestations of Prakrti beginning
with the individual intellect and ending with the individual body,
requires the Self behind as the ruler on the throne, so in the Cosmos,
Wwe must enquire what the universal intelligence, the Universal mind,
the Universal fine and gross materials have as their ruler. If we
deny that there is a universal ruler or governor, we must deny
that there is a soul behind the lesser series, because the whole

Universe is a repetition of the same plan.

The third and the last proposition as laid down by Kapila is
that there is a plurality of Gods. We will now show how each soul
is and must be omnipresent.  Everything that is limited
must be limited by something else. Suppose there is a black
board here. The existence of a black board is circumscribed
by many things and we find that every limitation presupposes some
]imiting thing. If we think of space, we have to think of it as a
little circle, but beyond that is more space. We cannot imagine
a limited space in any other way than through the infinite. To
Perceive the Infinite, we must, therefore, apprehend the Infinite.

When we think of time we have to think of time beyond any
Particular period of time. The latter is limited and the former 1s
}lnlimited, Whenever we try to perceive the finite, we find it
'Mpossible to separate it from the infinite. This, therefore, proves
that this Sel must be infinite, omnipresent. Then the question is
Whether the omnipresent, the infinite can be two. We shall suppose
for argument’s“sake that there are two infinites A and B. The
nfinite A limits the infinite B. If the infinite B is not the infinite A,
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then the infinite A is not and cannot be infinite B. Therefore, there
can be but one infinite. Secondly, the infinite cannot be divided.
Infinity divided into any number of parts must still be infinity, for
it cannot be separated from itself.

The whole universe is one and there is one Self in the Universe,
only one Existence and that one existence when it passes through
the forms of time, space and causation, is called intelligence, self-
consciousness, fine matter, gross matter, etc. All physical and mental
forms in the Universe are that One, appearing in various ways.
When a little bit gets into this net work of time, space and causation,
it apparently takes forms. If the net work is removed, only that
one will remain. The whole universe is, therefore, all one and is
called in the Vedanta philosophy Brahman. Brahman appearing
behind the Universe is all God. This Brahman appearing behind
the little Universe, the Microcosm, is the Soul. This very soul, self
or Atman, therefore, is God in man. There is only one Purusa
and He is called God. When God and man are analysed, they are
one. ‘' In all hands you work, through all mouths you eat, through
all nostrils you breathe, through all minds you think.”” Bhagvad-Gita,
XIIL- 13.

The question now arises how has one individual, one human
being, the infinite Being, become broken into parts? The answer
is that all this Division is only apparent, because the infinite cannot
be divided. This is the conclusion of the Advaita Philosophy or
the Philosophy of the Bhagvad-Gita.
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INTEREST AND USURY
(PRINCIPAL BaLKRisHNA, M.A. Pu.D., FR.E.S)

The Hindu society had no prejudice against interest either for
consumptive or productive purposes. We nowhere read of any pro-
hibitions . of loans at interest which were so general in Medieval
Euwrope and the Mohammedan world. In ancient Greece Aristotle
was the greatest exponent of the idea that money does not breed
money and hence the barrenness of money could not give birth to
interest. Moses, Christ, Mohammad, the medieval church-fathers
and many others condemned money-lending. No anathemas have,
bOWever, been pronounced against the taking of interest on loans
in India. The Hindu law-books expound the relations of lenders
and borrowers on the basis of contract and hence rigorous laws have
been made for the fulfilment of the contractual bargains. The legal,
moral and economic justifications of interest have been prominently
brought out in the various law-books. The state has been asked to
allow a very great latitude to the parties concerned in the taking and
realizing of loans. State interference comes in only in extreme cases.
It can be realized that the doctrine of lassez faire in cases like these
must have caused untold misery to the weaker classes, but the respect
for free contracts might probably have kept back the state from in-
terfering too often and too much in loan transactions. The free

spirit of loan negotiations is summed up in these lines:

“ Members of all castes are at liberty to negotiate loans on terms
and at rates of interest which seem most convenient to them."’
(Agni Purana, Chap. 253, p. 910—Eng. Trans.)

Then Manu (X. 115-118) and Gautama (X. 39.49) include the

Mcome accruing from lending money as among the seven lawful
Mmodes of acquiring property. Even usury has been permitted to
all men in times of distress, though under ordinary circumstances
heither Brahmana nor a Ksatriya has been allowed to have recourse

to money.lending. Men of these clases must charge only nominal
Consequently, the profession of

1 i 7 .
Nterest even in times of distress. I
Vaisyas and Sudras alone.

Money.-lending is really restricted to the

(Manu, 1. 99 ; VIIL. 410.)
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Manu is very emphatic on the point: ‘‘ Neither a priest nor a
military man though distressed, must receive interest on loans ; but
each of them, if he pleases, may pay the small interest permitted
by law, on borrowing for some pious act to the sinful man who
demands it.”’

The freedom of contract in money transactions and the liberty
granted to bankers for making their own rules and regulations in-
dependently of the state were the chief features of the ancient Indian
society. The rules in vogue in the banking circles were respected
and decisions in courts were based on the authoritative declarations
of the bankers.

Local customs, too, were given due weight in fixing rates of
interest, in making loan-contracts and in the recovery of debts.
Brhaspati has well said :

“ It is by local custom that both the loan and its recovery

should be regulated.” (XIV. 18).

Gautama and other jurists are also most positive in giving full
authority to the bankers to frame their own rules. Cultivators,
traders, herdsmen, money-lenders and artisans, have authority to
lay down rules for their respective classes. Having learned the
state of affairs from those who in each class have authority to speak,
the king shall give the legal decision. (Gautama, XI. 21-22.)

The cultivators-artisans artists, money-lenders, trade-corpora.
tions, dancers, religious orders and thieves are allowed to decide
their own disputes, according to the rules of their own profession,

because it is impossible to detect them through the help of others.
(Sukra, 1V. V. 18-19.)

The futility of making rigorous usury-laws has been fully
recognised here. No God-given or priest-promulgated laws were
forcibly imposed upon the Hindu society. Each section, group,
profession, was absolutely free in regulating its internal affairs, and
even in external affairs the state reduced its interference to the
* minimum,

Usury vs. Interest

The wealth employed for increase or growth is known as
Kusida-loan or a thing lent to be repaid with interest. lts increase
is called Interest on loans.

L.
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The word Kusida really means that which adheres closely and
cannot easily be got rid of. Brhaspati has given a very fanciful
etymology of the word, but it brings out the distressed ‘condition
of the debtor, the strength of the creditor and the reprehensible
nature of loan-bargains.

““ That loan is termed Kusida which is exacted ‘by persons
without any fear of law or morality, from a distressed or wretched
man, after having been increased to four or eight times the original
amount (through the interest accruing on it).”” (Br. XI. 2).

Brhaspati makes Kusida synonymous with usury and discloses
the various reprehensible features of that institution.

The borrowers have been described as * wretched and dis-
tressed,”’ being in the clutches of poverty and extreme necessity.
They were weak, defenceless, impecunious and had to bargain
with shrewd money-lenders.

(2) At the time of the compilation of the sutras of
Bihaspati‘ every advantage was being taken by some merci-
less money-lending jews of the weak position of the mneedy
borrowers to exploit them. In doing so they had no compunction,
no fear of law and morality. They were neither violating the
dictates of morality and precepts of religion, nor the laws of their
land. [In other words, law, morality and religion all sanctioned the
exploitation of the poor peasants and plebians for the sake of the
ideal respect for the liberty of contract.

(3) In cases when the borrowers could not pay exorbitant
interest and return the principal, compulsion and force were
resorted to in extorting from them.

(4) Lastly, it has been said that the original sum lent could
grow to three, four or even eight times according to the usage of
different countries. After that maximum only, the law intervened to
Protect the borrower from the extortions of money-lenders, and
prohibited the exaction of any higher amount of interest. Brhaspati

has thus vividly shown that usury was a great instrument of extor-

tion, exploitation, misery, sufferiag, and ruin of the debtor class.

‘ yraffic in other people’s misfor-

It is too. true that money-lenders
under the pretence of

tunes, seeking gain through their adversity :
Compassion they dig a pit for the oppressed.

L.
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On- account of its reprehensible character, Kusida-usury has
been clearly distinguished from Vzddhi or interest. The legal and
equitable rates charged on loaned sums are known as vzddhi, but
excesses in that profession, though legalized in several codes on
account of their prevalence in the commercial circles, are against
morality. These were severely condemned on ethical grounds in
law-books,,

Kinds of Interest

Four special kinds of interest beside simple interest have been
declared by Manu and NZrada as follows® :—

(1) Periodical (Kélika) Interest is that which is charged by
periods of one month at rates varying according to the profession of
the debtor or according to the necessities of each.

(2) Stipulated (Kdrita) Interest is the one promised by the
borrower himself in times of great distress and not the one thrust
forcibly or artfully by a creditor upon the man in distress. (Vyav,
295 p.)

(3) Corporal (Kdyika) Interest is taken by Narada to mean one
in which one Pana or quarter of a Pana is paid regularly every day
without diminishing the principal, i.e., even though an exorbitant
interest may have to be paid, the original capital suffers no
reduction.

Brhaspatif and Vyasa, however, derive the term Kdyika from
Kdya, a body, and explain that it denotes bodily labour, or the use
of a pledged slave or animal. The commentators of Manu have
explained the word in the sense of manual labour performed for
the creditor with no idea of slavery implied in it. But the authors
of the Viarmitrodaya and Madanratna take it to mean the work done
by mortgaged cows, bulls, horses, etc., and the bodily labour in
serving the creditor with these means. (p. 298).

(4) Compound (Chakravrddhi) Interest has been defined as
interest upon interest.

We are informed by Brhaspatif that some writers added one
more kind, while others recognised two more sorts of interest,
These extra forms are Sikha orddhi (Hair-like growing interest) and

# Manu VIII. 153: Gautama XII, 34-35; Narada I, 102-104; Yaj. in Cole
brooke's Dig. I, p. 51.

i Brh. XI. 6; Agni P., ch. 253, Eng. Trans., p. 910.

I X1 i, 49. ;



INTEREST AND USURY 281

Bhogalabha or interest by enjoyment. Gautama has described and
approved these six forms of interest. (XII, 34-35). _

(5) The hair-interest of Brhaspati is the Kdyika interest of
Nirada. It is so called because it grows every day like hair and does
not cease growing except on the loss of the head, that is to say, on
payment of the principal. Thus the daily interest can only cease
by payment of the principal sum.

(6) The Mortgage (Bhogaldbha) interest is the return or profit
accuring from the use of a mortgaged house, land, property or other
forms of wealth.* No money-interest is paid in this case, but the
use of the pawned or pledged article or the rent accuring from the
pledged field or house is given to the creditor. '

The corporal-interest, daily-interest, and pledge-interest or inter-
est by enjoyment are allowed by Brhaspati to be continuously taken
by the creditor as long as the prinicipal remains unpaid. (Brh. XI.
1)

There are, however, some palliatives. For instance, it is consi-
dered usury to use a pledge after twice the principal has been
realized from the usufruct, to exact compound interest and the princi-
pal, or to charge full interest after a part of it has been liquidated.
All these are reprehensible practices. These methods of exacting
Interest have been declared to be illegal and unjust by Bl_rhaspati.

Manu's text as interpreted by Nandana and Ramchandra,
declares: *‘ None should charge interest beyond a year, neither
such as is not allowed in the law-books or by the people nor com-
Pound, periodical, corporal and stipulated interests.”’
dictiﬁlith::hcommentatqrs are agreejd that' th.ere is a positiv? inter-
0 an;, f::,- e code of l\flf':mu on ethical principles to charge interest

m other than simple.
that Z:cto:;}-lo“a“s like Med'h.étithi and Sarvagﬁa. Na-\réya.l;la dgclare
not forbiddmg o R lav'v-gWers. the last four kinds of interest are
Permissip] 6fn. while Govinda t?lmks that all or some of them are
tive pur e for merchants, that is, when loans are used for produc-
poses.
% N7,

T\r':;::l‘: ;?}Z]essthe word in the sense of immovable property. P .2.95. :

: arv. explain the word ‘‘Adrsta,”” unseen, as invisible in-

terest whi
oy being taken day by day or month by month is not allowed to

accumy|

at 0 VRS

S0-called ¥ z‘and thus take a tangible form. It means that Manu is prohibiting the
ed Hair-Interest.

36

L.
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The interpretation of Vachaspati Misra is the most logical.
It runs : —

*“ Let no lender for a month, or for two or three months, at
a certain interest, receive such interest beyond the year ; nor any
interest which is unapproved ; nor interest upon interest by previous
agreement ; nor periodical interest exceeding in time the amount of
the principal ; nor interest exacted from a debtor as the price
of the risk, when there is no public danger or distress ; nor immode-
rate profits from a pledge to be used by way of interest.’’

The first part of the law is confirmed by Gautama who quotes
the opinion of some law-givers to the effect that no lender should
receive interest beyond a year.

If the man who has agreed to receive compound interest at a
particular time and place, refuses the time, place and conditions of
the agreement, he cannot claim compound interest. (Medha.,
Rima., Nand., Sarv.)

The question consequently arises how much interest should ke
paid to the creditor in this case. The amount of interest chargeable
to the debtor is then to be settled by those who are experts in mari-
time and internal trades and able to calculate the profits in a parti-
cular trade. According to Sarvagiia Narayana the interest depends
upon the probable profits accruing from a particular enterprise or
voyage. If on account of some accident on the sea or on the land,
the borrower is not able to make any profits, he is not to pay interest,
because insurance had already been considered by the lender for
the risk involved in the undertaking.

Rates of Interest

The maximum rate of interest on secured loans authorized by
almost all law-givers like Manu,* Vasistha, Narada,f Brhaspati,§
Kautilya,€ Yajayavalkya,** Gautama,tt is 174 per cent. per month,
or |5 per cent. per annum. This was the highest rate of interest recog-

= VIIL 140,

5L 5l

Il 99.

§ XI. 3.

G Arthadastra, p. 221.
** II. 37.

1 XII, 29.
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# :
“nized by the law of the land. In almost all countries governments
used to fix rates of interest.

Even the English Parliaments in the past have tried to fix a legal
and fair rate of interest. The steps in the process were these :—

1197. Al taking of interest forbidden.

1436. A similar Act implying that the forbidden thing was not
extinct.

1545. Interest up to 10 per cent made legal.

1552. Interest forbidden (result of the Catholic revival during
Mary 1.) ' i

1570. Legal interest reduced to 3 per cent.

1884. All restrictions removed.*

On the other hand, when we find that law-givers and scholiasts
separated from each other by several millenniums, continue to lay
down the same rule, the unprogressive, static, stationary or conser-
vative condition of the Aryan society is vividly impressed upon one's
mind. That the laws regarding rates of interests everywhere vary
with the changing conditions of trade and industry in a progressive
society is the explict verdict of history.

In India no change is visible in the legal rate of interest, hence
society must have remained stationary or at least custom-ridden for
ages together.

This maximum rate of interest does not seem to be exorbitant
anq extortionate when even to-day in many parts of the country,
agriculturists and villagers in general are paying interest at the rate
of one anna per rupee per month or 75 per cent. per annum OR
the security of their belongings.. The maximum rate was 15 per cent.
Per annum on the basis of security, but when no guarantee of any
sort could be given, the rate varied with different castes.

Bra'xh:]wo per cent. per mensem from men.(?f the priestly class or
anas, 3 per cent. from men of the military class, 4 per cent.

Jrom persons of the trading and industrial classes, and 5 per cent.

i;or:e ';w” '°f agricultural and labouring classes have been declared
egitimate rates of inferest.t

Following these law-givers or the prevailing practice of his time

" et 8
‘ &axat(on: Yesterday and To-morrow, by R. Jones, 1921, p. 107.
i, ppn VIL 142, Narads 1. 100; Vigew VI 25 Yai,, I, 37 Avthalistro
» Harita in Colebrooke's Dig. I, p. 45.

[
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Kautilya has declared the commercial interest to be five per cent.

per month.

When all those who were actually engaged in the production
of wealth, were saddled with such excessive rates ranging between
48 and 60 per cent, trade, industry and agriculture could not be
undertaken on any extensive scale. Then, the laws of the land
offered little protection or relief to the necessitous, distressed, poor
or needy people, and seldom came to the assitance of the agricultural
and industrial classes to any appreciable degree. The above-men-
tioned legal rates, according to Visnu (VL. 3.4), were to be enforced
by law courts for the time that had elapsed after one year of the
contraction of a loan. It has been expressly laid down that debtors
of the various castes may pay as much interest as has been stipulated
by themselves. This proviso shows that the rates could exceed even
the maxima fixed above, but these higher or lower rates promised
by the debtors were to be enforced for the first year only.

‘Narada exhorted creditors to be generous and virtuous and
hence not to be greedy. Following the practice of the virtuous,
creditors should take at the most 24 per cent. per annum. By doing
so, they do not commit the crime of covetousness. We know how
ethics, high moral ideals, principles and precepts are thrown to the
winds in actual practice. Actuated and blinded by self-interest men
pay scant regard 'to mere preaching and evade the laws against usury

in a thousand artful ways.

Before we proceed further, we must know what kinds of
securities have been recognized by Hindu law as valid in the con-
traction of loans. These were five of varying order of reliability :—

(1) A pledge (Adhi) of adequate ualue-—ploperty, land, orna-
ments, etc,, mortgaged and pawned for the money ‘borrowed. The
use of the words * of adequate value *’ is obvious. The pledge
should be of such a price that the debt may be discharged with

interest in the event of non-payment.

According to Brhaspati a pledge is of four kinds—moveable,
immoveable, for custody and for use. These may be explained as

under :—

L
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horses, slaves, ornaments, chattels, etc.
(b) An Immoveable or Real Pledge is made up of reall estates,

lands, houses, etc.
{c) A pledge for custody only is to be merely kept, because it
or because it can not be used.

may be injured by use,
is a thing which is not

A pledge for use or employment
probably injured by use. |

(d) (i) An Unlimited Pledge is one which is subject to redemp-

or which is not to be released before
the fixed time. The payment of the debt and surrender
of the pledge depend on the will of the party.

(i) A Limited Pledge is that which can be released at a specific
time only. °° On payment of the principal at such a
time, this pledge shall be released,”” in this and simi-
lar forms, a period is fxed. Loans can be secured by

a written contract or with a verbal but attested agree-

If it be questioned whether this t
the evidence may be a

tion at pleasure,

ment.
pledged to that man or not,
writing or a witness.

. By their subdivisions and mutual differences, there are in all
eight distinctions of a pledge approved by Hindu Law. These forms
are, in fact, the properties of a pledge. They deal with the nature
of the thing pledged, the form of hypothecation, the period of the
mortgage, and the evidence of the transaction.* Narada to@ is in
agreement with Brhaspati on the distinctions of a pledge.

(2) Now the second kind'of loan-security is called @ binding
agreement (Lagna). It means a promise by the debtor to the effect
th.at "“ as long as the debt 1s not discharged, so long will he not
alienate, either by gift, sale or mortgage or in any other like manner
the house, land or other property.”’ Y

Several scholiasts take Bandhan to be a pledge which can not be
used, but must be merely kept by the creditor, just as gold and silver
Ofnaments, utensils or various metals, clothes et¢. Such a pledge is
distinguished by the condition that the pawned article is impaired
by use. It is also hypotheticated that the pawn-broker can not use
the article as security for a debt contracted by himself @ turn.

* Colebrooke's Digest, I, pp- 140-144.

(a) A pledge known as Moveable or Personal, consists Aéf-

hing has been’

L
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The pledge that can be used like lands, Louses, cows, buffaloes,
trees, elephants, horses, asses, oxen, etc. is known as Adh:. It
is hereby implied that the pledged and transferred articles should be
restored in an unimpaired condition.

{3) The third kind of loan-security consists of personal guarantee.
This surety (Pratibha) is said to be of three kinds —

(a) for appearance the surety itaking the responsibility to
produce the borrower and bring him to the creditor or
the court ;

(b) for trust-that the borrower is trustworthy and if he proves
untrustworthy, the surety shall pay the sum lent ;

(c) of payment-that the surety shall pay the money in the
default of the debtor. (Narada, 1. 117-121.)

(4) The fourth type of loan-security takes the form of Documents
which are of two kinds—the one in the hand-writing of the party
himself, the other in that of another person. The former is valid
even without subscribing witnesses, the latter is required to be
attested. We are not concerned with the specific rules on the vali-
dity and value of bonds which have been laid down in the law books,
Suffice it to say that a document, if not obtained by force or fraud,
was thought superior to witnesses and not vice versa.*

(5) The fifth and last kind of loan-security is of Witnesses who
have been recognised to be of eleven descriptions.  They were
to be such-who had heard or witnessed a deed with their own ears
or own eyes.

Brhaspati’s general rule for the guidance of the people runs

thus :—"* To a kinsman, relative, or friend one may lend money with
pledge only ; a loan to others must be guaranteed by a surety, or
there must be a written contract or witnesses.’’ (XIV. 17.)

Loans contracted on the basis of the above five kinds of security,
could not bear more than 15 per cent. interest in any case. [hese
securities have been described in the descending order of their reli-
ability and on grounds of legal safety. Therefore, the rates of
interest must have varied up to the maximum limit, cateris paribus,
in these five cases, being lowest in case of mortgage loans and highest
when nothing was pawned or mortgaged, but only witnesses were
accepted by the lender for the act of loaning money.

* CF. Colebrooke’s Digest, I, pp. 21-28.

L.
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The maxium rate of 15 per cent. does not seem to be excessive
when in our own days loans are generally made by pawn-brckers
at the rate of 25 per cent. per annum or more in England even.
Loans unsecured by any one of these five kinds of security had to
pay from 24 to 60 per cent. per annum., |hese loans were only for
those people who were the poorest of the poor, who had nothing
to pawn, who had no friend to stand surety for them, who could not
call even witnesses to see the transaction, and who were not willing
to give any agreement or document. In such cases risks of loss can-
not be adequately estimated and interest ought to have been high
to cover losses. Professor Marshall* gives the instance of coster-
mongers and cattle-dealers who have to pay 10 per cent. per day.
Rightly has he told us that a farthing invested at ten per
cent a day would amount to a billion pounds at the end of a year.

The Hindu laws of interest in cases of unsecured loans seem to
be very mild even when judged by our present standards and the

rates do not seem excessive. It will have been seen that the daily ‘

interest paid in certain transactions is one papa or a quarter of a
Pana per cent. The rate of interest on small and uvnsecured loans
Prevailing two thousand years back in India was about one-fortieth
and at the highest one-tenth of what the coster-mongers have been

said to pay in these days in England.

Factors of Interest

It is but proper that the rate of interest should vary with the
Varying degree of the security offered for the loan. Vyasa laid down
thatS]5) e et per annum may be the rate in case of debts secured
by pledges, 20 per cent. p. a. if the security is offered by the surety,
While if there is no security of any kind, 24 per cent. may be charged.

The second factor of interest recognised in these books is the

reliability of the debtor due to his social position, profession, charac-

ter, religious merit, etc. The personal security of the borrower must
Vaty in the direct ratio of the descending scale of sccial and profes-
slonal positions ; interest must rise in the ascending order as the status
f)f the debtor grows lower and lower. Hence the highest rate of
‘Nterest allowable from men of priestly class was 2 per cent, from

. Marshall’s Economics, p. 589.

L
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the military class 3 per cent., from the Vaisyas 4 per cent., from
the Sudras 5 per cent. per month,*

The third factor was the premium for insurance against trade-
risks.  Traders who could not offer security of any description and
had to go to distant countries through unfrequented forests to sell
cloth, etc., could be charged up to 10 per cent per month, while
those who had to traverse the ocean, had to pay as much as 20 per
cent per month.}

The difference in the rates of interest in various countries and
in the different localities of the same country, has been recognized
by all writers. Even when the customary rates are contrary to the
legal rates prescribed in the law books, the former prevail and not

the latter.
Lastly, the differences in the rates of interest due to busy and
dull seasons have not been ignored. One scholiast adds :—** country

is there a mere instance, suggesting usage founded on seasons, on
difference of class, and so forth.”’}

There is a far greater risk in the maritime trade than in the inland
trade, hence the price of the hire of money-capital must be higher.
The French law fixes a maximum rate of 5 per cent. for all mortgage
or consumption loans, but admits unlimited interest on loans of
commercial character. The Hindu law fixed the maximum in produc-
tive and risky loans. The act of lending money above those rates
constituted the offence of usury and was punishable with a fine of
12 to 96 panas. The abetters were to be fined half of the above
sum.§

The profits of trade and the prices of foreign articles must have
been ‘very high, when merchants and traders had sometimes to pay
120 per cent. interest per annum, though of course, on unsecured
loans only, in inland trade and twice as much for maritime commerce,
No information on the profits of trade and industry earned in ancient
India is available, but an idea of their magnitude can be offered by
those which obtained in the first half of 17th century.(

* Viram, p. 296.

T Yaj. Il. 38; Artha, p. 221; Apréraka, p. 643,

I P. 123 of Colebrooke's Digest, I.

§ Artha., p. 221.

Q Author’s Commercial Relations between In

2 dia and England, pp 170§,
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In the Java Records, Vol. IV, pp. 6-11, the profits of the Manilla
and Japan trades on Indian goods are shown. In the latter case
they varied from 420 to 700 per cent. in 1667 !

Sieur Luillier has given us an idea of the profits of various trades
at the end of the seventeenth century. They can be summarised
as under :—

1200 per cent. profits on Japan articles.

1000 per cent. profits on China ware.

500 per cent. profits on Chinese silks.

30—40 per cent. profit on Bengal silks and rice brought to
Coromandel,

These rates, however, did not hold good in case of free con-
tracts. Any rates of interest, lower or higher, could be agreed to by
lenders and borrowers without regard to their own castes according
to the conditions of the market and circumstances of the case,
Stipulated interests had to be paid in such cases.

Theory of Interest

No rational theory of interest has been propounded in the Hindu
books, although the principal items which make up the market rates
of interest have been admirably brought out. The fundamental
cause of the genesis of interest is also not ignored. That interest is
the reward of saving, of undergoing a great trouble in earning and
a far greater hardship in maintaining the money-capital intact, and
of abstaining from the use of it like a miser, has been implicitly pro-
pounded by Sukra* and others,

Thus the legitimacy of private wealth and therefore of interest
on capital 'is proved, because it is the result of labour and of absti-
nence, or of postponing the present needs for the sake of future
needs. Sukra holds the view that it is four times as difficult to save,
preserve and maintain wealth as to earn it, because that which is
disregarded even for a moment is soon destroyed. There is no

greater fool than the man who knows how to earn but not to main-

tain what has been earned.

Maximum amount to be claimed as interest

Whatever miay be the rates of interest—15, 20, 24, 36, 48, 60

per cent or even more, the total interest for any one period during
* Sukra, IV. 1. 3336,
37

L.
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which a particular loan remained unpaid could not exceed the prin-
cipal borrowed. This rule was observed only in the Aryavarta,
while in other countries interest was allowed to be accumulated till
it was trebled, quadrupled or even octupled.* This rule of Narada
is confirmed by Manu, Visnu and others. The interpretation, how-
ever, put upon it by scholiasts, nullifies the spirit and utility of the
~Jlaw. If interest is paid month by month, or day by day, the amount of
interest paid by the borrower may, .in their opinion, soar to any
amount ; but if it is paid in an accumulated form in one -single
payment, then alone it shall not be more than the amount of the
principal.f In such a case, the law does not offer relief to debtors,
because if the principal remains outstanding and the interest be paid
in smaller sums than the amount of the principal there is no limit
to the sum which may be received as interest. On the other hand,
much latitude has been given to creditors to exploit their distressed
victims and extort from them exorbitant interest. The courts could

not interfere in many cases. The following laws will speak for
themselves :

A creditor recovering an acknowledged debt will not be liable
to the blame of the king; and if the debtor should complain to the
king, he chould be fined and made to pay the debt.§

A creditor recovering the sum lent by any (lawful) means shall
not be reproved by the king. If the debtor, so forced to discharge
the debt, complains to the king, he shall be fined in an equal sum.f

Moreover the rule is applicable equally to cases whether the
interest was paid in money or grain, or whether the debt was or
was not secured by a mortgage. The interest-law does not preclude
recovery of interest, even when the principal sum |

paid off. ]

ent has been

* Néreda, I.  106; Visnu, VI. 11—17; Manu, VIII, 151; Gaut Xil. 36;
Yaj., II. 39; Brhaspati, XI. 12. 1 e R e il
TSee text of Manu :—Interest on money received at once, not year by year

month by month, or day by day, as it ought,
16 double the debt;
‘time.
8 Yaj., II. 40,
i Vigpu, VI. 18-19.

- must never be more than enough
that is, more the amount of the principal paid at the same

L.
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Commodity-Loans

In olden days as at present various kinds of loans were
practised all over the country. Money loans constitute
only one form, though a most important one. The details of
commodity-loan—transactions and the rates of interest paid in the
same kind of equal value to lenders are not separately mentioned in
Manu.  The commentators have especially stated that the very
silence on the rates of interest on commodity-loans implies the same
rates as on money loans, i.e., 15 per cent. on pledged loans and 24
per cent. etc. on borrowings when there is neither pledge nor surety
to secure the loans. The maximum amounts of commodity interest
which could be legally charged when it was allowed to accumulate
differed in each case. Law-givers are not unanimous on the
compound interest allowed by law to be accumulated upon the
loaned articles,

The following are the typical examples of commodity-loans® : —

(1) Gold loans signified the borrowing of gold, silver, gems,
pearls, coral, shells, conches and the like, clothes made of wool and
silk.  Capital could be doubled in all these cases, creditors could
not claim more than 100 per cent. as interest for the exceptionally
long period during which the loan was nét returned by the
borrower. All the great jurists are unanimous on this law.

(2) Metal loans.—On all kinds of base metals like copper, iron
iron-filings, bronze, tin, lead, etc. when borrowed, one had to pay
on re-payment 200 per cent. at the utmost.

(3) Cloth-loans have been allowed to be trebled by Brhaspati and
Vignu, but quadrupled by Yajfiyavalka. On the other hand, loans
of wool and hair, or of cloths made of these could be quintupled
on the authority of Manu and Gautama.

(4) Grain-loans taken for the purpose of food could grow to three
times - the original amount according to Visnu, Yajiiyavalkya,
Vasistha and Harita, but even to four times on the authority of
Brhaspati and to five times on that of Manu and Gautama.  In
our own days cultivators borrow wheat, paddy, etc., on the con-
dition of paying twice the amount within six months.

* Brh. XI' 13—16; Yaj. IL. 57 ; Manu VIII. (51 Visnu VI, 11—17 ; Narada

1. 107; Vira. Vyav.,, p. 297; Vyav. M., p, 104 (Mandlika); Katyayana in
Colebrooke's Dig. I, p. 109,

L,
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(5) Vegetable-loans—Interest on all kinds of edible plants, fruits,
roots etc., borrowed by a man could accumulate to 300—400 per cent.
Manu and Gautama allow the interest to be accumulated to four
times the principal lent.

(6) Cattle-loans—In village such loans are frequent even now. If
a bull is given on a loan to be used by another person, the owner
of the bull whatever interest he might have extorted to be paid him
by the borrower, could not claim more than 300 per cent. on the
authority of Brhaspati.

If a cow has been given by one person to another person,
Visnu allows the lender to take the offspring of the cow as
int;:rest for her use, while to-day the calf and milk of cow belong to
the rearer. The same rule applies to all animals emplos./ed for
' transport. According to Manu, the interest with the principal can
be quintupled. However long the period of debt may be, the
debtor can only be liable to pay back an amount equal in value to

five hundred pieces of money and no more.
(7) Slave-loans.—Howsoever strange it may appear to us to-day

the custom was prevalent in ancient India to lend Dasis—female
slaves for the conjugal use of men other than the owners. In such
cases the offspring was the interest accruing to the owner for the
loan of the sentient property in the form of a slave.

It has now been seen that interest on commodities varies from
100 to 700 per cent, but Manu does not allow accumulation to exceed
more than five times in any case. His laws on money and com-
modities are given in his own words :(—

In money transactions interest paid at one time (not: by
instalments) shall never exceed the principal; on grain, fruit, or hair
and beasts of burden, the interest together with the principal must
not be more than five times the original amount.

Stipulated interest beyond the legal rate, being against the law
can not be recovered; they call that a usurious way of lending; the
lender is in no case entitled to more than five in the hundred.

(VIIL. 150-151.)

Time Limit to Accumulation of Interest

The period of time after which interest ceases on various sorts

of loans is shown in the following table. Manu does not allow

L
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Eompound interest, so simple interest is increasing from year to
year, till it equals the principal lent. Thus a loan of Rs. 100 will
be doubled in six years and eight months. Similarly, as 2 per cent.
per month can at the highest be charged from a BrEhmal}a, it means
that if the principal remains with the debtor for a long time, he will
pay Rs. 100 per cent. after 50 or more months. A similar calcula-
tion is to be made in other cases.

Kind of Loan : Time
Pledged money loans ... 80 months.
Unsecured money loans ... ... as under 80 months.
For Bréhmagés ... 50 months,
.»  Ksaltriyas Sl 153 /B 1
,»» Vaidyas viv +29 0
) Stdras 20, 2
Gold loans ... Same as above.
Metal |, ... Double the above periods.
Cloth ,, 0% o "
Grains
Vegetables s s »
Cattle loans ... Treble the above periods
Seed’  ,, ... Quintuple 9 o
Miscellaneous loans Septuple 4 ot

Loans without Interest

Interest is forbidden in some cases, unless there has been a
special agreement between the parties to the contrary. Narada
has named the following cases when no interest can be charged :—-~

(1) Price of a commodity purchased but not received.
(2) Price of a commodity sold but not delivered.
(3) Wages.
(4) Deposit.
(5) A fine imposed by the Crown.
(6) Money taken by fraud or the like and restored.
(7) A thing idly promised to dancers and the like.
(8) Wager-mo’ney—money won 1n gambling.
Samvarta has counted a few more items like these :—
(9) Property of women lent to kinsmen or kept with husbands;,
sons or other protectors bears no interest,
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(10) None on interest itself.

(I'T) Deposit remaining with a depository.

(12) A thing committed in trust or placed with an intermediate
person.

(|3) A sum which is dubious or unliquidated. It has been
explained by Ratnakara to be a sum due by a surety.

Katyayana too has some more items on which no interest can
be charged:— :

(14) On leather :
(15) Straw } See Brhaspati and Visnu.
(16) Asava _

Wager-money.
Price of commodities. A _
Woman's fee—money payable to a courtesan.
Money due from a surety on account of his suretiship.
Nuptial gift. :
Vyésa has enumerated the following cases: —
(17) A pledge, meant to .be kept only, but used without the

" owner's consent,

(18) A debt not accepted from a‘ debtor tendering it and
deposited with a third person.

(19) Part of a loan remaining in the hands of the creditor.
(Cf. Gautama, XII. 32-33))
(20) A fine imposed by government, although paid after a long
delay, carried no interest.
A nuptial gift which is promised to be paid.

(21) A sum only promised on a false or immoral consideration,
since the donee, it is argued, has no property in a thing
promised, there can be no interest.

(a) Narada, Visnu, Yajiyavalkya, Vyasa, KatySyana, Manu
are agreed that if a pledge for custody is used by the -creditor,
interest on loan is forfeited.

(b) If a beneficial pledge be damaged, no interest accrued.

() If a pledge is lost, spoiled, altered or destroyed, it is to be
made good by the creditor unless the loss is caused without his fault
by the act of God or_king, If he can not restore the pledge or its
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price, there follows the forfeiture of the principal as well as of
interest.*

In the case of a beneficial pledge when its usufruct alone has
been accepted as its interest, no other interest is to be taken or
given. (Manu, VIII. 143))

Kulluka has rightly said: *‘If land, a cow, a slave, or the like,
be delivered as a pledge to be used, the creditor shall not recelve

bt

the interest already ordained on loans of money. "

The debt of a surety was payable by his son without interest,
but the grandson in default of the debtor, was not morally bound
tolpaySthelldebtiatial (B is75 455 ) ST s es Bl ca e pay the
borrowed principal for which his father stood surety, but no interest
could be claimed on it. If a grandson had to pay debts contracted
by his grandfather, he too had to pay the sum borrowed but not the
interest on it. The money due by a surety was on no account to
be paid by his grandson: it was lost to the creditor, if the debtor by
that time had absconded or otherwise was unable to pay.

Restraint of Debtors

The treatment of the debtors in India was indeed very harsh
when judged from modern standards of justice and morality. But
it was certainly as, if not more, human than that meted out to
debtors in ancient Rome or even in England in the beginning of
the i9th century.

Brhaspatit has detailed five expedients to recover debt from a
debtor. These have been explained by the same law-giver.

When a debtor is made to pay by the advise of friends or
kinsmen, by mild remonstrance, by constant following or by the
creditor starving himself to death, that mode of recovery is said to
be constant to equity. When a creditor with an artful design
borrows any thing from the debtor, or withholds a thing deposited
by him, and thus compels payment of debt, this is called circum-
vention or legal deceipt.

When a debtor is fettered and conducted into the creditor’s

house, where he is' compelled to pay the debt by beating or other
forcible mieans, it is called violent compulsion.

* Colebrooke’s Dig. pp. 143—158.
F X1 54—59.
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When a debtor is forced to pay by confining his wife, son or
cattle, and by having his door obstructed, it is termed the
customary mode or the lawful confinement.

An indigent debtor may be taken to his own house by the
creditor and compelled to do work there, such as distilling spirits
and the like ; however, a Brahmana must not be so confined but be
‘made to pay gradually. Bhrgu ordains that a debtor may be dragged
before an assemblage of people, and there restrained untl he pays
the debt, according to the custom of the country.

Debtors were treated with such harshness and cruelty that
provisions as the following had to be made in their favour:

If one confined should need the voiding of urine or faeces, he
should either be followed at a distance, or dismissed in fetters, or
should be asked to furnish his son or other relatives as a hostage in
lieu of himself. If he has furnished security, he shotld be released
every day at the hour of meals and at night, and also while the host-
age remains in custody. He who can not or will not tender a security
for appearance, should be confined in jail or in the custody of
guards.

It is evident that the restraint of the person of the debtor and
even of the persons of his wife, sons and cattle is permissible.

Even blows are authorized. Threat of blows, catching the
debtor by the hair, dragging him to the creditor’s house, harsh
reproof, and violent confinement are legal on the authority of
Bihaspati.

Katyayana supports the preceptor of the gods in these
word* :—*° A debtor, being arrested, and freely acknoledging the
debt, may be openly dragged before the public assembly, and
confined until he pays what is due, according to the immemorial
usage of the country.””  Elsewhere the same author lays down
that a creditor may enforce payment from his debtor by beating
or by coercion. Manu too has authorized the wuse of violent
measures for enforcing payment.

The general rule is that the harsh methods employed for
recovering the debt ought to conform to the usage prevalent in a
country. Much light is thrown in the commentary on this text. It
18 said that in some countries creditors cause thejr debtors to be

L.
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irested and confined by the king’s officers : in others, they themselves
or their servants restrain the debtors; in others again, they
confine them in fetters.

The condition of bringing before the public assembly is worth
consideration. Maltreatment of the debtor could be prevented.
The persons assembled served as witnesses of the acknowledged
debt. It was intended to get the approbation of impartial persons
for the work to be done by the debtor in conformity with the local
custom,

This treatment was to vary with the nature and amount of the
debt as well as with the character of the debtors and creditors.
Debtors must have been harshly treated in the houses of their
creditors. They could stir out in chains only for bath, meals and
for calls of nature. They were kept within closed gates and given
meals in their prisons.

Moral sanction of Interest

The moral justification of interest is shown by the severe punish-
ments that have been threatened to fall upon the defaulter of a debt.

Kétyayana and Brhaspati threaten a defaulter to be born again
as a slave, servant, wife, or a beast of burden in the house of his
creditor, while Narada pronounces a still greater punishment on the
head of a defaulter :—*'* The debt or loan which a debtor does not
repay even on demand shall multiply till it reaches a thousand
milions. On that amount having been reached the debtor suffering
the consequences of that act shail in cach successive birth be a horse,
an ass, a bullock, or a slave.”

Vyasa too has something to say on the point :—

" If an ascetic or an agnihotri should die in debt, the merit of
those authorities or that worship of fire will belong to the creditor, " *

Narada has beautifully summoned up the case thus:—

" If a creditor of the priestly class die, leaving issues, the king
shall cause the debt to be paid to them; if he leaves no issue, to
his near kinsman; if he leaves none who are near, to those who are
distant, paternal or maternal. If he leaves no heirs near or distant,
nor persons connected by sacred studies, the king shall bestow it on

*Vyav. M. pp. 111—112,
38
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worthy priests ; but if none of these are present, let him cast it into
the waters. The debts of other classes in similar circumstances, he
may seize for himself. 1"’

This injunction is based on the well-known Hindu law that the
wealth of all but priests who die without heirs, goes to the king.*

State Loans

Before we leave this topic of interest, we may refer to two ins-
titutions mentioned in Hindu books on politics. State loans were
raised or forcibly requisitioned from rich men in times of crises,
though interest was paid on them. Sukra says.— ' The king, after
giving a promise of paying a certain fixed interest, should take the
wealth of the rich men in times of dangers as a loan. On the passing

off of the danger, he should return the amount to them with
interest.”’

Thus the floating or mobile wealth of the community could be
requisitioned in times of national crises ; but the borrowed money
was not to be appropriated or confiscated by the state, it was to

be duly returned to the Government bond-holders along with
interest.

On the other hand, there was the practice of depositing state-

money with rich bankers that it may serve as a national reserve for
critical times.

: (l) “ The king should deposit his reserves with rich bankers,
in order that they may be of use in times of danger.” (éukra, V.
I, 42-45.)

(2) Kautilya too says that *° lend'ng the mon

auny ey of the treasury
on periodical interest is a loan.’

(3) A king by investing his money in loans on occasions sanc-
tioned in the scriptures or by lending money to persons who seek
it, does not become amenable to censure. (]

' ¥ Colebfooke’s Digest, 1., p. 335.
% Vignu, XVII. 13—16.
t Sukra, IV. 11 21—22.
0 Agni Puripa. Eng. Trans. p. 910.
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(4) Loans to agriculturists have been highly praised in various
works. In th.e Sabha Parva, it has been pointed out that when
agriculturists are in want of seed, food, etc., they should be gener-
ously given loans on 25 per cent. interest. § ‘

>

Laws in favour of Debtors

There are many laws to protect borrowers.  Those naturally
differ in different law-books. On some paints there is unanimity or
general concensus cf opinion amongst Hindu jurists.

A synopsis of these rules will furnish at a glance their compre-
hensive nature :—

(1) Debtors were not to pay more than the maximum. interest
on money loans.

(2) Commodity loans were legal for a specified period only.

(3) Certain classes of borrowers were protected from being ex-
ploited.

(4) All kinds of interest other than the simple were looked upon
as reprehensible.

(5) Accumulation of interest on money and commodities was
limited both with regard to time and amount,,

(6) There were several persons from whom no interest could
be charged for, and in many transactions done under vanity, passion,
ignorance, etc., etc., no interest was allowed at all.

(7) The loans of several commodities of a perishable nature
were exempted from interest,

Synopsis of Interest Laws
Thus the usury law

s of Hindu India can now be summed up
thus : —

(1) () 15 per cent. per year was the maximum interest allowed
on secured money loans.

(i) Even this rate was not to be charged for more than a year,

(2) Unsecured loans were to pay 24 to 60 per cent. varying

with the position of a borrower in the scale of castes.

B) A certain mazimum: Was fixed beyond which accumulated

interest could not be claimed. If money loans remained outstanding

§ Mr. Roy’s rendering

is extremely faulty : ““Grantest thou with kindness loans
the hundred?” 5. 17: ‘

L.



300 SIR ASUTOSH MEMORIAL VOLUME I

for more than a year, the principal could be doubled, after whic
interest ceased. Thus no debtor was liable to pay at one time

interest which exceeded the principal.

(4) Brahmanas and Ksatriyas were prohibited to practise usury
even in times of extreme distress, but Vaisyas were allowed to
resort to it only to get over a period of distress, so that the practice

_ of money-lending and usury was confined to Sudras, but these
on account of their poverty could not probably control much capital.

(5) On loans of commodities, interest could go up to five times,
the original value lent to a borrower. So far there is perfect agree-
ment among Manu, Gautama and many other law-givers. In other
items, the disagreement between Manu and other jurists becomes
sharp.

(6) Interest not approved by law-books and the people was illegal

(7) Compound, periodical, corporal and stipulated interests
beyond just limits could not be charged.

(8) A loan secured by a pledge like land, cattle, slaves, etc.
that were used by the creditor, bore no interest. (Manu, VII. 143;
Gautama, XII. 32 ; Bigl.lu, VI. 5.)

Such pledged property, howsoever long it may be in the posses-
sion of a creditor, can never be lost by being sold or alienated
by creditors. Pledges other than the beneficial, i.e., those from which
no income accrues, become the property of lenders when the original

 debt is doubled by unpaid interest. - (Manu, VIII. 143-149).

(9) Various penalties are prescribed for the secret use of pledges
without the permission of the owner. Similarly, forcible use of a
pledge in contravention of a special prohibition was also punishable.

(Manu, VIII., 150.)

(10) The state like private individuals was allowed to lend and
borrow money and even requisition loans in times of national crises.

(11) Lastly, borrowers and their inheritors were looked upon as
morally bound to pay up the principal and interest according to the
contract which had been freely entered into by the two contracting
Dafrties. The theory of laisez faire was prevalent to an extreme in
this case, so that many a time borrowers were left to the tender
mercies of the merciless money-lenders.

Usury 1
3 y laws were promul-
gated to save the poor and miserable, still =

the arm of the state was
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“not long enough to offer protection to the needy. Creditors had
much license in extracting and exacting their money from the debtors.

A scene from the Mrchchkatika throws much light on the point.

A man has lost ten Suvarnas in gambling and has nothing to
pay off the debt. He manages to abscond. The master of the
gambling house finds him out and drags him hither and thither. He
is asked to sell his father, mother, or himself for the payment of the
debt. He finaliy agrees to sell himself. Therefore he walks along
the road and cries, ‘* Gentlemen, buy me of this gambling master
for ten Suvarnas.” But no one buys him. = A quarrel ensues In
which he receives such a blow that he bleeds, faint and falls to the
ground. Ultimately the debt is paid by Vasantasena, the heroine
of the play and the gambler is released from the clutches of his
creditor.

Enslavement for debts was a very common feature of the
Indian society, ancient as well mediaeval, though the treatment was

not so cruel as was in ancient Greece and Rome.

L



THE HORSE IN INDO-EUROPEAN LANGUAGES

(ProF. I. J. S. TarRaPOREWALA, B.A., Ph.D.)) _

Perhaps the most fascinating branch of the science of Compara-
tive Philology is that commonly known by the German name of
Urgeschichte or by the equally foreign sounding name Linguistic
Paleontology. In this an attempt is made to reconstruct the pre-
historic culture and civilisation of the speakers of a certain family
of languages, as far as this can be traced through means of the
languages themselves. As is well known, there are a large number
of words which can be traced in several of the important branches
of a family of languages; and if it can be proved that these various
branches have been separated from each other during a considerable
period, then it may reasonably ke presumed that these words form,
as it were, the common inheritance of all these branches from their
common ancestoi. A great deal of information regarding the
material culture of the peoples speakin

: g these language may be
gathered from these words.

A fair proportion of the words of this
class are names of animals and plants, and these incidentally also
supply us with important clues as to the original home of that
particular family of languages.

As far as the languages of the Indo-European family are
concerned the names of the various animals and plants which are
common to the different branches form a fairly long list, and these
include both the domesticated as well as the wild animals and plants
Some of these names, such as “‘elephant”” and “camel,”’ thoug];
found in all the branches of the [:-E., are not trely original 1..E,
words, but are borrowed from other non-|.-E. languages and 11'ave
then became universally accepted in this family, X
qne original name, though traceable in many branches bear
different meaning in each; this is especially the case with ‘the n:mez
of plants. Some animals, again, are indicated by several names in
the various branches, each name being common to two or mote

In other cases

among the branches. It then becomes an extremely fzscinating task
to trace out why these different branches have adopted these different

L
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names. Some of these points may be illustrated by the names of
the horse in the various language of our family.

The connection of the horse with humanity begins definitely (as
far as our knowledge goes today) from the palaeolithic times. ‘‘The
true men of the Palaeolithic Age, who replaced the Neanderthalers,
were...... hunting peoples, and some or all of them appear to have
hunted the mammoth and the wild horse as well as the reindeer, the
bicon and the aurochs. They ate much horse. At a great open-air
camp at Solutré, where they seem to have had annual gatherings for
many centuries, it is estimated that there are the bones of 100,000
horses, besides reindeer, mammoth and bison bones. They probably
followed  herds of horses, the little bearded ponies of that age,
as these moved after pastvre. They hung about on the flanks of
the herd, and become very wise about its habits and disposition.
A large part of these men’s lives must have been spent in watching
animals. Whether they tamed and domesticated the horse 1is still
an open question. Perhaps they learnt to do so by degrees as the
centuries passed. At any rate we find late palaeclithic drawings of
horses with marks about their heads which are strongly suggestive
of bridles, and there exists a carving of a horse’s head showing what
ie perhaps a rope of twisted skin tendon’’.*

It is however doubtful that the horse, even if tamed by palaeok.
thic man, was ever used for riding at all. The animal at that period
seems to have been a small bearded pony, and so it was not capable
of bearing the weight of a man and therefore was useless for riding.*}
Later on we find the horse completely  domesticated.
One of the earliest uses of the domesticated, or rather the
semi-domesticated, horse was for sacrifice. A horse’s skull
discovered by ]. A. Sj8gren at Ingelstad in Schonen showing a flint
knife driven right through it exactly in the centre amply corroborates
this view.f The first use of the domestic horse was this sacrificial

* Wells, The Outline of History, pp. 46-47.

t Herodotus (v. 9). speaking of the Sigynnae, says that they possessed a breed of
small shaggy horses, “‘not strong enough to bear men on their backs, but when
yoked to chariots....... . among the swiftest known''.

I Schrader, Reallexikon, II. pp, 172 . A good picture of this object is
given there,
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use and as‘'a natural consequence.it was also used as human food.
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Its milk may have also been used later. *

The chief char cteristic of the horse which struck the human
being most was its lightning speed. And for this reason the horse
in mythology represented darting light, and hence some of the lights
of heaven, notably the Sun and the Morning Star. The Asvinas are

twin gods of light and correspond to the two Dioscuri of Greek
mythology or to the Lettic god's two sons, gods of light in both
lands. " Dadhikra also represents the Sun in the form of a steed and
is another of these horse-shaped gods of light.F

Two principal species of the domesticated horse are distinguish-
able at a later age. One of them, the Western, is a heavier and a
larger animal and is distinguished by the development of a longer
muzzle and a receding brain-cavity. The other, the Eastern, is of
a lighter, more delicate type, and possesses a largér brain-cavity,
wbile. its muzzle is shorter. This early distinction between the
Eaétem and the Western types is on the whole well marked in the
various word groups of the 1.-E. languages that denote this animal.

The word which is found in all the branches of the Indo-Europe
family (except the Slavic) is the word #éFuyo. This gives :—

Sanskrit dsva, Avesta aspa, Persian asp, Ossetic yafs, Afghan as
(dspa, mare), Balochi aps, Lithuanian aszwa; Greek hippos,
Latin equus, Irish ech, Gaulish epo, Old Saxon ¢hu, Old English
“eoh, Gothic athwa (in athwa-tundi, briers), Tokharian yuk (ydkwe).

Besides these there is the Skt. hdya which is cognate to the
Armenian ji, and, among the European branches of the 1.-E. we also
find two sets of words connected with the horse, which have a fairly
wide extension: (I} Greek péles, Gothic fula, Albanian pels
Irish ldir (mare), English foal; and (2) Old High German stuota. Old
Norse stod, Old Saxon stado, Old English stod, English stud,

Lithuanian stodés, which all denote “‘a herd of horses.’

* To-day also in the Khirgiz Steppes, the original homeland of the horse, the
main uses of the animal are for its flesh and its milk.

T This deity is celebrated in four hymns of the Rigveda—iv. 38, 40 and vili. 44.

See Grassmann, Warterbuch zum Rigveda, 574 also Macdonell, Vedic Muythology,
pp 14849, ¢
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The only important branch of the I.-E. which has been left out
of this list is the Slavic.* The word in Russian for the better class of
horse (a steed) is koni,t in Czech it is komon, in Lithuanian kiume
(mare). These forms are connected with the Old Russian kémoni,
and, according to J. Schmidt, this last word and the word used in
Old Slavic, koblya (mare), are connected with the Gallo-Latin word
caballus and the Greek kabdlles (a work-horse or a dray-horse).
Schmidt further thinks that all these words may be ‘traced back to
a hypothetical form kob-moni, a pre-Indo-European (and also
perhaps a non-Indo-European) designation for the animal. He also
thinks that the first part of this hypothetical word, kob, may be
compared with the Finnish hevo, hepof (horse), and that
the second part, moni, is to be seen in the Latin word
mannus§ pony or gallic horse). This latter Latin word
mannus, however, may very well have been derived by assimilation
through mandus and the same word may be seen in the Albania-
més (foal of horse or ass), and in the name of the Messapian god
Jupiter Menzana (to whom horses were sacrificed); and further this
word may be connected with the Basque word mando(] (horse or mule),

In this connection we may mention ancient Gallic place names
like Epo-manduo-durum. ** In any caste from all this we may draw one
conclusion certainly, viz., that the words caballus and mannus point
to some non-Indo-European connections.

The existence of the words belonging to the series of the Skt.
dsva mekes it amply clear that the I.-E. peoplest} were acquainted

* In the Hittite, which 1 regard as an l.-E. language, the word for horse is
written in the cuneiform and has been consequently read like the correspond-

ing Assyrian word; so we do not quite know how it was pronounced. Very likely
it was much like the Latin equus.

t The ordinary Russian word is loshadi which has been taken from the
Turkish-Tartar alasha: see Schrader, Reallexikon, I, p. 177,

I Is the Eng. cob (a small stout pony) at all connected? The derivation given
in Skeat's Etymological Dictionary, from O.E., copp (top or summit) is not very
convincing. Can this not have been loan word?

§ It must be added that all scholars do not accept this theory of Schmidt.

@ Walde, Lateinisches etymologisches Warterbuch, p. 462. The connection
with the Basque here is extremely interesting and significant, but | need not digress
on this point,

** The element epo here is “horse” and manduo is “foal.”

11 ¥ use this convenient phrase merely to mean “people speaking the 1.-E.
tanguages’ there is no ethnological implication whatsoever.

39

L



306 i SIR ASUTOSH MEMORIAL VOLUME

with- this animal before their separation ; while the existence
of cognate words corresponding to Skt. ratha and cakra in very
widely separated branches of the I.-E. may lead to the conclusion
that the horse was also domesticated before the separation. The
development of the I.-E. word éKyo in the various branches shows the
first and most, fundamental sound change, the change which separates
- the $atam from the centum languages.* This makes it pretty certain
that the I.-E. people in their original home were acquainted with the
horse; while the other set of names found in the European branches
seemes to indicate that in the course of their migrations through Europe
the I.-E.. peoples came across the Western variety of the animal and
got its name from some of the non-Indo-European people.

From the European remains we find that by the end of the stone
age the bones of the wild horse (used as fcod) become considerably
less in gquantity, and so we may conclude that by that time the
animal had become a valued and permanent member of the human
household. This domesticated wild horse of the stone age in Europe
was the ancestor of the modern European horse }

The Vedic Indians regarded the horse as a specially valuable and
sacred animal. India is not the land of the horse and consequently
the animal was specially well cared for and was stall-fed and not
turned out to graze in the mezdows with the other cattle. The
possession of horses was regarded as a sign of rank and wealth,
Warriors were often distinguished by names containing the element
asva. The gods were described as possessing glorious divine steed.

Indra and Soma have been termed dsvajit.§ The gift of horses

being the supreme gift we find in some places the word dana (gift)
itself being used in the sense of horse.{ The horse was also valued

* In other words the LE. palatalised velar sound [ changes to a pure velar
(k) in Greek, Latin, Keltic, Germanic, Hittite and Tokharian :
to a sibilant (s or s) in Aryan (Indo-Iranian), LettO-S]avic, Alrenan iy
Albanian. The former group is called the centum-group and the latter T
the satam-group from the type-word, the word for the numeral [00. ]

 Schrader, op. citt., p. 171.

I RV., i. 115 3, and numerous other places.

§ Ibid, ii, 21, | and ix 59,

G Toid, v. 27. 5, vii. 18. 22-25 and viii. 46, 24. €,

meidum (horse} and Goth. maithms (gift).

while it changes

similarly Olq High German
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“for the beauty of its colour and in the Veda are mentioned steeds of
various colours: hari (fawn), rohita (bay), syama (dark) and others.
The most valued was the white or the cream-coloured horse, like the
one the Asvinas gave to Pedu.* The horse was also used in the most
mmportant of all royal ceremonies—the asvamedha without which no
ruler could call himself chakravartin.t

Schrader seems to think that on the whole the I.-E. people were
not a race of riders although they had tamed the horse pretty early
and had been using it for war.f Not being nomads, the horse
was not an animal of universal use to the 1.-E. people, as to the
Tartars, and hence in the earlier literatures of the I.-E. peoples the
anima! is mentioned much less often than the cow or the ox. They
certainly did not “‘grow up together with their horses and conquer or
perish together with them’ like the nomadic Tartars.§ But the Aryans
(Indo-Iranians) in the course of their migrations from their original
home lived for a good length of time in the neighbourhood of Bactria,
where they came to know the animal much more intimately than their
brethern could in Europe. ‘

So we find that the use of the horse both for riding and for
chariots was quite well known to the Vedic Indians. Riding is very
categorically referred to in the Veda.l Again there are
adjectives like dsvaprstha** (riding on horseback) and dsva-
budhna (carried by "horses)ff also which show that horses
i Ancient India had other uses than merely that of adding pomp
and state to the rich or of being sacrificed by kings. Chariots, too,
are mentioned in RV ., vii. 34. 1 and elsewhere very often, Chariots

* lbid, i. 116. 6 etc. The word fveta is cognate with the wotd pheat, hence
the suggested translation, ‘‘cream-coloured’’, Cream-coloured horses are very highly
prized ; the famous set owned by King-Emperor Edward VII were highly prized
and were used by him on all state occasions. Very often a light coloured horse
gets pure white out of sheer old age. |

T In RV., i. 162 and 163 this ceremony is described.

I Spracheergleichung und Urgeschichte (3rd ed.), 1I, pp. 158-9.

§ Geiger, Civilisaiion of the Eastern Iranians in Ancient Times, L p. 178.
The whole section in this book relating to the horse is well worth reading.

@ Nothing can be clearer evidence of this than RV ., v. 61. 2-3.

** RV . viii. 26. 24.

11 Namely, in chariots? Ibid., ix 8. 3.

L.



308 SIR ASUTOSH MEMORIAL VOLUME

are mentioned with horses in RV, ix. 10.1, 22.1 and elsewhere ; and
the vse of horse chariots in war is clearly mentioned in RV ., vi. 75.7.
The making of chariots has also been described and ‘‘the skill shown
in the composition of hymns is...... compared to the art of the carriage-
builder’”. *

Herodotus comparing India and Persia says that the former had
“‘all the four-footed beasts and birds...... very much bigger than else-
where, except only the horses,”’ and of the latter he says that the
Median horse {famed as the Nisean horse) was superior to the Indian
animal.

Horse racing is a very ancient sport. Indeed some scholars seem
to think that there was a race-course at the Stonehenge.} At any rate
it was a sport well recognised by the |.-E. peoples and the Aryans
were extremely fond of it. This sport is referred to frequently, and
racers have been often mentioned in the Veda. The hymn RV ., vii.
69 is a prayer for victory in a chariot race. The two rushing rivers
Vipas and Sutudri are comgared to two racing mares.§ There is a
special name, avart, applied to the race-horse on account of his speed(]

The plateau of Iran is much better suited to be the home of the
horse, and-the north-eastern parts of Iran border upon the homeland
of the Asiatic horse referred to above.** And consequently the Irani.
ans were better horsemen and had better horses than their brother Ary-
ans of India. Herodotus has in a famous passage told us that the anci-
ent Persian were '‘carefully instructed, from the fifth to the twentieth

* V.S. ‘Ghate, Lectures on Rigveda, 191; the passages referrred to are i: 6l
4, 94. I. and iv. 16.. 20.

T Herodotus, iii. 106.
i Schrader, Reallexikon, Il. p. 172.
8ERV, 1733, 1.

@ Grassmann, Worterbuch zum Rigveda, 116. Cf. also the Avestan word
aurval which means ‘“‘swift’’ and is applied to the horse; and the epithet aurvat-
aspa applied in the Avesta to the Sun.

# In the basin of the Tarim river is still found the Equus Przewalskii, who is
the nearest representative of the ancient Asiatic type. This land is also the
homeland of the wild ass, and hence it was known in ancient India as the
kharostm land. In this connection, about the zncient homeland of the horse
and its diffusion throughout the world, see Wissler, Man and Cu?ture pp. 111-121,
especially the map given on p. 120.
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" year in three things alone : to ride, to draw the bow, and to speak the
truth.”’* Horsemanship has been all through their history -a strong
point with the Persian people. In later ages, in the wars between
Iran and Rome, it was the Iranian cavalry that proved stronger than
the Roman legions, and Rome was never able to cross the Euphrates.

Horse and chariot races were the most beloved sports of the
ancient Iranians, and the royal game of polo was first played among
these people. The Persizns loved the animal with a love that
bordered upon veneration. The white horse was specially venerated,
but horses of other colours were also, prized. Among the
colours noted in the Avesta are, besides spacta (Skt. dveta), zairi
(Skt. hari), aurusha (Skt. arusa), sama(Skt. syama) and several others,
The steeds of the various deities are mentioned as being swifter than
anything upon earth, as having the most gorgeous trappings and
having their hoofs shod with gold.t The deites themselves
sometimes take the shape of horses ; thus Verethraghna (Vrtrahar)
appears as a white horse and Tishtrya (the star Sirius) also assumes
t}u_e form of a white horse, whilst his opponant Apaosha, the demon
of draught, takes the shape of ‘‘a black horse, hairless on his tail,
back and ears”, it

The pious worshipper in ancient Iran also asked for the gift of
good and swift steeds. The possession of horses. was with the
Iranians also the sign of rank and wealth; and proper names with the
element aspa indicated the warrior class. Among the most famous
bearers of such names were Keresaspa, the great hero of Avestan
legends, the hero.minded conqueror of the horned dragon.§ Pouru-
shaspa, the father of Zoroaster, (] and Vishtaspa, King of Bactria, and
his great minister Jamaspa the Wise, two of the earliest and among
the most devoted of the disciples of the Prophet. :

Warriors prayed to the deities to give strength to their horses. ** In
later ages ill-treating the horse, by not giving him sufficient food or by

# 1. 136; Rawlinson's translation.

T Cf. the description of.the steeds of Sraosha, Yasna lvii. 27-8.

I Yasht xiv. 9 and viii. 18. For information about the horses in Iran see
Geiger, op. cit., I, pp. 174-80 and zlso Dhalla, Zoroasirian Civilisation.

§ Yasna ix. 11.

§ Many of the ancestors of Zoroaster have names ending in aspa.

** Cf. among other passages Yas. ix. 22 and Ivii, 26,
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keeping bir in filthy surroundings was-a punishable crime. Not only
that, but men are warned against catching even wild horses in such

a manner as to injure them.”

The veneration felt by the ancient Iranians for the horse is shown
in a well.known Avesta text where the ilLused horse says to his
rider, ‘‘Mayest thou never be a harnesser of horses, nor a bestrider
of horses, mor a driver - of horses; thou, who dost not pray
for- strength for me, whzn in the full assembly when in
the course thronged with horses’’.§ The horse was also used as an
oracle in Persia. There is the welil known story of how Darius got
his throne because his horse was the first to neigh at dawn.f And in

Iran the royal stable was always an invio'able sanctuary. §

"k seems almost certain that the horse was the cultural gift of the
‘Aryans to the Semitic races. The word for horse in the Ancient
" Egyptian is sfis, In Assyrian siséi, in Hebrew s@s in Aramaean siisjd.
Attempts have been made to trace all these words to the 1.-E. #so
ékyos (Skt. so’svah)! But this doubtful philology need not affect the
historical fact that the animal was introduced to the Semites by the
Aryan people. The horse in Babylon is certainly later than Hammu-
rabi. The royal beast in ancient Babylon was the ass.(
The Arabs knew the horse much later, but they are now among the
best horsemen in the world** and are most intensely devoted to this
animal, and they also breed the finest horses in the world.

* These things are mentioned at several places in the Dinkart.
T Yansa xi. 2.
: i Herodotus, iii. 85, 88. A similar practice of letting an animal choose the
julét was also fcllowed in Indi@. But here according to folk-tales, it was the
elephant who chose the new king.

§ Modi, Education among Ancient Iranians, pp. 89.

G The Aryans ‘descended [rom the Oxus-land into Media and made their
presence felt on the. eastern mountain-border of the Semitic kingdom of Babylon
the realm of the great law-giver Hammurabi and his successors. They brought
with them from central Asia the hose, hitherto unknown to the Babylonians,
who had previously gone to war in chariots drawn by asses” (Cembridge Ancient
History, I, p. 311). The Sumerians howeves, knew the horse, and called it “‘the
ass from the east’”. But the earliest mention of the horse among the Baby'onians
¥ in a tablet of the date of Hammurabi (Ibid, p. 501).

#% Similarly, though the horse was first introducel into

§ America by the
Spaniards, the North-American Indian is a most accomplished horseman
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The two great branches of the I.-E. peoples, the Indians and
[ranians, though they had very intimate dealings with the horse,
never degraded him to the level of a beast of burden. In India, as
in Iran, the carrying of bardens, as well as the work of ploughing, was
done by the ox, the ass or the mule. The horse has always

remained ‘‘an aristrocratic animal’’, and its possession has always
been the sign of high lineage and honorable status. This is reflected
in the fact that the ancient I.-E. name—the name by which they had
called him from the remotest antiquity—is still used by them to denote
the animal. The horse brings even to the meanest rider the ancient
and honoured namt of aswar. *

In- contrast with the condition of the horse in India and in Persia
we find that in Europe the znimal has been used also as a beast
of burden and for agriculture as well. It has not remained “an
aristocratic animel in Europe. This change has taken place during
the historical period, and the varied designations of the animal
among the |.-E. languages in Europe seem to have arisen on this
account. The earliest set of names in Europe, however, go back
to the ddoa-series. And these names evidently are applied to the
better class animal.

~ In Greece the country is very unsuited to horses. But in the
northern parts of the Grecian world, in Thrace, there are broad grassy
plains just suited to the horse. We find that the horse was a very
valued animal in ancient Greece, in the Homeric age, of special use
for riding and for chariots in tiraes of war.f As with the Aryans so
Wwith the Greeks also the possession of hoises was a sign of wealth
and rank : and to have a name connected with hippos was sign

_ * The Indian vernacular word ghoda can be traced back to the Pali-Prakrit
(i.e. Middle-Indian) from ghdtka or ghodaka. Sanskrit dictionaries also give the
word gholaka as a name of the horse. %he Amarakosa also gives this word, . ii.
8. 43, and the commentary of Bhanuji Diksita explains the word as from the
ro?‘t ghut, “‘to turn,”” (belonging to the bhu-class).  But the word appears to be
a “prakritism’’ and 1 have not been able to find the word in any work of classical
Sanskrit. In the Asvadhati, published in the Subhasitaratnakara (evidently a

;':ecent composition) the word is found; the passage is quoted in Apte’s Sanskrit-
“nglish Dictionary-

¥ Iliad, x. 513 and 679; Odyssey, v. 371.
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of aristocracy. In Homer there are several such names found, but
only one warrior bearing such a name is eminent. He is the famous

Hippothoiis, the Pelasgian.

The steeds of the Greek divinities -re described in much the
same terms as are those of the Aryan deities, still the steeds of
Greek gods are much less important than with the Aryans. In
Homer's poems the horse is necessarily mentioned many times,
but we are not to judge of the position of the horse in Greek life
merely from this fact. We find that in the later days of Athenian
superiority only a few rich families could afford the luxury of keeping
horses. And till the date of Marathen they kept them mecre for
their Olympic sports than for war. Horses could not be used at all
" in Greece for any heavy work, for the country is too rocky. It
was only after Alexander's time that cavalry took its place as an
important unit of the Greek army. Horse sacrifice was also not
known except to a few Greek tribes. But their near neighbours,
the Illyrians, another I.-E. people, had a temple dedicated to Jupiter
Menzana, where horses were offered as sacrifice.

The Romans were no great horsemen, and hence when they
were brought face to face with the Iranian cavalry they were always
unsuccessful.  Italy, however, is a much better country for horse
riding and for chariots than is Greece. Hence we find more among
the Roman nobility using horses for riding and for driving than
in Greece. In Rome also the horse was a sign of nobility. The
comparative rarity of horse in Greece as compared with Rome
may be judged by the number of ancient equestrian statues found
in each.* There is only one Roman name which may be connected
with the name of the horse and that is Marcus.¥ Horse sacrifice was
practised by the Romans, though in a limited degree; the only god to
whom the ‘animal was offered was, quite appropriately, Mars, the god

of War.

We have already considered the word caballus. It is first used
in literature by Lucilius (B. C. 180-102) and originally seems to have

. * Always excepting the frieze of the Parthenon. What I mean is statues of
individual gods or men,
T TRE word is probebly connected with the Keltic werd

. mare (horse), but
Walde fop. cit.} does not agree with this view. )
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en applied to a cart-horse. It was distinctly confined to the inferior
variety of the horse, whereas the original I.-E. word equus was used
for the superior animal, the horse of the aristocracy, the equus
bellator.. Side by side with caballus there was also another word
used, paraverédus. This word was introduced during the Augustan
period for indicating a ‘‘post-horse’”. This word is a hybrid from
the Greek pard and the Gallic veredus, “‘a (post) chaise’’. This word
Was introduced during the Augustan period for indicating a ‘‘post-
horse”. It was borrowed by the Germans in the 6th or 7th century
A.D., and we thus get the Old High German -form pfer-frit, whence
the Modern German Pferd (horse), which- has almost completely
replaced the native German word.

The word caballus replaced equus in Vulgar Latin, and thence

it spread thvough all the Italic languages of modern times : thus.

French cheval, Italian cavallo, Spanish caballo, Portuguese cavallo,.

Roumanian cal. The word has gone still further afield into Albanian
kal, and into. the Keltic branch as well:: lrish -capall, Breton
caval, Welsh cefyll. The Spaniards have another word to indicate
the superior type of horse ; it is the Arabic alfaraz.* - ’

Among the Kelts and the Germans the horse was an important

. animal both from the economic as well as from the religious point
of view. Both races regarded the white horse with veneration and
the ' Germans ' also performed the horse-sacrifice. Racing and
stallion-fighting were favourite pastimes with both.  Among ' the
Kelts there are several names, both of persons and of places, con-
taining the element epo, e. g. Epona, Eporedorix.f The names like
Marcodurum, Marcomagus, etc., show the element which also means
‘horse’”. This word marc is also found in Germanic : Old High
German marah, Old Norse marr, English mare. The Keltic word was
Probably also the basis of the Latin name Marcus. And this same
Word travelled eastwards into Slavic lands and has changed its signi-
cation to mean *‘cattle” generally. The Kelts were great at chariot-

S

milarly a éood horse was called in Middle High German mér from
Afau,-u ?

s, a Moor, i.e., an Arab.
¥ This name in Skt. would be asva-ratha-raja.

40
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bLuilding and chariot-fighting* and they were also fine horsemen and
horse-breeders. The Germans, on the other hand, possessed fewer
horses in the earlier days. Both Caesar and Tacitus mention that with
the exception of a few tribes the Germans preferred to fight on foot
rather than on horseback.¥

vThé native German word for horse is Old High German hros,
Modern German Ross, Old Norse hross, Old Low German hérs,
English - horse. The word originally was used in the sense of “a
war-horse’’. The word is connected either with the Latin verb curr-
ere (#curs-ere] “‘to run’’ or with Skt. ktird to leap, and the Old Norse
word hress (swift) is doubtless cognate.} This word signifying the
superior animal, has also been borrowed by other nations. French
rosse and Italian rozza. In both these the animal is understood to be
of a huge size,§ and of superior breed. There is another Germanic
word also for horse, it is Old High German hengist, Old Norse hestr,
Dano-Norwegian hest. The names of the two leaders of the Anglo-
Saxons who first came to Britain were Hengist and Horsa, which pro-
bably is reminiscent of the good horsemanship of these tribes. The
word hengist originally meant “‘a castrated horse’’. The oldest use of
the word is found in the Lex Salica, in the form chanzisto, where it

means equus castratus. In English the word is found in the Old English

period, but dies out in Middle English. In Modern German the
word becomes Hengst and has acquired an extended signification
of a male horse or stallion, sometimes even that of a male animal
generally, whether horse or camel or ass.

- Among the Slavic people (excepting the Lithuanians) we find
two names generally used for the animal. Both these words are
non-Indo-European. The Russian koni has already been considered,

# Cf. Cgsar, De Bello Gallico, iv. 33.

% Ceesar, op. cit., iv. 2; Tacitus, Germania, vi. Ceesar's comparison of Gallic
and Cerman horses is interesting.

i Kluge, Deutsches etymologisches Wérterbuch, p. 377.

§ Roman writers also have spoken of the huge size of the German horse
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and is generally used for the better kind of horse.  The more
common word is loshadi and is a borrowing from the Turkish-Tartar.€
Evidently the animal was introduced to the Slavs by the nomadic
Tartars of the Central Asian steppes. Among the older tribes of the
Slavs, we find horse-sacrifice among the Old Prussians and some other
tribes. - The use of the horse in war among the Slavs came much later

with the Slavs. Tacitus mentions** that the Slavs preferred to fight

on foot and usually faught thus.

-

@ Old Russian .losha, Turkish alasha.

¥ Germania, xIvi.-
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SAIVISM

(ProFESSCR MAHENDRA NATH SIRCAR, M.A., Ph.D.)

A complete presentation of Saivism as a system of thought

requires the treatment of Sreekanta’s system and the consideration
of the Kasmere Saivism. These two forms may be conveniently
distinguished as the Southern and the Northern forms of Saivism.

Saivism is a system of philosophy that falls in with Vedantism
in being essentially idealistic. Sreekanta's system has been
developed as an interpretation of the Brahma Sutras. Though the
Northern form has an independent history of its own, still we cannot
help thinking that Kasmere Saivism is another form of Vedantic
Idealism, not quite identical with it, yet not completely
different from it. Difference there must be to lend unto it an
individuality as a system, but the fundamental structure of thought
does not much differ. Philosophically considered they belong to the
same genus.

EPISTEMOLOGY

The epistemology of Southern Saivism is more akin to Ramanuja
than to Sarpkara. Knowledge is determinate consciousness imply-
ing a relation of subject and object. It is a dynamic dialectic
stress, which, to be determinate and concrete, transcends the
indeterminate being and passes on to a dialectic synthesis through
thesis and aniithesis. The antithesis breaks the even continuity of
the indeterminate cognition, and the synthesis establishes a concrete
unitive consciousness. Intuition by this effort acquires the deter-
minate notion of self-cogniser and self-knower. Psychologically
this process’ involves recognition. Knowledge is a cognition-
recognition continuum. This recognition helps knowledge to grow
out of its abstraction and indefiniteness to concreteness and
definiteness.

Intuition has a projective force, and this projection creates the
duality of subject and object. The self-alienation is an eccentric
projeetion, which is soon followed by self-assimilation, the contrary
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focess of coming within the centre with the full consciousness of
a self-cogniser. The duality of subject and object in the unity of
self-consciousness is the {fundamental epistemological conception of
Southern Saivism

Though the dialectic antithesis brings out the distinction of
the subject and the object to the fore, still the subsequent assimila-
tion makes the subject the centre of synthesis, and the object is
apprehended as the effect of a move in self-conscious unity and
being.

This dialectic character of knowledge is true of finite and
infinite consciousness. In finite consciousness knowledge has a
definite character through assimilation and recognition. It has an
outward reference to concrete things, which, it cannot create, but
can express. Expression and creativeness are different in this case.
The projective force is expressive and by its reference outward it
acquires a concreteness which is not otherwise possible.

In Infinite consciousness the dialectic is at once expressive and
creative. The expressive projection and its consequent centric
assimilation give the dialectic process an epistemological unity. But
the creative antithesis, the reference of the creative force to the
centre, and the consequent subordination of the creative projection
bring out the dialectic unity in being.

In this sense the cosmic revelation and creation are self-
expression of the Infinite to self, for in this process the Infinite
has a clear cognition of its concrete unity through a dialectic
diversity. And the inward vision is no longer confined to abstract
being, but is spread over the whole process of becoming and the
inward reference of this becoming to the centre of life and delight.
In this way the Infinite comes to recognise itself as Visva-jaata and
karta, i.e., the cosmic knower and the cosmic builder.

Saivism is objective idealism in as much as it recognises the
reality of the Infinite, the finite being and Nature and assimilates
the finite selves and Nature or Prakrti in the Unity of Infinite
BEing. Finite selves and Nature are integrated in the Infinite as

its predicates. Herein Saivism accepts the adjectival theory of
bredication. |

SALVISM 317
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The epistemology of Kasmere Saivism recognises an indeter-
minate intuition which has no character, no distinction and no
specialisation. It is Chit pure and simple without any vibrative
expression. [t is the calmness of static consciousness beyond ‘Con-
ceptual distinction the nameless, formless and actionless Siva.
Northern Saivism differs from Sreekanta’s in actually accepting an
indeterminate consciousness which forms the basis of subsequent
development and expression in knowledge. This homogeneity
of indeterminate consciousness transcends the mutuality of
subject and cbject of determinate consciousness though it may
not actually deny it. It is intuition which does not intuite,
it is knowledge which does not know itself. It is transcendent
intuition.  The author of the Pratyabhijfia Hrdaya expresses its
essence of Sunya, the indefiniteness by characterising as the
indeterminate.® It is not denied a being, it is being itself. It is
denied a definite and determinate being and as such appears to
be thought as non-being, for thought cannot conceive indeterminate
being, accustomed as it is to think in terms of relation. The tran-
scendent Intuition in being the highest position appears to thought
as the negation in quintessence.

This intuition, though iranscendent, actually does not deny
expression and in. this it does not change a bit from its indeter-
minateness. But the initiation of expression presupposes the
existence in suspension of the expressiveness in the indeterminate
intuition. Expression becomes expressive.  This determinateness
presupposes then a necessity of expressiveness in the indeterminate
éxpression. The apparcnt absence of this expressiveness is what
characterises Siva (Bemg) in its complete transcedence. It is
Chaitanya, the Parama-Siva.

With' the move of expressiveness in expression, intuition
begins to intuite, though in the initial expressiveness there is nothing
to express. This move of expression is initiated in the indeterminate
consciousness without affecting its indeterminateness. Now this
€xpressiveness is inherent in the expression, though there is an

¥ Vlde—Pratyabhuna Hrdaya, Aphorism 4.
Sri parama siva Svtdtmalkyena sthitam visvam Sadasivadyucitena rupena avabi-

ha
l:! dl:aymu}‘ £ s cidaikyakhyatimayanasrita siva parjayasunyatisunyatmatys
akasibhedena prakasamanataya sphurati.
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occasional suspension and an occasional expression in the indeter-
minate Chit. When it closes itself, intuition alone exists in its even-
ness and indefiniteness. A dialectic move and development in
knowledge and being is conceived in Saivis'm. but_ it has been not
allowed to disturb the indeterminate intuition.*

Though the intuition in its indeterminateness has in it the
denial of the expressiveness and its dialectic development, still this
denial does not suppose. complete negation of expression and its
development. This expressiveness is the beginning of experience.
We use the term experience, in the sense of consciousness coming to
a concreteness in cognition, though the terms of the relation may be
developed from within, without supposing an external factor,—not
necessarily denying mediateness.

Experience supposes expressiveness, and in the expressiveness,
eXpression assumes a concreteness and a determinateness which
were not originally in its being, or at least was not manifest in itself.
This expressiveness is then an element, not different from the
expression, but still not quite one with it. Experience is in
Cxpression, but is not expression. As such we can distinguish it
28 a distinctive element, though not different.

Up till now experience appears still to be abstract, for, though,
in the being of indeterminate intuition we have a dynamic
®Xpressiveness, there is nothing concrete to express. We have the
Stage of indeterminate expressiveness. Knowledge still moves in
the transcendent abstraction and has not taken any concrete
shape.} But though experience has not the concreteness still
It must be conceded that with expressiveness intuition cannot
f®main an abstraction. Expressiveness has a meaning in the con-

Crete sense. for it has a reference to a locus which it informs.

Expressiveness then has a reference to the subject and the objeact.
BUt this reference to both the sides is not simultaneously manifested.

Saivism refers to two stages in the process.

% Vide—l§Varapat5ythijﬂ§, page 191.
Antaraviparivartamanam jianamatram kiiyavyapadesasunyam yat pratipaditam
Sa gy Sadasivabatarakah kryasaktimayasya udrekavabhase sati paramesvaram.
B ¥ Vide—Praiyabhijia Hrdaya.
Ta

kasabedena prakasamanataya sphurati.

L5



320 SIR ASUTOSH MEMORIAL VOLUME

Expressiveness is first related to the expressed. Here expression
tokes on it the concrete form of self-expression though the other
side of the reference is not so clearly presented. The l-conscious-
ness is shaped in the expression, though the not Ir-consciousnes§ 18
otill nebulous in its formation. Consciousness is here still ego-
centrict and the formation of I is not still understood as a factor in a

concrete synthesis.

This I-consciousness is called in Saivism Sada Siva Tattva.

A concrete vision of this | requires a clear cognition of the
.ness of consciousness as the centre of expression which expresses
a definite thing or an object. The object and its expression are the
clear necessaries of this stage of experience. We may go so far
as to say that the reference to a definite form is so imperative that in
this stage the consciousness of Idam or notl cannot but be
ﬁror’ninent. An eccentric projection makes the object more pro-
minent in consciousness which begins to feel its identity as not-1.

This manifest objectification of consciousness is a stage that
intervenes between the l-consciousness of the previous stage and
the synthetic consciousness of the next. The expressiveness is here
concrete, for it has a definiteness in reference to the object. This
cl»ear reference brings to view consciousness in its concreteness, a
concreteness which was implicit in the previous stage. This explicit
concreteness by reference to the subject and object consciousness
makes out the third stage in the dialectic expression of being and
consciousness. Lhis stage has the technique, Isvara tattva.

But the dialectic expression cannot be long centred in this
seemingly outward reference, it comes back upon itself and soon
discovers its nature as a unitive consciousness which finds its
cxpression as | am this,” followed by a consciousness, ‘This
am I'. This stage of dialectic unity is called Sadvidya in the
Iévara Pratyabhijiia. The author of the Isvara Pratyabhijia says
that in the Isvara tattva the two sides of reference, the subject and
the object, are equally manifest and equally appear as belonging
to the same locus or the same parts of a complete self. Here ex-
perience becomes fully concrete and completely developed, with an

¥ Ego in the sense of initial concentration in expression,
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equalisation and the consequent assimilation in unitive conscicus-

ness of the experience and the experienced.*

In the Sada Siva Tattva represented by the predominance ef the
l-consciousness, the equalisation and the relation of subject and
object are not fully developed. Potentially they may have been
there, but the relational synthesis and the relational experienc_e

‘ emerge only when both the sides of the dialectic come into full
1 view. Aclual relation is possible between subject and object,
equally prominent in being. But this prominence in the truth of
subject and object does not lead to duality, either
metaphysical or epistemilogical, for these angles of knowledge are
not two ultimate realities, mor two irreconcileable aspects of the
same reality. The dialectic presents to us the same reality as
subject, the experiencer, and as object, the experienced. The undeni-
able and invariable reference to and the demand for each other
are sufficient to indicate the co-reality of them in the same
synthetic unity. This gives us the relation of distinction in unity.

The dialectic march, therefore, holds up before the vision a stage
wherein the [-consciousness of a previous stage attains a complete
synthetic unity. Epistemological dialectic proceeds from the
abstract Intuition to a definite self-cogniser as a unitive consciousness
through the equalisation of the experiencer and the experienced.
In the unity of the all-expressive and all-integrative self-conscious-
ness the knowledge becomes clear that I am all this, all this is in
e as a part of my being.

A point to notice here is that the dialectic move and the
synthesis meet at the same centre, the I-consciousness in the Absolute.
The development through the reference makes out the concrete
€hiaracier iof « ILeonscioushess: When consciousness has passed
through all these phases it becomes conscious of itself as I, as con-
taining in it the whole of experience.

In Saiva epistemology then, knowledge has three successive stages
assimilated in the being of ldentity.

These stages we may characterise as Intuition, self-intuition and
self-experience. In the first the dynamic character and expressive

* Vide—Idvara Pratyabhijna, 3, 1, 3

’ .

Saménadhikararexyarp ca Sadvidyahamidamdhiyoh.
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being of knowledge are not apparent, in the second Intuition becomes
self-intuitive, and in the third Intuition 1s self-recognitive. In
recognition the idea cf alienation and consequent assimilation is
fully expressed.

The dialectic unity and equalisation of subject and object
of the fourth stage in the evolution of determinateness in knowledge
in Kagmere Saivism corresponds to the initial stage of the dialectic
in Sreckanta and Raminuja. To these philosophers knowledge is
always concrete involving a relation between the subject and the
object and knowledge niever transcends, nor denies, this relation. Its
life is there, and it cannot deny it in any stage. Knowledge is a source
of unceasing expression. This expression is determinate as systema-
tically demanding this relation between the self as subject and the
self as object. And this mutual demand establishes their unity in
the fuller life of a concrete synthesis, which does not
ignore any side of the relation, nor make the one mcre important
than the other, but embraces the subject and the object in its self.
Such a position surmounts the extremes of subjective Idealism and
Realiem, ignoring the reality of either object or subject, and recog-
nises their distinction and unity in the complete self of knowledge.

So far the two forms agree. But a stage higher, the difference
begins. Sreekanta does not perceive any stage in knowledge and
consciousness beyond this unity 3 Kaémere Saivism does. In other
words in Sreekanta as well as in R&manuja knowledge is always an
explicit notion and the immediacy of the unity of notion involves
a mediate relation of subject and object. Kasmere Saiviem recognises
the immediacy of notion to be indeterminate in its initiation
where the mediacy is not apparent to be ass'milated in the
immediacy of Unity. Th's immediacy of indeterminateness is the
exact point whence difference between the two forms begin. And
exactly at this pont in Katmere Saivism epistemology has an
approach towards the epistemology of éarpkara and the Sarpkarites.

Though the mutual reference of subject and object has been
accepted in Advaitism, still this distinction is transcended in the
identity of indeterminate consciousness, and this indeterminateness
Presents the true being of consciousness. The reciprocity of sub-
ject-object relation, though a fact in empiric intuition and a truism
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50 long as intuition dwells on empiric basis, is not inherent in
intuition itself, but is a creation of Avidya which presents
a distinction and a division where there are none. So long as consci-
ousness moves in the limitation put on by Avidyd, the logical ego
subsists in the relation between a subject and an object. But this
relation and its terms of reference have an ideality and no trans-
cendent reality. Empiric intuition and thought-determination
together make ideal constructions which have no metaphysical
import or significance. The ideal construction may imply the  cen-

tralisation, as it were, of the ether of consciousness into innumerable

points, and the consequent differentiation, still this centralisation

and the differentiation are not native to the homogeneity of the
transcendent Intuition, which still remains the same and does not
lose its identity in the ideal construction. No-doubt, it is customary
to hold that Advaitism has satisfied the demand of realistic and
idealistic attitudes of Intuition and Life, in .accepting the
truth of the subject and the object and their relation in
the formation of - concrete knowledge. But closely  consi-
dered, it will appear to have emphasised the ideality of the relational
and determinate consciousness to be denied and not to be assimilated
nor even absorbed in the Identity of Transcendent Intuition.

Though northern Saivism in a certain stage' of conciousness
accepts the reality of the ideal construction of a relational conscl-
ousness, still it seeks to absorb such relational consciousness
in the transcendent intuition  without denying it, inas-
much as Intuition has a transcendent and absorbing phase where
in the [-consciousness buds not, and the ‘am-this’ consciousness
figures not. The dynamism of expression and the effort of ideal
construction are suspended in the quietness of the Indeterminate-l
and still more in the silence of the transcendent Absolute. In the
nascent [-consciousness the concrete experience has not begun to
form though it furnishes the basis of the determinate consciousness
to come. Transcendence here is clear, for the relational conscious-
ness is still not in sight. But this transcendence gives us the
immediacy of an implicit notion and not the immediacy of Vedantic
Saks,

The witness-consciousness is transcendent intuition circurnscribed
by the limitation of antahkarana or Avidya, but the upadhi is not
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operative and the transcendence is apparently clear. In fact Saksi,
is a state in normal consciousness where the transcendence can be
directly felt and immediately apprehended. The immediacy of
Jiva-Chaitanya is the immediacy of consciousness in its dynamic
aspect, for here the distinction of Intuition (static) and the dynamic
Avidya is not in view, and as such Intuition in this stage appears
as manifestly self-expressive. But the immediacy of S&ksi
is the immediacy of expression, the idea of a self as a
centre of cognition is lost and is replaced by the con-
sciousness of self as transcendent intuition Though Saks is in touch
with the creative Avidya, still it is transcendent in the sense that
Avidya has no longer any hold upon it and can no more focus an
apparent centre in the expanse of Intuition. SaksT is, therefore, the
indeterminate Intuition, which appears as determinate in touch
with Avidya. Avidya is revealed by it and as such cannot possibly
exert an influence upon it. The immediacy of Saksi is then the
immediacy of static transcendence.

Different is the vision of immediacy of Sada Siva-consciousness
in Saivism. Expressiveness is here manifest, and this ex-.
préssiveness is centred in l-consciousness. As such the immediacy

of Sada-siva-ccnsciousness presents itself as a dynamic effort
of expression. The dynamic expression is a limitation or
upadhi of Intuition or Saksi of Advaitism. Saivism accepts

this expression to be inherent in Chit and expressive of its nature.
In other words, the immediacy is the immediacy of a notion which
soon manifests its expressiveness in a dialectic effort.

,. The dia'ectic effort in Intuition in Advaitism is psychological, in
Saivism, metaphysical. Samkara cannot accept any effort in Intui-
tion in the metaphysical sense, for, truly it has none, though as a
psychological consideration the consciousness is supposed to be
active in -three normal states. The unity of self-consciousness
is a psychological unity and not a metaphysical principle. The
dynamic aspect of consciousness which constitutes a continuity and
a history, however significant it may appear to be, is metaphysically
non-significant, for the drama of the conscious activity becomes a
meaningless exhibition when the illusion is over. Indeed Samkara’s
phi'losophy gives us a meaning of the psychological 5 unity,
which it  denies in transcendent Intuition. The import
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empiric intuition and being becomes meaningless in
the real sense, for, rightly considered, the implications of the
empiric intutions and pragmatic values are creations of a distorted
consciousness, and, however, potential and significant they may
appear to distorted vision, their values disappear with right
apperception and clear discrimination. They are constructions of
sense, aesthetic or moral, and move in false being  and
divided consciousness. And the whole life which is so seriously
conceived and which freely creates and expresses itself comes to
nothing in Intuitive consciousness. The entire- structure- of the
formation of understanding and reason, the whole creation of will
and its value- concephon have no place in the apex of our con-
sciousness. barpkara s system is based upon psychological
revelations and in accepting them it has not metaphysically attempted
a synthesis between the two aspects of consciousness immanent and
transcendent; on the other hand it has boldly denied the immanent
in the transcendent. Though he sometimes appears to accept the
claims of bhoth, yet this acceptance is psychological necessity, so
long as the Avidya is operative.

fhough Sarpkara himself in the refutation of Vijnanavada has
accepted the reality of the objective reference in knowledge and
n this respect differs from his extreme follower Prakaiananda who
denies this reference and reduces the system to subjective Idealism
in accepting the creativeness of individual or subjective bamaskaras,
still this objective reference, a fact and a datum of humanistic
Cognition, is transcendent and becomes ideal in Jivan Mukta. The
f'ealistic touch of the exoteric consciousness loses its significance
In the emancipated being and consciousness, wherein the outward
reference loses its objective meaning, and the naive realism of
Popular  consciousness is displaced by the epistemological or
empiricistic [dealism.

Freedom is initiated with the removal of realistic reference,
for this reference binds our thought to an element independent of
itself, whereas the understanding of the ideality of this reference
Mmakes the thought and consciousness self-centred and self-directed.
Between the bondage and limited vision of common-sense consci-
usness and the freedom and expanse of liberated consciousness
% stage intervenes, the stage of the idealistic and illusory conception
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of the reference in knowledge. And since the experi-
ence of realistic consciousness is denied and sublated in transcen-
dent Intuition of Jivan Mukta, the former is called illusory, the
latter, real. Advaitism is open to psychological conviction, and in
denying the truth of realistic attitude it simply accepts a fact which
unprejudiced consciousness cannot but accept. Philosophy must
not dogmatise, but only rationalise human experience, and from
human experience we cannot exclude the attitudes of consciousness

which may not be frequent, but is none the less significant.

Kalmere Saivism does not deny objective reference in
immanent consciousness. And in transcendence this reference 1is
completely withdrawn, but not denied. It is there, but not ex-
pressed.  The [ivan Mukta rises ‘from the limitation of ordinary
consciousness and sees the periodical expression and absorption
of the universe in the basic being as a move out and a move in of
the same life and consciousness. Saivism presents the whole
conscipus life as a spiral enfoldment which has various linings, all
beginning and ending at the same point. In the beginning the life
is uot rich in variety, though it is rich in fullness and integnty in-
asmuch as it iswhat it is in its wholeness. [n transcendent intuition,
the whole move is not denied, but momentarily held in quiet and
guiescence. Conscious life is a life of stirring and expression ‘and
a life of inversion and quiet. The whole goes out, exhausts itself
and recoils upon itself in the quiet of transcendence.

Saivism draws a distinction between the common sense consci-
ousness and the jivan-mukta consciousness. The prejudiced and
realistic consciousness has not the transcendence and has limited
vision and attraction. The knower transcends the limitation and
has the vision of the play of consciousness in all the stages of experi-
ence. The stages of ordinary consciousness are not denied, nor
are their truth falsiied. They are apprehended in the being of Siva,
the transcendent. And the Jivan-Mukta through recognition has
the complete vision of his own Sivahood : the whole universe is
a rise and a fall in his being. The objective reference is not denied
iv the Jivan Mukta, though it is occasionally absorbed in him. The
Jivan Mukta has in him a transcendence and indeterminateness in
‘.Nhich the determinate immanence has occasional lapses. He is
mdeterminate-determinate consciousneéss.  Decterminateness is s€en
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not itself, as in Realism, but in its constant reference
to the Indeterminate locus. The Jivan Mukta has transcended
the limitation of the senses and the understanding and . has
penetrated into the depth of being which appears to be an indeter-
minate consciousness with occasional expression in determinateness.

The cognition, or more accurately the recognition, is a
recogniticn of self of the Jivan Mukta’s own being, and not a cog-
nition cf the se'f as centred in the Infinite. Sreekanta’s thesis requires
always an objective reference in knowledge, and even in the state of
liberation the emacipated consciousness has this reference to
Infinite consciousness, though this reference 1is established not
through the sense data, but directly through the consciousness
itself. Though this is a move in consciousness, still the sense
of distinction is always alive and keeps the necessity of objective
reference intact.

Such is not the thesis of Kasmere Saivism. Here the emanci-
pated consciousness has no reference to anything else than self—
Knowledge, freed from the limitation of the senses and the under-
standing, recognises itself as both the subject and the object of the
reference which in its way to indeterminateness partially, though not
completely, vanishes.

In other words the subject-object reference in know]edge which
is never denied in Sreekanta, is partially denied inKasmere Saiviem.
In the former the objective is always present, be it in normal or
emancipated consciousness, in the latter the objective reference of
the lower stages of expression is not always present in the higher
stages. In the former the assimilation is within the Infinite, in the
latter the limited consciousness, which characterises the finite, loses
its limitation and recognises its limitless being. The former has an
expansiveness of consciousness in theInfinite, the latter has  an
€xpansiveness of consciousness in itself.

Though Sreekanta has recogmised the Brahman-likeness of being
and knowledge (Brahma-Samyapatti) of the liberated soul and in this
substantially agrees with Kabmere Saivism, vet he has this limita-
thn that Brahman remains a separate being for the liberated souls.
ADpyaya Diksit in his Szvarkarranzdzplku cays,  the liberated souls
have theiy Chzf Sakii (consc'ousness) enlarged and extended on the
d‘s_appearance of the Avaral;xa. the cover consequent on the know-
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ledge of Siva or Paramebvara.”” Their knowledge and experience
may be identical, still these experiences have different centres, and
as such an individuality attached to each. However identical the
experiences may be of liberated souls, still their individualities will
speak for a distinction, if not a fundamental difference, in their ex-
periences according to the presentation of the varied aspects of
infinite consciousness and the concentration of the different aspect
in different centres.

Kaimere Saivism differs from the above. In liberated consci-
ousness there is, in fact, no presentation which is not its own and
the liberated consciousness has not the least limitation, either
actual or possible. Liberation is the removal of the limitation
of consciousness, a limitation which is its own and which is
self-imposed in the process of self-expression. When this
limitation is removed, the - emancipated consciousness feels the
expansiveness of being and consciousness; it recognises,
as it were, its own former self and finds no distinction between itself
and the Absolute. In other words, it is more correct to say that the
Absolute which in the course of self-expression acquires a
limited vision, transcends it in liberation. As such no distinction
remains, nor can remain between the absolute and the
limited consciousness. Finiteness is limitation in expression. Libera-
tjon is the transcendence over this limitation. A liberated soul is
Siva in the true sense of the word, though practically the limitation
may linger on up to a certain stage of development in being and
consciousness in Vijiiana kala.

STAGES OF EXPERIENCE

Saivism recognises seven stages of experience. Those stages
correspond to the different centres of consciousness formed in the
course of expression. Proceeding from Sakala, the atomic consci-
ousness, these centres have defiite experience and know-
ledge. Sakala is the lowest centre where knowledge is limited,
in visicn and indistinct. Sakalas are subject to the limitation of
Maya and its influence.

Next comes Pralayakala. Pralayakalas have no definite object,

l:;lmersed as they are in Prakiti.  They have attained a stage of
evelopment known as Prakrtalaya, i. e. absorption in the Prakrti
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#d as such they are no active centres of being and consciousness.
Hence they are entitled Sunya Pramata.

~ Then come Vijiianakalds. These have crossed the limitation of
finite consciousness and have transcendence over Maya, but have
not the consciousness of the still higher stages. They are freed
from the sense of agency. They are consciousness in quintessence,
having no touch with anything else.*

Next proceed the Pramatas, Mantra, Mantresvara, Mantra-
Maheévara, and Siva stages in the subject-consciovsness in trans-

4 se b z. & LN
cendence corresponding to Vidya, Isvara, Sada-Siva and Siva 1n

transcendent being.

These stages only indicate the different stages of limitation and
expansion of being and consciousness. What we cannot help
noticing is that though these stages indicate a difference, still, beyond
this difference, the identity is always present, And liberation is the
consciousness of this identity and the passing off of the limitation
and the convergence in a particular centre. The being and consci-
ousness in each centre, be it transcendent or immanent,
is the same being throughout, and when an individual has this

consciousness or recognition, he is non-different from or is Siva.

In Sreekanta liberation always presupposes the consciousness
of a relation between Padu, the finite consciousness and the infinite
Siva. In normal consciousness this relation, though a necessary
postulate of knowledge, is overshadowed by ignorance. But the
C?%nition of this relation brings in other forms of consciousness
which are not pure relational. It excites love and service consclous-
ness, and as such with the attainment of an equality with Brahman,
the inherent consciousness of its being dependent upon and embrac-

ing the infinite life in the delight and joy of fellowship 1s always
Present,

Kadmere Saiviem has not this relational consciousness 1n
Liberation, for the liberated soul perceives nothing besides itself
in 1iberation.: It is a quietus in its indeterminate being. The joy
here is the joy of this quietism of integral existence without an

* Vide—Pratyabhijfia H{Jaya, pages 70—72 (Kadmete Edition)
42
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effort of expansion and divisoin, Liberation is the attainment of
the completeness of Being transcending all relation, fellowship or

reference.

Curiously enough, though the systems differ in epistemologi-
cal setting, they agree in conceiving Liberation as an expansive
being with unceasing delight, though such an existence may
or may not transcend the relativistic consciousness. Advaitism and
l_(aémere Saivism agree in the transcendence of this consciousness,
Sreekanta and Ramanuja accept a relativistic consciousness assimi-
lated in a unitive consciousness in transcendent being. These nice
distinctions apart, every one accepts an infinite dimension of know-
ledge and being in liberation. None deny this. Ram3nuja and
Sreekanta, though they begin with atomic magnitude of finite selves
accept an extensive dimension for these selves, otherwise they
cannot support their thesis of Brahma.Samyapatti. We should not
forget here that both teachers attribute an expansiveness to the
dynamic expression of consciousness. And this expansiveness has
its full exercise and expression when the limiting view of Avidya
is destroyed- 4 eekanta's and Ramanuja’s acceptance of this possi-
bility has secured for them the expansive life and being of a

liberated soul.

Sajvism frankly admits this expansive being, for the limitation
is temporary in the process of expression due to Maya. When the
philosophy of Recognition teaches the divahood of Padus, it retains
no distinction between Padu and Poti.

Samkara's Vedantism recognises also such a beautitude in the
course of an evolution of Jiva—consciousness and the attainment of
Jivara's being and knowledge, for, rightly understood, the distinc-
tion between Jiva and l4vara is no permanent and real distinction,
Jiva—consciousness is dominated by Maya, lsvara—consciousness
dominates Maya. When conscioucness in Jiva through discrimina-
tion and dissociation comes to feel its being an object as well as
locus of Avidya, it has its jivahood displaced by i$varahood. And
the limitation of being and consciousness of the previous existence
is replaced by an expansion of being and knowledge. So long as
the transcendence of intu'tion is not in sight and is not realised by the
adept, the course of evolution will give him an extensive being of
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svara- In fact the Jiva dies, and Isvara is what remains. This
possi.Bility'for Jiva in the course of evolution, is still a possibility
in Avidya, and as such the expanse is felt and enjoyed in actual
realisation but when this touch is forever removed, the being is
what remains. So up to a certain point the three forms of thought
agree in the delight of expansive being, in the clarity of unobscured
and unobstructed consciousness in emancipation. Some call it mukhya,
some gauna, indirect mukti. This is the only difference. Saivism
accepts a non-qualified intuition in liberation, where the determinate
being and consciousness lapse into the Indeterminate. But this is
a lapse, in Samkara it is a dental. But in no case the further possi-
bility of a rise exists, in as much as liberation is conceived as
fullness of being and bliss. Once the limitation, the creation of
Avidya is off, no cause exists for a further travailing in the limited
life and consciousness. But we must admit that in Saivism the possi-
bility remains for free self expression in as much as the power of
expression is inherent in a liberated self.

But this is a rare possibility in as much as being, when it has
its full repose in the quietness of indeterminateness, is not disturbed
by the rippling of expression, though the current if expression be
not forever stopped in as much as it is a rhythm in the life of the
Absolute. But though the possibility of an expression remains, still it
18 no expression in limited being and consciousness, it is a free
move in the unlimited expanse, and with the sense of freedom the
iimitlessness of being is not inconsistent. Emancipation then
Connotes the transcendence over limitation in indeterminate being
with the possibility of free expression and move. Even in the
Jivan Mukti this transcendence and free move are possible, though
they are subject to the limitation of an association with a physical
body. But such limitation does not work when the soul becomes
disembodied, Advaita does not accept this free move in
liberation, Liberation is complete transcendence in siatic being
Which is devoid of any necessity, even the necessity of expres§ion.
In other words Saivismn recognises constantly a dynamic element 1n

eing.  Maya creates a limitation in expression, but cannot deny

the original ‘move in expression. The l-ness created by Maya 1s

different from the consciousness of 1 in the stages of transcendent
€Xpression. In Advaita Vedanta, rightly understood, Intuition is an
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expression without being ever expressive and as such expression

froms no expressive centre, except in touch with Maya or Avidya.

Expressiveness is a limitation created by Avidya, a limitation in
as much it introduces a reference to a centre and an object, and as
such it must be conceived as forming, but as not eternally obtaining
in Indeterminateness. Both Vedanta and Advaita Saivism perceive
this,” but where Advaitism conceives this formatlon of expressive-
neps to be a necessity not involved in the Intuition, Saivism accepts
it to be an inherent necessity of the indeterminate intuition, and
as such the intution has a hlstory of self-expression in itself, a
history which the Absolute of the bumkarxtes cannot claim. Saivism
though it is anxious to retain the transcendent indeterminateness of
Iptuition, is no less anxious not to lose the history. '

THE PSYCHOLOGICAL BASIS

All these forms of thought draw their inspiration directly from.

self-consciousness. But in saying this we must not limit the term
to the content of normal experience. Self-consciousness has varied
meanings in different systems of thought, and in oriental philosophy
it means the range of experience, not only of normal, but also
of super-normal consciousness. The three normal states of con-
sciousness, besides presenting three forms of experience.
point te a fourth one where consciousness is supposed to be
revealing its own self, in dissociation from the necessary limitation
of operative factors of the other stages. This evidence of con-
sciousness in transcendence has been the main stay of the systems.
" Advaitism accepts complete transcendence in static consciousness,
Southern Saiviem in dynamic and expressive consciousness,
Northern, in a dynamic equilibrium, of consciousness. This
equilibrium gives it the appearance of static being, but in fact,
it is a state of a dynamic being in equilibrium, for the moment
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appearing as a waveless calm. In such a state the expressiveness.

is not apparent and the experience of such an existence differs from
the experience when consciousness 1s actively expressive unto itself
dissociated from the contractiny influence of Maya or Avidya. But as
such revelation is rare and far removed from common experience, the
psychological foundation is sought to be laid upon the rise and the fall
in self-con*sciousnes‘s, especially upon its fall in susupti. Susupliis a
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thenomenon within the bounds of normal experience, and an analysis
of susupti has been n fact the foundation of the philosophic struc-
ture of almost all forms of Vedantism. In susupti the conscius activity
has a fall, and in waking, a rise. This rise and fall are periodical.

Advaita Vedantism maintains that in susupti there is an eclipse
of the conscious striving of the waking and dream-consciousness,
and this eclipse does not mean the holding in abeyance of the
striving of conscious life, but practically a disappearance of it in
its root cause, Avidya. Such a state is not a denial, but, an
absorption of the concrete unitive¥ experience, and even of
its back ground, the formative self. Self-consciousness has then a
periodical lapse. Avidya with its vibrative activity is revealed by
transcendent intuition. Nothing is there to form a psychclogical
urity.

Northern Saivism recognises a fall in consciousness mn sugupti
and a rise in waking. And this it accepts to be a fact of self-
experience. The {ali is really a fall in consciousness, and no
activity of Avidya, inasmuch as conscousness functions here without
the senses and the manes. The aksence of these fuactions implies
the peaceful repose of the functioning-self in self. If it does not
indicate the full indeterminateness of consciousness, at least it has
not the definiteness of waking and dream consciousness. It indicates
astate of a close or withdrawal of active consciousness. This close
is the evidence of the indeterminate consciousness behind all
experience.

Sreekanta accepts the indeterminateness of susupti in the sense
that there is no concrete functioning of consciousness. _ The func-
tioning closes. In these respects the Schools do not differ.

That susupti is the negation of positive experience admits of no
doubt. But when Advaitism denies all functioning of chit (e.g.
Sureévara) in suspti, Saivism accepts the expressiveness ~ales in
susupti, though this expressiveness has nothing definite to express,

# Acycm hi prasarantyam jagat unmigati vyavatisthate ca, nirvirtaprasarayam
a nimisati iti Svanubhava eva atra saksl.

L
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In other words, the dynamic character of consciousness is still there
manifest.

Vedantism in all its forms may be characterised as the philo-
sophy of self-consciousness. While Sreckanta with Ramanuja holds
the mutuality of subject and object in knowledge in every stage of
its growth and existence, Sarpkarites deny this reference in all stages
of knowledge, and they affirm that logically we cannot determine the
reference. Saivism accepts this reference, but transcends it in certain
stage of knowledge. Sreekanta in denying a reference to anything
but self in knowledge both as subject and object holds the position
of ideal realism, for though the object has no independent existence.
of its own, yet it is not necessarily on that account reduced to a
phantom. The object exists, the self in positing itself posits the

object. Though it cannot create it, still it cannot understand. the.

object as completely an independent existence. The object
requires the subject to be known ; the subject, the object, to know
itself as the knower, and as such the mutuality is a constant factor
in knowledge, be it finite or infinite. ;

Northern ~Saivism in creating this reference out of con-
sciousness has in theoretical reason the appearance of Transcend-
entalism and objective Idealism. The reference of the self -to
object in determinate consciousness and the projection of the self
to re-appear as an object will lend the system the appearance of
subjective Idealism. In fact by laying stress on the identity of the
absolute and finite consciousness in liberation, and in allowing not
the least difference between them, the system approaches subjective
‘Idealism in as much as it recognises the only one subject, Siva
Bhattaraka, and the whole cosmos as a mere expression of this
subject, though this subject is not necessarily the finite consciousness,
Truly speaking, the guestion of finite and infinite consciousness
cannot arise here at all. There is only one being and consciousress,
the 3upposcd distinction of finite and infinite is a false distinction
created by the limiting agent, Mdya. As soon as this limitation is
off, the distinction vanishes leaving behind the one subject, and the
one consciousness, its expression and its object. The object is a
self-projection. Yogaraja in his commentary on Abhinava Gupta’s
Paramarthasara says, ** the same principle of consciousness (atman)

[
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which appears as many in the form of subject and ebject, realises
‘the identity as the afl-cognising consciousness in itself.”” Viewed
this wise the system approaches Fichtean Idealism, though it has
the touch of Schelling in the Transcendence of Indeterminate intui-
tion. ‘But in the limited conscious centres, the reality of object
and its reference in knowledge are not denied. A finite consciousness
in Avidya has realistic knowledge and consciousness, a liberated
soul idealistic, and liberation connotes the assimilation of the
idealistic  character of knowledge, so much so that the
object-element, before it disappears, must be thought of as the
self-projected. Liberation is, therefore, a growth in dealistic under-
standing and the gradual disappearance of the realism of pragmatic
and empiric consciousness. Sreekanta cannot deny the objective
reference in knowledge even in emancipation, for the finite con-
sciousness still retains its finitude, though the reference is no longer
to an alien Prakrti, but an expansive move in the Infinite. Know-
ledge is here expansive, being delightful, dissociated as it is from

‘the limitation of Avidya but still knowledge has a reference to

something, besides itself, having its delight in a being besides self.

The epistemological dialectic throws a flood of light on the
nature of Being. Being is consciousness. The dialectic of self-
eXpression is also the move in self-revelation in Being.

Being has a transcendent and an immanent aspect. In its
transcendence Being is indeterminate, in its immanence Being is
determinate. The universe has its existence in the immanent aspect
of Being, and is, in fact, a manifestation of it.

In other words Being is both absolute and infinite. As an
absolute existence it is beyond the manifold in which it expresses
itself. It is beyond form, beyond name, beyond the concrete he-
Coming. [t is then the expanse of consciousness, and not a conscious
Process. This absolute is Parama Siva, the Transcendent Siva.

Being becomes infinite when it is an inexhaustible source of
€Xpression. The dynamic aspect of the being is nowin sight and
the inherent Sakti or the power of self-expression and self-becoming
becomes active and presents being in its concreteness.

Sakti is the expression of Siva. With this expression
the Absolute acquires a personality and to this personality is atiribuyt-

[&
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ed consciousness, bliss, will. His knowledge covers all, His will
controls all, His being flls all, He has no limitation, as nothing exists
beyond Him.

Bliss is indicative of his complete and independent self. When
He enjoys Himself without the intervention of any other means,
Infinite is the Bliss; This joy of Bliss is a joy of Being-in-self.

The self now reveals itself as both the enjoyer and the enjoyed.
[t enjoys itself.  The Bliss consciousness is also a determinate
consciousness, though in this determinateness the self rests upon
self. It does not move out of itself- Or, in other words Siva enjoys
Himself as Sakti. The Sakti enjoys Herself as &iva. This constant
reference of self to self and unwillingness as it were to go out of
self brings out the nature of self as Bliss. '

Will and its expression in activity are the Iccha and Kriya Sakti
of Siva. Iccha is the state of poise before creative activity. Kriya
is the creative potency on the point of assuming foims. Iccha
combines in it knowledge and creative activity held in suspense.
The creative will is no blind will, it is knowledge and at the same
" time activity. The universe is the creative expression of Parama Siva,
an expression which is free and independent of the instrumentality
of anything else. diva is the material cause and the efficient cause
of the universe.

¢ eckanta also maintains the identity of the material and the
efficient causes, but he introduces the additional hypothesis of Maya,
the creative principle is not inherent in Siva of transcendent glory,
but in Maya related to Siva as his predicate, and, therefore, repre-
sented as the creative power. And since this creative potency
is blind and as such quite helpless in itself to successfully evolve
out of itself the definite order and purpose as revealed in the world
without the conscious guidance and intervention of Siva, Giva is sup-
posed to be the Lord of creation. Though Maya has a
nature quite different from diva, still Maya is dependent upon
Siva. It is subordinate to Siva. Sreekanta attributes to Siva majesty,
power, knowledge and intelligence. Siva has eight designations:
Bhava, Sarba, Isan, Pasupati, Rudra, Ugra, Bheema, Mahadeva.

. . Lo s
Bhava indicates Siva's everpresence and immanence.

Isan is Siva, the majesty and power:
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Pabupati is Siva, the controller of finite beings.

Ugra is Siva, the indomitable.

Bheema is Siva, the awe-inspirer.

Mahadeva is Siva the all-knower and the super-mystic. The other
form of Saivism (Kadmere) also attributes to Siva the five-fold func-
tions, generally called Krtya-parichakas. Siva creates, preserves,
destroys and withdraws in himself the world of becoming and bestows
grace upon finite beings. In such conception of Siva we have the
theistic aititude.  Southern Saivisn is completely theistic, northern
Baiviem shares in some degree the implications of theism in a certain
stage of knowledge.

The point that comes next for our consideration is the theory
of expression. No Philosophy can be without a theory of creative
evolution , for if Philosophy is the intelligent interpretation of ex-
Perience, it can mot neglect so momentous a question as the origin
of the world znd its relation to the infinte. Remarkably enough, no
form of Vedantism is without a theory of Maya, the dynamic prin-
ciple underlying creative evolution, Saivism, northern and southern
accepts the theory of expression in knowledge. As soon as they
Come to creative evolution the two systems differ in their explanation.
Sreekanta accepts the theory of transformation, Kasmere Saivism, of
expression. And mnaturally they should do this, for Maya has been
accepted in the one as the material cause of the cgsmic evolution
and in the other as the limiting principle. Maya in Sreekanta cons-
litutes a category of existence by itself, different from Siva and
Pasu or jiva. Prakrti unfolds herself not independently of but in
complete subordination to Siva. And this evolution is an unfolding
and a transformation in Praksti, and cannot be regarded as an ex-
Pression, for expressiveness can be attributed to a conscious being,
and not to an inert Prakrti,

Transformation and Expression connote a disturbed equilibrium,
but transformaticn connotes more, a comlpete change in being,
which expression denies. Expression reveals but reveals without
a change in being and with a change in form, transformation also
Teveals but reveals with a change in being and form. The former is

nown as Kbhgeavz_xda, the latter Parinamavada.

Parmamavada can be rightly attubuted to ‘an inert existence.
It is the causation applied to dynamism in nature. Abhacavada
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can be attributed to consciousness, for it can express. Expression is
not possible in inert existence. In other words, Parinamavada is
assimilated to causation in nature, Abhasavada to self-expression and
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self-causation.

This doctrine of expression has enabled the Ka$mere school
to trace the cosmic evolution direct to Parama Siva in his aspect
of Sakti and without the hypothesis of Maya. This conception
has made the immanence of b(iva, more prominent, the cosmic .
evolution is an expression of his own being, nothing different from
him,
An inferesting question suggests itself ; are there no changes
in expression? This question can be answered in two ways. To

divided consciousness there are changes and they are real.

To integral consciousness of Siva, there is no complete change,
in expression and it is real. The appearances are real as these are
things to divided consciousness, the appearances are real to Siva
as experience. Empirically they appear real, objective to us.
Metaphysically they, as the experience of éiva, have ideality, but
no reality and therefore no objectivity. To the Jivan-Mukta, appear-
ances have ideality, but not reality.

/ —

S’AIVISM AND SAI\:’IKAR[SM

At this point a difference arises between Saivism and
Samkara.  Saiviem is forced to accept in the clarity of
philosophic insight the ideality of the expression and this ideality
serves tc deny the necessity and usefulness of any other factor in
creative evolution, and as shown above, rightly regarded, the whole
thing is not an evolution but an expression, and for an expression,
nothing besides a dynamic consciousness is our requirement. This
position makes the world an ideal construction in idea-forces and
puts aside the realistic construction of experience and life. In not
admitting any second cause of the world, Kafmere Saivism is
more idealistic than Sreekanta’s. But in accepting an ideal construc-
tion which is truly real in the Abhasavada, it differs from the
‘Sarpkarism which, while accepting such a construction, calls it illusory
because it is denied in transcendent Intuition- Both Kbhagavida
the doctrine of expression, and Vivarttavada, the doctrine of false
expression (atattvah anyathakhyati) lend their support to construc
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tion which Is ideal ; but the former calls it not false, though some-
times the expression may have a fall.off in the basic support,
the latter calls it false because the ideal construction, though it
appears on the locus, yet it does not appear in it, nor function in it.

_ Abhasavada is an approach to the Distiszstivada of the later
Samkarites, for it accepts reality to be a projection and a creation of
self. But the difference between them lies in the point that drsti-
srstivada attributes a falsity to the projection, Abhasavada does
not attribute such a falsity.. So long as the self functions in this
stage, it does not understand the falsity of its creation or projection
for the moment and has an ideality of the projection. In this sense no
distinction remains between the ideal constructions of these stages.
Difference becomes prominent when the ideal construction is
sought to be denied in the next stage. Saivism does not accept
this denial. Samkarism does. As such the ideal construction in
Saivism may appear as non-existent, but really it is not so. It has
a potential existence. Saivism retains a continuity cf the locus ‘and

‘the ideal construction, Advaitism does not. This sudden break in con-

tinuity is what constitutes the most striking feature in ‘Sarpkara Ve-
dantism, and for this Sarpkara’s Philosophy has a double aspect and
strikes self-contradictory: And for this Sarpkara has to deny the
whole of experience and institute the doctrinc of Avidya. San_‘\kara’s
epistemology has been conceived to fit in with the experiences of
different psychological stages and he has the boldness to deny the re-
l’ativity of empiric consciousness when it can no longer hold on,
Samkara is not anxious to have a logical continuity, when the
psychological revelation demands the denial of the intuitions of
sense and the constructions of understanding. His philosophy
totates on the centre of self-consciousness, which denies in trans-
cendent consciousness the relativity of empiric mtuition. 'Sarpkara
does not deny the duality of empiric intuition and he seems to think
that philosophy should not be dogmatic with this naive affirmation
of sense-consciousness and be frankly ready to accept a denial of
this attitude if and when it comes. Samkara sees the
truth of existence in clear transcendence of the sense and thought
construction.  To him, philosophy is right intuition and not apper-
ception, and so long as the reality is not face to face perceived
thought can have no rest in the process of apprehending reality

L



340 SIR ASUTOSH MEMORIAL VOLUME I

which it can never apprehend. The finality of thought-activity is
reached in a negative conclusion. As such the activity of thought
is confined to the sense data, and the reality it apprehends is phe-
ncmenal, though objective. This phenomenal objective continues
tc exist and has a meaning to empiric consciousness, be it limited in
Jiva (finite), consciousness or unlimited in lévara-consciousness. But
it is still phenomenal, not real. Sarpkara may not go so far as to
reduce all reality to subjective ideas, all knowledge to Solipsism, but
certainly all experiences are denied in the Absolute. But this denial
is no denial of self, but denial in the self. After all, Samkara im-
presses and wants to forcibly impress the transcenderce of self,
which empirically is supposed to be caught in the snares of its own

false creation and false valuation.

Because of the demand of a continuity, Kasmere Saivism does
not go far as to call the empiric consciousness and pragmatic
realisation as completely false. It is anxious to avoid the
falsity of division by pointing to the truth of transcendence of
self and its expression in immanence. It has recognised the truths
of the sense-experience, the construction of will and feeling but
"has considered them as divided aspects of reality, which, to be
appreciated truly and fully must be seen in its integrity and unity.
It is remarkable that Saivism has attributed this divided conscious-
ness to- Avidya or Maya, but has not denied it completely. Philoso-
phy has a demand for unity and transcendence and not transcend-
ence apart from unity. This is the significance of Abhasavada, as
distinguished from Mayavada. Saivism accepts two constructions—
the construction of the finite self and the construction of the Infinite.
The former is empiric in as much as it is a construction of the senzes
and the will and is a reconstruction of the construction of the Infinite,

This reconstruction sets up separate and limited experience and
false valuations. Philosophy is an attempt to get over these and
to deny the limitation of reference in knowledge. No attempt has
been made to synthesise the finite and the original construction, on
the other'’hand there is an apparent tendency to deny the finite
creation and to get to the move of life in the Infinite. To attain
to it the finite creation is not completely sublated in its material
basis, but sublated in the construction and formal grouping, for this
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ping is a finite subjective construction and has a subjective
value.

Saivism recognises two stages of consciousness and self-consci-
ousness in transcendent Intuition. But since self-consciousness has
an occasional lapse in consciousness, consciousness is to be ac-
cepted as philosophically more fundamental than self-expression
and self-consciousness. Though such a distinction of greater
and lesser reality may be considered as out of place in
the two aspects of the same reality yet we cannot help
noticing that Parama Siva is real andi self-conscicusness is real
In a certain stage but not in the ultimate reality, otherwise indeter-
Mminate consciousness as the primal existence can have no
significance.

At this point Saivism is open to criticism. Systems of philo-
sophy which deny in transcedent Intuition self-consciousness,
}'laVe to explain their origin out if a. indeterminate consciousness.
Samkara could not explain this. Self-consciousness is a,limitation of
consciousness created by Avidya. To explain it he has to appeal to
an agency which is external. Saivism seems to synthesise the in-
determinate and the determinate consciousness, but the logic 1s not
clear. To say that indeterminateness passes into determinatesness
1s an affirmation, but no explanation. How is the personality formed
In an impersonal background is not clearly evident. It is easy to
comprehend that there is a rise and a fall in the waveless indeter-
Minate being—a dynamic equilibrium and a disturbarce, but it is not
S0 easy to explain the formation of self-conscious centres. Statee
may come in and pass off on an impersonal back ground, but how
the all«comprehensive | comes out, is not clearly explained. At
least an indeterminate existence can be said to have no necessity
Within its own nature to form a concrete and at the same time all
Comprehensive self-consciousness.

And, again, what does determine the disturbance and striving of
the dynamic equilibrium? How can the eternal quietness become
Vibrative 3 What is the necessity ?

If the Being is indeterminate, it can have no will, far less
Purpose. Will and purpose are possessions of a personal being, and
D0t of an indeterminate self. To say that will and purpose are sub.

I
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sequently formed is to say that an indelerminate being can be made
determinate, a will-less calm can assume will any moment. The
necessity of ideal construction is hardly consistent with an indeter-
minate and impersonal existence. An impersonal being, like a mathe-
matical point, can be conceived to have an existence and nothing
more. The dynamic element in the being can be conceived to be
constructing an ideal universe, but since in the beginning the
dynamic aspect has a poise and an equilibrium and since in it no
personal will is active, the dynamic aspect cannot be conceived
logically to have sufficient basis for an ideal construction. To
say that I-consciousness is potential in the poise is to deny the
complete indeterminateness of Siva. An ideal construction is con-
sistent with a self-conscious self which is dynamic and expressive,
but not with a motionless, purposeless, Siva, the indeterminate.
‘gar.nkara, with his clear vision, sees the difficulty of assimilating the
demands of a determinate self-consciousness and an indeterminate
consciousness and while accepting the aesthetic construction of a
determinate conscious activity really denies it a metaphysical being.
To éarpkara the conflict is between a metaphysical and a psycho-
‘logical attitude and while he acknowledges the construction of
aesthefic and moral sense, he can not reconcile it with the
motionless transcendent being. The creative element in thought
works under limitation and this limitation is not consistent with the

Absolute,

Philosophy must either deny indeterminate motionless existence
and embrace a dynamic concrete being revealing itself out in the
thythmic expression or must deny a rhythmic being and expressive
consciousness and embrace an indeterminate chit. To accept both
seems to be a hopeless and an impossible task. We are inclined to
think that we cannot explain the ideal construction on the ground and
with the affirmations with which it has been sought to be explained.

Even granting an ideal construction on such a ground as adduced
by Kasmere Saivism, 17€ notice in the system a contrary tendency
to this ideal creation in finite selves ‘to  attam to the comscious-
ness of an Identity in recognition. An ideal construction requires
a self-projection and self-limitation, but emancipation implies a
contrary tendency to self-assimilation and self-recognition. These
two processes are. contrary,’ 0 that the tendency of a construction
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is opposed by the tendency of liberation, and as such the original
tendency of construction cannot be fulfilled or can only be partially
realised.

Ka$mere Saivism makes every soul the fighting ground of two
tendencies, of limitation and construction, and of dissolution and
expansion. If these iendencies are native to it, and equally intensive
the one cannot 1ide over the other, and we have a balance and an
inactivity. Happily the tendency to ‘construction is a tendency to
limitation and is transcended by a tendency to expansion by know-
ledge and recognition and in this way emancipation has been made
possible. In other words the tendency to liberation has been given
a greater value and intensity than the tendency to limitation.

What should be impressed 1s that the tendency to libera-
tion is a force against construction and destroys what is brought out
in the process. If such is the case the ideal construction can have
no real meaning and plausible value, for had it been ideal, it can
vanish, and it cannot be sometning undesirable to be passed over.
‘The ideal construction necessarily involves a limitation in being and
consclousness.

Sreekanta is more consistent in his own way for he has no con-
flict between the Ideal construction and Emancipation, for emanci-
Pation, rightly understood, is emancipation from the realistic sense
of difference and division and the emergence of the idealistic sense
and aesthetic intuition of the purpose, beauty and joy of the ideal
Construction. That this meaning is not always evident is due to
the completely positivistic and realistic consciousness due to Maya,
but philosophic comprehension removes the limitation of realistic
Consciousness and finds out the expanse, joy, rhythm and harmony
of ideal construction. The unitive consciousness in liberation does
Not give the indeterminate equilibrium of KaSmere Saivism and
ere the liberated soul has movement and enjoyment in the Infinite
With 4]] the privileges of an expansive being, a clarified consciousness
afld an unalloyed delight. The aesthetic and moral senses have their

ighest gratification.

S N TP : ;
A word about Maya. Saivism (Southern) recognises finite
selves and Prakrti as two other realities besides Siva: These have

€€n conceived as eternally existing in subordination to Siva. Their

[
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subordination does not reduce them to non-existences or illusions.
They are real.

Northern Saivism accepts finite selves and Prakrti in the list
of categories of existence, but offers a theory of their origin, To
realistic consciousness they are positive existences seemingly
eternal,  Realistic consciousness cannot transcend the positivistic
out-look and get over the divided consciousness to apprehend reality
as it is. The thirty six catagories of existence are strictly presenta-
tions from a realistic attitude of consciousness, but do not set forth
reality in its essence, otherwise how can we reconcile the evolution
of these elements with the original primal substance of an indeter-
minate chit.  Northern &aivism claims to be an unqualified
monism in as much as it does not recognise any other element
besides Siva, the Absolute. It traces the whole evolution from this
original substance. In this sense the other categories are to be
considered real in an idealistic back ground.

FINITE SOULS

Fhal ] ) : y
Kaémere Saivism views the finite souls from three different

standpoints :—
(1) as individual entities,
(2) as parts in the whole,
and (3) as Identity-consciousness.

In the process of concentration, the egoes acquire an individualistic
sense, endowed as they are with Buddhi-manas limitation. The
individual is the finite experiencer. Such individualism narrows the
vision and limits the being and the finite souls have their history
of energising on nature’s plane as creative agencies- Ahamkara
functions and the individuals are stirred by the spirit of division.
A pluralistic universe presents itself in consciousness. The
individual egoes are like Leibnitz’'s monads, concrete centres.
These concrete centres embrace all forms of existence from centres
of pure cosciousness (e.g. Vijfiana kala) to centres of appetition.

While the Samkhya in accepting the transcendence of souls
from the Prakrti retains the conception of a. spiritual Pluralism,
Saivism recognises no such pluralism in transcendence. In Saivism
Puruga, the experiencer, 8O long as it is under limitation cannot
have transcendence, but in tarnscendence, the multiplicity of
souls cannot obtain, in as much as multiplicity is a creation or an
expression, and is a reality only in immanent sense.

[
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Saivism has another phase even in immanence in as much as
it recognises the necessity and actuality of grace for emancipaton.
This at once introduces a relation between the finite souls and
’Siva,‘ the Infinite, and brings out the sense of dependence of the
former upon the'latter. Apart from the theistic importance and sig-
nificance of these in our spiritual life, they point to a philosophic
conclusion of no mean importance. Saivism recognises the individual
as a part in the whole, individual as the whole concentrated in a
centre. As such the individual selves live in the whole. In a stage
of spiritual experience we begin to look upon our being as a being

in the Infinite, the Infinite as the concrete universal focussed in so
many centres.

Such a consciousness wipes away the sense of individualism of
the former stage and establishes the life of an expanse, of the life
of love in the place of the limitation of an active agency of the
former. From this view-point, Saivism recognises the whole express-
ing itself in individuals and embracing them in love and mercy to
redeem them from the sense of limitation and the pride of agency.
The acceptance of grace has this meaning only in a philosophic sense.
An upward urge reveals the truth of a wider being in the Infinite
and the philosophic vision of the purpose and the meaning of the
expressive life manifests itself. Such a construction is not out of
place in Saiviem. This makes clear the assimilation of the Pasus
in the unity of Siva. Then comes the stages of identity with clear
philosophic sense and recognition.

Sreekanta’s system fully récognises the truth and being of finite
selves and though an evolution is traced in Prakiti under the in-
fluence of Siva, still the history of this evolution cannot be regarded
as the history of self-expression of the Absolute. On the other hand
the finite souls in working their destiny through Prakrti have been
considered to be erring in their pursuit, for such an attempt serves to
darken their vision and make them satishied with the limited pos-
sibilities on natute's plane. The true life and evolution is the dawn-
ing on the fmite selves of the beauty and gr.andeur of the In-
finite life and-its expression. Finite selves are as if ‘put between two

alternative possibilities a being in and a move m the ]nﬁmte and
a move and an energising in nature. 1he former 1s a denial of the
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empirical, positive and instinctive selves, inasmuch as in such a denial
coupled with a complete resignation, the mward conscmusness of a
life in beatific vision, unceasing delight and deeper truths is revealed
The energising nature, however glorious it may be, is stlll a llfe
wherein life’s attraction is directed to selfish enJoyment and base-
satisfactions and life lacks the expansive move in being and consc10us-
ness. With the dawning of unitive consciousness the ﬁmte selves
have a new meaning and a true vision of the possabllmes and
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opportunities offered in nature and these p0331b111t1es are now
locked upon as privileges and opportunities of serving cosmic ends
of humanity, of establishing God’s order on earth, as it is in Heaven

An opposition between finite selves and nature and the ultlmate
triumph of the finite selves over nature by cultlvatmg the inward
sense of the Infinite and by moving faith and will in the hght of
this vision are recogrised in southern Saivism. This opposition is
created by an element over which, we, as finite being, have no
control, as the agency is surely external, and we, finite and atomic
in being and power. Such a conflict is to be transcended by a fellow-
ship with the Infinite which gives us a secure being in the expanse
of ‘the Infinite. Wla

Sreekanta then accepts a self-expression in the Absolute, and an
evolution in nature. The former is enjoyed by those who are in
tune with the infinite, the latter is a truth to those who are out of thls
tune. And the two cannot combine, for they are mutually exclusive.
Emancipation in breekanta, then, is no denial of the finite self. not
quite an absorption of the finite in the infinite. It is, no doubt, a
denial of a life in Prakrti, but is a life of and with the infinite.

Ka$mere Saivism does not recognise any existence outside and
1ndependent of $iva, the Absolute. When in the process of self-
expression & a attaine the Suddha Vidya or stages of concreteness, it
has suddenly a self-forgetfulness. This self-forgetfulness is a
creation of its own Maya, the principle of obscuration. It limits
the limitless Experience, and the limitless Experiencer. Mayq is
then a principle of obscuration and limitation.

Since this obscuration is caused by a power inherent in the
Divine Sakti, this limitation should be regarded as self-imposed. In
the process of self-expression, called Abhasa, Maya causes limitation
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and the expression becomes also limited. Maya is the pnncxple of
limitation in self-expression.

The conception of Maya as the obscuring power or more properly.
the self-obscuring power of the primal Sakti has enabled the Kat
mere School to characterise the finite experience as expression, but
expression in limitation.

Since this limitation is self-imposed limitation, Maya cannot
create a division in the integrity, -though Maya can create
infinite limited centres within the expanse of the All-Experience of
Sadvidya. The expansive | of the Sadvidya stage soon becomes so
many centers of limited experience, as it were,

By calling Maya the principle of self-limitation in self-expression
Kasmere Saivism gets over the distinction between the infinite and
thé finite consciousness. The infinite appears as finite, the unlimited
as limited. With the necessity of an ideal construction and self-
expression, the absolute makes itself gradually concentrated and
without losing its absoluteness and in- the process
of concentration the centres are formed which are anu, atomic, but
non-spatial, for the concentration can cause limitation but not
spatiality. This non-spatiality retains the spirituality of the being of
the finite selves. The concentration, again, cannot change its being
from an eternal and durable substance to a transient existence. It
has the limitation of being, but not transcience, the finite conscious-
ness is neither ispatial, nor transitory.

Maya in Kadmere Saivism is the principle of self-limitation. It
is no independent principle like Prakrti in Sreekanta. It is in
Bemg, a principle by which the expression is concentrated and
limited in definite centres. Be it noted here that this principle of
individuation is related, to S'uddhavidye':', the fourth hypostasis of
Being, the Parama Siva. This limitation, consistently presupposes
an obscuratlon, for without an obscuration and a falling off in con-
sClOusness we cannot conceive its limitation, and individuation. . An
individuation in the absence of any other principle working neces-
sarily supposes in the initiation a forgetfulness and then a differen-
tiation. Since Maya is a principle working in the infinite, this
f"""gt&tflllness and individuation must be a move in the infinite. The
1nﬁn1te gets finitised, though this fnitude it may at any moment

Overcome by recognition.

[
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Kaimere Saivism has thus a theory of the formation of souls
and an evolution of them through Prakrti, which comes into
existence as soon as the Purusa or the limited egoes are formed.
The falling off in consciousness on the one side circumscribing it to
definite centres is immediately followed by the limitation of the
experienced of Sadvidya stage into the formation of the Indefinite
this, called Praksti. The emergence of Prakiti into existence at the
time when the All-experience has been under the sway of Maya
necessarily appears to be a spontaneous and blind activity and
Prakrti in its stage of formation and immediately after it is not.
clearly cognised and appears vague, indefinite an'd indistinct. It is
rot nothing, but a homogeneity which acquires a definiteness as
soon as it begins to manifest the difference and the heterogeneity of
the gunas. Prakrti emergesinto existence simultaneously with Purusa
by the same principle of limitation and attached to each Purusa
(the finite egoes) is there a Prakrti, which it affects and which is
simultaneously affected by Purusa.

The correlativity of the higher stages of Aham and Idam is not
denied here, but only put to a limited applicaticn. Saivism thus works
out a conception of the formation of Purusa and Prakiti by the
principle of Maya, the principle of limitation. In the state of homo.
geneity Prakrti offers a general indefinite experience (bhoga-
samanya) but not any definite and concrete experience. The details
of specific experience come out in the process of heterisation.

Such a conception Maya differs from the Advaitists’
conception. The logic of exoteric consciousness through the casual
demand attributes the world process to Maya, the creative and the in-
dividuating capacity of lévara. But with the growth of phllosop}nc
vision the demand for a causal connexicn of the realistic consciousness

vanishes in the idealistic construction of the world illusion. And the

effects of Maya are no longer realistic but become illsory construc-
tions. The world is a picture drawn upon the back ground of the

Absolute by the prejudiced consciousness, which is really not

pre;udlced

Samkara's philosophy necessarily accepts a beginningless
Maya eternally co-existing with and in the locus of Brahman, but

Maya has no relation with it, for Brahman is non-relational.
Mayi has a reality in relativistic consciousness, the two are inter-

L
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dependent. The cosmic illusion may require the position of a cosmic
knower and a consciousness, but it does not essentially differ from
the illusions of an individual, produced as they are with the same
causes. As illusions these cannot differ, be they limited or unlimited
in extent.

The moment we call the world an illusion, the creative activity
of Maya beacmes idealistic which appears to us as realistic because
of the limitation of our mind working through the senses. The
inevitable demand of the senses upon our minds and the natural
restriction to which mind becomes subjected by the operation of the
senses give a sense of reality to the objects of perception. But
when the mind learns to work freed from the limitation of the senses,
e.g. the dream-construction, the imaginative-creation, the creative-
ness. of the self becomes  evident. And this creativeness is
spontaneous.

This spontaneity of creativeness of dream and imagination has
been the main support of the Vedantists' claim of a free self-
- expression, which is ideal but not real. Similarly the focussing of

tonsciousness in finite centres is an ideal construction, but a con- '

struction, because it is ideal, can be and is actually denied in the
locus. Ideality takes away from it reality and since this ideality is a
creation of a principle which dose not obtain in the Absolute, it is

denied in a certain stage when it is called illusory and not before.

Logically speaking, an ideal world moves in the Absolute, but it is .

only ideal and not real. An ideal construction, our experience tells
us, requires a basis and a formative principle, and these are
supplied by the Absolute and the Maya. The formative principle
forms and is ever forming : but the locus or the basis is not affected,
ror is it conscious of this formation- Vedantism thus accepts the
Dhenoméﬁa‘l reality of the cosmic experience, but not its absolute
reality. Sajvism differs at this point. The creative principle is not
illusory, nor the world, a dream illusion. The world then has a place
in the absolute, it is conceived as a wave in the eternal calm.
Saivist in a certain stage of human knowledge insists upon the
transcendence of the limitation of Maya and the recognition of the
identity of the individual with the Absolute self and in this sees the
Promise of liberation. Still the potentiality of ideal construction

L.
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exists there, for the Absolute is in no stage free from the
nécessity and the requisite factor of self-expression. Such a neces-
sity is'not recognised in Sarpkara Vedantism and as such the pririé_ipfé
of creativeness is denied in the Absolute. In Saiva V_ed:’:rit'a
it is assimilated in the Absolute. Saivism by the emphasis laid upon
the identity of Siva, and Purusa, the cosmic and the individual
self recognises no difference between the two, and therefore, has
to accept Maya, the principle of self-imposed limitation. Liberation’
signifies getting over the fascination of this self-imposed forgetfulness
and the realisation of the identity of being behind the cosmic
expression..

This limitation of being (Purusa) has made the conception of
liberation possible and actual for the individual souls, for limitation
actually operates. But in Advaita Vedanta liberation, rightly
viewed, is also a working of Maya and an illusion, just like bondage.
The soul is ever free. Create it does surely and in this creation, it
undergoes no limiitation, though it appears to do so. There is noe
action in the self, there can be none. The self is neither active not

inactive. It is static quiet.

The liberated soul in Katmere Saivism is just like the Isvara
of the Advaitin, for liberation is the putting off of the limitation and
the attainment of expansiveness of being, though in this
expansiveness the ideal construction is present as its own being.
This is exactly the conception of lévara, or more properly the
mukhya [iva, when it is no longer under the spell of Maya, but
controls it. The only point of distinction is this that a state of apparent
static calm is conceived when the effort of ideal construction is
suspénded, but such a state in San_nkara Vedantism corresponds to
the conception of cosmic absorption in Mahapralaya in I$vara, or
the mukhya-Jiva. We come to the conclusion then that liberation
in. Kadmere Saivism corresponds to the Isvarahood  of Samkara
Advaitism, but not to the Brahman of Ved&nta.

Kaémere Saivism has given promience to knowledge as the
cause and the immediate cause of Liberation, like the Advaitism,
for knowledge can burn out ignorance, and its limitation. The
Philosophy is, therefore, entitled the philosophy of recognition, which
accepts two stages of falling off from and regaining of, the Identity-

L
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consciousness. This recognition actually re-establishes the forgotten
identity. Recognition admits a forgetfulness and a re-awakening.

‘b‘arpkara Vedantism in the axiom of Identity recognises the
value of recognition for Jiva-consciousness, so long as it is Jiva, but
recognition establishes mothing, for there was no forgetfulness, no
necessity of recognition. These can refer to a personal conscious-
ness but not to the Absolute. The personal consciousness has
an ideality in Sar_nkara. the personality is an external state
and does not belong to the consciousness and as such when the false
barrier of personality falls off, the consciousness shines in its
splendour and brightness, just as it always shines.

More properly, Kasmere Baivism in accepting recognition as
the immediate cause of ultimate fulfilment lays emphasis upon the
removal of limitation and the re-assertion of an expansive self. The
functioning still exists, but is spread out in the infinite expanse and
only occasionally is hushed into the calm.

Advaitism appeals to jTva-consciousness, to set up a functioning
of mental consciousness in the form of atman, but this abstract
functioning after denying the concrete functioning of the mind is in
itself denied. Saivism denies the concrete functioning in a concrete
centre. It accepts expansive functioning in an expansive being and
even when the functioning ceases, it is not lost but is potential in
being. Advaitism denies all functioning and its potentality in
Brahman. Such is the difference between Saivism and Advaitism in
the conception of the monistic Absclute.

L
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THE CITIZEN AND THE STATE IN- ANCIENT INDIAN ARTS
AND INDUSTRIES .

(Professor S. V. Viswanatha m.A.) : i Jostils

There has been considerable difference of opinion among sociologists
in regard to the extent of interference that may be exercised by -the
modern state in the affairs of its citizens, ranging from the theory of
Laisses faire or ‘let alone’ to that of the more humane socialism -and
anarchist bolshevism. It may interest us somewhat to note the principles
of political and moral obligation which guided the relations of the state
and its citizens in ancient India. I propose in this paper to present in
general outline the main ideas that prevailed among the ancient Indians
regarding the limits of state-interference in the social and industrial
activities of the subject people

THE SPHERE OF STATE CONTROL

The principle of Laisses Jaire which for a long time swayed the western
nations in the attitude of the state to its citizens is not at all found appli-
cable to'any period of the history of Indian society. It was perhaps
recognized that the application of this doctrine ‘would soon fling civiliza-
.tion back into the brute struggle for food'!. It was held that social
and moral order of the state would best be secured not by a policy -of
individuals being let alone but by their adhering to the-Dkarna or duties
_of community or caste to which they belonged. The individual was bound
by the rules of his class and in ho case does individual freedom as it is
‘comprehended in the principle of individualistic interference, appear to
have been allowed in our country. - Individualism which implied that every
sane adult was the best judge of his or her own interest and that the
common welfare was best attained by the intelligent pursuit by each
‘thereof? was certainly . discredited in ‘the evolution of Indian social
morals, In fact, the individual was nothing ; the order to which he
belonged dctermmed his position and functions, hls rights and respon—

1 H, Sldg wick, Elements af Politics, Inlelduallsm and Individualistic
- Mi Immum ' :
2 C. D. Burns, Political Ideals, p. 234: ) Rty
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sibilities, The greatest happiness” of the greatest number which is,
according to our law-givers, the end of the state> was achieved by the
subjects not swerving from the rules of their order and whoever uphold
his duty, ever adhering to the customs of the Aryas, and following the
rules of castes and-divisions of religious life will surely be happy both here
and hereafter”* The way to happiness lies in the discharge of the
duties pertaining to one’s own class, even though it might entail ruin.
Danger is ahead for those that trespass on others’ functions, says the Lord
in the Gifa.5 That person who practises his own duty can become
powerful and influential in this world, for it is the highest act of penance.®
When these rules are violated, the world would come to an end owing
to the confusion of castes and creeds.’ '

GENERAL PRINCIPLES OF INTERFERENCE

As Herbert Spencer puts it,® within its proper limits governmental
action is not simply legitimate but all-important. But the interference by
a state in the affairs of its citizens may be actuated by various motives,
It may only use its coercive and supervising power to remove social,
political and economic evils, or it may do more constructive work by
ptomoting or fostering what many may regard as leading to the general
good and happiness of the- Commonwealth.®  TFor example, state in-
terference in order to put an end to the evils of excessive drinking may be

3 Arthaddstra, p. 39 (Mysore Ed, and Trans.) “In the happiness of
subjects lies a king’s happiness ; in their welfare his ; whatever pleases himself
he shall not consider as good, but whatever pleases his subjects he shall’.

(Trans., p. 44.)

4 1bid. p. 8.

5 Bhagavat Gita, 111. 35 .

6 Sukyaniti, (Madras Ed. and Sarkar’s Trans.) I.23 f. has been inter-
preted by Mr. Sarkar to mean personal religion and individual morality as
against universal religion and absolute morality. This interpretation is not
warranted by our scriptures, It clearly means ‘the duties of one’s order’ in
Bhagawvat Gitd, 11. 31. It is limited and defined by 1V. 15. In ancient India
there was neither the idea of personal religion in the individualistic sense nor was
the morality placed on the individualistic basis, Morality was held to be absolute.
Dharma may be rendered as the ethical ideal to which individuals as
well as nations were to conform in their private, public and corporate life.” (See
my International Law in Ancient India, p 10). Personal religion was not
also comprehended in the Hindu social system as the religion for every
man and woman was fixed by that of the community to which he or she

belonged. i
7 AvthaSistra, p. 8.
8 Herbert Spencer, Essays, 111, 401. Cf. also ‘A king shall lawfully protect
the members of the four social orders in due discharge of their duties.
Those who are false to their respective duties in life gef destroyed.’
Gautama, XI.
9 Cunningham : Cormmonweal,
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- of industries, education aud poor-relief will have to be included in. the
second class.  In ancient India, it was recognized as the duty of the state

not only to prevent harm or injury among the individuals® that composed
_the community but to enforce discipline and punish breaches thereof, which
~may lead to the disturbance of the social and moral order of the society.°

SUPERVISION OF INDUSTRIES

Generally speaking, the state in ancient India is seen to interfere in
the social and industrial pursuits of the people in order to regulate and
protect them. The initiative in all activitics leading to the material pros-
perity of the community was taken by the subject-citizens and the duty
of the ‘state was to protect them, for ‘that was the very cream of kingly
duties’** As we read in the Arthasastra, the king should safeguard
the interests of agriculture, free labour and revenue, for the wealth of the
state is for the protection of the subjects.t® ‘He shall always succour
the afflicted among his people as a father his children,’?> for the two

primary functions of a king are the protection of his subjects which

implied also the constant punishment of offenders.** This ideal is evident
even in the Rig Veda where the king is styled gopatirjanasya.*® Indus-
trial undertakings were mostly due to private enterprise under the super-
vision of the state. The government played the part of th€ good parent
and saw that its activities were regulated in such a way that posterity
throve better in body and in mind. In this capacity it interfered in order
to secure uniformity of regulations in the fields of industry and commerce.
Asa result a large number of State-superintendents are seen appointed
in charge of the various departments.*® These were for gold, coinage,
prices, wages, weights and measures, forests, agriculture, artisans, com-
merce, merchants, store-houses, slaughter-houses, liquor, prostitutes, poor
relief and famine relief, forts, routés of traffic, ships etc. )

It may be noted that these departments fell broadly into two classes :—

(@) Industrial pursuits that were the monopoly of the state, inter-
ference in which was bound to bring good to all and :

———

said to belong to the first category, while interference in the departments -

10 This fact is clear from the long list of - fines prescribed in the Avthasdséva
for the various offences. Protection implies also punishment. In fact govern-
~ ment is Dendaniti,’
. 11 Mah@bharata, Sinti, 58. 1. 12 Arthasdsiva, p, 48.
13 7bid. p. 210, L 1
14 Sukvaniti, 1. 14. - RGmdyana, Bala Kanda, 17. 0.
15 Rig. Veda, Tll. 43. 5.
16 Avthadastra, V1. Sukvaniti, 11,

L.
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“(§) those that were the results of popular enterprise but were en-
couraged, regulated and protected by the state. There were only a few
“industries coming under the first head. These were mining and coinage,
"manufacture of salt, forestry, arboriculture and the brewing of liquor.
Z.e., those industries that in modern language yield imperial revenues.
The objects of interference in industries coming under the second head
were prevention of fraud, illicit dealing and other economic abuses,*”
securing uniformity in standards of weights and measures of objects,*®
f i)rotection of artisans and wage-earners, orphans and invalids and, of
course, the revenue that they yielded to the state-treasury. :

PROTECTION OF AGRICULTURE

The protective principle in interference is in evidence in the great
care which was bestowed on agriculture by sovereigns in ancient India.
It was looked upon as the duty of the government to provide facilities
for irrigation of lands as will be clear from the questions that Narada put
Yudhisthira in the Makdbhirata :*° Arelargetanks and lakes constructed .
in the country in suitable places and fllled with water so that the thirsty
fields may not be entirely dependent on the water rained by the heavens’ ?
Though, in ordinary times, the tiller of the soil made his own provision
for watering the fields, it is clear that in emergencies the state stepped in
to protect the agriculturists. When the harvest failed, for various
causes such. as pestilence, famine, fire or floods and the lot of the agricultural
labourer became miserable it was recognized as a state obligation to afford
him reliefs. Larger schemes of irrigation and public works were - apparently
undertaken by the state because they were too ambitious for individual
enterprise, entailing enormous expenditure and risks, while the cultivators
-constructed the minor ones which they could easily manage to institute
themselves.

One illustration will suffice to show that for various reasons, agriculture
received the first consideration of the government in ancient India. The
provincial governor of west India in the reign of Chandragupta Maurya
constructed a dam at Girnar and thus produced the lake Sudaréana from
which water was conducted for irrigation of the fields in the province.
We are told in the famous Girnar inscription of Rudrad@man that the dam

VT;‘VArthds'dstra, 1V, The sale of bad goods was punished. cf. Sukraniti,

IV. 5 318.
18 Arthadastra, 1l. 19. See also Vasistha, XVII ; Visnu, ~ V. 121123
Imitations were punished. Sukranizi 1. 295. 1ok ;

19 Sabha Parva, V. 8r.



aja and that the prince 'constructed the dam, repaired the lake and made

it fit for use by the agriculturists. ILater, in the fifth century A. D. itis
stated that the lake was again repaired by a minister of Skanda Gupta.

REGULATION OF LIQUOR-TRAFFIC

State-interference for the regulation of liquor-traffic was also actuated
by the same principle of paternalistic care. It is held generally that over-
indulgence in intoxicants is the cause of much suffering and crime. As
Kautilya observes,*° the effects of drunkenness are loss of wealth, insanity,
absence of consciousness, loss of knowledge, life, wealth and friends,
desertion by the virtuous, suffering from pain etc. But there is apparently-
no general agreement that alcohol was in itself an evil. Hence legisla-
tion on the subject has been more or less experimental. The ancient
Indian law-givers, both religious and secular, like the modern statesmen
and legislators apparently discerned the danger that regulations to the
effect of absolute and total prohibition might become futile through the
impossibility of being enforced. Hence it is that we meet with state-
ments like the following?® :—'The man that drinks wine excessively beco-
mes devoid of wisdom ; but wine taken in moderate quantity may even
increase his talent, clear up the intelligence, augment his patience and
keep that mind steady, but indulgence in it is certainly pernicious’. . We
know that dangers of drunkenness will not leave a society —unless
there is a concensus of opinion that drinking is in itself (moderate or
excessive) an evil. But the initiative in the direction will have ‘to be
taken by the people at large, and especially by those that visit the liquor-
Shops.“ < g

Traffic in liquor was, no doubt, prevalent in ancient India, but the state
had the responsibility to determihe the time, place, quantity and quality
of the trade. Besides the larger fines that were imposed on the unlicensed
vendors that carried on the business, the following rules are  noteworthy in
the Arthadastra®® —Liquor shall be sold only to people of knewn

- 20 AvthaSastra, p. 330. : i

As Hastings Rashdall observes, ““What would be the meaning of asking
Whether drunkenness would be wrong if it did not make a man incoherent: in
his talk, irrational in his judgments, unsteady in his gait and irresponsible in
his behaviour ?. Drunkenness taken apart from all its’ consequences would
not be drunkenness.” 7e Theory of Good and Ewvil, 1. 88.

21 Sukrvaniti, 1. 116.

22 ‘There is’, in modern times, ‘a disposition to narrow temperance to the
duty of moderation in drinking.’ Similar idea is witnessed in the passage cited
above, '

23 ArthaSastra, 11. 25.
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character, lest labourers should spoil the work taken on hand, violate ideas
of decency and lose their virtue, and lest vagabonds should commit indis-
crete acts. That drunkards were a. great scourge to the community is
recognized here. Besides the safeguards mentioned above, those that
indulged in liquor were compelled to drink within the shops. Drunkards
that were extravagent in their expenditure were arrested and kept in
custody. Spies, were sent out by the government to ascertain whether
the expenditure of liquor-customers was normal or beyond their means.
Dealers .in liquor were prevented from selling indiscreetly, and when
customers under intoxication lost any of their things, the shopkeeper
had to make geod the loss and also pay an equivalent fine. It is clear
from the above that the evil effects on the community of the drinking
habit were well known and measures taken to prevent them. The author
of the Arthasastra would have done better ifhe had promulgated the
principle that prohibition is better than cure of the evils of the habit. But
being too keen a politician, he knew that it would be impracticable, and
the remedies suggested by him may have proved cffective enough to

prevent abuses.
POPULATION : CENSUS

A healthy and happy population is a necessary adjunct of a good state.
A janagada should have among other features primarily a strong and
healthy population of good character. That this was the ideal of ancient
India is clear from the great concern which the Indian states seem to have
felt for their population. It is in evidence in an institution corresponding
to the ‘census’ of modern times in the reign of one of the most remarkable
of Indian kings. The third Board of Chandragupta’s administrative
departments  was responsible, according to Megasthenes, ** for the
“systemetic registration of births and deaths. ‘Nothing in the legislation of
Chandragupta is more astonishing to the observer familiar with the lack of
methods of ordinary oriental governments than this registration of births
and deaths’?5 The ordinance of Chandragupta ran to the effect that births
and deaths and among both high and low should never be concealed. ‘Even
the Anglo-Indian administration, with its complex organization and
European notions of the value of statistical information did not attempt the
eollection of vital statistics until very recent. times’, says'the author of
Indian Constitutional Reform, viewed in the light of history.

24 Mc. Crindle, Megasthenes and Arvian,
a5 Smith, Early History of India, p. 128
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e are able to get a few details about the census operations of the time
from the Arthasastra.2® The village accountant had to register the total
number of inhabitants belonging to the various castes in the village, to
keep an account of the number of cultivators, cowherds, merchants,
artisans, labourers, and animals and to take note of the amount of money,
free labour, tolls and fines that could be collected from each house in the
village. It was his duty to keep a detailed and accurate account of the
members of every one of the families in the village, their antecedents
(ckaritra), their occupation (7juva), income ‘and expenditure (ay@ and
vyaya,) Besides the Nagarika or Town Prefect was ordered to fegister
all cases of emigration and immigration in the city. = Of the various depart;
ments of Chandragupta’s administration one was alloted to the treatment
of foreigners.2” ‘To these they assign lodgings, and keep watch over
their modes of life by means of those persons whom they give to them for
assistants, They escort them on the way when they leave the country, or
in the event of their dying, forward their property to their relatives. They
take care of them when they are sick, and if they die bury them’. Breaches
of these regulations were severely dealt with and officers were taken to
task for the return of false statements.

POOR RELIEF ¢ A STATE-DUTY

G'rhasthas (Men in family-life) that would merely shake off the shackles
of family and belongings and would assume the role of ascetics, being
Incapable of braving the battle of life were discredited by the state and
considered to be fit subjects for severe penalties. We meet with the
following ~ wholesome rules2® :—When, without making provision
for the maintenance of his wife and children, any person embraced
asceticism, he was punished for the offence. When a capable man or woman
neglected to maintain his or her child, mother, father, minor brothers,
sisters and widowed girls, a fine of twelve ganas was levied. Forced
asceticism of women, because they were unable to bear the burden of their
family, though they may be strong and capable of earning an honest
livelihood, was condemned and not only were such women fined but
those that may have been responsible for their conversion to become
ascetics,2® Rules similar in nature are found in many works of Indian
literature.

26 Avthasastra, p. 142.

27 Megasthenes, fragment 34.

28 ArihaSastra, p. 47.

29 1bid, 47 & 48 ; Sukraniti, 1V. 1. 105.
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But it was recognized as a governmental obligation to provide for
orphans, aged; infirm-and poor, helpless, women and men.%° -The state
also found employment for the unemployed poor who ‘would work but
could not find any situation. We read that even prisoners were set to
work on crown lands orin the repair of roads.3* Orphans and helpless
men were utilized as spies and were given maintenance in return for the
service they rendered to the state.>® Large industrial enterprises corres-
ponding to modern workhouses seem also to have been started by the
sovereigns, which would give work and afford relief to the able-bodied
poor.®® Poor-relief was thus a responsibility of “the state®*, but those
that would - prefer to live ‘on alms, though able-bodied, were certainly
wicked and deserved to be expelled from the state. On this ground
valiant and sturdy beggars were punished®?, if they would not earn their
living by honest occupation.

REGULATION OF WAGES

The relation of the capitalist and the labourer was ordinarily allowed
to ‘be fixed by contracts and the wages were to be paid according to the
agreement.®® But it was accepted as a wholesome principle that the
wages of the labourer should be such as would at least meet ‘the
compulsory charges’ and enable him to lead the life of a respectable
citizen. The amount of wagesin any industry was low, moderate or
high.?7 Wages were considered high, if they adequately supplied the food
and clothing and, besides, allowed the labourer some comfort. They were
mo erate if he got only the indispensable minimum of food, clothing and
shelter 7.e., the necessaries for the labourer and his dependents. Low
wages were deemed a curse by the state ‘for people that are paid low
wages are enemies by nature of the society ; they live a miserable life,

' play into the hands of others, set to plunder others’ riches and become a
great plague to the community’.38 The idea conveyed in the above was

30 Arthalistva, p. 47
31 Sukvaniti, 1. 268 ; AvthaSastra, p. 115,

32 ArthaSastra, p. 20.

33 Zbid. pp 113, 114.

34 Hitopodesa, 1. 14

35 Sukraniti, 1V, 1. 105 and 107, .

36 For the relation of labour and capital in ancient India I would refer the
reader to my Aspects of Ancient Indian Industvial Life published in the
Volume of the Second Oriental Conference, Caicutta. Cf. also, Sukraniti, 11. 392.

3y Ibid. 11, 306 ff, 4 ik

38 Ibid., 11. 400. As Pepe LeoXIIl observes in his Revum Nowarum,
‘it 1s a natural law of justice that the wage should not be insufficient to keep
the worker sober and honest’. The regulations regarding wages remind us of
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hat the labourer, not being able to meet the imperative demands of his
family, had to neglect them, and in this manner stood against the realiza-
tion of the happiness of his community and of the commonwealth.

PROMOTION OF EDUCATION AND FINE ARTS

Let us now pass to show the protective nature of the interference by
the state in the educational activities of its citizens. As regards
elementary education the initiative lay almost with private enterprise.
Education was for the edification of the citizens and it was first the duty
of the latter to undertake the responsibility of elementary and primary
education. According to the educational ideas of the Vedic and post-
vedic periods it was incumbent on the parents to send their children to a
teacher variously styled as Ackaryya, Guru, Upadkyaya, under whom they
sought instruction,®® and had the initiation into the arts and sciences.
In later times, every Indian village had its own paf4sa/a maintained by
the villagers for giving the instruction in the three R’s, But the state
always intervened to give encouragement to scholars, to foster fine arts,
and help higher educational enterprise in a variety of ways, besides
keeping a censorial supervision to promot'_e; in general, the literacy among
the people that it governed. The academic centres, of ancient India,
Taksaila, Nalanda, Kafi, Ujjain, Vikramasila, Madura and Kaichipura
appear to have been concerns, the result of private enterprise. The state
acted in all cases as the protector and stretched out the helping hand.
The sovereigns patronised learning and culture with their presents to
Pandits and learned men and with royal endowments for the fostering of
fine arts and of cultural studies. Teachers who gave instruction in the
arts such as singing, playing on musical instruments like the Fina, pipe
and drum, acting, dancing, painting, reading and writing, divining others’

thoughts, shampooing, making of scents and garlands etc., were endowed

the purport of the humane statutes that were passed in the sixteenth century in
England, known as the Statute of labourers, artificiers & apprentices.

39 The Upanisads are in essence the great lessons taught by the teachers
under whom students sought initiation into the mysteries of life here and here-
after. Emnpassant, it may be noted that in the Biahmanical scheme of - Educa-
tion, freedom was allowed for the parents to choose the teachers for their
children and sometimes, the latter were allowed. to do so themselves.
One outstanding feature of the educational system wasthat it was individual,
involving individual attention paid to the Sisya@ by the Guru and wice wevsa,
and the close and intimate union of the hearts, resulting in right - understanding
and leading to supreme enlightenment, It was not congregational like modern
university education. In the history of Indian educational institutions the
Buddhists appear to have been instrumental in introducing the congregational
element in education and giving instruction to students in mass, :

g
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with maintenance by the government.® Higher education was
encouraged by grants of land to scholars and awards of titles and
scholarships. The state honoured every year those that were proficient
in the arts and sciences and took such steps as would advance them
among its subjects.*? In fact, these formed. one of the most important
items of public expenditure.

10 SIR ASUTOSH MEMORIAL VOLUME

VOLUNTARY SERVICES OF THE CITIZENS

The life of the state and the life of the persons that make it influence
each other, and the sovereign state will be strong and effective only when
the citizens are also ready to subordinate their private interests and to fall
in with the general will for the common good. The citizens that
participate in the life of the state have interest of two kinds—their
personal interest and those of the state of which they are members.
Though sometimes the two may not agree in the political organization, it
is the highest duty of the citizen to do such honorary work or render such
voluntary aid as should lead to the smooth and vigorous working of the
body-politic.* 2

(2) IN NormAL TIMES

~ In normal times the head of the state in ancient India had the right
of taking certain revenues from his subjects for the expenditure of the
realm in return for the protection he gave them. It was generally
understood that the relation of the state and the citizens was of a
contractual nature. We read*®, ‘A king should replenish his treasury
with a sixth part of the yield of land, with fines and forfeitures from
criminals and with fair taxes levied from merchants in accordance with
the injunction of the S'as¢ras in return for the protection that is granted to
‘them. Let the king protect his subjects, receiving as his return a sixth
part of their income’.** Even in the collection of his dues the kingis
advised to actin such a way that the peasant may not be destroyed.
Taxes are to be levied in the manner of the weaver of garlands and

40 Awthadastra,p. 125. Ihese are some of the more important of the sixty
four Kalds or arts mentioned, in e. g., S‘ukrariti, 1V. 3.

41 S'ukraniti, 1. 367, 308.

42 As Hegel puts it, ‘it is their highest duty to participate in the life of
the state’. y

43 Mahabhavata : Santi, 71, 10. Similar rules are found in all the Sastras,
conveying the idea of a sixth going to the income in return for protection
granted to the subjects.

44 Baudhbiyana, 1.10.1.
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ot of the coal miner. ‘Just as fruits are gathered from the gardens
only when they become ripe, so revenue shall be collected only when
they fall due’.*® Collection of revenue like that of fruits when unripe
should never be carried on lest their source should be injured, Private
property owned by individuals was certainly recognized and the latter
were allowed to enjoy the fruits of their toil. Though the state was
permitted to take the property that was heirless and therefore unclaimed,
it was enjoined as its duty to manage and protect the property of minor
heirs and make it over as soon as the minor came of age.*”

On the other hand, it was the duty of the citizens to help to keep the
public peace and aid the state police in clearing the roads and highways
free from thieves and robbers, to pay the taxes to the state for the political
and economic security that was assured them and to observe inviolate
the laws and customs laid down in the holy Sastras or proclaimed by the
sovereign from time to time. The citizens were taught to keep to the
primary rules of sanitation and hygiene. ‘Whoever throws dirt in the street
shall be fined one eighth of a gare and whoever causes water or mire
to collect in it, one fourth of a para . The same offence committed on
the royal road entailed double the amount of fine’ in the Arthasastra.t®
In judicial proceedings, it was incumbent on the subjects to give
voluntary aid to help the Judiciary. “That wretch of a person who
knowing all did not give evidence was visited by the sin and the
punishment of a false witness.’*® Though persons not formally summoned
to give evidence were not bound to appear at the law court, any person
who came to the court by accident and who knew about the case,
if questioned by the judge was bound to give out the truth.5° Parties
to a suit had themselves to produce witnesses to prove the validity of
their cause, but witnesses who may be very far or who would not stir
out shall be forced to present themselves by the order of the judges.s!
Similarly, the penalty was very heavy for conscious derelection of one's
honorary duties. ‘When a person caused a criminal to be let off or
stipplied him with food, dress, information or plans of escape the penalty

45 S ulkraniti, IV. 2. 113.

46 Avthasdstva p. 246.

47 Apastamba, 11. 14. 5; VaSistha, XVI. 7-9.
48 drthaSdstva, p. 145.

49 Yajiavalkya, II. 79.

50 Gautama, XIIL 3 fi.

51 AvthaSaasiva, p. 177

L;
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was mutilation or a fine of goo ganas.’s* Travellers on the state roads

shall catch hold of any person whom they find is suffering from a wound,
is possessed of destructive weapons or is a stranger to the place or is
skulkingly passing along, etc.’®® Voluntary ‘efforts of private citizens
to keep the roads and streets clear of nuisances and make them more
convenient for ‘the travellers were encouraged by. the state. ‘Those
who'"with their united effort constructed on the roads inns and
caravenserais of any kind were shown special favour by the government.®*

(6) In GRAVE EMERGENCIES

Now we shall - deal with .the duties of the state and the citizens in
times of distress. Normally, the king should never seck to increase
his treasure by excessive punishments, land revenues and duties.®?
But on occasions of great financial  difficulty the King could have
recourse to extra revenues from cultivators, herdsmen and merchants. 5
He may request wealthy men of the kingdom to part with as much
as they can, but.should be punctual in returning the amount taken on
loan with interest as soon as the danger was past.®7 He may purchase,
if necessary, any land, offering favourable price to the owners thereof. °®
But if a miser. who had much hoarded wealth would not give any
ald to his suffering-fellows the government may have resort to the
processes of Karsanam (extortion) and gamanam (forcing one to vomit).5?,
It is, however, laid down that the king should be very careful and guarded
in the application of these extreme measures. Only in times of crisis
and great emergencies could these methods be employed, and ‘such
expedients,” says Kautilya,®® ‘could be resorted to only once' and
should never be applied in the case of subjects that cultivate only
- inferior soils, those that may have been great help to the state in the
construction of forts, irrigation works, routes of traffic etc., and of people
that may lack the means of subsistence.®?

52 Ibid, p. 226-227. 53 Ibid, p. 144.

54 Avthasastra, p. 173

55 Sukvaniti, IV, 2.9.

56 Arthadastra, pp 24 2-246. /Simila_rly in times of war the king may levy
extra dues from his subjects. Sukraniti, IV. 210.

57 Sukraniti, 1V. 2. 11.
58 Arthasastra, p, 242.
59 Zbid, p. 208,
60 Ibid, p. 243.
61 1bid, p. 242.
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If, in grave emergencies such as famine, it was the duty of the king
to provide his subjects with grains and provisions and with other assistance
by a variety of measures,®® external and internal, it was the duty of
the citizen to volunteer help to elevate the position of his distressed
fellows and to promote the commonweal. People who did public and
philanthropic work were appreciated and awarded due honours. Those
who being moved by motives of public welfare offer their wealth to the
government shall be honoured with a special rank at court, a royal
umbrella, a precious turban or ornaments in return for their voluntary
aid.%® In some cases the fascination® for a title may have induced
the people to render such timely assistance t6 the state. Butif the
wealthy, who are not moved by such humane considerations or the prospect
of reward, are so avaricious as to amass riches like the ‘Economic Man’,
by selling stores of corn at high prices, then as Kalhana says,®+ there
Wwas good justification for the use of force. Similarly, in a village where
a house was on fire, any house-owner who did not run to give help to
entinguish the fire was fined twelve panas and one who had taken a
house only for rent (avakrayi) not proving to be of use in such a
calamity, was to suffer the penalty.®® In times of -danger, people
Who neglected opportunities for rescuing themselves being indolent and
idle, were fined by the state,®® and thus made to realise the truth of
the good and wholesome maxim ‘Self help is the best help.’

62 Arthasastra, p. 208f,
63 1bid, p. 244.

64 Rajatavangini, V. 272f,
65 ArthaSastva, p. 145.

66 In floods, ‘Persons neglecting rescue with the exception of those who
for want of boats have no means of escape shall be fined twelve pazast
(dvthasastra, p, 207.)
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SOME VAISNAVA SAINTS OF SOUTH INDIA
(Bv K. G, SEsHA AvvaRr Esq., B.L.)
INTRODUCTION

From the very earliest times of which Tamil literature treats, the
worship of Visnu has been largely prevalent in South India. Zo/-Kagpiyam
is regarded as the earliest Tamil work now extant ; and its authorship is
traditionally attributed to a direct disciple of Agastya-muni, a Rsi called
Tol-Kappiyar, or, as the term means, the Rsi of the ancient Kapi-Gotra.
He is said to be no other than the Puranic Rsi, Trnadhtnagni, the son
of the well-known Jamadagni. That work is the earliest of the Tamil
works that we now have ; and it supplies the basic grammar for all the
works of the Sangam period in Tamil literature. In the section relating
to dgattinai or the grammar of subjective life with special reference to
Love and Happiness, Zv/-Kappiyam classifies inhabited land into four
varieties, viz., mullai or pastoral land, Awrinci or hilly tracts, »arutam or
agricultural land, and #zeyfal or sea-board land ; and it gives the
valuable and interesting information that A/ayon or Visnu is the guardian
deity of mulla-makkal or the inhabitants of pastoral lands. Paripadal is
one of the earliest Sangam works, which Mahdmahopadhyaya V.
Swaminatha Aiyar, the greatest Tamil scholar now living, has saved from
the ravages of white ants, as he has done several others of the Sangam
Classics, It is a collection of lyrics mainly in praise of Visnpu,
Subrahmanya and the Vaigai river. Inits complete form, the work,
according to an old verse, consists of eight poems in praise of Visnu,
thirty-one poems in praise of Subrahmanya, twenty-six in praise of the
Tyer Vaigai, four in praise of Madura and one in praise of the Sea,
thus making up a total of seventy lyrics. Only 22 lyrics in full and a few
fragments are published ; and of these, six are devoted to the praise of
Tira-mal or Visnu. One of them extols the worship of Visnu in the forms
of Krspa and Bala-Déva in the temple of Tiru-méal-irun-coali, near
Madura ; while another besides describing the bala-lilas or the juvenile
doings of §r1 Krsna, mentions definitely by their Tamil names the four
Vyihas of the Bhagavatas, viz.,, Vasudéva, Sankarsana, Pradyumna, and
Aniruddha, In Cilagpatiki-am, a well known epic poem of the Sangam
Period, the poet tells us that when certain strange ‘and disturbing
Phenomena occured in Madura, the women of the shepherd class
fonducted, as a mode of propitiating Visnu, dances to the accompaniment

L.



16 SIR ASUTOSH MEMORIAL VOLUME

of songs describing the juvenile feats of Sri Kysna. Ttis clear from
these references that the worship of Visnu was very common in the
Tamil countryin ancient days ; and judged by the evidence of Tamil
literature, there was only one other form of religion that was equally
prevalent in South India in early times ; and that was the worship of
Subrahmanya. Zol-Kappiyam tells us that Subrahmanya is the presiding
deity of Kurinci or hilly country ; and eight long lyrics, in the published
portion of Paripad:l, and Ziru-Murug-arru-padai are found in Sangam
literature, entirely devoted to his’ praise and worship. I have attempted
to show elsewhere that these ~Sangam works cannot be posterior to
the second century A. C; and il so, we may safely accept the late Sir
R. G. Bhandarkar’s statement in his Vaisnavism, Saivism and Minor
Religions that ‘there is nothing to show that Vaisnavism had not
penetrated to the Tamil country about the’ first century after Christ,”
as not an exaggerated estimate of the antiquity of Vaispavism in
South India. f

Use oF TRADITION

Tt is not the object of this paper, to trace the early  history of
Vaisnavism and its ~development in south "India ; indeed, for such
work there is little or no material available and, besides, even if - there
weré material, the attempt would be beyond my competency. The
purpose is only to give a short account of some great men among the
early Vaisnavas, to whom an abiding influence has attached and from
whose works a’ permanent beneficial result has followed. Among the
civilizing agencies to the influence of which the development of the
world is indebted, not the least important is the agency of great men,
“‘Great men have been among us’ from thc earliest time, -whose influence,
direct and indirect, on social life and humanity has been powerful and
permanent ; and among - such great men = are the vaisnava saints or’
Alvats who occupy a prominent place in  the temple of fame as religious
teachers. The Alvars come from different castes, ranging from the
Brahmana to the Panama ; and they were born at different places
and in different times. In the 'words of Guizot, ‘the historian of
Civilization in Europe, ‘no-one can say why a great man appears at a
certain epoch ; that is a secret of providence, but the fact is not there-
fore, less certain’, Besides their imperishable writings and the tradi-
tions that have come down to us and which have been cherished as a
holy heritage by long generations of Vaignavas, there exists no ofher
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< source from which the story and the lesson of their lives can be learnt.
Divya-Sari-Charita of Garudavahana, which is said to be the oldest
work extant on the Sri Vaisnava hierarchy, Guru-parampara-prablava
of Pinbalakiya Perumal-Jiyar and similar works from which the popular
accounts of the lives of the Alvars have been prepared, only concretized
the floating - traditions of their day, and the writers of those works do
not profess to give under personal responsibility the facts and incidents
which they narrate in regard to the Alvars. Should the traditions then
be rejected altogether in our attempt to know the story of the lives of
these great personages ? The conception of biography as a faithful
portrait of a man's life is entirely modern ; and it will be conceded
that in ancient and mediaeval times, the lives of great men were utilized
by their biographers as fit themes to illustrate in a magnified form a
tendency of conduct that was worthy of being followed. The object

of biography was conceived to be the production of a great and striking

moral effect, and consistently with that initial object, personal lives
were narrated so as to serve as a solema warning or a high
example. Recognizing this defect in the accounts of personal life pre-
served in traditions, he will, nevertheless, not be justified in totally
discrediting the biographe:;. Tradition, after all, is really human
testimony regarding the long past, and like all human testimony it is
liable to error ; but on that account it should not be discarded as
wholly unworthy of attention, unless indeed we believe that in ancient
times people were incapable of discriminating between truth and false-
hood., In the absence of trustworthy firsthand evidence, tradition
Which in effect is reputation arising from the .concurrence of many
parties who are unconnected with each other but are all interested in
lnvestigating the subject, may be accepted as the ground-work for history,
especially in matters in which the probability for petsonal bias is little.
It is in this light that the traditional accounts of the lives of the Vaisnava
Alvars are utilized in this paper. For English readers interested in the
traditions that have gathered round the Alvars, there is no better or
more interesting and informing book than Srimad Govindacharyya
Svamin's Holy Lives of the Alvars.

Ture ALVARS

According to the Bhagavata, Visnu, the Supreme Lord, caused, for
the benefit of the Kali Yuga, the incarnation of Vaisnava saints in the
Dravida country, and that the world may become better they taught the

3
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message of Bhakti or salvation by faith. The consecrated country lying

on the banks of the Tamraparni, the Krtamata or Vaigni, the Payasvini
Palar, and the westword-flowing Mahanadi or Periyar, was to be blest
with the nativity of the saints. These saints who are known as the
Alvars, a term which literally means those drowned (in devotion to the
love of God), are usually reckoned to be twelve in number, and they
come from both sexes and from different castes, the lowest not excluded.
Just now, when there isin our country, a powerful ferment due to the
existence of social gradations culminating at one end in unapproach-
ability and untouchability, it is pre-eminently important to remember
that the Hindus of South India, whether of the Saiva or of the
Vaispava persuasion, freely recognized that access to saint-hood or
spiritual union with God by way of faith and discipline could not be
foreclosed by reason of hereditary caste disabilities. They recognized
that the. chosen instrument of God for carrying out God's purposes for
the elevation of the human soul, might appear in any grade of society,
that all saints were equally incarnations for the betterment of the
world, and there were no gradations of high and low, of first or Jast
among them. Tradition says that the Alvars are the incarnations in
human form of the emblems and insignia of Nariyana, who in his
infinite ‘love and grace sent them to be born on earth for the salvation '
of humanity through the consolations of the Vaisnava faith. According
to the Guru-Paramparis, the following is the list of the Alvars in their
chronological order :—

Tamil name Sanskrit name
Poygai Alvir Saro-yogin
Bhiitatt Alvar -~ ... Bhita Yogin
Péy Alvar ... Bhranta Yogin
Tiru Malidai Alvar Bhaktisara
Nam Alvar ... Satha Kopa
Madhura Kavi Alvar .« Madhura Kayi
Kula$ekhara Alvar Kula$ékhara
Periya Alvar son ' Visnu Citta
Andal Goda
Tondardippcdi Alvar Bhaktanghrirénu
Tiruphan Alvar ... Yogivaha
Tiru Mangai Alvar Parakala

The traditional and orthodox belief is that the first five are
respectively the incarnations of S‘amtha, Gadg, Nandaka, Chakra and
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isvakséna and those that are mentioned as seventh' to twelfth in the.
list are the embodiments respectively of Kaustubha, Garuda, s'7i or
Laksmi, Vanamala, S'rivatsa and Sa “anga. According to sex, all except
Andal are males, and according to caste, Tiru-pan-Alvar was a Pafichama
Nam-Alvar and Tiru Mangai Alvar were Stdras, Kula$ekhara Alvar
Was a Ksatriya, and the rest Brahmanas. They came from different parts
of the Dravida country. Poygai Alvar was born . at Kaichipuram,
Bhatatt Alvar in Mahabalipuram, and Péyalvar at Mylapore in Madras,
and these three are said to have been contemporaries, and are regarded
as the earliest d/pars. Tirumaliai Alvar was born at a place called
Maliai, near Punamalai in Madras and is said to have been a younger
contemporary of the first three Alvars. He is said to have been born of
Brahmana parents, but was brought up by a Sudra as his son. Nam
Alvar was born at Alvar-tirn-Kagari in the Tinnevelli district ; and
though in point of date, he came long after the saints above-mentioned,
he is, as his name itself indicates, the first in importance among the Alvars,
These five are said to have been born Yogis. Madhura Kavi was born
at Tiru-Kolar, and he is, according to orthodox belief, an incarnation of
Kumuda-Ganééa, a subordinate functionary under SénéSa—a tradition
Invented to explain  the fact that he sought and 'accepted Nam Alvar as
his Guru or preceptor.  Kulasékhara Alvar was born in Tiru-Ancai-Kalam,
near Cranganore on the west coast, and was a- prince of Kérala. Periya
Alvar and his daughter Andal were born in Srivilliputtur, in the
Tinnevelli District, Tondaradi-podi Alvar at Mandamgudi in the Chola
country, ‘Tiru-pan-Alvar in Uraiyar (a suburb of Trichinopoli) once the
Capital of the Chola Kingdom and Tiru Mangai Alvar at Tiru-Kurai-
yallir, near Shiyali, also in the Chola Kingdom. All of them belonged
to the Tamil country , and they lived and worked among the Tamil
People, The WNaldyira Prabandham, which is a collection of their
devotional lyrics in Tamil, is ranked by south Indian vaisnavas with
the Vedas and ‘Vedangas in importance. Indeed, 7iru-Vay-Moli, the
Name by which Nam-Alvar's one thousand lyrics contained in the Naldyira
Prabandham are known, is the oldest Tamil expression to denote the
Veda. Nam Alvar's Zire- Vay moli is said to embody the essence 'of
the Sama Véda. All the lyrics contained in it are set to music, while
the same saint's  Ziru-Viruttam, ﬂ'm-/?s’[r{vam and Periya-tivu-Antads,
Al of which formr part of the Nalayira-Prabandham, are held to represent
the Rg. the Yajus and the Atharva Veda respectively. If in popular
onception, Nam-Alvar's poems represent the Vedas, Tivu Mangai Alvar's

L5
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Periya-Tiru-Moli and other wotks are held to represent the six Vedangas
par excellence. It is patent, therefore, what great influence the sayings
and writings of jthe Alvars had in spreading and establishing Vaisnavism
among the Tamil people.. The message they spread among the people
was that of God's grace which was to be attained by unswerving faith in
Narayana. That basic idea repeats itself in various forms in the writings
of the Alvars, and as illustration, the following verses may be cited.
Says Nam Alvar :
I saw the lotus Feet ; and- straightway disappeared
The bondage of past deeds. To love the Lord Supreme
And serve Him ceaselessly, thatis the way revealed
Of yore for us to follow.
Tiruway moli. X. 4. 9.
Again, Tiru Malisai A lvar writes :
Vouchsafe to me your grace today, and for tomorrow too !
Longer may it remain for me ! Behold ! I'm one with you !
Narayana ! from you apart, I'm naught ! In you I live !
And of your saving grace to me, O Lord, in plenty give !
Nan-Mukan Tiru-Antads.

The measure of their succes in carrying out their high mission will
be patent from a cong of exultation where Nam Alvar exclaims :
Glory ! All hail ! The ills of life have fled !
Naraka itself, for punishment ordained,
Has disappeared !| Henceforth the Lord of Death
‘His function loses here ! The Kali age,
Behold ! doth vanish ! For the devotees
Of Him, the sea-complexioned Lord Supreme
In multitudes have on the earth appeared,
Singing and dancing in ccstatic joy !
Tiru-Vay-Moli, V. 2. 1.
THE FirsT ALVARS
Based on the chronological order accepted by Védanta Désikar and
others, the Alvars will easily fall into three groups. Poygai Alvar, Bhitatt-
Alvar, Pey Alyar, and Tiru Malidai Alar will form the carly Alvars,
Kuladekhara Alvar, Periya A]\E{ and Audal will form one group ; and
Tonr_ler-adi-podi—A,lviir, Tiru-pan Alvar, and Tiru Mangai Alvar will form
the last group. There can be no room for doubt that the first three Alvars
were really contemporaries, but the traditional account of Tiru-MaliSa
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other three in the first group who are usually referred to as Mudal Alyars
or the first Alvars. The Mudal Alvars are said to have been born in the
same month of the same year, the first being just a day older than the
second, and the second a day older than the third. Tradition assigns
to them an impossible date—420z B. C., and though that date can be
summarily dismissed, it is not easy, from the materials now available,
to say when exactly they lived. From the fact that Bhutattalvar is said
to have been born in Mahabalipuram, it has been attempted to assign
these saints to the 7th century A. D., because, we are told on the authority
of Prof. Jouveau Dubreuil that, this town did not probably exist before
the time of Narasimha Varman I. The reasoning is extremely incon-
clusive. Dr. S. Krishnaswami Aiyangar in his Zarly History of
Vaisnagism in  South India concludes that Mudal Algars should be
placed in the second century A.D. From Tamil literature we see that
a poet of the name of Poygaiyar composed a poem called Kala-Vali-
Narpatu in honour of Ko-Cenkannan, the well known Chola king of the

Sangam period, and he has also contributed two poems to the Purananutu

Collection, an acknowledged Sangam work. Poygaiyar belonged to the
Sangam period, and if Poygai Alvar and Poygaiyar be the same, it follows
that the Mudal Alydrs should be placed in or about the period of the
Tami] Sapgam. If that view of Dr. S. Krishnaswami Aiyangar's statement
may be accepted as more or less correct, as of all the dates attempted to
be assigned to the Sapgam period in Tamil literary history, the 2nd century
A. D, has always appeared to me the most probable. Tradition says that
one night, the three Alvars happened to meet each other at Tiru-Kovilar.
It was a night of pelting rain. Poygai Alvar who came to the place first
found shelter in a small hut where there was just enough accommodation
for one to lie down. Bhutattalvar also sought shelter from the rain in
the same hut, and when he was told that there was space for only one to
sleep, he replied that if one could sleep there, two could sit, and entered
the hut,
hearing there was sitting space for only two persons, he said that if so,
three could stand, and entered the room. The three came to know each
other, This chance meeting proved to be a turning point in their lives.
The close contact of kindred souls suddenly brought them a new flood
Of spiritual light and they burst into praise of Visnu, whose beatific vision
\?as then vouchsafed to them, The songs that flowed from their inspired
lips are saiq to be ‘embodied in the section of the Nalayira Prabandham

Shortly after Pey Alvar came and sought admission, and on
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known as Jyarpd. Poygai Alvar's centum begins by defining God as
represented in His manifested universe, Bhatattalvar begins his centum
by regarding the Supreme as Narayana, and Pey Alvar by conceiving Him
as associated with S'ri or Sakti,. The opening verses of three Z7ru-antadss
tell us in what form each of the three saints obtained his vision of the
Lord.
Says Poygai Alvar :—

With the earth as the receptacle to hold the oil,

The girdling ocean as the g/ for the lamp,

And the resplendent sun as the kindled light,

I lit my lamp to see the beauteous Feet

Of Him that on the shining sea recumbent lies ;

And there I placed the garland of song I wove

In glorification of the Lord,

That I from the sea of bondage might be saved.
15t Tiruw Antadi.

Bhatattalvar writes :—
With love as the receptacle, with yearning as the Gz,

. And a melting heart as the wick, in estacy
Of soul I lit the lamp of wisdom and glorified

Narayana in Tamil verses meetly tried.
2nd Tirw Antadi-—1.

Here is. Pey Alvar’s account :—
Laksmi I saw ! I saw the golden form,
The glorious hues of the effulgent sun !
1 saw the mighty golden discus and the friendly conch
All this T saw in Him that bears the ocean’s hue !
37d Tiruw Antadi—I.

The measure of their intense faith and illumination, as also their
distinctive conception of the Deity, may be judged to some extent from
the following verses taken at random from their songs.

O cease from doubt, for thou hast seen the Lord !
Know thou the solid earth, th’ expansive sky,
The air, the sounding sea, the glowing fire
Are all the Lotus-eyed Lord Visnu, who
Of yore the small-eyed elephant did save
When in distress it cried to Him for help.
15¢ Tiru Antadi—29.

L.
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The mind, from obscuration purified which knows the truth,
Yearns for and joins with glee the saving Feet
Of Him who wears the Tulsi garland cool,
E’en as the calf seeks naturally its dam.
15t Tiru Antadi—30.
Awake I saw Narayana by day !
In sooth I saw Him in my dream again !
At all times oft I saw the glorious form
Of Him who in His hand the gleaming discus holds, :
Whose beauteous Feet with heavenly splendour shines.
2nd Tirn Antadi—31.
I care not for kingship of the earth !
Nor would I be the king of Devas in Heaven itself !
For now I have as humble devotee
Sought out the supreme Lord with Lotus-eyes,
Lord Vispu, our Lord of Lords, and worshipped Him. \
" 2nd Tiru Antadi—go.
In body and in mind I did a slave become
To Him who in the dark-blue ocean doth reside,
E’en Him who on his breast as lustrous jewels wears
Laksmi, the flower-born Goddess with the coral lips,
And gleaming garlands richly light with precious stones !
37d Tiru Antadi—37.
The Way to Live I'have learnt ! For I have gained |
The Feet of Him, our Lord, the Lotus-eyed, |
Visnu of dazzling splendour, on whose breast 1

Where Sri resides the garland sweet descends,
Like a long-lying water-fall that runs ‘ |
Adown a cleft o'er a dark mountain side.
378 Tiruw Aniladi—59.
The accounts of the saints to whom has been vouchsafed the beatific
EXperience of the vision of God are always uplifting and full of spititual
Power, and the writings of the first three Alvars have, therefore, been
Justly included in the sacred literature of South Indian Vaignavas.

TirRuMALISAT ALVAR,

X .'llrumali§ai Alvar is said to have been born in the family of Bhargava
81, but brought up by a Sudra, as his parents abandoned him, He is
"ePresented by tradition as having studied critically all systems of religion
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and philosophy, and as the result of his study to have become convinced
of the supreme efficacy of the Vaisnava religion. He is alleged to have
spent many hundreds of years in Yogic trance, and orthodoxy believes
that in the interval between two long periods of such trance, the Alvar
reccived a visit from the Mudal Alvars! The extravagant antiquity
assigned by orthodox uncritical opinion to the-Mudal Alvars necessitated
the employment of this obviously unacceptable device to explain, perhaps,
an ascertained fact of the proximity in date between the latter Alvar'and
the earlier Alvars. To emphasize the intensity of his faith in Visnu,
a story is told. It is said that on one occasion the Alvar was visited by
Rudra with a view to test his faith. According to Vaisnava belief,
Rudra is the grandson of Narayana. In his Nan-Mukhan-Tiru-Antadi,
Tiru Maliai Alvar writes in the opening verse : “Narayana created
Brahma of the four faces, and Brahma Sankara”. When Rudra
appeared, the Alvar sat indifferent, stitching a torn cloth. Rudra began
the conversation, but observing the Alvar inattentive, asked him why he
was so. ‘“What have I to gain from you?” Asked the Alvar, “I
desire to confer a boon on you”, replied Rudra. ‘“‘Then can you grant me
Moksha”, asked the Alvar. “That is exclusively the gift of Narayana.
Ask something else”  said the God. “Can you evén by one day postpone
the. date of a man’s death ?” Asked the saint. ‘‘That is regulated by
his Karma” said Rudra. “Then there is nothing you could give me”.
Rudra admired the constancy of the Saint’s faith in Narayana' and
bestowed on him the title of ABlZaktisara. Various other supernatural
agencies are said to have attempted to tempt him out of his faith in
Visnu, but without any success. It is said that he visited Kafichipuram
for worship. The Pallava king, who had heard of the saint’s supernatural
power, importuned him with the request for the grant of the boon of
undying youth. Much annoyed, the saint left the place, butlo! the
image of Visnu in the temple also vanished, to be with the Lord’s devotee.
The Pallava king duly apologized to the saint, who thereupon returned to
K anichipuram, and the sanctity of the temple of the Pallava was restored.
Unfortunately, we are not told the name of this Pallava king., The late
Mr, Gopinatha Rao thinks that the first quarter of the 8th Century A. D.
appears to have been a period of great Vaisnava activity, and that
Tirumalidai Alvar may be assigned to that period. Dr. Krishnaswami
Aiyangar, however, thinks that the king of Kaiichi- with whom the
Alvar was brought in contact is Tondaimin Ilan-tiraiyan, a ruler of
Kanchi in the Samgam period. There Is no reason why the tradition
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that Tiru Maliai Alvar was a younger contemporary of the Mudal Alvars
should be summarily rejected ; and if the latter are capable of being
Placed in the 2nd century A. C, the suggestion of the learned Professor
of Indian History in the Madras University that Tiru MaliSai Alvar was
a contemporary of Tondaiman Ilam Tiraiyan may be accepted. There
is internal evidence supplied by Nan-mukhan-Tiru-Antads, that its author
was posterior in date to Tiru Valluvar, the author of the Kwral ; for we
find in stanza 23 of the former work a very close adaptation, with much
verbal similarity of verse 5 of Chapter IX of. the latter work. However,
there seems to be some reason for doubting if the Alvar could be placed
in the 2nd century, and this doubt I base on literary grounds. His
Nan-mukhan-tirn-antadi, from which a verse emphasizing the need for
Divine Grace has already been quoted, may be a poem of the 2nd
Century ; but besides that poem, he has also written 7%« Canda- Viruttam
in metrical form from which, if not also the poetical conceits and
Philosophical ideas in which that beautiful work abounds, would suggest
a later period for the Alvar. Let me give an illustration or two.
Addressing God, the saint exclaims :—

Thou art that the word seeks to discover !

Thou art the substance which the word denotes !

The self-existent Light ineffable !

At Thy mere bidding all creation sprang !

Can any creature then in words describe

E’en slightly Thy essential qualities !
Tiru-Canda-viruttam—inr.

As the vast ocean holds within itself the swelling waves
Which born in it are in it also ultimately lost,

So Thou dost from the source and art Th' abode of life !

For life from Thee is born ! Likewise both in its active state
And in its passive life in Thee is lived ; and in the end

To Thee doth life return, becoming one with Thee !

2 Tiru-Canda- Viruttam 10.

Nam ALvAR
Nam Alvar is by common consent the greatest of the Alvars. As
already observed his writings are regarded by the Vaignavas of the Tamil
Country g embodying the four Vedas, and one of his writings bears
the hallowed pame of Tiru-Vay-Moli, meaning the holy Veda. He is
4
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the saint among saints, the others standing in relation to him only as
individual limbs or organs of the body. Nam Alvar means ‘Our Saint’,
and it is the belief of orthodoxy that the appellation was bestowed on
him by lord Sri Ranganatha himself. To Sri Vaispavas, he is Kwlapati
and Katastha the holy head. Reference is made to his  birth in
Sri Bhagavata, Bhavisyat Purana and Brakmanda-purana.  His
father Kariyar belonged to TiruNagari in the Tamraparni basin, and his
mother came from Tiru-van-paricaram, a village in South Travancore,
a few miles from Cape Comorin. Nam Alvar was a born Yogi, and it is
said that even as a child he abandoned home, parents and all other earthly
and domestic bondage, and went into a Yogic trance under the shade of
an adjacent tamarind tree, which is even now reverentially pointed out
by the villagers as Tiru-Puli-Alvar, When he had been in a state of
Samadhi for 16 years, there came to him, beseeching initiation, Madhura
Kavi Alvar. He was the God-ordained instrument to wake the youthful
Yogi from his long trance. Madhura Kavi Alvar propounded a philo
sophical question, which in its wording was almost of the nature of a
conundrum. It was: If in the womb of what is dead a subtle thing is
born,. what will it feed on and where abide ? Forth came the Yogi's
answer : It will feed on tkat and abide there. ‘MWhat is dead’ in the
query refers to the body which is ¢ ac4i¢’, and the ‘subtie thing' is the soul.
The sage’s answer means that the food of the soul is God, and in Him it
abides. The Muni had in his silent communion with God learnt the
great truth that the Heart of God is the source of all “ life, and all finite
things have their being there and to that they must flow back. By the
faculty of transcendental feeling and ecstatic vision, the sage had attained
spiritual knowledge and communion with the Highest. That serene and
blessed mood and experience are not easily gained, but Nam Alvar had
gained them by discipline and by Divine Grace ; and he was now ready
to serve as God’s chosen instrument to guide the human soul in its
progress towards God. He revealed to Madhura Kavi Alvar that the
soul that is to all appearance born in matter has its food and life in God,
and Madhura Kavi at once accepted him as his"2%4; or teacher.  There
are eleven stanzas by Madhura Kavi A,l,\‘ ar that are included in the
Prabandham and in expressing the great joy of the author in having
discovered his spiritual master, they emphasize that a preceptor is essential
for the attainment of salvation. So complete was his realization of this
central fact that Madhura Kavi Alvar exclaims that when with gracious
eyes Nam Alvﬁr regarded him, he was at once freed from the accumulated
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the individual and the Supreme Soul are no longer two but one. He
lived in God, and he would not exchange his bliss as a Bhagavata even
for the whole of Heaven itseif. He exclaims :

Who can compare in all the universe so vast -

With me, to whom is given with garlands of sweet songs
To adorn the Lord Who on us as on Sri bestows

Rich happiness, the Lord Supreme, who is-adored

By mortal men and by immontal Gods alike,

The Lord whose Lotus Feet in mercy cool abounds.

Tire Vay Moli IV. 5.8

The devotee of the Lord who by a species of ecstatic transfusion has
known and experienced the Reality, easily appreciates the unity under
the bewildering diversity around him, To him, as Nam Alvar says, the
Highest exists, and the entire visible and invisible world is His form,
(Tiru Vay Moli 1. 1.9.) All manifestations in the universe,—water,
earth, fire, air, the sky, the sun and the moon and even Siva and
Brahma-—represent Narayana, (Zére Vay Moli V1. 9.1,) devotion to
“whom brings boundless bliss for endless time to the Bhakta who, with
melting heart and tears of joy and with body quivering with emotion,
dances and sings in praise of the Lord and languishes yearning for union
with Him (Z%« Vay Moli TL. 41). Those who have had the beatific
vision find the law of their life in love and service (Ziru Vay Mol X. 4.9).
Surely one living in such an, atmosphere of blessedness can echo the
words of Nam Alvar.

The earth, the sky so vast are all in Thee
But Thou hast through my ears got into mie
And now in me residest ! Lord ! Who may
Declare if Thou or I be greater, say !

Periya Tiru Antadi, 15.

As to the date of the great Alvar there are, as/in almost all matters of
ancient south Indian choronology, keen differences of opinion. In the

naimalai Inscription of 770 A. C.,"the name of the minister of the Pan-
dyan King is mentioned as Maran Kari who is described as a Madhura
Kavi or sweet singer or poet. Epigraphists manufactured from this fact
the information that the person there mentioned must be held to be.the
same as Madhura Kavi Alvar, the disciple of Nam Alyar who had- also
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the name of Maran ! According to tradition preserved by the hagiologists,

to disbelieve or reject which in this partlcular case no reason has been given,

Tirumangai Alvar made arrangements for the annual rectital of Nam
Alvar's Ziru vay Moli in Srirangam ; and from historical references found
in Tirumangai A,l,var’s writings, Al_var has been assigned to the 8th
century. Obviously then Nam Alvar must have lived some centuries before
the 8th century. Among those who have written commendatory verses
in honour of Nam Alvar and Madhura Kavi Alvar is Nathamuni, the
grandfather of Alvandar, whose younger contemporary was Ramanuja.
He would not be far from Nathamuni’s birth if we take it to be
C. goo. In order to connect him with Nam A,l_vﬁr, so that an unbro-
ken succession of spiritual preceptors might be constructed, Vaisnava tradi-
tion stated that Nathamuni was, antecedent to his natural birth, in a state
of yogic trance before the holy tamarind tree, that he might bring back the
lost ZZru Vay Moli of the great Alvar, and this samadhic period extended
over 350 years. If we try to interpret the tradition rationally, we may
take this to mean that Nathamuni came about 350 years after Nam Alvar—-
that is we should look for Nam Alvar in the 6th century. With the mate-
.rials available, one cannot possibly afford to be more definite, but what-
ever might be his date, his position among the Alvars as primus inter
pares is undisputed, and is amply justified by the character of his writings
in which he has given expression to his ‘inmost in the sweetest way’, to
use one of Meredith’s phrases. The sweetness and value of his in-
most spiritual song cannot be exaggerated. Itis a song of triumph and
already a verse has been cited to show his exaltation. Here is another i—

The Kali age is gone ! The Gods themselves have entered
And as appropriate to the great Krita age.

May the floodgates of celestial joy be opened wide

"T'he devotees of our Lord Whose hue is like

Unto the rain cloud and the dark blue sea,

Have in large numbers, singing paeans, appear<

On earth, and over all the land have spread.

Tiru Vay Moli V. 2. 3.

KULASEKHARA ALVAR.

Kulasekhara Alvar was a reigning king of Kerala or the Chera king-
dom ; and in time, as his lyrics show, he came to hold sway over the
Pandya and Chola kingdoms also. It is not, however, as a warrior of

L



which even in the plenitude of his regal power he realized the yanity of
vanities and vexation of spirit, and he chose to walk humbly with God.

Like all truly devotional and religious people, Kulasekhara Alvar was a
mystic. It has been well said that mysticism is a temper rather thana
doctrine. Tt is a state of feeling which shows itself in connection with
human endeavour to grasp and enjoy the divine essence and actual com-
Munion with the Supreme Being. To the mystic, God is an experience,
and his aim is to become like God and to attain to union with Him. Life,
consequently, is to him a constant endeavour and aspiration to live in
God ; and such was it to Kuladekhara A_l_\'ﬁr. There is a very beautiful
story told about him : The Ramayana was his favourite study and St
Rama as God incarnate was the deity he adored. One day, when the
court poet was reciting the portion where Rama fights single-handed Khara
and his Raksasa hordes, the king cried in frenzy : “My Rama is fighting
alone, Rise, my valiant soldiers and march with me, His Bhakta, to
rffllder Him assistance on the field of battle”. So again, when the por-
tion relating to the carrying away of Sita by Ravana was read, the king
?fas so much beyond himself with righteous wrath that he exclaimed :
'HOW can I rest here idle ? I shall forthwith cross the ocean, slay the
Wl.CkEd Ravana, and restore my mother Sita to Sri Rama”. Our coldly
Critical spirit will rail at such incidents as acts of insanity, and thatis be-
Cause we fail to appreciate the mystic's intensity of feeling. He has' felt
and he has seen and he is convinced ; and to those who have net seen
and felt the light as he has done, his acts and utterances may be incom-
Prehensible and, perhaps, appear even foolish. The man of the world is a
Stranger to transcendental feeling ;'he can chop logic ; but what Schelling
terms intellectual intuition is unknown to him. But even to him come

e
Periods of life when in spite of his preconceived derision “for spiritual ex-
Periences, the ¢

mystic germ ' in him, as Williams James would say,
asserts itself,

Says that well-known philosopher :  ‘* Especially in times
oF moral crisis, it comes to me, as the sense of an. unknown something
baCkm" me up. It is most indefinite, to be sure, and rather faint. And
Yet I know that if it should cease, there would be a great hush, a great
void in my life.”  ‘Even a$ material objects are apprehended by intellec-
el Perception, spiritual things must be apprehended by the spirit. The
condition of all knowledge, says Porphyry, is that the subject should

ccome like to the object. We can, thus, know a thing spiritually only
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by becoming it. Kuladekhara Alvar was drowned in God-love, which
alone was real to him. He sings :—
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What makes me King ?

The gaudy thing,

The diadem I wear ?

Not that, indeed the Regal crown

For me whom He has made His own ;
The King of Kings, whose lotus Feet
Upon my head I bear !

They form my crown, those lotus Feet |—

J They make me King !

In the Perumal Tirw Moli, as his contribution to the Nalayira
Prabandham is called, he writes with inimitable pathos that he would
value being born as a tree or a stream or a bird on Tiru-vénkatam,
modern Tiru-pati, (one of the holiest of the shrines in South . India
dedicated to Visnu,) very much higher than being the world’s absolute
monarch, or the possessor of the untold riches of the celestial regions.

Kuladekhara Alvar was born in Tiru-ancai-kalam or  Tiru-Vanci-
Kulam, the ancient capital of the Cheras, and passed away at Mannarkoil,
near Ambasamudram in the Tinnevelli District. The Alvar was also
known as Kula$ekhara Perumal, a name which is even now retained by
the Kings of Travancore, who are staunch devotees of Sri Padmanabha.
A temple known as Kuladckhara Alvar Koil, built in honour of the
Alvar's memory, iS even now in existence at Mannar-Koil and the
inscriptions found in the temple show that it has been in existence from
before the early years of the 11th Century. When did the Alvar live ?
The earliest inscription found in the temple is of 1020°A. C. and in order

_to have gained the honour of having a temple dedicated to him, the
fame of the saint must have, some centuries before the 11th, been estab-
lished in the land. Again, an inscription of 1088 makes provision for
the recital of one of the Alvar's poem at Srirangam. The commendatory
verse relating to Perumal- Tiru-Mpoli is by Mapakkal Nambi, the
preceptor‘of Alevandar, and the disciple of Nathamuni’s disciple, and
this fact would suggest that the Alvar was considerably prior to the 1oth
century. The Alvar describes himself as Kolli-Kavalan, Kudal-ndyakan
and Kalik-Kon, that is the king of the Chera, Pandya and Chola kingdoms.
Tt cannot be an idle boast, for the Alvar is incapacle of it. When was
it possible in South Indian political history for the Chera to have gained
ascendency over practically the whole of South India. He might have
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done so before the Pallavas rose to power, that is before the beginning

of the 7th Century ; after the Pallava ascendency was .over, the Cholas
come to power, and their capital is transferred from Koli (Uraiytr) to
Tanjore. It has, however, been suggested, especially with the help of
a proposed emended reading of a $/oka in the Alvar's Mukundamala and
of some Samskrit poem said to have been composed by a Kerala poet,
Vasudeva, that Kuladekhara Alvar belonged to the beginning of the gth
century, Others again have assigned him to the middle of the 8th
Century on astronomical grounds, and Dr. Krishnaswami Aiyangar
would place him in the oth century.  Tradition makes Kulasékhara
Alvir younger than Nam Alvar by 23 years. There is also a statement
found in the records of the Kanchi Kama-Koti-Pitha that the Alvar
Was a younger contemporary of Ujvala Sankara, the r4th in succession
from §ri Sankara in the Kanchipura Mutt, and the date of Ujvala
Sankara is there mentioned as the latter half of the 4th century.

Whatever his position chronologically may be, there is no doubt
that as a devotee he stands very high among the Vaisnava saints, as is

shown by the fact that alone among the Alvars, he bears the consecrated -

hame of Perumal. His poems are entremely sweet and are full of the
fervour and humility of true devotion. In thought, word and deed,
his entire life was a dedication to Narayana. He was drowned in God-
love. The following lines, which are from his earliest poem, depict his
great yearning for the Divine vision, and the company of the Lord’s
devotees,

When will the day arrive, when I may see

With melting heart the shining moon-like face

And lotus eyes of Him, the ocean-hued,

Who on the serpent couch in Rangam lies,

Where blossoms rich in honey shine in groves ;

The shrine where Brahma, Hara, Indra, all

The other gods and heavenly maidens throng,

And sages wise, from all illusion free,

From all directions come with flowers sweet

To offer adoration to the Lord !

Perumal Tiru-Moli 1. 0,

When shall T see the day, when I in joy

May join the rapturous crowd of devotees s
Who throng the holy court-yard of the shrine

Where Ranga facing south in grace reclines,
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So heaven and earth and gods and men alike
May prosper, pain and misery may cease,
True happiness may grow, and devotees,
Aglow with joy of love of God may thrive !

Perumal-Tiru-Moli I. 10.
Here is a typical picture which the Alvar has given of himself :—

What matters if the world to me seems mad,
And me the thoughtless world e’en so regards !
With frenzied ecstacy of love have I

My soul surrendered into Thee, O TLord,

Sri Ranga,”Shepherd of the universe !

Perumal-Tiru-Moli I11. §.

PERIVA ALVAR AND ANDAL _

Periya Alyvar was a devout worshipper of Sri Krsnpa. By birth
a Brahmana, he was the temple priest at Srivilliputtur. He was sent
for by Vallabha Deva, the King of Madura, and to the Pandyan King
the saint taught the spiritual significance of the worship of Vispu. In
'grateful recognition of the service, the King rewarded him and bestowed
on him the title of Zlattar-piran which means the chief among
Brahmanas. He then sang the Z7rup-paliandu, the song of benediction,
which is the opening poem of the Nalayira-Prabandha collection.
No where else in Tami] literature have we such loving accounts, so full of
the symphony of paternal feelings, of the Lord, of Sti Krsna's juvenile
Zilas. 'The depth of his love for God was immeasureable, but it was the
love of the parent, of the mother, for the child. His is the love of
. benevolence, and it is in view of his unapproachable position in that
respect that he is called Periya Alvar, that is the greaz Alvar. To those
whose love of God is less fervent than that of the saint, this form of love
may appear as mere exaggerated poetry,—they misunderstand its
psychology. In practising that form of love, the saint places himself in
the impossible position of making himself, as it were, God's benefactor,
wishing God greater perfection and greater glory, congratulating Him
and bidding Him rejoice. In reality, this form is the result of a holy
humility too deep for words. Itis the result of the true appreciation of
His perfection and His glory, of His grace and His benevolence ; it
makes the cause of God prosper in the world by the very simplicity of its
fervid exaggerations. The following verses are addressed to the moon
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are in praise of the baby Krsna, whom the saint, placing himself
In the position of a parent, designates by the pet name Kuttan.

My darling Kuttan, my sweet ambrosia, my Lord
With his tender hands beckons to you and calls you !
O moon ! hide not yourself behind the cloud, but rejoice and come
If you are fit to sport and gambol with my dark-hued child !
Despite yourr lustrous form, your radiance rare,
With my Son’s face you never can compare !
The wise One, Lord of Venkata, to you makes sign !
O moon ! Come swift to Him, lest His small hand may ache !
He who the ¢42kra in His hand doth hold,
Whose wondering eyes are like the petals of a flower ;
Sits on my waist, and, oh ! points out to you!
If you know what is proper, do not hesitate ;
Unless you barren be, O moon! come instantly!
Periya Alyar Tire Moli 1. 5-S. 2, 3 & 4.

, Andal, the only lady-Alvar, was the daughter of Periya Alvar. It is
Sald that when her father was away at the shrine of Sri Vata-Sayin,
adoring the Deity, she in a mood of frolic used to wear the garlands her
father had intended for the image in the temple, and satisfy herself that
they would truly beautify the Lord. Hence she gained the name of
Sﬁfzz"Kod utta-Nacciydr, which means the holy lady who wore first ( the
garlands ) and then gave ( them to the Lord ). When the time for her
Marriage approached, she told her anxious father that she had resigned
herself entirely to Lord Sri Krsna, and would be the bride of no other
than §ri Ranganatha himself. Here are her own words :—

Like sacrificial offerings which Vedic Brahmanas for the Gods intend
Being abused as food for jackals that in deserts roam,
So, if my blooming form and swelling breast intended for the Lord,
For even him who wears the Samkka and the Ckakra inhis hands,
Be barely mentioned as in marriage to a mortal man
That very instant, Manmatha ! my life departs !
Nachiyar Tiru Moli 1. 5.
To her the very idea of earthly man desiring to wed her was a horror
and an abomination. She belonged to the Lord of the Universe, Sri
Rangangtha, She exclaims :

O.beauteous dames ! My Ranganatha is as nectar sweet !
His locks, His lips, His eyes, O ! how bewitching in their beauty rare !
5



34 SIR ASUTOSH MEMORIAL VOLUME

Lo ! From His glowing navel blooms the lotus fair !
He is my Lord ! For Him I languish ! He has caused
My bracelets to slip off my wrists !

WNacciyar Tirw Moli X1. 2.

The story says that in accordance with her earnest entreaty, Periya
Alvar took her to Sti Rangam that she might commune with the Lord in
that shrine, and behold, when she appeared before the image of the
Lord, there arose a glorious light, and she became one with the Divine
bride-groom whom she had so ardently sought. Her songs of love are
pre-eminently mystical, and their sweetness and feeling cannot be ex-
celled. They afford one of the best examples in Tamil literature of erotic
mysticism. They are spirit-songs in which the love and attraction of the
human soul for the Divine Bride-groom, the Supreme Lord of the Uni-
verse, are expressed in the language of love between man and woman.
One poem of hers, in which she tells us of her dream where she was
united in wed-lock to the Lord, is even now sung by Sti Vaisnavas at their
marriages, and on every morning in the month of “ Margali ”( December—
January ), Sri Vaisnavas recite, as part of their daily adoration of the
Deity, a verse from her Z¢ru-pavai, a poem consisting of 30 verses or

stanzas, which sings the praises of Sti Krsna. It is a lovely poem where
“a maiden asks her companions to waken so that they may have the
‘ Margali ’ bath before dawn, in accordance with approved usage.

Awake, my friends ! The cock has crowed. Did you not hear

“The blowing of the shining conch-shell in the fane of Garud’s
: Lord ?

Do you not hear the peal reverberant of Hari’s praise ?

The saints and seers who keep Him in their hearts Him glorify,

The Lord who on the surface of the waters rests in Yogic slumber !

He sucked of yore the demoness’ poisoned breast !

In sport He raised His foot, kicked the false cart, and shattered it
. to pieces !

Have not the resounding praises of the Lord entered and rejoiced

your hearts ?

Awake ! Tiru- Payai—~6.

According to tradition, Periya Alvar is 1g years younger than Kulase-
khara Alvﬁr. Periya Alvar refers to one Nedu Maran, King of Madura,
who is described as devoted to Visnu. It is hardly possible that this Nedu
Magan can be the Pandyan King, Ninga Sri Nedu Magan, the Jaina King
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-of "Madura whom Tiru Jiiana Sambandha, the well-known Saiva Saint
converted to Saivism. This King became such a bigoted Saiva that he
impaled for their heresy the Jains in his kingdom, and is reckoned among
the 63 canonized Saiva saints. The consolations of Vaisnavism could not
have been acceptable to such a king. Dr. S. Krishnaswami Aiyangar
would identify the Nedu Maran mentioned in Perz'ya-glvdr-Tz'ru-Jl[oli
Wwith Mara Varman Avani Silamani, the grandfather of the Saiva Ninya-
Sir-Nedu Maran. Others, however, have suggested that the Alvar's Nedu
Maran should be Sri Magan who died in 862 A. C., the son of Varaguna
I and father of Varaguna II, and the suggestion is based on the
fact that according to the Cinnamannur plates this Matan had an
alias Syi Vallabha, and the Guruparampara tradition says that Periya
Alvar gained a Vallabha Pandya as his disciple. In the first place, this
Would make Periya Alvar very mnch posterior to Tiru Mangai Alvar, in
utter disregard of the chronological order for which tradition vouches.
Secondly, it is highly doubtful if Vallabha, son of Varaguna I wasa
Vaisnava, The Pandyas generally were Saivas and supporters of
Saivism, and Varaguna I, the father of Vallabha was a very staunch
and devout Saiva, and it is not likely that his son was brought up a
Vaisnava. The grandson of Ninya Sri-Nedu-Maran was Mayan a/ias
Rf‘tjaSimha I who had died before 769 A. C. Nothing is known of his
teligion, but it is well known from the Madras Museum plates that his
SOH_ Jatila was a very devout Vaispava and perhaps, the father too was a
Vaisnava, Can he have been the Alvars Nedu Magan? He was
Pallava Malla’s contefnporary, and if Periya A_l,vfn,r lived in his time,
he would still have flourished before Tiru Mangai Alvar.. But, perhaps,
Prof, Krishnaswami Aiyangar’s identification fits in with tradition best.

TONDAR-AD(-P-PODI ALVAR

Tondar-adi-p-podi Alvar was born of a Brahmana family. His real
n.lflme was Vipra Nardyana, but he assumed in self-abasement the name of
w::ia;'a(i-podi, which term means the dust of z'/ze Jeet q'f -dcz;olees. _HC
v achelor, and he devoted his life to the service of Sri R'anganatha

; ose adornment he used to supply flower garlands which he had
himself woven, He led a retired life, away from the distractions and
temptations of the world. However temptation did come to him in the form
of 2 courtesan whom he casually met in his flower garden near his lonely
;lellien.ce,. and " as he had not sufficiently conquered the flesh in him, he

victim to her blandishments. By Divine Grace, however, he freed

L.
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himself from the defilement, and he purified himself against contamination
by the virtue of the water with which he washed the feet of holy men in
humility of spiiit, and which he imbibed in penitence and in faith. He
assumed the name of Tondar-adi-podi, and thereafter he belonged
-entirely to Sti Ranganatha. His contribution to' the Naldyira Praban-
@ham consists of Ziru Malai (the holy garland), a poem of 45 stanzas,
and Ziru-palli-elicci (the Lord’s awakening) which has ten stanzas. In
his conception, the greatest treasure and the richest possession is devotion
to Visnu, which alone sets the mark of respectability and high status
on man. He writes :

The devotees of Visnu, though of lowly birth
Doing the most degrading work, are worthy yet
Of reverent obeisance. Alliances
With them to form would on us honour great bestow.
The man who with disrespect treats the devotees
Of Visnu should be deemed as of the lowest caste,
E'en though he be a Brahman born and fully versed
In all the Vedas four, and Sastras six besides !
Ziru Malai 42 AND 43.
Tradition places Tondar-adi-podi Alvar 100 years before Tiru Mangai
“Alvar. There is reason to hold, as will be shown presently, that Tiru
Mangai Alvar was not posterior to the first quarter of the oth century at
the latest, and Tondar-adi-podi Alvar may therefore be provisionally
assigned to the 8th century.
Tiru-PAN ALvAR
Tiru-Pan-Alvar is said to have preceeded Tiru Mangai Alvar by 55
years. ‘Though born of the lowest caste, he is assigned one of the highest
places among the saints. ~Spiritual work has never been gauged in India
by the accident of birth, Every saint is conceived by us to be an incarna-
tion of the Deity. It is God-love that leads to sainthood, and God-love
does not rest on the cold reason of the philosopher or on the hard, demon-
strated facts of the man of science, but upon feeling, upon intuitive and
experienced conviction. Often the illumination comes suddenly, with
excess of light, and the recipient is literally in ravishment when it comes.
And so was it with Tiru Pan-Alvar. So great was the merit of his
devotion to Sri Ranganatha, and so complete his self-surrender to the
service and glorification of the Lord, that the wondering Brahmanas
carried him to the Holy Presence, where it is said, he became miraculously
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nited with Sri Ranganatha Himself. There is a short poem of 10
stanzas which forms his contribution to the Nalayira. Prabandkam, and
the following lines are from it.

The heavy Karmic load of my past lives that bound
Me to the earth removed He and made me His slave !
Not that alone ! He entered me and did in me reside !
I know not what great Zagas I performed to deserve this boon !
It is the gracious Heart alone of Ranganatha
Where mercy’s self eternally resides
That made my humble soul His serf.
Amalanadipiran. 5

Tiru Mancal ALVAR

Tiru Mangai Alvar is ‘the last of the Vaispava saints. He was a
Petty chief and latterly became a highway-man, who was dreaded by all
the country round. He fell in love with a lovely maiden named Kumuda-
valli, but she refused to marry him as he was not a Vaisnava. He got

himself duly initiated, and with all the external indications of a Vaisnava

Conlplete, he presented himself before her, and renewed his request. She
lf’l)lled .that if he would have her, he should, as a condition precedent,
?:?S, With all the due observances of humility, a certain number of St
; Mavas every day for the period of a year, and receive their blessing.
f:i‘:]l:hlteart never won a fair lady, and I‘ iru Mangai 1\./Iannax.1 was m?t
= 11&arted. ‘He agreed to the test. This wa§ the turning point; of his
1, Lrom a life of sexuality and lawlessness, his pure love for a woman

of hls. choice reclaimed him, and started him on the path of service and
devotion to Nardyana and his devotees. The development of his soul
8I€W apace, He had visions—he, witnessed mira~les. The Lord Himself
appeared, and taught him the great, mystic manfra of the Vaisnavas,
g;’;:zfamo Narayanaya—the holy mantra of redempti_on. He became
ormed,—the highway robber had evolved into a saint. The change
Zs;:zlrlaculous ; but such changes have occured. Mary Mag::lalen was
Y a courtesan, and St. Paul was at first a persecutor. The verses

of - e 1 ; X ;
the first section of the Alvar's Periya-Tiru-Moli contain his pathetic
confession,

No sciences have T learnt | My mind I set
On Pleasures low and gratified my senses five !

Alas poor me ! No good thereby did T obtain !
To human life around T was a danger.

L.
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<1 1> Now all'is changed ! Salvation’s path'is found !
.o T learnt and hold fast to the holy name Narayana !
Periya Tiru Moli. 1. 1. 8

How withereéd was my soul ! My mind was filled with agony !
I flung me headlong into misery, not knowing how to escape !
How I with zest sought sexual pleasure, running after women fair !
Then saving grace was shown to me'! I knew my high estate !
My search is o'er ; for I have learnt the holy name Narayana !

- Periya Tiru Moli 1. 1.1

High birth it grants and riches'! LEvery paiﬁ
God’s servants feel it utterly removes !
The boon of heaven and earth it gracious gives ! -
It gives us strength and everything besides !
It helps us more than e’en a mother can !
Bliss it bestows ! Such power the Name I have
Discovered hath, the Name Nardyana !
Periya Tiru Moli 1. 1.9

Tiru Mangai Alvar has been given the consecrated name of Arul
Mari—the shower of grace-—to denote the shower of Divine Grace that
descended on him, changing his entire being. Heis said to have done
a great deal for the cause of Vaisnavism. The temple at Sti Rapgam
owes much to his munificence. He arranged for the recitation of Z7ru-
Vay Moli at Sri Rangam. He visited many holy places and repaired
many shrines. His contribution to the Naldyira Prabandham consists
of (1) Periya-Tiru-Moli, ( 2) Tiru-Kurumtandagam, ( z3) Tiru-
Nedum-tandagam ( 4 ) Tiru Elu-Kurrirukkai, (5 ) Siriya-Tiru-Madal
and ( 6 ) Periya-Tiru-Madal, which are said to represent the six
Angas supplementing the four Vedas that Nam Alyvar's four works are
held to represent. The poems are extremely musical and are of the
highest value as spiritual songs.

The date of Tiru-Mangai Alvar is capable of being determined with
more or less defintieness. Lyrics 8 and g of the second section of his
Periya Tiru Moli make certain unmistakeable references to known events
in Pallava history. In the former there is the mention of Vairameghan
and in the latter cevtain battles, such as Mannai, Nenmeli and Karuvfr,
fought and won by the Pallavas of Kafichi are mentioned.
Prof. Krishpaswami Aiyangér holds that Vairameghan mentioned by the
Alvar is Danti Durga, the Rasfrakiufa King, who bore the name
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Vairamegha ; and he has assigned to the Alvar the first half of the Sth
century, holding him to be a contemporary of Nandi Varman Pallava
Malla. Others, however, hold that Vairameghan of the Alvar is a
Pallava king of Kafichi bearing that name, and they attempt to identify
him with Danti Varman who, they surmise, had the surname Vairamegha.
Danti Varman was the grandson of Nandi Varman Pallava Malla, and he
has been referred to the close of the 8th and the beginning of the oth
Centuries. My own view, is that Vaira Megha like several other names
ending in Megha, was a Pallava name, andit is not improbable that
1_\Tandi Varman Pallava Malla himself had that surname or title. The
Alvar mentions the tigerfaced drum of the 'Pallava Malla, and the
battles he mentions have been attempted to be identified with the battles
f?ught by that great Pallava. Provisionally, therefore, Tiru Mangai
Alvar may be regarded as having flourished in the latter part of the 8th
Century A, C,

CONCLUSION

I must now conclude this paper. I have said enough to show the
Supreme value the works of the Alvars possess in South India. Whether
f€8arded as pure literature or as spirit songs of mystics, making touching
and feryent appeals for Divine Grace, the Na/anyira Prabandka and the
°Ongs of the Saiva saints contained in the Depdram and the Z7ru Vacakam
aT¢ among the richest heritage of South India. Millions of people find
' them satisfaction for the craving of their souls, and such works are of

Der ;
Permanent valye to humanity.
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THE PROBLEM OF BHASA

(K. G. SANKAR, B.A., B.L.)

Since the discovery and publication in 1912 of the Sva;ﬁ)_m.- The Problem

Vasayadatta by the late Mahamahopadhyaya Dr. Ganapati-
Sastri, Sanskrit scholars have been discxlssi'xng the authorship of
the 13 plays, including the Spagna, which Dr. Ganapati Sastri
has published in the Zyipandrum Sanskrit Series ( Nos. 15
to 17, 20 to 22, 26, 39 & 42 ) and ascribed to the famous
dramatist Bhasa, and there seems no near prospect of their
coming to an agreement. The problem involves the follow-
Ing issues :— ;

(1) Whether- all the plays were composed by the same
author ;

(2) Whether Bhasa is their author, and, if so, whether the
Plays have come down to us intact ;
(3) The identity and date of Bhasa.
The problem has been greatly complicated by not keeping
these issyeg distinct. I shall, therefore, attempt to focus all
the evidence available on each issue, and thereby enable my
readers to Judge for themselves, if my conclusions seem to
be unsupported, wholly or in part, by the evidence adduced.
Common authorship of (1) Swagna, (2) ZLratijna, (3) Common_
Ablisera, (4) Pancharatra, (5) Duta-vikya, (6) Bala- 3nthorship

Carit,  and (7) Avimaraka may be inferred from their
Identica,

or almost identical B/arata-vdkyas, referring to a
Rajasimha

» Who was the sole ruler of the country bounded
by the Himalaya, the Vindhya, and the two seas. The
:Swp”“ (vi. 4) and the Abhiseka (iv. 7 ) moreover have
N common the line f& segaifa vz ufcafed @1 The Zratijna
(i} 7)and the Abhiseka ( vi. 23 ) have likewise the words
HHE i M1 in common. But for the other plays (1) Charu-
datta, (2)  Pratima, (3) Madhyama, (4) Karpabhara,
(5) Dﬁm-G/m_toz‘/eac/}a ; and (6) Uru-bhanga, the only ground
for inferring their common authorship with the Svapna is
thag they have cestain structural features in common. They
#h Cxcept the Charudatta, open with the words =
6
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ufanfa g79w, followed by theé mangala-$loka, and use the
word sthdpana in place of prastdvand. None of them name
the author or praise his work, as is usual with Sanskrit plays.
They indicate the chief dramatis persone in the mangala-
$loka, and they have in common the same opening speech
of the Sutra-diara ( stage-manager ), ic., %3 ff g @y afg
fasmem=d w= 53 993 1 %% gmifai Butall or some of these
features are found in other dramas known to be of different
authorship, e. g, the Matta vildsa { Mahendra-Vikrama
Varman ), the j!c/mrya-C/u‘{{Zz‘zmm_zi ( Saktibhadra ), the
Tapati-Samvarana and Swbhadra-Dhananjaya (Kuladekhara),

the  Ubkayabhisarikd ( Vararuchi ), Dhurta-vita-sampada

(I$varadatta ), Padma-Prablhritaka, ( Sadraka ), and Pada-
taditaka ( Syamilaka ), and in the South Indian manuscripts
of even the S'akuntala and Vikramorvasiya ( Kalidasa ), the
Mudra-Raksasa ( Visakhadatta ) and the Nagananda ( Sri
Harsa ). The common authorship, therefore, of the Clharu-
datta and other plays with the Svagna is by no means

certain ; and, except the Cldrudatta, neither are they any-
- where referred to in alankara works. On the other hand,
» Malabar stage tradition perhaps ascribes the Vichchhinna-

Ohiseka (the first Act of the Pratima) to the Kérala king
Bhaskara Ravivarman (1073-1131 A. C.). Scholars who atlempt
to determine the date of the Pratima from its reference to
HAd' g qANE, AT WA, @RI FWWE, A9iEd: AN
and m¥q¥ =ggw’ have mistaken its drift altogether. The
reference is not to specific treatises, but to the sciences and
their mythical founders Manu ( Dkarma ), Mahéévara (Yoga),
Brihaspati ( Artha ), Méedhatithi Gautama ( Myaya ), and
Prachétas ( S'7addha Kalpa).

Accepting the common authorship of the Syapna group,
the question remains as to whether they can be ascribed to
Bhasa. ~ Rajasékhara in Jalhana's Sukti-muktayal; (¢ 1250
A, C.), refers to Bhasa’s Svagnra as follows —

wEARGEh S &y ydtfage |
WIIAZAE EAH TEAF; |

This verse refers to the tradition as to a contest between
Vyasa and Bhisa, in which the critics chose the fire-test, and
threw their works into the fire. The fire left unburnt the

L
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harata, and, among Bhasa's dramas, the Svapna alone.
The tradition has evidently no chronological significance, but
only embodies the popular opinion that the Spagna at least,
among Bhasa’s works, was equal in merit to the Bharata.
The same tradition is recorded in a verse of Jayanatha also
of the r2th century A. C. ( Prithiviraja-charita—I, 3 ), which
has greatly exercised the minds of the commentator Jonaraja
( 15th cent. A. C. ) and Dr. Ganapati Sastri as to its correct
Interpretation. But the difficulty is due only to the faulty
reading and may easily be removed by emending fawﬁﬁ(
to ﬁmaﬁ?{ and 9IREdq to GUGEGH The verse would then read

HEg w19 @y fawuqﬁa; HEEAR WRgawae and may be
translated as follows : — i

Lven He, the spreading Fire, has from His mouth,
Like Bharat, Bhasa'a work, indeed, released,

Ramachandra and Gunachandra also of the 12th cent.
A. C,, in their NVatya darpana, refer to the Spagna as Bhasa's
Work (gm1 wiEmd wyareazd). The existence of several plays
of the same name, even in early times, is no doubt possible,
as in the case of the Kunda-mala ( which, as Mr. A. R,
Sarasvati points out, was the name of two different plays )
and the Bala charita ( the common name, as Dr. Ganapati
Sastri himself points out, of two different plays, one dealing
with Rama’s and the other with Krspa's early life ). But
hone of the -many authors, who refer to the Svagna, seem to be
aware of a second play of the same name, Dr. Sylvain Levi,
no doubt, argues from the mention of the author's name by
Ramachandra and Gunachandra, that their intention must have
been to distinguish Bhasa’s play from another of the same
name. DBut, as the same authors refer to other works also,
including the Myclehhakatika,, by their author's names, the
inference is not a necessary one. We must, therefore, conclude,
in the absence of evidence to the contrary, that there was only
one Spapna, and unless there is something repugnant in the
references mentioned, we must identify the extant Syapna with
Bhasa's famous work, as all scholars eastern and western, the
Pisharotis alone excepted, agree that its literary merits are
fully worthy of even Bhasa's authorship.

5oL
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The grima facie objection to the authenticity of these plays
would be that none of the ten stanzas found quoted from
Bhasa in the Sanskrit anthologies, Swbkaskitavali ( Nos. 1286,
1353, 1619, 1628, 1821, 1994 ), S'arngadhara-paddhati
( Nos. 3292, 3330 ), and the Harikdaravali ( Peterson’s Second
Report—p. 58 ; J. R. A. S. 1891 pp. 331, 332 ), is found
in‘these plays. But these might have been taken from other
undiscovered works of Bhasa, or, what is more probable, the
anthologists might have been mistaken in ascribing them to
Bhasa. They are, indeed, by no means renowned for their
accuracy. For instance, the 7th $/oka of the Matta-vilasa 1s
mistakenly’ ascribed to Bhasa by Somadéva in his - Yasastilaka.
One of the verses ascribed to Bhasa is said to be Lakshmi-
dhara's in Kavindra-vackana-samuchehaya  ( Thomas. Ed.
p. 163 ). None of the verses ascribed to Advaghosa in the
Subhashitavali ( Peterson. Ed. 8, 528, 529, 3100, 3142 ) is
found in the Buddha charita. The famous verse feuda
is ascribed varigusly to Dandin ( by Pratihara Indwaja ),
Vikramaditya ( by Vallabhadéva ), jointly to Vikramaditya
and Meéntha ( by Sarngadhara ), and to Sudraka ( by the
Kayya-prakasa commentators ). The force of this objection

is not, therefore, sufficient to discredit Bha-a’s authorship of

these plays, all the more so because ore verse from the
Avpiméaraka (i. 12 ) is actually found quoted from memory. in
the Sarngadhara-Paddlkati ( st. 1805 ). ' :
The references in Sanskrit literature to Bhasa and his
works may now be examined to cee if they are consistent. with
the ascription of these plays to Bhasa. 4
(1) The earliest is found in the Malavikagnimitra,
where, in the prologue, Kalidasa refers to Bhasa as an aiready
famous dramatist. But the reference has no bearing on the
authenticity of these plays. ) ;
. (2) Bana (¢ 620 A.C.) refers to the famous plays. of
Bhasa, (i) begun by the Satra dhara, (i) with many roles;
and (iii ) including episodes ( Harsa-charita—introd. st. 15 )
These characteristics are, in common with ‘several other Sans-
krit plays, found in these plays also. For the last, the episode
of Padmavati's hand being. solicited for Pradyota’s son
( Spapna. ii ) may be cited as an example, The humour for

Li
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, according to Jayadéva.'of ¢. 1200 A. C. ( Prasanna-
Raghapa ), Bhasa is famed is also abundant in_ the’ Praz‘zjna,
the Bala-charita, and the Avimaraka.

(3 ) -Bhamaha, who quotes Dhalmaklm S Z\{yaya bmdu
( 1, 138, 140 ) in connection - with his definition of duskana
and jatis ( v. 28, 29 ), and is himself dissented from by Bhatti
( xxii. 34 ) in regard to kavyas which can be: understood “only
With the aid of commentaries (ii. 20 ), and therefore must
have lived in ¢. 650 A, C., illustrates nyaya virodia by refer-
Iing in detail to the defects in the plot of the Pratijna, though
ot by name (iv. 40-47 ), and quotes the passage Wa®t wH
Hiaed) w99 @q fua waQq 87 g@ ( Pradigna with comm.-1919-
D. 25 ),"slightly adapting it however to suit the metre ( iv. 44 ).
Here, as elsewhere, I quote the Prakrit passages, for conveni-
ence, only by their Sanskrit versions.

(4) Vamana, the mantri of Jayapida ( Raja-farangini
V. 497 ), King of Xa:mir (779—813 A. C.) quotes a verse
(iv. 3. 25 ), foundin the extant Spagra (iv. 7 ), with only
such slight variations as quoting from memory may involve, e.g,
wzig for wag and @a for wH, ;

(5) Abhinavagupta ( ¢. 1000 A C.), in his. commentary
on the Blarata-natya-sastra (1), cites Svapna for an example
of play ( &rida), evidently referring to the ball- -play in act ii,
and in ch ix, he mentions Bhima's Pratijnd- Chanakya and
Svapna- Dasdnana, also referred to-by Rajadekhara (¢. goo A.C))
and named L\ldcntly in imitation of Bhasa’s Pratijna and
Svagna, 1In the Dhiwanyaloka-tockana ( p. 10z ), the same
Abhmavacrupta quotes from “thu drama named Soapna-
V aaayadafz‘a" a verse, which is not found in the extant Suapzm

. Ganapati S#stri contends that it caz have no place either

in the extant Svapna, as it refers .to love at first sight; for
which there is no scope in the extant Svaj/za Vasavadatta
havmg been already married and Padmavati bevmg‘marrle_d
only for political reasons. -If his view is correct, we would
have! to discredit Bhasa's authorshlp of the extaiit Soapna, as
It js- not at all likely that such an author;ty on. poetry ‘and
the drama - as Abhinavagupta. was .mistaken “in ascribing’ “the
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context is not difficult to find. In the prelude to the 6th Act,
we are informed that the pi 7@ Ghoshavati, with which Udayana
had taught Vasavadatta is accidentally recovered and that
seeing it, he laments, “Thee have I seen, but where is she to
whom thou wert dear ?” Then enters the king addressing
the vina. Here I propose to in:zert the lost verse, as
indicated by the rectangular brackets.

SIR ASUTOSH MEMORIAL VOLUME

(@a: nfanfq v fagaay )
wi—[ @fsaumauié qaqsd Gauasa |
ST 41 Afaer 3RATE # F9aTHA I
( faw, Mugat @@ = ) |
sfqgefaas | @2 g =0 WAy | AgAWE 9 AT |
fasausifa flvgwr sfawaw fMarem@aE |

TRANSLATION
(Then enters the king, also the Vidasaka) ;
The king—[ Bursting the door of eyelids cealed by force of her
resistless form,
She has my heart’s home rushed into through portals of my
eyes, my queen,
(Sighs, and gazes at Ghoshavati)]

How didst thou, sweet-toned, who had slept on my fair
lady’s lap and breasts, '

Now live in wood-lands dire, thy frame fouled by the
swarm of birds on wing ?

It will thus be seen that the verse quoted by Abhinavagupta
(and Hemachandra-1088 to 1172. A, C.—also in Kﬁyyd(utﬁdmna
p. 21) might have dropped out in copying, or, more probably,
purposely omitted in deference to his criticism that packed
metaphors were out of place in such a context, This reference
therefore is no reason for discrediting Bhasa’s authorship of
the extant Spapna. -

6. . Bhoja (c. 1000 to 1055 A.C.) in his S'»ingara-prakisa
(xii), gives in detail the plot of the sth Act of the Svapna,
referring to it by name, and deriving its name from the dream
which forms the pivot of the play. He says indeed that the king
goes to Samudragrha to see Padmavati, who is icported to be
unwell, but, not finding her there, goes to'sleep in her bed, and,
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aming of Vasavadatta, sees her in fact, and sleeping talks
to her. Bhoja's evidence, therefore, is entirely in favour of
Bhasa’s authorship of the extant Spagna. In the same work,
the dvimaraka also is mentioned.

7. Sarvananda, in his Amarakisa-tikasaryasva (1159 A.C)
apparently says that the Svapna furnishes an example of
kdzﬂa-s’ﬂzgﬁm, and is concerned with Vasavadattd’s, and not,
as in the extant Svapna, Padmavatl’s, marriage (Trivandrum
Ed—p, 147). The passage runs as follows":—fafay: wmd
ELILEICEE TS Qe e — ARG | T efzaam-

SiSdgzane e e gd: GEEIGEES I SE TS
SNy FwwIR; |

But Bhoja, and, as will be seen presently, Saradatanaya and
Sagaranandin also concur in making Padmavati’s marriage the
theme of the Svapna. Besides, if Svapna should exemplify
ka-”las‘rhzgfz)‘a, no illustration would be left for art/a Sringara,
though there were at least two plays that Sarvinanda could
have citeq as examples thereof, the extant Svagna and the
Zapasq- Vatsaraja, with almost the same plot, cited in so early
& work as the Zockana of ¢. 1000 AC. (p. 152). The correct
'eading must therefore be that ggq@a=d® should come after
fi{aﬁq; instead of after gatm, and the mistake should have
9ccurred in copying. The corrected text would imply that
' the Spapua Udayana married Padmavati to enable him to
fecover his kingdom, and this is what we find in the extant

blay, But then kama-$ringara would have no example, and -

the reason therefor would be that it needed no examples,
€ing the common theme of most Sanskrit plays.

(8) Saradatanaya of the 12th cent. A.C, in his Biaya-
Drakaga (viii), illustrates prasanta-nataka by dizcussing in detail
the entire plot of the Spagna. Vasavadat(s was separated from
l.he king and entrusted to Padmayvati ; the king, seeing a pecu-
& mark on Padmavati’s forehead, found that Vasavadatta
Was alive, and passionately called on her by name, saying to
her oy 1897, @ =1fq etc. : then, finding Ghoshavati, he seeks
Ot Vasavadatta, and; addresing the z/7d, laments that its sight
188 revived his dormant yearning for her to whom the vina
Was dear, quoting in this connection the verse feumH: found
n -thg extant Soagna (vi. 3) ; and the play ends without
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such words_as f& & ¥a: fwd iz (what more shall I do to
please thee ? ) It is evident that this analysis follows the extant.
Svagna closely ; but in the extant play, the’ king's discovery
of Vasavadattd’s existence from the mark on Padmivati’s
forehead is not' mentioned, and ‘the words ufe amasd and
& @fg are not spoken by -the king. Dr. Ganapati Sastri
has shown that, after the verse st (v.8), we should read

- fae, vaEen 5@ Ao s EEa |
Aggmafad aaq Faad gu aI o

(Moreover, Once on Padmavati’s face I did a beauty
mark unique observe,
And knew at once alive was she, Avanti's princess, my
beloved.) oy
It will be seen that only the words wfaygsn @@r of
Saradatanaya need to be changed to wa war @, and this
change Saradatanaya might have made to suit his context.
The ‘reason’ for the omission of this verse in the extant play
seems to be that the copyist was a scholar, with a nice taste,
who perhaps thought that it would be better, if the knowledge
of Vasavadatta’s existence came to Udayana with a shock for
the first time in the dream scene, and that, if Udayana had
already known she was alive, it was strange he should have
said nothing about it even to his confidant Vasantaka, before
the dream-scene confirmed his impression. Such omissions
are- usual in the Malabar manuscripts of even the S'akuntala
and the Meghadnta, and for the same reasons. TFor instance,
the verses @ @y and g@wifa: of the S'akuntald (i) are not
found in the Srirangam edition, based on Malabar manuscripts,
aind the same edition of the #Meghaduta based on the commen-
tary of the Malabar scholar Purna-Sarasvati omits as many
as ten verses, which formed part of the poem so early as
¢ 800 A. C., when Jinaséna wrote his Par&vabhiyudaya.
© The words ufg @eaz™ (Go, Vasavadatt) said to have
been used by the king must have existed only in § ‘aradatanaya’s
bad memory, as they are quite out of place in the dream-

scene, as the king would, on the contrary, want to detain

Vasavadattd, and as they conflict with the words & aifa,
(where art'thou going ?) also said to  have been used by the
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king. It is only natural therefore that we do not find. them
In the extant play. The words & aifg, on the other hand,
find a proper place between the stage-direction @e@l&E™
and the king’s speech ar@azs ! fag faw (Svagna with comm.
1924. p. 111 ), and were probably omitted because, when
Vasavadattd was slipping out, it would be more natural for
the king, who had risen in haste, to say ‘stop ! stop!" than the
leisurely ‘where art thou going? Saradatanaya's evidence
therefore shows that Bhasa's Spagna has come down to us
substantially intact, with only such omissions as were dictated
by an over-nice critical taste.

(9) Ramachandra and Gunachandra of the rz2th century
A. C. quote from the Spagna by both the author’s and the play’s
hames, a verse qigwhialf not found in the extant play, but
which Dr. Ganapati SastiT has inserted in a suitable gontext
(p. 76). The king says in this verse that some lady must have
been sitting on the slab, but, seeing him coming, must have
slipped away, because the flowers seemed trodden under-foot,
and the slab was warm. This verse was probably omitted for
the reason that it would be natural for the king and his friend
to exchange confidences, as they do immediately, only when
they are quite unsuspicious of the possible presence of a third
Person who might overhear their conversation.

(ro) Sagaranandin, in his Nataka-laksana-ratna-kosa,
qQuotes the end of the prologue of the Syagna as follows —

I WYAEARY, ATA GIUN S@RU T w3l sy e
AR AN F /= GO TGOS AT
TGAE:  aWENE AN 61 SERmEy REEERIGEID]
TRmGgas s wAmiaw; | X

Now because the phrasing thereof differs materially from
the corresponding passage of the extant play (p. 6), Dr. Sylvain
Levi has argued that the extant play is only an adaptation of
Bhasa's work., Dr, Ganapati Sastri, on the other hand, points
out, that the use of the unpoetic wamadyas in place of the
Usual gamadtsi@ indicates - that Sagaranandin was -only para-
Phrasing in his own words and in the indirect form the poetic
Speech of the Satra-dhara found in the extant play. This
Wference is confirmed by the use of the words Rued Seqray
A& and the placing of {qed (behind  the scenes) before

f

49

ix—Rama-
chandra
and Guna
chandra

x=Sagara-
nandin

[



xXi—Soma
prabha

Chronologi-
cal Limits

SIR ASUTOSH MEMORIAL VOLUME

g9¥R;.  Moreover, in the passage as quoted by
Sagaranandin, we are directly informed, before the play begins,
that Yaugandharayana is desirous of recovering Vatsaraja’s
kingdom for him, while in the extant play, this information
is more dramatically left to be gathered by the audience from
the dialogues of the first Act. Dr. Thomas notes further
that the wzsarana (order to move on) would not be addressed
specifically to one individual Yaugandhaidyana alene, as
Sagaranandin apparently states, and that the use of the word
pathati (lit. repeats) for remarks is unusual. I may add that
the words gathati is in dramas used only before a verse, and
that therefore the remarks of the Susra-diara should have
been expressed only in verse, as in the extant play. We
must therefore conclude that Sagaranandin was only quoting
from a bad memory, and not directly from the Szvapna, and
that therefore his evidence, so far as it goes, only confirms
Bhasa’s authorship of the extant play.

(11) Lastly, Somaprabha, in his Prakrit Kwmarapala-
pratibodha (1185 A. C.) narrates the story of Udayana, sub-
stantially as it is found in the Pratijnd, and quotes a verse
therefrom (iii-g) in the original Sanskrit.

We may therefore conclude that the literary references are,
so far as they go, quite consistent with Bhasa's authorship of

- the published plays, and, in some cases, they are entirely in

favour of such authorship, and that therefore Bhasa was in
fact the author of these plays.
I shall now attempt to fix the date of Bhasa. It is

certain that he must have lived before ¢ 500 A. C. as

Kalidasa refers to him as a famous dramatist, and Kalidasa
himself lived not later than the first half of the 6th cent.
A. C, Dr. Ganapati Sastri argues indeed that, from the
use of the words purana (old) and prathita-yasak (far-
famed) in relation to Bhasa, we must infer that Bhasa lived
long before Kalidasa. This is scarcely necessary, as purana
is only used in opposition to zave (new) and vartamana
(living), and therefore properly applies to all works which are
not new, or whose authors are dead. Kalidaca's work is
moreover said to supersede (atikramya) the works of Bhasa and
others, and such works must therefore be in present possession

L
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of the stage, instead of having been long consigned to the
oblivion of the shelves. Kalidasa indeed pleads for a trial
of his nascent genius against the established fame of still
living forces and not of forgotten classics. Here are his own
words in their English rendering :—

Not all is good that is merely old, nor poem new unfit

. to hear.

The wise discerning only choose, but fools by others

blind are led.

The lower limit of Bhasa’s date is therefore only ¢ 500
A. C. But scholars are by no means agreed as to the upper
limit of Bhasa’s date. A

(1) Dr. Ganapati Sastri contends that Bhasa'’s - grammar
Is pre-Paninian and his dramaturgy pre-Bharatan, on the
grounds that he does not conform to the rules of Panini, and
that the Bala ciarita and the Abkisheka represent a battle
and a death onthe stage, thereby infringing Bharata’s rules,
and that therefore Bhasa must have lived before ¢. 605 B. C.
But it is a big assumption that all dramatists necessarily
observed the rules of Panini and Bharata, in preference to
Popular usage, and that grammar and dramaturgy never out-
grew their bounds. The admittedly later Kalidasa too like-
Wise infringes Panini’s’ rules (Kumirai. 34; Megha Pathak
Ed.-st'8, 23, 38, 51, 63,87 ; Raghu ii. 33; v.27; ix.61;
Xii, 19 ; xiii. 36 ; xvi. 86), and the Bhanas of Vararuchi and
Others break at least that rule of Bharata (V. 154), which
Iequires the mention of the author’s name in the prologue.
The Nagananda represents death, and the Viddhasalabhanjika
(c. 900 A. C.) marriage and sleep on the stage. Bhasa’s plays
Moreover all refer to the closing benediction by the name of
Bharata vakya, and the Avimaraka is aware of a Natya-$astra
(ii). The use of the word Nafya-¢astra indeed indicates that
Bhasa refers, not to the Vata-sutras, known to Panini (iv. 3
110, 111), but to Bharata., Panini and Bharata therefore do
Not enable us to fix the limits of Bhasa’s date.

(2) The Pratijnd (iil) mentions a Sramanaka who is
a‘ddressed as Bhagavan, and the dwvimaraka (v) says that a
Stamanaka is known by his cipara (rag) and uses Raktapata
4S a synonym for Sramanaka, The word Sramana may no
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doubt apply to both Hindu and Buddhist monks, but the
ckivara, and the titles Bhagavan and Raktapata are charac-
teristic only of Buddhist monks. Bhasa must therefore have
lived after Buddha founded his order of monks in ¢. 590 B. C.
at the earliest.

Dardaka (3) Padmavati’s brother Darsaka is said in the Svagna
(p. 14) to have been the king of Rajagrha, and must there-
fore have been the Darsaka, son of Ajatasatru of the Pwranas,
who ascended the throne in ¢. 520 B. C. at the earliest. More-
over, the Buddhist Swzta-nipata and other early sitras clearly
make Udayana Vatsaraja and Chanda Pradyota of Ujjain
contemporaries of Buddha and of Dar$aka’s father Ajatasatru,
We must, therefore infer, not that there was an earlier Darsaka,
who was Prady6ta’s contemporary, but that the Puranas mis-
takenly treat the collateral Pradyotas of Ujjain and Sai$unakas
of Magadha as successive dynasties of Magadha. Bhasa
therefore could not have lived before ¢. 520 B. C.

Kautilya 4. One verse 79" 7@’ is commen to Kautilya (x. 3) and
the Pratijnd (iv. 3), and Dr. Ganapati Sastii contends that
Kaufilya quotes from the Pratijn@, and that this fact is
indicated by Kaufilya’s own words q\% #i1 waq; introducing
the verse. But Kautilya introduces his own verses also by
similar words @5 waq wafa (vil. 6, 9), and it is as likely
that the Pratijna, in accordance with Kautilya's instructions,
cites this verse, supplied by Kautilya himself, to inspire
soldiers on the eve of war with enthusiasm, as that Kautilya
quotes the /Pratijnd as his authority for the procedure
he advises, because the context in both is the same.
Yaugandharayana, indeed, himself admits that all his plans and
courses were based on the Artha-dastra (iv. 13). The last
pada Iq HHFQTE &d 9 g=qis quoted by Vamana (v. 2.28) as

" an instance of faulty usage, and Dr. Ganapati Sastri argues that
it must therefore have been taken from a kapya.  The
inference is not a necessary one, but admitting it, it would
only follow that Vamana took it from the Pratijna, and not
that the Pratijna itself was not quoting Kautilya. We may
therefore infer that Bhasa, in all probability, lived after

Kautilya of c. 3oo B. C. unless indeed the extant Kautiliya is
not an authentic work,
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5. Patanjali (c. 150 B. C). in his encyclopcedic Maia-
bkasya, which refers to almost everything known in his time,
mentions two plays named Kamsa-vadka and Bali bandha
(iii. 1.26), and an akkyayika named Vasavadatta (iv. 2.60 ;
lv, 3.87), but finds nothing to say of Bhasa’s plays, not even
of the Spapna. Bhasa must therefore have lived after
¢. 150 B. C.

6. Asvaghosha and Bhasa have each one verse, not only
embodying the same ideas, but almost identical in expression.
The only difference is that Asvaghosa’s verse is free and
direct, while Bhasa's is constrained and expressed in the
passive voice, as may be seen from the verses themselves
quoted below for comparison.

g fe weaq awd saw 4fd @aq Gl oifv g
faafis: e argats g9 g5 9 @d 9 934 |
(Buddha-charita xiii, 6o),
mmqﬁxﬁ%ﬂ% REAAT J{AEE @EARAT = |
QAR ARG A AT FIga0 Kabd |
(Pratijna i. 18),

Only the later author would have been forced to alter the
natural construction of the verse, and therefore Bhasa must
have been the later author. This inference is perhaps con-
firmed by the fact that Advaghgsa’s Prakrit is more archaic
than' that of Bhasa, but any inference from a comparison of
Prakrits is vitiated by two factors (i) the manuscripts of
Asvaghosa's plays are very ancient and come to us from very
near his own time, while those ' of Bhasa's are quite recent,
and the tendency of copyists is to modernise the Prakrit
bassages ; (i) but the Prakrit of Malabar manuscripts of even
later plays retains archaic forms. These two factors neutralise
cach other somewhat, and, since Bhasa's plays are extant in
only Malabar manuscripts, in his case an inference from a
comparison of Prakrits may not be far wrong, though caution
may still be needful. But, even dropping the argument from
the Prakrits, we may reasonably conclude that Bhasa was the
later author. Now Aévaghdsa was the spiritual Gure of
Kanigka (c. 120 A. C.), according to the Samyukta-ratna:
bitaka and Dharma-pitaka-nidana tronslated into Chinese in
472 A, C, (Bunyio Nanjio : Catalogue of the Clinese Tripitaka—
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0S. 1329, 1343). Bhasa could not have therefore lived before
. 150 A.C. Thus he lived between c, 15> and c. 500 A. C,

- To determine the date of Bhasa more definitely, it is
fiecessary to ascertain his identity. The clue to this is fur-
nished by a comparism of the Charudatta with the Mychchha-
“afika. Assuming Bhasa's authorship = of the Clarudatta,
most scholars are of opinion that the ‘ﬁfg»c/zc/z/za/m;z'/m is only
an expanded version of the Charudatia, But T have shown
that there is no reason to infer the common authorship of the
Charudatta and the Svagna.  The question of indebtedness
as between the Charudatta and the Myclhchhakatika has there-
fore to be determined independently.

In the first place, it should be noted that the extant
Charudatta is incomplete,

(1) It is wanting in  both the mangala-sloka and the
Bharata-vikya

(2) The love-story of Vasantaséna makes N0 progress
in the extant play ;

(3) In the 4th Act, Vasantaséng expresses her intention
of returning Charudatta’s necklace, and even the title Durdina
of the next Act, as it is found in Mrchehhakatia (v), is indi-

cated in her maid’s penultimate speech ;. but in the extant

play Vasantaséna’s intention remaing unfulfilled ;

(4) Both Samvahaka (i) and  Sajjalaka (iv. 7) desire to
prove their gratitude to Vasantaséna for her timely help to
them, but they are given no opportunity of doing so 2

(5) Sakara threatens Charudatta and Vasantaséna with
dire consequences, the one for interfering with his intrigue,
and the other for rejecting his overtures 5 butit is not shown
what shape his mischief will assume, and how it will be
counteracted ;

(6) Charudatta’s reflection in the gt Act (i, 6) that
even the sins of others are visited on the heads of the poor,
does not become significant and prophetic in the extant play,
as it does in the AMyckchiiakatita, where  Charudatta is
falsely accused of murdering Vasantaseng for the sake of her
Jewels ;

(7) Similarly Sajjalaka’s prayer (i, 7). that the evil which
the foes of Charudatta and Vasantasang may intend them

L.
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should react on themselves, does not become prophetic of
Sakara being ‘hoisted with his own petard’ as in the Mychchha-
katika. Tt is therefore clear that the Clarwdatta, as it is,
is incomplete. :

But the references to the secondary plot of Aryaka's
conspiracy, found in the 2nd and 4th Acts of the Myckchha-
katika, have no counterpart in the Crarudatta, and this
secondary plot could not have therefore formed part of the
intended sequel. Both the manuscripts moreover of  the
extant Charudatta alike end with the 4th Act, and one of
them has the colophon wafgd Siggaq  (Clarudatta ended).
We must therefore conclude that, if the extant Clharudatta is
incomplete, it is because the author himself left it so for some
reason or other.  If therefore Clarudatta was the- original
work, Sidraka must be credited with the original authorship
of at least six Acts, and an author capable of composing the
larger and more interesting portion of the AMjchchhakatika
may reasonably be credited with the authorship of the whole,

Other considerations also lead to the same conclusion.

(1) Vamana (¢. 80oo A. C.) quotes the verse zigt afa;
(v. 1. 3.) found in both the Mychehhakatika (i. 9) and the
Charvdatta (i. 2). But his reading follows neither absolutely,
but is a blend of both. For instance, he follows the Mychchha-
katika in reading fagagd: and the Chdrudatta in reading
TEt  afedafa and “ands qeafewzams @, He o seems
therefore to have been aware of both the versions and to be
Quoting from memory. This inference is confirmed by the
fact that he quotes the passage =ms f& @@ Q=@ \qw
(iv. 3. 23), which seems a midquotation of =fgr ©Y 9
#afEs: gaw@ @@ @@ found only in the Clharudatia
(i), and also the passage 7d & awm gawafdewd s
(iv. 3. 23) which is found only in the Myckchhakatita (ii).
But Vamana evidently had a great regard for Sudraka, whose
Work, he says, abounds in the /éska guna (il 2, 4), and
therefore Stdraka could not have been a mere plagiarist. In
the opinion of Vamana therefore Sudraka was the original

author, and Clarudatta’ only an abridged version. Later

authors like Dhananjaya (¢, 1000 A. C.) moreover mention with '

‘espect only the Mychchhakatika (DaSa-ripaka—pp. 29, 45
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59 and go), and ignore the Clarudatta altogether ; and, what
is more significant, Dhananjaya refers to the gamblers among
the roles of the Mychchhakatika, and these have no counter-
part in the Clharudatta.
2. The humour (%asa) for which Jayadova says Bhasa was
ii-Humour  famed, is found only in the AMychchhakatika (i), as the
Charudatte has omitted the entire scene of the gamblers’
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brawl, evidently deeming it fit only to “tickle the groundlings”.
One characteristic moreover of Bhasa's dramas, that they
should include episodes, is satisfied only by the Ayckchhaka-
ttka, as the Charudatta has wiped out all traces of Aryaka’s
conspiracy. Of the two therefore, Mychchhakatika, is more
likely to have been Bhasa's work, than the Clarudatta.

3. The scientific thief Sarvilaka of the Myclhchhakatika
iii-Khara-  invokes in his labours the aid of Kartikeya, the god
pata of thieves, and of their masters Kanaka$akti, Devavrata,

Bhaskaranandi and Yogacharya (iii). But his double Sajjalaka
of the Crarudatia invokes the aid, not of these extinct fossils,
but of the latest and greatest of the masters Kharapata
(iii). Now Kharapata was one of the names of Miladava,
as Sivarama informs us, on the authority of a Kode, in
his commentary on Subandhu’s Vasavadatta, and Miladcva
is the hero of Sudraka’s Padma-prablritaka, and was a
courtier of Vikramaditya, king of Ujjain (Katkasaritsagara
c. 1070 A. C, farangas 89 & 124). Kharapata is said in
the Matta-vilasa (p. 15) to have composed a {astra on
thieving. The Charudatta, therefore, which betrays a more
up to date knowledge of the science of thieving must be the

later and more improved version of the Ayichchlhakatika.
iv-Attitude 4. But the most decisive argument for this conclusion
to is to be found in the references to the Sakya Sramanakas
Buddhism b 3dhist monks) in the Mychchhakatiba and the Chirudatta.
- In the Mychchhakatika, the Samwahaka is said to have
become a Sakya Sramanaka as a sign of moral reformation (ii).
He later on proves the sincerity of his reformation by helping
Vasantasena in the time of her need, and scrupulously observes
Buddha's sexual prohibitions by delicately raising her, not
“with his hand, but by a creeper, and gives expression to the
Buddhist faith that bliss is for him alone, who is restrained
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in hand, mouth and senses (viii). His good services are in
the end rewarded by his being made chief of all the viZaras (x).
It is thus clear that Buddhism was held in honour, when the
Mychchhakatika was composed. The Charudatta, on the other
hand, mentions the Buddhist monks (S@kya Sramanakas)
only to defame them as being sleepless in the pursuit of
women (iii), and evidently thinking the life of a Buddhist
monk to be too bad a fate for a good man like the Samvakaka,
makes him only a non-Buddhist parivrat (ii). When -the
Charudatta was composed, therefore, Buddhism had so far
deteriorated that Buddhist monks were suspected of sensuality
and therefore despised and disliked. This change in the
popular attitude towords Buddhism was not sudden, but the
effect of centuries. Fa hien, who visited’ India in 399 to

414 A. C., found Buddhism prosperous, but beginning to decline.

In the ﬂ[z/dm Raksasa, of the 6th cent. A, C. (vii. 5)
composed by a Hindu author, the conduct of Chandanadwsa in
sacrificing his life for his friend Raksasa is said to have
transcended the nobility of even the Buddhas. The theme of
the Nagananda, likewise the work of a Hindu Sri Harsha, is
the noble self-sacrifice of Jimutavahana PRadhisattva, Bana
(c. 620 A, C.), also a Hindu, speaks in terms of praise of
Buddha, Dharma and Samgha, Buddhist teachings, rules and
philosophy, Avalokite$vara, Raktapatas (Buddhist monks),
Upasakas, Badhisattva -Jatakas, ckaityas, $ila, akimsa, and
abstinence from meat-eating (Harsha-charita. Nirnaya-sagdr
Ed pp. 236—238 ; Kadambari. Peterson’s Ed. p. 208) ; and
even at the end of the 7th cent. A, C. the Hindu Magha says
that wise men of their own accord honour the words of
Tathagata (S'“upala-vadha ;  kavi-vaméa-varnana—st. 2).
But already the tide had begun to turn. Hiuen Tsang, who
visited India in 629 to 645 A. C. found Buddhism flourishing
only where it was supported by powerful kings. The Pallava
Mahendravarman of the same period represents Buddhism,
in his Matta-vilasa, as an object of popular ridicule,  Therein
a Kapali says that Buddha was a greater authority on thieving
than Kharapata himself, in that he has compiled his Zripitakas,
stealing ideas from the Vedanta and the Mahabharata (p. 15).

What is worse, the S'akya-bhikse himself, an inoffensive and
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kindly person,is represented to have understood Buddha's
teaching so little, asto think Buddha has permitted luxurious
iiving, meat and cool drinks, and - regret that the Omniscient
one, who was so -gracious, should prohibit wine and women.
So -he reflects and begins to suspect that Buddha himself
might have permitted them, but-that the impotent and jealous
Elders of the Buddhist Church might have tampered with the
text of his teachings ; he feels therefore he will be doing the
Samgha a good turn by discovering and publishing such
suppressed passages (p. 12). Butat the end of the play we
are left wondering what has become of his researches in this
direction, The curious reader need only turn to the Charudatta
to learn that the honest Bhiksu’s valuable researches have
not been in vain, for we find that after all the Buddhist monks
have either recovered the lost treasure, or resolved to have
their own way, text or no text.. It is no wonder therefore that
we find Subandhu (c. 650 A, C) viewing Buddhism with
intense aversion, ridiculing its attempts to argue away the
visible world, and rejoicing at its discomfiture at the hands
of the Mimamsakas (Vasapadatta, Srirangam Ed-pp. 175,
176, 229) : and that Bhavabhiiti (c. 730 A. C.) employs the
Buddhistnun Kamandaki as a go-between in a love intrigue,
in his AMalati-Madhava, as if it were nothing out of the way,
The Charudatta, which represents a. further stage in the
degradation of Buddhism, cannot therefore be dated before
c. 750 A, C. nor, as it was known to Vamana (c. 8oc A, C)
much later, We may therefore safely conclude that the
Charudatta is only an abridged version of the Mychchhakatika
and that it was compiled in c. 750 A, C. The Daridra-
Charudatta that Abhinavagupta refers to in his commentary on
the Bharata-natya-sasira (on xix, 13) might have been this
abridged version or, more probably still, it might have been
an alternative title for the Mychchhakatika, of which we have
perhaps an indication in zfz: fae wwzw; (. 6).

The rhetoricians, from Dandin onwards ( Kapyadarsa-ii. 233)
are very fond of quoting the verse fudla to illustrate different
alamkaras, but they do mot agree: as to - its authorship,
Vallabhadava - attributing it to Vikraméditya, Sarngadhara to
Vikramaditya and Mentha jointly, and the Kayya-prakasa
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Commentators to Stdraka. The verse is found in both the
Bala-charita (. 15) and the Mychchhakatika (i.- 34); not to
mention the Clarudatta (i. 19). Now great poets like Bhasa
and Studraka, when they borrow from others, recast the ideas
in their own mould, and issue them forth instinct with the
stamp of their own genius. When that is not done, but, on the
other hand, not only the ideas, but the expression too is
identical, the only alternative is between plagiarism and,
identity of authorship.  Since neither Bhasa, nor S'ﬁdraka-,
could be guilty of plagiarism, we have to infer “ that, as already
indicated by the  Mychchhakatika having ‘the same
characteristic features as Bhasa's plays, they were identical.
We have therefore to examine the point still further and
ascertain if the inference is confirmed independently also.

(1) To begin with, the verse already mentioned faydlg
is attributed to different authors, including Sudraka, but not to
Bhasa. If Bhasa and Sudraka had not been identical, we
should expect some one or other to ascribe the verse to Bhasa

also  This fact therefore is a confirmation, however slight,

of the identity.

(2) Sudraka’s Padma-prabhritaka exhibits the same
characteristic features as Bhasa’s plays. It too begins with
the words awrd  @a:  whwfy wgwe followed by the
mangala-sioka, uses the word sthapana in place of Drastayand,
omits all mention of the author or his w

ork, is brimful of
hUIﬂOUI‘ represents a girl pla ing with
) I o ying

a ball as in the Spapna,
and expresses similarly graceful and elegant ideas in crystalline;
felicitous and melodious diction, exhibits the same keen
observation of nature and acute insight into the workings of
the human heart, and in the happy phrasing of Dr, Thomas
“it touches on many sides of life, and touches nothing that it
does not adorn” The Mychchhakatika, in addition to the
above qualities, exhibits also dramatic skill, vigorous dialogue
and a noble restraint in pathos, like the Spapra. But it may
be thought that the prologue of the Mychchkakatika is in a
different style altogether, This is because the Mychchhakatika
1S a posthumous work, and its prologue was composed, not by
Stdraka himself, but by some one else, shortly after his death,
Who prepared it for the stage, and that is why the Sasra-dhara's

Identity
confirmed
i-Limpativa

ii-Same fea-
tures in
their works
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speech opens in Sanskrit and ends in Prakrit, and the
Bharata-vakya refers to kings in general and not to any one
king in particular. The Charudatta evidently omits this
opening speech in Sanskrit for the reasons that it would betray
the real authorship and that it did not form part of the original
work. It may also be objected that the Padma-prabhritaka
reviles a  dissolute Buddhist monk Sankhilaka, thereby
throwing doubt on the identity of its auathor with that of the

Mychehhakatika, which betrays a more generous attitude to

Buddhism. But, as may be seen from the recently published
Apantisundari-kathasara, this Sankhilaka was a historical
character, who tried to murder Studraka himself, and it speaks
highly of Sudraka that he ‘did not allow Sankhilaka's
exceptional demerits to warp his general attitude towards
Buddhism, for he says in this very play, as translated by Dr.
Thomas, “Oh ! the immaculateness of the Buddha’s teaching,
befouled by such evil monks, such vain shavelings, and yet
held in honour every day. However, the crow’s droppings
do not defile the water of the holy place.” We should not
moreover apply the same standard to a B/kaja (low comedy)
as to a Prakarana (regular drama). This item of evidence also
is therefore a substantial confirmation of the identity of
Bhasa and Studraka,

~ (3) The editor of the ZFadma prabhritaka informs us

" that Studraka was the author of another play Vatsaraja-charita,

which is an alternative title of the Pratijna. If the Vatsardja-
charita should prove to be identical with the Zrafijnd, that
would be conclusive evidence for the identity of Bhasa and
Stdraka. ' ‘

(4) Itisalso remarkable that no early author mentions
Bhasa and Sudraka side by side as different authors, I use
the word early advisedly, as it is possible that later authors,

‘not knowing their identity, might refer to them separately in

the same context. Kalidasa mentions Bhasa, but not Sudraka,
as his dramatic predecessor. Bﬁl_m, who makes Stdraka the
hero of his Kadambari, omits him in his list of previous and
contemporary authors, but mentions Bhasa (Harsha-charita—
intr, § pps 1-6: 541, 42). Vamana, as we have seen, quotes
Bhasa, but mentions only Studraka. Kula$ékhara-varman, in

L
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mentioning his dramatic predecessors in the prologue to his
th(sz-sa”wam{m, names Sudraka, Kalidasa, Harsha and
Dandin (whose dramas are mentioned nowhere else), but not
the famous Bhasa. The conclusion is therefore irresistible
that Bhasa and Studraka were identical.

(s) The Bharata vakyas of Bhasa’'s dramas invariably
refer to a Rajasimha, who was, or.was hoped to become, sole
ruler of the country bounded by the Himalaya and . the
Vindhya, and extending from sea to sea, that is of Hindusthan
Rajasimha was therefore the name or title of. the emperor,
in whose time Bhasa’s dramas were composed. It is not
unusual for dramatists to indicate the ruling king in the
Bharata-pakya, without however detracting from its general
applicability, as may be seen from the Malavikdgnimitra, the
Mudra Raksasa, and the Muttavildsa. The use of the words
‘our  Rajasimha’ (4; w=ifés: ) moreover clearly indicates
that the word Rajasimha was meant in particular to apply to
the ruling king. The opening benedictions again of the
Svapua and the Avimaraka, “May Balarama protect #kee,”
and “May Narayana award #ce the entire earth” clearly indi-
cate that the author himself was the ruling king, and that the
benedictions were intended for himself, as the plural should
have been used, if they were meant for the audience, and as
the prayer that all those present should be kings would be
meaningless. The royal author was evidently seated among
the audience, at the first publication of his plays, and the
benedictions were addressed to him. The author was there-
fore himself a king and sole lord of Hindusthan. This fact
is a strong confirmation of Bhasa's identity with S'udraka. I
May add that my friend Mr. G, Harihara S'astri, editor of the
Madhura-vijaya, drew my attention to the peculiar nature of
the benedictions in the Spagna and the Awimaraka, but for
the inference therefrom T am alone responsible.

(6) Vakpatirdja of ¢. 720 A, C. gives Bhisa another name
Jvalana-mitra (Gaudayako. st. 80o) ; and  Jvalana-mitra is
obviously only a metrical paryaya (synonym) of Agnimitra,
like Pugpapura and Kusumapura for Pataliputra. Now
Agnimitra is given as a synonym for Studraka in a Nama- ma/'a
cited in Ksirasvami's commentary on the Amarakisa (c. 1100

6%
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A, C. Oka. Ed. p. 122), This fact, takea with the other
considerations mentioned above, 1s almost conclusive as to
the identity of Bhasa and Studraka, which may therefore be
now accepted. It seems that Agnimitra dropped the title
Bhasa and adopted the title S'adraka, when he became king,
Sadraka’s ~ 'This identification of Bhasa with S'idraka enables us to fix
Pace his date more definitely still. The Mychchhakatika mentions
Nanaka (i. 23), evidently so named from the Elamite goddess
Nanaia, who first appears in India on Kaniska’s coins. But
this fact does not take us beyond c. 130 A. C., the upper limit
already arrived at. The Kumarika-khanda of the Skanda-
Puraia places S'adraka in Kali 3290=189 A. C. but, as it
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also dates the Nandas in Kali 3310=209 A. C, and Vikrama-
ditya in Kali 4000=8g9 A. C, which we know to be absurdly
mistaken, its evidence is of no value, and we are left no wiser
than we were.

Planetaty But the Mychehhakatika betrays full knowledge of plane-

astrology  tary astrology. In the 6th Act (st, g, 10), it refers to the
malefic influence of decrepit Jupiter, Mars and comets ;
and of the sun in the Sth sign, the Moon in the 4th, Venus
in the 6th, Mars in the sth, Jupiter in the 6th and Saturn ' in
the gth signs; and in the gth Act (st. 33), it says that Mars
and Jupiter were enemies, a view mentioned by Varahamihira
only to be discredited (Brhat-Jataka ii. 15-17), which has
moreover become obsolete since his time. S'idraka therefore
lived after the Hindus had acquired full knowledge of planctary
astrology, but not later than the age of Varahamihira. This
fact should enable wus to fix his date definitely. For,
Hindu astronomy has been studied chronologically. The
Naksatra system is of purely Hindu origin, for, though
attempts have not been wanting to derive it fron a foreign
source, the names of the Naksatras are purely Hindu, and
the system has not yet been traced in the same form anywhere
‘else. The names of the planets are likewise purely Hindu,
and bear no corespondence to their foreign counterparts,
The Hindus must therefore have themselves independently
discovered and named the planets. ' The words 2dra and 734
are also of Hindu origin, but the conventional otder of
the weekday names based on the Greek division of the
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~day into 24 /4dras and the likewise conventional pictorial
Tepresentations of the solar signs including the Balance (#2/4)
are identical or almost identical with those of the Greeks.
Independent origins are therefore impossible for the week-day
names, and the solar signs, but the chronology of their use is
uncertain, There can be no doubt however as to the origin
of Hindu planetary astrology, for most of the indispensable
technical terms of astrology are purely Greek, and have no
Sanskrit equivalents.  The following technical terms are
purely Greek, and are used in the same senses as in Paulus
Alexandrinus. 1. Hord ; 2. Drikana ; 3. Kona 3 4. Ara ;
5. /7.\75/;///’1'/ 5 0. Lipta ; 7. Kendra ; 8. Trikona ; 9. Jamitra ;
(10) Anapha ; (11) Sunapha 5 (12) Durudhara ; (13)
Kemadruma ; (14) Vesi ; (15) Apoklima ; (16) Panaphara ;
(r7) Hibuka ; (18) Dyutam ; (19) Meshurana ; and (20)
Harija, The work of Paulus alone contains nearly the whole
of the technical terms adopted from the Greek ; and the
Hindu planetary astrology is based primarily on that of
. Firmicus Maternus (336-354 A. C.). in whose work the astro-
logical system of the 12 mansions occurs for the first time, and
on that of Paulus Alexandrinus (378 A. C), Hindu astrologers
themselyes had no hesitation in acknowledging their indebted-
ness to the Greeks. Varahamihira says that the Greeks, though
they were MIlachchhas, were honoured like Rishis, because of
their skill in astrology (Brhat-samhitd ii. 15) ; and he refers in
particular to Puli$a, who lived n0# long before his own time,
(Pancha-siddhantita. i. 10), and whose meridian Y. avanapura
must, from its longitude, be Alexandria (/2. iii. 13). The
Puli$a of Yavanapura (=Alexandria), who lived not long before
Varaha, must therefore be identical with Paulus Alexandrinus
of 378 A, C.« Tt is therefore certain that the Hindus borrowed
their planetary astrology from the Greeks only after 378 A. C,
This year therefore is also the upper limit for Sadraka, who
betrays full knowledge of planetary astrology. |
On the other hand, Varaha is said to have died in , S'aka
509=587 A.C, (Amarﬁja’s comm, on Brahmagupta's KZanda-
kh@dya). But he himself uses Saka 427=505 A, C. as the
€poch of hisVastronomical calculations (Pancha-siddhantika,
L. 8), and it is usual for astronomers to give the date.of their
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own Stddhantas for such epochs. We may therefore reason-
ably infer that he wrote in 505 A. C. That scrupulously accur-
ate and unusually well-informed astronomer Albérani (1030
A.C.) also says that Varaha preceded himself by 525 years and
wrote the Padicha-siddhantika in S'aka 427=7505 A. C. (India—
Eng. tr. Sachau—i. 392 ; ii. 7, 51, 86). It is therefore certain
that Varaha wrote in 505 A. C. and he did not therefore, in all
probability, die so late as 587 A. C. S'adraka’s lower limit is
* therefore c. 505 A. C.
Kings of S‘tidraka must therefore have lived between 378 and ¢. 505
Malva A. C. We learn from the Mychchhakatika, the Padma-
prabhritaka, -and Bana's Kadambari, that he was king of
Malva, with his capital at Vidi$a, the modern Bhilsa. But
from 378 to 436 A. C. we know the  rulers of Malva were 1)
Chandravarman ; 2) his brother Naravarman ; 3) the latter’s
son Vidvavarman ; and 4) %zs son Bandhuvarman (Zp7. nd xiii.
no. g ; xii. no. 35 ; Fleet : Gugta Inscriptions—nos. 1, 17, 18).
Then the Guptas conquered Malva, and in 455 to 457 A. C. we
find Skandagupta, west of Malva, in Kathiawad, and in 473
A. C. Kumaragupta 1T acknowledged as suzerain over Malva
(Fleet : Gupta Inscriptions—nos. 14, 18). Studraka could
not therefore have ruled over Malva before c. 475 A. C. The
limits of his date are therefore narrowed to the last quarter of
the sth century A, C. and this therefore must be his period of
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- rule over Malva. !

I shall now sum up my conclusions.

(i) Bhasa is the author of only 9 plays (1) Svagna ; (2)
]”raz‘zjna s (3) Abhiseka ; (4) Pancha-ratra ; (5) Dita-
vakya ; (6) RBalacharita ; (7) Avimaraka ; (8) Padma-
prabhritaka and (9) Mychchhakatika ;

(i) The authorship and date of (1) Pratima ; (2) Duta-
Ghatothacha ; (3) Madhyama ; (4) Karnabhdra and (s5)
Trubhanga are uncertain ;

(ii) Charudatta is only an abridged version of the
Mychehhakatika compiled in ¢, 750 A, C, ;

(iv) Bhasa is identical with S'udraka, king of Malva
(¢. 475 to ¢. 500 A. C.) ;

(v) Bhasa’s plays have come down to us almost intact,
with some omissions,

Conclusions
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EARLY INDIAN POETESSES -
( PrROF, HARANCHANDRA CHAKLADAR M.A. ) _

Poetry was the medium through which Indian’ thought sought to find
’ex;i‘reésion- from the earliest times and Indian “women, 'wit_h“ the{;_ natural
instinct for art, have contributed t}ieir’ quota to the poetic, literature of
their country, in every period of the development of its civilisation and
culture. Whether as inspired seers through whom the Vedic hymns were
tévéa'lé_d, or as singers of the sweet and tender c’oupleté ‘in  Prakrit, the
popular speech of the millions, or again, as poetesses writing in. the
polished and elegant, though sometimes , artificial, stanzas. of. classical
Sanskrit —in all the different phases of the development of Indian poetry,
ladies in India are found to have taken no mean part. From the time
of Ghosha, the Vedic se'er,_—whb in the early Vedic age, several millenniums
ago, poured out a spontaneous offering out of the abundance’ of gratituk;ie
to the Advins, the healing gods, whose ministration did send her a man
to love and adore—up to Toru Dutt, whose mightingale voice did seek
Utterance in a foreign t-ongue, in a foreign land, we can trace an unbroken
feries of Indian poetesses who can take no insignificant position beside
the singers of the other sex. '

Here we shall confine ourselves to the poetesses of the earliest 'pe‘riod
of Indian poetry, viz. that of the Rgvedic hymns. Ancient Indian works
on Regvedic literature like the Byiad-devatd of S'aunaka and the several
Anukramanis, have recorded Indian traditions about the authorship of the
hymns and in many cases thece traditions are supported by the mention
of the names of the authors in the hynins themselves. Though in some
cases we have reasons to doubt the validity of these traditions, yet there
Is no question that they are in the main reliable, especially when we
Consider that the greatest care was taken in India in very early times to
keep up the ancient national literature in its purity. These ancient records
assign to female seers cometimes single verses and sometimes groups of
them often running into whole hymns. v

The A—rslzdzm/eramm;i and the Byhad-devatd have 'specially brought
together a list of the female seers (brakmayadinyak) of whom they enumer-
ate twenty-seven®, but many of them are of a mythic character and it is

1. EBrhaddevata, ii. 82-86.
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with only the group of nine who, according to the Brkad-devatd, “sang
the praises of the deities” that we are more nearly concerned. But even
here we have to dismiss at least two viz. Aditi, the mother of the gods,
and Juhi, the Brahmajaya, as having too much of a mythic character. A
cecond group of nine in this list ‘converse with scers and deities’ and
though we may claim some of them as genuine authors of hymns and
verses, we are not sure if we may look upon all of them as poetesses in
our sense of the term, there being several denizens of heaven included
among'them, such as the wife and the mother of Indra, Urvasi—the
Apséras, Sarama—the canine messenger of the gods, the nymphs. of the
rivers, and so on. The remaining group of nine seers is entirely beyond
our ken, they being not only the seers of their respective hymns but
also the deities addressed in those hymns, so that they sang of their
own thoughts and doings (Bhaya-vrttani), each one. of them ‘praising
herself as the deity’ ; to this last group belong S'ri, Laksa, Sarpa-rajiii,

Vac, Sraddha, Medha, Daksina, Ratri, and Stryd Savitri. As we are .

speaking of only genuine human beings who might be held responsible
for any verse or group of verses attributed to them, we leave aside the
goddesses who lauded their own selves as well as most of those of the
second group who held converse with seers and deities. We may also
exclude from our consideration, Upanisad and Nisad, ceers of some
verses in the #/ilas, or apocryphal hymns as these do not belong to the
authoritative text. Our list is thus reduced to eight female seers—
GhoéhE, Godha, Viévavara, Apala, the sister of Agastya, Lopamudra,
Sadvati, and Roma$a—whom we may look upon as the real authors of
the hymns or verses assigned to each, depending upon the statements
of the works we have spoken of.

GHOSHA

Ghosha, the first lady in the above list, has made the largest contri-
bution of all. Two entire hymns (39 and 40) in the tenth Mandala of
the Rgveda are attributed to her. Hers was a family of great ceers :
her grandfather, Dirghatamas, is the seer of many Rgvedic hymns, a
singer whose praises are sung by the Rgveda itself—‘the chief (Brahma)
of those who seek to obtain the object of their pious works and their
leader (charioteer)™ ; the Brhaddevatd tells us how Dirghatamas was

1. Rigvedal, 158, 6. Trans, Wilson,
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town into a river by his servants and was carried down-stream to the
Anga country, whea finding U$ij, a slave-girl of the king, fond'ly devoted
to himself, he begot on her the Rsi Kaksivat' who in his turn is ‘also
a seer of numerou; Rgvedic hymns. This Kaksivat was the father of
Ghosha ; but though born of such distinguished ancestors, Ghosha un-
fortunately could not find a wooer who would seek her hand, as she
had the curse of white leprosy and she was growing to be an old maid
in the house of her father when the twin heahno gods, the ASvins, who
are also sung by the name of the Nasatyas, came to her relief and freed
her from the loathsome infection. She speaks from her very soul -when
she sings in praise of the twin gods, “You Nas at)as are the good fortune

of a damsel growing old in her father’s mansion ; the protectors of ‘the

abject, of the blind, of the feeble, they call you the physicians of the
sacrifice.”® And her father, Kaksivat, sings again and again- of the
glories and achievements of the twin gods and is full to overflowing with
thankfulness for the cure they effected of his dear daughter : “I, the son
of Usij,” says Kaksivat in a hymn of his, “address to you (Asvins)
audible praises, in like manner as Ghosha praized you for the removal
of her white tinted (skin),”® and again he refers to the same wonderful
cure, “You bestowed, Asvins, a husband upon Ghosha, grOWll‘l(" old,
and tarrying in her father’s dwelling."*

Her fore-fathers had long been singing the glories of - the twin ‘gods ¢
Dirghatamas, her grandfather, in two hymns extols .the deeds of the
Asvins who cured him of blindness and were of great help to him in his
long life of a hundred years and more, and to her father's hymns in
Praise of these gods we have already referred. Both the hymns of
which she is the seer are addressed to the Asdvins whose great deeds
in the hoary past of the Indian Aryans are extolled by her, and her son,
Suhastya, too, sings to the same gods and in the same metre as' his
mother.® Many are the achievements of the Aévins sung in the hymns
of Ghosha and they have formed a rich store from which have been
gleaned historical facts of great importance.

1. Brhaddevaia, ed. Macdonell, iv, 21—25,
2. Riv.x. 39,4

3¢ Ryl 1225,

4, Riv.1.117,7

5S¢ Riv, x. 41.
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Let Ghosha herself tell her own story : thc husband that she obtained
appears, from her own words, to have lost a former wife whose loss he
was bewailing when he applied‘ for the hand of our poetess; and for him,
for his health and wealth, she prays to the twin gods.’

Addressing the Advins, she sings again with reference to herself :—
“The damsel, Aévins, has been born ; let him in search of a bride approach
her ; for him let shoots of corn ‘sprout up ; by -virtue of “your deeds” of
love for-him let the streams flow as if down an incline, for him who shall
not be liablé to lose his life at the hands of any one, let there be-the
power towards her, let there be power to exercise the rights of a husband
towards her. ) ' ; ' ‘

“The husbands, Advins, that pray with tears in their eyes for the
(long) life (of-their wives), husbands who get for them a-seat at the
sacrifice, who hold them long locked up in embrace, who get. tle darling
child for the manes (for offering them oblations), to such husbands = the
wives bestow happiness by embraces. '

{ ““We understand not this : do you, Aévins ekplain it well, how it is

that the young husband Tloiters in the house of the youthful bride.

This'is our desire; Advins, that we repair to the dwelling. of my husband,
. youthful, vigorous, manly and dévoted to his, wife.

“Advins, rich in food, lords of water, twin associates, may your good
will come down upon us, control you the desire in our hearts. Ye have
been my protectots, nay, being loved and adored, reach. the “habitation of
my husband with joy, O Aévins, while at the house of my man do you
bestow prosperity,’and a heroic son upon me who am -always ready to
extol your deeds ; lords of the waters, do you make. the fords  (on the
way to my husband's house) easy to get across and remove the treethat
stands on the road and any evil-minded man (that may withstand us)..

“Advins, twin gods of goodly aspect, where, in what coﬁntry, among
what people, are you taking your pleasure to-day? Whois it that detains-
you? To whose house have you repaired ?  Is it to that of a sage_ who
sings your praises or to a devotee offering you sacrificial oblations 7'

N e o AR AR

The story of the next Brahmavadini poctess of the Rgveda is told
in a few words. Her contribution to ‘the Veda, according to the
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Sarvanukramani, consists - of a verse and a half, the seventh verse
together with the last hemistich of the “sixth, of hymn 134 of "the tenth
Mandala the rest of the hymn having been revealed to Mandhatri, the
son of Yuvanasva. Whether she boreany connection with Mandhatri is
‘more than we can tell, the Vedic literature offering’ no- light on. her life
or deeds. The first hemistich of which she is the ceer is addresced to
AIndra. - “Thou dost subjugate (thy foes) under yourself, O Maghavan,
asa goat.with its forefoot ' does with: a branch.”® - The next verse i
addressed to the Viéva-devas, the all-gods : " “W¢ injuré you in' no ‘way,
ye gods,” it goes on, “nor do we inflict any ‘annoyance' 'with the teaching
of the Mantras. ~ We take entire hold of you with wing and arms, as it
Wwere, '8

VISVAVAR A

Visvavara was a Brahmavadini lady of the Atri family to the members
of which is attributed the authorship of the whole of the fifth mandala.
The family seems to have been spread over a wide area that embraced

the rivers Parusni and the Yamuna in itself. The hymn of six verses

attributed to her® also belongs to the fifth, the family mandala of the
Atris.®  In the first verse of her hymn we find her at dziwn,making
her approach to the sacrificial fire when it is blazing bright, -with the
Sacrificial ladle in hand ready to offer fromi it :"to the g(ods.'_ Let her
Speak for herself: “The full-flaming fire throws  out his _'_beams'in
the glowing firmament, facing the dawn ‘he shines far and wide,
chanting the glories of the gods with hymns of o'beis"ancye\ (71;271201;/1;'/&)
and with the ladle of butter full of oblations, Vidvavara _proceeds
towards the east, to the sacred fire”? She appears to be a married
Wife praying for mutual concord between t‘he‘ pair whom the nuptial
knot has ‘tied. Again we give her words as she’ prays for a happy
Wedded life, and for riches wherewith to carry on the domestic duties

and at the same time for overpowering the activities of the enemies.

. Ratyayana, Saredukvamani; ed, Maedonell; pp. 43—44.
2. Riv.x.134,6 (b). Trans. Wilson. ‘

3. Riv. x. 134, 7.

4. Vedic Index, 1. 17.

5. Riw. v, 28. ' ;

6. Katyayana, Sarvanukvamani, ed. Macdonell, p. 10.

7. Riv, v. 28, I.
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“Agni, do thou repress our foes to ensure our great good fortune ;
let the riches brought by thee be of the highest and best. Make perfect,
O Agni, the wedded life of the wife and husband by mutual concord and
restraint and do thou overpower the strength and energies of all those
who would be hostile to us.”* This verse of noble thought has been
quoted in the S'ukla Yajurveda.® This hymn of Visvavara is of importance
as showing the high position occupied by women in the Rgvedic times.
It shows her taking an equal part in the sacrifice and in her short but
vigorous hymn Vidvavara reveals herself to be a lady of forceful perso-
nality, dignified and restrained, and withal she shows her woman’s heart
when she prays for an-atmosphere of love and concord in her home.
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APALA

Apala also was a daughter of Atri to whose family, we have seen,
Viévavara belonged. She gives vent to her afflictions in impassioned
utterances in the hymn she addresces to Indra, and that finds a place
not in the family book of the Atris, but in the eighth zapdala. It is said
that with this hymn she invoked Indra to free her from her skin-diseace
and there are references in the hymn itself to this fact. The story of her

life is given in the Byhaddevata® but Sayana quotes it from an earlier
source, the S'atyayana Brakmana, where it is found in greater fulness.

Apala, a daughter of Atri, was afflicted with a tkin-diseace, so that
hair would not grow on her skin, For this she was hated by her husband
and was forced to repair to her father’s re idence and there she made up
her mind to devote herself to Indta and win his favour.* How che at
last was blessed with the favour of that great god and purged of her
bane is thus beautifully narrated in her own words in the hymn :

“A damsel, while going to the water to fetch it in a pitcher, found a
piece of the Soma-plant in the path. While coming back to her house,
she thus spoke, ‘For Indra, the lord of the gods shall T press and prepare
thee, for S'akra, the mighty one, shall T press thee and make thee ready
for offering.’s  With these words Apala threw the soma-pieces into her

1. Riv, v, 28, 3

2. Vaj. Sam. xxxiii. 12.

3. Brhaddevata, vi, gg—106.
4. Riw, viii, 91, 4.

5. Riv. viii. g1, 1.
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mouth, and as she walked began to crush them between her teeth which
gave out a sound as of the friction of two pieces of stone. Indra, as he
heard the sound of her jaws, thought it proceeded from stones pressing
soma for sacrifice and hastened to the spot, but when he saw that it was
Apala’s teeth that were producing the sound and not soma-stones, he
turned his back to Apala and was going away. Then Apala thus called
after him : “O Thou that goest from house to house, a hero, shining and
resplendent in thy glory (for a drink of soma), do thou drink this soma
pressed by my teeth—this soma together with fried grains of barley, with
karambha, with cakes as well as with the chanting of hymns.” She added
further, “We would know thee, but we know thee not (as thou comest)
on the path,” With these words she addressed the soma-juice in her
mouth, “O soma, flow thou forth for Indra slowly and yet more slowly,
in slow drops as it were.”? Then did Indra drink the soma from her
lips and it is for this perhaps that the Brkaddevata says that Indra had
fallen in love with her® when he had seen her in the lonely hermitage
of her father. And now that Indra had been so propitious to her, she

exclaims in triumph, “Many {imes let Indra grant us power, many .

things let Indra give us, let him repeatedly make us rich, many a time
have T incurred the hatred of my husband and been forced to wander
away (from him), but now may we be united to Indra.”® And then asked
Indra, “What would you have, Apala, my darling?” And she prayed,
“These three places, Indra, do thou make them all to grow abundantly—
the bald head of my father, and his (barren) field and my body. This
our field which is barren, and my body (afflicted with skin-disease) and
again my father’s (bald head),—do thou make all of them full of hair"*
“Make me, O S'akra, to have alundant hair, (and, to be faultless limbed
(and) fair-skinned.” Hearing this Indra was mightily pleased, and “passing
her through the carriage-aperture, (between the body) of the car and the
yoke, drew her forth three times. Then she became fair-skinned®.  And

out of gratitude Apala sang—“O S'atakratu, thou of hundred sacrifices, :

I.  Riv, viii. g1, 2-—3. Sayana explains the last part, “at first slowly and
lhen raPiC”y_”

2 afewzsd zo &A@ fugued | B. D, vi. 99.
3. Riw. viii. 91, 5.

4. Riv. viii 91, 5~ 6.

S  B.D.vi, 104—s5.
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three times didst thou purify Apals, dragging her through- the hole of the
chariot, through the (narrower) hole of the cart and the (still narrower):
aperture of. the yoke ;. and there didst make her have a skin resplendent
like the sun.”? 7
- . AcASTYA’s SISTER
The sister of Agastya contributed a single verse to a hymn® of the re t
of which her sons, the Gaupayanas, are the seers. In this verse she exorts’
king Asamati, a mighty monarch of the Iksmku family to come to the
aid of her sons, the nephews of Agastya It appears that one of her sons,
Subandhu, lay dead or dying and her other sons seek the help of the’
mighty king, VAsam?a,ti‘:, the Ikshvaku, whom the mother also exports to
hasten in his chariot to go to their aid, ‘‘Yoke the red horses to your
chariot for the nephews of Agastya, and overcome, Raja, all the niggard
withholders of oblations.” In the remaining five verses her sonsinvoke
Subandhu to life, and in the last one, all the‘bro‘thers touch Subandhu
whom they have resuscitated back to life. The Briaddevata® gives the
legend connected with the hymn. Four Rsis, the sons of Agastya’s sister,
had been the domestic priests, of the Iksvaku king, *Asamati who,
however, dismissed them and appointed two crafty priests in their place.
- These latter fell upon one of the brothers, Subandhu, with their crafty
power ard their magical art, and from the pain caused by their attack
Subandhu swooned and fell. The others revived him and the four were
reinstated by the king in their office as domestic chaplains.

LLOPAMUDR A

Lopamudra the wife of Agastya, is the seer of two verses in a hymn*
dedicated to Rati, the Goddes of love. Lopamudia is a devoted wife who
has served her lord faithfully and long, but her husband, the great sage,
practises austerities, looks upon continence as the highest virtue and keeps
away from her, lest the fickle and unsteady female should beguile the
firm and resolute man®, The fond wife feels sad and miserable, bereft of
her beloved -lord, thinks herself neglected and claims his love and

Riw. viii. 91, 7.
Riv. x. 60, 6.
B.D. vii, 84—102.
Riv. I, 179, 1—2,
Riw. 1. 179, 4
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company, pointing ‘out that mighty sages of yore who talked with the
very gods had not deserted their wives. Let us hear her own
Impassioned appeal : “For many a long year in the past, both by day
and by night, as well'as in the mornings, have I been wearing myself out
serving'. thee - diligently ; now decay following upon advanced ‘years
impairs the beauty of my limbs. What, then, can'now be done ?  The
husbands should meet their wives. ‘ y

“Those ancient 'sages that spread the truth far and ‘wide, . who
talked of truth with the very gods, did beget children, nor did they
break their penances thereby, because they found not the end. Therefore
should wives—the partners at their sacrifices, be apprdached bj tﬁeir
husbands.? %

Agastya could no longer resist her logic and we are told in the last
verse of the hymn that the venerable sage discharged both his obligations,
both %dma and fagas, both his duties of domestic as well as of ascetic life,
and from the gods he obtained the fulfilment of his desires.?

S’A$vaTi

- S'asvati is called in the Rgveda the Nari, the woman, par excellence,
and the Nari “among women, is she who is distressed when her husband
is distressed and rejoices when he rejoices,” as the Nitimarjari defines
her.® She had been undergoing severe penances for long years for the
recovery by her husband the Yadava Asahga, the son of Playoga, of
his manliness which he had lost. In the one verse* with which
she is credited, she bursts out with joy at the success her penancees
have achieved : “Joy, dear husband, - now thou art capable of
enjoying (life).”

RomasA.,
If we are to believe Sayana, Romasa is a Brahmavadini of no mean
Parentage, being a daughter of Brhaspati himself. The single verse for
which she is responsible, is an outburst of youthful joy at the first consci-

ousness of the charms of youth, when the girl feels that she is a w

oman.
Her husband, the king Bhavya Svanaya,

a prince of unequalled might, who

L Ry, I. 179,1—2. In the translation, the recently published German
translation by Geldner has been followed,

2. Riv.l._179.6. _

3. See note by Macdonell, BD., translation, p. 3s.
4. Riv. viii. 1, 34
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ruled on the banks of the Indus,® had ridiculed her on her tender
age and immaturity ; on this she retorts with a childlike challenge : “Feel
me closely ; deem me no longer an immature girl, I am covered with down
all over like a ewe of the Gandharins.”® Her husband’s dominions being
on the Sindhu, Roma$a was naturally familiar with the ewes for which
Gandhara was famous. A

This young girl Romasa is a contemporary of Ghosha, as we find
Kaksivat, the father of the latter poetess receiving immense wealth from
her husband, and the two verses giving the talk between the king and
the queen is tagged on to a hymn of Kaksivat without any connection
with the main body of the poem with which they differ also in metre,
the only connection being that the two verses relate to the king whose
power and liberality Kaksivat sings in the verses that precede,

1. Riv, 1, 126, 1,
2. Riﬂ l 126' 7.
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SASANA AND JAYAPATRA

(PaNDIT AMARESWAR THAKUR, M.A.)

[Leklyas or documents are primarily divided in ancient law books into
two classes : rdjakiya (public) and /lawkika or Jjanapada (private). The
former again has many varieties and most.important of them are Sdsaza
and jayapatra. Some account of these two is given in the following few
pages.]

SAsana

Sasana in the law books means a donative grant. Yajhavalkya says :
‘When a king makes any grant of land, village or garden or makes
a néibandha, he should leave the terms committed to writing for the
information of future kings.'* The term nidandha has been
explained in different ways by different commentators. Viévartpacharya
takes it to- mean permanent endowment.® Devanabhatta and
Apararka take it in the sense of an arrangement made through the
intervention of the king for money to be given annually or monthly
to a Brahmana or a deity by traders or other wealthy persons.®
Devanabhatta further observes that the merit arising out of the gift accrues
to the king inasmuch as he induces the actual donors to make it.*
Vijiigneévara takes the words pratigraka and nibandha as synonymous. 5
Pratigrahr means a donation generally. Another explanation offered
by him of the term seems to indicate that a document was needed when
a piece of land was leased out for rent which was to be given either in
Cash or in kind. The lessee was 'to pay for instance, a certain sum for a

Certain amount of produce in the land taken on lease or a share in the
\q

I RW( Y fiasd a1 q| @' g @@ swfawggafqafonma wifgs; |
¥a;. 1. 318.

2. fqsasgafaia: |

3. Ty afoanfeafihn afaw afaad an fmfasaw AFCAE SaqF
Qafwanfz wyawamdsd: « Sm. ¢k p. 125,

4. w9 7ol yqzea  afcenRageaid (raasgles 1@ aRRAdow
wgx: 1 Sm. ch. p. 128,

5. wlqewd sfa wiawe faga | Mivatsara on 1. 320,
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produce itself.* Chandesvara explains the term niband/ia as assignment
of what is settled with certainty such as a fixed gain from a mine or the
like.2 We think, however, that dlumimdattvé and nibandham krtvd
refer to two distinct things, the former to sccular donations i.e. grants
to private individuals .not in any way connected with, religion and the
latter to religious endowments, i.e., donations and endowments made to
'Brﬁhm-al_las,_ Gods and religious institutions.

Both these kinds of grants are to be registered in inscriptions termed
Sasana. The materials on which these inscriptions are to be recorded
are mainly two, namely copper-plates and pieces of cloth according to
Yajiavalkya, Brhaspati and Vyasa.! Vidvaripacharya comments that
bhurjapatra (i. e. bark of the birch tree) is never to be used for this
purpose, evidently owing to its perishableness.*  As a- matter of fact
the ancient inscriptions that have come down to us recording grants
and endowments are mostly written on copper-plates and many
of them style themselves on this account ‘dmrasdsana or copper-
plate grants. We have come across no inscription written on a piece
of cloth,

The most important thing in connection with royal charters is that they
should be precisely dated. A precise statement of the year, the month,
the fortnight and the day on which a grant is made should be recorded
in the plate.® We know from many inscriptions that dates could be given
in words as well as in numerals. The specification of the details of the
donor-and the donee and of the donation forms also a very important
factor in all records relating to grants. The precepts of the legal treati-
ses are that the king should state the names of himself and his three ilﬁmg—

1. faam oF@ quwise safq goift qo ose sgmwewesE saf| -
REAIRAAY; | Mitrakshara, 11, 121.

2. faam sadl fad eaw | Vivadaratnakara, chap 11,
34 ¥a/ 1. 31, A
LI CIEE I ICICERAC LI CATIE 1T (o RO (Brhaspati)

uw g waAfze: afxf@edas: | qwez -u2 aifq fafu@zmamEas |

4. wagd ywifagaide Balakyda on Vaj. 1, 310.

5. w=aEazyier ungzifed am etc. (Vyasa) | Sm. ok, p. 129
AHIHIE azuisauaIaiaad ete.—Sm. o4, p, 126.
v A9 SeTRIETSER ete—Viram p, 192,



SASANA AND JAYAPATRA 17

diate male ancestors.} - Viévaripacharya thinks that the names of - the
female ancestors should also be stated.® The name -of the grantee, his
father's name, his family and caste and the name of the Vedic school to
which he belongs should also be mentioned in the record.® It should
also contain such particulars as the value of the donation or, in the case
of bequest of land, the statement of the area and its description by bound-
aries.* The document, according to the legal treatises, is to be composed
by the Sandhivigrak®ari, an officer for peace and war.® Sandiivigraha-
kari is an official or military title and its- synonymous title is Sandii
vigrakalekhaka.® This title is signified by Sandiivigrkika in the Niti-
vakyamyita and in the inscriptions. It will be interesting to note in this
connection that it is distinctly mentioned in many copper-charters that
they were written (leklita) by the Sandhivigrakika. The Sandhivigrahika
according to the Nitivakyamrita is to be well versed in all languages, ac-
quainted with the rules of the different @sramas and castes and is to know
all kinds of scripts. He should also be able to write well and read
quickly. The words vilik/et in the injunction of Vyasa and Zikkitam in

the inscriptions uzed in respect of the Sandiivigrakika in all probability -

refer to the composition or drawing up of the record and not to actual
writing, This conclusion seems irresistible from the high position that
the Sandhivigrakika or Makasandhivigrahika held in the administration
as well as from the nature of the qualifications which he is said to have
possessed.  His duty was only to compose and draft the record. ~ The
writing of it on the plate was left to the /ekkaka or the professional ‘scribe.
A lekhaka is mentioned in the Arthasastra™ as a person possessed of minis-

1. Yg. L 3r5. stg@afed@dan g=gases:  ( Visvaripa ) ; s
wfaawe fuams fGaw@e......Sm. o4 p. 126. :
2. d@awa feasf on Yay L 313, :
3. wdEnekenmweiay @@ dufk g8 9 ete...(Paradara
p. 123).
' RGN I FARWKL... Sz, 04, p. 127,
sfaregdwws. . .ete. Yy, L 320.
5. sl g waaiRe: afufausqas: | (Vyasa) 5 Pardsara p. 122,
amaz 92 aify fafe@zmmmaa | '
Prakirpaka samuddesa. 2.
7. dNRAEENNNN  gSERItRTAREed  Q@TEHd §@W  Eie
Kau, II. 10, ,
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terial qualifications, acquainted with all sorts of customs, skilled in com-
position, a good and legible hand and an expert in reading. References
to Jekhaka are also found in the injunctions attributed to Vyasa and
Prajapati.? A distinct mention of $asana lekhaka is found in a verse occu-
rring in the Rajanitiratndkara.? It is said here that he should be intelli-
gent enough to understand a thing though it is said only once, smart in
writing, sharp in reading and versed in all the $astras. The évidence of
inscriptions also corroborates the view that the composer and the writer
“were generally two different persons. They are separately mentioned
in the Mandasore Stone Inscriptions of Kumaragupta and Bandhu Varman
as karty and lekhaka, The lekhaka is termed kayastha in the Kapa-
le$var grant of Mahabhava Gupta. This is strictly in accordance with
an injunction of Visnu.® It is also evident from this inscription that the
lekhaka belonged to the office of the Sandhivigrakika. From the double
-expression racaydricakdra and Zilikke used in reference to one and the
same person, it is only reasonable to suppose that when the lekkaka
happened to be an exceptionally brilliant man the task of composition also
was left to him, The text of Vyasa which says that the Sandhivigrahakdri
ot the Jekhaka should write (i.e. compose). the royal grant under orders
of the king should be understood in this sense. i

The process of engraving comes next. It is denoted in the inscrip-
tions by the term' wtkirpa. The engraver had under the guidance of
the Sandhivigrakika to follow the writing on the plate and impress it
with his tools. In the Kapale$var grant of Mahabhava Gupta referred
to above the engraver and the writer are mentioned as two different
persons:

Another important thing in connection Wwith a royal charter is that
it should be authenticated. The methods- of *giving authentication are
mainly two. First it should be sealed with the royal seal* and secdndly

Li
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it should be given the spa/asta’ or the king’s own ‘hand, i.e. an autograph
signature of the king from"whom the charter' emanates. From many
Inscriptions we know that'sometimes an- actual’ representation of a szgn-
manual was given and that it was occa51onally represented by some -marks,
In plate 39 (Corpus Inscriptionum - Indicarum vol. IIT) thereare ‘ some
wavy lines under the words $vakasta and these are e\?ﬁ:lently intended
to represent some kind of sign‘manual. ‘The custom ‘of attaching royal
authentication to charters has given us a large and highly interesting.
series of ancient Indian seals, some of them présenting ‘devices only,
others only legends, and others both Iegends and devices and some of
them being of an extremely elaborate kind’..........

" Another essential thing in connection w1th a royal charter is that it
should be provided with the expression 7djadesena® meaning ‘by order of
the kmcr himself” This expression shows that the official in charge
of the drawing up of the charter could not do it without an express
order from the king.® This order was either given directly or communi-
cated through an officer. When it was directly given, the custom
required that the fact should be recorded as such in the charter itself.
As a consequence we find such expressions as ‘@jadspayan’ (the order
is that of the grantor’s own celf) ‘spamukhdjn@, ‘sjiaptih svamukham,
(the order is that of the grantor’s own mouth), ‘spamukid;iaya utkivnam,
(engraved at the order of the grantor's own mouth) etc. mentioned in
many royal grants. When the sanction to draw up the charter was not
directly given, it was communicated to the office of the Sandiivierakika
through an officer ordinarily styled d#taka in the inscriptions. Another
regular title of the officer who carried the king's sanction and order to
the officer concerned was @;7a ddpaka (conveyor of orders) as is evident
from the Ujjain grant of Vakpatiraja of Dhara. The same office is
referred to in such expressions also as ‘djamakamahatiare’ Gauri

93§ ... (Vispu) Viram p. 194,
#f@d usggar ... Viram p. 193.
ggiul EfFaq . Yas. L 310,

1. Oy g9d .. Yadj, L 320 ; @ew 9 fe@q @aq; Pardsara p, 123,

TEEREET A . Sm. ch. p. 128,

2, TAEEA €gTH ; Sm. ¢k p. 128,

3. Vyasa's .injunction w# wis @aifze; ete, (Sm ¢/. p. 128.) points to
the same conclusion,
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Sarma’ (the order is conveyed by the Mahamahattara® Gaurisarma),
‘ﬁjﬁ:z;ﬁz‘i/’z Siyasarma’ and ‘ajnaptil Dama Kirttibhojakal. Hindu law
texts do not mention any such office as that of the dataka but we find
in-a text attributed to Vyasa the mention of difas and mahattaras as
persons among others to be addressed by the king in connection with
formal grants with-a view to give them pubilicity.

It is also enjoined ina text of Vyasa that. the king should put the
pramana ‘and sannivesa with his own hand just like the spakasta! These
two terms have been explained by the Mitaksara. Pramana means
dimension which is to be specified in Jighds or other land-measure,
and saunivesa should be taken in' the sense of site,ie. the houses or
lands by which the property is bounded on all sides.® Mitramisra sees no
utility'in observing this rule strictly. - According to “him the specification
of pramana and sannivesa may be  put by others as well for the
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king.® :
Another legal precept in connection with a royal grant is that it should
bear the words ‘this is known by me’ from the donor and that it. should
bear the signatures of the head of the department concerned with its
drafting and delivery as well as of the writer { /ekhaka ).t

We have seen above that a royal grant should be sealed in order to
make it authentic beyond all manner of doubt. Mitramisra and Devana-
bhatta hold on the strength of the words dadyat and dattam used in the
injunctions of Visnu and other authorities relating to royal grants, that
such grants should also be delivered.® The actual delivery into the hands
of the grantees was done not by the king himself but by the local officials
who drew up and prepared the charters. We know from the Swutraniti

1. gfadd gAY @6 9 fa@q @Iq, Viram p 193.
2. @Gfagues 9 gaivfzfaumofifes: sasffe weaate: |
g frasmfz gaf@ag  Va. 11 6.
3. @ umE@eEf@EafaEEE, Viram p. 194.
4. - =ivd w3fa faf@d g Sz, ¢z p. 129.
qgemsfafras ; Visnu, VIL 2 ; sagmiiaq (Vyasa), Sw. ok
p. 129.
@aw g fa@q u=ig, Sm. ch.y. 128, _
5. 329 U wfausid @wudEe ; Viram. p. 194,
: U W W@ "]
ugg wfeuely; @ataE ; Sm. k. p. 128,
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that these officials had to keep copies of all documents that bore the king’s
seal such as grants etc.! It is said there, ‘after the lapse of time kings’ may
entirely forget or may have a mistaken impression of what they did ;
officers should keep copies of the royal writs to serve as remmders in case
of doubt or forgetfulness.” These copies served also another purpose We
know from Manu that even royal grants were some-times forged inspite of
all precautions.? The Madhuvana record of A.D. 630 of Har$avardhana of
Thaneswar and Kanauj bears evidence to the forgery of royal grants. A
reference to forged copper-plates may also be found in another inscription
recorded in the Zndian Antiguary, VOL. XXX p. 2 1 ff. So it is Jjust
possible that whenever any doubt arose as to the genuineness of a royal
grant the office copy was looked upon as the best means of verification.
A text of Katyayana seems to imply, however, that ordinarily the authen-
ticity of a royal charter was not to be confirmed by the usual and ordinary’
tests of truth. It declares that a royal charter free from the use of vulgar
expressions and accompanied by ‘possession’ on the part of its- holder,
bearing the king’s seal, sign-manual and other marks is to be regarded as
genuine.® According to another text a document provided with the king’s
Svakasta and sealed with his own seal is equal to an attested document
in all affairs.*  Evidently such documents were in ancient times judicially
recognised without any question as to their genuineness. A text of
Prajapati also goes to corroborate - this view. It says that royal charters
are by all means to be adinitted in evidence for the decision of doubtful
matters ; they do not require any other formal proof except the fact that
they bear a seal and a sign-manual.® The reasons of the extraordinary
degree of confidence placed in all public documents are not far to seek.
First they emanated from the highest authority in the land and secondly

L uSEffas@@ 9REq wfﬁqaﬁq | wesE fawfeat aifs: ssed
auE | 1L 226.

2y IX, 232,

3. #xws gfwos’ sfEmaq)
s WewEas ufgaenfa wmaq 1 Sw. o p. 146,
[ERIRECEHEATERI TGl

4. U GeEEgT wgwfaFd qur 1 usad gl aw’ aswny aifway |
Viram, p. 193. ~ L

5. WEEE 7 wear A aswwan | O GeEa gRe@sTEREsan |
Viram p. 199. "
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all possible care was taken to gii/e them a wide publicity. We find some
smyti texts which lay down that a royal grant should contain an address
made by the king to the officials, the messengers, the physicians, the
makattaras, the relatives and even the m/eccias and chandalas in the land
to the following effect : ‘I for the increase of religious merits of my
father and mother and of myself make this grant to-day to So and So,
son of So and So, who belongs to the Vedic school So and So'.! Other
smyti texts inform us that the king was to declare in the grant itself for
the information of future kings and ministers that the grant would hold
good till the sun and the moon lasted and that it was to descend by right
of inheritance to the son, grandson and more remote descendants and that
it was never to be reduced or repudiated and that it was entirely exempt
from all dhdpyas. He was also to declare that the reward of making a
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of repudiation was condemnation to hell for the same period® We know
further that the grant was to contain a request from him to all future
kings for the making of gifts in the following verse :-—

qAEsd yRagaurat

FE F1Q g wafE |

gatdam wifga: afgd=

¥ A AR AN
A royal charter is essential, as Devanabhatta observes, not to complete
or validate a gift, for a gift is valid as soon as the donee approves of it.?

It is necessary in so far as it serves to make a gift recorded in it perma-
nently endurable.* Vajfiavalkya speaks of making a royal grant perma-

1. G MATGEATATACT | A G AL G FRgafafa |
AAFUaY URESES | g9 ARG A4 FARRG Y
Parasara p. 123.

2. SARTwATEE gEa AafEaR | SwE GRaEd gRaEmEg I |
=1g; wafrg: @ sgecawas | ufe IvesE aMewe fHaq |
wfe’ avgaifc zmwede a9 | SWilE qEETdLEE 29 faaq |
Sm. ¢h. p. 127. Julius Jolly accepts the reading bhaga for bhavya
and explains it as diminution by the allotment of shares to the
king’s attendants and so forth.

3 WS 7 gwlegige | ae fqueda fagi 1 Sm. ok p. 128

4. (o7 e SEgwgs ; S ok p. 128,



SASANA AND JAYAPATRA 83

nent. - What he means by it is, Devanabhatta points out, that the gift
registered in such a grant should be made permanent.' These grants
were intended undoubtedly to have the effect of title and in fact copper-
plate grants are themselves the actual title deeds and certificates.
Vidvaitipacharya says that a gift of land may be made permanent by
Bhumicchidranyasa  Bhumicchidranyaya 1is the expression generally
o~curring in the inscriptions. This term has not been explained by any
one satisfactorily. The expression Bliumicchidra is found in Kautilya’s
Arthadastra® and it means according to "Prof. Shamsastri division of
land : Bihler quotes three lines from Yadava's Vaijayanti and explains
that dkumicchidra means land unfit for tillage.* Bhumicchidranyasa as
used by Viévartipacharya may be understood to mean placincr holes
( ditches )in the land. These holes or ditches might have served as
boundary marks for the lands given.

A technical rule in connection with a royal edict is that it should be
Wwritten in a refined language, ie., Sanskrit and be free from all vulgar

and ungrammatical expressions. Authorities all agree that it should never
be written ina local dialect.®

JavapaTrA

When a person gets possession of a movable or immovable property
by means of adequate proofs or when he becomes victorious in a dispute
Tegarding partition or is acquitted from a grave accusation, then the king
Who might have tried the case personally or through the chief judge
should give him a decree which is called jayagatra (lit. a document of
w.a A jayaptra should generally comprise the matter adduced

wRTIfAET AT AR e |@vaaEE etc., S, ¢4 p. 128,
2. yAfmza@a ; Balakrida on Yaj. L. 320,
3¢ Kau TI, 2.
4. Bpigraphia India, Vol. L. p. 174. wfafsgd @ ete.,
5. Gl wmaenadifn sq¥ ey @ GeEdd @ eifgeaezfea; afefa
Wifad Suwmifzaf@dd #; etc, Viram p. 193. UsWEAaH QU=
fradsaafanm:, Mitakshara on Yaj. 1L, 8g.
SigH WE 99 vHIAATHEHIH |
amfwaeafre = g@q fae € |
a& U v savd glafyas  (Vyasa) Viramitrodaya p. 194.
Paradaradharma Samhita reads g&f@d for gfafuas p. 124,
Smriti chandrika reads wimfwwmat=:, p. 129.
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to be proved, the answer, the judge’s ruling as to on whom the burden of
proof should lie and his decision.' It should bear the royal seal and be
signed by the chief judge and other sab%yas or members of the tribunal.?
Katyayana ordains that the king as well as the sab/asads (the judges) should
give their svakastas or sign-manuals to it in accordance with the general
rules for writing documents.® As to what matters should be contained
in a jayapatra we should also look to a verse of Vyasa which runs as
follows :—*

84 SIR ASUTOSH MEMORIAL VOLUME

9= 9afRat O ARG 99 SRR |
fqaz wfaaws g gafafalfzan
Uaq 9 gAT8q avs fHaEaq |
Mitramisra points out that owing to the separate mention of the word
pramana which means proof, 4riya should be taken in a different sense.
It may be taken in the sense of pratyavakalita which means nothing but
the deliberation of the judges as to on which party the burden of proof
will lie.® Vigada means the depositions of witnesses.® So the verse
just quoted declares that a jayagatra should contain the plaint, the answer,
the deliberation of the judges as to on whom the burden of proof should
.lie, proofs and their examination, the depositions of witnes-es and last of
all the injunctions of the legal treatises as interpreted by the members of
the judical tribunal, Katyayana has two verses on the subject. Both of
them seem to suggest that there should be a definite order to be followed
in putting the contents in a jayapatra. But as there is no agreement
between these: two verses as regards the contents, the order suggested by

1. FggFgarEiEgs ey EvRuEnSd savastaey @ ( @gafas )
Mit, on II g1.
2. s faamifzeas a@fzd uged | fedsEakd saw=d sgeTnd |
( #gafas ) Mit. on IL g1.
3. fagawa 4= i aqEngEGe | S’ wewHys au qarg Wik |
gwiged 9 a9 wionwle: fean | g §afadt asq @ew a7 zmaq |
Sm. ¢h. p. 130.
. Sm. ¢h. P, 129. Par, Dh. Sam. P. 124. Viram, p. 194.
5. WAMUE 347 e (HAWE vAEfGaRIwwd | ewmwafaratea; s@
Bt @ 9fq wumTeRE gaEteaE, ete., Mitak, on 11, 8,
iz frnfaadane seEfeatta maq Sw. 2. p. 130,
6. Tz aifqasas i Sw. ¢k p. 130,
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them is not also identical. Thus one of them says that the first thing to
be placed iu a jayagatra should be the plaint- and the answer and then
the deliberations of the chief judge and other sabZyas or members of the
tribunal or the members of the corporation as the case may be ; then
should be put the view of the legal treatises on the subject-matter of the
suit in question and last of all the concurrrence of the judges.™ A Hindu
Judgment shows that this concurence was expressed by some such ex-
Pression as sammatiratra® and followed by, the signature of the judge
glving the concurrence in his own handwriting.* The other verse of
Katyayana declares that the contents of a Jayapatra should be the plea-
dings, the deposition of each and every one of the witnesses, the manner
in which the suit is decided and the actual decision of the suit. All these
should find place in a Jayapatra one after another in the order indicated,
in pursuance of the rules for writing documents in  general.*
Raghunandana thinks® that the purpose of putting all these things in a
Jayagatra is to show that the Jjudgment has been thorough in all respects.
The utility of some of the contents of a Jayapatra is also felt;
Raghunandana further thinks, when the question of retrial comes up. Thus
the prayer of the defeated party for a retrial with a plea quite different
from that taken by him previously as revealed by the jayagatra will not

s sfrdimfigaat a9+ nefaadq |
Tt s faaw@ gEEt a1 qq a1y |
el wfame® #d q8a @@dq 1 S okl p. 130.

2. ‘A judgment of a Hindu Court in Sanskrit—Calcutta | Veekly Notes
Vol. XXIV. No. 38. '

3. Waw@d g @eqwq | Sm. ¢k p. 130.

4. wfEvafEaE sfom aifeagaa  Gogs g g9 g9 SEvE | |
vaegEt /@ amgﬁ fa3wdq | Raghunandan Pyavakiratattva p. 6o.
Sm. ch. reads wfas gifqa qgn..in the first line and &= in the
last line. p. 1 30. ‘

One of the meaning of the word a%sara is document and hence yatha-
ksaram evidently means ‘according to the rules of document.’

S TaY WHT A ¥ uvE few fodr sagusEEsRU fds st
~ oy itV e . =
AaNAfes €9 S, fawve  gEsEeetndq | Vyavaharatattva
p. 60. see also Vivadarnavasetu (manusecript).
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be entertained.  To put it in a concrete form, when the jayapatra shows
that he was defeated by the submission of mitkyottara (plea of denial) his
application for a retrial with kdrajottaru (plea of special exception) will
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be disallowed. In like manner an application for a retrial is also to be
rejected when it i5 seen from the jayapatra that the proofs proposed to be
adduced are of different kinds from those by which decision was previously
arrived at.? Now in the absence of any mention of reply and proofs in
the jayapatra it would have been impossible to ascertain what kind of
reply the defendant gave on the previous occasion or what kind of proof
was resorted to. The value of a jayapgatra as a whole is also immense
to a defendant when he takes the plea of res-judicata. Because according
to Brhaspati and Vyasa it is one of the principal means by which this
plea can be substantiated.®

Jayapatra seems to have several varieties and one of them is mentioned
in a text of Katyayana. This text declares that when the complainant
establishes his case by adducing evidence the jayapatra given to him
is called gaschatkara. We quote the text below :—

ferwa g fran a7 wnitag wfet |
gEEET wa¥a q gaig f@ad |

Devanabhatta points out that the word pramana in this text indi-
cates that the term paschdtkara may be applied to a jayapatra only
when the four parts of a judicial proceeding are in existence and recorded
in it.* When there are only two parts, that is to say, when on account
of the submission of satyottara by the defendant, adducement of proof
and pratyakalita (deliberation as to on whom  the burden of proof will
lie) become unnecessary the record of victory containing these two parts,

1, amfe wamEEd famiu  grelaveseafidugg . afe wedaE
ezt yufsae ga; ufelifyd s sf@ smaend gaEfar Vyavahara-
tattva (p. 60.) VivAidabhangarnava (manuscript).

2, wrafe@as ga wemRa ufauads | Vyavahiratattva p. 6o

3 SmR @Egd g @afEsaassd | (Brhaspati) yEadmt aife s
gai A aEEe S8 9 awfasnaty w1 Sw. ek P 119,
arsAEsavaq gsfaamizimEe | g AR gwdf 57 @ fEka
(Vyasa), Sm. ck. p. 119.

4. yEEEEf EgguEEeE 03 aNERd @ Kazaser if wuafd )
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~ namely the plaint and the answer should be called jayagatra, and not
paschatkaral
The term paschatkara occurs also in the Arthaidstra of Kautilya in
the following rule :—
wrafatAnfas sawzets wngm; | 2

Prof, Sham Sastri has taken the term in the sense of ‘sentence of
punishment’ and rendered the passage as follows :—

Sentence of punishment shall be passed the very day that a defendant
accused of assault fails to answer the charge made against him,

We think, however, that the term paschatkara occurring in the
Arthasastra is not far different in meaning from that of the Dharmagastra.
For the true meaning of the rule just referred to we should look else-
Where. It is laid down in the Yajriavalkyasmyti  that in a capital
offence, theft, assault and abuse, where a cow is the cause of action, in
slander and aggression, in a law suit where the character of a woman
iIs involved or where the right over a slave girl is disputed, the defendant
should be made to answer the charge immediately.® Katyayana also
€choes the spirit of this rule by saying that the proceedings should be
Speedy and immediate in actions done very recently.* If we interpret
Kautilya's rule in the light of the texts of Yajfiavalkya and Katyayana
it would mean that Judgment ( pasc/atkara) should be passed the very day
the defendant fails to answer the charge of assault against him. We fully
agree on these grounds, with Prof. Jiilius Jolly that pasidtkdra of Kautilya
Seéms to contain a reference to the jayagatra of the Dharmasastras, s
The real importance of the mention of paschatkara in the Arthasasrta

I fRareEel § wwuled sauseeE,  gmAmees aewzganas
WfaSuig | The four parts of a judicial proceeding according to Katyayana
Are ymgw, S, waEiEg and faawmeg ; Vijianedvara does not regard
Yosfaq as a distinet division and according to him the four parts are
IR (same as LSUY ) ST ( same as 9919w ), frge and arafafae.
(Sw. ¢, p. 27 and Mit, on Yaj. II. 8).

2. Kauw. I1I. 19. -

g 3 TresEImREAshamEd faaw ) fERdq @9 @ SR
oK 2%
-~ ~ & - _ (
4. 9T QY 1@y 97 o9 fAARdq | WAy a1 S e vEfER ng
Sm. ¢h. p. 94 ; and again ¥z H¥ ¥F 4 ete. p. 95, ‘
- A Javanese Jayapatra, Calcutta T Veekly Notes, Vol. XXV, No, 32,
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should nqt be lost sight of. Tt undoubtedly serves as an evidence of
the great antiqtiity of Indian jayapatras.

The Mitaksara mentions another kind of document /4inagatra by
name. We know from a text of Katyayana that contradiction, hostile
attitude towards the witnesses and the judges, non-appearance, silence
and abscondence after being summoned—these are five of the causes
of non-suit.! We know further from some legal texts that the party
non-suvited, though he will not forfeit his claim to the subject matter of
the suit, is liable to be punished.® Now in order to punish him on some
future occasion a judgment of non-suit is to be put on record® and such
a record is called Zinapatra by the Mitaksara perhaps in contradistinc-
tion to Jayapatra.

From a text of Brhaspati and the interpretation put on it by
Devanabhatta it appears that a record of defeat was sometimes awarded
to the defeated party and it was also named jayagatra.* Asahaya more
appropriately calls it pardjayapatra.®
 We camnot conclude this topic without a further reference to the
judgment of a Hindu Court which is contained in a jayapatra edited by
'Mr. K. P. Jayaswal.¢ This judgment besides showing how a jayagatra was
generally written, what were to be its contents and how they were to be
arranged amply illustrates the rules of judicial procedure as obtained in
ancient India. It shows also, Mr. Jayaswal points out, ‘how stiff, severe

L FaEE e fuea Fae | sRauEEe 9 .9y @y |

3fq 99 asauasale, 9fa g Squsm@a M5z on IL. g1,

fanget is explained thus : @@y wifaed 3 e San anfEfe | af Gat
% fe e fmaw @t @ s=3 |

2. Yzj. 1L 16 ; 9= uan o5 fRa o) qui gn | Agenar e fiedT
fAea | siwa wgaedt 9 que e fa@ifd 0 Vivadatandava (manuscript).

wEsFaizRad | Mt on IL 91, QR zwiwaa « wmARNSEA |
Mit, on I1. g1.

3. = HET gwwariE 4t on IL gr.

4. S=EEnfe €99 saRuT AT | FwigAR sfew a1 H|\SIuuEH | saEt
Daafzafaae | .

5. afenfaadl &9 WAmENERG  saevsEvanEdsatwag 1 The
extant Sanskrit text reads & for 99, but Prof, Julius Jolly seems to prefer
the reading 3. S.B.E: Vol. XXXIIL 6.

6. €. W. Notes, Vol, XXIV, No. 38,
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and dignified, technical, methodical and scrupulously formal a Hindu
Judgment used to be’ and ‘how the provisions of Hindu law were épi)liéd‘
in actual administration of law.’ Another remark of Mr. Jayaswal made
sin a' separate and illuminating article! on this judgment will' bear
repetition : “the procedure followed in Hindu courts in respect of - civil
trials was.as precise as is observed to day in any modern court of law
in any part of the civilized world, We are apt to regard the present
system of laws and its administration as a recent revelation to the hew
world. But the remnants of the laws and literature that have survived
foreign invasions in India are progressively convincing us every day that
the political and legal institutions of ancient India could by no means
compare unfavourably with those that have replaced them in modern
times. The matter under the judgment is an original suit brought- by
one Tularam Sarman jointly with his co-sharers against Maninath Sarman:
for getting possession over a domestic slave gitl. The defendant wins'
the case and the jayagatra is given to him. Tn it are first mentioned the
hames of the parties in full. Then it records the gist of the plaint ‘and
the nature of the answer given to it by the defendant. Then follow -the
deliberations as to on which party the burden of proof should lic.: -As.
the defendant submits a mithyottara it is ruled that the plaintiff is to be
Put on proof. Issues are next settled and adjournments dealt with.®
The plaintiff’s proposal to call in a single witness is disallowed on the
authority of Dharmasastras. Then the defendant prays for permission to
Tesort to the proof of ordeal and this also is not granted on the authority
of legal treatises. After all these the plaintiff is declared to have lost
his case. A very important point of law regarding the proof of posses-
sion which we shall have occasion to refer to is also discussed. All these
things are put in the Jwyagatra one after another. It is in the hand-
Writing of and signed by the chief judge (pradvivaka) and addressed to
Other judges who form the tribunal. They also sign it and declare their
‘concurrence herein’ (sammatiratra). The Jayapatra is full of references

to the precepts of celebrated sages, learned disquisitions and subtle |

arguments on many principles of Hindu law and everything done in it
1S 1n strict accordance with the directions of the Hindu law texts,

I. Caleutta Weekly Notes, Vol XXIV. No 37-

lo.2: . Here the plaintiff mukes default and is non-suited; but he does not
rOSe.h,s claim to the subject matter of the -suit. Proceedings-- thereier&-a%n‘
ftrial, . This is in accordance with the ruling of the Mitakssarg, 2
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Another jayapatra deserves mention in this connection. Itit not in
Sanskrit but in ancient Javanese. It formed the subject matter of a Dutch
paper by Dr. Brandes, the substance of which is given by Prof. Jilius
Jolly in an interesting article in an issue of the Calcutta Weekly Notes.* «
A special importance attaches to this Javanese jayapatra mainly for the
reason that the rules of Javanese law books, as pointed out by Dr. Brandes
tend to corroborate the close relationship of Javanese law with the Dharma-
dastras of India, ‘Thus the four parts of a judicial proceeding in Javanese
law, viz, the plaint, declaration. pleadings and judgment are very similar
to, if not identical with, the four parts of an Indian trial, viz, plaint,
answer, examination and judgment. The rule that making default in the
court causes loss of one’s suit may be traced to the maxim of Narada
( 1.2.32) that he who takes to flight after receiving the summons shall
lose his suit. The rule regarding the jayapatra or document of success,
which the successful party ( or both parties ) is to receive from the Court,
whenever the sentence has been pronounced in accordance with the law
book, agrees with the ruling of the smrtis, E.g. where Vyddha Vasistha
states that the successful plaintiff after having proved his cause, shall be
given a jayapatra, and where Brhaspati ordains (VL3 ), that the whole
transanctions in a suit shall be recorded in the document stating the
success ( of the claimant or defendant ).’

1. Vol XXV, No. 32,



A COMPARATIVE STUDY
OF
A FEW JAIN ARDHAMAGADHI TEXTS

Wirh THE TEXTS OF THE BUDDHIST Par1 Canon,

[Pror. P. V. BapaT M. A. ]

A study of the life-accounts of the two great founders of
the religious sects of the Jains and the Buddhists reveals
Several interesting similarities. Their births in the ksatriya
families, their childhood spent in great luxury, their disgust
with worldly pleasures, their wandering in search of the
Way to salvation, their self-mortification, their attainment
of omniscience, their life-pursuits as wandering preachers
and their final Parinirvana, offer striking similarities. In
Certain cases this similarity is even extended to the several
minute details of their lives. Mahavira’s conception, birth;
Ienunciation, enlightenment and death on one and the
same Naksatra (the Hatthuttara Naksatta), have their
Counterparts in Gotama Buddha’s birth, Bodhi (enlighten-
ment) and Parinirvina on one and the same day-—the
full-moon day of Vaiéakha.!' Miracles are said to have
taken place at the birth of both of them, A god or
gods try to persuade both of them to preach the doctrine to
the people. In the case of both of them we find that Sakka
accepts their hair, when it is cut off by them.®* Mahavira's
€xclamation incorporating his firm determination to abstain
from sins (Sabbam me aparnijjam papam) may be fully
Compared with Gotama Buddha's famous tenet, ‘Sabba
Papassa akaranam’ [Dhp. 183],

When thus we find such striking similarities even in the
lives of the founders of these two religious sects, it is no
Wonder if we find these similarities carried on extensively

1. Aya 11, 24.20. M. N. 26.11,

Similarity

in the main
incidents

of the lives
of Mahavira
and Gauta-
ma Buddha.

2. Aya, 11, 24,20, cf. Jatakatthakatha (Nidanakathd) ed. by Prof,

Kosambi, Sect. 104,

L,
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in their teachings, or the religious practices introduced by
them, the rules of guidance prescribed Dby them for the
monks and nuns, their attitude towards women, the impor-
tance attached by them to qualities like self-control, self-
contentment etc., their disregard for magic charms and
incantations, their scruples for the preservation of life, their
preference of internal purity to the external one, their
attitude towards the doctrines of contemporary philosophers
or religious sects, and their ideas of the final state of
deliverance. What is more is that we find the similarities
not only in thought but even in words and expressions
that are used to convey those thoughts. There are hundreds
of phrases and expressions which are common to-both the
Jain and Buddhist texts. ;

Let us turn, first, to passages referring to contemporary.
philosophical beliefs or religious practices found in both the
Jain and Buddhist texts.

The views of contemporary philosophers like Pirana
Kassapa,® Mopphali Gosala,* Ajita Kesa Kambali® and
Pakudha Kaccayana® are found in almost similar words in
the passages referred to below in the footnotes. Among
the disputatious philosophers prominently mentioned are
the Kriyavadis, Akriyavadis, Agnanavadis, and Vainayikavadis
in the Jain books.” In the Mahavagga (vi. 31) also, we find
three of these mentioned, where Gotama explains away the
several names of philosophical heretics which may be used
with reference to himself and which may be partly justified.

Reference to Catuyama Samvara is also found in both
the Jain and Buddhist texts, though the Buddhist books
sometimes give a wrong interpretation to that term (cf. Digha
I. 2. 7. L. 2. 29; M. N. 56th sutta). The explanation given of

[

the same term in Digha vol. III, 2zsth sutta, however,

3 Siiya. 1. 1. 10th sutra ; cf. Digha. 2. 17.

Uttd 166, “Natthi .ut:llvzlr}e ............ niyay @ savva bhava.” cf, Digha 2, 2o0.
Natthi Attakare.,........ parinatid’, ot Y- Y
s, Saya. l. 1.1.11-12 5 ch Digha 2. 23. B N Sles, J 1 e

6. Siiya IL 1, 10th sutra, cf. Digha 2. 26. ok ’
7. "Siiya 1, 6427 ; L. 12. 1. ' b= Y
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mainly agrees with the Jain idea of the four vows of Parsya,
the predecessor of Mahavira. The Jain doctrine of
Lesyas resembles, curiously enough, the sixfold classification
of mankind referred to in Buddhist books.® The asectic
practices like those of abstaining from food specially prepared
for them or of taking food only once in too, three, four,
eight or thirty days, are met with in both kinds of texts.®
The practice of Uposatha on the 8th day or the last day of
a fortnight is common to both the Jainrs and Buddhists.
Some special vows (in addition to the usual énes) are to be
observed' on that day, which is to be spent ‘as a holy day,
both by the monks and the laity. Both the Jains and
Buddhists classify their community into four main divisions
—Bhiksus, Bhiksunis, Upasakas and Upasikas. Corres-
ponding to the Jain theory of 24 Tirthankaras, we find
among the Buddhists also a theory of 24 (or according
to another version, 27%) predecessors of the historical figure
of Gotama Buddha°.

The argument about the inefficacy of baths is often
tendered in both the Jaina and Buddhist texts. If purity
lay in baths, then the worst criminals or sinners
would be sure of reaching the state of absolution or
deliverance by diving into water morning and evening,
Followingthe same strain of argument itis further said, that
if = deliverance consisted in such baths, then even water-
creatures like fishes, tortoises, serpents or crocodiles would
attain that final state of bliss.**

Just as we find references to the Jain views or Jain
practices in Buddhist books, so also we find references in

8 Ang.vol. 1II. p. 383 (P.T.S.); also in the comm. on the Digha,
2nd Sutta ;

9. Siya.l.g14; L 11.14 ;11 6.40; also I. 2.9 ; cf. Dhp. 70,

10. Jat, p. s6.

11. Saya . 7.13-17 ; cf. Passage quoted by Prof. Kosambi in his Matathi
hook on g, w#, ¥ (the conversation of a Brahmana and Punnika Bhiksunt),
Also cf, the Sanskrit stanzas quoted by Mr. B, Bhattacharya, m.a. in his
article “Glimpses of gsi@«”’, p. 141, of the Proceedings and Transactwns of the
Yhzrd Oviental Confevence, Madras (1924).

L.
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Jain books to the Buddhist -views as well as views of con-
temporary philosophers. A Jain text ascribes to the Buddhists
the view that happiness can be obtained only by leading a
life of ease and comfort:—*ihamege u bhasanti satam satena
vijjati” [Siya L. 3. 4. 6] ; a Buddhist text also refers exactly
to the same charge that was levelled against the Buddhists
by the Niganthas—a term used in Pali texts for the Jains.—

Ll ! i s
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“Na kho avuso Gotama sukhena sukham,
Dukkhena kho sukham adhigantabbam”.
[M. N. 14th sutta ; Para 7.]

Mention is made in both kinds of books of several philo-
sophers sticking to their own respective views which they
proclaim from the house tops, while at the same time they
condemn others who hold views different from theirs.??
Both the extremes are to be avoided and the middle path is
to be followed.1® Attachment for what is old or new, or
what is present, is to be avoided.** Belief in the doctiine
of karma and that the merit or worth of a man depends not
upon high or low birth but upon one’s own actions, 1is
strongly supported in both the texts.*® One must keep one-
self away from the doctrines of eternity or non-eternity.*®

Miscella- There are certain miscellaneous passages where we find a

neouls1 : good deal of similarity between the Jain and Buddhist texts;
g:zagees " as for instance, the passage in g II. 1. 3oth on low arts,

% professions which are forbidden to both the Buddhist and
Jain monks, may be fitly compared with the Pali passage
in the Digha Nikaya I. 21-27. Gandhari vijja referred to
in the former passage is also met with in the Kevatta Sutta
(Para 4) of the Digha. Ahavvani of the Jain text corres-
ponds to Athabbana of the Suttanipata stanza 927, which

S

12. Siya, II. 6.11.12 ; cf.-S. N. 824, 825, 879, 882, gos.
1 “Ubho ante anupagamma majjhima Patipada Tathigat Aol
buddha”’ ; cf. Siya. 11, 1.14th sutra, 14gatena abhisam
14. Aya Sk ;
i adoisis T Gday o Dp- 30z, S1IN. 645,04, 940,
15. Utta, XXV, 32 cf. S. N. 136, 650, 651.

4 c;i?g.t,:hi.Sﬁya' II. 8.2, 11, 5.4, cf. Buddhist aversion for Sassata & Ucche
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moreover contains some other low arts like those of inter-
preting dreams or cries of birds, or close proximity
of certain stars or practice of medical science for gaining
one’s livelihood. The cattari biyakaya of Saya II. 3. 43rd
Sutta (Agga biya, Malabiya, Porabiya and Khandhabiya)
together with the bijabija which the commentator ascribes
to Nagarjuniyas, correspond to the five mentioned in Digha
L 1. 11 (Mojjhima Sila). So also the passage Stya II. 1. gth
sutra : ‘“Adahanae parehim nijjai,............paccagacchanti”
closely resembles that in Digha 2-23. “Asandipaficama
purisa............bhavuti.” Also compare Saya., II 1. oth
Sutra : “Uddham padatala ahekesagga miatthaya tiriyam
tayapariyante jive” with M. N. 1cth Sutta, para 6, “imameva
kayam uddham padatala adho kesamatthaka tacapariyantam
puram.”

There are certain generalisations or universal truths Generali-
found to be common in both the Jaina and Buddhist books lslztiifeissﬁn
and innot a few cases the ideas are expressed in similar truths
Words, “Dullabhe’yamm  Samussae” [ Siya 1. 15. 7 |,
“Manussam  khu sudullaham” [Utta. XXX. 11] may be
compared with “kiccho manussa pafilabho” |Dhp. 182].
Telling a lie even in joke is forbidden.*  Similarly the idea
that one’s own relatives or possessions can afford no perfect
Security or cannot save us from the inevitable is common
to both the Jain and Buddhist texts;*® so also the ideas that
one is the maker or master of oneself and that therefore one
Deed not depend upon others, or that one's own self is
difficult to be controlled,*® and that if one’s own self is not
Properly restrained it would do us more harm than what an
€hemy can do.2® The company of fools is always to be

avoided and that if one does not secure, as a friend, any
\ —_—

17. Stya I, 14.21, 1. 14.19. cf. the famous Buddhist sentence *'Hassapi
Musg na bhanissamiti evam hi te Rahula Sikkhitabbam” in the Rahulovadasutta
(M. N. 61th sutta),

18. Siya I 1.5, I 9.7, I. 2.3.16 ; cf. Dhp. 62, 288.

19. Ayal, 3309, Utta. XX. 12, XX. 37; cf. Dhp. 160, 380, Utta I 13,
cf, Dhp, 150, : ;

20, Utta, XX, 48 ; cf, Dhp, 42.




SIR ASUTOSH MEMO'RI{XL VOLUME gL

person superior to or at least equal to oneself, it is better to:

remain alone.?! Knowing that life is dear to all and compa-
ring oneself with others, one should abstain from doing harm
to any animal or living being, and should cultivate friendly
feelings for all animals in all directions.?® Self-control is
highly extolled in both kinds of texts.?® A man practising
self-mortification, such as taking food only once a month, is
‘not worth even the sixteenth part of him if he has not

understood the law.2* No person is liable to be free from

death.?5?
The picture The picture of a Jaina monk portrayed in Jain texts closely
ehamCaie: agrees with- that of a Buddhist monk described in Buddhist
books. Ieaving behind all his relatives and possessions, a
monk is to stay in forests away from the inhabited areas?®.
He should be calm and quiet, bearing all the inclemencies of
his beha- heat or cold, or the bites of gnats and mosquitoes
yAous and should overcome all delight or disgust2”. He should

cultivate forbearance, should not retaliate even when he is
abused or struck by others?8. He should keep away his rod
and should have none to oppose.?® He may go to towns and
villages for merely securing food and while going he should
be perfectly restrained with his eyes down-cast and looking
only a few yards ahead®®. When he goes to inhabited areas,
he has to accept food, good or bad, whatever comes to his
lot!, avoiding at the same time that which is specially
prepared for him?2, He should be moderate in his food?®?

21, Aya . 3. 2. 3, Utta. XXV. 5 ; cf. Dhp. 62, 330, S. N. 47.

22. Ayal. 2 3.8;cf. Dhp. 130cf Ayal. 2312 1.9.3 7. (5), cf. Siya Il
© 6. 41, I. 13 23 ; Utta VILIL. 10 cf. Dhp. 142, 405. Siiya 1. 14. 14 cf. SN 149

23. Utta, 1X. 34 cf. Dhp. 103 24. Utta. IX. 44 cf. Dhp 70.

25. Aya.l.2.3. 8, I.4. 1.4 cf. S. N. 576, 57¢.

26, Ayal.2.6.7;]1,5, 315 1.9 3 2.ct Utta XV. 4. S N.7z2, 338 960,
969- »

27. Ayal 13.18, 2, 6. 6cf. Utta, XXI 21. Ang. IV. 1. 3rd vagga. S. N.
964, 966, 9g6g. M. N. 2nd sutta, para 6,

28, Utta. I1. 24.27 cf. Dhp. 389, S. N. 932, 971.

29. Ayal. g.3.7.(5), L. 3. 3.19, Siya 1. 13. 23, 11, 6.41.cf. th.‘ 142, 405
40b, S.N. 365. 30, Aya ll, 12. 1. 6 cf. S. N. 922, 927. . :

31. Aya Il 10. 9. 4 cf. S, N. 366. 32, Siya. L g-14, I. 11. 14, 11, 6. 40
33 Ayé I, 2. 5.7, Siiya I. 8, 25 cf, Dhp. 185, Ud. 1V. 6.
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and should not accept delicious food unless absolutely
necessary on account of sickness®>¢, He should not manifest
any signs of pleasure or displeasure whether he gets food
or not3®, \

his food

As for the clothes, a Jain monk appears to have been pis clothes
allowed the use of cloth, if he thinks that he cannot overcome ;
the sense of shame of wandering naked just as a Buddhist

monk is allowed the three Ciparas®®. He cannot, however,

accept high or costly pieces of cloth.  They must be of rough,

coarse cloth.®?  Even the names used for these pieces are
similar—Antarijjagam, cf. Pali Antaravasakam, Uttarijjagam,

cf. Uttarasangam. Samghadi, cf. Samghati.

He should not keep any store of food, clothes or-other His absti-
things that he uses. He should take with him, as a Buddhist afx;gewf;c:?;
monk is asked to do, all his clothes when he goes on his
begging round, like a bird flitting in the air with all its
wings38, He does not engage himself in any worldly trades,
nor does he earn his livelihood by prescribing medicines or
by interpreting signs, prognostications or dreams or by telling
prophecies.?

He abstains from attending all kinds of shows such as (i) music
dances, or theatrical performances appealing to the vulgar & shows
tastes or from listening to all kinds of music—vocal ' or
instrumental,*® He should not adorn himself with any
kinds of ornaments or fine clothes. He should, in fact, ‘care
little for external appearance including even cleanliness, (iii) baths
This tendency on the part of the Jains has led them, rather
to an extremity—that is, to the aversion of all kinds of
baths, or even washing of the teeth or mouth.tl Abstaining

34. Ayall. 10. 10. cf. Paci. 39.
35. - Aya lo 2. 4. 13, L 2.5 8, Utta. 1L 30 cf. S. N, 712.

36. Ayal.8.7.1;alsocomp, “Je Bhikkhd tivatthehim parivusite paya-'

Satutthehim tassa nam no evam bhavati, cauttham vattham jaissami, 37. Aya
IL 14. 1. 6, 14. 1. 8 cf. Maha. I Sec, on four Nissayas.

38 Ayall. 14. 2.2, Utt. V1. 16, cf. S. N. 924 ; Digha 2.66—*Seyyatha pi,
Mmaharaja pakkhi sapuno.......c.ecvee.s.e. Samadayeva pakkamati.”

39. Ayal. 2. 5.4,13 2.14; Utta, 11, 33, VIIL 13, XV. 7, XX, 45 ; Siiya
,‘- 12, 9-10 L. 14. 19 ; cf. Niss 2z0; S. N. 360, 927, 929 ; Digha 1. 23-25, (Sec. on
mahasilg’.) i .

40. Aya 1. 20.14 cf, naccagita vadita ssand veramani,

'3

L
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¢ * from baths is considéred as essential as abstaining from the
company of women : ‘“Virate sinanaisu itthiyasu (Siya

I. 7. 22.).” This extreme tendency of the Jains could not

but have an effect even upon the practical Buddhists.

H1s ety * There is a rule laid down for the Buddhist monks that it
vation of would be an offence, to be dealt with according to law, to

gtlen;':g:f ‘take a bath in less than a fortnight except on occasions
conduct. specially mentioned.*® He should care more for the
internal purity to be attained by observing rules of moral

conduct. He abstains from murder, theft, falsehood and
incontinence. These four rules of the Buddhist Paficasilas

exactly correspond to the four of the paiicamahavvayaim

. of the Jains. :

His regard The scrupulous care observed by the Jains for the
gg;g’?ﬁy of sanctity and preservation of life could not but have an effect
life. upon the Buddhists. Here also the Jains went to an

extremity while the Buddhists were guided by the practicability
of the problem in fixing certain limitations. The Jains, for
instance, abstain from the use of all cold water, while the
practical Buddhists were content with the rule of avoiding the
use of water when it is full of insects. “Yo pana bhikkhu
janam sappanakam udakam  paribhufijeyya, Pacittiyam
(Paci. 62). Even if the remains of food are to be thrown
away, the Buddhist takes care to see that he throws them
on the ground where there is little grass, or in water where
there are few insects (appaharite va appanake udake). The
origin of Vassavdsa (staying together in one place for the
rainy season) is traced in both kinds of texts—Jain and
Buddhist—to the same scrupulousness for the sanctity of
life.®> The Buddhist monk is forbidden to kill any animal
for maintaining oneself,** nor is he allowed to take flesh
" which he knows,*® hears or suspects to have been specially

41, Aya I. g 4 2. (1); Utta, I1. 9, Stiya Il. 1. 15 ; II, 4. 67th sutra.
\ 42, Pac,rule 57. “Yo pana bhikkhu orenaddhamasam nahayeyya afifiatra

samayd pacittiyam,” A

43. Ayall, 12 1, 1. cf. Maha IIL. 3. 1.

44. Maha VI, 31, “Na ca mayam jivitahett pi saficicca panam jivitam
voropeyyama,” _ " ’ ;

45. Maha- VI, 31. “Na bhikkhave janam udd:ssakatﬁan} mamsam pari-
bhufijitabbam, :
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‘»Jﬂjg;}/ared for himself. It must be ‘tikotiparisuddham’. The

‘same!regard for the sanctity of life is responsible for the
rules prohibiting the Buddhist monk from digging the earth
or cutting trees and other vegetation.* ¢

Abstaining from theft and falsehood is equally insisted
upon.*” Telling a lie is not allowed even in joke.*® This
commission of sin is represented in both kinds of texts as
threefold —Z.e. when one oneself does it, or causes others to
do it, or when one gives consent to it when it is done by
others, *° : 7

Buddhism and Jainism being both of predominantly
ascetic tendencies, we cannot expect them to be allowing the
monks to move freely in the society of women. On the
contrary, we see that both kinds of texts adiise them to avoid
their company and keep themselves away from their talk,
laughter and music. ~ They should not even gaze at them
[No lasu cakkhu samdhejja (Siya I. 4. 1. 5). This exactly
corresponds to the advice Gotama gave, just before his
Parinibbana, to his favourite disciple, Ananda, who asked
for his Master's advice, as to how the Bhikkhus should
behave towards women.®° We cannot expect from these
sects a very charitable view of womankind. Women are
considered as obstacles in the progress of men towards the
final state of deliverance and though they are difficult to be
got rid of, all the same they deserve to be cast aside as
mire and dirt.3* A Bhiksu as it were falls down from his
holy life of celibacy, even if he listens to the talk, laughter
or singing of women, sitting on, the other side of a wall,
Partition or a curtain, or even when he remembers his past
dalliance with them.®2

He not only abstains from committing moral sins but
—————

99

His absti-
nence from
theft, false
hood .

and the
company of
women.

46. Pacitoand r1. 47. Aya 1116, 1.1; Siya I, 2. 45 19.
48. Siya I. 14. 21, . 14. 19. cf. 17 foot-note above. '

49. Aya IL. 24. 40-42, 1. 10. 22 cf. S. N. 394, 395, 397-

50. Digha II. 16. 5. 9.

S5t. Utta, I1.16-17, Ay&. I. 5.4.5 Saya'l. 3. 4 16, L. 4. 1. 43, |

70 220 Y

52. Utta. XVL 8. Aya IL 24. 43; Ang. VIL s5th, vagg,™ Sinh ed,

P. 031-52, also ¢f. V. M, L. p. 38-39 (Sinh. ed.)

L
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His indi-
fference to
worldly
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His ineff-
able state
when he
attains

the final
state of
deliverance

Parallel
similes,
metaphors
or illustra-
tions.

* cowed down by any fears, real or imaginary.55

S,

is also far from having any hankering after honour and
He never allows the peace of his mind to be
or loss, pain or pleasure, praise or
Thus leaving behind all
meditation in a place of
allowing himself to be
He is free
from all ties. He has feelings of equanimity for all. He
cares not either for life or death.’® He cuts his Samsara
and is on the path towards the final stale of deliverance.®”
When he has attained this final state of deliverance, he is
above all description. No words are adequate to describe
“‘Sabbe sara niyattanti takka jattha na vijjati,
Mati tattha na gahita oe appatitthanassa kheyanne.58”
We have seen so far from the detailed parallelisms given
above, how the subject-matter in both the Jain Ardhamagadhi
and Buddhist ~ Pali texts is found to be similar in many
respects. Now let us to the other aspect of the
question—I mean, the form of presentation or the manner

SIR ASUTOSH MEMORIAL VOLUME

respect.5®
disturbed by profit
censure, fame or

worldly things, he cultivates
retirement in the forest, without

no fame.5%

him.

turn

of expression,

We find that there are many similes, metaphors or
illustrations which are common in both the Jain and Buddhist
texts. As for instance, the simile of a mountain not being
shaken by the wind,®® that of wind not meeting with any
resistence from a net,®° that of a lake with a clean and
transparent water,°? that of a big boar being fed on food,®*

that of a Maluva creeper entangling itself with all the

53. Utta, XV. 5; Stiya 1. 2. 2.16. 1. g. 21 ; cf. Dhp. 73—74.
54. Utta. XIX. go ; cf. Dhp. 81 ; Ud. I11. 3. Dhp. 83.
55. Siiya. I. 2. 2, 15-17 ;S. N, 810; M.N. 4th Sutta (para 3.) Devnégari

edition.

56, Siiya, L. 10, 24 ; I. 11.22.

57

Utta, XXIX. 4.

58. With this stanza from Ay, cf. S. N. 1074, 1076. Ud. VIIL. 10.
g9, Utta, XXI. 19, Siiya LIl 23, &ya IL. 2. 5. 3. ¢f. Dhp. 81, Ud. 1L 3-4.
60. Siyal. 15,8, cf. S. N. 71,213 61. Aya 1,5 .5 1,Siya L 2. 2. 17,

cf, Dhp. 82.

62. Siiya L. 7. 25 cfs Dhp. 325.
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branches of a tree,®® that of the Moon being the chief of
all the constellations of stars,®* that of a serpent casting off
its slough,®® that of a cowherd who does not become the
master of the cows he is in charge of, by simply counting
them,®® that of a mirage, or foam or bubbles in water with
which the physical body is compared,®? that of the bright
sun in the sky.°® The cutting of attachment is compared
to the cutting off of a lotus growing in the Sarat season.®®
The muni or the Brahmana not attached to any worldly
things is compared to drops of water on a leaf or a lotus.?°
The similes of fire7? covered ~with ashes, or a strong
elephant sixty years old,”2 or a gambler and his die??® are
also met with. The illustrations of a carpenter cutting off
his wood for the wheel of his carriage,?* of a hero or an
elephant standing at the brunt of the battle,”5 or of mufija
and isika, or asi and kosi’® are also to be found. The
simile of ‘as firm as an island’ also often occurs.??

This similarity is further extended to many phrases and
expressions and in not a few cases also to words—

Veyaranim’bhiduggam [Siya I. 5. 1. 8] Cf. Atha Vetaranim
panaduggam [S. N. 674]

Vippariyasamuventi [Aya I 2. 6, 3] Cf. Vipariyasamenti.

Jassa natthi mamayitam [Aya L. 2. 6. 4] Cf. VYassa natthi
mamayitam [S. N. g50]
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Parallel
phrases
and expres-
sions.

63. Siya, I. 3. 2. 10 cf. Dhp. 162, S. N. 272.
64 - Siya I. 6. 19, Utta. XXV. 6 cf. S, N, 560.
65 Aya. Il 25......(2) cf. Magasutta in S. N.
66. Utta, XXI1I. 45 cf. Dhp. z2o0.

67. Utta. XIX. 13. cf, Dhp. 46, 170,

68. Utta, XXI. 23 cf. Ud. I, 3.

69. Utta, X. 28 cf. Dhp. 28s.

70. Utta. XXV. 26. cf. Dhp. 4o1, S. N, 71, 213. 811, 812,
71. Utta. XXV 18. cf. Dhp. 71.

72. - Utta. X1I. 18 cf. M. N, 3sth sutta, para 3.
73. Utta. V. 16. cf. Dhp. 252.

74. Stiya L. 4. 1. 9 cf. M, N, sth sutta, para 8.

75. Aya L.gs 3 8. L. 9. 3. 13, 11, 25. 2 cf. Dhp, 320, M, N 61st sutta,

76. Siiya 11, t,9th sutra cf. Digha 2.86.
77. Ayal 6.5.5 cf. Dhp. 25, 236, 238.

L,
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Ukkuﬁchal_la-vaﬁcal_la-mﬁyi—niyat_li-kﬁc}a—kavada - sal - sampa-
yoga bahuta [Siya II. 2. 29th sutra] '

Cf. Ukkotana-vaficana-nikati-saciyoga...... [Digha I. 1. 10]

Esa dhamme dhuve niie sasae [Saya IL 4. 64] Cf. Esa
dhammo dhuvo nicco sassatisamo. &

Puvvutthai pacchanivati. [Aya I 5. 2 3] Pubbutthai

_ pacchanipati.

Iccattham gadhie loe [Aya L. 5. 2 3] Ettha gattito loko.

Uddham ahe tiriyam disasu [Aya I, 8. 18] Cf. Uddham
adho ca tiriyam ca [S. N. 155]

Aharovacaiya deha [Aya L. 8. 3. 5], sariragam . aharo-
vaiyam, Cf. Aharopacito deho.

Ahuna pabbajito [Aya L. 9. 1. 1] Cf. Acirappabbajito.

Mayanne asapapanassa [Aya L. 9. 1. 20.]  Cf. Mattaina
hohi bhojane. :

Kivanavanimage [Aya II. 1o. 2. 1] Cf, kapanaddhikanam
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vanipakanam.

Game va adu va ranne [Aya L 8.8. 7] CL. Game va yadi
varanne [S. N. 119]. :

Uccarapasavanam [Stya IL 2. 29] Cf. Uccara passava.

Naidaramanasanne Cf. Natidure naccasanne.

Jahayai tathakar Cf. Yathavadi tathakari.

~ Asamsatto gihatthehi Cf. Asamsattho gahatthehi.

Kz arati ke apnande [Aya L 3. 3. 8] 'Cf. Ko nu haso
kimanando [Dhp. 146]

Aicchantam [Utt. XIX. g] Cf. Aticchatha bhante.

Arattam virattam manikundalam saha hirannena itthiyao
parigijjha tattheva ratta [Aya L 2. 3. 5] ‘

Cf, Arattaratta manikundalesu puttesu daresu ca ya
apekkha [Dhp. 345] s,

Dittham suyam mayam vinnayam [Aya L. 4.14]

Cf. Dittha-suta-muta-viﬁﬁz’utesu. [S. N. 1086]
Aditthanam asuyanam amufanam  [Saya 1L, 7.81st sutra]
Adittham asutam mutam avififiatam (SN 1122,

Anitthe akante appie asubhe amagunne amagame dukkhe
no suhe [Stya IT. 1. 13th sutra] may be compared and
contrasted with Pali ittha kanta manapé piyariipa kamipasam-
hita rajaniya. {[M. N. 13th Sutta, para 4.)
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Here is a list of some of the words which have close Similar

affinity in form and meaning : —

Sayanasana Cf. P. Senasasana, Liha Cf. P. Lukha, Seha,
Cf. Sekha, vusimao Cf. yusimato, niwara Cf. niwdpa, macciya
Cf. macca, matiya, bhuipanne Cf. bhuripafifio, Savvaratiniya,
ratinie, aparatiniya Cf. rattaiid, uccavayani Cf. uccavaca,
ehii Cf. ehiti, vigayagehi Cf. vigatagiddho, aramparam Cf.
oraparam, tumamtumam Cf. tuvam tuvam, vihtinayam Cf,
vidhiipanam, uddesiyam, uddissa ya jam kadam Cf. uddissa
katam, parisaha Cf. parissaya, Lecchai Cf. Licchavi; Ugga-
putte Cf. Ugga (rajaputtda); padihanavam Cf. ‘patibhanawa ;
viravarive Cf. viriparapani, ayaragoyar Cf. @caragocara,
veyavadiya or veavacca Cf. veyyavacca, Samghadio Cf.
Samghatiyo, ahasam-thadameva (Samtharagam) Cf. Yatha-
santhatikangam (dhutangam), dhamanisantae Cf. dhamani-
santhato, mayanne Cf. mattaiind, ukkuduo Cf. ukkutiko,
appakukkue Cf. (appa) kukkucco, milakkhua Cf. milakkhuka,
dhorejjasila Cf. dhorayhasila, acchahim Cf. acchanti, Samlcha
Cf. Sallekha, Samussae Cf. Samussayo, vasavasa Cf, vassavasa,
nivvanpam Cf. nibbanam, bubbua Cf. bubbulaka, Caujjamo
(dhamrﬁo) Cf. Catuyama (Samvaro,) pinnaga Cf. piffiaka,
Saranam (in the sense of recollection) Saritani, Kahavana Cf,
Kahapana Ahavvanim Cf. Athabbanam, pandaga, Cf. pandaka,
addhanam, Sinayaga Cf. Sinataka, Sirisava Cf. Sarisapa.

There are certain other words which are both identical in
form and meaning : bondi, amagandho, Kali, maha (in the
sense of festival), Civara, Gandhari (vijja), Santhava, @sava,
bherava etc,

Some of the Buddhist technical terms are also met with in
Jain Ardhamagadhi literature—Vijja and carana, aroppa,
bhipphy yanam (like hinayana, mahayana, vajjrayana,
bhadrayana etc.)

Occasionally we find similarity even in the idiom of the
Iangu'&ge; for instance, Jeneva Bhagavam Mahavire tepeva
Uvagacchai [Saya II. 4. 81] may be compared with the
Pajy idiom in ‘Yena Bhagava tenupasamkami’, or in “some
Peculiarity as the dropping of the final rasal in the genetive
Plural form of a substantive. We find asuana eana etc,

words

Identical
words.

Similarity
in certain
peculiarities.
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used for asuanam, - €anam . etc, just as’ we ﬁnd in Pali
Buddhana for Buddhanam. :

The words like ‘evam me sutamy’ which generally we have
to read at the beginning of a Pali sutta have their counter-
part in ‘Snam me &nsam’ of a Jain text. e A

‘The mnemonic ennumerations which are 'abundantly

~met with in Pali literature, partlcularly in the Anguttara

nikaya and Abhidhamma Pitaka, like three fires, four floods,
five nivaranas, six causes of quarrels, seven sambojjhangas,
eight vimekkhas, ten dhammas etc., have their parallels in
eight madas, nine kinds -of ‘Bambhagutti, ten kinds of
Bhikkhudhammas, twenty-one sabalas, twenty-two Parisehas,
twenty-five Bhavanas etc.. So also for the word ‘Pe’s
(Peyyalam) used to avoid the full repetition of a famous
passage, or a passage that has occurred in full previously,
we find the word ‘Java’ used in Ardhama.gadhl Jain texts.

Thus we have seen now that there is a close similarity
observed between the - Jain Ardhamagadhi and Buddhist
Pali texts, not only in the subject-matter or thought but
also in the form or manner of expression.

When we sce that references in Jain books to the views
of contemporary philosophical heretics agree substantially
with the views expressed in Buddhist Pali books, when
several generalisations or universal: truths are expressed. in
similar words, when the rules of conduct dictated for a Jain
monk, when his outward appearance, his mental and moral
equipment, his indifference towards all worldly arts which
may be of use to him in securing a living, his attitude
towards woman, or profit and loss, - his - meditation and the
state of his final deliverance have a strikingly close resem-
blance with the rules guiding the conduct of a Buddhist
monk, and with the general picture that is drawn of him
in Buddhist texts, and when further we see that the similes,
metaphors, and illustrations, the phrases, expressions and
even words used to convey .those thoughts are similar and
when there is agreement éven in certain peculiarities of
both the literatures, what conclusion can we reasonably

draw from them ¢
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Do they not show that both Pali and Ardhamagadhi
literatures must have originally grown together side by side
in a province and must have considerably acted and reacted
upon each other 7 We know that the founders of these two
sects were contemporaries, living together and doing their
life-work in the same province of the so-called middle
country (majjhima desa) adopting, for the propagation of
their own faiths, the same peripatetic methods of preaching
their doctrines and thus trying to secure followers for their
own religious systems, Under these cir¢umstances, it
would really have been a wonder if they had not exercised
immense influence upon each other*.

# Prof. A. Berriedale Keith in his article “Pali, the language of the southern
Buddhists’” in the Sept. 1925 issue of the Zndian Histovical Quarierly has
summarised the various views regarding the origin of Pali. Geiger (who is in
general harmony with Windisch) holds that Pali is actually a variety of
Ardhamagadhi, while Liiders merely holds that it is a western dialect—not
Precisely specified—into which Ardhamagadhi works have been translated.
Prof. Keith also states that the texts in Ardhamagadhi had an immense
influence on the form of the Canon of the Buddhists.

But are we really justified to say that Ardhamagadhi forms the basis of
Pali or that the latter is a variety of Ardhamagadhi, or that the texts in the
Ardhamagadhi have been translated into Pali ? 1 believe, this is doubtful,
But this is altogether a new issue which may be diseussed in a
Separate paper.

ABBREVIATIONS
Ang—Anguttara Nikdya Niss—Nissaggiya Pacittaya
Aya—Ayaranga Sutta Paci—Pacittiya
Dhp—Dhammapada : S. N—Suttanipata
Digha—Digha Nikaya Siiya—Siiyagadanga
Jat—Jatakatthakatha (Nidanakatha) Ud~-Udana
Maha—Mahavagga Utta—Uttarajjhayana
M. N.—Majjhima Nikaya V. M.—Visuddhimagga,

The references are mostly to Devanagari editions whenever available.
In the case cf Maha, the Roman character edition and in the case of other
Pali books (not printed in Devanagari script) Sinhalese editions have been
Used, unless otherwise referred to.
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THE CHRONOLOGY OF THE SATAVAHANA KINGS—
The date of Gautamiputra Satakarpi and his son

(DR. R. C, MAJUMDAR M.A., P.R.S., PH. D.).

The accepted view about the date of Gautamiputra Satakarni and
his son was expressed as follows by Mr. Rapson in his Catalogue of
the Andkra Coins in the year 19o8. g

“The last recorded date of Nahapana is Saka 46=124 A. D., but
there is no evidence to show how long he continued to reign after
this date (P, xxvi)...Gautamiputra’s conquest of Nahapana seems
undoubtedly to have taken place in the 18th year of his reign. We
therefore have the equation : :

Gautamiputra’s year 18=124 A.D., or 124 A.D.+x.” (p. xxvii)
“Gautamiputra St Satakarni (last recorded year, 24=A. D, 130 +X)
was succeeded by his son Vasisthiputra St1 Pulumayi who is known
to have reigned for at least 24 years. It is evident, then, that he
‘must be identified with the ‘Satakarni, Lord of the Deccan,’ whom

- Rudradaman (inscr. dated Saka 72=A. D, 150) twice in fair fight
completely defeated, but did not destroy on account of the nearness
“of their connection (p p. xxxvii—xxxviii).” '

This view has since been challenged in some of its essential
aspects by two distinguished scholars, Prof. D. R. Bhandarkar and
Mr. R. D. Banerji. I propose to show in the present paper that they
have failed to invalidate the conclusions put forward by Mr. Rapson.

Mr. R. D. Banerjee has tried to show in his paper on ‘Nahapana
_and the Saka Era “that the dates in the inscriptions of Nahapana's
son-in-law Ushavadata at Nasik and Karle and of his minister Ayama
at Junnar, cannot be referred to the same era as that used on the
inscriptions and coins of Chashtana’s dynasty” (p. 285) and “As the
fra used in the coins and inscriptions of Chashtana and his line is
‘the §aka era of 78 A, D,, therefore the era used in the records of
‘Nahapﬁna’s son-in-law and minister must be some earlier one.” (p. 288).
Tt would, of course, necessarily follow that the dates of Gautamiputra
“and Pulumayi will also have to be pushed back to a period consider-

ably earlier than that suggested by Mr. Rapson.
B

(1. J. R, A S. 1017 pp. 273-280.
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Mr. Banerji seeks to establish his proposition by showing that the
accepted - views . produce . a variety of impossible results. .I. shall
consider these points one by one. .

(1) Mr. Banerji argue;:“Suppose we agree that Nahapana was
dethroned by .Gautamiputra. ‘Satakarni in the year 46 of the Saka
sera, which was also .the eighteenth regnal year of the Andhra- king.
Then we ﬁnd that Gautamiputra held Nasik - for six years at least, and
Was, to some extent, the contemporary of Rudradaman. - Then
_.Gautamfputra’s son Vasishthiputra - Pulumayi -held Nasik in the year
6 of his reign. Between ‘the 6th and = 19th- regnal years of Pulumayi,
Rudradaman may have-vanquished him once and occupied Nasik. But
'Nasik was regained by Pulumayi sometime -before his nineteenth - regnal
'year, and he was certainly in possession of it in - the twenty-second year
of his reign. The year 22 of the reign of Vasisthi-putra Sti Puluméyi
cannot be placed earlier than Saka 74 and that is poissible' only if we
admit the year 24 to -be the last year of Gautamiputra’s-reign. But
‘according to the Girnar inscription of Rudradaman the double defeat
‘of Pulumayi was accomplished before the year 73 (sic) of the Saka era,
Consequently this chronologlcal arrapgement must - be regarded as
faulty” (op. cit. p. 277- 218) o '

Here Mr. Banerji has tacitly assumed that Rudradiman had twice
.defeated Pulumayi, and. twice oceupied Nasik- before the year 73 of

the Saka era. The Girnar inscription, which is our sole authority
‘on, this “point, and is dated in the year 72, merely says- that Rudradiman
“inspite of having twice in fair ﬁght completely defeated -Satakarni, the
lord of Dakshingpatha, on account of the nearness of their connection did
‘not. destroy him.” - (£p. Znd. VIIL. P. 47). - There is nothing to warrant
the assumption that. the occupation of Nasik followed -the. defeat of
_Pulumdyi on any or both of these occasions. Indeed there is not only no
_evidence . that N asik was ever occupied by Rudradaman but the available
‘evidence almost furnishes a convincing proof to the contrary, The Girnar
.inscription gives a long list of countries conquered by Rudradaman
‘but the Northern MahAarashtra in which Nasik is situated- is not included
‘therein.  Professor Rapson, . therefore, - quite reasonably. concluded
‘that it remained in the possession of the Andhras and. was not -subdued
by Rudradéman (p. xxxvi). Mr. Banerji’ argues. that “the Girnar
_ inscription of Rudradaman clearly states that among other countries
Apardnta was acquired by that prince”, but “it is hardly’ possible to
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conquer Aparinta e, Northern Konkan, - before subdumg Northern
Maharéshtra 7. e. the Nasik “and Poona Dlstncts" (p. 287). A study
of the physical features of the country seems to show, however, that
it is quite pOSSIbIe for a king of Surishfra to conquer Konkan
‘without the previous conquest of the Nasik and Poona -Districts. - The
Konkan'is a long’ narrow plain that stretches along the Arabian Sea
and gulf of Cambay, and ‘ultimately merges into the plains of Surashtra.
It is bounded on the east by the great chain of mountains called the
SahyAdri range, and itis on the tableland formed by these mountains
‘that the Nasik district is situated. “The highest part of the ndge is
that which Jmmedlately faces the Concan” and the ‘mountains, “except
in places rendered - more practicable by the British Government,. can
only be ascended by narrow paths and defiles, sometimes so precipi-
tous that a led horse can with difficulty keep his: footing”® A king
of Surashtra can, therefore, very easily march along the plain and
make himself master of the Northern Konkan without having anything
‘to do with the mountainous tracts above A look at the map of the

Andhra countries given in Rapson’s Catalogue of Andkra Coins will leave

no doubt on the point,  There is thus nothing to show that Rudradaman
‘ever conquered Nasik and M. Banerjls argument therefore cannot
‘be said to have carried great weight.

(é) Mr. Banerji argues : “The Girnar- inscription of Rudrad&man
cleatly states that he himself acquired the name of Maha.kshatrapa,
‘and that he acquired the countries mentloned in that mscnptlon by his
own prowess As Kachcha or Cutch is one of the countries mentioned
there, it ‘must be admitted that Rudraddman had finished the work
of conquering these provinces from the Andhra king before the year 130
A. D, which is the date of the Andhau Inscriptions” (op. cit. p. 286).’

It is very difficult to follow the line of argument here. Girnar

'1nScr1pt10n proves that Cutch and several other countries were conquered

by’ Rudradsman sometime before the year 72 (= 150 A, D.). The
Andhau inscriptions merely show that one of these, Cutch, was in posses-

Sion’of Rudradaman as early as the year 52 (130 A. D.).  But how does

it follow that the other countries, to which not even the slightest
rerﬁ'-rence is made in the Andhau - Inscriptions, wérée also conquered

At the same tlmeP There ' is nothing to warrant the assumption that
\ g

BB (2) Grant Duﬁ‘s History of the . Mahrattas Cambrays Edition . Vol. 1
45,

[
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all the countries ' mentioned it the Girnar Inscription were conquered
by Rudradaman at one and the same time. He might have conquered
Cutch, which was furthest from the Mahratta countries, as early as the
year 52, and the other countries during the interval between that date
and the year 72 in - which the -Girnar Inscription was composed. The
conquest of Cutch does not even show that Rudradaman had already
entered into a struggle- with the Andhra kings for the reconquest of
Kshatrapa territories, for Cutch is not included in the list of territories
conquered by -Gautamiputra Satakarni and there is no ‘evidence to
show-that he -or any Andhra Kking did ever conquer it, For all we
know, therefore, the Andhra Kings might have been in possession, in
the year 52, of all the territories wrested from the Kshatrapas by king
‘Gautamiputra Satakarni. -

(3) Mr. Banerji holds that “It is certain that Pulumayi was the
contemporary of Chagtana ; therefore his father Gautamiputra Satakarni
belongs to a much earlier period than Rudradaman, the grandson of
Chashtana” (p. p. 287-288)  The obvious implication is, of course,
that the date of Gautamiputra Satakarni must be pushed back consi-
derably before 130 A. D. the earliest recorded date of Rudradaman.

The thing which Mr. Banerji holds as certain is, however, far from

" being so. I 'have had occasion to refer to this point in my article on
“The date of Chastana” (/. 4. S. 5. 1914, p. 22 5) but apparently it has
escaped the notice of Mr. Banerji, I find no reason to alter the views
I had- there expressed viz. that it does not necessarily follow that the'two
kings whom Ptolemy mentioned, in passing, in connection with two cities
were contemporaries. The only fair deduction from. Ptolemy’s remark
would be that both of them had ruled within the memory. of the generation
to which Ptolemy belonged, or from which he got his' latest report
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.about India. : : ]

- Another point also suggests itself to me in this connection, The
actual wording -used in the Cutch inscriptions of Rudradaman ar¢ “Rajiio
Chashtanasa Ysamotikaputrasa Rajiio Rudradamasa ' Jayadamaputrasa
varshe dvipamchase' 50. 2. seeeess<’8 As has been observed. by
Mr, - Bhandarkar and Mr. Banerji, the absence of any connecting link
between the two names makes the records difficult to understand.

Mr. Bhandarkar has removed the difficulty by = supplying: . the. word

r——

FOSREEEE SRSE

(3) I adopt the final rende_ring of Mr, Banerji in Ep, Ind. Vol. xiv, p. 23.
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" pautrasa’ after ‘Vsamotikaputrasa’ and Mr., Banerji has accepted this

emendation. It is, however, difficult to think that all the five inscriptions’
should commit a similar mistake. In any case an emendation is necessary

only in those cases where the text as it actually stands ‘offers no meaning

at all, Here, however, the actual text properly means that in theAye4ar 52

both Chashtana and Rudradaman ruled conjointly.‘ Mr. Bhandarkar has

himself adduced several arguments to show that Jaydaman “did not

succeed his father as a ruler. It may be supposéd,'the'refpre, that
Jaydaman predeceased his father and the tatter, when old and infirm,

associated his grandson with himself in the sovereignty of the kingdom.
In any case this is the plain inference to be derived from the inscriptions :
and there seems to be no reason for emending their texts unless it can '
be shown to be opposed to established facts. Now according to this
view Pulumayi and Chashtana might be contemporaries of eachb_other
either in 130 A.D. or sometime after that.*

(4) Prof. D. R, Bhandarkar has accepted this suggestion - (/nd. Ant.
1918 p. 83, fn. 78) but Mr. R. D. Banerji has severely criticised the view
(Ep. Ind. Vol. xvi, p. 22). He remarks that “Apart from the possibility of
such an event in India, nobody ever having thought or tried to prove
conjoint reigns of two monarchs except Messrs. Bhandarkar, there is sufficient
evidence in the Andhau Inscriptions themselves to prove that the Author

of the record was quite ignorant as to the exact relationship between
Chashtana and Rudradaman.” '

As to the first point, the cases of the joint rule of Strato I' and Strato. II
(Cambridge History p. 553), Azes I and Azilises, Azilises and Azes 11 (Ibid,
P. 572) Vonones and Spalahores, Vonones and Spalagadames (Ibid p. 574)
Rajendra and Rajadhiraja Chola are encugh to repudiate the dogmatic views
of Mr. Banerji. It may be noted in passing that in 1908 Mr. Banerji
himself tried to prove the conjoint reigns of Kanishka and Huvishka (7nd.
4Ant. 1908, p. 61). : '

The second contention of Mr. Banerji #is. that the author of the inscrip- .

tion did not know the exact ! relationship between Chashtana and
Rudradaman can hardly be taken seriously. The author of the inscription
has referred to Chashtana as the son of Ysamotika and Rudradaman as
the son of Jayadaman; so he knew the genealogy of the family from

eyond Chashtana’s time, and yet we are to suppose that he was ignorant

of the relationship between Chashtana and Rudradaman. And Mr., Banerji
inds sufficient evidence thereof in the fact that the writer of the inscription
Simply used the title °‘Rajan’ and not ‘Réjan kshatrapa’ before Chashtana
and Rudraddman, Mr. Banerji obviously forgets that such a thing -is not
Vety unusual, Apart from the commonsense view that when a ruler has more
an one title, sometimes one may.be omitted, one need only refer to the case
of Nz-ihapt"ma who is referred to as ‘Rajan and kshatrapa’ in his inscriptions
ut simply as Rajan in his coins. It is needless to discuss any. further the

absurd position taken up by Mr, Banerjii One isstempted to vepeat what:

rof, Liiders wrote about certain views of Mr. Bflljer‘ji',f#Sgrely the pages of
‘Digraphia Indica are not meant for such”disquisitiongiy ¢

2 4
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It wxll .thus appear that -all the contentions'of Mr. Banerji stand on >
extremely weak basis and as such he cannot be said to have been.
sn.lccessful in mvahdatmg the conclusions of Mr. Rapson,

I next turn-to a consideration of the views ‘put forward by Prof
Bhandarkar The two lmportant points on which this scholar dlffers ;
from Mr. Rapson are briefly these. Efh L i

(1); That Gautamiputra Satakarni and Pulumayi - ‘were  reigning |
51mu1taneously, the latter as . viceroy in the Deccan and the former as.
supreme ruler, but at his old capital Dhanyakata (p. 69)°

(2) The Satakarni of the Girnar Inscription ‘who was twice defeated
by Rudradaman: cannot pOSSIbly be any other than Gautamlputra
Satakarni. -

- As regards the first, Mr. R. D. Banerji, in his paper referred to above,
has adduced several cogent arguments .to prove that it is- 1mp0351ble to .
maintain Mr. Bhandarkas’s views in this respect. (pp. 279 ff). To these,
I may add what I think to be the real facts about the cave no. 3 at Nasik
on which Prof. Bhandarkar has based his theory It appears that the
cave was constructed either in, or sometime before, the' 18th year of . \
Gautamiputra Satakarni and consecrated in the joint name of the king; »
and his mother. This clearly follows from the inscriptions nos. 4 and 5
\Ep Ind. VIII pp 71,73). The important portion of the inscription';
No. 5 is thus translated by Senart :— b

“Order of the kmg,, to be made over to Samaka, the officer at
Govadhana In the name of the king .Satakari Gotamiputra and of the
king's  queen- motﬁer, whose 'son is living, Samaka, the officer at
Govadhana............ shall vbe told thus: “‘we have here on mount
Tiranhu formerly given to the mendicant ascetics dwelling in the cave ”

~ which is a pious gift of ours, a field in the village of Kakhadi”.

Prof, Bhandarkar remarks on this passage as [ollows : “what is worthy
of note here is that ‘cave no. 3 in which the inscription is engraved,
is .spoken of by Gautamiputra as a pious gift of his to the Buddhist
mendicants”. Mr. BanerJ1 also accepts the same view when he remarks
that “‘from another insciption on ‘the eastern wall of the verandah we

learn that the king Gautamiputra S#tkarai claims this cave to be his
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(5) J. Bo. Br. R:A. S. Val. ‘xxiii. The pages in the text refer to thls
article, ~ Prof. Bhandarkar has since elaborated his views in; an article in

Indian Antiguary, 1918 p. p; 60ff,
+(6) The italics'are my own,
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own religious gift.”? Both these distinguished scholars thuslook upon
the passage as denoting that the cave was a gift of Gautamiputra alone.®
But what is then the significance of the preamble that the royal
officer was to be told so and so in the name of the king as well as.that
of the queen-mother. If the gift had been that of the king alone there
was. no necessity to introduce the name of the queen-mother. To my
mind it appears quite clear from the inscription that the queen-mother
had some share in the gift of the cave and this view is strengthened
by the inscription no. 2z on the same cave where we are expressly told
that the great queen Gotami Balasiri, “caused the cave to be made
quite equal to the divine mansions.” These two statements can only
be reconciled either in the way I have stated i.e. by looking upon the
cave as a joint gift of the king and the queen-mother or by accepting
the views of Mr. Banerji that the cave was dedicated by Gautamiputra
in or before the 18th year of his reign, and subsequently after his death,
his mother caused the cave to be enlarged by adding chambers, which
she claimed to be her own benefaction.® The two views may be again
reconciled by supposing: that the original cave was a joint gift of the
king and his mother but chambers were subsequently added to it by
the mother alone.

~ The manner in which Prof. Bhandarkar seeks to reconcile the two
Is not quite clear to me. Thus he remarks : “But, as the long inscription
in it informs us, the cave itself was caused to be made and dedicated

(7) op. cit. p. 282.

- (8) Prof. Dr. R, Bhandarkar notes in his last article that Gautamiputra
“was the donor along with his mother.”

(9) Prof. Bhandarkar who has personally inspected the caves is .of opinﬁon,
both™ from the position of the inscriptions and the engineering point of view,
that it is almost impossible to believe that the different parts of the cave
Could have been constructed in different times. It appears, ,however, that the
nscriptions nos 4 and 5, which mention Gautamiputra Satakarni are incised
on the east wall of the veranda, while the inscriptions nos. 2 and 3 which refer
to the gift of Gautamiputra’s mother and son are engraved on the back wall
Of the veranda above the entrance Ep. Ind. VIII p. p. 60,65,71,73). There
'S nothing therefore in the position of the Inscriptions which precludes

€ view that the veranda was excavated during the reign of Gautamiputra
and- the inner chambers constructed in that of his successor. As regards
the engineering point it remaims to be explained by means of cogent
2rguments, why ‘the simple operation of extending the cave by excavating
Urther into the rock could not have been undertaken .bfr the workmen of
Ulumayi, On - this point see Mr. Banerji’s second article in J. R. 4. S,
1925, Pp. 1 ff, which fully corroborates the above view.
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to them by his mother Gautami in the regnal year 19 of his son,
Pulumayi. If cave no. 3, as we have thus seen, was granted in the 1gth
year of Pulumayi’s reign, and if in the year 24 his father Gautamiputra
speaks of it as his own pious gift, is not the conclusion irresistible that
Gautamiputra was living when the cave in question was made over to
the Buddhist monks i.e. in Pulumayi's 1gth regnal year, and that the
year 24 of the other inscription, although it records a donation of
Gautamiputra, must be referred not to his, but to Pulumayi's reign ?”
(op. cit. p. 71).

But even if we assume that Gautamiputra was living when the cave
was made over to the Buddhist monks by his mother, how does it explain
the fact that both the son and the mother claim the cave to be his or her
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own pious gift ?

It may be argued that if we look upon the cave as a joint gift of
Gautamiputra and his mother both of them must have been living in
the 19th regnal year of Pulumayi when the cave is said to have been
caused to be made and dedicated to the Buddhist monks according
to the Ins. No.2.'® Now this inscription records the gift of the cave
to the Bhadavaniyas and the grant of a village to the latter in the 19th
year of Pulumayi. It also mentions that the cave was caused to be
made quite equal to the divine mansions', but there is nothing to show
that it was so caused in the same year. Nay, we are in a position to
prove definitely that it was certainly caused to be made before the 19th
year of Pulumayi, for we have an inscription (no. 4) on the wall of the
same cave, dated in the year 18, and whether it refers to the reign of
Gautamiputra or Pulumayi, it is certainly earlier than the 1gth year of
Pulumayi. It may be concluded, therefore, that the cave (either the whole
or a part of it)was certainly excavated before the 19th year of Pulumayi
and it was possibly consecrated in the joint name of Gautamiputra and
his mother. In any case Prof. Bhandarkar’s argument quoted above
cannot be maintained and there remain to be dealt with only the two
arguments of Dr. R. G. Bhandarkar quoted with approval by Prof.
Bhandarkar. (op. cit. p. 69).

Referring to the fact that ‘Gotami’ is spoken of as the mother of a
king and the grandmother of a king, Dr. Bhandarkar argues that if the
object of the writer was to represent Baladri’s special claim to honour,

(10) This argument has been adduced by Prof. Bhandarkar in his
last named article (p. 82).
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better served by supposing that her son and grandson were great
kings at one and the same time. Now, in the first place, there is no
reason to assume that the writer of the inscription had in view .any
special claim to honour, far less that it was his object to represent the
same, when he used the expression ‘‘the mother of a great king and
the grandmother of a great king”. He might have made a simple
statement of facts. But can it be denied that it really was a special
claim to honour that Balasri was mother of a great king and grand-
mother of a great king, though not at the. same time? Almost every
royal mother is of course both the one and the other but it falls to the
lot of very few to see that they are such. It may very well be that the
real claim to honour advanced, if at all, on behalf of Bala$ri, was, not
that her son and grandson were king at the same time, but that she
lived long enough to witness the glorious reigns of both.  Secondly
Dr. Bhandarkar argues that “If Pulumayi became king only after
Gautamiputra” the latter must have died nineteen years before the
dedication of the temple and it certainly is not what one acquainted

with the manner and motive of Hindu inscription writers would expect:

that a king who had been dead for nineteen years should be highly

extolled in the inscription and the reigning king altogether passed over.

in silence.” It must be noticed, however, that the present case is an
exceptional one, the like of which is to be hardly met with anywhere else.
The inscription purports to be the sentiment of one who does not owe
the same allegiance to the reigning king as an ordinary subject; would,
and)is not therefore under a similar obligation to extol his virtues or
valour. While, on the other hand, the dead king to whom no reference
would ordinarily be made by any subject of his successor was her dear
and beloved son, the memory of whose prowess was perhaps all that
was left to console her in her old age and decrepit condition. Full
dineteen summers had indeed passed by since the death of that valiant
hero, But the tale of his valour and victories certainly lived in the
Mmemory of the populace no less than in the fond heart of the old
Mother, She was now dedicating in the holy Trirasmi mountain, the
Very mountain that was won back to the family by the valiant arms of
_her son, a cave which either wholly or in part was possibly excavated
by anq consecrated in the joint name of herself and her son, It was
3N occasion on which the memories of her son would most naturally be
Tevived and it was a worthy place to have his career of conquest and

L
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glories recorded in detail. And .as we have said above the -peculiarity-
of the case explains the absence of any sort of reference to the reigning-
king, = Another explanation is afforded by a passing remark of
Mr. Rapson.?” He says that the manner in which the conquests -of
Gautamiputra are narrated seems to indicate that these ‘had recently
passed away from the -family. So, very likely, the inscription was
written soon after Rudradaman had reconquered all those: territories,
and when the vanquished pride would most naturally fall back upon
the memory of past glories, as the only means to soothe itself,

I have thus disposed of all the arguments advanced by Prof.
Bhandarkar and there remains therefore no ground for the conclusion
that Gautamiputra and Pulumayi reigned simultaneously in - different
parts of the empire.1® : ~

I next turn to the second proposition advanced by Prof. Bhandarkar
viz., that the Satakarni of the Girnar Inscription who was twice
defeated by Rudradaman cannot possibly be any other than
Gautamiputra Satakarni. His argument may be stated in his own
words. “It has just been shown that in 52 Rudraddman had’
vanquished = Satakarni and retaken his ancestral dominions. This:
Satakarni must, therefore, be the one who flourished before 52"
and “it was he [Gautamiputra Satakarni] who was living before
52" (p. 69).. It may be at once conceded that the conclusion certainly
follows from the premises. It has been already shown, however, that
the main premise itself is erroneous (see pp. 109-10). Prof. Bhandarkar
argues : “It will thus be seen from the wording of the Cutch Inscriptions:
of Rudraddman quoted above (v2z  Rajfio Chashtanasa Ghsamotika
putrasa rajiio Rudradamasa Jayadamaputrasa Varshe dvi pamchase so,2’
phaguna bahulasa dvitiyim 15,2) that in the year sz he was, like his

'grandfather, rulling over the dominions of his dynasty. -Rudradiman
thus must have defeated Satakarni and regained his ancestral territory
before 52” (op. cit. pp. 68—69).

But as I have already remarked, an inscription which merely proves
that Rudraddman was ruling over Cutch in the year 5z, cannot be
adduced as a proof that Rudradaman had vanquished 'Satakaryi and

(11) Rapson’s “Andhra Coins"”, p. XXXVIII,

(12) The assumption also involved some incongruities which have been-
; p
pointed out by Mr. Banerji (op. cit. p, 281).

—
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retaken his ancestral dominions before the year 52, more so as Cutch
could have been brought into subjection without any fight with the
Satakarnis, there being nothing to show that it did ever belong to them.

There is thus no necessity to assume that the Andhra king defeated
by Rudradaman must have lived before 52, and as Pulumayi was the
Andhra king who occupied the throne during the period between c.
130 and c. 152 A. D. he may be taken as the opponent of Rudradaman
as described in his Girnar Inscription. The history of the period may
therefore be reconstructed somewhat as follows :—

Nahapana was defeated by Gautamiputra Satakarni sometime after
124 A. D., when his family probably became extinct. For a time most
of the Ksatrapa territories passed into the hands of the conqueror who
survived his conquest for more than 6 years. A rival family of Ksatrapas,
founded by Chashtana, however, soon rose into importance and under
its able leader Rudradaman gradually reconquered most of the lost
territories.  The reconquest was probably facilitated by the fact that
the valiant Gautamiputra had died in the meantime, leaving the reins
of Government to a weak successor. The story of this renewed struggle
cannot be described in detail, but it seems certain that by the year 150
A. D. or thereabouts i.e. in less than 20 years after the death of
Gautamiputra, his successor was twice defeated by Rudradaman with the
loss of Konkan and other territories north of Nerbudda that were
conquered by his valour. There is no reason to suppose that the renewed
struggle was commenced by Rudradaman during the life-time of
Gautamiputra, and for all we know it was probably commenced at the
time of his successor. The net result of the struggle that thus extended
over two generations was the liberation of the Northern Maharashtra
country from the yoke of the)foreigners. It also appears that the two
ruling dynasties were bound by some ties of relationship though its
exact nature cannot be determined.*®

(13) No hypothesis can be built upon the fragmentary Kanheri Inscription
of Sateraka, as its purport cannot be made out with any certainty,

[ N.B. This paper was originally written in 1918, Mr. Banerji has since
published a second article in /. R. A. S. 1925 pp, I ff. But practically all
the points, excepting arguments based on palaeography, have been dealt with
in this paper. I omit these last, as it is my object to prove that Mr. Rapson’s
conclusions cannot be assailed on historical grcunds, The palaeographical
discussions require a separate treatment altogether. While I keep an open
mind as regards the palaeographic test I am convinced that Mr. Banerji
has failed to substantiate his position on merely historical grounds, ]
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THE ASOKAN LAW OF SCHISM

[Dr. RapHA KUMUD MOOKERJEE M.A., P.R.S., Ph.D.]

The Sarnath Pillar Edict and the Pillar Edicts at Kau$ambi and
Sanchi form a group by themselves by their reference to the common
subject of schism in the Samgha, and to the king’s measures to prevent
and punish it. In these edicts, Asoka appears in the role of the ‘Head
of the Church and Defender of the Faith’ as it were, but it must be
noted that this role was not assumed by Asoka by an autocratic exercise
of his sovereign powers, but was forced on him by the injunctions of
the very faith he followed. Indeed, Asoka’s attitude towards schism
is determined and dictated by the Buddhist canonical law on the subject.
This law seems to have developed by stages which may be traced in
some of the sacred texts of early Buddhism.

These texts describe different degrees in the offences leading up to
schism, as well as degrees in their punishments. The Makavagga
[X. 1, 6, etc.], for instance, mentions in an ascending order differences,
among the members of a Samgha as ‘altercation (bhandanar), contention
(kalaha), discord (vigraha), quarrel (vivada), division (samgha-bheda),
disunion ( samgharaji), separation (samghavavatthBnam), and ' schism
(samghananakaranaim) or dissolution of the samgha’ Again, in Chulia-
vagga, VII. 5, disunion (samgharBji) is distinguished from schism proper
(samghabheda). Disunion can happen only in smaller samghas of members
numbering from four to nine. ! A schism means a break-up of a samgha
of more than nine members. It is caused by a difference of opinion on
18 points concerning (¢) what is or what is not Dhamma (2) what is
or what is not Vinaya (¢) what has or has not been (1) taught and spoken
(i) practised and (iii) ordained by the Tathdgata and (@) offences and
rules regarding them [/ VIL 5, 2 ; Makdo., X. 5, 4, 5]. The same
Points are mentioned again in Chullay., IV. 14, 2. as creating a Vivada,
Sut a distinction in made between Vivdda and samighabheda. In a
Vivada, the point at issue was to be decided finally by the Samgha,
and there the matter must rest. The dissenter must bow to the decision
of the Samgha. But sometimes a difference of opinion may be pressed

L,
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too far, either honestly, or with an evil intention, knowing that it would
in either case result in the samghabheda. The intention to cause a
samghabheda is absent in a V ivadadhikarana.

There were also certain legal restraints imposed upon the attempts
at causing samghabheda. These attempts were valid only from a
member of the samgha who was under no disability (pakatatta), who
belonged to the same community (samana sa’lilvﬁiéaka), and who resided
within the same boundary (sam&nasimayathita). Next,.. the - vivada
could not ‘be placed before a samgha of less than 9 members, as already
stated, 1.e., the samgha should be large enough to ‘admit of 4 members
to each side of the dispute, and of the ninth member who was ‘the
Salaka-gahapaka. Thus to produce a schism there ‘should be at:Teast
four regular bhiksus to agree on the ‘point raised, and bring it before
a chapter of nine with pourpose prepense to. cause:a: division, whether
knowing that the point was wrong or doubtful [ Chullay. VIL. s, 5],
or believing it, without due deliberation, to be right.[/2. 5, 6]. = Itappears
from: Chullay., VIL. 5, 6, ‘that the latter- position was not . condemned.
Secession from conviction or conscientious objection was not condemned.
There wés no embargo laid on honest differences ‘of ~opinion, on: freedom
of thought. ’ W3 AT Qs 51 FAL ngal), v Llos bE R
Along with the offences leading towards samghabheda or dissolution
of the ' samgha and schism, the texts contemplate. different degrees and
grades of penalty corresponding to such offences. . The first punishment
inflicted on a schismatic is that of AViss@rana, or his temporary removal
from the samgha. [Mahay. X. 5, 14], during which he was: subjected to
Parivasa; or living apart, for 5 or 1o days, and Manatta or living .under
restraint: for 6 days, as laid down in the Patimokhla, Samghadisesa, 1.3.
"His restoration, Osdrana, was permitted, if the accused expressed  his
acknowledgment of the guilt.. [Malkav. i)

We may also note in  this connection that the Patimokkha brings the
promotion of samghabheda under the class of samghadisesa offences, i. e,
offences for which ‘atonement from beginning to end can be granted only
by the samgha, The offence, according to the same text, is defined as (a)
causing division (Cheda) in the samgha that is at union (samagga) ;
(b) persistently raising issues calculated to cause division. = The, offence
_may be commited by a single bhiksu or by ‘a number of. bhiksus, as
his parstisans, who would then be equally guilty with him, . Thus though
the offence against the: samgha is sufficiently:serious, it is not visited by the
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cxtreme penalty’ of permanent expulsion in the Pazimokkha which may
be taken to lay down the earlier form of the law. The Patimoksa
would reserve the extreme penalty for Parajika sins, the offences
against morality such as adultery, theft, murder, or frauds (by claiming
superhuman powers).

The extreme penalty for schism is, however, laid down in Makdvagga,
L. 60, 67 and 69. Itis called #zdsana, which is definitive and permanent
expulsion from the samgha, and is to be distinguished from (a) suspension
or temporary excommunication, wkkkepana, for a bhiksu refusing to admit
or atone for the offence commited or to renounce a false doctrine [ 7. 1.
79] ; and (b) temporay banishment, pabbdjana, for bhiksus guilty of causing
by their conduct scandal to the samgha. Both (a) and (b) may however,
be revoked on repentance [/b. ; Makao. X. 6].

It is difficult to see what kind or degree of schism or samgha bheda
and of the punishment of expulsion are meant by Asoka in his use of the
expressions blhefape and anavasasi avdsayiye in the edicts in question,
If he was for complete and irrevocable expulsion of the heretical monks,
he must be understood to have taken his stand upon the three passages
of the Makavagga cited above, together with a fourth passage, Makava 171,
I, 5, which desciibes as a ‘grievous sin’ the causing of divisions (bheda)
in the samgha and permits the good bhiksu to dissociate himself from the
heretics who commit this sin.

Along with the deportation of the heretical monks to non-monastic
residences (anavasa), Asoka inflicts upon them the further penalty
of disrobing them, replacing their yellow, by white robes. For this
punishment there is no canonical sanction, unless it is implied in the
mere fact of the expulsion of the monks from the monasteries. Some
of the Asokan legends, however, relate actual cases of Asoka enforcing
this penal code of his Edicts against schismatics. Thus the Makavamsa
(v. 270) relates how Asoka once arranged an assembly of the community
of bhiksus in its full numbers’ in the Asokarama. He then called to
him in turn the bhiksus of the several confessions and asked them :  “Sir,
what did the Blessed one teach?” And they each. expounded their
wrong doctrine. And all these adherents did the king cause t—o.be
expelled from the Order (upapabhajesi). In the Sa?)za;ztnpzisad{,{'a,
Buddhaghosa records the further fact that Asoka. CXPeHLfd those heretical
monks after giving them white robes (setakamval.thfml datye),, Thus
once more the legends have confirmed the inscriptions of Asokg by

6
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their mention of  practical application of the law of the Edicts against
schism {o concrete.cases. '

It is interesting to note in conclusion that this Buddhist law relating
to schism has its counterpart in the Brahminical law, according to which
mischief-makers who tried to create or foment dissensions in the village
communities and assemblies were punished by banishment. It was the
traditional duty of the king to uphold the laws, agreements and the
constitution (samaya) by which the various local bodies, groups, and
communities, such as Kula, Jati, Janapada, or samgha, organised and
govérned themselves, and to punish those who violated them by deportation
[See the smriti texts quoted in my Local Government in Ancient India,
2nd Edition, Oxford.]

Thus the spiritual sovereignty assumed and asserted in the:e edicts by
Asoka was not something which he had arrogated to- himself - as an
arbitary autocrat, but had behind it the sanction of both Brahminical and
Buddhist Law.

L




'SOME THOUGHTS UPON BUDDHIST ART IN INDIA

[ Pror. K. SAUNDERS LiTT. D. ]

- One of the greatest services which Sir Asutosh Mookherjee did to India
was to seta group of her scholars free to study her great past. - He
realized that Indian scholarship was faced with a great task—almost
neglected. And much remains to do. :

The west is perhaps more awake to-day to the beauty and value of
Ancient Indian Art than India herself ! Many European books are being
published which suggest that the period of neglect is over and that the
west has overcome its first repulsion from that which was strange. -In
India, on the other hand, there are, I think, relatively few who know the
great things of this Art from any first-hand acquaintance with them.
There is, of course, the group of scholars working so ably in the
Archezeological Department, to whom we are all deeply indebted ; and
there are a few others ; but the fact remains that educated Indiaasa.
whole pays comparatively little attention to her ancient treasures. To
‘take a simple example—we have recently been presented with a book
which describes the journey to Ajantd as though it were a long and
perilous pilgrimage. The writer, a Bengali Artist, has written with
great charm, and has given us a vivid account of the hardships and
‘dangers of his adventure, Yet oneis continually meeting tourists from
the west who make this trip as a matter of course ; and a very simple
and delightful trip it is. Ajantd is in fact accessible within fifteen
hours of landing in Bombay ; and if one has the necessary permission from
-the Nizam's Government, its splendours can be seen under ideal conditions.
‘The Curator of the caves is an artist of no mean distinction,—Mr. Syed
Ahmed ; and with his enthusiasm and expert knowledge to guide, one
can learn a very great deal about the nature and motives of Buddhist art,
with almost no preliminary training. '

No one can know India who does not study this art ; and it cannot be
studied merely in Museums. How little do the stones of . fhnra,yatl in
the British Museum and at Madras tell one who has not visited some
great stupa like. that of Sanchi, Even the Bahrut rail in the Indian
Museum at Calcutta ‘speaks with no living voice until one has seen its
Jatakas in their true setting as at Ajanta or Sanchi.

L
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To enter the great horse-shoe-shaped valley of Ajanta, with its
long circle of caves, is to have the eye of the imagination opened, and
to see once more the long procession of the Brothers of The Yellow
Robe, making the pradaksina round these great chaityas ; itis to hear
echoes of their mournful chants resounding from these vaulted roofs :
Sabbd Duksha ; Sabba Ancica ; “all is sorrowful, for all is transient.” This
is the lesson of these glorious frescose. Here monks themselves, or
artists at their bidding, have sought to bring home to themselves and to
the masses, this, the central theme of their religion, Itis the contrast
between the vain show and pomp of the world and the abiding satisfactions
of the spirit.

Puzzled at first at finding so much that is sensuous in these haunts of
the monk, so many lovely women with their charms scarcely veiled, so
joyous a panorama of nature, with its animals, trees and flowers, so frank
an acceptance of the facts or legends of the early life of Sakyamuni, the
miind ‘soon comes to realize that all thisis but a foil to set forth the
calm repose and self-control of the central figure. Itisto show us the
beauty of Nirvana that we are first shown the ‘sensuous beauty of the
world. That the artists enjoyed both we nced not doubt. They were men
leading unnatural lives, and they painted fair women with something of
the same joy with which men at the North Pole discuss a good dinner ;
but their motive was to call men away from the lure of the senses to
‘inner self-mastery. ] '

And these scenes brought home to them the questions of motive. Why
did the Great Hero resist such temptations to power on the one hand
and to pleasure on the other ? V ery soon the Buddhist mind answered
this question in two ways, While it was no doubt for the sake of his own
salvation from Samsara, it was also out of pity of mankind—Zokassa
‘Anukampaya. And so they began to draw upon the Jataka stories. From
over five hundred and fifty they chose a few which embody the central
theme of self-sacrifice. On three of the four gates of the chief Stupa at
Sanchi we find the Chchaddanta Jataka, the story of the six-tusked
elephant who as ‘the Buddha-to-be yielded up his tusks to the envious
queen of Benares. This story appears again in a gorgeous fresco at
Ajants, now almost destroyed and by hooliganism ; and, side by side
with it are to be found the Mahakapi and the Vessantara Jatakas, which
teach the same lesson, These are the famous stories of the great-hearted
Monkey-king who gave his life for his tribe, and of the Generous - Prince
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who kept nothing for himself—not even wife and children and they recur
at Bﬁrhut, Sanchi and Amravati. No doubt', the earliest sculptors of
the Asokan period influenced the sculptures of the Andhra and Gupta
periods ; but, at any rate, they all understood the meaning of these noble
stories, which are the living core of popular Buddhism to-day, and which
might well be more widely used in the schools of Asia to bring home the
great lessons of service and self-lessness. ' ’

These, then, are the two central themes of early Buddhist art ; the
beauty of Nirvaga, like moonlight in-contrast with the garish glare of

the noon-day sun; the beauty of the life of sacrifice for the sake of
others. With these great thoughtsin mind, the artists set themselves

to paint. And their works reveal also careful study and clear under-
standing of the beauty of the -human form, and of Nature's loveliness.
What is there more lovely in religious art than the figures of the young
wife and child of Sakyamuni as they bow before the Princely Monk, in
Cave I at Ajantd ? They have come to ask for their rights as wife and
child ; they remain to worship his spiritual greatness. In the same Spirit
the sculptures of Amravati show usin an exquisite medallion the contrast
between the mad elephant trampling and slaughtering his way through:
the city, until meeting the Master, he kneels at his feet and takes the
dust off them. Such is the contrast between the whirlpool of the senses
and the calm of the spirit—between the changing and the changeless !
And deeper still in the philosophy of these artists is the old Indian
contrast of the one behind the many. From Ajanta to Borobodur this
thought shines through Buddhist: no less than through Hindu art.
Borobodur is perhaps the most perfect expression of it.  We pass through
gallery after gallery of Jataka scenes, or of the ‘“play-life” of the ZaZiza
Vistara ; we rise past imagesiof Buddhas and Bodhisattvas until we come
on the central platform to the one behind the many—the simple form of
the historic Sakyamuni on his Diamond Throne. This is- the purpose of
the great Mahayana Scripture,—the Saddiarma Pundarika-—which sets
forth the one way behind the many, and the one historic Buddha as the
inner meaning of the many Buddhas. It was artists of this school who
Produced the frescose of Ajanta. As the sun sets the Curator will
Buide you to the largest of the frescoes. Here the setting sufi lights
Up the figure 'of the historic Sakyamuni in the inner shrine, and the two
glorious forms of the Bodhisattvas—Padmapani and Vajrapani—lotus and
Vajra in hand. These superb figures serve but as door-keepers, pointing
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on to- the “great Hero, ‘seated on his diamond-throne. ‘Such also is the
plan of the great Buddhist temples in China and Japan ; and the
student will find at Horiuji in Japan echoes and influences which are
unmistakeable. . :
.~ * All this may be . obvious to the scholar ; yet far too much time" has
been spent . secking to prove the foreign influence at work in this art ;
and, it has been too little emphasised that from Barhut to -Borobodur and
from Ajanta to Horiuji, it is essentially a national Indian art, developing
by clear and recognisable stages. Even of the art of Mathura we may say
that while it is somewhat influenced by that of the Frontier, itis still
more evident that it is of the the same stock as that of the Asokan period
and of the later Guptas. Again if India borrowed, she also gave freely.
This is clear at Borobodur and Horiuji, to say nothing of Chinese
Turkestan and Cambodia. That she borrowed is evidence of vitality ;
that she borrowed such bad art as that of the Greeco-Roman artisans
whose work is reflected in most of the Gandhara Sculptures, is evidence
of feeble vitality ; she was wise in turning back to more truly native forms
of art.

Having visited Ajantd the mind is prepared to receive the impressions
of another supreme work of art only a night’s journey away—which like
Ajanta, has been reserved for posterity by the skill of archaologists,
albeit at the eleventh hour. Sanchi should be seen first in the opalescent
light of an early spring morning ; and, again at sunset with its fine
sandstone aglow with tosy colour. How superb areits gateways with
their solid yet airy grace, and their long Elephant processions, and
their pageants of early Indian society. Itisa great art and with the
Curator Mr. Ghosal to guide one or with Sir John Marshall's masterly
“Guide to Sanchi” there is nothing one can not see well in a day’s visit.- -

" And the roots of this art always reminds usof India itself : they
may be traced deep down in her soil by comparing Stupa II -with
its flat reliefs and its awkward anatomy with the grace of the deeply
incised figures of the main Stupa. Whatever foreign influences may
have been at work this is “essentially a national art, having its roots
in the heart and faith of the people, and giving eloquent expression
to their spiritual beliefs and intuitive sympathy with nature.” - So
writes Sir John Marshall in his work of restoration here and his work
at Taxila is beyond praise, May the torch which he and Sir Asutosh

have lit be handed on till Indian scholarship shines ever more brightly.
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ABOUT THE OLD POLITICAL LITERATURE OF INDIA
AND THE VARIOUS WRITERS i

[ ProFEssor DR. Jurius JoLry, ph.p., D.LITT. M,R.A.S. (Hony) ]

Since I reported at the meeting of Heidelberg, 1911, about the
International Union, making comparisons between jurisprudence and

political economy concerning the contents of the newly discovered |

old Indian book of instruction on Kautiliya’s Artiasastra, quite a
number of writings dealing with this work have come into existence,
partly in Europe and in yet a greater extent in the land of its origin.
By this keen interest in the obscure Sanskrit text, which is by no means
easy to understand and which, in spite of all the learned investigations
and researches, remains in many ways obscure still, as also the interest
regarding the whole political literature of old India, is brought out the great
importance of this literature which shows us the native culture of India
in quite a new light. ’ .

Among the Indian investigators, to whose works I will confine myself
in the following report, the most distinguished for bold outlines is
Professor Benoy Kumar Sarkar, a Bengalee, who in his numerous works,
English, German and TFrench, draws intellectual parallels between old
Indian theories and the teachings of European thinkers, with which he
has made himself familiar. Sarkar’s political aims are far-reaching and
he upholds the idea of expelling all European nations from his Young Asia,
to organize native kingdoms, no matter under what conditions and
administration. The tendency to colonize and the autocracy of the
white races should give way to a complete equalisation of the white
and coloured races, as has already been demanded by the Japanese Consul
at the Congress of Versailles. To Germany, which, through the loss of
colonies, is excluded from the ranks of colonial powers, he assigns by
this pan-Asiatic policy, an active part; in her predicted struggle for
freedom she must unite with the nations whose aim is the same, as Egypt,
Persia, Afghanistan and India, These tendencies agree with the efforts
of Young Asia, according to somé Chinese statesmen.,*

(1) B, K, Sarkar.
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Sarkar protests rigorously against the one-sided conception to
consider India as the wonderland of mysticism and proves his view by
quoting the German writers of romance, who believed to have found
in India their paradise, the land of their dreams. From the old political
literature of India one can conjecture that it was a highly organized
country, having an extensive government hierarchy with fixed salaries,
an enlightened despotism, large armies, a state industry combining sea
and land commerce, (economic) political and religious societies. The
ancient Indians fortified the towns, and agriculture, mining and industry
were highly developed. Their cotton industry was a very ancient one,
since even the mummies of Egypt were swathed in Indian cottons.

About the origin of the monarchical government in the world, we learn
from the ancient Indian politicians that in primitive times Matsyanydya
was prevalent, which permitted the strong to overpower the weak, just as

- the big fish devour the little ones. For this reason men chose the prime
ancestor Manu as their sovereign (ruler) and in return for his protection,
they ga've him the sixth part of the harvest and the tenth part of the
goods sold. Sarkar compares the Indian’s right of fishing with the natural
condition mentioned by Hobbes & Spinoza, which also consists in anarchy
and -in a universal warfare. According to the Indian interpretation, the
kings alone had the power to inflict penalties which put an end to this state
of thing, and he compares this power with the teaching of the doctors
of the church, which points out that the government of kings is the
consequence of the sinfulness of mankind and is to be considered as a
punishment from God for the crimes of men. Taking politics in a wider
sense, Indian theoreticians teach how the extention of a state (AMandala),
with a conqueror in the centre, is brought about, and how the conqueror,
after overcoming the neighbouring states, tries to extend and strengthen
his dominions. The ruler of the frontal adjoining state is the natural
enemy of the conqueror ; he is followed by a friend ; this one by a friend
of the enemy ; further by a friend’s friend ; and a friend’s friend’s enemy
is ruler of the backward‘adjoining state.  Likewise is the ruler of the
backward adjoining state to be considered an enemy ; he is followed
by the friend behind, then the enemy’s friend at the back, etc. To these
is added a neutral and intermediate state, so that such a circuit of states
comprises twelve countries, including the dominions of the conqueror.
Sarkar tries to illustrate this somewhat schematically, but shows that even
in primitive India where a petty government prevailed there was a

L



OLD - POLITICAL LITERATURE OF INDIA 12g

characteristic comprehension of the international relations, by referring.
to European conditions. The same Indian theory is applied by France:
when it supports Poland against Germany on one side, and against
Russia on the other. Similarly, Italy’s Hungarian sympathies are a
natural consequence of Italy’s enmity with Jugoslavia, which is explained
by their geographical positions. These parallels were much more applicable
in the Middle Ages than in modern times, as the number of states in
Europe then was much greater thanitis now. It is inexplicable why
the learned Indian in his patriotic endeavours to.bring into prominence
the superiority of the political constitutions of India, denies the existence
of theocratic government in India. He further might show clearly: at
the same time that the wide-spread Caesarism in Europe, ' compared with:
the government of India, is a purely worldly one. Consider, for example;
how the Maharatta states of the present day, rose through the guidance
of orthodox Brahmans, as so many other spiritual states of old India.

A patriotic tendency similar to that expressed in the writings of
Sarkar, is shown by another Bengalee, Prof. U. Ghosal of Calcutta,
in his treatise on the History of Hindu Political Theories, from the earliest

- times to the end of the first quarter of the seventeenth century after Christ.

In the preface he opposes the frequently quoted remarks of Max ~Muller,
who characterizes the Indian people as a nation of philosophers, and India
as a land holding no position in the political history of the world. On the
contrary, the idea of government by the Indians was highly developed, and
political organization was an essential means, not only to regulate the
whole life of the people, but also to offer them the possibility of existence
(subsistence). The songs of Rigveda already speak of a well-organized
monarchical government with the deification = of  Kingship ; in like
manner, King Trasadasya identifies himself with Varuna and Indra, the
two principal deities of Rigveda. In the' Brakmanas, the king, in his
character as organizer of the great sacrifice of the state, is compared to
the god Indra. Of course, besides the king, the Brahman likewise
was elevated to godhood, from ~which . follows the  doctrine
of the . necessary  amalgamation of the . priests and  warriors,
the union of church and state. But alreadyin the Dkarmasuiras, the
oldest Jawbooks, it is remarked that the’ king is an official (public
officer) to whom his subjects  give the sixth part ‘of their earnings, in
consideration of the protection they receive and. this. theory interwoven
with the whole development of the Indian (eivie rights) - politieal law,

17
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An unjust practice of the kingly right of government is sinful and
must be atoned :for by some penance. Later on, a secular political
science (state-craft), the Arthasastra, comes into existence and draws
up rules by which the administration of government by the king is
regulated for the welfare of the state. The king is not obliged to observe
the moral laws of the citizens (middle-class people) as is shown, for
example, by the countenancing of fraudulent profits derived from the
people in times of financial need ; likewise by the violent removal of
rules in disfavour. The enormous epic Makdbhdrata abounds in
political instructions and regulations, which contain a mixture of religious
and practical principles (rules). They declare that the most sacred
obligation of the king is to protect his subjects, and they advise him,
moreover, to observe the mean between too great a severity and too great
a leniency. According to Ghoshal, great progress in the path of democracy
was made by Buddhism through the creation of the figure of a king
smahasammata’, which means ‘‘the great chosen one”, so called because
he was once chosen by an overwhelming multitude of the people, when the
land was oppressed by thieves and robbers. This happened after the
cessation of the Golden Period, He was the most beautiful, the most
powerful and the most gracious man in the whole country, and as a
reward for the protection of the people, he received the sixth part of
the rice harvest, according to the old Brahman legend mentioned
already. The analogy of the theory of agreement with the ‘‘contract
social” of Rousseau is apparent with Buddbim. The legend of 'he
elected king ‘mahasammata’, was transplanted to Tibet and Burma
as well,

Ghosal also examined the political literature of the Jaina sect, which is
applicable to Buddhism, but came to conclusion therefrom that it rested
altogether on the above-mentioned doctrines (teachings) although they
claim Rsabha, the legendary king of the Jainas, to be the founder of the
Indian political government. The latest law-book on politics, composed
by the well-known student of law, Mitramisra, to which the author refers,
belongs to the seventeenth century and contains little originality. A little
older than Ghosal’s book are the publications of the well-known student of
Sanccrit, Jayaswal of Patna, in the journals, viz. Calcutta Weekly Notes,
Modern Review, and Journal of the Bikhar and Orissa Research Society
1g13—19rg, This scholar pursues his investigations particularly with the
purpose of -preving the existence of old republics, as well as the existence
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in' "India of kingdoms which were ruled by despots.. Hildebrand:
points” out (O/d Indian ~ Polity, 1923, 81-84) that these passages
refer rather to the old aristocracies, than the actual republics. The.
Sangas of the Arthasdstra also are only the associations of the military
nobility. It is clear that the Indian scholar of the present time is
actuated by patriotic motives to take a practical interest in proving the
existence of adjustments of liberty and democratic tendencies in India
long ago. The works of N. N. Law in Calcutta are distinguished
by their thoroughness and originality. He has cleared up many obscurities and

greatly improved upon the well-known English translation of the Arthaidstra-

of Shamasastri. His first book, *Studies of Ancient Hindu Polity™ (1914),
based on the principles of the Artkasastra, treated of mining (metallurgy),
irrigation and meteorology, cattle-raising and woodcraft, horse and
clephant-breeding, the right to protection on the high road, currency,
navigation and commerce, medical and hygienic arrangements (precautions),
census of the people, courts of justice and legal proceedings, rights of
obligation, especially legal and illegal contracts, the right of purchase and
sale, loans and securities, depositions of service, and deeds of partnership,

This gives one the impression of a highly developed culture, especially with

regard to the early epoch about 300 B. C, to which the author of
the preface of this work, R. Mookerji, would like «to transfer ' the
Arthasdstra, in  conjunction with European researchers. But this
assumption is very uncertain, nor does it gain in certainty by the daring
assertion about the alleged historic meaning of certain passages of the
Arthasastra, by which Mookerji seeks to support his hypothesis, In my
opinion, which I base on the work of R. Smith and my new edition of the
Arthasdstra, it only began in the third century after Christ, perhaps
even later, according to the references contained therein regarding
alchemy and gold-making. 1In his shorter, but significant, treatise about
Tuter-state Relations in Ancient India (Calcutta 1920), Law has minutely
¢xamined the above-mentioned theories of ancient Indian politicians,
egarding the state circuit of twelve countries, translated many obscure
technical terms into more accurate and correct language, and illustrated
by drawing the position of the states to one another. Instead of saying
“neutral state”, Law calls it ‘superior state”, because this state is
described as the mightiest in the first zone, superior to the different cher
States and which, therefore, plays the principle role in the state system,
Among the different kinds of the treaties of peace, the “golden” one is
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the best, because it brings about mutual confidence, while a peace which
demands :war-compensations does . not inspire the same confidence.
{Consider, for instance, the Treaty of Versailles.) Zke Aspects of Indian
Lolitics (Oxford 1921) is to be considered the.author’s principal work,
to .which Keith, - the well-known Sanscritist, has added a preface, in
which he emphasizes the cimilarity of those theories with the political
endeavours’ of the "Hindus. He also contests the alleged extreme
old age of the Arthasdstra, and exposes its author’s practical sense,
shown' in his antipathy for extreme Brahmanism. Law himself treats
of  the “political system in nine chapters :...... the council of state, the
palace priest, the ‘succession to the throne, the education of princes,
the king's daily routine, the history of the principal civil service, (public
offices), the theories for the development of the kingdom, and the
religious side of ~Indian polity (statesmanship), Out of different
hypotheses about the origin of the Indian empire, the greatest probability
is. accorded to the tracing back of the kings to the patriarchs of the
primitive ages. . Stress is also laid on the importance of the personal
qualifications of the aspirants to the throne, just as in an Indian family at
the present time, the eldest son is not always chosen as the head of the
house, but a yourigetr member of the family, who distinguishes himself by
his éood qualities,.can b€ chosen for the position. The religious principles
of ‘the government are minutely discussed. According to the Indian
conception, the government has not only to provide for the material welfare
of its subjects, but it is also considered as a spiritual asylum, which leads
through the = attainment of man’s three aims in life—duty, gain and
pleasure—to salvation. The king isa great deity, who is even able to cieate
other worlds, and to depose other deities from their positions, According to
the different phases of his activity, he is considered equal to the different
deities, for example, he should confer benefits on his subjects like the god
Indra who caused rain to fall on the earth, or he should govern the
people like the god of death.

The rights and duties of the subjects are graduated according to
their ranks,_'_the Brahmins, who represent the religious side of the state,
occupying the first position, Various religious celebrations are prescribed to

avert evils and afflictions which menace the state (government), and also

to promote the advancement and welfare of ‘the state. A minute

description is given in the Atharvaveda The installation of a king,
emperor, crown-prince or field-marshall into their respective high
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offices is connected with various religious celebrations, ‘which can be
compared with the coronation ceremonies practised by the people of
the west. ; :

Kalidas Nag, a Hindu, who lives in France, describes in French the
diplomatic theories of ancient India: *“Les theories diplomatiques
de ' Inde ancienne at I Artkasastra,” (Paris, 1923). It describes in four
chapters the diplomacy of the Veda (the sacred book of the Hindus), the
epics, the schools, and the Arthasastra. A fifth chapter follows these,
containing deductive reasonings and ‘two appendices which deal with

the-occurrence of expressions relating to diplomacy, and the geographical |

facts in the Arthasasdtra. Espionage is highly developed in the Arthasdstra,
which serves not only to keep an eye on the officers of state and the criminals
of its own countty, but is also employed to obtain information of the neigh-

bouring states, either hostile or neutral. Secret agents are employed

in various disguises ; also cryptic writings and symbolic signs are made
use of. Spies are considered to be the eyes of the king, because through
his spies the king’s eyes are opened. The chief aim of this diplomacy
is the prevention of war ; likewise, according to the law books, the four
diplomatic means, kindness, bribery, dissensions and force are employed ;
the latter may only be used in extreme cases when the other means fail.
According to the Arthasastra, the consequences of war are damage,
expenses, the leaving of home (emigration), and the commission of sin,
Therefore, if the advantages of war and peace balance each other, peace is
preferable.  When victory has been gained, the new subjects should be
won by kindness and even the good qualities of the opponents should be
put in the shade by a double exercise of kingly generosity and kindness
towards the conquered party. At the conclusion of war, when peace is
declared, hostages of high fank, especially princes, are to be ‘kept as
securities of the peace, but these princes will receive many instructions as
to how they can, by the help of friends and disguises, escape from the
enemy’s custody. It is of importance to the commander in-chief to have
an able ally, whereat the question arises whether greater advantages
are to be derived from an ally who has at bis disposal many. men, or one
rich in gold. At first sight, the former ally seems to have the advantage,
because a large army inspires fear and obtains quick results ; but in
reality, an ally who is rich in gold is better, because money is always
useful, and can = even buy an army, and everything one wishes for:
The existence of hirelings is shown by the classification of the troops.
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There were hereditary or inheritable troops, paid = troops, army corps,
auxiliary troops and aborigines (primitive tribes). The contracts need
not always refer only to war and peace, or different alliances ; there
are "also contracts about common (joint) acquisition of land, about the
cultivation of uninhabited (waste) stretches of land, about joint labour,
as for example, the erection of fortifications. These political negotia-
tions (transactions) were the cause of much intrigue, whereby the more
cunning tried to outwit the other party and the ally became an enemy,
or reversely, the enemy changed to a friend. = Regarding the chronologic
‘question about the beginning of the existence (origin) of the Arthasdstra,
Nag takes a middle course, because he suspects a gradual completion of
this law-book on politics. In the same way, the books on medicine in
India were several times revised, which was necessary on account of the
‘climate. By this repeated copying of the manuscripts some alterations
and additions were unavoidable. According to Nag, who quotes here
Finot and Pelliot, the geographical names in the chapter on the treasures
and jewels of the king, speak most distinctly against an earlier “origin of
the whole treatise, although the political science, as such, is very ancient.
Jurisprudence, especially, is traced back to the epoch long before Buddhism.
The late discovery of the Arthasastra is explained by the fact that it was
altogether repressed and forgotten, owing to the purer morals of a
younger century, till it re-appeared in a library of South India.

Prof. J. N. Samaddar of Patna has edited a series of lectures, which he
had delivered in the University of Calcutta, concerning Indian Economic
History under the title, “Lectures on The Lconomic Condition of Ancient
India’ (Calcutta 1922)., He deals there with the beginning of economics,
economic ideas in the law book of Manu, the two great epic poems taken
from an economic point of view, the economic conditions of the Maurya
time, e. g the Arthasdstra, and the economic life in the Buddhistic
Jatakas. Concerning the conditions in the Vedas, the writer refers
especially to Kaegi and the Vedic Index of Macdonell and Keith, For the
Buddhistic epoch, his writings are based on the well known economic
studies of Mrs. Rhys Davids, who furnished the inspiration for his work,
The opinion held that the sea was unknown to the Indians of the
Rigveda is disputed and the early existence of a marine tradeis tried
to be proved, as also a primitive metallurgy and the use of coined
money. A clear view is given of the laws of Manu and the contested

question. whether the entire ground and soil belongs to the king,

L



OLD POLITICAL LITERATURE OF INDIA ¥ 135

as held by some, or that there existed individual ownership of fields
and the king was overlord of the soil. Agriculture is in both epics
dealt with as the principal source of the material existence and Sits, the
heroine of the Ramayana is the personified furrow. A more severe
tendency, however, condemned agriculture, as the iron plough hurts the
soil and the living beings (creatures) that are in it. From the Ar/Zasastra,
which according to the author belongs to 300 B.C., are especially
mentioned the descriptions of the royal officials and their economic doings,
the census of the people and statistics, commerce, navigation and
road-making. The interesting extracts from the Buddhistic fairy tales
refer especially to land and sea trade, caravans, the export of peacocks to
Babylon, pawned signet rings and other pledges, rich merchants, com-
mercial roads, names of coins and the like, thus giving a picture of a
high civilisation. In his new work which is at present in print, titled
“The Glories of Magadha”, Samaddar gives a description of the old
capitals and universities of these famed lands of Buddhism.

Fora broad survey as well as for a summary of the political history of India,
we are indebted to C. L. Chand, a counsel and lecturer in Lahore. From
the three volumes ‘Zutroduction to the History of Government in Indid’,

only Part I., the Hindu period, is of interest. It is very readable, but

offers scarcely anything new in his synopsis of the Pre-Mahomedan epoch.
Also the information of Greek, Chinese and Arabian travellers about the
conditions in India are largely taken into account; = naturally also,
detailed extracts - from the Arthasdséra are given, besides: extracts
from Swhranizi ‘Manual on . Politics’, translated from the Sanscrit by
Sarkar). At first, the king was only the chosen leader of the people in
war, not a judge or administrator, while the supreme (highest) power was
in the hands of the national assembly Only during the epic period,
Wwhen larger states were formed and the general conditions were consoli-
dated, that the kings became hereditary princes of peace, protectors of
their subjects, and possessors of criminal jurisdiction, while the national
assembly withdrew. Later on, a graduated hierarchy of Governraent
officers was introduced and a responsible council of state and ministry
were establi-hed. The duty of protection on the part of the king extended
even to the liability to compensate for whatever thieves had stolen from
his subjects, and, for this purpose, he levied certain taxes. Buddhism in-
creased the care of Government for the welfare of the people, but
Weakened the military strength of the country by forcing young men,
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capable of bearing arms, to enter the cloister. The history of the caste
system; especially of the “Four Class” system is minutely described.
Among- the crimes, the most prominent are insults (libely, outrage
(real injury), theft, robbery, and moral faults. The punishments are of
various degrees from a mere reprimand to the most acute capital punish-
ment. The most frequently imposed punishments consist of fines, as
stated in the Chinese Books of Travel in India. Evidences of guilt
are proved either by human witnesses, producing written documents to
prove the long-standing ownership of the contested property, or failing
this, the case is decided by calling to aid divine intervention.

To complete the review, I mention below a few of the more recent
works by Indian scholars, of which, however, I only know some quotations
from ““Ancient Indian Polity and Administrative Government” ; R. V. R.
Aiyangar, “Some Aspects of Indian Polity”, Madras 1916; P. N.
Banerjea, Public Administration in Ancient India”, Iondon, 1916 ;
D. R. Bhandarkar, ‘“‘Carmichael Lectures”, Calcutta, 1919, (a treatise
on the right of fishing, the origin of the monarchy, the limits of the power
of kings, organization of republics, etc.) ; R. C. Majumdar, ‘“Corporate
Life in Ancient  India” (On Indian Republics), Calcutta, 1919 ; R.
Shamasastri, “Eoolution of Hindu Polity”, Calcutta, 1920, etc. As O
Stein correctly remarks, these works by Indian researchers are now
difficult to review and still less are all of them attainable.  Just
at the conclusion of this article, I received from India the very
extensive (540S. gr. 80), beautifully arranged work by Jayaswal, “‘Hindu
Polity” . A Constitutional History of India in Hindu Times by K. P.
Jayaswal, Calcutta, 1924. The first part deals with the republic, the
second with monarchy in India, and the author, who seems very widely
fead, has collected the materials to prove his arguments from various
sources. Any important passage in the epic Makdbharata is given
in the original and translation. The interpretation of Gana as republic
remains doubtful, and I once more quote Hildebrand, who refers
to the families of the nobility, headed by petty (lesser) rajas
of the land. Precautions should be taken to prevent their joining the
enemy and they should remain faithful to their leaders. In his other
works, too, Gana refers to corporations not republics.  Neither has the
author been successful in representing the Sanghas'as a republic, although
his recent explanation of the difficult passage about the Sanghas in
Arthasastra XI, 1. 4, may be correct. In the part which treats of
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monarchy much new material has been collected about the adjustment of
estates, but the author goes too far in investing an ancient Indian parlia-
ment with most extensive powers, like the deposition and installation of
kings, the right of granting or refusing taxes, the nomination of ministers,
the remission (mitigation) of laws, etc. An interesting chapter deals
with the influence of the hermits and begging monks, as also the opinion of
the people, on the Government. The theory that all land and property
belonged to the king is emphatically refuted and declared un-Indian. On
the whole, this work is to be appreciatedas a distinguished production.

The common characteristic tendencies, noticeable in all the preceeding |
works, consist in the bringing into prominence the existence of the state

in place of the one-sided stress laid on philosophy and religion here in
India, and to draw the attention rather more to the democratic and
republican forms of state and the rights and duties of corporation as in
ancient India. The monarchical government appears somewhat limited,
on agcoutit of the conditions imposed for the protection of the subjects
and godd government, as also by considering the king as a state officer
paid by the people. A combination of these seemingly pure scientific
tendencies with the modern spirit of liberty and self-development
is unmistakable. It is to the interest of the Swarajists to call attention
to similar revolutionary tendencies mentioned in the literature of their
country. For this reason the majority of authors adhere to the belief
in the genuineness and old age of the Ar#%asastra, although the proofs are
insufficient ; and much as one may sympathise with the liberal tendencies
of these Indian researchers; their views on history as well as their
results are to be considered with care, and one cannot altogether | acquit
the above-mentioned authors of the blame of not demarcating - History

from Politics,
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