
From what has been said above I would infer that the village of 
Sankisa marks the site of the old Sankakya the fortified town of 
Kus'adhvaja and the sacred place where the Buddha is said to have 
alighted from the Trayast rimsa heaven after imparting the Law to 
his mother IVlayadevT. I would further infer that the elephant-capital 
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 Dev" or the 
mound now occupied by the village of Sajjkisa.
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GREAT MEN AS FACTORS IN CULTURAL EVOLUTION 

(R ai Bahadur S arat C handra R o y , m .a ., b.l ., m .l .c .)

T he 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 to 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.

W e have, next, the American school which, once adhering moie 
or less to the psychological interpretation of cultural oiigins, in time 
came to doubt its validity, and to favour the idea of what has been



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 m 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 diffusiomst 
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 an 
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,
1 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.

IP . ’ (si.
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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 now 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 
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 
qulture 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 m ind.’ The social mind, 
we are told, is the key to the adaptive processes of the social life. 
Ampng 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 k ind.’ 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 im ita
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 k ind.’ 
im itation,’ ‘libido,’ or ‘love’ and so forth, and not, as 1 venture to 

think, what it should be, namely the conjoint activities of the mind 
as a whole. ‘Social constraint,’ or ‘consiciousness of k ind,’ or 
imitation’ or ‘libido’ would appear to be but one out of many 

elements in the process of cultural development
The cultural process itself would appear to be a complex—r 

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

31



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 
- f ir s t  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 theii 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 in ‘the 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 inspiied 
them—continues to carry them forward along the way he has mai- 
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.

/ fy— > V \  ^
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INDIAN POLITICAL EVOLUTION COMPARED WITH THAT
OF THE WEST

(Professor Narayan C handra 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 pohtica 
development of communities. Various causes and circumstances, 
however, prevent our realising it- The lack of a recorded istory, 
the utter absence of a chronology, the quaint commixture of history 
with fable and m yth -a ll 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 myt s 
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 ouj; 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



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 
passed 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 self- 
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 Madhyadesa. 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. lTien 
came other changes. With the sixth century BC ., which saw the 
foundation of powerful empires elsewhere and which also saw social
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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, short-lived 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 Kusana, 
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 bar
barians, rival1 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.
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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forces which operated in Greece and Rome or w hich subverted 
the free Teutonic institutions and helped the rise of the divine 
monarchies of the M iddle A ge, acted in India also. As a result of 
these, sim ilar changes w ere brought in. Democracies gradually  
faded into insignificance. L im ited royal authority m ade place for 
nresponsibility. The people ceased to be masters of their own 
destin ies and becam e slaves of their rulers. Yet the history of Indian 
political institutions has something to speak on behalf of the genius 
and tem peram ent of her people. For though there w as a change, 
y e t onarchy never becam e so irresponsible as in Europe after the 

eformation. The k irg  w as venerated—his office was highly 
extolled his functions w ere com pared 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 Caesar 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 w rong.”

t M onarchy was not the only form of government. Republics, 
oo existed—perhaps as numerous and as potent as in the W estern

VV°r dj Their hlst° ry is loSt to Us‘ W e have neither detailed 
lecords of the vicissitudes of party fortune—or the services of em i
nent popular lead  rs. Yet, no one car. deny their continued existence 
or ag.es or the true character of their pluralistic political discipline, 
w hen their history is properly studied, it w ill be found that they 
Were not a whit inferior to those of the W estern world. Indeed, 
ome of them existed for as long a period as A thens at least. In 
°rne other cases, in spite of a lack of historical details, there is 

e '  idence enough to prove their continued existence for longer 
P riods. W e need not d ilate any further upon the republics. They
316 numerous. but we sim ply refer to some of these. Prominent 
umong these w ere :—

v/ (a) The Y adava 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.



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 seventh century
A. D.

2. The Malavas—who retained their republican life from before 
the time of Alexander to the Vlth cen. B. C.

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

4. The Kunindas.
5. The Vrsnis.^ «m

U 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 it 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 spirit 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 Mahavlra 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 l^ankaracarya.

European scholars have often harped upon the deficiency of 
the Indian intellect in political speculation. Many have lamented 
>t while admitting the excellence of Hindu philosophy. Some have 
gone so far as to say that India had no politics and the India genius 
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 political 
life, as intelligently as the Western thinkers. In some cases it 
'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 Mahabharata, we find the names of a large 
number of Indian political thinkers whose opinions are cited, only- 
through the mouth of BhTsma “ the last of the departing race of 

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 i ttempt to attribute the origin 
of government to contract between the ruler and the ruled, and in 
one case at least v/e find a better handling of the problem than that 
of the renowned Hobbs.

In the Rajadharma 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 
go 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 s:ngle-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 worthy of the consideration of posterity, inspite of the lapse 
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 Kautilya, 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 

all subsequent thinkers—with the exception of Sukramtisara- 
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 
°f wants and desires and devoted its energies to the materia!
Welfare of human-kind.

Analysis o f  th e  State Con c ep t
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 
W as objective and a practical one. The trend of thought never

'' ' '



carried it to that fine idealism as we find with the Great European 
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 v i o l e n c e  o r  injus t i c e— 
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 influenced by greed and vice, society 
was on the decay. To continue the normal working of the right 
principle was evolved the Dandamti, 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. Dandamti 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 Dandamti (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.

I©  ■ ■ ' 11 <SL
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^  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  l i v e  and  le t  l i v e  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 'i ajur 
Veda and we have practical illustrations of this in the Jatakas.

The State thus became something more than mere police. Its 
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 nairow.
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 t at sma com 
munity. The ideal was rigid—it could not expand Greece tor 
ever remained divided into the narrow and isolated communities 
the ideals of humanity were to her confined to the city an ar y 
had any room for expansion. Such an ideal continued to ex.st ti 
the last days of her existence and when the genius of the semi-

II . ! \ l
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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 look 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.
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SIDE-LIGHT ON SOME ASOKAN EDICTS

(Prof. S ukumar 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  
Thou gh t  in Anc i en t  India and Bhandarkar’s Asoka)- This view of 
Asoka has been hastily gathered from three Pillar Edicts, viz.,
Sarnath, Sanchi and Kausambi (Allahabad). But these significant 
edicts require a deeper study and call for a closer interpretation than 
have been given to them hitherto.

l or 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 Vinayapitaka, the existence of which as a complete code about the 
rniddle 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. ” f  If the ide a is that the Buddhist Samgha never possessed 
a sufficient body of laws and regulations for the government of its 
'nternal affairs, I might refer the reader, if permitted, to Ch. 6 (on 
T"he Internal Polity of a Buddhist Samgha) of my book on Early

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



Buddhis t  Mona ch i sm  (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 enquire 
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 Sarnath 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(hheda) 
in the Samgha should be made to put on white robes (odatdni  
dusani) and to live at a place outside the AvSsa or monastic colony 
(anavasasij.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 question
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 Muller and Rhys Davids,t 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. Whde 
Buddha was alive, he was the SatthS 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. !62—
“bevam iyam sasane,” etc.

t See Ibid, pp. 150 (Kausambi), 161 (Sanchi), 162 (Sarnath). _
% See Oldenberg s V inayapitakam. 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 Gopak.a-Moggal lana Suttanta in the Majjh ima- 
Nifyaya, 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. Vasisakara 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 f. 
Nothing stands out more clearly in the Vinayapitak.a 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.J 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 CullaOagga, iv, 14 and vii, 5. A distinction seems to 
he drawn there between an honest difference of opinion, not intended 

bring about a permanent division, and a difference intended to 
cause a schism. In the first case, the ground of difference is duly 
placed before the entire Samgha and decided on by voting and 
after the decision, it cannot be re-opened on pain of a Pac it t iya  
offence. But what about a difference intended to bring about a
schism ?

The attitude towards such a difference shows a clear development, 
first such a difference seems to have entailed expulsion from the 

Samgha. In Mahavag ga ,  i, 67, we find the injunction : Samgha-

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

33
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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 Pat imok*a, in which the attempt to bring 
about a schism is classed among the Samghfididesa offences 
(Samghfi, 10), entailing the penalties of Parivasa and Manatta, which 
consist in the imposition of certain disabilities only. In Cul lavagga ,  
vii, 5, 5, curses are invoked on the intending schismatic. But in vn,
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 Sasana in the SSrnath 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 
Mahavag ga ,  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 function of the king is limite 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 
(ii) expulsion of on actual schismatic. The edicts clearly set forth the second part 
of the injunction. But it seems to me that the first part also is declared in the 
Kausambi edict in the words-"Samghasi no lahige” (see InscnpUons of Atoka, 
Cor. Ins. Ind., 1925, p. 159), The words mean— 'Receive not into the bamgha. 
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 diesuetude 
for curiously enough the prohibition of [slaughter of specified animals 
is found in the Hindu Smrtis as well as in Kautilya s 1Arthasastra.
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, ja ti, Kula and Samgha. It is 
laid down by Yajhavalkya that the king must save from violation the 
customary laws of Srenis, Naigamas, Pakhandis, and Ganas and 
uphold their authority.* In the Mitai^sara, Pakhandi 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
Bhiksus, the Samgha of merchants, the Samgha of men learned in

Four Vedas.
That the pious Buddhist Emperor was keenly alive to his con- 

titutional duty of upholding Samaya, specially that of the

^  h
—Yajnavalkya, ii, 192.

 ̂ *fr*Tcn?3: i
t  See Narada, Tit., x, i—3.
§ See Manu, viii, 219.
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Pakhandis, who are expressly mentioned by Yajnavalkya, 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 ArthasUsira 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-MahSmatras 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 obviously be to see that the laws o 
Buddhist Vinaya, embodied in the Vinayapitaka, were duly 
observed and administered by such agencies as the laws themselves 
provided. Hence the pillar edicts of SSrnath, Kausambi and pro
bably Sanchi are addressed to the Dharma-MahSmStras. It is quite 
likely that the danger of schisms had become very considerable 
m 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  ̂ ut 
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 Mahaoagga. At any rate, a 
declaration like this was within the undoubted competence of a 
constitutional king of ancient India.

* See I n s c r i p t i o n s  of A s o k a  (Cor. Ins. lnd., 1925), p. 132_ “ dhamma-maha™ta 
chu me etesu cheva viySpata savesu cha amnesu pasamdesu.



SOME ASPECTS OF THE SAMKHYA 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 Sutras which are entitled the Samkhya Pravachana, and the 
Samkhya KlTrika of Isvad Krsna. Indian commentaries have dis
tinguished the pure Sanikhya 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 
superiority of spirit even to this defied nature, we cannot accuse 
him of complete materialism. Lastly, he admits the existence of 
a Spiritual Essence or Spiritual Being from which individual 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 Purasa but of Prakrti. It, however, 
hints at the existence of a supreme Being in ferring the emanation 
°f 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 
°f 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 reward 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 \oga of Patanjali. 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) Inference, and (3) Testimony. Perception is the use of our 
senses in grasping those objects which are within their reach, such 
a s : developed matter. Inference is the use of our senses in making 
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. WTen 
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 SI. 64 of the 
Samkhya Karika. We might at best say that he has accepted 
without murmur two important dogmas, transmigration and the 
existence of the Gods. I he excuse for the first is that transmigration 
was a theory which chimed in with his own ideas, and that for the 
second is his distance from scepticism. The questions proposed 
by him to answer were not “ Do I exist or does matter exist ” but
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vhat am I and what is m atter?” which generally shows the trend 
. his mind.

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

(1) . Nature.
(2) . Matter.
(3) . Consciousness.
(4) —(8). The five subtle elements (T anmatras) viz., Sound.

Tangibleness, Odour, Visibleness and Taste.
(9)-(13) The five grosser elements (Mahabhutas), viz., Ether,

(Akasa), Air (Vayu), Earth, Light and W ater.
(14)-( 18). The five senses (Indriyas) viz., Hearing, Touching, 

Smelling, Seeing and Tasting.
(l9)-(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. W e 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 seveial individual objects
forming them into a class, proves a common origin.
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(3) . The actual activity in everything formed for act;rj
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 :—

(1) . 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

■Y/y-—
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from material existence and mundane regeneration and 
transmigration.

W hile proceeding to deal with spirit, 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 it 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 must be achieved either by the organs of action, the 
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, 
be does not deny activity to spirit.

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 
Cl br.al emancipation as being the loss of the soul s identity. He 
bas shown this by making the consciousness of that individuality 
an attribute of matter. According to Kapila, since the soul, when 
°nce liberated from matter, loses its personality and identity, 
consciousness can only exist while united to matter.

W e shall try to shew how the Vedanta is the logical outcome

... f y *
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of the Samkhya 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 ” , 
as used by the modem scientists, is exactly what old Hindu Philo
sophers called by the name Prakrti ” , The more scientific name 
for nature as found in modern physical science is "  un
differentiated from which, they believe everything proceeds, out 
cf 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 Aoyaktam  

the undifferentiated.”
The ancient philosophers define Avyaktam  as the equilibrium 

of thiee forces, Satva, Rajas and f  amas. 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
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it quiets down, goes back to the undifferentiated state. Whichever 
m ay be the view taken by them, the principle remains thp same, 
since we see that Prakrti 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. W hen the universe quiets down, it is not extinct but it 
exists in a finer form which is called Karana 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 Bhutas, 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 Prajja and Akasa 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 A kasa and Prana. Ftgveda, Mandala 10th Sfikta 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 
f is t e d  without motion.” It is, therefore, clear that Prana and 
Akasa were hidden in that eternal one—though there was no 
P enomenal manifestation. This is what we call Aoyaktam.  People 
who are ignorant of Sanskrit translate the elements as air, fire and 
so on, which old commentators did not mean. The Akasa by 
ePeated blows of Prana produces Vayu which is simply a vibratory 

^tate of the Akasa, which in turn produces gaseous matter called 
ejas. When it cools, the gaseous substance becomes Apa and 

en sohd, it becomes PrithvT. Then by the reverse process it 
&oes ^ack to the unmanifested condition. We know the same thing 
r°m modern Astronomy.

__ we have seen, Prana cannot work without the help of
th' 383 ^ ^ la *:ever movement is seen, is simply a modification of 

1S ^ raUa 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 ôrce cannot exist. They are interdependent. They are what 
We ca  ̂ gross manifestations of the two. Prana may be translated
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as vital energy. Thus, it will be found that creation is the product 
of Prapa and Akasa, which has neither beginning nor end.

W e shall now take the grosser elements, the Bhutas. Old 
psychologists say that they are the results of five elements. W hat
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 Antahkara.ua, are called 
the finer body of man or Suksma sanra. This has a form 
because everything material has a form. Behind the IndrTas 
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 Ahahkara, the self-consciousness or egoism. It is this 
egoism which says, “ I 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, adhyasam, 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 
Prakrti 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 
get 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



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 w ill regain their freedom and their natural rights 
which are omnipotence and omniscience. Tnen the question 
arises, “ what is the bondage of the souls? The Samkhya 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. Prakrti is without 
beginning and without end but not in the sense in which the soul or 
the Purusa is understood to be because it has no individuality. 
Similarly everything in the Prakrti is constantly changing, but the 
soul never changes. As the Prakrti changes, it is possible for the 
soul to come out of its bondage. W hen the microcosm evolves there 
must be first intelligence, then egoism, then Tanmatras, 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.

W e now find that there is involution and evolution in this 
process. All is evolved out of that Prakrti and again involved and 
finally becomes Avyaktam.  It is impossible according to the 
Sam khya for any material thing to exist, which has not consciousness 
as its material. Consciousness is the material out of which all 
manifestation is made.

Prakrti and Purusa
Since we have started with Prakrti which has been called by 

the Samkhya indiscrete or inseparate and defined as perfect balance 
°1 the material in it, it naturally follows that what is in perfect 
balance can have no motion. W hat is seen, heard and felt is simply 
a compound of motion and matter. In the primal state where there 
Was rio motion, this Prakrti was indestructible, because decom
position comes only with the limitation Again according to the 
Samkhya atoms are not the primal state. This universe does not 
c°me out of atoms. The original matter may compound into atoms 
'vhich in turn compound into greater and greater things. In the

/ / / A W  '

(j 1 W  ) SI SOME ASPECTS OF THE SAMKHYA SYSTEM 269  V \ |



|I| • ■ ■ , <SL
270 SIR ASUTOSH MEMORIAL VOLUME

i ! '

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 
Prakrti 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 first 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 out 
another finer from, called I anmatras, 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 

,



begins. 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 
is 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 is recognizing a 
new impression. Suppose we want to know what universe 
Is- Since knowledge is, as said above, finding or recog- 
nizmg new associations with old ones the universe appears to us 
to be unintelligible until we find its associations. W e 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- 
hble result. This conscious plane simply gives us a partial view of 
tbe 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. ” I 
am the Universal, so great am I 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 
’s beyond reason or self-consciousness. When thou goest beyond 
fhe heard and hearing, the thought and thinking, then alone wilt 
t^ou come to truth.” Bhagvad -G  ita, II 52. “Go thou beyond the 
Scriptures, because they teach only upto Prakrti, unto the three 
qualities of which it is composed and out of which evolves the
Universe. ’ Bhagvad -G  ita, II. 45.

W e now understand that macrocosm and microcosm 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. If 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 ot 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 Prakrti. Prakrti itself, 
is Jada (insentient). Like Prakrti, mind, intelligence and will, all 
are insentient. But they all reflect sentiency, the Chitta (intelligence) 
of some Being who is beyond all this and whom the SSmkhya 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 wiU of 
this Purusa or God created the Universe. This Will is the third or 
fourth manifestation of Prakrti. It is said thct 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.
If. then, intelligence is a compound, there must be matter. If that 
is so, who is this Purusa ? 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. " I  am the witness and through my 
witnessing, Prakrti is producing all that is sentient and insentient.” 
Bhagoad-Gita ,  IX. 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 PUfu # 1 
but it is a compound, because it is that Purusa P us J*'

W herever there is any happiness, wherever there is c*ny s , 
there is one spark of that immortality,. which is called urusa.
B r a : Up. IV. iii-32. This Purusa is the great attraction of the 
Universe, untouched by, and unconnected with the Universe, 
this world of insentiency, that Purusa alone is sentient. a-
Up. V. 13. This is what the Samkhyas believe to be Purusa 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 Purus.as and each one is infinite running 
through the Universe. But we know that it is omnipresent, and 
that it has neither birth nor death. W e also know that it is Prakrti 
that casts her mantle of shadow of birth and death upon it and that 
it is eternal b y  its own nature.

W e  h ave  seen  that the p rincip al idea on w hich  K ap ila  w orks  
is evo lu tion . He m akes one thing evo lve  out o f an other, because  
his v e ry  definition o f causation is : the effect is the cause rep ro 
duced in another fo rm ,” SSm kh ya Phi. U 1 8 ,  because the w hole  

un iverse , so fa r as w e  see it, is progressive and evo  ving. u 
u n iverse m ust h ave  ev o lved  out of P rakrti. T  e ie  ore, ia  • 1 
cannot be d ifferen t from  its cause. It b ecom es lim ited  on ly w hen  
it takes a form . But accord ing  to K ap ila , from  the undifferen tiated  
nature , that is, P rakrti dow n to the last stage o f d ifferentiation, 
none o f th ese is the sam e as Purusa. T he w hole  un iverse i_ 
a lum p o f clay . By itse lf it has no light, but w e  find reason  and  
in te lligence in it. T h ere fo re , th ere must be existence behind it and  
Prakrti. T his existence is w h at K ap ila  calls Purusa or A tm an  and  
the V e d a n ta , Se lf. A cco rd in g  to K ap ila , the Purusa is a sim ple  
facto r an d  not a com pound. T he Purusa is im m aterial, w hile  all 
the variou s m anifestations are m aterial. Because 1 1 UrU*a. 'b
im m aterial, it fo llo w s th at it m ust b e  infinite and can h ave  no im ita
tion. So  each  o f such Purusas is om nipresent but can act on ly  through  

hne and gross m an ifestations o f m atter. The m m  , t e se

35
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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 Sthula Sarlra 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 Prakrti though it has apparently 
been found by Prakrti. Prakrti surrounds the Purusa and so it 
has identified itself with Prakrti. It thinks, “1 am the Linga 
Sarlra, I 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 Linga Sarira and to the gross body. The soul 
is 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.” Kaiha  Up. II, ii. II. “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, II. 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 Samkhyas say that this manifestation of Prakrti is for 
the soul and that all the combinations of the materials of it are for 
something 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. W e agree with the
Samkhyas when they say that intelligence is a Compound. We know 
that Chitta or mind-stuff is what combines all things, and upon which 
all these impressions are made and from which re-action comes. Let 
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 is 
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 Prakfti beginning 
v/ith the individual intellect and ending with the individual body, 
requires the Self behind as the ruler on the throne, so in the Cosmos,
We 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 
ls 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 
limiting 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 an> 
particular period of time. The latter is limited and the former is 
unlimited. Whenever we try to perceive the finite, we find it 
’mpossible to separate it from the infinite. This, therefore, proves 
that this Self must be infinite, omnipresent. Then the question is 
whether the omnipresent, the infinite can be two. We shall suppose 
f°r argument’s sake that there are two infinites A and B. The 
mfinite 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-Gitu,
XIII, 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-Gitu.

|1| • , <SL
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INTEREST AND USURY

(P rincipal Balkrishna, M .A. Ph .D., F.R.E.S.)

The Hindu society had no prejudice against interest either foi 
consumptive or productive purposes. W e nowhere read of any pro
hibitions of loans at interest which were so general in Medieval 
Europe and the Mohammedan world. In ancient Greece Aristotle 
was the greatest exponent of the idea that money does not bleed 
money and hence the barrenness of money could not give bnth to 
interest. Moses, Christ, Mohammad, the medieval church-fathers 
and many others condemned money-lending. No anathemas have, 
however, been pronounced against the taking of interest on loans 
>n 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, 
m°ral 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, 
b can be realized that the doctrine of la s s ez  f a i r e  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 fiom in
terfering too often and too much in loan transactions. The fiee 
spirit of loan negotiations is summed up in these lines :

Members of all castes are at liberty to negotia.te 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 
income accruing from lending money as among the seven lawful 
modes of acquiring property. Even usury has been permitted to 
a11 men in times of distress, though under ordinary circumstances 
neither a BrShmana nor a  Kfatriya has been allowed to have recourse 
to money-lending* Men of these clases must charge only nominal 
interest even in times of distress. Consequently, the profession of 
money-lending is really  restricted to the V aisyas and Sudras alone.
(Manu. I. 90 ; VIII. 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 mak'ng 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, IV. V. 18-19.)

The futility of making rigorous usury-laws has been fully 
recognised here. No God-given or priest-promulgated laws were 
foicibly 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. Inte r es t
The wealth employed for increase or growth is known as 

Ku.stda-loan or a thing lent to be repaid with interest. Its increase 
is called Interest on loans,

. ■ ■ ... _ I



/ / y — ... i

r t i  , ( c t
INTEREST AND USURY 279 L l i  J

.-apy/
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, f r om  a d i s t r e s s ed  or w r e t c h e d  
mart, after having been increased to four or eight times the oiiginal 
amount (through the interest accruing on it). (Br. XI. 2).

Brhaspati makes Kus ida  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 
Brhaspati, every advantage was being taken by some merci
less money-lending jews of the weak position of the needy 
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 
lesorted to in extorting from them.

f4) 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,
Prohibited the exaction of any higher amount of interest. Bih-sp 
has thus vividly shown that usury was a great instrument of extor
tion, exploitation, misery, suffering, and ruin of the debtor class.
!t is too true that money-lenders “ traffic in other people s misfor
tunes. seeking gain through their adversity : under the pretence of 
c°rnpassion they dig a pit for the oppressed.



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

Kinds  o f  In t e r e s t
Four special kinds of interest beside simple interest have been 

declared by Manu and Narada as follows* :—-
(1) Per io d i ca l  (Kalika) In t e r e s t  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) Stipula t ed  (Kari ta) In t e r e s t  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  (Kayika) Int e r e s t  is taken by Narada to mean one 
in which one Pana or quarter of a Pana is paid regularly e v e r y  da y  
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 Kayika  from 
Kayd ,  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 Viarmitrcdaya  and Madanraina  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) C om pound  (Chakravrddhi) Int e r e s t  has been defined as 
interest upon interest.

We are informed by BrhaspatiJ that some writers added one 
more kind, while others recognised two more sorts of interest.
These extra forms are Sik.hu vrddhi  (Hair-like growing interest) and

* Manu VIII. 153; Gautama XII. 34-35; NSrada I, 102-104: Ylj. in Cole
brooke's Dig. I, p. 51.

t Brh. XI. 6; Agni P., ch. 253. Eng. Trans., p. 910.
t  XI. ii, 4-9.
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Bho ga l a b ha  or interest by enjoyment. Gautama has described and 
approved these six forms of interest. (XII, 34-35).

(5) The hair - int er es t  of Brhaspati is the Kayika  interest of 
Narada. 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 M o r t g a g e  (Bhoga labha )  in t e r e s t  is the return or pTofit 
securing 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 primcipal remains unpaid. (Brh. X l.
1 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.
AH these are reprehensible practices. These methods of exacting 
interest have been declared to be illegal and unjust by Brhaspati.

Manu’s  text as interpreted by Nandana and Ramchandia, 
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.

All the commentators are agreed that there is a positive inter 
diction in the code of Manu on ethical principles to charge interest 
!n any form other than simple.

Yet scholiasts like Medhatithi and Sarvagna Narayana declare 
at according to some law-givers the last four kinds of interest are 

n°t foibidden, while Govinda thinks that all or some of them aie 
Permissible for merchants, that is, when loans are used for produc- 
tlVe purposes.

Vlram. takes the word in the sense of immovable property. P- 295. 
terer Ldh and Sarv' exPlain the word "Adrsta,” unseen, as invisible in- 
accu , tch’ by being taken day by day or month by month is not allowed to 
so ale and thus take a tangible form. It means that Manu is prohibiting the

called Hair-Interest.

36
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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 b y  p r e v io u s  
a g r e e m e n t  ; nor periodical interest e x c e e d i n g  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., 
Rama,, Nand., Sarv.)

The question consequently arises how much interest should be 
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 Sarvagna 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.

Rat e s  o f  In t e r e s t
The maximum rate of interest on secured loans authorized by 

almost all law-givers like Manu,* Vasistha,'!- Narada.f Brhaspati,§ 
Kautliya.C Yajnyavalkya,** Gautama, f f  is 114 percent, per month 
or 15 per cent, per annum. This was the highest rate of interest recog- * * * § **

* VIII. 1#40.
f  II. 51.
t  I. 99.
§ XI. 3.
®I A r t h a f a s t r a ,  p. 221.
** II. 37.
f t  XII. 29.
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^ ^ n i e d  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 :

1 197. All 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.)
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 progiessive 
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 ioi 
ages together.

This maximum rate of interest does not seem to be exorbitant 
and extortionate when even to-day in many parts of the country, 
agriculturists and villagers in general are paying interest at the rate 
°f one anna per rupee per month or 75 per cent, per annum on 
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.

Two per cent, per mensem from men of the priestly class ot 
Ehahmanas, 3 per cent, from men of the military class. 4 p e r  c en t ,  
f r o m  p e r s o n s  o f  t h e  t r a d in g  a n d  indust rial  c la s s e s ,  a n d  5 p e r  c en t ,  
f r o m  m e n  o f  a gr i cu l tu ra l  a n d  l a b ou r in g  c l a s s e s  h a v e  b e e n  d e c l a r e d  
*° l e g i t im a t e  ra t e s  o f  i n t e r e s t ,f

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

. tn Xa^ °n ' t csierday and To-morrou), by R- Jones, 1921, p- 107.
P. 2 ? ,ManU VI1L U2; Nijada 1 100; Visnu VI, 2; Y5j. 11. 37; Artha&stra,

’ Marita in Colebrooke’s Dig. I, p. 45,
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Kautilya has declared the c om m e r c i a l  M e r e s t  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 (VI. 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 (Adhf) of ad equa t e  Value—property, 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:—

I I I  ' ' ' §L
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(a) A  p ledge known as M oveable or Personal, consists of 
horses, slaves, ornaments, chattels, etc.

(.b) A n Im m oveable or R eal P ledge is m ade up of real estates,

lands, houses, etc.
ic) A  p ledge for custody only is to be m erely kept, because it 
' m ay be in jured by use. or because it can not be used

A  p ledge for use or em ploym ent is  a  thing which is not 

•probably in jured by use. .
( d )  (i) A n U nlim ited P ledge is one which is subject to redem p

tion at p leasu re , or which is not to be released  before 
the fixed tim e. The paym ent of the debt and surrender 
of the p ledge depend on the w ill of the party.

(ii) A  L im ited  P ledge is that which can be released  at a speci
tim e only. "  On paym ent of the p n n c p .l a . s u c h *  
tim e, this p ledge shall be released , m » d  ™ '-
la r forms, a period is fixed. Loans can be secured by 
a  w ritten contract or w ith  a  verbal but attested ag 
m en .. If 1. be questioned w hether th,s th.ng has been 
p ledged  to that m an or not, the evidence m ay be a

w riting or a w itness. ,
By their subdivisions and m utual differences, theni are >"

c g h , distinctions of a nature
are, in fact, the p roperties of a pledge. y
of the th ing p ledged , the form of t o p " " ' £  
m ortgage, and the ev idence of the tian sae
agreem ent w ith  B rhaspati on the distmct ons o a p e g j -  g

(2) Now the second kind o f loan-securr.y ,» ca lled  a  M m  
ogreem en t {Lagna). It m eans a prom ise by t e e 01 o 

•hat -  as long a ,  ,h .  deb t not 
alienate, e ith er b y  gift, sale or m oitgage 01

the house, land  or other property. h can not be
Severa l scholiasts take B a n d h a n  to e a P ^  gold anc} silver 

Used- but must be m erely kep t by t e ere io r , ^  guch a  p ledge is 
°rnam ents, utensils or various m eta s, c o article is im paired
distinguished by the condition that l^e p w n_broker can not use
W  use. It is also h y p o th e c a te d  t a t hi r08elf in turn, 
the artic le as security  for a debt con r 

* Colebrooke’s Digest, 1, pp. 140-141.
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The pledge that can be used like lands, houses, cows, buffaloes, 
trees, elephants, horses, asses, oxen, etc. is known as Adhii. 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 su r e t y  (Pratibhu) 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 v i c e  v e r sa  *

(j) The fifth and last kind of loan-security is of Witne ss e s  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. These 
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, ca t e r i s  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.
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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-brokers 
st 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., These 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 Marshall1" 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 fa r th ing  i n v e s t e d  at t en  p e r  
c e n t  a d a y  w o u l d  am oun t  to  a bil l ion p o u n d s  at th e  e n d  o f  a y ear .

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 pana or a quartei of a 
pana per cent. The rate of interest on small and unsecured 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.

Fac tors  o f  In t e r e s t
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 
lbat 15 per cent, 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 tne 
reliability of the debtor due to his social position, profession, charac
ter. religious merit, etc. The personal security of the borrower must 
vary in the direct ratio of the descending scale of social and profes
sional positions ; interest must rise in the ascending cidei as the sta us 
of ‘be debtor grows lower and lower. Hence the highest rate or 
M erest allowable from men of priestly class was 2 per cent , from

Marshall's E c o n o m ic s , p. 589.
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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 m o n t h .f

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.” J

There is a far greater risk in the maritime trade than in the inland 
tiade, 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 1 7th century (f

* Viram, p. 296.
t  Yaj. FI. 38; Artha, p. 221 ; Aprc.raka, p. 643,
t P 123 of Colebrooke’s Digest, I.
§ Artha., p. 221.

Autk° r ’8 Commercial Relations between India 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.

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.

T h e o r y  o f  In t e r e s t
No rational theory of interest has been propounded in the Hindu 

books, although the principal items which make up th e  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 mainta in ing  the money-capital intact, and 
of abs tain ing n o m  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 amoun t  to b e  c l a im e d  as in t e r e s t  
Whatever may 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. II. 33—36.
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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 
law. 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.t 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 should 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.J

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 lent has been 
paid off.

i i

_  * Narada, I. 106; Visnu, VI. 11-17; Manu, VIII. 151; Gautama, XII. 36;
Yaj., I). 39; Brhaspati, XI. 12.

tSee text of Manu :-Interest on money received at once, not year by year

t?d lu b iy r nl! r r uay by day’ 7  U ° U8ht' must nev«  be « ° r e  than enough 
time. ’ 1 ,S' m0re the amOUnt of the erinciPal paid at the same

§ YSj., II. 4Q
t Visnu, VI, 18-19.
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\ ' Commod i t y -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, he., 15 per cent, on pledged loans and 24 
pei 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 net 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 net returned by the 
borrower. All the great jurists are unanimous on this law..

(2) Metal  l oans .  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 
Viisnu, but quadrupled by Yajnyavalka. 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., Yajnyavalkya, 
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. II. 57 ; Manu VIII. 151; Visnu VI, 11-17; NSrada0 «
I. 107; Vira. Vyav., p. 297; Vyav. M.. p, 104 (Mandlika); Katyayana in 
Colebrooke’s Dig. I, p. 109,
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(5) Vegetab l e - l oans—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) Catt le - l oans—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 e
authority of Brhaspati.

If a cow has been given by one person to another person, 
Visnu allows the lender to take the offsprmg of the cow as 
interest for her use, while to-day the calf and m.lk of cow belong to 
the rearer The same rule applies to all an,male employed for 
transport. According to Manu. the interest w.th the pnncpal can 
be quintupled. However long the period of deb, may be the 
debtor can only be liable to pay back an amount equal m value to
five hundred pieces of money and no more.

(7) S lave - 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 cf 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 m o n e y  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 b e  m o r e  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.
(VIII. 150-151.)

Time  Limit to Ac cumu la t i on  o f  In t e r e s t
The period of time after which interest ceases on various sorts 

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

I P  ■ , §L
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compound 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 Brahmana, 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.

Lind  o f  LsOan * Time
Pledged money loans ... ... 80 months.
U n s e c u r e d  m o n e y  loans  ... ... as under 80 months.
For Brahmanas ... ... 50 months.
,, Ksa'triyas ... ... 33 ] /3 m
,, Vaisyas ... ... ... 25
,, Sudras ... ... ... 20

Gold loans ... ... ... Same as above.
Metal ,, ... ... ... Double the above periods.
Cloth „ ••• ” »» >■
Grains
Vegetables * * * * *  * * »»
Cattle loans ... ... .. . Treble the above periods

” ••• ••• ... Quintuple ,,
Miscellaneous loans Septuple

Loans w i t h ou t  In t e r e s t
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) W ages.
(4) Deposit.
(5) A fine imposed by the Crown.
(6) Money taken by fraud or the like and restored.
(/) A thing idly promised to dancers and the like.
(8) Wager-money—money won in gambling.

Samvaita 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.
(11) Deposit remaining with a depository.
(12) A thing committed in trust or placed with an intermediate

person.
(13) 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 t
(15) Straw / See Brhaspati and Visnu.
(16) Asava )

Wager-money.
Price of commodities.

Woman’s fee—money payable to a courtesan.
Money due from a surety on account of his suretiship.
Nuptial gift.

Vyasa has enumerated the following cases :—
(17) A pledge, meant to be kept only, but used without the

owner’s consent.

(1.8) 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, X ll. 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, Yajnyavalkya, VySsa, Katyayana, 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.

(c) If a pledge is lost, spoiled, altered or destroyed, it is to be 
ruade 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

■ 1 r^T
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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 receive 
the interest already ordained on loans of m oney.’1

The debt of a surety was payable by his son without interest, 
but the grandson in default of the debtor, was not morally bound 
to pay the debt at all. (Pp . 254-5.) The son was to 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.

Res tr a in t  o f  D eb t o r s

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 19th century.

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

W hen 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 equ i t y .  W hen 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.

W hen a debtor ‘is fettered and conducted into the creditor’s 
house, w heie he is compelled to pay the debt by beating or other 
forcible means, it is called v i o l e n t  c o m p u l s i o n .

* Colebrooke’s Dig. p p .  143__|58.
t  XI. 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 
cu s t omary  m o d e  or th e  lawfu l  c o n f i n em en t .

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 until 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 should be released 
every day at the hour of meals and at night, and also wh i l e  th e  h o s t 
a g e  r ema ins  in c u s t o d y .  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 use 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 
>s said that in some countries creditors cause their debtors to be
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arrested 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.

1 he 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.

Mora l  s an c t i on  o f  I n t e r e s t
The moral justification of interest is shown by the severe punish

ments that have been threatened to fail upon the defaulter of a debt.
Katyayana and Brhaspati threaten a defaulter to be born again 

as a slave, servant, wife, or a beast of burden in the house of his 
cieditor, 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 
mihons. On that amount having been reached the debtor suffering 
the consequences of that act shal l  in e a c h  s u c c e s s i v e  birth b e  a h o r s e ,  
an ass, a bul lo ck,  o r  a s l a v e . ”

V yasa 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 :_

I* 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. HI—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, f ”

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 
laised or forcibly requisitioned from rich men in times of crises, 
though interest was paid on them. imkra 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 o<■ 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.

(1) The king should deposit his reserves with rich bankers, 
m order that they may be of use in times of danger.” (fmkra IV
U, 42-45.)

(2) Kautilya too says that ” lending the money of the treasury 
on periodical interest is a l o an .”

(3) A king by investing his money in loans on occasions san e  
tioned m the senptures o, by lending money to persons who seek 
Jt, does not become amenable to censure.(J

t  Colebrooke’s Digest, I., p. 335.
* Visrtu, XVIII. 13—16. 
t Sukra, IV. II. 21—22.

 ̂ Agxii Putana, Eng. Trans, p. 910.
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(4) Loans to agriculturists have been highly praised in various 
works. In the 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 f a v o u r  o f  Debt o rs

There are many laws to protect borrowers. Those naturally 
differ in different law-books. On some pqints 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• ft

(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.

Synop s i s  o f  In t e r e s t  Laws
Thus the usury laws of Hindu India can now be summed up 

thus : —

(1) (0 15 per cent, per year was the maximum interest allowed 
on secured money loans.

(n) Even this rate was not to be charged for more than a year.
(2) U n s e c u r e d  loans were to pay 24 to 60 per cent, varying 

with the position of a borrower in the scale of castes.
1-) A ceitain maximum was fixed beyond which accumulated 

interest could not be claimed. If money loans remained outstanding

the hundred >” Spreii 7 ering *  6Xtremely faulty : “Grantest thou with kindness loans



f°r rnore. than a year, the principal could be doubled, after which 
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 not1 approved by law-books and the people was illegal
(7) Compound, periodical, corporal and stipulated interests 

b e y o n d  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 interest1. (Manu, VII. 143;
Gautama, XII. 32 ; Bisnu, 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 
parties. The theory of laisez ja i r e  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 laws were promul- 
ga ed to save the poor and miserable, still the arm of the state was

(if ijffi Vi' 300 s i r  a s u t o s i i m e m o r ia l  v o l u m e  I n i
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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 Mrch ch f i a t i^a  throws much light on the point.
A man has lost ten Suuarnas  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 finally agrees to sell himself. Therefore he walks along 
the road and cries, “ Gentlemen, buy me of this gambling master 
for ten Suva rna s .”  But no one buys him, A  quarrel ensues in 
which he receives such a blow that he bleeds, faint and falls to the 
ground.. U ltimately the debt is paid by V asantasena, 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 m ediaeval, though the treatment was 
not so cruel as was in ancient Greece and Rome.

) v- ,
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THE HORSE IN INDO-EUROPEAN LANGUAGES 

(P rof . I. J. S. T araporew ala, 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 
U rg e s ch i ch t e  or by the equally foreign sounding name Linguist i c  
Pala eon to lo gy .  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 be presumed that these words form, 
as it were, the common inheritance of all these branches from their 
common ancestor. A great deal of information regarding the 
material culture of the peoples speaking these language may be 
gathered from these words. A fair proportion of the words of this 
class aie 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 
home of these names such as “ elephant” and “cam el,” though 
found in all the branches of the I.-E., are not truly original I E 
words but are borrowed from other non-I.-E. languages'and have
then became universally accepted in this familv Tr,
^ . . i i i  i , .y in other cases,
one original name, though traceable in many branches bears a
different meaning in each; this is especially the case with the names 
of plants. Some animals, again, are indicated by several names in 
the various branches, each name being common to two or more 
among the branches. It then becomes an extremelv . i
to trace out why these different branches have adopted "these different
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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 
tiue 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 
bison and the aurochs. They ate much horse. At a great open-air 
camp at Solutre, where they seem to have had annual gatherings for 
many centuries, it is estimated that there are the bones of 100,000 
horses, besides leindeer, mammoth and bison bones. They probably 
followed herds of horses, the little bearded ponies of that age, 
as these moved after pasture. 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 is still 
an open question. Perhaps they learnt to do so by degrees as the 
centuries passed. At any rate we find late palaeolithic drawings of 
horses with marks about their heads which are strongly suggestive 
of bridles, and there exists a carving of a horsed head showing what 
is perhaps a rope of twisted skin tendon’ ’ .*

It is however doubtful that the horse, even if tamed by palaeoli
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, f 
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 J. A. Siogren at Ingelstad in Schonen showing a flint 
kn fe diiven right through it exactly in the centre amply corroborates 
this view.| The first use of the domestic horse was this sacrificial

* Wells, The Outline of History, pp. 46-47.
f Herodotus (v. 9), speaking of the S^gynnae, says that they possessed a breed of 

small shaggy horses, “not strong enough to bear men on their backs, but when 
yo e to c ariots.......... among the swiftest known” .

t Schrader, Reollexikon. II. pp, | 7 2  ff. A good picture of this object is 
given there.

t r *
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use and as a natural consequence it was also used as human food.
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 larger brain-cavity, 
while its muzzle is shorter. This early distinction between the 
Eastern and the X̂/restern types is on the whole well marked in the 
various word groups of the I.-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 x e ft u o . This gives

Sanskrit asva,  Avesta aspa,  Persian asp,  Ossetic yS/s, Afghan 5s 
(aspa, mare),  Balochi aps,  Lithuanian aszwa ; Greek h ipp o s ,  
Latin equus ,  Irish e c h ,  Gaulish e p o ,  Old Saxon e h u ,  Old English 
e o h ,  Gothic a ihwa  (in aihwa- tundi ,  briers), Tokharian yuk. [yakwe).

Besides these there is the Skt. h a y a  which is cognate to the 
Armenian j i ,  and, among the E u r o p e a n  b r a n c h e s  of the I.-E. we also 
find two sets of words connected with the horse, which have a fairly 
wide extension: (1) Greek p o le s ,  Gothic f u la ,  A l b a n i a n  p e ls  

Irish la i r  (mare), English j o a l ;  and (2) Old High German s iu o t a .  Old 
Norse s t o d ,  Old Saxon s t a d o ,  Old English s t o d ,  English s t u d ,  

Lithuanian s t o d e s ,  which all d e n o t e  “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.

f This deity is celebrated in four hymns of the Rigveda_iv. 38. 40 and vii 44

Sec ? n mann' WSrterbuch ■ um Eigoeda, 574; also Macdonell, Vedic Mythology 
PP 148-49. a
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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 fconi.f in Czech it is k°mon,  in Lithuanian ^ume 
(mare). These forms are connected with the Old Russian \6mont,  
and, according to J. Schmidt, this last word and the word used in 
Old Slavic, kobl ya  (mare), are connected with the Gallo-Latin word 
caba l lu s  and the Greek baba l l c s  (a work-horse or a dray-horse).
Schmidt further thinks that all these words may be traced back to 
a hypothetical form kob-tnoni ,  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, J^ob, may be 
compared with the Finnish h e v o ,  h e p o t  (horse), and that 
the second part, nioni ,  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 m andu s  and the same word may be seen in the A lbania
n 's  (foal of horse or ass), and in the name of the Messapian god 
Jup i t e r  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 E po -m andu o - a u rum .** In any caste from all this we may draw one 
conclusion certainly, viz., that the words c aba l lu s  and mannus point 
to some non-Indo-European connections.

The existence of the words belonging to the series of the Skt. 
asva  mokes it amply clear that the I.-E. peop lesft were acquainted

In the Hittite, which 1 regard as an I.-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 e q u u s .

t The ordinary Russian word is lo s h a d i which has been taken from the 
T urkish-Tartar a la s h a ; see Schrader, R e a l le x i k o n , II, p. 177.

t Is the Eng. c o b  (a small stout pony) at all connected ? The derivation given 
in Skeat s E t y m o lo g ic a l  D ic t io n a r y , from O.E., c o p p  (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, L a t e in i s c h e s  e t y m o lo g is c h e s  W o r t e r b u c h , p. 462. The connection 

with the Basque here is extremely interesting and significant, but I need not digress 
on this point.

The element e p o  here is "horse" and m a n d u o  is "foal.”
I f f  use this convenient phrase merely to mean “ people speaking the I.-E- 

languages there is no ethnological implication whatsoever,

39



with this animal b e f o r e  thei r s eparat ion  ; while the existence 
of cognate words corresponding to Skt. ratha and cakra  in very 
widely separated branches of the I.-E. m a y  lead to the conclusion 
that the horse was also domesticated before the separation. The 
development of the I.-E. word e$uo in the various branches shows the 
first and most, fundamental sound change, the change which separates 
the sa tam  from the c e n t um  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 food) become considerably 
less in quantity, 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 f

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 
urne out to graze in the meadows 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 dsvaji t .§ The gift of horses 
being the supreme gift we find in some places the word d'ana (gift) 
itself being used in the sense of horsed The horse was also valued * * * §

* In other words the I.E. palatalised velar sound £ changes to a pure velar
in Greek, Latin, Keltic, Germanic, Hittite and Tokharian ■ u i ■ 

to a sibilant (s or s) in Aryan (Indo-Iranian), Letto-Slavic A ' ^  ^  C t*n s e * 
Albanian. The former group is called the cenIum-groUp and the |™eniarl 
the safam-group from the type-word, the word for the nim I 161 'S Ca 

t Schrader, op. c.itt., p . 171. a J
t R V . ,  i. 115 3, and numerous other places.
§ Ibid, ii, 21, I and ix 59.
3 Ibid. v. 27. 5, vii. 18. 22-25 and viii. 46. 24. Cf. sim:| , ^  t 

m c t a u m  (horse) and Goth m a i l h m s  (gift). ar y °  c' High German

/ / y--
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” for the beauty of its colour and in the Veda are mentioned steeds of 
various colours : hari (fawn), rohita (bay), syurna  (dark) and others.
The most valued was the white or the cream-coloured horse, like the 
one the vdsoinas gave to Pedu.* The horse was also used in the most 
important of all royal ceremonies—the a i v a m e d h a  without which no 
ruler could call himself cha^raoar t in .f

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 w ar.f Not being nomads, the horse 
was not an animal of universal use to the I.-E. people, as to the 
Tartars, and hence in the earlier literatures of the l.-E. peoples the 
animal 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.CJ Again there are
adjectives like asvaprs tha**  (riding on horseback) and asva-  
budhna  (carried by horses)ff also which show that horses 
in 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 * * * § **

* Ibid, i. 116. 6 etc. The word ioeta is cognate with the word wheat, hence 
the suggested translation, “ cream-coloured". Cream-coloured horses are very highly 
prized ; the famous set owned by King-Emperor Edward V ll were highly prized 
and were used by him on all state occasions. Very often a light coloured hoTse 
gets pure white out of sheer old age.

f  In R V . , , i. 162 and 163 this ceremony is described.
{ Sprachvergleichung u n d  Urgeschichte (3rd ed.'., II, pp. 158-9-
§ Geiger, Civilisation oj 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 RE., v. 61. 2-3.

** RV.„ viii. 26. 24.
t t  Namely, in chariots? Ibid., ix 8. 3.

" 1 • - • - ■ i f  <
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are mentioned with horses in RV., ix. 10.1, 22.1 and elsewhere ; and 
the use 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, f

Horse racing is a very ancient sport. Indeed some scholars seem 
to think that there was a race-course at the Stonehenge.t At any rate 
it was a sport well recognised by the I.-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 SutudrT are compared to two racing mares.§ There is a 
special name, avart, applied to the race-horse on account of his speedy

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 
oi 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, L e c t u r e s  o n  R i g v e d a ,  191 ; the passages referrred to are i. 61.
4, 94. r. and iv. 16. 20.

t  Herodotus, iii. 106-
t  Schrader, R e a l l e x i k o n ,  II. p. 172.
§ R V . ,  iii. 33. I.
fl| Grassmann, I V o r te r b u c h  t u r n  R ig v e d a ,  116. Cf. also the Avestan word 

a u r v a l  which means “swift” and is applied to the horse; end the epithet a u r v a t -  
a s p a  applied in the Avesta to the Sun.

** In the basin of the Tarim riveil is still found the E q u u s  P rz e W a ls k H , 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 
k h a r o s t r a  l a n d .  In this connection, about the sneient homeland of the horse 
and its diffusion throughout the world,see Wissler, M a n  a n d  C u l t u r e ,  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 Persians 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 spaeta (Skt. sVeta) ,  zairi 
(Skt. hari) ,  aiirusha (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.f The deites themselves 
sometimes take the shape of horses ; thus Verethraghna (Vrtrahar.) 
appears as a white horse and Tishtrya (the star Sirius) also assumes 
the 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 ', {

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,Q and VTshtaspa, King of Bactria, and 
b's 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

* L 136; Rawiinson's translation.
t  Cf. the description of the steeds of Sraosha, Yasna Ivii. 27-8.
J Y a s h t  xiv. 9 and viii. 18. For information about the horses in Iran see 

Geiger, op. cit., I, pp. 174-80 and also Dhalla, Z o r o a s t r ia n  C iv i l i s a t io n .
5 Yasna ix. 11.
? Many of the ancestors of Zoroaster have names ending in a s p a .

** Cf. among other passages Y a s .  ix. 22 and Ivii. 26,
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keeping him in filthy surroundings was a punishable ciime- Not only 
that, but men are warned against catching even wild horses in sucn 
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 ill-used horse says to his 
rider, “ Mayest thou never be a harnesser of horses, nor a bestnder 
of horses, nor a driver of horses; thou, who dost not pray 
for strength for me, when in the full assembly when in 
the course thronged with horses” .f  The horse was also used as an 
oracle in Persia. There is the well known story of how Darius got 
his throne because his horse was the first to neigh at dawn.J And m>
Iran the royal stable was always an inviolable sanctuary. §

It 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 sus,  in Assyrian, sisu, in Hebrew sus in Aramaean susja. 
Attempts have been made to trace all these words to the l.-E. v-so 
c£yos (Skt. s o ’s v a h ) ! 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 assdjj 
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 a *e mentioned at several places in the DinJ^art.
t  Yansa xi. 2.
{ Herodotus, iii. 85, 88. A similar practice of letting an animal choose the 

ruler was also followed in India1. But here according to folk-tales, it was the 
elephant who chose the new king.

§ Modi, Education among Ancient Iranians, pp. 8-9.
Q The Aryans “descended from 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 btDught 
with them from central Asia the ho se, hitherto unknown to the Babylonians, 
who had previously gone to war in chariots drawn by asses” (Cambridge Ancient 
History, I, p. 311). The Sumerians howeve-', knew the horse, and called it “the 
ass from the east” . But the earliest mention of the horse among the Babylonians 
is 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.



7h e  two great branches of the l-E . peoples, the Indians and k 
the Iranians, 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 burdens, as well as the work of ploughing, was 
done by the ox, the ass or the mule. The horse has always 
remained “an aristrocratic anim al", 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 asWur. *

In contrast with the condition of the horse in India and in Persia 
we find that in Europe the animal has been used also as a beast 
of burden and for agriculture as well. It has not remained an 
aristocratic animal in Europe. This change has taken place during 
the historical period, and the varied designations of the animal 
among the I.-E. languages in Europe seem to have arisen on this 
account. The earliest set of names in Europe, however, go back 
to the dsua-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. W e 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 times of w a '.f  As with the Aryans so 
with the Greeks also the possession of hoises was a sign of wealth 
nnd rank ; and to have a name connected with h i p p o s  was sign

* The Indian vernacular word ghodZ can be traced back to the Pali-Praknt 
0-e. Middle-Indian) from g h c ^  or ghodaka. Sanskrit dictionaries also give the 
^oad ghoiaka as a name of the horse. The Amarakosa also gives this word, u.
8- 43, and the commentary of Bhfinuji Dlksita explains the word as from the 
root ghut, “ to turn,” (belonging to the b h d -c la A  But the word appears to be 
a “ prakritism” and I have not been able to find the word in any woik of classical 
Sanskrit. In the AsVadhaii, published in the Subhasitaratnakara (evidently a 
recent composition) the word is found ; the passage is quoted in Apte s Sanskrit- 
kng/ish Dictionary.

t  Iliad, x. 313 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. W e 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 Marathon they kept them mere 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 M ar cu s .f  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 cabal lus .  It is first used 
m 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.

* Thc word if> probably connected with the Keltic word mare (horse), but 
Walde (op. cit.) does not agTee with this view.
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1* Jeen 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 
bel lator .  Side by side with caba l lu s  there was also another word 
used, pa ra v e r e du s .  This word was introduced during the Augustan 
period for indicating a “post-horse” . This word is a hybrid from 
the Greek para  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 pj e r- j r i t ,  whence 
the Modern German P j c r d  (horse), which has almost completely 
replaced the native German word.

The word caba l lu s  replaced e q uu s  in Vulgar Latin, and thence 
p Spread tro ugh  all the Italic languages of modern times ; thus, 

rench c h e v a l ,  Italian c a v a l l o , Spanish caba l l o ,  Portuguese c a va l lo ,  
oumaman c a l  The word has gone still further afield into Albanian

and into the Celtic branch as w e ll: Irish capal l ,  Breton 
cava l ,  Welsh c e f y l l .  The Spaniards have another word to indicate 
‘he superior type of horse ; it is the Arabic a l fa raz*

Among the Kelts and the Germans the horse was an important 
animal both from the economic as well as from the religious point 
° 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 

elts there are several names, both of persons and of places, con- 
^aining the element e p o ,  e. g. Epona , E por ed o r ix .f  The names like 

a r c o du rum ,  M ar c om a gu s ,  etc., show the element which also means 
°rse . This word m ar c  is also found in Germanic : Old High

erman marah,  Old Norse marr,  English mare .  The Keltic word was 
Pr° a^ y  also the basis of the Latin name Marcus .  And this same 

d travelled eastwards into Slavic lands and has changed its signi- 
ation to mean cattle generally. The Kelts were great at chariot-

A1 Similarly a good horse was called in Middle High German mor from
U,us’ a Moor, i.e„ an Arab.

This name in Skt. would be asOa-ratha-raja.
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building 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.f

The native German word for horse is Old High German hros,  
Modern German Ross ,  Old Norse hross, Old Low German hers ,  
English hors e .  The word originally was used in the sense of “ a 
war-horse” . The word is connected either with the Latin verb curr- 
e r e  (y-curs-ere) ‘ ‘to run” or with Skt. fcurd to leap, and the Old Norse 
word hres s  (swift) is doubtless cognate.t 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 heng i s t ,  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 h en g i s t  originally meant ‘ ‘a castrated horse” . The oldest use of 
the word is found in the Lex Salica,  in the form chanzis to ,  where it 
means equu s  castratus.  In English the word is found in the Old English 
period, but dies out in Middle English. In Modern German the 
word becomes H eng s t  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 /font has already been considered, * * * §

* Cf. Caesar, De Bello Galileo, iv. 33.
■j. Caesar, op. cit., iv. 2; Tacitus, Germania, vi. Caesar’s comparison of Gallic 

and German horses is interesting.
| Kluge, Deutsches ctymologisches Worterbuch, 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 Ioshadi  and is a borrowing from the Turkish-Tartar.f 
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.

» • * - “' * 7 ‘ ’ - ’ > .
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<3 Old Russian losha, Turkish alasha.
** Germania, xlvi.
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i^AIVISM

(Professor M ahendra Nath S ircar, 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 Samkara. 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 antithesis. 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 
projection, which is soon followed by self-assimilation, the contrary
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X Tli "^process of com ing w ith in  the centre w ith  the fu ll consciousness o f 
a  self-cogniser. T he duality  of sub ject and ob ject in the un ity of 
self-consciousness is the fu nd am ental ep istem ological con cep tion  of 

South ern  Saivism

Though the dialectic  antithesis brings out the distinction of 
the sub ject and the ob ject to the fo re , still the subsequent assim ila
tion m akes the sub ject the centre o f synthesis, and  the ob jec t is 
ap p reh en d ed  as the effect of a m ove in self-conscious un ity and  

being.
T his d ia lectic  ch aracter of kn ow led ge is true of finite and  

infinite consciousness. In finite consciousness kn ow led ge has a 
definite ch aracter through assim ilation and recognition. It has an  
ou tw ard  re fe ren ce  to concrete things, w hich , it cannot create , but 
can  express. E xpression and creativen ess are d ifferen t in this case.
T h e  p ro jec tive  fo rce is exp ressive and b y  its re fe ren ce  ou tw ard  it 
acquires a con creteness w’hich is not otherw ise possib le.

In Infinite consciousness the d ia lectic  is at once exp ressive  and  
creative . T he exp ressive p ro jec tion  and its con sequ ent centric  
assim ilation give the d ia lectic  p rocess an ep istem olog ical un ity. But 
the creative  antithesis, the re fe ren ce  of the crea tive  fo rce  to the  
centre , and the consequent subord ination  of the crea tive  p ro jection  

bring out the d ia lectic  un ity in being.

In this sense the cosm ic reve la tio n  an d  creation  are self- 
exp ression  of the Infinite to self, fo r in th is process the Infinite 
Has a  c lea r cognition of its con crete unity through a dialectic  
diversity . A n d  the in w ard  vision  is no longer confined to abstract 
being, but is sp read  o ver the w h o le  process of becom in g and the  
in w ard  re fe ren ce  o f this becom in g to the centre  o f life  an d  delight.
In this w a y  the Infinite com es to recognise itself as V is va-jhata  an a  
karta , i.e ., the cosm ic k n o w er and the cosm ic b u ild er.

Saivism  is ob jec tive  idealism  in as m uch as it recognises the  
rea lity  o f the Infinite, the finite bein g  and N ature and assim ilates  

file finite se lves and  N ature or P rakrti in the U nity  of Infinite 
Being. Finite se lves and  N ature are in tegrated  in the Infinite as 
its p red icates. H erein Saivism  accepts the ad jec tiva l th eo ry  of 

Predication .

'  I



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. It 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 object 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 Pra tyabhi jna 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 transcendent, 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 
expression. The apparent absence of this expressiveness is what 
characterises Siva (Being) 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 
expressiveness is inherent in the expression, though there is an

Vide—Pratyabhijna Hrdaya, Aphorism 4.
y  parama siva Svtatmaikyena sthitam visvam Sadasivadyucitena rupena avabi- 

,pu vam c>daikyakhyatimayanas‘rita siva parjayasinyaUsunyStmatyi
prakasabhedena prakSsamajiatayi spluuati.
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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 Saivism, 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 
expression, but is not expression. As such we can distinguish it 
Rs a distinctive element, though not different.

Up till now experience appears still to be abstract, for, though, 
ln tEe being of indeterminate intuition we have a dynamic 
expressiveness, there is nothing concrete to express. W e have the 
stage of indeterminate expressiveness. Knowledge still moves in 
the transcendent abstraction and has not taken any concrete 
shape,f But though experience has not the concreteness still 
11 must be conceded that with expressiveness intuition cannot 
remain 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 object. 
®rit this reference to both the sides is not simultaneously manifested. 
Saivism refers to two stages in the process.

Vide—Isvarapatayabhijna, page 191.
Antarayiparivartamanam jnanamatram kliyavyapadesasunyarn yat pratipaditam 

a Sri Sadasivabatarakah ki'yasaktimayasya udrekavabhase sati paramesvaram.
t Vide—Pratyabhijna Hrdaya. 

rakasabedena prakasamanataya spburati.
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Expressiveness is first related to the expressed. Here expression 
takes on it the concrete form of self-expression though the other 
side of the reference is not so clearly presented. The 1-conscious
ness is shaped in the expression, though the not I-consciousness is 
still nebulous in its formation. Consciousness is here still ego- 
centrict and the formation of 1 is not still understood as a factor in a 
concrete synthesis.

This I-consciousness is called in Saivism Sada f îva Tattva.
A concrete vision ot this I requires a clear cognition of the 

I-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. W e 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 not-I cannot but be 
prominent. An eccentiic 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 I-consciou-ness 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 
clear 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. This stage has the technique, Isvara tattva.

But the dialectic expression cannot be long centred in this 
seemingly out-ward reference, it comes back upon itself and soon 
discovers its nature as a unitive consciousness which finds its 
expression as ‘I am this,’ followed by a consciousness, ‘This 
am I’ . This stage of dialectic unity is called Sadvidya in the 
lLvara Pra tyabhi jna .  The author of the Isvara Pratyabhijna 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

J Ego in the sense of initial concentration in expression.
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equalisation and the consequent assimilation in unitive conscious
ness of the experience and the experienced.*

In the Sada Siva Tattva represented by the predominance cf the 
1-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 experience 
emerge only when both the sides of the dialectic come into full 
view. Actual 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, nor two irreconcileable aspects of the 
same reality. The dialectic presents to us the same reality as 
subject, the experiences 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 1-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- 
ttess the knowledge becomes clear that I am all this, all this is in 
1Tle 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-conscfousness in the Absolute,
The development through the reference makes out the concrete 
character of I-consciousness. When consciousness has passed 
through all these ph ases it becomes conscious of itself as I, as con- 
taming in it the whole of experience.

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

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

Vide— /A)aro P ralyabbrjna, 3, 1 , 3.
Samanadhikaranyam ca Sadvidyahamidamdhiyok.
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being of knowledge are not apparent, in the second Intuition becomes 
self-intuitive, and in the third Intuition is self-recogmtive. 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 Kasmere Saivism corresponds to the initial stage of the dialectic 
in Sreekanta and RSmanuja. To these philosophers knowledge is 
always concrete involving a relation between the subject and t e 
object and knowledge never 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 more important 
than the other, but embraces the subject and the object m its se f. 
Such a position surmounts the extremes of subjective Idealism and 
Realism, 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 Kasmere Saivism does. In other 
words in Sreekanta as well as in Ramanuja knowledge is always an 
explicit notion and the immediacy of the unity of notion involves 
a mediate relation of subject and object. Kasmere Saivism recognises 
the immediacy of notion to be indeteiminate in its initiation 
where the mediacy is not apparent to be assimilated in the 
immediacy of Unity. This immediacy of indeteiminateness is the 
exact point whence difference between the two forms begin. And 
exactly at this point in Kasmere Saivism epistemology has an 
approach towards the epistemology of Samkara and the Samkantes.

Though the mutual reference of subject and object has been 
accepted in Advaitism, still this distinction is transcended m 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



. '  so 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 Avidya,  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 consci
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 I-consciousness buds not, and the ‘am-this’ consciousness 
figures net. The dynamism of expression and the effort of ideal 
construction are suspended in the quietness of the Indetenninate-I 
and still more in the silence of the transcendent Absolute. In the. 
nascent I-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 V edantic 
Saks".

The witness-consciousness is transcendent intuition circumscribed 
by the limitation of aniah^arana or Avidya,  but the upadh i  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 
J lva-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 Saks! 
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 A vidya,  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. Saks" is, therefore, the 
indeterminate Intuition, which appears as determinate in touch 
with Avidya.  Av idya  is revealed by it and as such cannot possibly 
exert an influence upon it. The immediacy of Saks" 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
pressiveness is centred in I-consciousness. As such the immediacy 
of Sada-siva-ccnscfousness presents itself as a dynamic effort 
of expression. The dynamic expression is a limitation or 
upadh i  of Intuition or SaksT 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 ^am kara’s 
philosophy gives us a meaning of the psychological unity, 
w ich n denies in transcendent Intuition. The import
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the real sense, for, rightly considered, the implications of the 
empiric intuitions 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-conception, have no place in the apex of our con
sciousness. Samkara’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 

m the transcendent. Though he sometimes appears to accept the 
claims of both, yet this acceptance is psychological necessity, so 
long as the Avidya  is operative.

Though Samkara 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 Prakasananda who 
denies this reference and reduces the system to subjective Idealism 
ln accepting the creativeness of individual or subjective Samaskaras, 
sdll this objective reference, a fact and a datum of humanistic 
cognition, is transcendent and becomes ideal in Jw an  Mukta.  The 
realistic 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 
ernp:ricistic Idealism.

Freedom is initiated with the removal of realistic reference, 
for this reference binds our thought to an element independent of 
'tsdf, whereas the understanding of the ideality of this reference 
flakes the thought and consciousness self-centred and self-directed.

etween the bondage and limited vision of common-sense consci
ousness and the freedom and expanse of liberated consciousness 
a stage intervenes, the stage of the idealistic and illusory conception

\



of the reference in knowledge. And since the experi
ence of realistic consciousness is denied and sublated in transcen
dent Intuition of J-ivan Mukta, the former is called^ illusory, t e 
latter, real. Advaitism is open to psychological conviction, and m 
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 consciousnes 
which may not be frequent, but is none the less sigmncant.

Kasmere Saivism does not deny objective  ̂ reference m 
immanent consciousness. And in transcendence this re erence 
completely withdrawn, but not denied. It is there, but not ex
pressed. The /man 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 o 
the same life and consciousness, baivism presents t e w o e  
conscious life as a spiral enfoldment which has various linings, all 
beginning and ending at the same point. In the beginning the life 
is not rich in variety, though it is rich in fullness and integrity in
asmuch as it is what it is in its wholeness. In transcendent intuition 
the whole move is not denied, but momentarily held in quiet and 
quiescence. Conscious life is a life of stirring and expression an 
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 jwan -mukta  consciousness. The prejudiced and 
realistic consciousness has not the transcendence and has iimited 
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 falsified. They are apprehended in the being of Siva, 
the transcendent. And the J ivan-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 
in the Jw an  Mukta,  though it is occasionally absorbed in him. The 
Jwan  Mukta has in him a transcendence and indeterminateness m 
which the determinate immanence has occasional lapses. He is 
indeterminate-determinate consciousness. Determinateness is seen
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not itself, as in R ealism , but in its constant re fe ren ce  
to the Indeterm inate locus. T h e J ivan Mnkta has transcended  
the lim itation o f the senses and the understanding and has 
p en etra ted  into the depth of being w hich  ap pears to b e an in d e ter
m inate consciousness w ith  occasional expression  in determ inateness.

T h e cognition, or m ore accu rate ly  the recognition, is a 
recognition of se lf o f the J ioan Mukta s o w n  being, and  not a  cog
nition c f the self as centred in the infinite. S reek an ta ’s thesis requires 
alw ays an ob jective  re feren ce  in know ledge, and even  in the state of 
liberation the em acip ated  consciousness has this re feren ce  to 
Infinite consciousness, though this re fe ren ce  is estab lished  not 
through the sense data, but d irec tly  through the consciousness 
itself. T hough this is a m ove in consciousness, still the sense  
of distinction is a lw ays a live and keep s the necessity  o f ob jective  
referen ce 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  o ther w ord s the sub ject-ob ject referen ce in kn ow led ge w hich  
is n e ve r denied in Sreekanta, is p a rtia lly  denied  inKasm erie Saivism .
In the fo rm er the o b jec tive  is a lw ays present, be it in norm al or 
em an cipated  consciousness, in the la tter th e ob jec tive  re fe ren ce  of 
the lo w e r stages o f exp ression  is not a lw ays  p resen t in the h igher 
stages. In the fo rm er the assim ilation is w ith in  the Infinite, in  the  
la tter the lim ited  consciousness, w h ich  characterises the finite, loses  
its lim itation and recognises its lim itless being. T h e fo rm er has an  
exp an siven ess o f consciousness in the Infinite, the latter has an  

exp an siven ess o f consciousness in itself.
T hough S reek an ta  has recognised  the B rahm an-likeness of being  

end kn ow led ge (B rahm a-Sam yapatti) of the lib era ted  soul and in this 

sub stan tia lly  agrees w ith  K asm ere  Saivism , y e t h e  has this lim ita 
tion th at B rahm an rem ains a sep ara te  bein g  fo r the libeiat'ed souls. 
A p p y a y a  Diksit in his SioarJiarranidipikM says, the lib era ted  souls 
hsVe their Chit-Sakti (consc:ovsness) en larged  and ex ten d ed  on the  

d isap p earan ce of the A v a ra n a , the co ver consequent on the kn ow -



ledge of &ya or Paramesvara.” 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 individualize' will 
speak for a distinction, if not a fundamental difference, in their ex
periences according to the presentation cf the varied aspects of 
infinite consciousness and the concentration of the different aspect 
in different centres.

Kasmere 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
tion 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 Vijnana kola.

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 definite experience and know
ledge. Sakala is the lowest centre where knowledge is limited, 
in vision and indistinct. Sakalas are subject to the limitation of 
Maya and its influence.

Next comes Pralayakala. Pralayakalas have no definite object, 
immersed as they are in Prakrti. 1 hey have attained a stage of 
development known as Prakrtalaya, i, e. absorption in the Prakrti
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[ as such they are no active centres of being and consciousness.

Hence they are entitled Sunya Pramata.
Then come Vijnanakalas. 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- 
Mahesvara, and Siva stages in the subject-consciousness in t̂rans- 
cendence corresponding to Vidya, Isvara, Sa^a-Siva and Siva in 
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. 1 he 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 Pa&u, the finite consciousness and the infin.te 
t&va. In normal consciousness this relation, though a necessary 
Postulate of knowledge, is overshadowed by ignorance. But the 
cognition of this relation brings in other forms of consciousness 
which are not pure relational. It excites love and service conscious
ness, and as such with the attainment of an equality with Brahman, 
the inherent consciousness of its being dependent upon and embiac 
>ng the infinite life in the delight and joy of fellowship is always 
Present.

Kasmere Saivism has not this relational consciousness in 
Liberation, for the liberated soul perceives nothing besi es itse 
in liberation. It is a quietus in its indeterminate being. he joy 
here is the joy of this quietism of integral existence without an

.

* Vide—Pralyabhijna Hr Jay a, pages 70—72 (Kas'mere Edition)
t
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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. Adva.tism and 
Kasmere ^aivism agree in the transcendence of this consciousness, 
Sreekanta and RSmanuja accept a  relativistic consciousness assimi
lated in a unitive consciousness in transcendent being. ese nice 
distinctions apart, every one accepts an infinite dimension of know
ledge and being in liberation. None deny this. Ramanuja an 
Sreekanta, though they begin with atomic magmtu e o nite se J es 
accept an extensive dimension for these selves, otherwise they 
cannot support their thesis of Brahma-Sarnyapatti. W e shou.d not 
forget here that both teachers attribute an expansiveness to the 
dynamic expression of consciousness. And this expansiveness ha_s 
its full exercise and expression when the limiting view of Avtdya  
is destroyed- SreekSnta’s and Rhmanuja’s acceptance of this possi
bility has secured for them the expansive life and being o 
liberated soul.

^aivism 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 Sivahood of Pasus, it retains 
no distinction between Pasa  and Pott.

S a m k a r a ’ s  Vedantism recognises also such a beautitude in the 
course of an evolution of J w a - consciousness and the attainment o 
Isvara ’s being and knowledge, for, rightly understood, the distinc
tion between ) w a  and Isvara is no permanent^and real distinction.
f i va_consciousness is dominated by Maya,  Lvara-consciousness
dominates Maya.  W hen consciousness in J w a  through discrimina
tion and dissociation comes to feel its being an object as well a 
locus of Aoidya ,  it has its f i o a h o o d  displaced by Isvarahood. 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 o
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lsvara- In fact the /Tua dies, and I&vara is what remains. This 
possibility for J loa in the course of evolution1, 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 thjee 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 muk.ti. This is the only difference. fsaivism 
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 
A v id ya  is off, no cause exists for a further travailing in the limited 
life and consciousness. But we must admit that jn fsaivism 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 
lts full repose in the quietness of indeterminateness, is not disturbed 
hy 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 
ls no expression in limited being and consciousness, it is a free 
move in the unlimited expanse, and with the sense of freedom the 
n’mitlessness of being is not inconsistent. Emancipation then 
nonnotes the transcendence over limitation in indeterminate being 
with the possibility of free expression and move. Even in the 
J’ van  Mukti  this transcendence and free move are possible, though 
they are subject to the limitation of an association with a physical 
b°dy. But such limitation does not work when the soul becomes 
disembodied. Advaita does not accept this free move in 
hberation. Liberation is complete transcendence in static being 
which is devoid of any necessity, even the necessity of expression.

obher words Saivism recognises constantly a dynamic element in 
being. M aya  creates a limitation in expression,: but cannot deny 
the original move in expression. The 1-ness created by M a y a  is 
different from the consciousness of I in the stages of tianscendent 
expression. 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 formation of expressive- 
nel?s 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 intuition has a history of self-expression in itself, a 
history which the Absolute of the Samkarites cannot claim. Saivism 
though it is anxious to retain the transcendent indeterminateness of 
Intuition, 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 to a fouiith 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 fsaivism 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 
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 is actively expressive unto itself 
dissociated from the contractihy influence of M aya  or A v id y a■ 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-consciousness, especially upon its fall in susupti .  Susupti  is a
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lomenon within the bounds of normal experience, and an analysis 
of susupti  has been m 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 susupt i  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 psychological 
unity.

Northern Saivism recognises a fall in consciousness in susupti  
and a rise in waking. And this it accepts to be a fact of seif- 
experience. The kali is really a fall in consciousness, and no 
activity of Avidya,  inasmuch as conscousness functions here without 
the senses and the manns. The absence of these functions 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 
a state of a close or withdrawal of active consciousness. This close 
is the evidence of the indeterminate consciousness behind all 
experience.

'^reekanta accepts the indeterminateness of susupt i  in the sense 
that there is no concrete functioning of consciousness. _ The func
tioning closes. In these respects the Schools do not differ,

That su sup t i  is the negation of positive experience admits of no 
doubt. But when Advaitism denies all functioning of ch i t  ( e . g .  
Suresvara) in suspt i ,  Saivism accepts the expressiveness ales in 
ousupfi, though this expressiveness has nothing definite to express,

t

* Asysm hi prasarantyam jagat unmisati vyavatlsthate ca, nirvirtaprasarayam 
ca nimisati iti Svanubhava eva atra suksT.
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Iii other words, the dynamic character of consciousness is still there 
manifest.

Vedantism in all its forms rray be characterised as the philo
sophy of self-consciousness. While Sreekanta with Ramanuja holds 
the mutuality of subject and object in knowledge in every stage of 
its growth and existence, Samkarites 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 ha9 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, $iva 
Bhattaraka, and the whole cosmos as a mere expression of this 
subject, though this subject is not necessarily the finite consciousness. 
Truly speaking, the question of finite and infinite consciousness 
cannot arise here at all. There is only one being and consciousness, 
the supposed distinction of finite and infinite is a false distinction 
created by the limiting agent, Maya.  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 object, realises 
the identity as the ail-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 
°f 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 be
coming. It is then the expanse of consciousness, and irot a conscious 
Process. This absolute is Parama Siva, the Transcendent fjiva.

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

Ibakti is the expression of Siva. With this expression 
the Absolute acquires a personality and to this personality is attribut-
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ed consciousness, bliss, will. His knowledge covers all His will 
controls all. His being fills all, He has no limitation, as nothmg exists

beyond Him.
Bliss is indicative of his complete and independent self. hen 

He enjoys Himself without the intervention of any other means, 
infinite is the Bliss. This joy of Bliss is a  joy of Bemg-m-self.

The self now reveals itself as both the enjoyer and the e n jo y e i 
i • The Bliss consciousness is also a dete
consciousness, though in this determinateness the self rests upon 
self 1. does no. move out of itself- Or, in other words brva enjoys 
Himself as Sakti. The S .k ti enjoys Herself as Siva. Th's co“  “ 
reference of self to self and unwillingness as rt were to go o 
self brings out the nature of self as Bliss. _ „

Will and its expression in activity are the I c cha  and K n y a  Sa U 
of Siva. I c c h a  is the state of poise before creative activity. K n y a  
is the creative potency on the point of assuming forms. I c c h a  
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 express;on of Parama Siva, 
an expression which is free and independent of the ins.rumen.ahty 
of anything else. &va is the material cause and the efficient c 

of the universe.
fsreekanta 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 M aya  related to | v a  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 m the world 
without the conscious guidance and intervention of Siva, Siva is sup
posed to be the Lord of creation. Though M aya  has a 
nature quite different from & va, still M aya  is dependent upon 
Siva It is subordinate to &va. Sreekanta attributes to Siva majesty, 
power, knowledge and intelligence. Siva has eight designations: 
Bhava, Sarba, IsSn. Pasupati, RGdra, Ugra, Bheema, Mahadeva.

Bhava indicates diva’s everpresence and immanence.
Jsan is f3iva, the majesty and power.



/ / y —'\V\ '

K  m . ( c i
saivism  337. Tj JLj

.isŝ y/
Pasupati is isiva, 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 (Kasmere) also attributes to &va the five-fold func
tions, generally called Krtya -pan chakas .  &va 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 attitude. Southern Saivism is completely theistic, northern 
Saivism 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 not neglect so momentous a question as the origin 
of the world and 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, 
breekanta accepts the theory of transformation, Kasmere Saivism, of 
expression. And naturally they should do this, for M aya  has been 
accepted in the one as the material cause of the cosmic evolution 
and in the other as the limiting principle. M aya  in Sreekanta cons
titutes a category of existence by itself, different from Siva and 

or j l v a .  Prakrti unfolds herself not independently of but in 
complete subordination to Siva. And this evolution is an unfolding 
and a transformation in Prakrti, 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, 
kut transformation connotes more, a ccmlpete change in being, 
wbich expression denies. Expression reveals but reveals without 
a change in being and with a change in form, transformation also 
rcveals but reveals with a change in being and form. The former is 
known as Abha=avada, the latter Parinamav~da.

Pannamavada can be rightly attributed to an inert existence,
^ is the causation applied to dynamism in nature. Abha^avada
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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 
assim ilated to causation in nature, Abhasavada to self-expression and 
self-causation.

This doctrine of expression has enabled the Kasmere 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 Inva, more prominent, the cosmic 
evolution is an expression of his own being, nothing different from 
him.

An interesting 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. 
M etaphysically they, as the experience of Siva, have ideality, but 
no reality and therefore no objectivity. To the J^van-Muhita, appear
ances have ideality, but not reality.

/ ' 7
SAIVISM AND SAMKARISM

At this point a difference arises between isaivism and 
Sam kara. Saivism 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 pvolution, and as shown albove, 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, Kakmere 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 
^amkarism which, while accepting such a construction, calls it illusory 
because it is denied in transcendent Intuition- Both Abhasavadao
the doctrine of expression, and V ivarttavada, the doctrine of false 
expression (atattvah anyathakhyati) lend their support to ponstruc
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tion w hich Is ideal ; but the fo rm er calls it not fa lse , though som e
tim es the expression  m ay h ave  a fa ll-o ff in the basic support, 
the latter calls it fa lse  because the idea l construction, though it 
ap p ears on th e  locus, y e t it does not ap pear in it, nor function in it.

A b h a sa va d a  is an ap proach  to the D fstisrstivada  o f the later 
Sam karites, for it accepts rea lity  to be a p ro jection  and a creation  of 
self. But the d ifference b e tw een  them  lies in th e  point th at drsti- 
srstivada  attributes a fa lsity  to the pro jection , A b h S sa va d a  does  
n o t attribute such a falsity... So  long as the self functions in this 

stage, it does not understand the fa lsity  of its creation  or p ro jection  
for the m om ent and has an idea lity  of the projection . In this sense no  
distinction rem ains b e tw een  the ideal constructions of these stages.

D ifference becom es prom inent w h en  the ideal construction is 
sought to be denied  in the n ext stage. Saivism  does not accep t 
this denial. Sam karism  does. A s  such the idea l construction in 
Saivism  m ay ap p ear as non-existent, but rea lly  it is not so. It has  
a potentia l existence. Saivism  retains a continuity of the locus and  
the ideal construction, A d va itism  does not. T his sudden b reak  in co n 
tinuity is w h at constitutes the m ost striking featu re  in Sam kara  V e -  
dantism , and for this fjam k ara ’s P h ilosoph y has a double asp ect and  

' strikes self-contradictory- A n d  for this Sam kara  has to ^deny the  
w h o le  o f exp erience and institute the doctrine of A vidya . Sam k ara  s 
ep istem ology has b een  con ceived  to fit in w ith  the exp erien ces of 
d ifferen t psychological stages and he has the bo ldn ess to d en y the re 
la tiv ity  of em piric consciousness w h en  it can  no longer h o ld  on,
S am k ara  is not anxious to h ave  a logical continuity, w h en  the 
psychological reve la tio n  dem ands the d en ial o f the intuitions of 
sense and the constructions of understanding. His ph ilosoph y  
ro tates on the centre of self-consciousness, w h ich  denies in  tran s
cend ent consciousness the re la tiv ity  of em piric intuition. S am k ara  

does not d en y the duality  o f em piric intuition and he seem s to think  
that ph ilosoph y should n o t b e  dogm atic w ith  this na ive affirm ation  
of sense-consciousness and be fran k ly  read y  to accep t a denial o f 
this attitude if and  w h en  it com es. Sam k ara  sees the  
truth o f existence in c lear tran scen d en ce of the sense and thought 
Construction. T o  him , ph ilosoph y is right intuition and n o t a p p e r
ception , and so long as the rea lity  is n o t face  to face  p e rce iv ed  

thought can  h a ve  no rest in the process o f ap p reh en d in g  rea lity
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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
nomenal, though objective. This phenomenal objective continues 
to exist and has a meaning to empiric consciousness, be it limited in 
J ioa  (finite), consciousness or unlimited in Isvara-consciousness. But 
it is still phenomenal, not real. Samkara 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 denialf _
is no denial of self, but denial in the self. After all, Samkara im
presses and wants to forcibly impress the transcendence 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 i^aivism 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 leality, 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 A v idya  or M aya , 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 senses 
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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. . . .  . . .grouping 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 feiva is real and self-consciousness is real 
ln a certain stage but not in the ultimate reality, otherwise indeter
minate 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, 
have to explain their origin out if a indeterminate consciousness.
■^amkara could not explain this. Self-consciousness is a. limitation of 
consciousness created by Aoidya .  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 is not 
clear. To say that indeterminateness passes into determinatesness 
,s an affirmation, but no explanation. How is the personality formed 
ln an impersonal background is not clearly evident. It is easy to 
c°mprehend that there is a rise and a fall in the waveless indeter
minate being—a dynamic equilibrium and a disturbance, but it is not 
s° easy to explain the formation of self-conscious centres. State? 
ttmy come in and pass off on an impersonal back ground, but how 
the all-comprehensive 1 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 
f^e dynamic equilibrium ? How can the eternal quietness become 
Wbrative ? W hat is the necessity?

If the Being is indeterminate, it can have no will, far less 
Purpose. W ill and purpose are possessions of a personal being, and 
not of an indeterminate self. To say that will and purpose are sub-
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sequently formed is to say that an indeterminate being can oe 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 t e 
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 
«ay that I-ccnsciousness is potential in the poise is to deny t e 
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. 
Samkara, 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 Samkara the conflict is between a metaphysical and a psycho
logical attitude and while he acknowledges the construction of 
aesthetlic 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 
rhythmic expression or must deny a rhythmic being and expressive 
consciousness and embrace an indeterminate chi t .  To accept both 
seems to be a hopeless and an impossible task. W e 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, v/e notice in the system a contrary tendency 
to this ideal creation in finite selves to attain to the conscious
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-iecognition. These 
two processes are. contrary, so 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.

Kasmere Saivism makes every soul the fighting ground of two 
tendencies, of limitation and construction, and of dissolution and 
expansion. If these tendencies are native to it, and equally intensive 
the one cannot lide 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.

W hat should be impressed is that the tendency to libera
tion is a force against construction and destroys what is brought out 
m 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 
consciousness.

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 
°f 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 
*Ae completely positivistic and realistic consciousness due to M a y a ,  
but philosophic comprehension removes the limitation of realistic 
consciousness and finds out the expanse, joy, rhythm and harmony 
°f ideal construction. The unitive consciousness in liberation does 
n°t give the indeterminate equilibrium of Kasmere Saivism and 
bere the liberated soul has movement and enjoyment in the Infinite 
'vith all the privileges of an expansive being, a clarified consciousness 
arid an unalloyed delight. The aesthetic and moral senses have their 

’ghest gratification.

A word about Maya .  Saivism (Southern) recognises finite 
',elves and Prakrti as two other realities besides Siva. These have 
been conceived as eternally existing jn subordination to Siva. Their
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subordination does not reduce them to non-existences or illusions.
They are real.

Northern l^aivism 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
Kasmere fsaivism 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. Vijnana «  to centres of appetition.

W hile 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 
Purusa, the experiencer, so long as it is under limitation cannot 
h ave” 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.

m ■ ■ 1 <slSIR ASUTOSH MEMORIAL VOLUME



—'n s\ -

H m f r  ( c t
\ A S // y / saivism  345 i j l  J

baivism 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 isaivistn. This makes clear the assimilation of the Pasus  
in the unity of Isiva. Then comes the stages of identity with clear 
philosophic sense and recognition.

fsreekanta’s system fully recognises the truth and being of finite 
selves and though an evolution is traced in Prakrti under the in
fluence of Siva, still the history of this evolut-on cannot be regarded 
as the history of self-exprgseion 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 satisfied with the limited pos
sibilities on nature’s plane. The true life and evolution is the dawn
ing on the finite selves of the beauty and grandeur or the In
finite life and its expression. Finite selves are as if ’put between two
alternative possibilities a being in and a move in the Infinite and 
a move and an energising in nature. The former is 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 inward consciousness of a 
life in beatific vision, unceasing delight and deeper truths is revealed.
The energising nature, however glorious it may be, is still a life 
wherein life’s attraction is directed to selfish enjoyment and base- 
satisfactions and life lacks the expansive move in being and conscious
ness. With the dawning of unitive consciousness the finite selves 
have a new meaning and a true vision of the possibilities and 
opportunities offered in nature and these possibilities are now 
looked 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 ultimate 
triumph of the finite selves over nature by cultivating the inward 
sense of the Infinite and by moving faith and will in the light 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.

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 this 
tune. And the two cannot combine, for they are mutually exclusive. 
Emancipation in Sreekanta, then, is no denial of the finite self, not 
quite an absorption of the finite in the infinite. It is, np doubt, a 
denial of a life in Prakrti, but is a life of and with the infinite.

Kasmere Saivism does not recognise any existence outside and 
independent of 3iva, the Absolute. When in the process of self- 
expression £iva attains the Su.ddha VidyS 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. M aya  is 
then a principle of obscuration and limitation.

Since this obscuration is caused by a power inherent in the 
Divine £akti, this limitation should be^regarded as self-imposed. In 
the process of self-expression, called Abhasa, M aya  causes limitation



<?•.. .^^> ■
and the expression becomes also limited. Maya  is the principle 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 Kas- 
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 I 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 ijaivism gets over the distinction between the infinite and 
the 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 .spatial, nor transitory.

M aya  in Kasmere isaivism is the principle of self-limitation. It 
is no independent principle like Prakrti in ^reekanta. It is in 
Being, 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 Suddhavidya, the fourth hypostasis of 
Being, the Parama Siva. This limitation, consistently presupposes 
an obscuration, for without an obscuration and a falling off in con
sciousness 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 
forgetfulness and individuation must be a move in the infinite. The 
Infinite gets finitised, though this finitude it may at any moment 
overcome by recognition.
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Kasmere Saivism has thus a theory of the formation of souls 
and an evolution of them through Prakrti, which comes into 
existence as soon a9 the Purusa or the limited egoes are formed.
The falling off in consciousness on the one s:de 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 Prakrti. The emergence of Prakrti 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 and indistinct. It is 
not nothing, but a homogeneity which acquires a definiteness as 
soon as it begins to manifest the difference and the heterogeneity of 
the gunas. Prakrti emerges into existence simultaneously with Purusa 
by the same principle of limitation and attached to each Purusa 
(the finite egoes) is there a Prakrti, which i,t affects and which is 
simultaneously affected by Purusa.

The correlativity of the higher stages of A ham  and I d am  is not 
denied here, but only put to a limited application. Saivism thus works 
out a conception of the formation of Purusa and Prakrti by the 
principle of Maya,  the principle of limitation. In die 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 Mayh  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 Isvara. But with the growth of philosophic 
vision the demand for a causal connexion of the realistic consciousness 
vanishes in the idealistic construction of the world illusion. And the 
effects of Maya  are no longer realistic but become illusory construc
tions. The world is a picture drawn upon the back ground of the 
Absolute by the prejudiced consciousness, which is really not 
prejudiced..

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. 
Maya  has a reality in relativistic consciousness, the two are inter-
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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  beocmes 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 
consciousness 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 wprld 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, 
nor is it Conscious of ,this formation Vedantism thus accepts the 
phenomenal fealky of the . cosmic experience, but not its absolute 
reality. Saivism 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.
■Saivism 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
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exists there, for the Absolute is in no stage free from the 
necessity and the requisite factor of self-expression. Such a neces
sity is not recognised in Samkara Vedantism and as such the principle 
of creativeness is denied in the Absolute. In Saiva Vedanta 
it is assimilated in the Absolute. Saivism by the emphasis laid upon 
the identity of &va, 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 limitation, though it appears to do so. There is no 
action in the self, there can be none. The self is neither active nor 
inactive. It is static quiet. . •

The liberated soul in Kasmere 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 Isvara, or more properly the 
mukhya  Jioa,  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 
suspended, but such a state in Samkara Vedantism corresponds to 
the conception of cosmic absorption in Mahapralaya in Isvara, or 
the mulzhya-f iva .  W e come to the conclusion then that liberation 
in. Kasmere Saivism corresponds to the Isvarahood of Samkara 
Advaitism, but not to the Brahman of Vedanta.

Kasmere Saivism has given promience to knowledge as the 
cause and the immediate cause of Liberation, like the Advaitism, 
for knowledge can bum 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-
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consciousness. This recognition actually re-establishes the forgotten 
identity. Recognition admits a forgetfulness and a re-awakening.

isamkara Vedantism in the axiom of Identity recognises the 
value of recognition for Jiva-consciousness, so long as it is Jwa, but 
recognition establishes nothing, 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 isamkara, 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 Saivism 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 jTua-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 potentiality in 
Brahman. Such is the difference between Saivism and Advaitism in 
the conception of the monistic Absolute.

• / 1
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ADDENDA AND CORRIGENDA

Page II line 16. Brhatsamhita and Brhajjataka should be in italics.
,, 12 ,, 6. Arthacastra  read Arthacastra.
,, 15 ,, 31. Omit the bracket and add in.
,, 16 ,, 6. Add , after Candragupta's.
,, 16 23. Add , after horses.
,, 16 ,, 28. Culbadhatucastra read culbadhatucastra.

16 F. note Instead of . after 118, have a ,
,, 17 ,, 3. For G r e e c o  rea Grae c o .

17 ,, 7. For Anvi\saki read Antiisiki.
17 „ 28. r or Dhrtaras a read Dhrtarastra.• •«
18 ,, 17. For Vata a yana  read Vatsyayana.
19 ,, 18 For Medha t i t h l  read Medhatithi.

,, F. note 2. Paq cabna  read paccahna.
>. 25 ,, 7. Add t h e  before Kautiliya.

25 ,, 14. For Inidan read Indian.
,, 25 ,, 29. For in read on.
,, 27 last line for TTr?J read 1

28 ,, 6. for ?  read f  I
,, 28 ,, 6. foT ojj^lfrT read \
.. ,, ,, 18. ,, ., iTf 1
,, 28 ,, 30. For A d h ya tm a v i d y a  read A dh ya tma v i d y a .
,, 29 ,, 24. For *RlfcP2 read W tffrg  I
,, 31 ,, 31. For read I
,, 32 ,, 8. For o r d e r  read ord er s .
,, 32 ,, 20. For read ^rK^<u' I

33 ,, 11. For h e r e t i c t s  read h e r e t i c s .
34 ,, 6. For read I

,, 34 ,, 12. For read
“ F. note last line read am a t y a  for amatya .
36 ,, 27. Read X̂ rPErcicTnvt' for r̂srrt f̂TmTfl' I

*> 37 ,, 27. For a r y ap ra yam  read d r yap ra yam .
37 ,, 23- Add th e  before mountain-fort.

«* 38 last line for read
>> 41 For Ware fa r e  read Warfare.
„ 42 „ 6. I1 or °ET% read 1
’> 42 ,, 19. For read §
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Page 47 last line add so after is.
,, 49 ,, 16. Add e after corr.
,, 49 ,, 20. For Kit ta  read Kitta.
,, ,, 8. Omit . after Kramrisch.
,, 50 ,, 37. Add u s e d  bo th  after are.
,, 51 in the table (after line 3) the bracket is to be opposite

‘Printing’ and 4 is to come under 3.
,, 52 ,, II. read g a t e w a y s  for g a t e w a y .
,, 53. Foot note read /. G. instead of /. C. and g r e c o  for g r e c o .
,, 54. Footnote read Dher i  for Dehri.
,, 55. Footnote , after Painting.
,, 56 ,, 19 , after s epa ra t e .
,, 56 ,, 24 read Smrtam  for Smriam-  
,, 56 Last but one line read b ru sh e s  for bur sh es .
,, 56 First Footnote put a : after this.
,, 58 line 33. Add . after nim.
,, 58 ,, 33. Add . after l epa.
,, 59 ,, 18. Add . after vidhi.
,, 59 ,, 23. Read adaman t in e  for adm an tm ed .
,, 66 ,, 5. Read m agnum  o pu s  for M agnum  Opus .
,, 66 ,, 4- fiom bottom read umb i  for jumbi .
it 66 ,, 4. Read n i tamba  for ni lamva.
,, 68 ,, 7. Read mani  f o r  mani.

70 ,, 4. from the bottom read g o d h u m a  for g oddu tna .
116 ,, H from the bottom read S a c r e d  for Sca r ed .
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T H E  C ITIZ EN  AND T H E  ST A T E  IN AN CIEN T IN DIAN A R T S
AND IN D U ST R IE S * _ _

( Professor S. V . V isw anatha m.a . )

There has been considerable difference of opinion am ong 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 
Laissez 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 th is paper to present in 
general outline the m ain ideas that prevailed among the ancient Indians 
regarding the lim its of state-interference in the social and industrial 
activ ities of the subject people.

T he S phere of S tate C ontrol

T he principle of Laissez fa ire  which for a  long tim e swayed the western 
nations in the attitude of the state to its citizens is not at a ll found app li
cable to any period of the history of Indian society. It was perhaps 
recognized that the application of this doctrine ‘would soon fling c iv iliza 
tion back into the brute struggle for food’ 1. It wras held that social 
and moral order of the state wTould best be secured not by a  policy of 
individuals being le t alone but by their adhering to  the Dhar/na or duties 
of community or caste to which they belonged. T he individual was bound 
by the ru les of his c lass and in ho case  does individual freedom as it is 
comprehended in the principle of ind ividualistic 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 in te lligen t pursuit by each 
thereof2 was certain ly d iscredited in the evolution of Indian social 
morals. In fact, the individual was nothing ; the order to which he 
belonged determ ined his position and functions, his rights and respon-

1 H. S id g  wick, E lem en t s  o f  P o l i t i c s ,  ‘Individualism and Indiyidualistiq  
M in im u m ’ .

2 C. D. Burns, P o l i t i c a l  Idea ls ,  p. 234.
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sibilities. The greatest happiness of the greatest number which is, 
according to our law-givers, the end of the state15 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 Ary as, and following the 
rules of castes and divisions of religious life will surely be happy both here 
and hereafter.’1 The way to happiness lies in the discharge of the 
duties pertaining to one’s own c la ss , even though it might entail ruin.
Danger is ahead for those that trespass on others’ functions, says the Lord 
in the G ita .3 4 5 6 That person who practises his own duty can become 
powerful and influential in this world, for it is the highest act of penance.0 
W hen these rules are violated, the world would come to an end owing 
to the confusion of castes and creed s.7

G e n e r a l  P r i n c i p l e s  o f  I n t e r f e r e n c e

As Herbert Spencer puts it ,8 within,its proper lim its governmental 
action is not simply legitim ate 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 
promoting or fostering what many may regard as leading to the general 
good and happiness of the Commonwealth.9 For example, state in
terference in order to put an end to the evils of excessive drinking may be

3 A r th a ia s tr a , 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 Ib id . p. 8.
5 Bhagavat Gild, H I. 35 . . .
6 Sukyanlti, (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 ordet’ in 
Bhagavat Gita, II. 31. It is limited and defined by IV. 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 Lasu 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.

7 A r th a id s tr a , p. 8. , . . . .  „
2  Herbeit Spencer, E ssa y s, III. 4 ° i-  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 get destroyed.’ 
Gautama. X I.

9 Cunningham : C orm m onw ea/,

• I - 1
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■ Said to belong to the first category, while interference in the departments 
of industries, education aud poor-relief w ill 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 discip line and punish breaches thereof, which 
may lead to the disturbance of the social and moral order of the society.10

S u p e r v i s i o n  o f  I n d u s t r i e s

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. T he initiative in a ll activities lead ing to the m aterial 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 k ingly 
duties.’ 11 * As we read in the Arthasfistra, the king should safeguard 
the interests of agriculture, free labour and revenue, for the w ealth  of the 
state is for the protection of the sub jects.13 ‘H e shall always succour 
the afflicted among his people as a  father his ch ild ren ,’ 15 for the two 
primary functions of a  king are the protection of his subjects which 
implied also the constant punishment of offenders.14 This ideal is evident 
even in the R ig Veda where the king is styled  goficitirjcuiasycid' B Indus
trial undertakings were mostly due to private enterprise under the super
vision of the state. T he government p layed  the part of the good parent 
and saw that its activities were regu lated  in  such a  way that posterity 
throve better in body and in mind. In this capacity it interfered in order 
to secure uniformity of regu lations in the fields of industry and commerce.
As a  result a large number of State-superintendents are seen appointed 
in charge of the various departm ents.16 T hese were for gold, coinage, 
prices, wages, weights and measures, forests, agriculture, artisans, com
merce, merchants, store-houses, slaughter-houses, liquor, prostitutes, poor 
re lief and famine relief, forts, routes of traffic, ships etc.

It may be noted that these departm ents fell broadly into two classes :—
(a) Industrial pursuits that were the monopoly of the state, inter

ference in which was bound to bring good to a l l  and

io  This fact is clear from the long list of fines prescribed in the Arthai&stra
lor the various offences. Protection implies also punishment. In fact govern- 

• ment is Dandanlti.
! i  Mahabhdrata, Santi, 58. 1. 12 Arthasdslra, p, 48.
<3 Ibid. p. 210.
14 Sukraniti, I. 14. Rdmayana, Bala Kanda, i 7- 6.
15 Rig. Veda, III. 43. 5.
*6 Arthaiastra, II. Sukraniti, II.
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(<5) 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. 
i.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, illic it dealing and other economic abuses,17 18 
securing uniformity in standards of weights and measures of objects,3S 
protection of artisans and wage-earners, orphans and invalids and, of 
course, the revenue that they yielded to the state-treasury.

P r o t e c t i o n  o f  A g r i c u l t u r e

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 w ill be clear from the questions that Narada put 
Yudhisthira in the Mahdbhdrata .-l9  Are large tanks and lakes constructed 
in the country in suitable places and filled 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 em ergencies 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 m iserable 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 M aurya 
constructed a dam at Girnar and thus produced the lake Sudarsana from 
which water-was conducted for irrigation of the fields in the province.
W e are told in the famous Girnar inscription of Rudradam an that the dam

17 ArthaiOjstra, IV, 'I lie sale of bad goods was punished, cf. Sukramti,
IV. 5318 .

18 /Irtha&astra, II. 19. See also Vasistha, XVII j Vifnu, V. 121*123. 
Imitations were punished. Sukronlti I. 295.

19 Sabha Parva, V. 81.
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X y '^ & ^ -  jjeen  broken and the lake left unused for over a  century after Nanda-  ̂ J L  J 
raja and that the prince constructed the dam, repaired the lake and made 
it fit for use by the agriculturists. Later, in the fifth century A. D. it is 
stated that the lake was again repaired by a  m inister 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- 
indu lgence in intoxicants is the cause of much suffering and crime. As 
lvau tilya  observes,50 the effects of drunkenness are loss of wealth, insanity, 
absence of consciousness, loss of knowledge, life, wealth and friends, f •>
desertion by the virtuous, suffering from pain etc. But there is appareritly- 
no general agreement that alcohol was in itse lf an evil. H ence leg is la 
tion on the subject has been more or less experimental. T he 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 
im possibility of being enforced. H ence it is that we meet with state
ments like the following21 :— ‘T he man that drinks wine excessively beco
mes devoid of wisdom ; but wine taken in moderate quantity may even 
increase his talent, c lear up the inte lligence, augm ent his patience and 
keep that mind steady, but indu lgence in it is certain ly pernicious’. W e 
know that dangers of drunkenness w ill not leave a  society unless 
there is a  concensus of opinion that drinking is in itse lf (moderate or 
excessive) an evil. But the initiative in the direction w ill have to be 
taken by the people at large, and especially by those that visit the liquor- 
shops.22

Traffic in liquor was, no doubt, prevalent in ancient India, but the state 
had the responsibility to determ ine the time, p lace, 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 Artkaidstra28 :—Liquor shall be sold only to people of known ^

20 A rth a sd s/rU , p. 330.
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. T h e  T h e o ry  o f  G ood a n d  E v i l ,  1 . 8 8 .

21 S u k r a n lt i ,  I. 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 A rtlia s a stra , II. 25.

J
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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 equ ivalent 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 Arthalastra would have done better if he 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 effective enough to 
prevent abuses.

POPULATION : CENSUS

A healthy and happy population is a necessary adjunct of a  good state. 
A janapaia 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 M egasthenes, 84 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’24 25 T he 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 
collection of vital statistics until very recent times', says' the author of 
Indian Constitutional Reform, viewed in the light of history.

24 Me. Crindle, M egasthenes a n d  A r r ia n .
25 Smith, E a r ly  H istory of In d ia , p. 128*



x''5 r^ l2W e are ab le  to get a  few details about the census operations of the time 
from the A rt7iaidstrn,2° The v illage accountant had to register the total
number of inhabitants belonging to the various castes in the v illage , to 
keep an account of the number of cultivators, cowherds, merchants, 
artisans, labourers, and anim als and to take note of the amount of money, 
free labour, to lls and fines that could be co llected  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 fam ilies in the v illage , their antecedents 
(charitra), their occupation (ajuva), income “and expenditure (ay a and 
vyaya.) Besides the Nngarika or Town Prefect was ordered to register 
a ll cases of emigration and immigration in the city Of the various depart
ments of Chandragupta’s administration one was allo ted to the treatment 
of foreigners.26 27 ‘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 d ie bury them’. Breaches 
of these regulations were severely dealt with and officers were taken to 
task for the return of false statem ents.

POOR R E L IE F  : A ST A T E -D U T Y

Grhasthas (M en in fam ily-life) that would m erely shake off the shackles 
of fam ily and belongings and would assum e 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. W e meet with the 
following wholesome ru le s28 :—W hen, without m aking provision 
for the maintenance of his wife and children, any person embraced 
asceticism , he was punished for the offence. W hen a  capab le man or woman 
neglected  to maintain his or her ch ild , mother, father, minor brothers, 
sisters and widowed girls, a  fine of twelve panas 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 earn ing an honest 
livelihood, was condem ned and not only were such women fined but 
those that may have been responsible for their conversion to become 
ascetics.29 R u les sim ilar in nature are found in m any works of Indian 
literatu re .

26 Artha&a&tra, p. 142.
27 Megasihenes, fragment 34.
28 ArthaSdstra, p. 47.
29 Ibid. 47 & 48 ; Sttkrani/i, IV. i .  105.
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But it was recognized as a governmental obligation to provide for 
orphans, aged,-infirm and poor, helpless, women and m en.30 The state 
also found employment for the unemployed poor who would work but 
could not find any situation. W e read that even prisoners were set to 
work on crown lands or in the repair of roads.3 1 Orphans and helpless 
men were utilized as spies and were given maintenance in return for the 
service they rendered to the state.32 Large industrial enterprises corres
ponding to modern workhouses seem also to have been started by the 
sovereigns, which would give work and afford re lief to the able-bodied 
poor.38 Poor-relief was thus a  responsibility of the sta te34, 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 punished35, if they would not earn their 
living by honest occupation.

REGU LATIO N  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 
agreem ent.88 But it was accepted as a wholesome principle that the 
wages of the labourer should be such as would at least meet ‘ the 
c.ompulsory charges’ and enable him to lead the life of a  respectab le 
citizen. The amount of wages in any industry was low, moderate or 
h ig h .37 W ages were considered high, if they adequately supplied the food 
and clothing and, besides, allowed the labourer some comfort. T hey were 
mo erate' if he got only the indispensable minimum of food, clothing and 
shelter i.e., the necessaries for the labourer and his dependents. Low 
wages were deemed a  curse by the state ‘for people that are paid low 
wrages are enem ies by nature of the society ; they live a m iserable life, 
p lay into the hands of others, set to plunder others’ riches and become a 
great p lague to the community’.38 The idea conveyed in the above was

30 Arthalastra, p. 47
31 SukvarMi, I. 268 ; Arthaldstra, p. 115.
32 Arthaidstra, p. 20.
33 Ibid, pp 113, 114-
34 Hitopodesa, I. 14
35 Sukranlti, IV. 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 Industrial Life published in the 
Volume of the Second Oriental Conference, Calcutta. Cf. also, Sukranlti, II. 392.

37 Ibid. II. 396 ff.
38 Ibid., II. 400. As Pepe LeoXIII observes in his Rerum Novarum,

‘it is 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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- -that 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.

P r o m o t io n  o f  E d u c a t i o n  a n d  F i n e  A r t s  

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 Ackdryya, Guru, Upa&hyaya, under whom they 
sought instruction,59 and had the initiation into the arts and sciences.
In later times, every Indian village had its own pathsala 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 promote; in general, the literacy among 
the people that it governed. The academic centres, of ancient India,
Taksa&la, Nalanda, K ali, U jjain, Vikrama^ila, Madura and Kanchipura 
appear to have been concerns, the result of private enterprise. The state 
acted in a ll 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 Vina, 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. Enpassant, 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 was that it was individual, 
involving individual attention paid to the Sisyd by the Guru and vice versa, 
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. ■■

1 ’ )• j ■
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with maintenance by the government.10 H igher 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.40 41 42 43 In fact, these formed, one of the most important 
items of public expenditure.

V o l u n t a r y  s e r v i c e s  o f  t h e  c i t i z e n s

The life of the state and the life of the persons that make it influence 
each other, and the sovereign state w ill 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. T he 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.4 2

(a) In N o r m a l  T i m e s

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. W e read48, ‘A king should replenish his treasury 
with a  sixth part of the yield  of land, with fines and forfeitures from 
crim inals and with fair taxes levied from merchants in accordance with 
the injunction of the S 'Zistras 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’.44 Even in the collection of his dues the king is 
advised to act in 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 A rth a ia s t r a ,  p. 125. These are some of the more important of the sixty 
four k'aids or arts mentioned, in e. g., S'ukratMi, IV. 3.

41 S 'uk ra r . i t i ,  I. 367, 368.
42 As Hegel puts it, ‘ it is their highest duty to participate in the life of

the state’. ,
43 Mahdbharata : Sand, 71, 10. Similar rules are found in all the S Hitras, 

conveying the idea of a  sixth going to the income in return for protection 
granted to the subjects.

44 Baudhayana, i . io .t .
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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’.15 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 .47

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 S'dstras 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 pana and whoever causes water or mire 
to collect in it, one fourth of a pana . The same offence committed on 
the royal road entailed double the amount of fine’ in the ArthaidstraA8 
In judicial proceedings, it was incumbent on the subjects to give 
voluntary aid to help the Judiciary. ‘That wretch of a person who 
knowing a ll did not give evidence was visited by the sin and the 
punishment of a false witness.’46 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 .50 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 ju d ge s .5 1 
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 
supplied him with food, dress, information or plans of escape the penalty

45 Sukranlti, IV. 2. 113.
46  Avthai&stra p. 246.
47 Apastamba, II. 14. 5 ; Va&stha, X V I, 7-9.
48 Artkatdstra, p, 145.
49 Y ajnavalkya , II. 79.
50 Gautama, X III. 3 ff.
51 Avtliasaastra, p. 177.
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was mutilation or a fine of 900 fanas .’ 5a 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,’53 Voluntary 'efforts o f private citizens 
to keep the roads and streets clear of nuisances and make them more 
convenient for ;the travellers were encouraged by the state. ‘ lh o se  
who with their united effort constructed on the roads inns and 
Caravenserais of any kind were shown special favour by the government.

( b )  I n G r a v e  E m e r g e n c i e s

Now we shall deal with the duties of the state and the citizens in 
times of distress. Normally, the king should never seek to increase 
his treasure by excessive punishments, land revenues and duties.5 - 
But on occasions of great financial difficulty the king could have 
recourse to extra revenues from cultivators, herdsmen and merchants.
H e 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 p ast.57 H e may purchase, 
if necessary, any land, offering favourable price to the owners thereof. 68 
But if a miser who had much hoarded wealth would not give any 
aid to his suffering-fellows the government may have resort to the 
processes of Kartanam (extortion) and vamanam (forcing one to vomit).5®
It is, however, la id  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 K autilya ,00 ‘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.51

52 Ibid, p. 226-227. 53 Ibid, p. 144.
54 Avthaidstra, p. 17 3*
55 S'u&yanlti, IV. 2.9.
56 Arthaiastra, pp 242-246. ^Similarly in times of war the king may levy 

extra dues from his subjects. 3  ukraniii, IV. 210.
57 SukrarMl, IV. 2. 11.
58 Arthaiastra, p. 242.
59 Ibid, p. 20S,
60 Ibid, p. 243.
61 Ibid, 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 m easures,40 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 
a id .153 In some cases the fascination; for a  title  may have induced 
the people to render such tim ely assistance to the state. But if the 
wealthy, who are not moved by such humane considerations or the prospect 
of reward, are so avaricious as to am ass riches like  the ‘Economic Man', 
by selling stores of corn at high prices, then as K alhana says,62 63 64 65 there 
was good justification for the use of force. Sim ilarly, in a  v illage where 
a house was on fire, any house-owner who did not run to give help to 
entinguish the fire was fined twelve /anas and one who had taken a 
house only for rent (avakray'i) not proving to be of use in such a 
calam ity, was to suffer the penalty.66 In times of -danger, people 
who neglected opportunities for rescuing themselves being indolent and 
idle, were fined by the state,06 and thus made to realise the truth of 
the good and wholesome maxim ‘Self help is the best help.’

) ! /
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62 A r th a t a s t r a ,  p. 2o8f.
63 Ibid, p. 244.
64  R a ja t a v a n g i n i ,  V . 272b
65 A rth a i c i s t r a ,  p. 145 .
66  In floods, ‘ Persons neglecting rescue with the exception of those who 

i° r  w ant of boats have no m eans of escape shall be fined tw elve p a n a s ’ 
(drthaids/ra, p, 207,) 1
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(B y K . G. S esha A yya r  Esq ., b.l .)
INTRO D U CTIO N

From the very earliest tim es of which T am il literatu re treats, the 
worship of V isnu  has been la rg e ly  p revalen t in  South Ind ia . Tol-Kappiycim 

is regarded  as the earliest T am il work now extant ; and its authorship is 
trad itionally  attribu ted  to a  d irect d iscip le of Agastya-m uni, a  R si ca lled  
T o l-K app iyar, or, as th e term  means, the R s i of the ancient Kapi-Gotra.
H e is said  to be no other than the P u ran ic  R si, Tynadhum agni, the son 
of the well-known Ja m ad ag n i. T h at work is the earliest of the T am il 
works that we now have ; and it supplies the basic gram m ar for a ll the 
works of the Sangam  period in T am il lite ratu re . In the section re lating 
to Agattinai or the gram m ar of sub jective life with special reference to 
Love and H appiness, Tol-Kappiyam  c lassifies inhabited land into four 
varieties, viz., mullai or pasto ra l land, knrinci or h illy  tracts, w.arntam or 
agricu ltural land , and neytal or sea-board land ; and it gives the 
valuab le and in teresting information that Mayon or V isnu  is the guardian 
deity of mulla-makkcil or the inhabitants of pastoral lands. Paripadal is 
one of the earliest Sangam  works, which M aham ahopadhyaya V . 
Sw am inatha A iyar, the greatest T am il scho lar now living, has saved from 
the ravages of white ants, as he has done several others of the Sangam  
C lassics. It is a  co llection  of lyrics m ain ly in praise of V isnu , 
Subrahm anya and the V aiga i river. In its com plete form, the work, 
accord ing to an old verse, consists of eigh t poems in praise of V isnu , 
thirty-one poems in praise of Subrahm anya, tw enty-six in praise of the 
river V aiga i, four in praise of M adura and one in praise of the Sea, 
thus m aking up a  total of seventy lyrics. Only 22 lyrics in full and a  few 
fragm ents are published ;  and of these, six are  devoted to the praise of 
L iru-m al or V isnu . One of them extols the worship of V isn u  in the forms 

K psna and B ala-D eva in the tem ple of T iru-rrtal-irun-coali, near 
^fadura ■ while another besides describ ing the b a la - lila s  or the juven ile  
doings of S ’r l K rsna, mentions defin itely by their T am il names the four 
^yukxs of the B hagavatas, viz., V am d ev a , S an karsan a , Pradyum na, and 
-Vniruddha. In Cilappalikci'am, a  w ell known epic poem of the Sangam  
Period, the poet, te lls  us that when certain  strange and d isturbing 
Phenomena occured in M adura, the women of the shepherd c lass 
Conducted, as a  m ode of propitiating V isnu, dances to the accom panim ent

K \
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of songs describing the juven ile feats of S 'ri Kj-sna. It is clear from 
these references that the worship of V isnu was very common in the 
Tam il country in ancient d a y s ; and judged by the evidence of lam il 
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. Tol-Kappiyam te lls us that Subrahmanya is the presiding 
deity of Kurinci or h illy  country ; and eight long lyrics, in the published 
portion of Paripad.il, and Tiru-Murug-dnu-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 if so, we may safely accept the late Sw 
•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 T am il country about the first century after Christ, 
as not an exaggerated estimate of the antiquity of Vaisnavism in

South India.

U s e  o f  T r a d i t i o n

It 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 availab le and, besides, even if there 
were m aterial, the attempt would be beyond my competency. I he 
purpose is only to give a short account of some great men among the 
early V aisnavas, 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 the earliest time, whose influence, 
d irect and indirect, on social life and humanity has been powerful and 
permanent ; and among such great men are the vaisnava saints or 
A lvars who occupy a  prominent place in the temple of fame as religious 
teachers. .The A lvars come from different castes, ranging from the 
Brahm ana to the P an am a ; 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 th e trad i
tions that have come down to us and which have been cherished as a 
holy heritage by long generations of Vaisnavas, there exists no other
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■ source from which tlie story and the lesson of their lives can be learn t 
■ Divya-Suri- Charita of Garudavdhana, which is said to be the oldest 
work extant on the S 'rl V aisnava hierarchy, Guru-parampara-prabhava 
of P inbalakiya P erum al-Jiyar and sim ilar works from which the popular 
accounts of the lives of the A lvars 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 A h ars . 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 m ediaeval 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 solemn 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 biographer;. Tradition, after a ll, is rea lly  human 
testimony regarding the long past, and like a ll 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 discrim inating between truth and fa lse
hood. In the absence of trustworthy first-hand evidence, tradition 
which in effect is reputation arising from the concurrence of many 
Parties who are unconnected with each other but are a ll interested in 
investigating the subject, may be accepted as the ground-work for history, 
especially in matters in which the probability for personal bias is little.
It is in this light that the traditional accounts of the lives of the V aisnava 
Alvars are utilized in this paper. For English readers interested in the 
traditions that have gathered round the A lvars, there is no better or 
more interesting and informing book than Srim ad  Govindacharyya 
S'vamin’s Holy Lives of the Alvars'.

The A lvars

According to the Bhagavata, V isnu, the Supreme Lord, caused, for 
the benefit of the K ali Yuga, the incarnation of V aisnava saints in the 
th av id a  country, and that the wrorld may become better they taught the

3



® ! l «

18 SIR ASUTOSH MEMORIAL VOLUME { P J T

v L
message of Bhakti or salvation by faith. The consecrated country lying 
on the banks of the Tam raparni, 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 
A lvars, 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 is in 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 S'aiva or of the 
Yaisnava 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 a ll saints were equally incarnations for the betterment of the 
world, and there were no gradations of high and low, of first or last 
among them. Tradition says that the Alvars are the incarnations in 
human form of the emblems and insignia of Narayana, 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-Paramflaras, the following is the list of the Alvars in their 
chronological order :—

T am il name Sanskrit name
Poygai A lvar . . .  . . .  . . .  Saro yogin
Bhutatt A lvar . . .  . . .  . . .  B h iita Yogin
Pey Alvar . . .  . . .  . . .  B hranta Yogin
T iru  M ali^ai A lvar . . .  . . .  Bhaktisara
Nam Alvar . . .  . . .  . . .  S 'a jh a Kopa
M adhura Kavi Alvar ... ... Madhura Kavi
Ivula^ekhara A lv ar . . .  . . .  K ula^ekhara
P eriya Alvar . .. . . .  . . .  V isnu C itta
Andal ... ••• ... Goda
Tondardippcdi A lvar .. . .. .  Bhaktanghrirenu
Tiruphan A lvar . . .  ... .. .  Yogivaha
Tiru M angai A lvar ... . . .  Parakala
The traditional and orthodox belief is that the first five are 

respectively the incarnations of S'amkha, Gada, Nandaka, Chakra and
>oj j  / •



I ' ^ls.Vdksetia and (hose that are mentioned as seventh to twelfth in the 
list are the embodiments respectively of Kaustubha, Gan/da, s'rl or 
Laksmi, Vanamald, S'rivatsa and Sa-anga. According to sex, all except 
Ai.idal are males, and according to caste, Tiru-pan-Alvar was a Panchama 
Nam-Alvar and Tiru Mangai Alvar were S'fldras, Kulasekhara Alvar 
was a K satriya, and the rest Brahmanas. They came from different parts 
of the Dravida country. Poygai Alvar was born at Kanchipuram, 
Hhutatt Alvar in Mahabalipuram, and Peyalvar at Mylapore in Madras, 
and these three are said to have been contemporaries, and are regarded 
as the earliest Alvars. Tirumalisai Alvar was born at a place called 
Malis'ai, 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 S’udra 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, 
The^e five are said to have been born Yogis. Madhura Kavi was born 
at I iru-Kolur, and he is, according to orthodox belief, an incarnation of 
Kumuda-GaneSa, a subordinate functionary under Senesa—a tradition 
invented to explain the fact that he sought and accepted Nam Alvar as 
his Guru or preceptor. Kulasekhara A lvar was born in Tiru-Ancai-Kalam, 
near Cranganore on the west coast, and was a prince of Kerala. Periya 
Alvar and his daughter Andal were born in S’rivilliputtur, in the 
Binnevellt D istrict, Toiularadi-pcdi Alvar at Mandamgudi in the Chola 
country, Tiru-pan-Alvar in Uraiyur (a suburb of Trichinopoli) once the 
capital of the Chola Kingdom and Tiru Mangai Alvar at Tiru-Kurai- 
yMltir, 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 Ndldyira Prabandham, which is a collection of their 
devotional lyrics in Tam il, is ranked by south Indian vaisnavas with 
die Vedas and iVeddtigas in importance. Indeed, Tiru-Vay-Moli, the 
name by which Nam-Alvar's one thousand lyrics contained in the N3.l9.yira 
Prabandham are known, is the oldest Tamil expression to denote the 
 ̂ eda. Nam Alvar’s Tiru- Vay moli is said to embody the essence of 

die Sanaa Veda. All the lyrics contained in it are set to music, while 
die same saint’s Tiru-Viruttam, Tiru-Asiriyam and Pcriya-tiru-Antadi, 
dl of which form part of the Ndldyira-Prabandham, are held to represent 

0 Bg. the Yajus and the Atharva Veda respectively. If in popular 
C°ncepiion, Nam-Alvar’s poems represent the Vedas, Tint Mangai A lvar’s
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Periya-Tiru-Moli and other works are held to represent the six V edangas 
par excellence. It is patent, therefore, what great influence the sayings 
and writings of ithe A lv ars  had in spreading and establishing Vaisnavism 
among the Tam il people. The message they spread among the people 
was that of God’s grace which was to be attained by unswerving faith in 
Nftrayana. That basic idea repeats itself in various forms in the writings 
of the A lvars , and as illustration, the following verses may be cited.
Says N am A lv a r  :

I saw the lotus Feet ; and straightway disappeared 
The bondage of past deeds. To love the Lord Supreme 
And serve Him ceaselessly, that is the way revealed 
Of yore for us to follow.

Tim  vay moli. X. 4. 9.
Again, Tiru MajHai A lv ar writes :

Vouchsafe to me your grace today, and for tomorrow too !
Longer may it remain for me 1 Behold ! I ’m one with you !
N arayana ! 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-Antadi.

The measure of their succes in carrying out their high mission will 
be'patent from a song of exultation where Nam A lv ar exclaims :

Glory ! A ll hail ! The ills of life have fled !
N araka itself, for punishment ordained,
H as disappeared ! Henceforth the Lord of Death 
H is function loses here ! T he K ali age,
Behold ! doth vanish 1 For the devotees 
Of Him, the sea-complexio ned Lord Supreme 
In multitudes have on the earth appeared,
Singing and dancing in ecstatic joy !

Tiru-Vay-Moli, V. 2. 1.

The First A lvars

Based on the chronological order accepted by V edanta D esikar and 
others, the A lv ars  will easily fall into three groups. Poygai A lv ar , Bhutatt- 
A lv ar , Pey A lvar, and Tiru Mali^ai A h a r  will form the early A lvars, 
Kula^ekhara A lvar, Periya A h a r  and A n d a l will form one group ; and 
Tonder-acli-podi- A lv ar , T iru-pan A lvar, and Tiru M angai A lv a r will form 
the last group. There can be no room for doubt that the first three A lvars 
were really contemporaries, but the traditional account of T iru-M ali^a
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e u' . ■......A lvar gives large scope for doubt whether he was a  contemporary of the
other three in the first group who are usually referred to as Mudal Alvars 
or the first A lvars. T he Mudal Alvars are said to have been bom in the 
same month of the same year, the first .being ju st a day older than the 
second, and the second a  day older than the third, trad itio n  assigns 
to them an impossible d a te—4202 B. C ., and though that date can be 
summarily dism issed, it is not easy, from the m aterials now available, 
to say when exactly they lived. 1‘ rom the fact that Bhutattalvar is said 
to have been born in M ahabalipuram , 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 N arasim ha Varm an I. T he reasoning is extremely incon
clusive. Dr. S. Krishnaswami A iyangar in his Early History of 
Vaisnavism in South India concludes that Mudal Alvars should be 
p laced in the second century A. D. From T am il literature we see that 
a poet of the name of Poygaiyar composed a poem called  Kala-Vali- 
N arfatu  in honour of K o-Cenkannan, the well known Chola k ing of the 
Sangam  period, and he has also contributed two poems to the Purananuru 
collection, an acknow ledged Sangam  work. Poygaiyar belonged to the 
Sangam  period, and if Poygai A lvar and P oygaiyar be the same, it follows 
that the Mudal Alvars should be p laced in or about the period of the 
T am il Sajigam . If that view of Dr. S . K rishnaswam i A iyangar’s statement 
may be accepted as more or less correct, as of a ll the dates attem pted to 
he assigned to the Sangam  period in T am il literary history, the 2nd century 
A. I), has alw ays appeared to me the most probable, trad ition  says that 
one night, the three A lvars happened to m eet each other at 1 iru-Kovilur.
It was a  night of pelting rain. Poygai A lvar who came to the place first 
found shelter in a  sm all hut where there was ju st enough accommodation 
f°r one to lie  down. Bhutattalvar also  sought shelter from the rain in 
'h e  sam e hut, and when he was told that there was space for only one to 
^cep , he replied that if one could sleep there, two could sit, and entered 
'h e  hut. Shortly after P ey A lvar cam e and sought admission, and on 
hearing there was sitting space for only two persons, he said that it so, 
three could stand, and entered the room. T he three came to know each 
other. T h is chance meeting proved to be a  turning point in their lives.
I he close contact of k indred souls suddenly brought them a new flood 
°f sp iritual light and they burst into praise of \ isnu , whose beatific vision 
was then vouchsafed to them. T he songs that flowed from their inspired 
hps are said to be embodied in the section of the Ndldyira Prabandham
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known as lyarfia* Poygai A lvar’s centum begins by defining God as 
represented in H is manifested universe, Bhutattalvar begins his centum 
by regarding the Supreme as N arayana, and Pey A lvar by conceiving Him 
as associated with S 'ri or S'akti. The opening verses of three Tiru-antddis 
te ll us in what form each of the three saints obtained his vision of the 
Lord.

Says Poygai A lvar :—
With the earth as the receptacle to hold the oil,
The girdling ocean as the ghi for the lamp,
And the resplendent sun as the kindled light,
I lit my lamp to see the beauteous Feet 
Of Plim that on the shining sea recumbent lies ;
And there I p laced the garland of song I wove 
In glorification of the Lord,
T hat I from the sea of bondage might be saved.

is t  Tint Antadi.

Bhutattalvar writes :—
W ith love as the receptacle, with yearning as the Ghi,
And a  m elting heart as the wick, in estacy 
Of soul I lit the lamp of wisdom and glorified 
N arayana in Tam il verses meetly tried.

2nd Tint Antadi—I.

H ere is. Pey A lvar’s account —
L aksm i I saw ! I saw the golden form,
The glorious hues of the effulgent sun !
I saw the mighty golden discus and the friendly conch 
A ll this I saw in H im that bears the ocean’s hue !

jr d  Tint 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 

th e  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,
T he air, the sounding sea, the glowing fire 
Are a l l  the Lotus-eyed Lord V isnu, who 
Of yore the sm all-eyed elephant did save 
W hen in distress it cried to Him for help.

is t  Tiru Antadi—2g.
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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 wTears the Tulsi garland cool,
E’en as the calf seeks naturally its dam.

1st Tim 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 Tim Antadi—31.
I care not for kingship of the earth !
Nor would I be the king of Devas in Heaven itself !
For norv I have as humble devotee
Sought out the supreme Lord with Lotus-eyes,
Lord Visnu, our Lord of Lords, and worshipped Him.

2nd Tint 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 
L aksm i, the flower-born Goddess with the coral lips,
And gleaming garlands richly light with precious stones !

3rd Tim Antadi—3J.
The Way to Live I’have learnt ! For I have gained 
The Feet of Him, our Lord, the Lotus-eyed,
V isnu of dazzling splendour, on whose breast 

W here S'ri resides the garland sweet descends,

L ik e  a long-lying water-fall that runs 

Adown a cleft o’er a dark mountain side.
3rd Tint Antadi—jg .

1 he 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 Vaisnavas.

T i r u m a l i Sa i  A l v a r .

Tirumali^ai A lvar is said to have been born in the family of Bhargava 
?l’ but brought up by a S’udra, as his parents abandoned him. He is 

represented 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 V aisnava religion. H e is a lleged 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 A lvar 
received a  visit from the M udal Alvars ! T he extravagant antiquity 
assigned by orthodox uncritical opinion to the M udal Alvars necessitated 
the employment of this obviously unacceptab le device to explain, perhaps, 
an ascertained fact of the proximity in date between the latter A lvar and 
the earlier A lvars. To emphasize the intensity of his faith in Visnu, 
a  story is told. It is said  that on one occasion the A lvar was visited by 
Rudra with a  view to test his faith. According to V aisnava belief, 
Rudra is the grandson of 'N arayana. In his Nan-Mukhan-Tiru-Antadi,
Tiru Mali^ai A lvar writes in the opening verse : “N arayana created 
Brahma of the four faces, and Brahma S'ankara”. When Rudra 
appeared, the A lvar sat indifferent, stitching a  torn cloth. Rudra began 
the conversation, but observing the A lvar inattentive, asked him why he 
was so. “ W hat have I to gain from you ?” Asked the A lvar. “I 
desire to confer a  boon on you’’, replied Rudra. “Then can you grant me 
M o ksh a”, asked the A lvar. “That is exclusively the gift of Narayana.
A sk something e lse” said the God. “Can you even by one day postpone 
the- date of a m an’s death ?” Asked the saint. “That is regulated by 
his K arm a” sa id  Rudra. “Then there is nothing you could give me”. 
Rudra admired the constancy of the Saint’s faith in N arayana' and 
bestowed on him the title of Bhaktisara. Various other supernatural
agencies are said to have attem pted to tempt him out of his faith in
V isnu, but without any success. It is said that he visited K anchlpuram  
for worship. The P allava king, yho  had heard of the saint’s supernatural 
power, im portuned him with the request for the grant of the boon of 
undying youth. Much annoyed, the saint left the place, but lo ! the 
im age of V isnu in the temple also vanished, to be with the Lord’s devotee.
T h e P allava k in g  duly apologized to the saint, who thereupon returned lo 
K anchlpuram , and the sanctity of the temple of the P allava was restored. 
Unfortunately, we are not told the name of this P allava king. The late 
M r. G opinatha Rao thinks that the first quarter of the 8th Century A. D. 
appears to have been a period of great V aisnava activity, and that 
T irum ali^ai A lvar may be assigned to that period. Dr. Krishnaswami
A iyangar, however, thinks that the king of R anch ! with whom the
A lvar was brought in contact is Tondaim a i Ilan tiraiyan, a ruler of 
Ranchi in the SaWgam period. There is no reason why the tradition
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• that Tiru Mali^ai A lvar 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 
°f Indian History in the Madras University that Tiru Mali^ai A lvar was 
a contemporary of Tondaiman Ham Tiraiyan may be accepted. There 
is internal evidence supplied by Nan-mukhan- Tiru-Ant adi, that its author 
was posterior in date to Tiru Valluvar, the author of the Kural • 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 
111 the 2nd century, and this doubt I base on literary grounds. His 
Nan-mukhan-tiru-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 Tiru-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—11.
■ \

As the vast ocean holds within itself the swelling waves 
Ikhich born in it are in it also ultim ately lost,
So Thou dost from the source and art Th’ abode of life ! 
f’ or life from Thee is born ! Likewise both in its active state 
And in its passive life in Thee is lived ; and in the end 

Thee doth life return, becoming one with Thee !

j;> Tiru- Canda- Virattain 1 o.

Nam A lvAr

Nani A lvar is by common consent the greatest of the Alvars. As 
nlieady observed his writings are regarded by the \aisnavas ot the lam il 
country as embodying the four Vedas, and one of his writings bears 
the A llow ed  name of Tiru-V&y-Moli, meaning the holy Veda. H e is
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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 S 'ri R anganatha himself. To S 'ri V aisnavas, he is Kulapati 
and Kutastha the holy head. Reference is made to his birth in 
Sri Bhagavata, Bhavisyat Parana and Brahman da-pur ana. His
father K ariyar belonged to T iru N agari in the Tam raparni basin, and his 
mother came from Tiru-van-parisaram , a v illage  in South T. lavancore, 
a  few miles from Cape Comorin. Nam A lvar 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 T iru -P u li-A lvar. W hen he had been in a  state of 
Samddhi for 16 years, there came to him, beseeching initiation, Madhura 
Kavi A lvar . H e was the God-ordained instrument to wake the youthful 
Yogi from his long trance. M adhura K avi A h ar 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 that and abide there. ‘ What is dead' in the
qufery refers to the body which is ‘ achit ’, and the ‘subtle thing' is the soul.
The sag e ’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 H eart of God is the source of a ll • life, and a ll 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 
sp iritual knowledge and communion with the H ighest. T hat serene and 
blessed mood and experience are not easily gained, but Nam A h a r  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. H e revealed to M adhura Kavi A lv a r that the 
soul that is to a ll appearance born in matter has i>. food and life in God, 
and M adhura Kavi at once accepted him as h is”s-z?A or teacher. There 
are eleven stanzas by M adhura Kavi A lv a r  that are included in the 
Prabandham and in expressing the great jo y  of the author in having 
discovered his spiritual master, they emphasize that a  preceptor is essential 
far the attainment of salvation. So complete was his realization of this 
central fact that M adhura Kavi A lv a r  exclaims that when with gracious 
eyes Nam A lv ar regarded him, he was at once freed from the accumulated



■ G°ix
\ - , 

( i f  ^Pjf ) ! '  SOME VA1SNAVA SAINTS OF SOUTH INDIA 27 \ G T

« sins of bis previous lives. Nam A lv ar realized the unitive life, in which 
the individual and the Supreme Soul are no longer two but one. H e 
lived in God, and he would not exchange his bliss as a Bhagavata even 
for the whole of Heaven itseif. H e exclaim s :

'Who can compare in a ll the universe so vast 
W ith me, to whom is given with garlands of sweet songs 
To adorn the Lord Who on us as on S ’r i bestows 
R ich happiness, the Lord Supreme, who is adored 
By mortal men and by immortal Gods alike,
The Lord whose Lotus Feet in mercy cool abounds.

Tint Vay M oli IV . 5.8

T he devotee of the Lord who by a  species of ecstatic transfusion has 
known and experienced the R eality , easily appreciates the unity under 
the bewildering diversity around him. To him, as Nam A lv a r  says, the 
H ighest exists, and the entire visible and invisible world is H is form.
(Tint Vay M oli I. 1.9.) A ll manifestations in the un iverse—water, 
earth, fire, air, the sky, the sun and the moon and even S'iva and 
Brahm a—represent N arayana, (Tint Vay M oll V I. 9.1,) devotion to 
whom brings boundless bliss for endless time to the B hakta who, with 
m elting heart and tears of jo y  and with body quivering with emotion, 
dances and sings in praise of the Lord and languishes yearning for union 
with Him (T im  Vay M oli II . 4 1). Those who have had the beatific 
vision find the law of their life in love and service {Tine Vay M oli X . 4 .9).
Surely one liv ing in such an atmosphere of blessedness can echo the 
words of Nam A lvar.

T he earth, the sky so vast are all in Thee 
But Thou hast through my ears got into me 
And now in me rcsidest ! Lord 1 V ho may 
D eclare if Thou or I be greater, say !

Pcriya T im  Antadi, 75.

As to the date of the great A lv ar there are, as bn alm ost a ll matters ot 
ancient south Indian choronology, keen differences of opinion. In the 
-A-naimalai Inscription of 770 A. C .,'th e  name of the m inister ot the Pan- 
ffyan K ing is mentioned as M aran K ari who is described as a  M adhura 
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 M adhura K avi A lvar, the disciple of Nam A lv a r  who had also



the name of M aran ! According to tradition preserved by the hagiologists, 
to disbelieve or reject which in this particular case no reason has been given, 
T irumangai A lv ar made arrangements for the annual rectita l of Nam 
A lv a r ’s Tint vdy Mali in S'rlrangam ; and from historical references found 
in Tirumangai A lv a r ’s writings, A lvar has been assigned to the 8th 
century. Obviously then Nam A lvar must have lived some centuries before 
the 8th century. Among those who have written commendatory verses 
in honour of Nam A lv ar and M adhura Kavi A lvar is Nathamuni, the 
grandfather of Alvandar, whose younger contemporary was Ramanuja.
H e would not be far from Nathamuni’s birth if we take it to be
C. goo. In order to connect him with Nam Alvar, so that an unbro
ken succession of spiritual preceptors might be constructed, V aisnava trad i
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 Tint Fay M oli 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 A lvar in the 6th century. W ith the mate
rials availab le, 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 M eredith ’s phrases. T he sweetness and value of his in
most spiritual song cannot be exaggerated . It is a song of triumph and 
already a verse has been cited to show his exaltation. Here is another:—

The K ali age  is gone ! The Gods themselves have entered 
And as appropriate to the great K rita age.
M ay the floodgates of celestial jo y  be opened wide 
T he devotees of our Lord Whose hue is like 
Unto the rain cloud and the dark blue sea,
H ave in large numbers, singing paeans, appears h 
On earth, and over a ll the land have spread.

Tint Fay M ali F. 2. 3.

K u l a s e k h a r a  x4 .L V A R .

Kula^ekhara A lvar was a  reigning king of K erala or the Chera k ing
dom ; and in time, as his lyrics show, he came to hold sway over the 
P aijdya and Chola kingdoms also. It is not, however, as a  warrior of
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V:;- renown that he is remembered,—it is as a  royal saint that his memory is 
^hunoured and cherished. H e renounced all wordly pomp and splendour, 

which even in the plenitude of his regal power he realized the vanity of 
vanities and vexation of spirit, and he chose to walk humbly with God.
L ike all truly devotional and religious people, Kula^ekhara A lvar was a 
mystic. It has been well said that mysticism is a temper rather than a 
doctrine. It 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 Kula^ekhara A lvar. There is a very beautiful 
story told about him : The Ram ayana was his favourite study and S'ri
Lam a as God incarnate rvas the deity he adored. One day, when the 
court poet was reciting the portion where Rama fights single-handed Ivhara 
and his R ak sasa  hordes, the king cried in frenzy : “My Ram a is fighting 
alone. Rise, my valiant soldiers and march with me. H is Bhakta, to 
lender Him assistance on the field of battle”. So again, when the por
tion relating to the carrying away of S lta  by Ravana was read, the king 
was so much beyond himself with righteous wrath that he exclaimed :
"How can I rest here idle ? I shall forthwith cross the ocean, slay the 
wicked Ravana, and restore my mother S ita  to S’ri Ram a”. Our coldly 
critical spirit will rail at such incidents as acts of insanity, and that is 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 not 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 
Periods of life when in spite of his preconceived derision -for spiritual ex
periences, the ‘ mystic germ ’ in him, as W illiams James would say, 
asserts itself. Says that well-known philosopher : “ Especially in times
G moral crisis, it comes to me, as the sense of an , unknown something 
backing me up. It is most indefinite, to be sure, and rather taint. And 
le t I know that if it should cease, there w'ould be a great hush, a gieat 
V0ld in my life.” . Even as material objects are apprehended by intellec
tual perception, spiritual things must be apprehended by the spirit, lh e
condition of a ll knowledge, says Porphyry, is that the subject should 
become lik e  to the object. W e can, thus, know a  thing sp iritually only
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by becoming it. K ulasekhara A lvar was drowned in God-love, which 

alone was real to him. H e sings :
W hat makes me K ing ?
The gaudy thing,
The diadem I wear ?
Not that, indeed the R ega l crown 
For me whom H e has m ade H is own ;
The K ing of K ings, whose lotus Feet 
Upon my head I bear !
T hey form my crown, those lotus Feet !—
They make me K ing !

In the Perumal Tint Mali, as his contribution to the Nalayirc1 
Prabandham is called, he writes with inim itable pathos that he would 
value being born as a  tree or a  stream or a  bird on T iru-venkatam , 
modern Tiru-pati, (one of the holiest of the shrines in South India 
dedicated to V isnu,) very much higher than being the world’s absolute 
monarch, or the possessor of the untold riches of the celestial regions.

K ulasekhara A lvar was born in T iru-ancai-kalam  or Tiru-Vanci- 
Kulam, the ancient capital of the Cheras, and passed away at M annarkoil, 
near Amb&samudram in the T innevelli D istrict. The Alvar was also 
known as K ulasekhara Perum al, a  name which is even now retained by 
the Kings of Travancore, who are staunch devotees of S 'ri Padmanabha.
A temple known as K ulasekhara A lvar Koil, built in honour of the 
A lvar’s memory, is even now in existence at M annar-K oil and the 
inscriptions found in the temple show that it has been in existence from 
before the early years of the n th  Century. When did the A lvar 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 n th , been estab
lished in the land. Again, an inscription of 1088 makes provision for 
the recital of one of the A lvar’s poem at S ’rirangam . T he commendatory 
verse relating to Pcrumdl-Tiru-Moli is by M an akkal Nambi, the 
preceptor of A levandar, and the d iscip le of Nathamuni’s disciple, and 
this fact would suggest that the A lvar was considerably prior to the 10th 
century. T he A lvar describes him self as Kolli-Kavalan , K udal ndyakan 

and KoUk Kbn, that is the k ing  of the Chera, Tandy® and Chola kingdoms.
It cannot be an id le boast, for the A b a r  is incapacle of it. W hen was 
it possible in South Indian political history for the Chera to have gamed
ascendency over practically the whole of South India.’ He might have

I I I  <81.
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' done so before the Pallavas rose to power, that is before the beginning 
of the 7th Century ; after the P allava ascendency was over, the Cholas 
come to power, and their capital is transferred from Koli (U raiyur) to 
Tanjore. It has, however, been suggested, especially with the help of 
3- proposed emended reading of a Sloka in the A lvar’s Mukuniamala and 
of some Sam skrit poem said to have been composed by a K era la  poet,
Vasudeva, that K ula^ekhara A lvar belonged to the beginning of the 9th 
century. Others again have assigned him to the m iddle of the 8th 
Century on astronom ical grounds, and ‘Dr. K rishnaswam i A iyangar 
would place him in the 9th century. Tradition makes Kula^ekhara 
A lvar younger than Nam Alvar by 23 years. T here is also a statement 
found in the records of the K anchi K am a-K oti-P itha that the A lvar 
was a  younger contemporary of U jvala S'ankara, the 14th in succession 
from S 'rl S 'ankara in the K anch ipura Mutt, and the date of U jvala 
S'ankara is there mentioned as the latter half of the 4th century.

W hatever his position chronologically may be, there is no doubt 
that as a  devotee he stands very high among the V aisnava saints, as is 
shown by the fact that alone among the Alvars, he bears the consecrated 
name of Perum al. Plis poems are entrem ely sweet and are full of the 
fervour and hum ility of true devotion. In thought, word and deed, 
his entire life was a  dedication to N arayana. P ie was drowned in God- 
love. T he follow ing lines, which are from his earliest poem, depict his 
great yearn ing for the Divine vision, and the company of the Lord’s 
devotees.

W hen will the day arrive, when 1 may see 
W ith m elting heart the shining moon-like face 
And lotus eyes of Him, the ocean-hued,
Who on the serpent couch in Rangam lies,
W here blossoms rich in honey shine in groves ;
The shrine where Brahma, Hara, India, all 
The other gods and heavenly maidens throng,
And sages wise, from all illusion free,
From all directions come with flowers sweetr  . '
To offer adoration to the Lord !

Perumal Tint-Moll I. 6.

When shall I see the day, when I in joy 
May join the rapturous crowd of devotees 
Who throng the holy court-yard of the shrine
W here R anga facing south in grace reclines,



( i f wYv ICTn  jg&k /*J 32 SIR ASUTOSH MEMORIAL VOLUME V3 *  I

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.

H ere is a typical picture which the A lvar has given of h im se lf:—•

W hat matters if the world to me seems mad,
And me the thoughtless world e’en so regards 1 

With frenzied ecstacy of love have I 
M y soul surrendered into Thee, O Lord,
Sri Ranga, Shepherd of the universe !

Perumal-Tiru-Moli III. S.

Periya Alvar and AndAl

Periya A lvar was a devout worshipper of S 'ri K rsna. By birth 
a Brahmana, he was the temple priest at S 'rivilliputtur. H e was sent 
for by V allabha Deva, the King of Madura, and to the Pandyan King 
the saint taught the spiritual significance of the worship of V isnu. In 
grateful recognition of the service, the King rewarded him and bestowed 
bn him the title of Bhattar-fiiran which means the chief among 
Brahmanas. H e then sang the Tirup-fallaniu, the song of benediction, 
which is the opening poem of the Nalayira-Prabandhci collection. 
No where else in Tam il literature have we such loving accounts, so full of 
the symphony of paternal feelings, of the Lord, of S'ri K rsna’s juvenile 
Was. The depth of his love for God was immeasureable, but it was the 
love of the parent, of the mother, for the ch ild . H is is the love of 
benevolence, and it is in view of his unapproachable position in that 
respect that he is called  Periya A lvar, that is thegreat A lvar. 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 him self in 
the impossible position of making himself, as it were, God’s benefactor, 
wishing God greater perfection and greater glory, congratulating Him 
and b idding H im rejoice. In reality, this form is the result of a holy 
humility too deep for words. It is the result of the true appreciation of 
H is perfection and H is glory, of H is grace and H is 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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•■krrdare in praise of the baby K rsna, whom the saint, placing himself 
in the position of a  parent, designates by the pet name Kutj;an.

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,
W ith 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 H is small hand may ache !
He who the chakra in His hand doth hold,
Whose wondering eyes are like the petals of a flower ;
Sits on my waist, and, oh ! points out to yo u !
If you know what is proper, do not hesitate ;
Unless you barren be, O moon ! come instantly !

Periya Alvcir Tint M oli i .  5-Sl, 2, 3 & 4,

A ndal, the only lady-Ajvar, was the daughter of Periya A lvar. It is 
said that when her father was away at the shrine of S 'ri Vata-S'ayin, 
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 
Sadi-Rodutta-Ndcciyar, which means the holy lady who wore first ( the 
garlands ) and then gave ( them to the Lord ). W hen the time for her 
marriage approached, she told her anxious father that she had resigned 
herself entirely to Lord S 'ri K rsna, and would be the bride of no other 
than S 'ri Ranganatha himself. Here are her own words

Dike sacrificial offerings which Vedic Brahm anas for the Gods intend 
Being abused as food for jack a ls  that in deserts roam,
So, if my blooming form and swelling breast intended for the Lord,
For even him who wears the S'amkha and the Chakra in.his hands,
Be barely mentioned as in marriage to a mortal man 
That very instant, M anmatha ! my life departs !

Nachiyar Tint Moll 1. 5.

To her the very idea of earthly man desiring to wed her was a  horroi 
and an abomination. She belonged to the Lord of the Universe, S 'ri 

angan§,tha. She exclaim s :

0  beauteous dames ! M y Rangan&tha is as nectar sweet !
H is locks, H is lips, H is eyes, O ! how bewitching in their beauty rare !

5
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Lo ! From His glowing navel blooms the lotus fair !
H e is my Lord ! For Him I languish ! H e has caused
M y bracelets to slip off my wrists !

Nacciydr Tint M oli X I. 2.

The story says that in accordance with her earnest entreaty, Periya 
A lvar took her to S 'ri Rangam  that she might commune with the Lord in 
that shrine, and behold, when she appeared before the im age of the 

t Lord, there arose a glorious light, and she became one with the Divine
bride groom whom she had so ardently sought. H er songs of love are 
pre-eminently mystical, and their sweetness and feeling cannot be ex
celled. They afford one of the best examples in Tam il 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 S’r i V aisnavas at their 
marriages, and on every morning in the month of “ M argali ”( December— 
January ), S 'ri V aisnavas recite, as part of their daily adoration of the 
Deity, a verse from her Tiru-ftavai, a poem consisting of 30 verses or 
stanzas, which sings the praises of S 'ri Kysna. It is a lovely poem where 
a  maiden asks her companions to waken so that they may have the 
1 M argali ’ 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 H ari’s praise ?
The saints and seers who keep H im in their hearts Him glorify,
The Lord who on the surface of the waters rests in Yogic s lum ber!
Fie sucked of yore the demoness’ poisoned breast !
In sport H e raised H is foot, k icked the false cart, and shattered it

to pieces !
H ave not the resounding praises of the Lord entered and rejoiced

your hearts ?

Awake ! Tiru-Pavdi—6.

According to tradition, Periya A lvar is 19 years younger than Kula^e- 
khara A lvar. Periya A lv a r  refers to one Nedu Mayan, K ing of Madura, 
who is described as devoted to V isnu. It is hardly possible that this Nedu 
M ayan can be the Pandyan King, Ninya S 'ri Nedu M ayan, the Ja in a King
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. or M adura whom Tiru Jnana Sambandha, the well-known S'aiva Saint 
converted to S'aivism. This K ing became such a  bigoted S'aiva that he 
impaled for their heresy the Jains in his kingdom, and is reckoned among 
the 63 canonized S'aiva saints. T he consolations of Vaisnavism  could not 
have been acceptable to such a king. Dr. S. Krishnaswami A iyangar 
would identify the Nedu M aran mentioned in Periya-Alvar-Tiru-Moli 
with M ara Varman Avani S 'ulam ani, the grandfather of the S'aiva Ninra- 
S'lr-Nedu M aran. Others, however, have suggested that the Alvar’s Nedu 
M aran should be S’r i  M aran  who died in 86.2 A. C., the son of Varaguna 
I and father of V araguna II, and the suggestion is based on the 
fact that according to the C innam annur plates this M aran had an 
Mias S ri Vallabha, and the Guruparampara tradition says that Periya 
-Advar gained a  V allabha Pandya as his disciple. In the first place, this 
would make Periya A lvar very mnch posterior to T iru M angai Alvar, in 
utter d isregard of the chronological order for which tradition vouches.
Secondly, it is highly doubtful if Vallabha, son of Varaguna I was a 
Vaispava. The Panclyas generally were S'aivas and supporters of 
S’aivism, and V araguna I, the father of V allabha was a  very staunch 
and devout S’aiva, and it is not like ly  that his son was brought up a 
A'aisnava. T he grandson of N in ja Sri-N edu-M ajan  was Mayan alias 
R ajasim ha I who had died before 769 A. C. Nothing is known of his 
religion, but it is well known from the M adras Museum plates that his 
Son Ja f ila  was a  very devout V aisnava and perhaps, the father too was a 
 ̂aisnava. Can he have been the A lv a r ’s Nedu Mayan ? H e was 

1 a llava M alla ’s contemporary, and if Periya A lv a r  lived in his time, 
he would still have flourished before T iru M angai Alvar. But, perhaps,
1 rof. Krishnaswami A iyangar’s identification fits in with tradition best.

Tondar-adi-p-podi .Alvar

i  oiular-adi-p-podi Alvar was born of a  Brahm ana family. H is real 
name was Yipra N arayana, but he assumed in self-abasement the name of 
r°ndar-adi-podi, which term means the dust o f the feet o f devotees. H e 
Was a  bachelor, and he devoted his life to the service of S’r i Ranganatha 
01 wh°se adornment he used to supply flower garlands which he had 

himself woven. H e led a  retired life, away from the distractions and 
temptations of the world. However temptation did come to him in the form 

a  courtesan whom he casually  met in his flower garden neai his lonely 
P adence, and as he had not sufficiently conquered the flesh in him, he 
611 a vtctim to her blandishments. By Divine Grace, however, he freed
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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 spirit, and which he imbibed in penitence and in faith. He 
assumed the name of Tondar-adi-pocli, and thereafter he belonged 
entirely to S 'rl Ranganatha. H is contribution to the Nalayira Prdban- 
dham consists of Tine M alai (the holy garland), a poem of 45 stanzas, 
a°d  Tme-palh-elicci (the Lord’s aw akening) which has ten stanzas. In 
his conception, the greatest treasure and the richest possession is devotion 
to V isnu, which alone sets the mark of respectability and high status 
on man. H e writes :

The devotees of Visnu, though of lowly birth 
Doing the most degrading work, are  worthy yet 
Of reverent obeisance. A lliances 
With them to form would on us honour great bestow.
The man who with disrespect treats the devotees 
Of V isnu should be deemed as of the lowest caste,
L  en though he be a  Brahman born and fully versed 
In a ll the Vedas four, and S ’astras six besides !

Tint Afalai 42 a n d  43.

I radition p laces Tondar adi-pocli A lvar 100 years before Tiru Mangai 
Alvar; T here is reason to hold, as will be shown presently, that Tiru 
M angai A lvar was not posterior to the first quarter of the 9th century at 
the latest, and I ondar-adi-podi Alvar may therefore be provisionally 
assigned to the 8th century.

Tiru-Pan A lvar

Tiru-Pan-A lvar is said to have preceeded Tiru M angai A lv a r 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 
doe s 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 litera lly  in ravishment when it comes.
A n d  so was it with T iru Pan-A lvar. So great was the merit of his 
devotion to S ’r i Ranganatha, and so complete his self-surrender to the 
service and glorification of the Lord, that the wondering Brahmanas 
carried him to the H oly Presence, where it is said, he became miraculously
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united with S ’r i  R anganatha Himself. T here is a  short poem of io  
stanzas which forms his contribution to the Nalayira. Prabandham, and 
the following lines are from it.

T he heavy Karm ic load of my past lives that bound 
M e to the earth removed H e and made me H is slave !
Not that alone ! H e entered me and did in me reside !
I know not what great tafias I performed to deserve this boon !
It is the gracious H eart alone of R anganatha 
W here m ercy’s se lf eternally resides 
T hat made my humble soul H is serf.

Amalanadifiiran. 5

Tiru Mangai A lvar

Tiru M angai A lvar is the last of the V aisnava saints. H e was a 
petty chief and latterly became a  highway-man, who was dreaded by a ll 
the country round. H e fell in love with a lovely maiden nam ed Kumuda- 
vahi> but she refused to m arry him as he was not a  V aisnava. H e got 
him self duly in itiated , and with a ll the external indications of a V aisnava 
complete, he presented h im self before her, and renewed his request. She 
replied that if he would have her, he should, as a  condition precedent, 
feed, with a ll the due observances of hum ility, a  certain number of S'ri 

mspavas every day for the period of a  year, and receive their blessing. 
a 'nt heart never won a  fair lady, and T iru  M angai Mannan was not 

faint-hearted. H e agreed to the test. T h is was the turning point of his 
life‘ From a life of sexuality and law lessness, his pure love for a  woman 
°f his choice reclaim ed him, and started him on the path of service and 
devotion to N arayana and his devotees. T he development of his soul 
Sle 'v apace. H e had visions—he. w itnessed m ira des. T he Lord H im self 
appeared, and taught him the great, m ystic ma?itra of the V aisnavas,
Om nanio Naraydnaya— the holy mantra of redemption. H e becam e 

ansformed,—the highway robber had evolved into a  saint. 1 he change 
as m iraculous ; but such changes have occured. M ary M agdalen was 

ongm ally a  courtesan, and St. Pau l was at first a persecutor. The verses 
0 the first section of the A lvar’s Periya-Tiru-Moli contain his pathetic
confession.

No sciences have I learnt ! M y mind I set 
On pleasures low and gratified my senses five !
A las poor me ! No good thereby did I obtain ’ 
d o  human life around I was a  danger.

V \  ^
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Now a ll is changed ! Salvation’s path is found !
T learnt and hold fast to the holy name N arayana !

Periya Tint Moli. i .  i .  8

How withered was my soul ! M y 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 f a ir !
Then saving grace was shown to me ! I knew my high estate !
M y search is o’er ;  for I have learnt the holy name N arayana !

Periya Tint M oli i .  i .  i

H igh birth it grants and riches;! Every pain
God’s servants feel it utterly removes !
T he 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 !
B liss it bestows ! Such power the Name I have
Discovered hath, the Name N arayana !

Periya Tint M oli i .  i .  9

T iru  M angai A lvar has been given the consecrated name of Arid  

M ari—the shower of g race --to  denote the shower of Divine Grace that 
descended on him, changing his entire being. H e is said to have done 
a  great deal for the cause of Vaisnavism . The temple at S r i  Rangam  
owes much to his munificence. H e arranged for the recitation of Tiru- 
Vay M oli.a t S’r i R angam . H e visited many holy places and repaired 
many shrines. H is contribution to the Nnlayira Prabandham consists 
of ( 1 ) Periya- Tiru-Moli, ( 2 ) Tiru-Kurumtand agam., ( 3 )  Tiru-
Nedum-tdndagam ( 4 )  Tiru Elu-Kurrirukkai, ( 5 )  Siriya-Tiru-Maddl 
and ( 6 ) Periya-Tint-Madal, which are said to represent the six 
Angas supplementing the four V edas that Nam A lvar’s four works are 
held to represent. The poems are  extrem ely m usical and are of the 
highest value as spiritual songs.

T he date of T iru-M angai A lvar is capab le of being determ ined with 
more or less defintieness. Lyrics 8 and 9 of the second section of his 
Periya Tint M oli make certain unmistakeable references to known events 
in P allava history. In the former there is the mention of V airam eghan 
and in the latter certain battles, such as M appai, Nenmeli and Karuvur, 
fought and won by the P allavas of K gnchi are mentioned.
Prof. Krishpaswami A iyang^r holds that V airam eghan mentioned by the 
Aj,var is Danti Durga, the R astraku jia King, who bore the name

/ M
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Vairamegha ; and he has assigned to the Alvar the first half of the 8 th 
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 Kanchi 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 9 th 
centuries. My own view, is that Vaira Afegha like several other names 
ending in Megha, was a Pallava name, ahd it is not improbable that 
Nandi Varman Pallava Malla himself had that surname or title. The 
Abar mentions the tiger-faced drum of the Pallava Malla, and the 
battles he mentions have been attempted to be identified with the battles 
fought by that great Pallava. Provisionally, therefore, Tiru Mangai 
Abar may be regarded as having flourished in the latter part of the 8 th 

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 
rebarded as pure literature or as spirit songs of mystics, making touching 
ud fervent appeals for Divine Grace, the Ndlanyira Prabandha and the 

s°ngs of the S'aiva saints contained in the Devaram and the Tiru Vacakam 

art aniong the richest heritage of South India. Millions of people find 
them satisfaction for the craving of their souls, and such works aire of 

Permanent value to humanity.
i y
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T H E  PRO BLEM  OF BH A SA  

( K. G. S ’ankar, n.A., n.L. )

Since the discovery and publication in 1912 of the Svafina- The P rob lem  

Vasavadatta by the late  M ahamahopadhyaya Dr. Ganapati 
Sastri, Sanskrit scholars have been discussing the authorship of 
the 13 plays, including the Svafina, which Dr. Ganapati S'astri 
has published in the Trivandrum Sanskrit Series ( Nos. 15 
t° 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 agreem ent. The problem involves the follow- 
mg issues :—

(0  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 ) T he identity and date of Bhasa.rni
e Pr°blem  has been greatly com plicated by not keeping 

l^cse issues distinct. I shall, therefore, attempt to focus a ll 
e evidence availab le on each issue, and thereby enable my 

leaders to judge for themselves, if my conclusions seem to 
>C unsuPP°rted, wholly or in part, by the evidence adduced.

Common authorship of (1) Svafina, (2) Fratijna, (3) Common 
^  hiseka, (4) Pancharatra, (5) Duta-vdkya, (6) Bala- authorsh ip

ri ai and (7) Avimdraka may be inferred from their 
Identical, or almost identical B karat a-vakyas, referring to a  

a jasim ha, who was the sole ruler of the country bounded 
y the H im alaya, the V indhya, and the two seas. The 
Vafina ( vi. 4 ) anci t"ne Abhiseka ( iv. 7 ) moreover have 

,n . COmmon the line Bfi w 1 The Fratijna
i  ) and the Abhiseka ( vi. 23 ) have likewise the words 

in c°mmon. But for the other plays (1) Charu- 
, , a’ (2) Fratima , (3) Madhyama, (4) Karnobhara,
5̂ ) D u ta- G hatotk a cha ; and (6) Uru-bhanga, the only ground

th a tlnferring their common authorship with the Svafina is 
^ a t  they have ceitain  structural features in common. They 

except the Charudatta, open with the words 
6



nftaiff[ followed by the mangala-Sloka, 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 persona in the mangala- 
sloka, and they have in common the same opening speech 
of the Sutra-dhdra ( stage-m anager ), i.e ., n i  5  ^  
fasJTqsrap? s r  "Jat 1 w  qzgifa 1 But a ll or some of "these 
features are found in other dramas known to be of different 
authorship, e. g., the Matta vilasa ( M ahendra-Vikram a 
\ arman ), the Atcharya-Chudamani ( S 'aktibhadra ), the 
Tapati-Samvarana and Subhadra-Dhananjaya (Kula^ekhara), 
the Ubhayabhisarika ( Vararuchi ), Dhurta-vita-samvada 
(Isvaradatta ), Padma-Prabhritaka, ( S'udraka ), and Pada- 
taditaka ( S yam ilaka  ), and in the South Indian manuscripts 
of even the S  akuntala and Vikramorvasiya ( K alidasa ), the 
Mudrd-Raksasa ( A isakhadatta  ) and the JVii gananda ( S r i  
Hai'Sa ). The common authorship, therefore, of the Cha.ru- 
datta and other plays with the Svapna is by no means 
certain ; and, except the Chdrudatta, neither are they any
where referred to in alankara works. On the other hand,

■ M alabar stage tradition perhaps ascribe; the Vichchhinna- 
bhiseka ( the first Act of the Pratima, ) to the K erala king 
Bhaskara Ravivanr.an (1073-1131 A. C .) Scholars who attempt 
to determine the date of the Pratima from its reference to 
Ttm 'd wstutf, v ta re r , ^ s m s i
and have m istaken its drift altogether. The
reference is not to specific treatises, but to the sciences and 
their mythical founders Manu ( Pharma ), MaheSvara ( Yoga ),
Brihaspati ( Artha ), M edhatith i Gautama ( Nynya ), and 
Prachetas ( S'rdddha Kalpa ).

Authenti- Accepting the common authorship of the Svapna group,
the question remains as to whether they can be ascribed to 
Bhasa. R ajaSekhara in Ja lh an a ’s Sukti-rtiuktavali ( c. 1250 
A. C. ), refers to Bhasa’s Svapna as follows :__

qi=R: 11

This verse refers to the tradition as to a  contest between 
V yasa and Bhasa, in which the critics chose the fire-test and 
threw their works into the fire. The fire left unburnt the

(((1)1) ' ' i (flT
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^ P P B h d r a ta ,  and, among B h asa ’s dram as, the Svapna alone.
1 he tradition has ev idently no chronological significance, but 

only embodies the popular opinion th a t the' Svapna a t least, 
among B hasa ’s works, was equal in merit to the Bharat a.
The same tradition is recorded in a  verse of Jayan a th a  also 

°t the 12th century A. C. ( Prithiviraja-charita— I. j  ), which 
has g reatly  exercised  the minds of the commentator Jo n a ia ja  
( 15th cent. A. C. ) and U r. Ganapati S 'astri as to its correct 
interpretation. But the difficulty is d u e 'o n ly  to the faulty 
read ing  ̂  and may eas ily  be removed by em ending 
to firwH ir and qFOTcT to HKc^cT« T h e verse would then read '

3ns} tsra f a iq i t a  ^TSTPT*nn and m ay be
translated as follows : —

Even I-Ie, the spreading F ire, h as from H is mouth,
L ike B harat, B h asa ’a  work, indeed, re leased .

R am achandra and G unachandra also  of the 12th cent.
A. C., in their Natya darpana\ refer to the Svapna as B hasa’s 

"01k T h e existence of several p lays
of the sam e name, even in ear ly  times, is no doubt possible, 
as in the case  of the Kunda-mdla ( which, as M r. A . R .
Sarasvati points out, was the nam e of two different p lays ), 
and the Bala charita ( the common nam e, as Dr. G anapati 
S a s tn  him self points out, of two different p lays, one dealing 
with R am a’s and the other with K rsna 's  early  life ). But 
none of the many authors, who refer to the Svapna, seem to be 
aw are of a  second p lay of the sam e name. Dr. Sylvain  Levi, 
no doubt, argues from the mention of the author’s nam e by 
R am achandra and G unachandra, that their intention must have 
been to distinguish B h asa ’s p lay  from another of the sam e 
name. But, as the sam e authors refer to other works also 
including the Mrchchhakatika, , by their author’s nam es, the 
inference is not a  necessary one. W e must, therefore, conclude, 
m the absence of evidence to the contrary, that there Was only 
one Svapna, and unless there is som ething repugnant in the 
references mentioned, we m ust identify the ex tan t Svapna with 
^hasa’s famous work, as a ll scho lars eastern and westerh, the 

P isharo tis alone excepted, agree  that its literary m erits are 
fu lly worthy of even B hasa’s authorship.

, )
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Antho- T h e primafacie objection to the authenticity of these plays
logaes would be that none of the ten stanzas found quoted from

Bhasa in the Sanskrit anthologies, Sub ha shit avail ( Nos. 1286,
1353, 1619, 1628, 1821, 1994 ), S  arngadhara-paddhati
( Nos. 3292, 3330 ), and the Hariharavali ( 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 m istaken in ascribing them to 
Bhasa. T hey are, indeed, by no means renowned for their 
accuracy. For instance, the 7 th i t  oka of the Matta-vilasa is 
m istakenly' ascribed to B hasa by Somadeva in his Yasastilaka.
One of the verses ascribed to B hasa is said to be L akshm i- 
dhara’s in Kavindra-vachana-samuchchaya ( Thomas. Ed. 
p. 163 ). None of.the verses ascribed to A svaghosa in the 
Subhashitavali ( Peterson. Ed. 8, 528, 529, 3100, 3142 ) is 
found in the Buddha-charita. The famous verse 
is ascribed variously to Danilin ( b y  P ra tih ara  In d u ia ja  ), 
V ikram aditya ( by Vallabhadeva ), jo in tly to V ikram aditya 
and M entha ( by S 'arngadhara ), and to S 'udraka ( by the 
Knvya-prakasa commentators ). T he force of this objection 
is not, therefore, sufficient to discredit Bha a ’s authorship of 
these plays, a ll the more so because one verse from . the 
Avimaraka ( i. 1 2 )  is actually found quoted from memory in 
the Sarngadhara-Paddhnti (  st. 1805 ).

L iterary  fh e  references in Sanskrit literature to B hasa and his
References works may now be exam ined to see if they are consistent with 

the ascription of these plays to Bhasa.
( 1 ) T he earliest is found in the Malavikagnimitra, 

i »Kahdasa x ' . . .
where, in the prologue, K a lid asa  refers to B hasa as an already
famous dram atist. But the reference has no bearing on the
authenticity of these plays.

ii-Bana ( 2 ) B ana ( c. 620 A. C. ) refers to the famous plays of
Bhasa, ( i ) begun by the Sutra dhara, ( ii ) with many roles, 
and ( i i i ) including episodes ( Harsa-charita—introd. st. 15 ). 
These characteristics are, in common with several other Sans
krit p lays, found in these plays also. For the last, the episode 
of P adm avati’s hand being solicited for Pradyota’s. son 
( Svapna. ii ) may be cited as an example. T he humour for
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~ which, according to Jayadeva of c. 1200 A. C . ( Prasanna- 
Raghava ), Bhasa is famed is also abundant in the Pratijna, 
the Bnla-charita, and the Avimaraka..

( 3 ) . Bhamaha, who quotes D harm akirti’s Nyaya-bindu iii-Bham aha 
( iii. 138, 140 ) in connection with his definition of dushana 
and jatis  ( v. 28, 29 ), and is h im self dissented from by Bhatti 
( xxii. 34 ) in regard to klivyas which can be understood only 
with the aid  of commentaries ( ii. 20 ), and therefore must 
have lived in c. 650 A. C., illu strates nydya virodhq by refer
ring in  detail to the defects in the plot of the Pratijna , though 
not by name ( iv. 40-47 ), and quotes the passage

flu ght {Pratijna  with 0001111.-1919- 
P* 25 ), slightly adapting it however to suit the metre ( iv. 44 ).
H ere, as elsewhere, I quote the P rak r it passages, for conveni- 
ence, only by their Sanskrit versions.

( 4 ) Vam ana, the mantri of Jay lip id a  ( Raja-tarangini iyV a m an a  
lv- 497 ), K ing of K a u n lr  ( 779—813 A. C. ) quotes a  verse 
( iv. 3. 25 ), found in the extant Svajna  ( iv. 7 ), with only 
such slight variations as quoting from memory may involve, e.g, 

for Jis iif and for iffl.
( 5 ) Abhinavagupta ( c. 1000 A. C. ), in his commentary v-Abhi- 

°n the Pharata-nfitya-sastra ( i }, cites Svajna  for an exam ple n av aS uPta 
°f p lay ( kridd ), evidently referring to the ball-p lay in ac t ii, 
a °d  in ch ix, he mentions B h im a ’s Pratijna-Chanakya and 
Svafina-Daidnana, also referred to by R-aja^ekhara (c. 900 A .C .) 
a nd named evidently in imitation of B hasa ’s Pratijna and 
Rvajna. In the Dhvanyaloka-ldchana ( p. 1.02 ), the same 
Abhinavagupta quotes from “the dram a nam ed Svafina- 
Rasavadatta’ a  verse, which is not found in the extant Svdjbtia.
Hr. G anapati S as tr i contends that it can have no p lace either 
111 the extant Svafina, as it refers to love at first sight; for 
which there is no scope in the extant Svqjna, V asavadatta  
having been a lready m arried and Padm avati being married 
only for political reasons. If his view is correct, we would 
have to discredit B hasa ’s authorship . of the extant Svajna, as 
A is -  not at a ll lik e ly  that such an authority on poetry and 
hie dram a as Abhinavagupta was -mistaken in ascribing the 
' erse to the Svajma. But it may W ell refer to the dream  and 
hs reviving U dayana’s love for V asavadatta , and a  suitab le

"" f  ' ' 'I i
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context is not difficult to find. In the prelude to the 6th Act, 
we are informed that the vina Ghoshavatl, with which U dayana 
had taught V asavadatta 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. H ere I propose to insert the lost verse, as 
indicated by the rectangular brackets.

( cTct: qfirara *rai q )

Krai— [ ifqsTm |

sfra i hi qfct î ^ h

( firara % ) ]
! qra g ^ $ hi i

T ranslation

(Then enters the king, also the V idusaka)
The king— [Bursting the door of eyelids sea led  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 G hoshavatl)]

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 H em achandra-1088 to 1172. A. C.—also in Ravyanu&asana 
p. 21) m ight 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 B hasa ’s authorship of 
the extant Svapna.

v i—-Bhoja 6. Bhoja (c. 1000 to 1055 A .C .) in his S'rin^uraprakasa
(xii), gives in detail the plot of the 5th Act of the Svapna, 
referring to it by name, and deriving its name from the dream 
which forms the pivot of the play. H e says indeed that the king 
goes to Sam udragfha to see Padm avatl, who is reported to be 
unwell, but, not finding her there, goes to sleep in her bed, and,

111 , ' . <SL
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°f Vasavadatta, sees her in fact, and sleep ing ta lks 
to her. B ho ja’s evidence, therefore, is en tirely in favour of 
R a s a ’s authorship of the extant Svapna. In the sam e work, 
the Avimaraka also is mentioned.

7 - Sarvananda, in his Amarakdia-tikasarvasva (1159 A.C.) v i i - S a r v a -  
apparently says that the Svapna furnishes an exam ple of n an da 
^ma-irngdra, and is concerned with V asav ad a tla ’s, and not, 
p  ln the extant Svapna, P adm avatl’s, m arriage (Trivandrum  

, 7 P' I47 )’ The PassaSe ™ns as fo llow s':—fejfe,q:

I * ifa :
q n w qn : 1

s, _ But Bh° i a > and> as Will be seen presently, S a rad a tan aya  and 
■ agaranandin  also concur in m aking P ad m avatfs m arriage the

'em e of the Svapna. Besides, if 'Svapna should exem plify 
wnairingsra, no illustration  would be left for artha tringam  

ough there were at least two p lays that Sarvananda could 
ave cited as exam ples thereof, the extant Svapna and the 
Vasa-Vatsaruja, with alm ost the sam e plot, c ited  in so early

r 'V° rk  as the Ldchana of f. 1000 A .C . (p. , 52). T h e correct 
‘ mg must therefore be that should come after

lnstead  of after atfN ;, and the m istake should have

in ? Frecd ln COpying' T he co irected text would im ply that 
r the Svapna U dayan a m arried Padm avatl to enable him to 

cover his kingdom , and this is w hat we find in  the extant 
ay- But then kama-sringara would have no exam ple, and 
e reason therefor would be that it needed no exam ples 

e ,og the common theme of most Sanskrit p lays.

(8) S a rad a ta n a ya  of the 12th cent. A . C., in his Bha\a- vii5 <$-
t, a ^  illu strates pratanta-nataka by d iscussing in deta il ta n a y a  

e entire plot of the Svapna. V asav ad a tta  was separated  from
]j L <lng and en tm sted  to P a d m a v a t l ; the k ing, see ing a  pecu- 

‘ '  mark on P adm avatfs forehead, found that V asavadatta  
her aBve> a ,ld  Passionately ca lled  on her by nam e, say ing to

for v ?  ^  6tC' : then ’ fi,ld ing G hoshavatl, he seeks
h a sa v ad a tta> and, addresing the viva, lam ents that its sight

tva.’ r ed hlS d°rmant yearn ing  for her t0 whom the v i m  
jn S d ear’ quoting in  this connection the verse found

t re extant Svapna (vi. 3) ; and the p lay  ends without

1
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such words, as f<s ft *pt: fa?i W  (what more shall I do to 
please thee ? ) It is evident that this analysis.follows the extant 
S&afina. closely ; but in the extant play, the king’s discovery
of V asavadatta’s existence from the mark on Padm avatj’s

. ■ forehead is not mentioned, and the words and
n  uif% are not spoken by the king. Dr. Ganapati S 'astri 
has shown that, after the verse siutwr (v .8 ), we should read

=atcm p i  fut11

(Moreover, Once on Padm avatl’s face I did a beauty 
mark unique observe,

And knew at once alive was she, A van ti’s princess, my 
beloved.)

It will be seen that only the words of
S ’aradatanaya need to be changed to TO »IUI, and this 
change S 'aradatanaya might have made to suit his context. 
T h e 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 A7asavadatta ’s ex istence came to U dayana with a  shock for 
the first time in the dream scene, and that, if U dayana had 
already known she was alive, it was strange he should have 
said nothing about it even to his confidant V asantaka, before 
the dream-scene confirmed his impression. Such omissions 
are usual in the M alabar manuscripts of even the S'akuntala 
and the Meghaduta, and for the same reasons. For instance,- 
the verses *f rjra and of the S'akuntala (i) are not
found in the S 'rirangam  edition, based on M alabar manuscripts, 

i  , and the same edition of the Meghaduta based on the commen
tary of the M alabar scholar Purna-Sarasvati omits as many 
as ten verses, which formed part of the poem so early as
C. 800 A. C ., when Jinasena wrote his Parsvabhyudaya.

T he words rrf% (Go, V asavadatta) said to have
been used by the king must have existed only in S arad atan aya ’s 
bad memory, as they are quite out of place in the dream- 
scene, as the k ing would, on the contrary, want to detain 
V asavadatta, and as they conflict with the words ® qiftj, 
(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. T he words ® ?nf%, on the other hand, 
find a  proper place between the stage-direction 
and the king’s speech ! fere fer» {Svafina with comm.
1924. p. h i ), and were probably omitted because, when 
V asavadatta 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 go in g ? ’ S a rad a tan aya ’s evidence 
therefore shows that B hasa ’s Svafina has come down to us 
substantially intact, with only such omissions as were dictated 
by an over-nice critical taste. i x —Ratna-

(9) R am achandra and G unachandra of the 12th century chandra 
A. C. quote from the Svafina by both the author’s and the p lay ’s chandra’ 
names, a  verse qi ?iqjfdlfa not found in the extant p lay, but
which Dr. G anapati S a s tr i has inserted in a  suitable pontext 
(p. 76). T he king says in this verse that some lad y  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. T h is verse was probably omitted for 
the reason that it would be natural for the king and his friend 
to exchange confidences, as they do im m ediately, only when 
they are quite unsuspicious of the possible presence of a  third 
person who might overhear their conversation. x —.^ao-ara-

(10) Sagaranandin , in his JVataka-laksana-ratiia-kdia, n a ttdin 
Quotes the end of the prologue of the Svafina as follows :—

qgfq
1 fcita qre *1# *ftJT*RTwt w i w  xreiimreqw

sfq qffqifqgjg; |

Now because the phrasing thereof differs m ateria lly  from 
the corresponding passage of the extant p lay (p. 6), Dr. Sylvain 
I-evi has argued that the extant p lay is only an adaptation of 
L hasa 's work. Dr. Ganapati S 'astri, on the other hand, points 
out that the use of the unfiodic quiqtffqsre in p lace of the 

sual q^nqtffqff indicates that Sagaranandin was "only para
phrasing in his own words and in the indirect form the fioetic 
speech of the S u tra -d h a ra  found in the extant play. This 
inference is confirmed by the use of the words %qr<t

and the p lacing of (behind tfye scenes) before

//y— ' n V \  ~
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! ^ W . .  Moreover, in the passage as quoted by 
Sagaranandin, we a ie  directly informed, before the p lay begins, 
that Y augandharayana is desirous of recovering V atsara ja ’s 
kingdom for him, while in the extant play, this information 
is more dram atically left to be gathered by the audience from 
the dialogues of the first Act. Dr. Thomas notes further 
that the utsarana (order to move on) would not be addressed 
specifically to one individual Y augandhaiayana alone, as 
Sagaranandin apparently states, and that the u.c e of the word 
pathati {lit. repeats) for remarks is unusual. I may add that 
the words pathati is in dramas used only before a  verse, and 
that therefore the remarks of the Sntra-dhara should have 
been expressed only in verse, as in the extant play. W e 
must therefore conclude that Sagaranandin was only quoting 
from a bad memory, and not d irectly from the Svapna, and 
that therefore his evidence, so far as it gees, only confirms 
B hasa ’s authorship of the extant play.

x i—Sonia (11) L astly , Somaprabha, in his P rakrit Kumarapala-
prabha pratibodha (i 1 85 A. C .) . narrates the story of U dayana, sub

stantially as it is found in the Pratijnd , and quotes a  verse 
therefrom (iii-9) in the original Sanskrit.

W e m ay therefore conclude that the literary references are, 
so far as they go, quite consistent with L hasa 's authorship of 

- the published plays, and, in some cases, they are entirely in 
favour of such authorship, and that therefore L hasa was in 
fact the author of these plays.

Chronologi- I shall now attempt to fix the date of Lhasa. It is
cal Limits ce itain that he must have lived before c. 500 A. C. as

K alid asa refers to him as a famous dramatist, and K alid asa"
him self lived not later than the first half of the 6th cent.
A . C. Dr. Ganapati S ’astri argues indeed that, from the 
use of the words pur an a (old) and prathita-yatah (far- 
famed) in relation to Lhasa, we must infer that L h asa  lived 
long before K alidasa . This is scarcely necessary, as purana 
is only used in opposition to nava (new) and vartamana 

(living), and therefore properly applies to a ll works which are 
not new, or whose authors are dead. K alid asa ’s work is 
moreover said to supersede (atikramya) the works of B hasa and 
others, and such works must therefore be in present possession



/ f y —

1 1 1  ' . < S L
the problem of bhasa 51

of the stage, instead of having been long consigned to the 
oblivion of the shelves. K alidasa indeed pleads for a trial 
of his nascent genius against the established fame of still 
living forces and not of forgotten classics. H ere are his own 
words in their English rendering :—

Not a ll 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 lim it of Bhasa’s date is therefore only c. 500 
A. C. But scholars are by no means agreed as to the upper 
limit of Bhasa’s date.

(1) Dr. Ganapati S a s tr i contends that Bhasa’s grammar Panini and 
ls pre-Paninian and his dram aturgy pre-Bharatan, on the B h ara ta  
grounds that he does not conform to the rules of Panini, and
that the Bala charita and the Abhisheka represent a  battle 
and a death on the stage, thereby infringing Bharata’s rules, 
and that therefore B hasa must have lived before c. 600 B. C.
Hut it is a big assumption that a ll dramatists necessarily 
observed the rules of Panini and Bharata, in preference to 
popular usage, and that grammar and dram aturgy never out
grew their bounds. The adm ittedly later K alidasa too like
wise infringes Panini’s' rules (Kumara i. 34 • J / ^ a  Pathak 
Td.-st 8, 23, 38, 51, 63, 87 ; Ragku ii. 33 ; v. 27 ; ix. 61 ; 
xh. 19 ; xiii, 36 ; xvi. 86), and the Blianas of V araruchi and 
others break at least that rule of B harata (V . 154), which 
requires the mention of the author’s name in the prologue.
Hhe Ndgananda represents death, and the Viddhaialabhanjikd

900 A. C.) marriage and sleep on the stage. B h a s a ’s plays 
moreover a ll refer to the closing benediction by the name of 
Bharata vakya\ and the Avimaraka is aware of a  JVafya sdstm 
(u). The use of the word Natya-sastra indeed indicates that 
Hhasa refers, not to the Nata-sutras, known to P an in i (iv. 3,
I I0 , i i i ), but to Bharata. Panini and B harata therefore do 
not enable us to fix the lim its of B hasa’s date.

(2) The Pratijna. (iii) mentions a S'ramanaka who is o ,
1ri j  . ' Oramaaaka
1 uaressed as Bhagavan, and the Avimaraka (v) says that a
&ianranaka is known by his ckivara (rag) and uses Raktapata
as a synonym for S’ramanaka. The word Shamapa may no

f * ' y V
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doubt apply to both Hindu and Buddhist monks, but the 
chivara, and the titles Bhagavan and R aktapata are charac
teristic only of Buddhist monks. Bhasa must therefore have 
lived after Buddha founded h is order of monks in c. 590 B. C. 
at the earliest.

Dars'aka (3) P ad m iv a ti’s brother D arsaka is said in the Svafina
(p. 14) to have been the king of R ajagrha , and must there
fore have been the D arsaka, son of A jata^atru of the Puranas, 
who ascended the throne in c. 520 B. C. at the earliest. More
over, the Buddhist Sutta-nifiata and other early sutras clearly 
make U dayana V atsara ja  and Chanda Pradyota of U jjain  
contemporaries of Buddha and of Dar^aka’s father Ajata^atru.
W e must, therefore infer, not that there was an earlier D arsaka, 
who was Pradyota’s contemporary, but that the Puranas m is
taken ly treat the co llateral Pradyotas of U jjain  and S'ai^unakas 
of M agadha as successive dynasties of M agadha. Bhasa 
therefore could not have lived before c. 520 B. C.

K autilya 4 * C>ne verse is common to K autilya (x. 3) and
the Pratijna (iv. 3), and Dr. Ganapati S’astil contends that 
K autilya quotes from the Pratijna , and that this fact is 
indicated by K aufilya’s own words ■spr'if ^ n f l «4ci: introducing 
the verse. But K autilya introduces his own verses also by 
sim ilar words cr? rrqff *t=;fh (vii. 6, 9), and it is as like ly  
that the Pratijna , in accordance with K autilya ’s instructions, 
cites this verse, supplied by K autilya himself, to inspire 
soldiers on the eve of war with enthusiasm, as that K autilya 
quotes the Pratijna as his authority for the procedure 
he advises, because the context in both is the same. 
Yaugandharayana, indeed, himself adm its that a ll his plans and 
courses were based on the Artha tdstra (iv. 13). T he last 
phda m *r gwtr is quoted by Varnana (v. 2.28) as
an instance of faulty usage, and Dr. G anapati S a s tr i argues that 
it must therefore have been taken from a kavya. The 
inference is not a  necessary one, but adm itting it, it would 
only follow that Varnana took it jfrom the Pratijna, and not 
that the Pratijna itself was not quoting K autilya. W e may 
therefore infer that Bhasa, in a ll probability, lived  after
K autilya of c. 300 B. C. unless indeed the extant Kautifiya is 
not an authentic work,

I !\ / 1
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5. P atan ja li (c. 150 B. C). in his encyclopaedic Malta- P a ta n ja li 
bhasya, which refers to almost everything known in his time, 
mentions two plays named Kamsa-vadha and B a li bandha
(iii. 1.26), and an akhydyikd named Viisavadatta. (iv. 2 .6 0 ; 
iv. 3-87), tint finds nothing to say of Bhasa’s plays, not even 
of the Svafna. Bhasa must therefore have lived after 
c. 150 B. C.

6. A^vaghosha and B hasa have each one verse, not only A svaghosa 
embodying the same ideas, but alm ost identical in expression.
The only difference is that A svaghosa’s verse is free and 
direct, while B hasa’s is  constrained and expressed in the 
passive voice, as may be seen from the verses themselves 
quoted below for comparison.

W  f f  V̂Tft f  ctw tsT«t«T xTlfq dfait |
falfan: *rra*r gm ^ ^ 11

(Buddha-charita xiii. 60),

€)cnr?wt *wht u
(Pratijna i. 18),

Only the later author would have been forced to a lte r the 
natural construction of the verse, and therefore Bhasa must 
have been the later author. T h is  inference is perhaps con
firmed by the fact that A svaghosa’s P rak rit is more archaic 
than that of Bhasa, but any inference from a  comparison of 
B rakrits is vitiated by two factors (i) the manuscripts of 
A svaghosa’s p lays are very ancient and come to us from very 
near his own time, while those of B h asa ’s are quite recent, 
and the tendency of copyists is to modernise the Prakrit 
passages ; (ii) but the Prakrit of M alabar manuscripts of even 
later plays retains archaic  forms. T hese two factors neutralise 
each other somewhat, and, since B hasa’s p lays a re  extant in 
only M alabar manuscripts, in his case  an inference from a 
comparison of P rakrits may not be far wrong, though caution 
majr still be needful. But, even dropping the argum ent from 
the Prakrits, we may reasonably conclude that B hasa was the 
later author. Now A svaghosa was the spiritual Guru of 
K an iska (c. 120 A. C .), according to the Samyukta-ratna*
Pitaka and Dharrua-fitaka■ nidana translated into Chinese in 
4 7 2  A. C. (Bunyio N anjio : Catalogue o f the Chinese Tr i f  it aka__

//y— nV v -



( ( (£)* )■:  ( e r
SIR ASUXOSH memorial vo lu m e  k j X j

n°s. 1329, 1340). B hasa could not have therefore lived before 
c. 150 A. C. Thus he lived between c. 1 5 , and c. 500 4  C 

Bhasa’s ^ d e te rm in e  the date of Bhasa more definitely, i t ‘ is
Identity necessary to ascertain his identity. The clue to this is fur

nished by a comparism of the Charudatta with the Mrchchha- 
■ ka- Assuming B hasa ’s authorship 0f the Charudatta, 

most scholars are of opinion that the 'Mrchchhakatika is only
an expanded version of the Charudatta. But I have shown
that there is no reason to infer the common authorship of the 
Charudatta and the Svapna. The question of indebtedness 
as between the Charudatta and the Mrchchhakatika has there
fore to be determined independently.

Charudatta ^  *  Sh° uld be noted tha‘ the extant
Incomplete Charudatta is incomplete.

( 0  It is wanting in both the mangalaMoha and the bharata-vakya ■
(2) I he love-story of Vasantasena makes no progress

in the extant play j &

(3) In the 4th Act, Vasantasena expresses her intention 
o returning Charudatta’s necklace, and even the title Burdina 
ot the next Act, as it is found in Mrchchhakatika (v), is indi
cated m her maid’s penultimate speech ■ but in the extant 
play vasantasena’s intention remains unfulfilled;

( 4 1  Both Samvahaka (ii) and Sajja laka (iv. 7) desire to 
prove their gratitude to Vasantasena for her timely help to 
them, but they are given no opportunity of doing so ■

<5 ) S 'akara threatens Charudatta and Vasantasena with 
dire consequences, the one for interfering with his intrigue 
and the other for rejecting his overtures ; but it is not shown
what shape his mischief will assume, and how it will be 
counteracted ;

(6) Charudatta’s reflection in the 1st 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 nlav’ 
as it does in the Mrchchhakatika, where Charudatta fs 
falsely accused of murdering Vasantasena for the sake of her 
jew e ls ;

(7) Similarly S a jja la la 's  prayer (iv. thae ,he evj]
the foes of Charudatta and Vasantasena „1![y lh;c„d them

//y— ^ S \  / ^ i
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should react on them selves, does not become prophetic of 
S’akara  being 'hoisted with his own petard’ as in the Mrchchha
katika. It is therefore clear that the Charudatta, as it is, 
is incomplete.

But the references to the secondary plot of A ryaka’s
conspiracy, found in the 2nd and 4th Acts of the Mrchchha- But le f t  
, . incom plete
katika, have no counterpart m the Charudatta, and this
secondary plot could not have therefore formed part of the
intended sequel. Both the m anuscripts moreover of the
extant Charudatta, a like  end with the 4th Act, and one of
them has the colophon ( Charudatta ended).
B ’e must therefore conclude that, if the extant Charudatta is
incomplete, it is because the author h im self left it so for some
reason or other. If therefore Charudatta was the - original
work, S 'udraka must be credited with the original authorship
of at least six Acts, and an author capab le of composing the
larger and more interesting portion of the Mrchchhakatika
may reasonably be credited with the authorship of the whole.

Other considerations also lead  to the sam e conclusion.
(1) V am ana (c. 800 A. C .) quotes the verse tiref ^fet: Charudatta 

(v. 1. 3.) found in both the Mrchchhakatika (i. 9) and the Mrchchha-
Charudatta (i. 2). But his read ing follows neither absolutely, katika 
, . . i-V am ana
out is a  blend of both. For instance, he follows the Mrchchha
katika in reading ftfHiJu: and the Charudatta in reading 

and H e seems
therefore to have been aw are of both the versions and to be 
quoting from memory. T h is inference is confirmed by the 
feet that he quotes the passage f?
(iv. 3. 23), which seem s a  m isquotation of vint

found only in the Charudatta
(i), and also the passage Tl »nu Kisrj
(tv -3. 23) which is found only in the Mrchchhakatika (ii).
But V am ana evidently had a  great regard  for Sudraka, whose 
Work, he says, abounds in the ties ha guna (iii. 2. 4), and 
therefore S 'udraka could not have been a mere p lag iarist. In 
the opinion of V am ana therefore S 'udraka was the original 
Author, and Charudatta only an abridged version. L ater 
authors lik e  D hananjaya (c. 1000 A. C .) moreover mention! with 
V spect only the Mrchchhakatika (Da&a-ruftaka—pp. 29, 45

) j  ; .
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59 and 90), and ignore the Charudatta a ltogether; and, what 
is more significant, D hananjaya refers to the gamblers among 
the roles of the Mrchchhakatika, and these have no counter
part in the Chdnidatta.

2. The humour (hdsa) for which Jayadova says Bhasa was
ii-  Hamour famed, is found only in the Mrchchhakatika (ii), as the

Charudatta has omitted the entire scene of the gam blers’ 
brawl, evidently deem ing it fit only to “ tickle the groundlings”. 
One characteristic moreover of B hasa’s dramas, that they 
should include episodes, is satisfied only by the Mrchchhaka
tika, as the Charudatta has wiped out a ll traces of A ry ak a ’s 
conspiracy. Of the two therefore, Mrchchhakatika, is more 
likely to have been B hasa ’s work, than the Charudatta.

3. The scientific thief S 'arvilaka of the Mrchchhakatika
i i i -  Khara- invokes in his labours the aid  of Ivartikeya, the god
Pa â of thieves, and of their masters K anaka^akti, Dovavrata,

Bhaskaranandi and Yogacharya (iii). But his double Sa jja laka  
of the Charudatta invokes the aid, not of these extinct fossils, 
but of the latest and greatest of the masters Ivharapata 
(iii). Now Ivharapata was one of the names of M uladeva, 
as S'ivaram a informs us, on the authority of a Kosa, in 
his commentary on Subandhu’s Vcisavadatta, and M uladeva 
is the hero of S ud raka ’s Padma-prabhritaka, and was a 
courtier of V ikram aditya, k ing of U jjain  (Kathasaritsdgara 
c. 1070 A. C. tarangas 89 & 124). Ivharapata is said in 
the Matta-vilasa (p. 15) to have composed a  sdstra on 
thieving. T he 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 Mrichchhakatika.

iv - Attitude 4 ’ But the most decisive argument for this conclusion
to_ is to be found in the references to the S 'akya S'ram anakas

1SIU (Buddhist monks) in the Mrchchhakatika and the Charudatta.
In the Mrchchhakatika, the Samvnhaka is said to have 
become a  S ’akya S ram ap ak aas  a sign of moral reformation (ii). 
H e later on proves the sincerity of his reformation by helping 
V asantasena in the time of her need, and scrupulously observes 
Buddha’s sexual prohibitions by delicate ly  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

/ / y—
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lTTnand, mouth and senses (viii). H is good services are in
the end rewarded by his being made chief of a ll the viharas (x).
It is thus clear that Buddhism was held in honour, when the
Mrchchhakatika was composed. The Charudatta, on the other
hand, mentions the Buddhist monks (S'Sky a  S’ramanakas)
only to defame them as being sleepless in the pursuit of
women (iii), and evidently th inking the life of a  Buddhist
monk to be too bad a  fate for a good man like the Samvahdka,
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 Mudra-Raksasa, of the 6th cent. A . C. (vii. 5J,
composed by a H indu author, the conduct of Chandanadasa, in
sacrificing his life for his friend R ak sasa  is said to have
transcended the nobility of even the Buddhas. The theme of
the Ndgdnanda, likew ise the work of a  H indu S’rl H arsha, is
the noble self-sacrifice of J lm u tavah an a  Bodhisattva, B ana
(c. 620 A . C.), also a H indu, speaks in terms of praise of
Buddha, Dharma and Sam gha, Buddhist teachings, rules and
philosophy, Avalokite$vara, R aktapatas (Buddhist monks),
Upasakas, Bodhisattva Ja tak as , chaityas, tila, ahimsa, and
abstinence from m eat-eating (Harsha-charita. N irnaya-sagar
Ed pp. 236— 238 ; Kadambari. Peterson’s Ed. p. 208) • and
even at the end of the 7th cent. A. C. the H indu M agha says
that wise men of their own accord honour the words of
T athagata (S'iiupdla-vadha ; kavi-vamia-varnana—st. 2).
But a lready the tide had begun to turn. H iuen Tsang, who
visited India in 629 to 643 A. C. found Buddhism  flourishing
only where it was supported by powerful k ings. T he P a llava
M ahendravarman of the same period represents Buddhism,
in his Matta-vilasa\ as an object of popular rid icu le. Therein
a K ap a li says that Buddha was a greater authority on thieving
than K harapata himself, in that he has compiled his Tripitakas,
stealing ideas from the Vedanta and the M ahabharata (p. 1 5 ).

V'hat is worse, the Sakya-bhiksu himself, an inoffensive and
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kindly person, is represented to have understood Buddha’s 
teaching so little, as to think Buddha has permitted luxurious 
living, 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 w ill be doing the 
Sam gha a good turn by discovering and publishing such 
suppressed passages (p, 12). But at the end of the play we 
are left wondering what has become of his researches in this 
direction. T he curious reader need only turn to the Charudatta 
to learn that the honest B hiksu’s valuable researches have 
not been in vain, for wre find that after a ll the Buddhist monks 
have either recovered the lost treasure, or resolved to have 
their owrn way, text or no text. It is no wonder therefore that 
we find Subandhu (c. 650 A. C ) viewing Buddhism with 
intense aversion, rid iculing its attempts to argue awTay the 
visible world, and rejoicing at its discomfiture at the hands 
of the M im am sakas ( Vasavadattd. S ’rirangam  Ed-pp. 175, 
1 7 6 ,2 2 9 ) : and that Bhavabhuti (c. 730 A. C.) employs the 
Buddhistnun K am andaki as a go-between in a  love intrigue, 
in his Malati-Madhava, as if it wTere nothing out of the way.
T he 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 V am ana (c. 800 A. C.) 
much later. W e may therefore safely conclude that the 
Charudatta is only an abridged version of the Mrchchhahatika 
and that it was compiled in c. 750 A. C. T he Daridra- 
Charudatta that Abhinavagupta refers to in his commentary on 
the Bharata-natya-thstra (on xix, 13) might have been this 
abridged version or, more probably still, it might have been 
an alternative title  for the JlTrchchJiahatika, of wrhich we have 
perhaps an indication in ^ 5 :  (i. 6 ).

Sudraka T he r1ietoricians> from Dandin onwards [Kcivyddarta-n. 233)
and BhSsa are  very fond of quoting the verse to illustrate different

a/amharas, but they do not agree as to its authorship, 
VallabhadSva attributing it to V ikram aditya, S 'arngadhara to 
V ikram aditya and M entha jo in tly , and the Kavya-firahcUa
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commentators to S’udraka. T he verse is found in both the 
Balacharita (i. 15) and the Mrchchhakatika (1. 34), not to 
mention the Charudatta (i. 19). Now great poets like Bhasa 
and Sudraka, 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 
othei 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 ’udraka, 
could be guilty of plagiarism, we have to in fer'th at, as already 
indicated by the Mrchchhakatika 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 fcM te identity 
is attributed to different authors, including Sudraka, but not to pontirmed 
Bhasa. If B hasa and S’udraka had not been identical, we 1' L m ,patlva 
should expect some one or other to ascribe the verse to Bhasa
also 1 his fact therefore is a  confirmation, however slight, 
of the identity.

(2) Sudraka’s P adm a-p rhbh ritak a  exhibits the same ii-Sam e fea- 
characteristic features as Bhasa’s plays. It too begins with S  works 
the words u r c r i  m i sfastfct tjynm: followed by the 
m anga laM oka, uses the word s th a fia m  in place of f ira s td van d ,
omits all mention of the author or his work, is brimful of 
humour, represents a  girl p laying with a ball as in the Svaf na, 
and expresses sim ilarly 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 Mrchchhakatika, in addition to the 
above qualities, exhibits also dram atic sk ill, vigorous dialogue 
and a  noble restraint in pathos, like the Svapia. But it may 
be thought that the prologue of the Mrchchhakatika is in a  
different style altogether. This is because the Mrchchhakatika 

a  Post-humous work, and its prologue was composed, not by 
S u d iak a  himself, but by some one else, shortly after his death,
"ho prepared it tor the stage, and that is why the S u tra -dh a ra 's
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speech opens in Sanskrit and ends in Prakrit, and the 
Bharata-vcikya refers to kings in general and not to any one 
king in particular. The Chandatta 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 Pad map rab hr it aka 

reviles a dissolute Buddhist monk Sankhilaka, thereby 
throwing doubt on the identity of its author with that ot the 
Mrchchhakatika, which betrays a more generous attitude to 
Buddhism. But, as may be seen from the recently published 
Avantisundari-kathd.sd.ra, this Sankhilaka was a historical 
character, who tried to murder Sudraka himself, and it speaks 
highly of Sudraka that he did not allow S'ankhilaka’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 Bhaija (low comedy) 
as to a Prakarana (regular drama). This item of evidence also 
is therefore a substantial confirmation of the identity of 
Bhasa and Sudraka,

(3) The editor of the Padma prabhntdka informs us
ii i-  V atsa - that g'Qdraka was the author of another play Vatsardja-charita,

which is an alternative title of the Pratijna. It the Vatsaraja- 

charita should prove to be identical with the Pratijna, that 
would be conclusive evidence for the identity of Bhasa and 
S'udraka.

(4) It is also remarkable that no early author mentions
iv- Bhasa Bhasa and S'udraka side by side as different authors. I use
Sudraka the word e(trty advisedly, as it is possible that later authors,
never dis- • not knowing their identity, might refer to them separately in 
languished same context. Kalidasa mentions Bhasa, but not S'udraka,

as his dramatic predecessor, Bana, who makes S'udraka the 
hero of his Kadatnbari, omits him in his list of previous and 
contemporary authors, but mentions Bhasa (Harsha-charita— 
intr. ; pp. 1-6 ; 41, 42). Vamana, as we have seen, quotes 
Bhasa, but mentions only S'udraka. KulaSekhara-yarman, in
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mentioning his dramatic predecessors in the prologue to his 
Tapati-samvarana, names S'udraka, K alidasa, Harsha and 
Dandin (whose dramas are mentioned nowhere else), but not 
the famous Bhasa. The conclusion is therefore irresistible 
that Bhasa and S'udraka were identical.

(5) The Bharata vakyas of Bhasa’s dramas invariably v-Bhasa akinrr
refer to a R ajasim ha, who was, or was hoped to become, sole 
ruler of the country bounded by the H im alaya and the 
Vindhya, and extending from sea to sea, that is of Hindusthan 
R ajasim ha 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-vakya, without however detracting from its general 
applicability, as may be seen from the Malavikagnunitra, the 
Miedra-Raksasa, and the Muttavilasa. The use of the words 
‘our R ajasim ha’ ( sp ) moreover clearly indicates
that the word R ajasim ha was meant in particular to apply to 
the ruling king. The opening benedictions again of the 
Svapna and the Avimaraka, “M ay Balaram a protect thee," 
and “M ay Narliyana award thee the entire earth’’ clearly indi
cate that the author himself was the ruling king, and that the 
benedictions were intended for himself, as the p lural should 
have been used, if they were meant for the audience, and as 
the prayer that a ll 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 k ing and sole lord of H industhan. This fact 
is a  strong confirmation of Bhasa’s identity with S'udraka. I 
may add that my friend Air. G. H arihara S 'astrl, editor of the 
Madhum-vijaya, drew my attention to the peculiar nature of 
the benedictions in the Svapna and the Avimaraka, but for 
the inference therefrom I am alone responsible.

(6) V&kpatiraja of c. 720 A. C. gives Bhasa another name v i-Jva lan a- 
Jvalana mitra ( Gaudavaho. st. 8 0 0 ) ; and Jvalana-m itra is m^ ra 
obviously only a metrical p aryaya  (synonym) of Agnimitra,
like Puspapura and Kusumapura for Pataliputra. Now 
Agnimitra is given as a synonym for S'udraka in a Ndma-mala 

cited in K sirasva iiii’s commentary on the AmarakOia (c. 1100
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A'. C. Oka. Ed. p. 122). This fact, taken with the other 
considerations mentioned above, is almost conclusive as to 
the identity of B hasa and S’udraka, which may therefore be 
now accepted. It seems that Agnim itra dropped the title 
Bhasa and adopted the title S 'udraka, when he became king. 

Sudraka’s This identification of Bhata with S 'udraka enables us to fixp j-p
his date more definitely still. The Mrchchhdkatika mentions 
N anaka (i. 23), evidently so named from the Elamite goddess 
Nanaia, who first appears in India on K an iska’s coins. But 
this fact does not take us beyond c. 150 A. C., the upper limit 
already arrived at. T he K um arika khanda of the Skanda- 
Purana places S 'udraka in K ali 3290= 189 A. C. but, as it 
also dates the Nandas in K ali 3310 =  209 A. C. and V ikram a- 
ditya in K ali 4000 = 899 A. C. which we know to be absurdly 
mistaken, its evidence is of no value, and we are left no wiser 
than we ivere.

P lanetary But the Mrchchhakatika betrays full knowledge of plane-
astro lo gy  tary astrology. In the 6th Act (st. 9, 10), it refers to the 

malefic influence of decrepit Jupiter, M ars and comets ; 
and of the sun in the 8th sign, the Moon in the 4th, Venus 
in the 6th, M ars in the 5th, Jupiter in the 6th and Saturn in 
the 9th signs ; and in the 9th Act (st. 33), it says that Mars 
and Jupiter were enemies, a  view mentioned by Varaham ihira 
only to be discredited (Brhat-Jataka ii. 15-17), which has 

. moreover become obsolete since his time. S 'udraka therefore 
lived after the H indus had acquired full knowledge of planetary 
astrology, but not later than the age of Varaham ihira. This 
fact should enable us to fix his date defin itely. For, 
H indu astronomy has been studied chronologically. The 
Naksatra system is of purely H indu 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. 1 he names of the planets are likew ise purely Hindu, 
and bear no corespondence to their foreign counterparts,
The H indus must therefore have themselves independently 
discovered and named the planets. T he words vara and rdH 

are also of H indu origin, but the conventional order of 
the weekday names based on the Greek division of the
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•day in to  24  k o r a s  and  the lik ew ise  co n ven tio n a l p ic to ria l 
-representations o f th e  so la r signs in c lu d in g  the B a lan ce  ( t u l a )  

are  id en tica l o r a lm ost id e n tica l w ith th o se  o f  th e  G reek s .
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 in d i s p e n s a b le  

technical terms ot astrology are purely Greek, and have no 
Sanskrit equivalents. The following technical terms are 
purely Greek, and arc used in the same senses as in Paulus 
Alexandrinus. 1. H a r d ;  2. D r i k d n a  j  3. K o n a  j  4. A m  j  

5 - A s p h u j i t  j  6. L i p t a  j  7. K e n d r a  j  8. T r i k o n a  j  9. J d m i t r a  j  

( i ° )  A n a p h a  j  ( 1 1 )  S n n a p h d  j  ( 12 )  D u r u d h a r d  • ( 13 )

K e m a d r u m a ;  (14 ) V e i i  j  (15 )  A p s k l i m a ;  ( 16 )  P a n a p h a r d  j

(17 )  J L ib u k a  j  ( 18 )  D y u t a m  j  ( 19 ) M e s h u r a n a  j  and (20)

H a r i j a ,  The w ork o f Paulus alone contains nearly the whole 

o f the technical term s adopted from  the G reek  • and the 

H indu planetary astro logy is based prim arily on that o f 

. K rm icu s M aternus (336 -354  A. C.). in w hose work the astro

logical system  o f the 12  m a n s io n s  occurs for the first time, and 

°n  that o f Pau lus A lexandrinus (378  A . C). H indu astrologers 

them selves had no hesitation in acknow ledging their indebted

ness to the G re e k s . V araham ihira says that the G reeks, though 

they w ere M lechchhas, w ere honoured like  R ish is, because of 

their skill in astrology (B r h a t - s a m h i t d  ii. 1 5 ) ;  and he refers in 

particular to Pulkia, who lived n o t  l o n g  b e fo r e  h i s  o w n  t im e ,

(P a n c h a - s i d d h a n t i k d . i. 10), an d  wdrose m erid ian  Y a van a p u ra  
m ust, from  its lo n g itu d e, be A le x a n d ria  ( ib id .  iii. 13 ) . T h e  
RuliiSa o f Y a van a p u ra  (= : A le x an d ria ) , w ho liv ed  not lon g  before  
V arah a , m ust th e re fo re  be id en tica l w ith  P au lu s A lex an d rin u s  
o f 3 7 8  A . C .- It is th e re fo re  certa in  th a t the H indus b orrow ed  
th eir p lan e ta ry  a s tro lo g y  fro m  the G re e k s  o n ly  a fte r 3 7 8  A . C .
This year therefore is also the upper limit for Sudraka, who 
betrays full knowledge of planetary astrology.

O n the o th e r  hand, V a ra h a  is said  to  h ave  d ied  in S'aka  
5 0 9  =  587  A . C . ( A m a r a ja ’s com m , on B rah m agu p ta’s K h a u d a -  

k h d d y a ) .  B ut h e  h im se lf uses S 'aka 4 2 7  =  50 5  A . C . a s ' t h e  
epoch o f h is'tastron om ica] ca lcu la tio n s ( P a n c h a - s id d h a n t i k d .  

l ' )̂> an d  it is usual tor astro n o m ers  to  g ive  th e  d a te  . o f  th e ir

1
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own Siddhcintas for such epochs. W e may therefore reason
ably infer that he wrote in 505 A. C. That scrupulously accur
ate and unusually well-informed astronomer AlberunI (1030 
A. C.) also says that Varaha preceded him self by 525 years and 
wrote the Eahcha-siddhantika in S 'aka 427 =  505 A. C. (India— 
Eng. tr. Sachau—i. 392 ; ii. 7, 51, 86). It is therefore certain 
that V araha wrote in 505 A. C. and he did not therefore, in a ll 
probability, die so late as 587 A. C. S 'udraka’s lower lim it is 
therefore c. 505 A. C.

K ings of S 'udraka must therefore have lived between 378 and c. 505
Malva A. C. W e learn from the Mrchchhakatika, the Padma-

prabhritaka, and B ana’s Kadambari, that he was king of 
M alva, with his capital at V id isa, the modern B h ika . But 
from 378 to 436 A. C. we know the rulers of M alva were 1) 
Chandravarman ; 2) his brother Naravarman ; 3) the latter’s 
son ViW avarman ; and 4) his son Bandhuvarman (E pi.Ind  xiii. 
no. 9 ; xii. no. 35 ; F le e t : Gupta Inscriptions—nos. 1, 17, 18). 
Then the Guptas conquered M alva, and in 455 to 457 A. C. we 
find Skandagupta, west of M alva, in Kathi&wad, and in 473 
A. C. K um aragupta II acknow ledged as suzerain over M alva 
(F leet : Gupta Inscriptions—nos. 14, 18). S 'udraka could 
not therefore have ru led  over M alva before c. 475 A. C. The 
limits of his date are therefore narrow’ed to the last quarter of 
the 5th century A. C. and this therefore must be his period of 
rule over M alva.

Conclusion: * now sum UP ray conclusions.
(i) Bhasa is the author of only 9 plays (1) Sycipna j  (2)

Pratijna j  (3) Abhiseka j  (4) Pancha-ratra j  (5) Duta- 
vakya j  (6) Bdla-charita j  (7) Avimaraka j  (8) Padtna- 
prdbhritaka and (9) Mrchchhakatika j

(ii) T he authorship and date of (1) Pratimd j  (2) Duta- 
Ghatotkacha j  (3) Madhyama j  (4) Karnabhdra and (5) 
Urubhanga are  uncertain ;

(iii) Chdrudatta is only an abridged version of the 
Mrchchhakatika compiled in c. 750 A. C. ;

(iv) Bhasa is identical with S 'udraka, k ing of M alva 
(c. 475 to c. 500 A. C.) ;

(v) B hasa’s p lays have come down to us almost in tact, 
with some omissions,

//y— a N X
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E A R L Y  IN DIAN PO ETESSES

( P rof , H aranchandra C h akladar  m .a . )

Poetry was the medium through which Indian thought sought to find 
expression-from the earliest times and Ind ian 'w om en , w ith 'th e ir  natural 
instinct for art, have contributed their quota to the poetic, literature of 
their country, in every period of the development of its civilisation and 
culture. W hether as inspired seers through whom the V edic hymns were 
revealed, or as singers of the sweet and tender couplets in Prakrit, the 
popular speech of the m illions, or again , as poetesses writing in the 
polished and elegant, though sometimes artificial, stanzas of c lassical 
Sanskrit -  in a ll the different phases of the development of Indian poetry, 
ladies in India are found to have taken no mean part. From the time 
ofGhosha, the V edic seer,—who in the early Vedic age, several millenniums 
a go, poured out a  spontaneous offering out of the ab undance 'o f gratitude 
to the A lv ins, the healing  gcds, whose ministration did send her a  man 
to love and adore—up to Torn Dutt, whose m ightingale voice did seek 
utterance in a  foreign tongue, in a  foreign land, we can trace an unbroken 
senes of Indian poetesses who can take no insignificant position beside 
the singers of the other sex.

M ere we shall confine ourselves to the poetesses of the earliest period 
° t Indian poetry, viz. that of the Rgvedic hym ns. Ancient Indian works 
°n Rgvedic literature like  the Brhaddevata of S 'aunaka and the several 
Anukramanis, have recorded Indian traditions about the authorship of the 
hymns and in m any cases these traditions are  supported by the mention 
° f  the names of the authors in the hynflns them selves. Though in some 
cases we have reasons to doubt the va lid ity  of these traditions, yet there 
ls no question that they are in the main re liab le, 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. T hese ancient records 
assign to fem ale seers sometimes sing le  verses and sometimes groups of 
them often running into whole hymns.

T he Arshanukramani and the Bjhad-devata have specially brought 
together a list of the fem ale seers {brahmavadinyah) of whom they enumer- 
a te twenty-seven’ , but many of them are of a m ythic character and it is

!• Brhaddevata, ii. 82-86.
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with only the group of nine who, according to the Brhad-devata, “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 Juhu, the B rahm ajaya, as having too much of a mythic character. A 
second group of nine in this list ‘converse with seers and deities’ and 
though we m ay claim  some of them as genuine authors of hymns and 
verses, we are not sure if we may look upon a ll 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, U rva^ i—the 
Apsaras, Saram a—the canine messenger of the gods, the nymphs of the 
rivers, and so on. T he 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 (Bhdva-vrttani), each one of them ‘praising 
herself as the deity ’ ; to this last group belong S 'r i ,  L aksa , Sarpa-rajm , 
V ac, S 'raddha, M edha, D aksina, R a tr i, and Surya Sav itr i. 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 ol the 

„ second group who held converse with seers and deities. W e may also 
exclude from our consideration, U panisad and N isad, seers of some 
verses in the Milas, or apocryphal hymns as these do not belong to the 
authoritative te x t . Our list is thus reduced to eight fem ale seers— 
Ghosha, Godha, V iW avara, A pala , the sister of A gastya, Lopam udra, 
S 'aW ati, and RomaiSa— whom we may look upon as the rea l authors of 
the hymns or verses assigned to each, depending upon the statements 

of the works we have spoken of.

G hosha

Ghosha, the first lady in the above list, has made the largest contri
bution of a ll. Two entire hymns (39 and 40) in the tenth Mandala of 
the Rgveda are attributed to her. H ers was a family of great seers : 
her grandfather, D irghatam as, 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)”1 ; the Brhaddevatd te lls us how D irghatam as was

|. Rigveda I. 158, 6. Trans, Wilson.
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thrown into a  river by his servants and was carried down-stream to the
A hga country, when finding iH ij, a  slave-g irl of the king, fondly devoted 
to himself, he begot on her the R s i K aksivat1 who in his turn is 'also 
a  seer of num erou; R gved ic hymns. T h is K aksivat was the father of 
Ghosh a ; but though born of such d istinguished 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 hea ling  gods, the Asvins, who 
are also sung by the name of the N asatyas, cam e to her re lief and freed 
her from the loathsome infection. She speaks from her very soul when 
she sings in praise of the twin gods, “You N asatyas, are the good fortune 
of a  dam sel growing old in her father’s m an s io n ; the protectors of the 
abject, of the blind, of the feeble, they c a ll you the physicians of the 
sacrifice.”2 3 And her father, K aksivat, sings again  and again  of the 
glories and achievem ents of the twin gods and is full to overflowing with 
thankfulness for the cure they effected of his dear daughter : “I, the son 
of U^ij,” says K aksivat in a  hymn of his, “address to you (A lv ins) 
audib le praises, in like m anner as Ghosha praised  you for the removal 
of her white-tinted (sk in ),”8 and again  he refers to the sam e w'onderful 
cure, You bestowed, A lv ins, a husband upon Ghosha, growing old, 
and tarrying in her father’s dw elling .”4 5

H er fore-fathers had long been singing the glories of the twin gods : 
D irghatam as, her grandfather, in two hymns extols , the deeds- of the 
A lv ins who cured him of b lindness 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 a lready referred . Both the hymn's of 
which she is the seer are addressed  to the A lv in s whose great deeds 
in the hoary past of the Ind ian  A ryans are  exto lled  by her, and h er son,
Suhastya, too, sings to the sam e gods and in the sam e m etre as his 
mother." M any are the achievem ents of the A lv in s sung in the hymns 
of Ghosha and they have form ed a  rich store from which have been 
g leaned  h istorical facts of great im portance.

1. Brhaddevata, ed. Macdonell, iv. 21—25.
2. Riv. x. 39, 4.
3. Riv. 1 . 122, 5.
4. Riv. I. 117, 7.
5. Riv. x. 41. •
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Let Ghosha herself te ll her own story : the 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 A lvins, she sings again with reference to herself 
“T he damsel, A lv ins, has been born ; let him in search of a  bride approach 
h e r ; for him let shoots of corn sprout up ; by virtue of your deeds of 
love for him let the.stream s flow as if down an incline, for him who shall 
hot be liab le 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, A lv ins, 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 the darling 
child for the manes (for offering them oblations), to such husbands the 
wives bestow happiness by embraces.

“VVe understand not this : do you, A lv ins explain it well, how it' is 
that the young husband loiters in the house . of the youthful bride. 
This is our desire, A lv ins, that we repair to the dwelling, of my husband, 
youthful, vigorous, m anly and devoted to his wife.

“A lvins, rich in food, lords of water, twin associates, may your good 
will come down upon us, control you the desire in our heait->. Ye have 
been my protectors, nay, being loved and adored, reach the habitation of 
my husband with joy , O A lvins, 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 m ake the fords (on the 
way to my husband’s house) easy to get.across and remove the tree that- 
stands on the road and any evil-m inded man (that may withstand us)..

“A lvins, twin gods of goodly aspect, where, in what country, among 
what people, are you tak ing your pleasure to-day? Who is 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 P’.’1

------Godha-—  — — — — .......... - —  *

T he story of the next Brahm avadini poetess of the R gveda is told 
in a  few words. H er contribution to the Veda, according to the

i. Riv. x. 40.
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Sarvanukramani, consists of a  verse and a  half, the seventh verse 
together with the la s t hem istich of the ' sixth , of hym n 134 of the tenth 
Mkindala? the rest of the hym n hav ing been revea led  to M andhatri, the 
son of Y uvanaSva. W hether she bore any connection  w ith M an dhatri is 
more than we can te ll, the V ed ic  lite ratu re  offering no ligh t on her life 

or deeds. T h e  first hem istich  of w hich she is the seer is add ressed  to 
Indra . “T hou dost sub jugate  (thy foes) under yourself; O M aghavan , 
as a  goat with its forefoot does with a  b ranch .”8 T h e  next verse is 
add ressed  to the V isva-devas, the a ll-go ds : * “ W e in ju re  you in ' no way, 
ye  gods, it goes on, “nor do we in flict an y  annoyance w ith the teach in g  
of the M an tras . W e take en tire  ho ld  of you with w ing an d  arm s, as it 
w ere .” 8

V i s v a v A r A

V iW avara  was a  B rahm avad in i lad y  of the A tri fam ily  to the m em bers 
of which is a ttribu ted  the au thorsh ip  of the w hole of the fifth mandala.

The fam ily seem s to have been spread  over a  w ide a rea  that em braced 
the rivers P a ru su i an d  the Y am un a in itse lf.*  T h e hym n of six  verses 
attribu ted  to h e r5 a lso  belongs to the fifth, the fam ily  mandala of the 
A tr is .6 In the first verse  of h er hymn we find her at daw n m ak ing  

her approach  to the sacrific ia l fire when it is b laz ing  bright, with the 
sacrific ia l la d le  in hand  read y  to offer from it to the gods. L e t her 
speak for h e r s e lf :  “ T h e  fu ll-flam ing fire throws out his beam s in 
the g low ing  firm am ent, fac in g  the daw n he sh ines far and  w ide, 
chan ting  the g lo ries of the gods w ith hym ns of obeisance (namobhih) 

and  w ith the lad le  of butter fu ll of ob lations, V liv av a rS  proceeds 
towards the east, to the sacred  fire.."* She appears to be a  m arried  
Wlfe Prayh ig  for m utual concord betw een the p a ir whom the nuptial 
-not has tied . A gain  we g ive her words as she p rays for a  happy 

" ’edded  life , and for riches w herew ith to Carry on the dom estic duties

an d  a t the sam e tim e for overpow ering the ac tiv itie s  of the enem ies.

t. lia .ly & y a n a v S a n a > t u i r a m a n i ,  ed. Maedonell, pp. 4 3 -4 4 .  "
2. Riv. x. 134, 6 (b). T rans. W ilson.
3 - Riv. x. 134, 7.
4 - Vedic Index, I 17.
5 - Riv. v. 28.
6. Katjayana, Sarvanukvamani, ed. Maedonell, p. 19.
7 - Riv. v. 28, 1.
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“Agni, ’ do thou repress our foes to ensure our g reat good fortune ; 
let the riches brought by thee be of the highest and best. M ake 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 a ll those 
who would be hostile to us.”1 2 3 This verse of noble thought has been 
quoted in the S 'uk la  Yajurveda.® This hymn of VtfvavfirS 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 Y i^vavara reveals herself to be a  lady of forceful perso
nality, dignified and restrained, and w ithal she shows her woman’s heart 
when she prays for an atmosphere of love and concord in her home.

A pala

A pala also was a  daughter of A tri to whose family, we have seen, 
Viisyavara belonged. She gives vent to her afflictions in impassioned 
utterances in the hymn she addresses to Indra, and that finds a  place 
not in the family book of the Atris, but in the eighth mandala. It is said 
that with this hymn she invoked Indra to free her from her skin-disease 
and there are references in the hymn itse lf to this fact. T he story of her 
life is given in the Brhciddevata8 but S ayana quotes it from an earlier 
source, the S'atyayanci Brahmana, where it is found in greater fulness.

A pala, a  daughter of Atri, was afflicted with a  skin disease, 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 Indra and win his favour.4 How she 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  dam sel, while going to the water to fetch it in a  pitcher, found a 
piece of the Soma-plant in the path. W hile coming back to her house, 
she thus spoke, ‘For Indra, the lord of the gods shall I press and prepare 
thee, for S 'akra , the m ighty one, shall I press thee and m ake thee ready 
for offering.’ 5 W ith these words Aptilu threw the soma-pieces into her

1. Riv. v, 28, 3
2. Vo,j. Sam. xxxiii. 12.
3. Brhaddevatci, vi. 99—106.
4 - R iv.v iii. 91, 4.
5 - Riv. viii. qi, j.
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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 
A pala’s teeth that were producing the sound and not soma-stones, he 
turned his back to A pala and was going away. Then Apala thus called 
after him : “ 0  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, “W e would know thee, but we know thee not (as thou comest) 
on the path.” W ith 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.’’1 Then did Indra drink the soma from her 
lips and it is for this perhaps that the Brhaddevata 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 times let Indra grant us power, many 
things let Indra give us, let him repeatedly make us rich, many a  time 
have I incurred the hatred of my husband and been forced to wander 
away (from him ', but now may we be united to Indra.”8 And then asked 
Indra, “W hat would you have, Apala, my d ar lin g ?” And she prayed,
1 These three places, Indra, do thou make them all to grow abundantly—

Hie bald head of my father, and his (barren) field and my body. This'
°u r field which is barren, and my body (afflicted with skin-disease) and 
a gain nry father’s (bald head),— do thou make a ll of them full of hair”4 
‘M ake me, O S 'akra, to have alundant hair, (and; to be faultless limbed 

(a nd) fair-skinned.” H earing this Indra was m ightily 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-skinned6. And 
out of gratitude A pala sang— -“0  S 'atakratu , thou of hundred sacrifices,

!• R i v .  viii. 91, 2—3. Sayana explains the last part,, “  at first slowly and 
then rapidly.”

2 f< ^  fq g ? ;m  1 B. D. vi. 99.
3 - Riv. viii. 91, 5.
4 - Riv. viii 91, 5 - 6 .
5 B.D. vi. 104 — 5.

1 ) U , » * . . v ' ,i
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three times didst thou purify Apalii, dragging- her through the hole of the 
chario.t, 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.”1

-  A g a st y a ’s S ist e r

The sister of A gastya contributed a single verse to a  hymn2 3 of the re t' 
of which her sons, the Gaupayanas, are the seers. In this verse she exorts' 
king Asamati,. a  mighty monarch o f  the Iksvaku  family to come to the" 
aid of her sons, the nephews of A gastya. It appears that one of her sons,- 
Subandhu, lay dead or dying and her other sons seek the help of the 
mighty king, Asam ati, 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, R a ja , a ll the niggard 
withholders of oblations.” In the rem aining five verses her sons invoke 
Subandhu to life, and in the last one, a ll the brothers touch Subandhu 
whom they have resuscitated back to life. T he B  rhaddevata1 gives the 
legend connected with the hymn. Four R sis, the sons of A gastya’s sister, 
had been the domestic priests, of the Iksvaku king, 'A sam ati who, 
however, dism issed them and appointed two crafty priests in their place. 
T hese latter fell upon one of the brothers, Subandhu, with their crafty 
power and their m agical 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.

LOPjUl'UDRA

Lopam udra the wife of A gastya, is the seer of two verses in a  hymn4 5 
dedicated to R ati, 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 fem ale should beguile the 
firm and resolute m an8. T he fond wife feels sad and miserable, bereft of 
her beloved lord, thinks herself neglected and claim s his love and

1. Riv. viii. 91, 7.
2. Riv. x. 60, 6.
3. B.D. vii. 84—102.
4. Riv. I. 179, 1—2.
5. Riv. I. 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.

“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 approached by their 
husbands.”1

Agastya could no longer resist her logic and we are told in the last 
verse oRhe hymn that the venerable sage discharged both his obligations, 
both karna and tapas, both his duties of domestic as well as of ascetic life 
and from the gods he obtained the fulfilment of his desires.2

S'a ^vatI

S'aSvati is called in the Rgveda the Nad, the woman, p a r  ex cellen ce , 
and the Nad “among women, is she who is distressed when her husband 
is distressed and rejoices when he rejoices,” as the N itim an ja ri defines 
her.8 She had been undergoing severe penances for long years for the 
i ecovery by her husband the Yadava Asahga, the son of Playoga, of 
his manliness which he had lost. In the one verse4 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).”

R omasa .

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 woman, 

er Husband, the king Bhavya Svanaya, a prince of unequalled might, who

t ra n s I a t k> rT'by' G el dn e i~ha s b " e n ' L o S ' 3110" ' ^  reCe" t,y  pUb' ished German 
2 R iv. l — i79, 6___
3. See note by Macdonell, BD,, translation, p. 55.
4 - Riv. viii. 1, 34

19



f/ y —'nV\

1 1 1  ■ § L
7 4  S IR  ASUTOSH M EM ORIAL VOLUME

ruled on the banks of the Indus,1 had ridiculed her on her tendei 
age and immaturity ; on this she retorts with a ch ild like challenge : ‘ ‘Feel
me closely ; deem me no longer an immature girl, I am covered with down 
a ll over like a  ewe of the Gandharins.”* H er husband’s dominions being 
on the Sindhu, Roma^a was naturally fam iliar with the ewes for which

Gandhara was famous.
This young girl Roma^a is a  contemporary of Ghosha, as we find 

K aksivat, the father of the latter poetess receiving immense wealth from 
her husband, and the two verses giving the ta lk  between the king and 
the queen is tagged on to a  hymn of K aksivat 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 K aksivat sings in the verses that precede.

•■r * ; [ ! •

*1 . • ' ‘ >

* ‘ )

* \ \

1. Riv, I. 126. I.
2 . RtV. I 126, 7.
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SA SA N A  AND JA Y A P A T R A

(P andit A m ar e sw a r  T h a k u r , m .a .)- *
[Lekhyas or documents are  prim arily d ivided in ancient law  books into 

two c lasses : rajakiya (public) and laukika or jdnapada (private). T he 
former again  has many varieties and most .im portant of them are Sasana 

and jayapatra. Some account of these two is given in the following few 
pages.]

SAsana

Sasana in the law  books m eans a  donative grant, Y a jn ava lkya  says : 
when a  k ing  m akes any grant of land, v illage  or garden or m akes 

a  mbandha, he should leave the term s com mitted to w riting for the 
information of future k in gs .’ 5 T h e term  nibandha h as been 
exp lained in different w ays by different com m entators. V i^variipacharya 
takes it to mean perm anent endowment.® D evajiabhatta  and 
A parjirka take it in the sense of an arrangem ent m ade through the 
m tervention of the k in g  for money to be given an n ually  or monthly 
to a  B rah m alia  or a  deity by traders or other w ealthy persons.8 
D evanabhatta further observes that the m erit aris ing  out of the gift accrues 
to the k in g  inasm uch as he induces the a c tu a l donors to m ake i t .4 
V ijnane^vara takes the words firatigraha and nibandha a s synonym ous.5 
Pratigraha m eans a  donation gen era lly . A nother exp lanation  offered 
by him  of the term  seem s to ind icate  that a  docum ent was needed when 
a  p iece of lan d  was leased  out for rent which was to be given e ith er in 
cash  or in kind. T h e  lessee  was to pay for instance, a  certain  sum  for a  
certain  am ount of produce in the lan d  taken  on lease  or a  share in  the

g^ i qJH Hsu w ’ g qnvig i w ifa«33q fg ifta iinq qifsh: n
Ydj. I. 318.

2 . fipR fc*9f«ifr: 1

3. faqaft qfem 31 f a f a ig W  snm<nrara 31
1 Sm. ch. p. 125.

4 . *r3 ?rafq
31%: 1 Sm. ch. p. 125.

5 < sfh t Mitaksara, on I. 320.

' ' ‘
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produce itse lf.1 Chaydesvara explains the term nibandha as assignment 
of what is settled with certainty such as a  fixed gain from a mine or the 
lik e .2 W e think, however, that bhumimdattva and nibandham krtva 
refer to two distinct things, the former to secular 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 
Brahmanas, Gods and religious institutions.

Both these kinds of grants are to be registered in inscriptions termed 
Sasa/ia. T he m aterials on which these inscriptions are to be recorded 
are mainly two, nam ely copper-plates and pieces of cloth according to 
Y ajnavalkya, Bphaspati and V ) a ;a .8 V isvarupacharya comments that 
bhurjapatra (i. e. bark of the birch tree) is never to be used for this 
purpose, evidently owing to its perishableness.4 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 tamrasasana or copper
plate grants. W e have come across no inscription written on a piece 
of cloth.

T he 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 p la te .5 W e know from many inscriptions that dates could be given 
in words as well as in numerals. T he specification of the details of the 
donor-and the donee and of the donation forms also  a  very important 
factor in a ll records re lating to grants. The precepts of the legal treati
ses are that the king should state the names of h im self and his three imme-

1. q=E*q Sq fa  qqiffq cim qq^q tfigqiquWTqiS? SqfSfT tffflifi-
I Mitrakshara, II . 121.

2. fasre fasm vtRW 1 Vivaiaratndkara, chap II.

3. % ,  1 .3 1 9 .

3*11 Tisn f t J R J t q z  1 a i m  q n iljr j...... . ...... h (B j-haspati)
TON 9  I cURqf-qT cqfq fqp5^5I5jangq»p II

4- Balakpcla on Yaj. I. 319.

5 - Kragstlfad cm  etc. (V yasa) I Sm. ch. p. 129. 
sqjrpftqsifac)^ etc .—Sm. ch. p. 126.

.........etc.—Viram p. 192.
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diate male ancestors.1 V i^varupacharya 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 A; edic school to 
which he belongs should also be mentioned in the record.3 It should 
also contain such particulars as the value of the donation or, in the case 
of bequest of land, the statem ent of the area and its description by bound
aries .4 The document, according to the legal treatises, is to be composed 
by the Sandhivigrahkari, an officer for peace and w ar.5 Sandhivigraha- 

kari is an official or m ilitary title and its • synonymous title  is Sandhi 
vigrahalekhakaA T h is title is signified by Sandhivigrhika in the N iti- 
vakyampita 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 (Ickhita) by the Sandhivigrahika. The Sandhivigrahika 

according to the N idvakyam rita  is to be well versed in a ll languages, a c 
quainted with the rules of the different asratnas and castes and is to know 
a ll kinds of scripts. H e should also be able to write well and read 
quickly. The words vilikhet in the injunction of V yasa and likhitam in 
the inscriptions used in respect of the Sandhivigrahika in a ll probability 
refer to the composition or drawing up of the record and not to actual 
writing. This conclusion seems irre ;is tib le  from the high position that 
the Sandhivigrahika or Mahdsafidhivigrahika held in the administration 
as well as from the nature of the qualifications which he is said to have 
possessed. H is duty was only to compose and draft the record. The 
writing of it on the plate was left to the lekhaka or the professional scribe.
A lekhaka is mentioned in the Arthaiastra7 as a  person possessed of minis-

1. Yaj. I. 3 (5 . ( V i^ yaru p a) ;
nfam g? fq^TOf fqqpstq .........Sm. ch. p. 126.

2. foialsfa 1 on Yaj. 1 -315 .
3. l W  qanfe g  etc....(Para!$ara 

P- 123).
ch. p. 127.

4. w ^ fq d gT O g ...e tc . Yaj. I. 320.
5. g i (V yasa) 5 P arfiiara  p. i2 a .

<wqiv q2 qifq 11
6. P rak ln jtaka samudde^a. 2.

K au, II. 10.

1 1' ,  ■



te ria l qualifications, acquainted with a ll sorts of customs, sk illed  in com
position, a good and legib le hand and an expert in reading. References 
to lekhaka are also found in the injunctions attributed to Y ya ia  and 
P rajapati.1 A distinct mention of sasana lekhaka is found in a  verse occu
rring in the R a jan itira tn akara .2 It is said here that he should be in te lli
gent enough to understand a thing though it is said only once, sm ait in 
writing, sharp in reading and versed in a ll the lastras. The evidence of 
inscriptions also corroborates the view that the composer and the writer 
were generally two different persons. They are separately mentioned 
in the M andasore Stone Inscriptions of Kumaragupta and Bandhu Varman 
as kartX and lekhaka, The lekhaka is termed kdyastha in the Kapa- 
le^var grant of M ahabhava Gupta. This is strictly in acco idance with 
an injunction of V isn u .3 It is also evident from this inscription that the 
lekhaka belonged to the office of the Sandhivigrahika. From the double 
expression racaydhcukd’'d and lihkhe used in reference to one and the 
same person, it is only reasonable to suppose that when the lekhaka 
happened to be an exceptionally brilliant man the task of composition also 
was left to him. T he text of V yasa which says that the Sandkivigrahakari 
or the lekhaka should write (i.e. compose), the royal grant under orders 
of the king should be understood in this sense.

The process of engraving comes next. It is denoted in the inscrip
tions by the term utkirna. T he engraver had under the guidance of 
the Sandhivigrahika to follow the writing on the plate and impress it 
with his tools. In the KapEle^var grant of M ahabhava Gupta referred 
to above the engraver and the writer are mentioned as two different 

persons.
Another important thing in connection with a royal charter is that 

it should be authenticated. T he methods of giving authentication are 
m ainly two. F irst it should be sealed with the royal sea l4 and secondly

x. ^  W G  l Sm. ch. p. 146.
*nsff -m *r i
Krai cFgsi i f w i  ssMiq » Sm. ch. p. 146.

2 .  s g i p i  n f t a i q f  f s r a i ^ :  1

w  sn w  ^ 3 1 :  11 p 21.
3 . tra ifa iw i! cifagffi e tc ....V isp u  V i l .  2 .
4. Kra$3T (V yasa) Sm. ch. p. 128.

crai (V yasa) Sm. ch. p. 129.

1 1 1 . §L
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it should be given the svahastd1 or the king’s own hand, i.e , an autograph 
signature of the king from whom the charter em anates. From many 
inscriptions we know th a t’sometimes an actual representation of a- sign- 
manual was given and that it was occasionally represented by some marks.
In plate 39 ( Corpus Inscrifttiomtm Indicarum vol. I l l )  there are some 
wavy lines under the words svahasta and these are evidently intended 
to represent some kind of sign-m anual. ‘T he custom of attach ing royal 
authentication to charters has given us a  large  and h igh ly interesting 
series of ancient Indian, sea ls, some of them presenting devices only, 
others only legends, and others both legends and devices and some of 
them being of an extrem ely elaborate k ind ’ ..............................

Another essential thing in connection with a  royal charter is that it 
should be provided with the expression rdjddekna8 m eaning ‘by order of 
the king him self.’ T h is expression shows that the official in charge 
of the drawing up of the charter could not do it without an express 
order from the k ing .3 T h is order was either given d irectly or communi
cated through an officer. W hen it was d irectly given, the custom 
required that the fact should be re :o rd ed  as such in the charter itself.
As a  consequence we find such expressions as ‘ajMsvayam' (the order 
is that of the grantor’s own self) ‘svamukhajiid’, ‘ajnaptih svamiikhcim 
(the order is that of the grantor’s own mouth), ‘svamukhdjnaya utkirnam ,
(engraved at the order of the grantor’s own mouth) e tc . mentioned in 
many royal grants. W hen the sanction to draw up the charter was not 
d irectly  given, it was com municated to the office of the Sandhivigrahikct 
through an officer ordinarily styled  dutaka in the inscriptions. Another 
regu lar title  of the officer who carried  the k ing ’s sanction and order to 
the officer concerned was djfid dafiaka (conveyor of orders) as is evident 
from the U jja in  grant of V akp atira ja  of D hara. T he sam e office is 
referred to in such expressions also  as ‘ajiiamafo&vtahattara’ Gauri •••

••• (V isnu) V iram  p. 194. 
i lf e r i  . . .  Viram p. 193.

Mircffl ... Yaj. I. 319.
1. . . .  Yaj, I. 320 ; x| fgtcT ^3*1; Par&Sara p. 123.

. . .  Sm, ch. p. 1 2 8 ,
2. KratfijsT ; Sm. ch. p. 128.
3. V yasa ’s injunction etc. (Sm. ch. p. 128.) points to

the sam e conclusion,



Sarma’ (the order is conveyed by the Mahamahattara Gaurisarmad, 
'ajnafitih Siyasarma' and 1 ajhaptih Dama Kirttibhojakah'. Hindu law 
texts do not mention any such office as that of the dutaka but we find 
in a text attributed to V ya ia  the mention of dutas and viahattaras 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 in a text of Vyasa that the king should put the 
pramdna and sannivda with his owTn hand just like the svahnsta. The^e 
two terms have been explained by the M itaksara. Pramana means 
dimension which is to be specified in highas or other land-measure, 
and sannivda should be taken in the sense of site, i e. 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 sannivda may be put by others as well for the 
k ing.8

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 { lekhaka ).*

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- 
bhatti hold on the strength of the words daiyat and dattam used in the 
injunctions of Visnu and other authorities relating to royal grants, that 
such grants should also be delivered.B 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 Sukraniti

r. w in s  ^  Tirana, p 193.

UAPri 1 Yaj. II. 6.
3. tk l Viram p. 194.
4. urn fltffcT firfferj Stm, Sm. ck p. 129.

; Visnu, VII. 2 ;  i (Vyasa), Sm. ch.1
Pi i * 9 -

g tratg, Sm. ch. y. 128.
5. TTsn ; Viram. p. 194,

gfi 3ng»n^’ frag,;
u g i W dnkfi 1 Sm. ch. p. 128,

111 ' <5L
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that these officials had to keep copies of a ll documents that bore the king’s 
seal such as grants etc.1 It is said there, ‘after the lapse of time kings may 
entirely forget or may have a mistaken impression of what they d i d ; '  so 
officers should keep copies of the royal writs to serve as reminders 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.2 The Madhuvana record of a .d . 630 of Har^avardhana of 
Thane^war 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 Indian Antiquary, VOL. XXX p. 2 1 ff. So it is just 
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.8 According to another text a document provided with the king’s 
svahasta and sealed with his own seal is equal to an attested document 
in all affairs.4 * 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 admitted 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.6 * 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

1 . *i5irafpra*i!ra w u q  1 fawfcRt
W tq  || II. 226.

2. IX. 232.
3 - BSTOl' 1

W5j; s im q  ll Sm. ch. p. 146.

4 - i r a :  m\ 1 q jd  #1131' 11
Viram, p. 195.

5 . fHut xi5i93i€snq 1 H
Viram p. 199.

11
1 1 • • 1
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all. possible care was taken to give them a wide publicity. W e find some 
smrli texts which lay  down that a  royal grant should contain an address 
made by the king to the officials, the messengers, the physicians, the 
mahattaras, the relatives and even the mlecchas and chanda/as 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’.1 Other 
smrti 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 a ll bhavyas. H e was also to declare that the reward of m aking a 
gift was residence in paradise for sixty thousand years and the punishment 
of repudiation was condemnation to hell for the same period.* W e know 
further that the grant was to contain a  request from him to a ll future 
kings for the m aking of gifts in the following verse :—

gira grit 1

ggfsfaH vnfgg; qifqq^ffi 

jjgt Jjdl s w t  Kfflvis: 11

A royal charter is essential, as D evanabhatta observes, not to complete 
or validate a gift, for a  gift is valid  as soon as the donee approves of it .8 
It is necessary in so far as it serves to m ake a  gift recorded in it perm a
nently endurab le.4 Y ajn ava lkya  speaks of m aking a royal grant perma-

1. 1 dtgqfafa 11
wcnfqffti'ww 1 ^aigqnara gut 11
Para^ara p. 123.

2. i ^ i w  i
gig: qi^fag: 1 gtg^ggtt f t t g  11
qfe’ gpHNgN cim i sqsupgqftsrw ^qt fg*§g; 11
Sm. ch. p. 127. Ju liu s Jo lly  accepts the read ing bhaga for bhavyct 

and explains it as diminution by the allotm ent of shares to the 
k ing ’s attendants and so forth.

3 - W f  sire*! it 1 ?rer nfirafqN f a t :  1 Sm. ch. p. 128
4 ' 31TO ; Sm. ch. p, 128.
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nent. What he means by it is, Devanabhatta points out, that the gift 
registered in such a grant should be made permanent.1 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.
Vidvaiupacharya says that a gift of land may be made permanent by 
■Bhumicchidranyasa} Bhumicchidranydya is the expression generally
O'curring in the inscriptions. This term has not been explained by any 
one satisfactorily. The expression Bhumicchidra is found in K autilya’s 
Arthaiastra8 and it means according to Prof. Shamsastri division of 
land : B/diler quotes three lines from Yadava’s V aijayanti and explains 
that bhumicchidra means land unfit for tillage.4 Bhumicchidranyasa as 
used by ViW aiupacharya may be understood to mean placing 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 
written in a refined language, i e., Sanskrit and be free from a ll vulgar 
and ungrammatical expressions. Authorities all agree that it should never 
be written in a local d ia lect.6

J a y a p a t r a

When a person gets possession of a movable or immo\able property 
by means of adequate proofs or when he becomes victorious in a dispute 
regarding 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 jayapatra (lit. a document of 

^success). A jayaptra should generally comprise the matter adduced

I. etc., Sm. ch. p. 128.
2- Balakrida on Yaj. I, 320.
3 - Kau II. 2.
4 . Epigraphia India, Vol. I. p. 174. wfaf^ct etc.,
5- 1 ; cifafaq

fswiqiftnrctqqj ^ ; etc., Viram p. 193. Ktststre’m  
faqfflsiNfaqiq;, M itakshara on Yaj. II. 89.

6> atwtf 3ft 1
?t: «qtt 11

TVs!! 5iuq?-i I (Vya-a) Vlramitrodaya p. 194.
Para^aradharma Samhita reads for p. 124,
Smriti chandrika reads p. 129.

. 1
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to be proved, the answer, the judge ’s ruling as to oil whom the burden of 
proof should lie and his decision.1 It should bear the royal seal and be 
signed by the chief judge and other sabhyas or members of the tribunal.2 
K atyayana ordains that the king as well as the sabhdsads (the judges) should 
give their svahastas or sign-manuals to it in accordance with the general 
rules for writing documents.8 As to what matters should be contained 
in a  jayapatra we should also look to a verse of V yasa which runs as 
follows :— 4

if ff  THferat qii  qqpn cftT HkHuW I
fe>fe sraT n

^r4 sm ?, fe tu d q  11

Mitrami^ra points out that owing to the separate mention of the word 
pramdna which means proof, kriya. should be taken in a  different sense.
It may be taken in the sense of prcityavakalita which means nothing but 
the deliberation of the judges as to on which party the burden of proof 
w ill l ie .8 Nigada means the depositions of w itnesses.8 So the verse 
ju st quoted declares that a jayapatra should contain the p layit, the answer, 
the deliberation of the judges as to on whom the burden of proof should 
lie, proofs and their examination, the depositions of witnesses and last of 
a ll the injunctions of the legal treatises as interpreted by the members of 
the ju d ica l tribunal. K atyayana 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. qqjrpttirreisnWgw I ^UPm*ira5lN siqqgqifaiqt I ( )
M it. on II. 91.

2 . fera ife^w ' 3fed 1 foisqsnfed 1

( ) M it. on II. 91.

3 - ddl^T qfel t w ’ m  q ifsk  1
^  wfirowafa?! fipn: t qw?? 11

Sm. ch. p. 130.
4. Sm. ch. P. 129. Par. Dh. Sam . P. 124. Viram. p. 194.
5. HAWS? sq *  fspirefn n a ir a f e ra » m iit  1

ffa  qsnqifelcl^, etc., Mitak, on II. 8.
fetqnd qsgferferafafa Sm. ch. p. 130.

6- 1 Sm. ch. p. 130.
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tliem is not also identical. Thus one of them says that the first th ing to 
be p laced iu a  j a y a p a t r a  should be the plaint and the answer and then 
the deliberations of the chief ju d ge  an d  other sa bh ya s or members of the 
tribunal or the members of the corporation as the case m ay be ; then 
should be put the view of the lega l treatises on the subject-m atter of the 
suit in question and last of a ll the concurrrence of the ju d g e s .1 A H indu 
judgm ent shows that this concurence was expressed by some such ex 
pression as sa m m a t ira tr a % and followed by_ the signature of the ju d ge  
giving the concurrence in his own handw riting .8 T h e other verse of 
Ivatyayana declares that the contents of a j a y a p a t r a  should be the p lea
dings, the deposition of each and every one of the w itnesses, the m anner 
in which the suit is decided and the actual decision of the su it. A ll these 
should find p lace in a  ja y a p a t r a  one after another in the order ind icated , 
in pursuance of the rules for Writing docum ents in gen era l. 4 

Raghunandana th in ks5 that the purpose of putting a ll these things in a  
ja y a p a tr a  is to show that the judgm ent has been thorough in a l l  respects.
T-he utility of some of the contents of a  ja y a p a t r a  is also  felt, 
R aghunandana further thinks, when the question of retria l comes up. Thus 
the prayer of the defeated party for a  retria l with a p lea  quite different 
from that taken by him previously as revealed by the j a y a p a t r a  w ill not

31 tier: w t  11

faqd qqq 1 Sm. ch . p. 130.

2. ‘A  judgm ent of a  H indu Court in Sanskrit’— C a lcu tta  W eekly N otes  
V ol. X X IV . No. 38.

3 - c i <3 ^ 1 ^ 3  1 Sm . ch . p. 130.
4. tiffrai 1 qqi tre? qqi ^ ic^ d  n

T t m m  q q iijk  ft 3*133 \\ R aghunandan  V yavah a ra ta ttva  p. 60.
Sm . ch . reads qfrraT ft«n.,.in the first line and iqtsf in the
last line. p. 130.

One of the m eaning of the word ak sara is docum ent and hence y a th a -  
k saram  evidently m eans ‘accord ing to the rules of docum ent.’

5 - cmq ftfiqt =3 faqfqt fa ’iknU'jnqfect
*rai#anft3r « 3  frqq id , ftsqqi?? 1 V yavaharatattva
p. 60, see also  Y ivadarnavasetu  (m anuscript).

’ ‘ \ ' I :; .1 ;
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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 mithyottara (p lea of denial) his 
application for a  retrial with karanottaru (plea of special exception) will 
be disallow ed.1 In like manner an application for a  retrial is also to be 
rejected when it is seen from the jayapatra that the proofs proposed to be 
adduced are of different kinds from those by which decision was previously 
arrived a t.2 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. T he value of a jayapatra as a whole is also immense 
to a  defendant when he takes the p lea of res-judicata. Because according 
to Bfhaspati and V yasa it is one of the principal means by which this 
p lea can be substantiated.5

Jayapatra seems to have several varieties and one of them is mentioned 
in a  text of K atyayana. T his text declares that when the complainant 
establishes his case by adducing evidence the jayapatra given to him 
is called  paschatk&ra. W e quote the text below : —

Fwt’wi g fagi gw qgitwq wiFgwi i 
qsqmgnfT gqgg w swig faqlgt n

D evanabhafta points out that the word pramdna in this text ind i
cates that the term paschatkara may be applied to a  jayapatra only 
when the four parts of a  jud ic ia l proceeding are in existence and recorded 
in it .4 W hen there are only two parts, that is to say, when on account 
of the submission of satyottara by the defendant, adducem ent of proof 
and pratyakalita (deliberation as to on whom the burden of proof w ill 
lie) become unnecessary the record of victory containing these two parts,

1. waife wqfmFcrew gqsgfgqsiw^bgOiqgiH i wF?
fhzaiT[T:<n TOFwcrei gw: qfwiFqw g g i q«qqq?nw swrafg i V yavahara- 
tattva (p. 60.) V ivadabhangarnava (manuscript).

2. qfnuF ŝTWWJ gw: ^Fw^wt^g. I V yavaharatattva p. 60,

3. sx tf  ^yggg  3 ^wtFwiwqqwqm 1 (Bphaspati) giFw m -
wifi w qtwFqwgjcwfa qtg: 1 Sm. ch. P. 119. 

qpg-^nqsjqqiwi qreFqqignFgFgwtgi 1 gsj qif) ggyfifg gg ggw Fwwfggg' 
(V ySsa), Sm. ch. p. 119.

4. qgTOwg(g gggg'gigsggwi’: gw qgiwqnft w fiq iisqq in : f.fw giggFg 1
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nam ely the plaint and the answer should be ca lled  ja y a p a t r a . and not 
p a sch a tk a ra }

T he term p a lch a tk a ra  occurs also in the A rfk a ia stra  of K aufilya in 
the following ru le :—

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 assau lt fails to answer the charge made against him.

W e^ think, however, that the term f ia k h a fk a m  occurring in the 
A rth a ia s tra  is not far different in m eaning from that of the Dharrna^astra.
For the true m eaning of the ru le ju s t referred to we should look else
where. It is la id  down in the Y a jn a va lk ya sm rti that in a  capital 
offence, theft, assau lt and abuse, where a  cow is the cause of action, in 
slander and aggression, in a  law  suit where the character of a  woman 
is involved or where the right over a slave g irl is disputed, the defendant 
should be made to answer the charge im m ediately .8 K atyayana also 
echoes the spirit of this ru le by say ing that the proceedings should be 
speedy and im m ediate in actions done very recen tly . * If we interpret 
K au tilya ’s rule in the ligh t of the texts of Y a jn ava lkya  and K atyayana 
it would m ean that judgm ent (.p a s ch a tk a ra ) should be passed the very day 
the defendant fails to answer the charge of assau lt against him. W e fu lly 
agree on these grounds, with Prof. Ju liu s Jo lly  that p a ich a tk d ra  of K autilya 
seems to contain a  reference to the j a y a p a t r a  of the D harm a^astras.5 
Fhe rea l importance of the mention of p a ich a tk a ra  in the A rth a id sr ta

U g WiqlrwfacT
I T he four parts of a ju d ic ia l proceeding according to K atyayana 

are qanqff%cr and fasnqn? ; V ijhanesvara does not regard
as a  d istinct division and according to him the four parts are 

( sam e as ryqq^ ) ^ m q iq  ( sam e as ^ rf iq ^  ), and ^pztf%%qie.
w ® ' ch . p. 27 and M it. on Yaj. II . 8).

2. K a u . III. 19.

Tt 3 - ^w^^^q^qifff^snqTcq^ foraw 1 fapn^?t va 1
l 2.

4 - qnsig sra uq 1 qiraiCw? q»j; h

Sm. ch. p. 94 ; and again  qq etc. p. 95,

5 - A Javanese  Jayap atra , C a lcu tta  W eekly N otes , Y ol. X X V . No. 32.



1 1 1  §L
88 SIR ASUTOSH MEMORIAL VOLUME

should nqt be lost sight of. It undoubtedly serves as an evidence of 
the great antiquity of Indian jayapatras.

The M itaksara mentions another kind of document hbiapatra by 
name. W e know from a text of K atyayana 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.1 W e know further from some legal texts that the party 
non-suited, though he w ill not forfeit his claim  to the subject matter of 
the suit, is liab le to be punished.2 Now in order to punish him on some 
future occasion a  judgm ent of non-suit is to be put on record3 and such 
a record is ca lled  h'mapatra by the M itak sara  perhaps in contradistinc
tion to jayapatra.

From a text of Bj-haspati and the interpretation put on it by 
D evapabhatta it appears that a record of defeat was sometimes awarded 
to the defeated party and it was also named jayapatraP A sahaya more 
appropriately calls it parajayapatraP

W e cannot conclude this topic without a further reference to the 
judgm ent of a  H indu Court which is contained in a  jayapatra edited by 
Mr. K. P. Ja y a sw a l.6 T his judgm ent besides showing how a jayapatra was 
genera lly  written, what were to be its contents and how they were to be 
arranged am ply illustrates the rules of jud ic ia l procedure as obtained in 
ancient India. It shows also, Mr. Jayasw al points out, ‘how stiff, severe

I.. fen w q l qtqt^ntu fq q q r. i ■qt^ciqqqnqlq f t n :  nqfqq: i

?.fcT fIR qqqqqqiqfa, q fa q lqqqqqq | M it. on II. 91.
fqpnijqj is explained thus : q ifq q q  q faqT € qi qqjfqfa; 1 qf fa st

Cte ft q u
2. Yaj. I I . 16 ; ‘qjqqqft qmi; ^  fifiqtq f t  q<01 <?sj | qjqqjtcn q t f lq

f*riSR: 1 qqvfiqj ^  qqiM fqilfq II V ivadatandava (manuscript).
l M it. on II. 91, #rqH't q^rtuqfq q  1

M it. on II. 91.
3 - dq q iq iR T  M il on II. 91.
4. ■qqjqraifq fcnqqt I ?Ttiqqiq q'fqi'- qq qn^tqqq^q || tqqqf 

i lq q if tfn ffm : i
S' qir^qfciqTr?qf: qw  qqrqiq?jciq|qfi(.q stqq^qqqqqqjjlqjqfqqjqjf | The

extant Sanskrit text reads qtq for qq, but Prof. Ju liu s Jo lly  seems to prefer 
the reading qq. S .B .E . Vol. X X X III. 65.

6. C. IV. Notes, Vol, X X IV , No. 38,
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■ and dignified, technical, m ethodical and scrupulously fo rm al' a  Hindu 
judgm ent used to be and ‘how the provisions of H indu law were applied' 
in actual adm inistration of law .’ Another remark of Mr. Jayasw al made! 

vin a  sep irate  and illum inating a r tic le1 on this judgm ent w ill bear 
repetition : “the procedure followed in H indu courts in respect of civil- 
trials w as.as precise as is observed to day in any modern court of law  
in any part of the civilized world. W e are apt to regard the present 
system of laws and its administration as a  recent revelation to the new 
world. But the remnants of the laws and literature that have survived 
foreign invasions in India are progressively convincing us every day that 
the po litical and legal institutions of ancient India could by no means 
compare unfavourably with those that have replaced them in modern 
times.’ T he m atter under the judgm ent is an original suit brought by 
one T ularam  Sarman jo in tly  with his co-sharers against M aninath Sarman 
for getting possession over a domestic slave g irl. T he defendant wins 
the case and the jayapatra is given to him. In it are first mentioned the 
names of the parties in full. Then it records the gist of the plaint and 
the nature ot the answer given to it by the defendant. Then follow the 
deliberations as to on which party the burden of proof should lie . As. 
the defendant submits a  mithyottara it is ru led that the p laintiff is to be 
put on proof. Issues are next settled and adjournm ents dealt w ith.4 
-The plaintiff’s proposal to ca ll in a  single witness is disallowed on the 
authority of Dharma^astras. Then the defendant prays for permission to 
resort to the proof of ordeal and this also is not granted on the authority 
of legal treatises. After a ll these the plaintiff is declared to have lost 
his case. A very important point of law  regard ing the proof of posses
sion which we shall have occasion to refer to is also discussed. A ll these 
things a re  put in the jayapatra one after another. It is in the hand
writing of and signed by the chief judge ( prddvivaka) and addressed to 
othei judges who form the tribunal. T hey a'lso sign it and declare their 
concurrence herein ’ (sammatiratra). T he jayapatra is full of references 
0 the precepts of celebrated sages, learned disquisitions and subtle \ 

argum ents on many principles of H indu law and everything done in it 
ls m strict accordance with the directions of the H indu law texts.

I- C a lcu tta  W eekly Notes, Vol X X IV . No 37.

losp2m ^?eFe die P!a’ ,uiff makes default and is non-suited; but lie does not 
us claim to the subject matter of the--suit. Proceedings therefore-aeeiri- 

Ia • This is in accordance with the ruling of the MitakssarJ.

r ?

1 : I ;' j
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Another jayapatra deserves mention in this connection. It it 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. Ju lius 
Jo lly  in an interesting artic le in an issue of the Calcutta Weekly Notes.1 ,
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- 
<§astras of India. ‘Thus the four parts of a jud ic ia l proceeding in Javanese 
law, viz, the plaint, declaration, pleadings and judgm ent are very similar 
to, if not identical with, the four parts of an Indian trial, viz, plaint, 
answer, examination and judgm ent. 1 he rule that making default in the 
court causes loss of one’s suit may be traced to the maxim of N arada 
( 1 . 2 .32)  that he who takes to flight after receiving the summons shall 
lose his suit. T he 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 Va^istha 
states that the successful plaintiff after having proved his cause, shall be 
given a  jayapatra, and where Brhaspati ordains ( VI.3 ), that the whole 
tranSanctions in a  suit shall be recorded in the document stating the 
success ( of the claim ant or defendant ) .’

1. Vol X X V , No. 32.
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A C O M P A R A T IV E  ST U D Y

OF

A FE W  JA IN  A R D H A M A G A D H I T E N T S 

W ith the T exts of the B uddhist P ali C anon.

[ P r o f . P . V .  B a p a t  m . a . ]

A study of the life-accounts of the two great founders of S im ila r ity  
the relig ious sects of the Ja in s and the Buddhists reveals incM enTs^11 
several interesting sim ilarities. T heir births in the k sa triya  of the liv e s
fam ihes, their childhood spent in great luxury, their d isgust and  Capita1 
with w orld ly pleasures, their w andering in search of the m a Buddha- 
way to salvation, their self-mortification, their attainm ent 
of om niscience, their life-pursuits as w andering preachers 
and their final Parin irvana, offer strik ing sim ilarities. In 
certain  cases this sim ilarity is even extended to the several 
m inute d eta ils  of their lives. M a h av lra ’s conception, birth, 
renunciation, en lightenm ent and death on one and the 
sam e N aksatra  (the H atthu ttara N aksatta), have their 
counterparts in Gotama B uddha’s birth, ’ Bodhi (en ligh ten 
ment) and P arin irvan a on one and the sam e day—the 
full-moon day of V ai^ akh a .1 M irac les are  said  to have 
taken  p lace  at the birth of both of them. A  god or 
gods try to persuade both of them to preach the doctrine to 
he people. In the case of both of them  we find that S akka  

accepts their hair, when it is cut off by them .2 M a h a v ira ’s 
exclam ation incorporating his firm determ ination to abstain 
from sins (Sabbam  me ap arn ijjam  papam ) m ay be fu lly  
com pared with Gotama B uddha’s famous tenet, 'Sabba 
P apassa akaran am ’ [Dhp. 183].

W hen thus we find such strik ing  s im ilarities even in  the 
hves of the founders of these two re lig ious sects, it is no 

" ° ndei if  we find these sim ilarities carried  on extensively

1. Aya. II, 24. 20. M. N. 26.11.

Rncf* 24 - 20- cf. Ja takatth akath a (N idanakatha) ed. bv Prof
wsambi, Sect. 104. 3

il ' 1
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in their teachings, or the religious practices introduced by 
them, the rules of guidance prescribed by 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.
References The views of contemporary philosophers like Piirana 
tophiloso- Kassapa,8 Mopphali Gosala,* Ajita Ivesa Kambali-’ andSSiJtoE Pakudha Kaccayana0 are found in almost similar words in 
beliefs and tpe passages referred to below in the footnotes. Among 
practices. ^  disputatious philosophers prominently mentioned are

the Kriyavadis, Akriyavadis, Agnanavadis, and Vainayikavadis 
in the Jain books.7 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. I. 2. 29; M. N. 56th sutta). The explanation given of 
the same term in Digha vol. I l l ,  25th sutta, however, 3 4

3 Suya. 11. 1. 10th sutra ; cf. Digha. 2. 17.
4 Utta 1 6 6 . “ Nattlii utthane..............niyaja savva bliava.” cf. Digha 2 . 20.

Natthi Attakare.......... parinala’.
5. Suya. 1. 1. r. 11-12 ; cf. Digha 2. 23.
6. Suya II. I, 10th sutra. cf. Digha 2. 26.
7. Suya I. 60 27 ; I. 12. 1. D
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m ainly agrees with the Ja in  id ea of the four vows of Parsya, 
the predecessor of M ah av lra . T he Ja in  doctrine of 
Lesyas resembles, curiously enough, the sixfold classification 
of m ankind referred to in Buddhist books.8 T he asectic 
practices like  those of abstaining from food specially prepared 
for them or of tak ing food only once in too, three, four, 
eight or thirty days, are met with in both kinds of tex ts .9 
T he practice of Uposatha on the 8th day or the last day of 
a  fortnight is common to both the Ja ins and Buddhists.
Some special vows (in addition to the usual Ones) 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 Ja in s and 
Buddhists classify their community into four main divisions 
— Bhiksus, Bhiksunis, Upabakas and U pasikas. C orres
ponding to the Ja in  theory of 24 T irth an karas, we find 
among the Buddhists also a theory of 24 ( o r  according 
to another version, 27) predecessors of the h istorical figure 
of Gotama B uddha10.
e 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.
Following the same strain of argument it is further said, that 
if deliverance consisted in such baths, then even v'ater- 
creatures like fishes, tortoises, serpents or crocodiles would 
attain that final state of bliss.11

Just as we find references to the Jain views or Jain 
practices in Buddhist books, so also we find references in

« Ang. vol. III. p. 383 (P .T .S .) ; also in the comm, on the Dieha,
2nd Sutta ;

9. Suya. 1 . 9 14 ; I. 11.14 • II. 6.40 ; also I. 2.9 ; cf. Dhp, 70.
10. Jaf. p. 56.
11. S u ya  I. 7.13-17 ; cf. Passage quoted by Prof. Kosambi in his M arathi

hook on spy, (the conversation of a Brahmana and Punnika Bhiksunl).
Also cf. the Sanskrit stanzas quoted by Mr. B. Bhattacharya, m .a . in his 
article “Glimpses of p. 141, of the Proceedings and Transactions of the

Third Oriental Conference, Madras (1924).
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Ja in  books to the Buddhist views as well as views of con
temporary philosophers. A Ja in  text ascribes to the Buddhists 
the view that happiness can be obtained only by leading a 
life of ease and com fort:— “iham ege u bhasanti satam  satena 
v ijja ti” [Suya I. 3. 4. .6] ; a  Buddhist text also refers exactly 
to the same charge that was levelled  against the Buddhists 
by the N iganthas—a term used in Pali texts for the Ja in s.—

“Na kho avuso Gotama sukhena sukharn,
D ukkhena kho sukharn adhigantabbam ”.

[M . N. 14th su t ta ;P a r a  7.]

Mention is made in both kinds of books of several philo
sophers stick ing 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. 1~
Both the extremes are to be avoided and the m iddle path is 
to be followed.18 Attachm ent for what is old or new, or 
what is present, is to be avo ided.12 * 14 * Belief in the doctrine 
of karm a and that the merit or worth of a  man depends not 
upon high or low birth but upon one’s own actions, is 
strongly supported in both the tex ts.16 One must keep one
se lf aw ay from the doctrines of eternity or non-etern ity.16

,, T here are certain m iscellaneous passages where we find a
neous good deal of sim ilarity between the Ja in  and Buddhist texts ;
p assages  as for instance, the passage in ijsj II . 1. 30th on low arts,

professions which are forbidden to both the Buddhist and 
Ja in  monks, may be fitly compared with the P ali passage 
in the D igh a  N ikaya I. 21-27. Gandhari v ijja  referred to 
in the former passage is also met with in the K evatta Sutta 
(P ara 4) of the D igha . A h aw an i of the Ja in  text corres
ponds to A thabbana of the Suttanipata stanza 927, which

12. Suya. II. 6.11.12 ; cf. S. N. 824, 825, 879, 882, 904.
13 "Ublio ante anupagamm a majjhima Patipadii Tatliftgatena abhisam- 

buddha” ; cf. Suya. II. 1.14th sutra.
14. Aya, I. 4.4.6, SOya II. 6 .1 9 ; cf. Dhp. 348,421, S. N. 645, 944, 949,

1042, 1099.
1 5 - Utta. X X V . 32 cf. S. N. 136, 650, 651.
16. Suya. II. 5.2l H .5,4 , cf. Buddhist aversion for Sassata & Ucche 

da dittni,



( i ( W f ]  ' - (e x
A FEW JA1N ARDHAMAGADHI TEXTS gj; k ) l  J

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 b lyakaya of Suya II. 3, 43rd 
Sutta (Agga b iya , M alab iya, Porablya and Khandhabiya) 
together with the b ija b lja  which the commentator ascribes 
to Nagarjuniyas, correspond to the five mentioned in D lgha 
I. 1. 11 (Mojjhima S ila ) . So also the passage Suya II. 1. 9th
sutra : “Adahanae parehim n ijja i,............. ....paccagacchanti"
closely resembles that in D igha 2-23. “Asandipancama
Purisa..................bhavuti.” Also compare Suya. II. 1. gth
sutra : “Uddham padatala ahelcesagga matthaya tiriyam  
tayapariyante j iv e ” with M. N. ic th  Sutta, para 6, “imameva 
kayam  uddham padatala adho kesamatthaka tacaparlyantam  
puram.”

There are certain generalisations or universal truths Generali-
found to be common in both the Jaina and Buddhist books sations oa

• . r , universal
ana in not a few cases the ideas are expressed in similar truths
words. "Dullabhe’yamm Samussae” [S u y a  I. 15. 17 ] t
‘‘M anussam  khu sudullaham” [Utta.. XXX. 11] may be
compared with ‘ ‘kiccho manussa patilabho” |Dhp. 182].
Telling a  lie even in joke is forbidden.5 7 Sim ilarly 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 tex ts ;18 so also the ideas that
° » e  is the maker or master of oneself and that therefore one
•teed not depend upon others, or that one’s own self is
difficult to be controlled,10 and that if one’s own self is not
Properly restrained it would do us more harm than what an
enemy can do.20 The company of fools is always to be
Avoided and that if one does not secure, as a friend, any

x7- Suya I, 14.21, I. 14.19. cf. the famous Buddhist sentence “ Hassapi 
na bhanissamiti evam hi te Rahula Sikkhitabbam” in the Rahulovadasutta

N. 61th sutta).
Suya I. 1.5, I. 9.7, I. 2.3.16 ; cf. Dhp. 62, 288.

19 . Aya I. 3,3.9, Utta. XX. 12, XX. 3 7 ; cf. Dhp. 160, 380, Utta I. 13, 
ct- Dhp. i S9t

20. Utta. XX. 48 ; cf. Dhp. 42.

1 1 i  ■
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person superior to or at least equal to oneself, it is better to. 
remain alone.21 Knowing that life is dear to a ll and compa
ring oneself with others, one should abstain from doing harm 
to any animal or living being, and should cultivate friendly 
feelings for a ll animals in a ll d irections.22 Self-control is 
h ighly extolled in both kinds of texts.25 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 .24 No person is liab le to be free from 
death .2 5

The picture T he picture of a Ja in a monk portrayed in Ja in  texts closely 
of a monk . agrees with- that of a  Buddhist monk described in Buddhist 

books. Leaving behind a ll his relatives and possessions, a 
monk is to stay in forests away from the inhabited areas2 6.
H e should be calm  and quiet, bearing a ll the inclem encies of 

h is beha- heat or cold, or the bites of gnats and mosquitoes
v iour and should overcome a ll delight or d isgust27. H e should

cultivate forbearance, should not retaliate even when he is 
abused or struck by others28. H e should keep away his rod 
and should have none to oppose.29 H e 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 ahead30. W hen he goes to inhabited areas, 
he has to accept food, good or bad, whatever comes to his 
lot31, avoiding at the same time that which is specially 
prepared for h im 82. H e should be moderate in his food'

21. A y a  I. 3. 2. 3, Ulta. X X V . 5 ; cf. Dhp. 62, 330, S. N. 47.
22. Aya I. 2. 3 - 8 ; cf. Dhp. i 3ocf. A 5a I. 2 3  12. I. 9. 3  7 - (5), ^  Suya IU

6 . 41, I. 13 23 ; Utta V III. 10 cf. Dhp. 142, 405- Suya 1. 14. 14 cf. b N 149
23. Ulta. IX . 34 cf. Dhp. 103 ; 24. Ulta. IX . 44 cf. Dhp 7 0 .

25. Aya. I. 2. 3. 8, I. 4• *• 4 - cb S. N. 5 7 ^i 5 7 -̂
26. Aya f. 2. 6. 7 ; I, 5 . 3 , 1 5 » 9 . 3 > 2 .cf. Utta X V . 4. S N. 72, 338, 960,

969.
27. A>a I. 13. 18, I 2, 6. 6 cf. Utta. X X I. 21. Ang. IV. 1. 3rd vagga. S. N. 

964, 966, 969. M. N. 2nd sutta, para 6.
28. Utta. II. 24.27 cf. Dhp. 389, S. N. 932, 971.
29. Aya I. 9. 3. 7. (5), I. 3- 3 -I9 . Suya I. 13. 23, 1 1. 6.41. cf. Dhp. I4 h 4 ° 5

4o5 , S.N . 365. 30, A ja  li, 12. 1. 6 cf. S. N. 922, 927.
3 1 .  Aya 1 1 . 10. 9. 4 cf. S. N. 366. 32. Suya. I. 9-14, I. 1 1. I4> Ik  6. 40:

33. Aya I. 2. 5. 7, Suya I. 8. 25 cf, Dhp. 185. Ud. IV . 6.
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and should not accept delicious food unless absolutely 
necessary on account of sickness34. H e should not manifest h is food 
any signs of pleasure or displeasure whether he gets food 
or not3 5.

As for the clothes, a  Ja in  monk appears to have been h is clothes 
allowed the use of cloth, if he thinks that he cannot overcome 
the sense of shame of wandering naked ju st as a  Buddhist 
monk is allowed the three Civaras30. H e cannot, however, 
accept high or costly pieces of cloth. They^must be of rough, 
coarse cloth.37 Even the names used for these pieces are 
similar—A ntarijjagam , cf. P ali Antaravasakam , U ttarijjagam , 
cf. U ttarasangam . Sam ghadi, cf. Sam ghati.

H e should not keep any store of food, clothes or other His absti-
things that he uses. H e should take with him, as a Buddhist fro '11. , (1) low arts
monk is asked to do, a ll his clothes when he goes on his
begging round, like a bird flitting in the air with a ll its
wings38. H e 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.35

H e abstains from attending a ll kinds of shows such as music 
dances, or theatrical performances appealing to the vulgar & shows 
tastes or from listening to a ll kinds of music—vocal or 
instrum ental,40 H e should not adorn him self with any 
kinds of ornaments or fine clothes. H e should, in fact, care 
little for external appearance including even cleanliness. ^  baths 
This tendency on the part of the Jains has led them, rather 
to an extrem ity—that is, to the aversion of a ll kinds of 
baths, or even washing of the teeth or mouth.41 Abstaining

34. Aya II. 10. 10. cf. Paci. 39.
35. Aya I. 2. 4. 13, I. 2. 5. 8, Utta. II. 30 cf. S. N. 712.
36. Aya I. 8. 7. 1 ; also comp, " Je  Bhikkhd tivatthehim parivusite paya- 

satutthehim tassa nam no evam bhavati, cauttham valtham jaissami. 37. Aj a
H. 14. 1. 6, 14 1. 8 cf. Maha. I Sec. on four Nissayas.

38 Aya II. 14. 2. 2, Utt, VI. 16, cf. S. N. 924 ; Digha 2.66—“Seyyatha pi, 
maharaja pakkhi sapuno............... .............. Sam adayeva pakkam ati.'1

3 9 . Aya I. 2. 5. 4, 13. 2. 14 ; Utta, II. 33, VIII. 13, X V . 7, X X , 45 ; Suya 
*• 12, 9-10 I. 14. 19 ; cf. Niss 20 ; S. N. 360, 927, 929 ; Digha I. 23-25, (Sec. on 
mahaslla’.)

40. Aya II. 20.14 cf, naccaglta vadita ssana veramanl.
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from baths is considered as essential as abstaining from the 
company of women : “V irate sinanaisu itthiya.su (Suya
I. 7. 22.).” This extreme tendency of the Jains could not 
but have an effect even upon the practical Buddhists. 
There is a rule laid  down for the Buddhist monks that it

His obser
vation  of would be an offence, to be dealt with according to law, to
o f l o r a l  take a bath in less than a  fortnight except on occasions
conduct. specially m entioned.4® H e should care more for the

internal purity to be attained by observing rules of moral
conduct. H e abstains from murder, theft, falsehood and
incontinence. T hese four rules of the Buddhist P ancasilas
exactly correspond to the four of the pancam ahavvayaim
of the Ja ins.

H is regard  T he scrupulous care observed by the Ja ins for the 
s an c tity  of sanetity and preservation of life could not but have an effect
life . upon the Buddhists. H ere also the Ja in s went to an

extrem ity while the Buddhists were guided by the practicability 
of the problem in fixing certain lim itations. The Ja ins, for 
instance,' abstain from the use of a ll 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 bhilckhu 
janara. sappanakam  udakam  paribhunjeyya, Pacittiyam . 
(P ad . 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). T he 
origin of V assavasa (staying together in one p lace  for the 
rainy season) is traced in both kinds of texts—Jain  and

___  Buddhist—to the sam e scrupulousness for the sanctity of
l if e .43 T he Buddhist monk is forbidden to k ill any animal 
for m aintaining oneself,44 nor is he allow ed to take flesh 
which he knows,4 6 hears or suspects to have been specially

41. Aya, I. 9 4 2. (1 ); Utta. II. 9, Suya II. 1. 15 ; II. 4. 67th sutra.
42. Pas. rule 57. “Yo pana bhikkhu orenaddhaniasam nahayeyya afinatra 

sam aya pacittiyam .’'
43. Aya 11. 12 1. 1. cf. M aha III. 3. 1.
44. M aha VI. 31. ‘‘Na ca m ayam  jivitahetu pi sancicca panam jivitam 

voropeyyama.”
45. Maha VI. 31. "N a bhikkhave janam uddissakatam  mamsam pari- 

bhunjitabbam.’’

.
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prepared 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.4 6

Abstaining from theft and falsehood is equally insisted His ab sti- 
upon.47 T e llin g  a  lie  is not allowed even in jo k e .48 This t h e f f a l s e 1 
commission of sin is represented in both kinds of texts as hood 
threefo ld— i.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.40

Buddhism and Jain ism  being both of predominantly and the
ascetic tendencies, we cannot expect them to be allow ing the comPan y  of

, r . . .  . women,
monks to move freely in the society of women. On the
contrary, we see that both kinds of texts advise them to avoid
their company and keep them selves aw ay from their talk,
laughter and music. They should not even gaze at them
[No lasu  cakkhu sam dhejja (Suya I. 4. 1. 5)]. This exactly
corresponds to the advice Gotama gave, ju st before his
Parinibbana, to his favourite disciple, Ananda, who asked
for his M aster’s advice, as to how the Bhikkhus should
behave towards wom en.50 W e cannot expect from these
sects a  very charitab le view of womankind. W omen 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, a ll  the same they deserve to be cast aside as
mire and d irt.31 A  Bhiksu as it w ere falls down from his
holy life of celibacy, even if he listens to the ta lk , 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 .52

H e not only abstains from committing moral sins but
—------------------------ ------ --------- -------------------------------------------------------- _ _ ------

46- Paci 10 and 11. 47. Aya. II. 16. 1. 1 ; Suya I. 3, 4. 19.
48. Suya I. 14. 21, I. 14. 19. cf. 17 foot-note above.
49. Aya II. 24. 40-42, 1. 10. 22 cf. S. N. 394, 395, 397.
So Dlgha II. 16. 5. 9.
5 1 . Ujtta. II. 16-17, Aya. I. 5.4.5, Suya I. 3. 4. 16, I. 4, 1. 13, I, 7. 22,
52. Utta. X V I. 8. Aya II. 24. 4 3 ; Ang- v n - 5^ ,  vagg, Sinh ed. 

P* fi5 t°5 2> also cf. V . M. 1 , p. 38-39 (Sinh. ed.)
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His indi- is also far from having any hankering after honour and
w orldly respect.53 H e never allows the peace of his mind to be
honour or disturbed by profit or loss, pain or pleasure, praise or

censure, fame or no fam e.5* Thus leaving behind a ll 
worldly things, he cultivates meditation in a  p lace of 

His ineff- retirement in the forest, without allowing himself to be
w h e n lfe 6 cowed down by any fears, real or im aginary .55 H e is free
a t ta in s  from a ll ties. H e has feelings of equanimity for a ll. H e

cares not either for life or death .56 H e cuts his Sam sara 
and is on the path towards the final state of deliverance.57 
W hen he has attained this final state of deliverance, he is 
above a ll description. No words are adequate to describe 
him. “Sabbe sara n iyattanti takka ja tth a  na vijjati,

M ati tattha n a  gah ita  oe appatitthanassa kheyanne .58” 
the fin a l W e have seen so far from the detailed parallelism s given
deliverance above, how the subject-matter in both the Ja in  Ardhamagadhi 

and Buddhist P ali texts is found to be sim ilar in many 
respects. Now let us turn to the other aspect of the 
question— I mean, the form of presentation or the manner 
of expression.

P ara lle l We find that there are many similes, metaphors or
sim iles , illustrations which are common in both the Ja in  and Buddhistmetaphors
or illu stra - tex ts. As for instance, the sim ile of a  mountain not being 
tions. shaken by the w ind ,59 that of wind not meeting with any

resistence from a net,60 that of a lake  with a  clean and 
transparent w ater,61 that of a  big boar being fed on food,82 
that of a  M aluva creeper entangling itse lf with a ll the

53. U tta. XV. 5 ; Suya I. 2. 2. 16. I. 9. 21 ; cf. Dhp. 7 3 -7 4 .
54. Utta. X IX . 90 ; cf. Dhp. 81 ; Ud. III. 3. Dhp. 83.
55. Suya. I. 2. 2. 15-17 ; S. N, 810 ; M.N. 4th Sutta (para 3.) Devnagari 

edition.
56. Suya. I. 10. 24 ; I. H.22.
57. Utta. X X IX . 4-
58. W ith this stanza from A) a. cf. S. N. 1074, 1076. Ud. V III. ic .
59. Utta. X X I. 19, S u y a l . i l .  23, A}a 1 1 . 2. 5. 3. cf. Dhp. 81, Ud. II. 3-4.
60. S u y a  I. 15. 8. cf. S . N. 71, 213. 61. Aj a I, 5. 5. 1, Suya I. 2. 2. 17,

cf. Dhp. 82.
62. Suya I. 7. 25 cf. Dhp. 325.
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branches of a  tree ,03 that of the Moon being the chief of 
a ll the constellations of stars ,64 that of a  serpent casting off 
its slough ,65 that of a  cowherd who does not become the 
master of the cows he is in charge of, by simply counting 
them ,60 that of a  m irage, or foam or bubbles in water with 
which the physical body is com pared ,6 7 that of the bright 
sun in the sky .68 T he cutting of attachment is compared 
to the cutting off of a  lotus growing in the S'arat season .69 
The muni or the B rahm ana not attache'd to any worldly 
things is com pared to drops of water on a leaf or a  lo tus.70 
T he sim iles of fire71 covered with ashes, or a strong 
elephant sixty years o ld ,72 or a gam bler and his d ie 73 are 
also met with. T he illustrations of a  carpenter cutting off 
his wood for the wheel of his ca rr iage ,74 of a  hero or an 
elephant standing at the brunt of the b attle ,75 or of munja 
and isika , or asi and k o s i76 are also to be found. The 
sim ile of ‘as firm as an island ’ also often occurs.77

T his sim ilarity is further extended to many phrases and 
expressions and in not a  few cases also to words—

V eyaran im ’bhiduggam  [Suya I. 5. 1. 8] Cf. A tha V etaranim  phrases 
panaduggam  [S. N. 674] and expres-

Vippariyasam uventi [A ya  I. 2. 6. 3] Cf. V ipariyasam enti.
Ja s sa  natthi m am ayitam  [A ya I. 2. 6. 4] Cf. Y assa natthi 

m am ayitam  [S . N. 950]

63. Suya, I. 3. 2. 10 cf. Dhp. 162, S. N. 272.
64 Suya I. 6. 19, Utta. XXV. 6 cf. S. N. 569.
63. Aya. If. 25....... (?) cf. M agasutta in S. N.
66. Utta. X X II. 45 cf. Dhp. 20.
67. Utta. X IX . 13. cf. Dhp. 46, 170.
68. U tta .X X I .2 3 c f .U d . I . 3 .
69. Utta. X . 28 cf. Dhp. 283.
70. Utta. X X V . 26. cf. Dhp. 401, S. N. 71, 213. 811, 812.
71. Utta. X X V  18. cf. Dhp. 71.
72. Utta. XI. 18 cf. M. N. 35th sutta, para 3.
73. Utta. V. 16. cf. Dhp. 252.
74. Suya I. 4. 1. 9 cf. M. N . 5th sutta, para 8.
75. Aya I. 9. 3. 8. I. 9 . 3. 13, II. 25. 2 cf. Dhp. 320, M. N. 61st sutta.
76. S u ya  U. 1.9th sutra cf. D lgha 2.86.
77. Aya I. 6.5.5 cf. Dhp. 25, 236, 238. I

I ) \> 1 .
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U kkunchana-vancana-m aya-niyadi-kuda-kavada - sa i- sarnpa-

yoga bahuta [Suya II. 2. 29th sutra]
Cf. Ukkotafta-vancana-nikati-saciyoga.........[D ig b a  I. 1. 10J
Esa dhamme dhuve n iie sasae [Suya II. 4 - 64] Cf. Esa 

dhammo dhuvo nicco sassatisamo.
Puvvutthai pacchanivati. [Aya I. 5- 2 3j Pubbutthai

pacchanipati.
Iccattham  gadhie loe [A ya I. 5 . 23] Ettha gattito loko.
Uddham ahe tiriyam disasu [A ya I. 8. 18] Cf. Uddham

adho ca tiriyam ca [S. N. 1 5 5 ]
Aharovacaiya deha [Aya I. 8 . 3 . 5 ]. sariragam aharo-

vaiyam, Cf. Aharopacito dcho.
Ahuna pabbajito [Aya I. 9 . 1 • 1 ] Cf. Acirappabbajito.
Mayanne asanapanassa [A ya I. 9 - l - 20-] Cf- Mattannu 

hohi bhojane.
K ivanavani mage [Aya II . 10. 2. 1] Cf. kapanaddhikanam

vanipakanain.
Game va adu va ranne [Aya I. 8 . 8 . 7 l Cf. Game va yadi 

va’ranne [S. N. 1 1 9 ].
U ccarapasavanam  [Suya II. 2. 29] Cf. U ccara  passava. 
N aiduram anasanne Cf. Natidure naccasanne.
Ja h a v a l ta th ak a r i Cf. Y ath avad i ta th akar i.
Asamsatto gihatthehi Cf. Asam sattho gahatfchehi.
Ka arati ke anande [Aya I. 3- 3- 8] Cf. Ko nu haso 

kimanando [Dhp. 1 4 6 ]
Aicchantam [U tt. X IX . S] Cf. A ticchatha bhante.
Arattam  virattam  m anikundalam  saha h irannena itthiyao

narigijjha tattheva ratta [Aya I. 2. 3. 5 ]
Cf. Arattaratta manikundalesu puttesu daresu ca ya

apekkha [Dhp. 345.1 _ __
D ittham  suyam  m ayam  vinnayam [A ya  I. 4.14J 
Cf. Dittha-suta-muta-vi&natesu. [S- N. 1086]
A d itthanam  asu yanam  am unanam  [Suya II. 7 -8 ist sutra] 
A d ittham  asu tam  m utam  avinnatam  [S . N. 112 2].
A nitthe akante appie asubhe am anunne am anam e dukkhe 

no su'he' [Suya II. 1. 1 3 *  sutra] may be compared and 
contrasted with Pali ittha kan ta  m anapa p iyarupa kam upasam - 
h its rajanlyft. l [M ,  N. 13th Sutta, p a ta  4 .]
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Here is a list of some of the words which have close Similar 
affinity in form and meaning :— words

Sayanasana Cf. P. Senasasana, Luha Cf. P. Lukha, Seha,
Cf. Selcha, vusimao Cf. vusimato, niwara Cf. niw&pa, macciya 
Cf. macca, matiya, bhuipaniie Cf. bhuripanno, Savvaratiniya, 
r&tinie, aparatiniya Cf. rattannu, uccavayani Cf. uccavaca, 
ehii Cf. ehiti, vigayageh! Cf. vigatagiddho, aramparam Cf. 
oraparam, tumamtumam Cf. tuvam tuvam, vihunayam Cf. 
vidhupanam, uddesiyam, uddissa ya jam kadarn Cf. uddissa 
katam, parisaha Cf. parissaya, Lecchai Cf. Licchavi • Ugga- 
putte Cf. Ugga (rajaputta); padihanavam Cf. patibhanawa; 
viruvaruve Cf. viruparupani, ayaragoyar Cf. acaragocara, 
veyavadiya or veavacca Cf. veyya\-acca, Samghadio Cf.
Samghatiyo, ahasam-thadameva (Samtharagam) Cf. Yatha- 
santhatikangam (dhutangam), dhamanisantae Cf. dhamani- 
santhato, mayanne Cf. mattannu, 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, 
nivvanam Cf. nibbanam, bubbua Cf. bubbulaka, Caujjamo 
(dhammo) Cf. Catuyanm (Samvaro,) pinnaga Cf. pinnaka,
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, asava, 
bherava etc.

Some of the Buddhist technical terms are also met with in 
Jain Ardhamagadhi literature—Vijja and carana, aroppa, 
bhipphu yanam (like hlnayana, mahayana, vajjrayana, Identical 
bhadrayana etc.) words.

Occasionally we find similarity even in the idiom of the 
language; for instance, Jeneva Bhagavam Mahavire teneva 
Uvagacchai [Suya II. 7. 81] may be compared with the 
Pali idiom in 1 Yena Bhagava tenupasamkami’, or in some Sim ilarity 
Peculiarity as the dropping of the final rasal in the genetive ciUiaritie§ 
plural form of a substantive. We find asuaiia eana etc.



used for asuanam, eanam etc., ju st as we find in P ali 
Buddhana for Buddhanam.

T he words like ‘evam me sutam’ which generally we have 
to read at the beginning of a Pali sutta have their counter
part in ‘Snam me ansam ’ of a Ja in  text.

T he mnemonic ennumerations which are abundantly 
met with in P a li literature, particularly in the Anguttara 
n ikaya and Abhidhamma Pi taka, like three fires, four floods, 
five nxvaranas, six causes of quarrels, seven sambojjhangas, 
eight vimekkhas, ten dhammas etc., have their paralle ls 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 P e . 
(Peyyaiam ) used to avoid the full repetition of a  famous 
passage, or a  passage that has occurred in full previously, 
we find the word ‘Jav a ’ used in Ardham agadhi Ja in  texts.^

Thus we have seen now that there is a  close sim ilarity 
observed between the Ja in  Ardham agadhi and Buddhist 
P a li texts, not only in the subject-matter or thought but 
also in the form or manner of expression.

W hen we see that references in Ja in  books to the views 
of contemporary philosophical heretics agree substantially 
with the views ' expressed in Buddhist P a li books, when 
several generalisations or universal truths are expressed in 
sim ilar words, when the rules of conduct d ictated for a  Ja in  
monk, when his outward appearance, his m ental and moral 
equipment, his indifference towards a ll 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 sim iles, 
metaphors, and illustrations, the phrases, expressions and 
even words used to convey those thoughts are sim ilar and 
when there is agreem ent even in  certain pecu liarities 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 ? 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 circumstances, 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 I n d ia n  H is to r ic a l Q u a rterly  has 
summarised the various views regarding the origin of Pali. Geiger (who is in 
general harmony with YVindisch) holds that Pali is actually a variety of 
Ardhamagadhi, while Lilders 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 I believe, this is doubtful.
But this is altogether a new issue which may be discussed in a 
separate paper.

A B BR E V IA T IO N S

Ang—Anguttara Nikaya Niss—Nissaggiya Pacittaya
Aya—Ayaranga Sutta Paci—Pacittiya
Dhp—Dhammapada S. N —Suttanipata
Dlgha—Dlgha Nikaya Suya—Suyagadanga
Jat—Jatakatthakatha (Nidanakatha) U d — Udana
Maha—M ah avagga U tta—U tt ara j j h ay an a
M. N.—Majjhima Nikaya V. M.—Visuddhimagga,

The references are mostly to Devanagari editions whenever available, 
the case cf Maha, the Roman character edition and in the case of other 

Bali books (not printed in Devanagari script) Sinhalese editions have been 

Used| unless otherwise referred to.

*4



■ G°*&x/ / y—-nX\ \ ■

1(1)1 <SL
T h e  c h r o n o l o g y  o f  t h e  s a t a v a h a n a  k i n g s -

T he date of Gautam iputra S 'atakariji and his son 

(Dr . R, C. Majumdar m.a ., p.r.s ., ph. n.).

T he accepted view about the date of G autam iputra S a tak arn i and 
his son was expressed as follows by M r. Rapson in his Catalogue o f  
the Andhra Coins in the year 1908.

“T he last recorded date of N ahapana is S 'aka 4 6 = 1 2 4  A . D ., but 
there is no evidence to show how long he continued to reign  after 
this date (P . xxv i)...G autam iputra’s conquest of N ahapana seems 
undoubtedly to have taken  p lace in the 18th year of his reign. W e 
therefore have the equation :

G autam iputra’s year 18= 124  A . D., or 124 A. D .+ x .” (p. xxvii)
“Gautam iputra S 'rl S ’atakarn i (last recorded year, 24 =  A. D. t3o + x) 
was succeeded by his son V asisth lputra S'rl Pu lum ayi who is known 
to have reigned for at least 24 years . It is evident, then, that he 
must be identified with the ‘S a takarn i, Lord  of the D eccan,’ whom 
R udradam an (inscr. dated  S 'aka 7 2 = A . D. 150) tw ice in fair fight 
com pletely defeated , but d id not destroy on account of the nearness 

' of their connection (p p. xxxvii— x xxv iii).”
T h is view has since been challenged  in some of its essential 

aspects by two d istinguished scholars, Prof. D. R . B handarkar and 
H r. R . D. Banerji. I propose to show in  the present paper that they 
have failed to invalidate the conclusions put forward by M r. Rapson.

M r. R . D. B anerjee has tr ied  to show in his paper on ‘N ahapana 
and the S ’aka  E ra’1 “that the dates in  the inscriptions of N ahapana’s 
son-in-law  Ushavad&ta at N asik and K arle  and of his m inister A yam a 
at Junnar, cannot be referred  to the sam e era  as that used  on the 
inscriptions and coins of C hash tana’s dynasty” (p. 285) and “A s the 
era used in the coins and inscriptions of C hashtana and h is line is 
the S 'aka era of 78 A . D ,, therefore the era used in the records of 
N ahapana’s son-in-law and  m inister must be some earlie r one.” (p. 288).
^  Would, of course, necessarily  follow that the dates of G autam iputra 
an d Pujum&yi w ill a lso  have to be pushed back to a  period consider- 
ah ly  earlie r than that suggested  by Mr. Rapson.

(0  Jo R0 A. S, 1917 pp. 273-289.
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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.

( i )  Mr. Banerji argues : “Suppose we agree that Nahapana was 
dethroned by ■ Gautamiputra 'S ’atakarni in the year 46 of the S'aka 

.era, 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 
Gautamiputra’s son Va^ishthiputra 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 Vasisthl-putra S r i Pulumayi 
cannot be placed earlier than S'aka 74 and that is possible 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 S'aka era. 
Consequently this chronological arrangement must • be regarded as 

(faulty.” (op. cit. p. 277-78)
Here Mr. Banerji has tacitly assumed that Rudradaman had twice 

defeated Pulumayi, and twice occupied Nasik before tire year 73 of 
the S'aka era.. The Girnar inscription, which is  our sole authority 
on. this point, and is dated in the year 72, merely says that Rudradaman 
“inspite of haying twice in fair fight completely defeated Satakarn i, the 
lord of Dakshinapatha, on account of the nearness of their connection did 
not destroy him.” (Ep. Ini. V III. P. 47,). There is nothing to warrant 
the assumption that the occupation of Nasik followed the defeat of 
Pulumayi on any or both of these occasions. Indeed there is not only no 
evidence that Nasik 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 M aharashtra 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 Rudradaman (p. xxxvi). Mr. Banerji argues that “the Girnar 
inscription of Rudradaman clearly states that among other countries 
Aparanta was acquired by that prince”, , but “it is hardly possible to

III "' 11 a §l
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conquer Aparanta i. e. Northern Konkan, before subduing Northern 
Maharashtra t. e. the Nasik and Poona Districts” (p. 287). A study 
of the physical features of the country seems to show, however, that 
it  is quite possible for a king of Surashtra 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 it is on the tableland formed by these mountains 
that the Nasik district is situated. “The highest part of the ridge is 
that which immediately 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”8 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 Andhra Coins will leave 
no doubt on the point. There is thus nothing to show that Rudradaman 
ever conquered Nasik and Mr. Banerji’s argument therefore cannot 
be said to have carried great weight.

(2) Mr. Banerji argues : “The Girnar inscription of Rudradaman 
clearly states that he himself acquired the name of Mahakshatrapa, 
and that he acquired the countries mentioned in that inscription by his 
own prowess. As Kachcha or Cutch is one of the countries mentioned 
there, it must be admitted that Rudradaman had finished the work 
°f conquering these provinces from the Andhra king before the year 130 
A- I), which is the date of the Andhau Inscriptions” (op. cit. p. 286).

It is very difficult to follow the line of argument here. Girnar 
Ascription proves that Cutch and several other countries were conquered 
by Rudradaman sometime before the year 72 ( =  150 A. D.). The 
Andhau inscriptions merely show that one of these, Cutch, was in posses*
Sl0n of Rudradaman as early as the year 52 (130 A. D.). But how does 

follow that the other countries, to which not even the slightest 
reference is made in the Andhau Inscriptions, were also conquered 

J^Abe same time ? There is nothing to warrant the assumption that

(2) Grant Duff’s History of the Mahrattas, Cambray’s Edition Vol. 1
PP- 45.
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a ll the countries mentioned in the Girnar Inscription were conquered 
by Rudradaman at one and the same time. H e 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 m the list of territories
conquered by Gautamiputra S'atakarni and there is no evidence to 
show that he or any Andhra king did ever conquer it. For a ll we 
know, therefore, the Andhra kings might have been in possession, m 
the year 52, of a ll the territories wrested from the Kshatrapas by king 

Gautamiputra S'atakarni.
(3) Mr. Banerji holds that “It is certain that Pulumayi was the 

contemporary of Chastana ; therefore his father Gautamiputra S'atakarni 
belongs to a much earlier period than Rudra’daman, 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” (/ .  A. S. B. 1914, P- 225) 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

.about India. .
Another point also suggests itself to me in this connection. The

actual wording used in the Cutch inscriptions of Rudradaman are “Rajno 
Ch&shfanasa Ysamotikaputrasa Rajno Rudradamasa Jayadamaputrasa

varshe' dvipamchase’ 5°- ? .................*” 8 As has been observed by
M r.-B handarkar 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

“ STlTdopt the final rendering of Mr. Banerji in Ep. Ind. Vol. xiv, p. 2 3 .
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' ‘Pautrasa’ after ‘Ysamotikaputrasa’ and Mr. Banerji has accepted this 
emendation. It is, however, difficult to think that a ll 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 the year 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 supposed, therefore, that 
Jaydaman predeceased his father and the latter, 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 each other 
either in 130 A.D. or sometime after that.4

(4) Prof. D. R. Bhandarkar has accepted this suggestion (Ind. 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 II (Ibid, 
p. 572) Vonones and Spalahores, Vonones and Spalagadames (Ibid p. 574)
Rajendra and Rajsidhiraja Chola are enough 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 (Ind.Ant. 1908, p. 61).

The second contention of Mr. Banerji viz. 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 Jayadam an ; so he knew the genealogy of the family from 
beyond Chashtana’s time, and yet we are to suppose that he was ignorant 
of the relationship between Chashtana and Rudradaman. And Mr, Banerji 
finds sufficient evidence thereof in the fact that the writer of the inscription 
simply used the title ‘Rajan’ and not ‘Rajan kshatrapa’ before Chashtana 
and Rudradaman. Mr. Banerji obviously forgets that such a thing is not 
very unusual. Apart from the commonsense view that wjfien a ruler has more 
than one title, sometimes one may be omitted, one need only refer to the case

Nahapana who is referred to as ‘Rajan and kshatrapa in his inscriptions 
but simply as Rajan in his coins. It is needless to discuss any further the 
absurd position taken up by Mr. Banerji; One is tempted to repeat what 
Prof, Liiders wrote about certain views of Mr, Banerjq Surely the pages pi ^pigvapkia Indica are not meant for such disquisitions •
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,  It rwill thus appear that all the contentions of Mr. Banerji stand on * 
extremely weak basis and as such he cannot be said to have been 
successful in invalidating the conclusions of Mr. Rapson.

I next turn to a consideration of the views put forward by Prof. 
Bhandarkar. The two important points on which this scholar differs 
from Mr. Rapson are briefly these. ‘ '

( 1 )  ; That Gautamiputra S'atakarni and Pulumayi were re ign ing ; 
simultaneously, the latter as viceroy in the Deccan and the former as 
supreme ruler, but at his old capital Dhanyakata (p. 69)®

(2) The S'atakarni of the Girnar Inscription who was twice defeated 
by Rudradaman cannot possibly be any other than Gautamiputra 
S'atakarni.

• As regards the first, Mr. R. D. Banerji, in his paper referredjto above, 
has adduced several cogent arguments to prove that it is impossible to 
maintain Mr. Bhandarkas’s views in this respect, (pp. 279 f f ). 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 i8 th y e a r o f .  
Gautamiputra S'atakarni and consecrated in the joint name of the king : 
and his mother. This clearly follows from the inscriptions nos. 4 and 5 ’ 
(Ep. Ind. V III pp 71,73). The important portion of the inscription > 
No. 5 is thus translated by Senart :— ;

“Order of the king, to be made over to S&maka, the officer at 
Gpvadhana. In the name of the king Satakapi Gotamiputra and of the 
kinfs q u een -m oth erwhose son is living, Samaka, the officer at
G ovttdhgna..............  sh a ll.b e  told th u s : “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 K akhadi’ .

Prof. Bhandarkar remarks on this passage as follows : “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. Banerji 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'atkarai claim s this cave to be his

(5) J  Bo By. R. A. S. Vo), xxiii. The pager in the text refer to this 
article. Prof. Bhandarkar has since elaborated his views in an article in 
Indian Antiquary, 1918 p. p. 69ff.

(6) The italics are my own,
, ; _ ’ > . i • j 1 J •**' * i n i  1
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own religious gift.” 7 Both these distinguished scholars thus look upon 
the passage as denoting that the cave was a gift of Gautamiputra alone.8 
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. 2 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 cau-ed the cave to be enlarged by adding chambers, which 
she claimed to be her own benefaction.9 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 opinion, 
both from the position of the inscriptions and the engineering point of view, 
lbat 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 
Inscriptions nos 4 and 5, which mention Gautamiputra Satakarni are incised 
°n the east wall of the veranda, while the inscriptions nos. 2 and 3 which refer 
to the gift of Gautanuputra’s mother and son are engraved on the back wall

the veranda above the entrance Ep. Ind. VIII p. p. 60,65.71,7 3 )- There 
‘8 nothing therefore in the position of the Inscriptions which precludes 
tne view that the veranda was excavated during the reign of Gautamiputra 

Inner chambers constructed in that of his successor. As regards 
tne engineering point it remains to be explained by means of cogent 
teguments, why the simple operation of extending the cave by excavating 
■Urther into the rock could not have been undertaken by the workmen of 
■'ulumayi. On this point see Mr. Banerji’s second article in J. R. A. S.

9 25 , pp. i 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 19th 
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 19th 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 
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. 2.10 Now this inscription records the gift of the cave 
to the Bhadavaniyas and the grant of a v illage 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 19th 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 ‘Gotam i’ 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 Bala^ri’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 Bala^ri 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, ivas, 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 oive 
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 a ll that 
was left to console her in her old age and decrepit condition. Full 
nineteen summers had indeed passed by since the death of that valiant 
hero. But the tale of his valour and victories certainly lived in the 
memory of the populace no less than in the fond heart of the old 
mother. She was now dedicating in the holy Triraim i mountain, the 
Wry 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 
hy and consecrated in the joint name of herself and her son. It was 
ar> occasion on which the memories of her son would most naturally be 
revived and it was a worthy place to have his career of conquest and
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glories recorded iii 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.1’ 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 a ll 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.12

I next turn to the second proposition advanced by Prof. Bhandarkar 
viz., that the S’atakarni of the Girnar Inscription who was twice 
defeated by Rudradaman cannot possibly be any other than 
Gautamiputra S'atakarni. His argument may be stated in his own 
words. “It has just been shown that in 52 Rudradaman had 
vanquished S'atakarni and retaken his ancestral dominions. This 
Satakarni must, therefore, be the one who flourished before 52“ 
and “it was he [Gautamiputra S'atakarni] 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 Rudradaman quoted above (viz Rajno Chashtanasa Ghsamotika 
putrasa rajno Rudradamasa Jayadamaputrasa Varshe dvi pamcha^e 50,2 
phaguna bahulasa dvitiyam 15,2) that in the year 52 he was, like his 
grandfather, railing over the dominions of his dynasty. -Rudradaman- 
thus must have defeated S'atakarni and regained his ancestral territory 
before 52” (op. cit. pp. 68—69).

But as I have already remarked, an inscription which merely proves 
that Rudradaman was ruling over Cutch in the year 52, cannot be 
adduced as a proof that Rudradaman had vanquished S'atakarni and

( n )  Rapson’ s “ A n d h r a  C o in s ' ’ , p. X X X V I I I ,

(12) The assumption also involved some incongruities which have been 
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 
S’atakamis, 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 S'atakarni 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 a ll 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 M aharashtra 
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

(1 3 ) 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 J. R. A. S. 1925 pp, 1 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 grounds. Ihe 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, J



T H E  ASOKAN LAW  OF SCH ISM

[Dr . R adha K umud Mookerjee m.a ., p.r .s ., ph.D.]

The Sarnath P illar Edict and the P illar Edicts at Kausambi and 
Sanchl 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 Mahavagga 
[X . i , 6, etc.], for instance, mentions in an ascending order differences, 
among the members of a  Sam gha as ‘altercation (bhandanam), contention 
(kalaha), discord (vigraha), quarrel (vivada), division (samgha-bheda), 
disunion ( sam gh ara ji), separation (sam ghavavatthanam ), and schism 
(sam ghananakaranaiii) or dissolution of the sam gha.’ Again, in Chulla- 
vaggct, V II. 5, disunion (sam gharaji) is distinguished from schism proper 
(samghabheda). Disunion can happen only in sm aller sam ghas of members 
numbering from four to nine. A schism means a break-up of a saip.gha 
of more than nine members. It is caused by a difference of opinion on 
18 points concerning (a) what is or what is not Dhamma (b) what is 
or what is not V inaya (c) what has or has not been (i) taught and spoken 
(ii) practised and (iii) ordained by the Tathftgata and (d) offences and 
rules regarding them \Ib. V II. s> 2 1 Mahav-, X- 5 > 4 > s]* ^he same 
Points are mentioned again in Chullav., IV . 14, 2. as creating a Vivada,
'^ut a  distinction in made between Vivada and safnghabhcda. In a 
^ Wada, the point at issue was to be decided finally by the Sam gha,
•md there the matter must rest. The dissenter must bow to the decision 
°f  the Sam gha. But sometimes a difference of opinion may be pressed

/ / y — -nX \  -\ f)f ■ <SL
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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 Vivadadhikarana.

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 saihvasaka), and who resided 
within the same boundary (samanasimayatbita). Next,;, the yivada 
could, not be placed before a samgha of less than 9 members, as already 
stated, i.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 least 
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 [Chullav. VII. 5, 5], 
or believing it, without due deliberation, to be right [lb. 5 , 6]* It'.appears 
from Chullav., VII. 5, 6, that the latter position was not condemned: 
Secession from conviction or conscientious objection Was not condemned. 
There wais no embargo laid on honest differences of opinion, on freedom
of thought. - :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 Nissarana, or his temporary removal 
from the samgha [Mahay. X . 5 , 1 4 ], during which he was: subjected to 
Earivasa, or living apart, for 5 or 10 days,'and Manatta or living under 
restraint for 6 days, as laid down in the PativioUhha, Satnghddisesa, 1 3 .

His restoration, Os dr ana, was permitted, if the accused expressed his 
acknowledgment of the guilt. [Mahav. tb]

W e may also note in this connection that the. Patimokkha brings the 
promotion of samghabheda under the class of samghadisesa offences, i. e, 
offences fox 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. I he offence 

jn a y  be commited by a single bhiksu or by a number of bhiksus, as 
his partisans, 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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-  ex trem e p en a lty  o f p erm an en t expu lsion  in  th e  F a tim ok k h a  w h ich  m ay  
he taken  to  lay  dow n the e a rlie r  fo rm  o f th e  law . T h e  P a t im ok sa  
w ould  re se rv e  th e  ex trem e  p en a lty  fo r P a ra jik a  sins, th e  offences  
against m o ra lity  such as ad u ltery , th eft, m urder, o r frau d s (by c laim ing  

superhum an pow ers).
T h e  ex trem e  p en a lty  fo r sch ism  is, h o w ev er, la id  d ow n  in  M a M v a g g a ,

I. 6 0 , 67  an d  6 9 . It is c a lle d  n a sa n a , w h ich  is d e fin itive  and perm an en t 
expulsion  from  th e  sam g h a , and  is to  be d istin g u ish ed  from  (a) suspension  
or tem p orary  excom m u n ication , u k k h e fia n a , fo r a  b h ik su  re fu sin g  to  adm it 
or ato n e  fo r th e  o ffen ce  com m ited  o r to  ren o u n ce  a  fa lse  d o c trin e  [ ib . I.
79] ; an d  (b) tem p oray  banishm ent, f ia b b a ja n a ,  for bh iksu s g u ilty  o f  causing  
by th e ir co n d u ct scan d a l to  th e  sam g h a . B o th  (a) an d  (b) m ay h ow ever, 
be re v o k e d  on rep en tan ce  \Ib . ; M a/iav. X . 6],

It is d ifficu lt to  see  w h at k in d  o r d e g ree  o f  schism  o r sam g h a  bheda  
an d  o f th e  p u n ish m en t o f exp u lsion  a re  m ean t by A s o k a  in his use  o f  th e  
e x p re ss io n s  b h e ta v e  an d  a n a v a s a s i  a v d s a y iy e  in th e  ed icts  in question.
I f  he w as fo r co m p le te  an d  irre v o c a b le  exp u lsio n  o f th e  h e re tic a l m onks, 
he m ust be u n d ers to o d  to h av e  tak en  his s tan d  upon th e  th re e  passages  
o f th e  M a h d v a g g a  c ited  ab o ve , to g eth er w ith  a fo u rth  passage, M a h a v a  I I I ,
I I ,  5, w h ich  d esc iib es  as a ‘g rievou s sin ’ th e  cau sin g  o f d iv ision s (bheda) 
in th e  sam g h a  an d  p erm its  th e  good  b h ik su  to  d isso cia te  h im se lf from  th e  
h ere tics  w ho com m it th is sin.

A lo n g  w ith  th e  d ep o rta tio n  o f  th e  h e re tic a l m onks to  n on -m on astic  
re s id en ces  (an avasa), A s o k a  in flic ts  upon th em  th e  fu rth e r  p e n a lty  
o f  d isrob in g  them , re p lac in g  th e ir y e llo w , by w h ite  rob es. F o r  th is  
p u n ish m en t th e re  is no c an o n ica l san ction , u n less  it is im p lied  in th e  
m ere  fac t o f  th e  ex p u lsio n  o f th e  m onks fro m  th e  m o n asteries . S o m e  
o f  th e  A s o k a n  legen d s, h o w ev er, re la te  ac tu a l cases o f  A s o k a  e n fo rc in g  
th is p e n a l co d e  o f  h is E d icts  ag ain st sch ism atics. I h u s t h q A fa h a va m sa  
(v. 2 7 0 )  re la te s  how  A s o k a  o n ce  a rran g e d  an  assem b ly  o f th e  com m u n ity  
o f  b h ik su s  in its fu ll n u m b ers ’ in  th e  A sok& ram a. H e  th en  c a lle d  to  
him  in  tu rn  th e  b h ik su s  o f  th e  s e v e ra l co n fession s an d  ask e d  th em  . S ir, 
w hat d id  th e  B lesse d  o n e  te a c h  ? ’ ’ A n d  th ey  each  ex p o u n d ed  th e ir  
W rong d o c trin e . A n d  a ll  th ese  ad h e re n ts  d id  th e  k in g  cau se  to  be  
e x c e l l e d  fro m  th e  O rd e r  (u p ap a b h a jesi).’ In  th e  S a m a n t c r ja sd d ik a ,  
B u d d h a g h o sa  re c o rd s  th e  fu rth e r  fac t th a t A s o k a  e x p e lle d  th o se  h e re tic a l 
'Wonks a fte r  g iv in g  th em  w h ite  ro b es (se ta k a n iv a lth a n i d atva). Ih u s  
° n c e  m o re  th e  leg en d s  h a v e  co n firm ed  th e  in scrip tion s o f A s o k a  by

6
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th e ir  m en tion  o f  p ra c tic a l ap p licatio n  o f  th e  law  o f th e  E dicts against 
sch ism  to  c o n c re te  cases.

I t  is in te restin g  to  n o te  in con c lu sio n  th a t th is B u d d h ist law  re la tin g  
to  schism  h as its co u n te rp a rt in th e  B rah m in ica l la w , acco rd in g  to  w hich  
m isch ie f-m ak ers  w ho tried  to  c re a te  o r fo m en t d issen sio n s in  th e  v illa g e  
com m unities an d  assem b lies  w ere  p u n ish ed  by ban ish m en t. It w as th e  
tra d itio n a l d u ty  o f  th e  k in g  to  u p h o ld  th e  law s, ag reem en ts  an d  th e  
con stitu tion  (s a m a y a ) by  w hich  th e  va rio u s  lo c a l bod ies, groups, an d  
com m u n ities, su ch  as K u la , Ja t i ,  Ja n a p a d a , o r sam g h a , o rg an ised  an d  
g o v ern ed  th em se lv es , an d  to  punish  th ose  w ho v io la te d  th em  by d ep o rta tio n  
[S e e  th e  sm riti tex ts  q u o ted  in m y L o c a l  G o v e r n m en t  in  A n c ien t  I n d ia ,
? n d  E dition , O xford .] - .

T h u s  th e  sp iritu a l so ve re ig n ty  assu m ed  an d  asserted  m  th e ;e  ed ic ts  by
A s o k a  was. n o t so m eth in g  w hich  h e  h ad  a rro g a te d  to  himself as an  
a rb ita ry  au to cra t, but h ad  b eh in d  it th e  san ctio n  o f bo th  Brahminical an d  
B u d d h ist L aw .

i < . .
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so m e  T h o u g h t s  u po n  b u d d h isT a r t  in  In d ia

[ Prof. K. Saunders litt. D. ]
One of the greatest services which Sir Asutosh Mookherjee did to India 

wras to set a 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 
Archreological Department, to whom we are all deeply indebted ; and 
there are a few others ; but the fact remains that educated India as a 
whole pays comparatively little attention to her ancient treasures. To 
take a simple example—wre have recently been presented with a book 
which describes the journey to Ajanta as though it w'ere 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 one is continually meeting tourists'from 
the w'est who make this trip as a matter of course ; and a very simple 
and delightful trip it is. Ajanta 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 Amravati 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.

\ ^
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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 ; it is to hear 
echoes of their mournful chants resounding from these vaulted roofs : 
Sabbd Dukshd ; 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. It is 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 
mind soon comes to realize that all this is but a foil to set forth the 
calm repose and self-control of the central figure. It is to show us the 
beauty of Nirvana that we are first shown the ’sensuous beauty of the 
world. That the artists enjoyed both we need 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. A hy 
did the Great Hero resist such temptations to power on the one hand 
and to pleasure on the other ? Very 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 Lokassci 
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 
Ajanta, 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

//y— ' n > \
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who kept nothing for himself—not even wife and children and they recur 
at Barhut, 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 a r t • the 
beauty of Nirvana, 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 thoughts in mind, the artists set themselves 
to paint. And their works reveal also careful study and dear 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 A janta ? 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 us in 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 Lcilita 
Vistara ; we rise past images of 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 M ahayana Scripture,—the Saddharma Pundanka—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 
guide you to the largest of the frescoes. Here the setting sun 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.

A ll this may be obvious to the scholar ; yet far too much time has 
been spent seeking to prove the foreign influence at work in this a r t ; 
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 M athura we may say 
that while it is somewhat influenced by that of the Frontier, it is 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 A janta 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 archteologists, 
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 rosy colour. How superb are its gateways with 
their solid yet airy grace, and their long Elephant processions, and 
their pageants of early Indian society. It is a great art and with the 
Curator Mr. Ghosal to guide one or with Sir John M arshall’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 us of India i t s e lf : they 
may be traced deep down in her soil by camparing 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 M arshall 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

[ P rofessor  D r . J u liu s J o lly , ph.D., d .l it t . 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 A rthasastra , 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 French, 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 tendenty 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 stiuggle 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 some Chinese statesmen.

(1) B. Kf 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 Matsyanyaya 
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 gave 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 (Mandate), 
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

j
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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 than it is 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 Brdhmanas, 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 already in the D havm asutras, the 
oldest lawbooks, it is remarked that the' king is ap official (public 
officer) to whom his subjects give the sixth pait ot theii earnings, in 
consideration of the protection they receive and this theoiy interwoven 
with the whole development of the Indian (ci\io rights) political law.

*7



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 Arihaiastra, 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 Mahabhdrata abounds in 
political instructions and regulations, which contain a mixture of religious 
and practical principles (rules). They declare that the most sacied 
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 
‘mahasammata’, 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 Buddbi-m. 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 
Sanscrit, Jayaswal of Patna, in the journals, viz. Calcutta Weekly Notes, 
Modem Review, and Journal of the Bihar and 0 nssa Research Society
I g , 3_1915. This scholar pursues his investigations particularly with the
purpose of proving the existence of old republics, as well as the existencQ
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in India of kingdoms which were ruled by despots. Hildebrand 
points out (Old Indian Polity, 1923, 81-84) that these passages
refer rather to the old aristocracies, than the actual republics. The 
Sahgas of the Arthasastra 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 A rth a sa s tra  
of Shamasastri. H is first book, “Studies of Ancient Hindu Polity’' (1914), 
based on the principles of the Arthasastra, treated of mining (metallurgy), 
irrigation and meteorology, cattle-raising and woodcraft, horse and 
elephant-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 illega l 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 
A rth a id s t r a , in conjunction with European researchers. But this 
assumption is very uncertain, nor does it gain in certainty by the darin^ 
assertion about the alleged historic meaning of certain passages of the 
A ntkasdstra , 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 
A rth a id s tra , it only began in the third century after Christ, perhaps 
even later, according to the references contained therein regarding 
alchemy and gold-making. In his shorter, but significant, treatise about 
In te r - s ta t e  R e la t io n s  in  A n cien t In d ia  (Calcutta 1920), Law has minutely 
examined the above-mentioned theories of ancient Indian politicians, 
mgarding 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 other 
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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thg best, because it biings about mutual confidence, while a peace which 
demands war-compensations does not inspire the same confidence. 
(Consider, for instance, the Treaty of Versailles.) The Aspects of Indian 
■ Politics (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 similarity of those theories with the political 
endeavours of the Hindus. He also contests the alleged extreme 
pld age of the Arthaiastra, and exposes its author’s practical sense, 
fhown 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  yourtger member of the family, who distinguishes himself by 
his good qualities,•can be 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 is a great deity, who is even able to create 
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 Atkarvavcda 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 1’ Inde ancienne at 1’ 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 Artkasastra. 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 Arthasattra. Espionage is highly developed in the Artkasastra, 
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 3 
the latter may only be used in extreme cases when the other means fail.
According to the Artkasastra, 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 rank, 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 his 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, a n 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 ot 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 Arthasattra 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 Economic 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 Arthasaitra, and the economic life in the Buddhistic 
JStakas. 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 trade is 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,
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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 Sita, 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 Arthasastra, 
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.

For a 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 1Introduction to the History of Government in India', 
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 Arthasastra are given, besides extracts 
from Sukraniii \ 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, 
when larger states were formed and the general conditions weie consoli
dated, that the kings became hereditary princes of peace, piotectors of 
their subjects, and possessors of criminal jurisdiction, while the national 
assembly withdrew. Later on, a graduated hierarchy of Government 
officers was introduced and a responsible council of state and ministry 
were e^tabli 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 (libel), 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 a?id Administrative Government" ; R. V. R.
Aiyangar, “Some Aspects of Indian Polity", Madras 1916 ; P. N.
Banerjea, Public Administration in Ancient India", London, 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, e tc .) ;  R. C. Majumdar, “Corporate 
Life in Ancient India" (On Indian Republics), Calcutta, 1919 ; R . 
Shamasastri, “Evolution 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 IC. P.
Jayasw al, Calcutta, 1924. The first part deals with the republic, the 
second with monarchy in India, and the author, who seems very widely 
read, has collected the materials to prove his arguments from various 
sources. Any important passage in the epic Mahabharata 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 
Arthasaitra 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 a ll land and property 
belonged to the king is emphatically refuted and declared un-Indian. On 
the whole, this work is to be appreciated'as a distinguished production.

The common characteristic tendencies, noticeable in a ll 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 account of the conditions imposed for the protection of the subjects 
and go-dd 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 Arthasastra, although the proofs are 
insufficient 5 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 consideied with care, and one cannot altogether acquit 
the above-mentioned authors of the blame of not demarcating History 
from Politics.
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