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FOREWORD

The Sornammal Endowment lectures, founded by that great’
scholar, Dr. R. P. Sethu Pillai, have always been considered in the
University of Madras as a means to enrich the literature of the
world by an exposition of the great classics in Tamil. Tiruvalluvar
has been and will continue to be recognised as one of the great
thinkers that Tamilagam has produced and his work Tirukkural
has been and will continue to receive the utmost consideration,
study and thought by all interested in the philosophy, religion and
the moral codes practised by Tamilians in ancient days.

The author has made a deep study of this work and has
expounded in clear and unambiguous terms Tiruvalluvar’s ideas
of the State, of the Government, of the responsibilities of Ministers,
and, what is of far more importance, of the duties of a good
citizen. It is often forgotten in these days that self-government
is no substitute for good government and that unless a high level
of integrity, honesty, nobility of purpose and a spirit of self-
sacrifice is inculcated in the minds of true lovers of the State, that
State will not and cannot produce any tangible results in the
evolution of what the ancients called “ Rama Rajya.” In his -
epic, Tiruvalluvar does not dogmatise but, in inimitable terms, he
portrays vividly a picture of all the component parts of good
government in any State.

With his practical knowledge of administration, the author
has given us some clear indications of the trend of thought in
Tiruvalluvar’s great work, Tirukkural, and he has to be congratu-
lated on his exposition. It is hardly necessary to try to identify
the thoughts in Tirukkural with those outlined in Kautilya or, for
the matter of that, with any of the other works of ancient
philosophers. Suffice it to say that,great ideas and great laws of
universal application are, through the hoary centuries, the heritage
of all mankind. Mr. Murugesa Mudaliar has done a service in
bringing out this publication which, I am sure, 'will be read with
profit by all lovers of Tirukkural.

Madras, } , A, L. MUDALIAR,
7th Dec., 1967 . Vice-Chancellor,
University of Magdras.



PREFACE

I am grateful to the authorities of the University of Madras
for having invited me to deliver these Lectures on ““POLITY IN
TIRUKKURAL” under the Srimathi Sornammal Endowment
founded in memory of his mother by late Professor R. P. Setha
Pillai, a doyen among Tamil scholars and for a long time Head of
the Department of Tamil in the University. They were delivered
in January 1965.

The Lectures are presented here more or less in the form
delivered with some amplification. As one deeply interested in
the Tamil legacy and as one connected with Administration for
nearly three decades as an official of Government, I felt it my
double good fortune to explain the Polity in Tirukkural. I believe
my approach to the subject and my exposition will be found
useful as no attempt at comparative criticism or modern interpre-
tation has so far been made. I hope that this exposition will be
appreciated by both Asian and Western scholars and that these
lectures would be a small service to all those interested in
Tamiliana.

I am indebted to various authors in the preparation of this
volume and T have acknowledged them duly.

But for the encouragement of my friend Dr. M. Varadarajan,
the present Professor of Tamil in the University to accept the
Lectureship, I would not have had the opportunity of writing
these lectures as my humble homage to the immortal Tiruvalluvar
and in the process to re-discover his wisdom on one of the most
discussed subjects of the present day, namely, social order and
government.

MADRAS,

Nov. 1967. N. MURUGESA MUDALIAR.
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POLITY IN TIRUKKURAL

CHAPTER [

Theory of State — Relevance of Tiruvalluvar

1. INTRODUCTORY.

This exposition of ‘Polity in Tirukkural’ aims at a wider
world understanding of the theory of State, social order and
government found in Tiruvalluvar’s great book Tirukkural.
Except the more recent writers, very few authors on Ancient
Indian Polity have given sufficient attention to the ideas and
ideals of polity of Tamil classical writers of whom Tiruvalluvar
is the best known throughout the world as his work has been
translated into many languages and his contribution to Indian
thought has been valued by thinkers and scholars like Albert
Schwietzer and others. Because Tirauvalluvar is a more
fundamental thinker and less traditional, his ideas have an
extraordinary freshness and relevance even to the modern times
so that a re-statement and interpretation of them today is of
value not only as a historical study but also as a foundation for
the development of a polity on lines which instrinsically will
conserve all that is best in the past. Tiruvalluvar’s validity
arises out of the fact that he was speaking to a free society and
he was rational and did not dogmatically base his authority on
any ancient injunctions. He is something even more than
“rationalistic or pragmatic because his statements are based on a
sense of values not circumscribed by the conventions of a static
society or the unquestioning authority given to ancient Law-
givers. He is not also an utopian but a realist. He does not,
however, lose himself in details of state-craft which might look
mediaeval and crude at the present day. In many respects he
differs from Kautilya, the author of Arthasasira, although it is
commonly believed and stated that Tiruvalluvar was indebted
to Arthasastra in some respects. It does not appear that
Tiruvalluvar has based his ideas of kingship and government on
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Kautilya and indeed the Tamil tradition was somewhat different
from those which finds embodiment in the Arthasastra. Tiru~
valluvar has not written of the actualities of his time, idealising
them in that process, but as thinker and philosopher, he bas
formulated the substrates of a good polity. In this sense heis
somewhat different from the philosophers of the ancient and
mediaeval world like Plato, Aristotle and Confucius and Manu
and Yajnavalkya. Similarities between them ‘could easily be
found because all these are universal minds, and to a greater or
lesser degree what they said are universal options.. The unique-
pess of Tiruvalluvar, however, is that there is no reference in his
‘doctrines to the contemporary conventions, social modes or laws.
He like, all other political theorists of the past, wrote only of a
monarchical State but his concept of kingship was not based on
birth or heredity or the performance of sacrificial rites. In fact
in Tirukkural the power of the people is found concentrated
in the Ministers to the Prince and by the institutional arrange-
ments in vogue in his time the people had free access to
the Prince. Naturally we do not find any elements of
‘social contract’ which is sometimes spoken of as the
beginnings of a democratic form of government, but the
insistence is on a good citizentry whose welfare was para-
mount, and the Minister was the collective voice of the people.
Thus Tiruvalluvar, although he does not suggest any institutional
forms of government resembling the modern democratic processes,
places great emphasis on the role of Ministers and servants of the
State as enlightened advisers to the Prince against self-interest,
deceipt and corruption. Similarly Tiruvalluvar speaks of the
role of ambassadors and their art of diplomacy which appear
surprisingly modern. A stranger well-acquainted with modern
affairs will be struck by the fund of commonsense found in the
Kural. These truths are expressed as aphorisms without verbiage
and with the greatest measure of simplicity. The writings of the
theorists like Locke, Hume. and Mill would appear like exposi-
tions of Tiruvalluvar in modern parlance. It would, however, be
an exaggeration to say that everything is found in Tiruvalluvar
(or Kautilya) and there is nothing outside which is not in them.
Our admiration of the past need not lead us to uncritical assess-
ments. ‘ ’
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.~ The balanced judgments of Tiruvalluvar lie in the fact that he
did not regard polity as something fundamentally different from
other human activities or virtues. In fact he did not set about
to write a book on polity but it is one of the three main divisions
of human aspirations and endeavour, viz., virtue (aram), wealth
(porul) and love (kamam), which are called the purushartas, about
which he wrote in this book. This integral treatment gives
balance and dignity to his views about the individual, society and
government. It may also be noted that Tiruvalluvar did not
include in his book the fourth human aspiration of vzdw (libera-
tion) which would have got him entangled in theology or religion.
He has freed his concepts of the individual and the State from
the ‘tutelage of religion’* and explained them in their own right.
His great work is therefore called the podu marai (the universal
law) by virtue of its validity and preciousness which transcend
the limitation of immediacy of age or country for which the
author wrote. The relevance of Tiruvlluvar is thus a justification
and need for his wider understanding in an era when inspite of its
professed democratic basis makes the State more and more powerful,
if not authoritarian. It is immaterial whether the authoritarianism
is imbedded in the power of the monarch or the power of an
elected government but the ethic of the ruler and the ruled and
the sense of values on which each functions must he the same.
It is therefore irrelevant to argue that Tiruvalluvar, or for that
matter any other like him, wrote for a monarchical and not for a
democratic state. Democracy is still in the hour of trial and the
recovery of faith in it and its survival to the challenges against it
depend on a devotion to goodness and nobility which are under-
lined again and again in the Kural.

2. APPROACH TO KURAL'S POLITY.

In dealing with Polity in Tirukkural, I have organised the
topics in such a way that we will not lose sight of the historical
perspective as well as a comparative treatment. I have devoted
some attention to the determination of the dates of Tiruvalluvar
and other writers of the contemporary epoch as it is the first

- 1. Cf. William'S. Haas, The Destiny of the Mind East and West, ( Faber
& Faber, London 1956), p. 86 } .
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requisite for a correct understanding of any author and his work.
Such an attempt is also necessary to determine the tradition
which an author carried forward and influenced it in one way or’
another by his genius and the compulsions of his own special’
message. I consider this aspect very important. As Mr. D.
Mackenzie Brown® observes in his book Indian Political Thoughty
the contribution of South Indian theorists are only beginning
to be recognised with the gradual appreciation of the richness
of the South Indian culture. In giving an accent to this aspect,.
it is not to be misjudged that my intention is to apotheosise any
one school of thought or culture against another, as the synthesis
known as Indian Culture and tradition is a charming diapason to
which each individual note has contributed its distinctive quality.
Nevertheless it must be stressed that owing to accidental circums
stances the richness of the South Indian heritage has not been
sufficiently understood due to lack of exponents and the fact that
Tamil has a very selective place in the academic contres all
round the world although this position is improving in recent
years by the inception of the departments of Tamil Studies in
many Universities abroad and the increasing importance and
interest which the study of Tamil linguistics has gained in
foreign universities and in Indian universities as well. I hope my
Lectures will serve as a small breakthrough in the discovery of
the political ideas in the Tamil work of Tiruvalluvar.

My next task has been to assess the oft-repeated assumption
of Tiruvalluvar’s indebtedness to Kautilya’s Arthasastra and to
point out the fundamental differences and the trenchant distinc-
tions and also to draw attention to some similarities wherever
they exist. The difference between Tiruvalluvar and Kautilya
as regards the concept of kingship, the theory of State, and the
type of societies kept in view which I have pointed out at some
length are sufficient to dismiss the supposition that Tiruvallluvar
drew inspiration from Kauntilya. The divergence of views as
regards the divinity of kingship, conventions of caste and the
authority of ancient lawgivers is so sharp that any suggestion of
indebtedness could only spring from the absence of a close study
of both the books which no Indian writer, except one or two
recently, has so far attempted. There are, however, a few

2. D. Mackenzie Brown,‘ Indian Political Thought, Jaico Books, 1964.
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similarities, sometimes amounting to identity, and these could be
explained only as ideas which had become axiomatic and which
are often repeated by ancient writers without any derogation to
their own individnal views on other matters. I have in particular
dwelt at length on the concept of ‘aram’ (righteousness) in
Tiruvalluvar which is in many respects different from dharma,
niti or danda of the older Dharmaszastras on which Kautilya
based his Arthasastra. A whole volume could be written on the
concept of aram in Tamil didactic works and classical literature
and it is a keynote difference between Tiruvallavar and Kautilya.

Excepting perhaps Dr. Saletore in his recent work, very few
writers have compared Indian thinkers on Polity with philo-
sophers like Platoand Aristotle and still less with Chiness philo-
sophers like Confucius. In Tiruvalluvar’s time it is quite
probable that besides Buddhistic and Jaina doctrines, the Greek
and Chinese schools were known as there was considerable cultural
and trade contacts between South India and those countries.
I have therefore attempted a comparative study with my limited
equipment and basing my authority on other writers whom I have
acknowledged in the footnotes. To my mind the ideal of the
Prince in Tiruvalluvar was one better than the philosopher king
of Plato and the gentleman image of Confucius. Tiruvalluvar has
typified his ideal as ‘Sanror’ a word for whlch there is no perfect
‘equivalent in English or probably in any other language and
which might be translated as ‘noble’ or ‘perfect.” This comparative
stuy with other ancient and mediaeval philosophers deserves to be
tak-n up more fully by some one who has the facilities. I have
not attempted to compare Tiruvalluvar with the modern political
theorists and philosophers except incidentally and to indicate the
relevance of Tiruvalluvar and his modernity where they deserved
to be noted. It is beyond the scope and compass of these Lectures
to attempt to do so with even the slightest justice.

In the second half of these Lectures I have dealt with at
considerable length Tiruvalluvar’s own ideas about the various
constituents of Polity, viz., the King, the Ministers and Ambassa-
dors, Fortresses, Army, Wealth, Allies and Citizenry. Tiruvallu-
var’s lofty concepts on these ingredients of the State expressed
in language of matchless beauty and with a remarkable brevity
and clarity have to be read to be admired. The commentaries on
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the Kural by mediaeval scholars like Parimélalagar, Manak-
kudavar, etc. about whom non-Tamil scholars are not likely to
know anything, throw much light on the views of Tiruvalluvar.
1 have drawn brief attention to these commentaries wherever
needed to explain Tiruvalluvar’s ideas. In particular,
Parimelalagar (10th Century), a scholar well-read in ancient
Dharmasastras, is the most brilliant, although in a few places
he is tempted to read in the Kural the ideas of caste and ritualism
found in the ancient works. I have also cited parallel ideas to
Kural found in Tamil Sangam classics like Purananiru and epics
like Silappadikaram and Manimekalai. It does not appear that
Tiruvalluvar is much indebted to the pre-existing Tollkappiyam,
the earliest extant granmar in Tamil language whose unique
distinction is that it deals not only with language but also with
‘life. However, we flnd some seminal ideas in Tolkappiyam
which might bave developed and gained expression in
literature in later years. The fact that Tirukkural is the
.earliest didactic work with a perfection and fullness incon-
ceivable in a first work of its kind bas misled many scholars
into the belief that Tiruvalluvar was largely indebted to the
Sanskrit writers. There is no basis for this because many early
Tamil works going back to over 2000 years appear to have been
lost but the thoughts and ideas surely must have survived in the
memory of the race. Nor could it be said that Tiruvalluvar was
unaware of the pre-existing and contemporary writers in Sanskrit,
but it is well-known that Tamil classicists maintained their own
tradition, originality and discipline both in thought and language
.and this lasted till about the 12th Century. It must be admitted,
however that Kautilya goes into elaborate details over many bran-
ches of State-craft like the army, spies, taxes etc. while Tiruvalluvar
touches only on the principles, the obvious reasons being that
organisational details are subject to change and that elaboration
would disrupt the scheme and proportions of Tiruvalluvar’s work.
The great admiration we have for Kautilya’s work is for the elabo-
ration and orderly classification of the minutest details of govern-
“ment which will not be found even in the present day manuals of
government. In this Kautilya certainly excels and his is more
“the administrative approach rather than a philosophic approach
,oras I have termed it an approach of ‘values.” The greater
acceptability of Tiruvalluvar to the modern mind is doubtless. due
~ to this approach of values.’ o



7

Apart from the organisational part of government or the
mechanics of it which are comparatively of lesser importance, 1
have attempted to stress the distinction between Tiruvalluvar
and Kautilya as regards the concept of good government and the
means and end thereof. The compendious word that Tiruvalluvar
‘employs for good government or just government is ‘ Sengonmai”
(@seCarsrenw) for which there is no exact parallel either in
Sanskrit or English. Even the commentator Parimelalagar
equates it inaccurately with danda-nits. The concept of good
government being based on danda or the authority of the State is
alien to Tiruvalluvar. The Tamil polity is not based on the
matsyanyaya of the old Sanskritists. The interpal or external
order in its polity is not dependent on the use of power to protect
the weak against the strong or the maintenance of right against
evil, The cohesive element according to Tiruvalluvar is the
“‘aram’ of both the individual and the ruler. It is not an
idealistic or impossible conception because Tamil polity conceives
of governments governing the least by force or authority or by
elaborate interference with the individual or communal life of the
people. It comes nearest to the concept of an ideal democracy of
some modern thinkers. The State or the Prince is a witness of a
well-ordered polity sustained by its own ‘aram’ and ‘ anbudaimai’
(righteousness and love). In fact in a most illuminating Kural in
the section ¢ Virtue ’ (Arathuppal) Tiruvalluvar gives an explana-
tion for the existence of have-nots in this world as due to the fact
that only a few preserve virtue while many do not. (llarpalar akiya
karanam norpar silar palar notpa tavar—270). The class conflict
which the Communistic philosophy envisages is unnecessary if the
State helps to see that the preservation of righteousness is
pervasive. Socialism is thus no substitute for a spiritual
impoverishment. The politico-economic doctrines of our present
day fail te recognise the basic requirement of an egalitarian
society based on righteousness and not on mere distribution of
wealth by State management of the means cf production and
distribution. If those who have stuck fast to ¢ tavam’ (righte-
ousness) are the majority, there is least necessity for the State to
interfere. It cannot be said that Tiruvalluvar has visualised in
precise terms the desiderata for a modern egalitarian society and
the State’s responsibility therefor, but undoubtedly he has
fouched on the basic truths. ‘
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. .Tiruvalluvar’s treatment of the qualifications of 'Ministers,
Ambassadors, and servants of the State are interesting and have
.a modern relevance in the context of the prevalence of political
and administrative corruption and ineptitude. Tiruvalluvar
requires in a Minister not only dignity of conduct, but also dignity
of speech which is indicative of the fact that the polity he was
describing was not an *illiterate democracy’ but a cultured one
and the society he was addressing was cultured and born of a
tradition of civilisation which had qualities 'not found in the
complex material civilisation and advancement of today.

Tiruvalluvar has not devoted much space to questions
relating to army, fortres<es etc., at least not to the same extent as
Kautilya has done. The reason is that Tiruvalluvar has not
.visualised unrighteous or imperialistic wars but only wars to blot
out tyranny and to succour the weak and the helpless. In a
discussion on polity there is not enough scope to enlarge on
Tiruvalluvar’s ideas on war and peace, but it is enough to state
that the ideas of ancieut philosophers are not wholly inapplicable
to modern times as the problems of individuals and nations are
essentially the same although they repeat themselves in different
forms according to the circumstances and tempers of the times.

Conflicts and tensions arise, as has been discovered today, in
‘men’s minds rather than in external circumstances and hence
Tiruvalluvar again and again stresses on the purity of mind and
motives and positiveness in speech and action which admits of no
dubiousness which is false diplomacy and the foundation for
policies of treachery and deceipt.

Tiruvalluvar devotes the largest space to a discussion
of the virtues of a good citizenry. It must be noted that he does
not treat the body politic as the ‘ruled’ but as members of an
orderly system subject to the rules of virtue and goodness. He
sees in a good citizenry the virtues of correct conduct (ozhukkam),
‘truth (vaimai) and sense of decency (nan) and above all not
stooping below omne’s dignity (tannilayil tizhamai). Just as
Tiruvalluvar yses the compendious word ‘sengdumai’ for a good
government, he uses the word ‘sanranmai’ for the attributes of
‘a good citizenry. As Parimelalgar says, this nobility is that
which is not exhausted by other qualities but something which
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~ gives integrity and fullness to it. Its five distinctive features are

love to all, sensitiveness to shame, complaisance, indulgence to
faults of others, and truthfulness. It is no wonder that philoso-
phers and thinkers like Gandhi and Bhave were attracted to the
teachings of the Kural. The quality of the State depends on the
quality of the individual and his integrity and his desire to live
and let live. The grassroots of a good polity are the enlightened
citizenry —a polity whose aim is the sustenance of a Great
society which is the dream of some of the modern States.

The criticism is sometimes levelled against Tiruvalluvar that
he has postulated two kinds of morality, one for the State and the
other for the individual This criticism is in a sense true but
it overlooks the sense of realism and the sensé of the practical in
Tiravalluvar. For example in one Kural Tiruvalluvar says, “If
thou cannot break openly with a foe who pretends friendship
with thee, feign thou also friendship to his face but keep him off
from thy heart.” This might look like double-crossing which
will not be allowed in an individual. V. V.S. Ayyar, a translator
of the Kural, explains this correctly as follows® :— '

“ We must understand that the author makes a
clear distinction between private morality and State
necessity. In private life, for instance, forgiveness is
one of the greatest virtues and Chapter 16 sings its praise
abundantly. But, for the king as a representative of
the State it is only a limited virtue.”

The standard of truth cannot be the same for the individual
and the State. Truth has no pragmatic value if it does not
contdin in its womb the productivity of good. Similarly, non-
killing which Tiruvalluvar has prized beyond measure in the
individual cannot be applicable to the State when dealing with
the enemy or treachery. Nowhere has Tiruvalluvar given the
slightest suggestion that the State should be sustained by
subterfuge or violence or the grosser practices of State-craft.
There is no element in Tiruvalluvar of Chanakyanism or Machia-
vellinism which are both admired for theic cleverness and perfec-
tion and disapprobated as wanting in ethics to a smaller or

3. V.V.S.Ayyar, The Mazims of Tiruvalluvar, Madras—p. xl.
T—2
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greater degree. The moral rearmament of the State depends toa
large extent on its near perfection in ethics as absolutes cannot
work. Tiruvalluvar does not lay down impossible standards.

Tiruvalluvar’s polity in essence does not contemplate a
‘police state’ always in surveillance over the ruled or a ‘belligerent
state’ always at discard with others or even a ‘weak state’ torn by
divisions, treachery, divided counsel or the tyranny of the Prince,
which keep the door open to an aggressor. Tiruvalluvar’s concept
is that of a State in which people live in harmony among them-
selves, with the Prince and at peace with neigbours, but strong,
united and upholding the highest ideals of righteousness and
goodness and correct economic doctrines and free from want and
disease where men® have freedom to rise to the full stature of
their human excellence. Tirnvalluvar has visualised the ideal
of a Welfare State which may not be the same as it is conceived
of today because Tiruvalluvar believes in a manly society which
raises its own economic and human resources and what is more
important its moral stature, instead of the State becoming the
universal provider by working economic levers reducing the

citizenry to a stereotyped society of taxpayers and producers for
the State.

The relevance of Tiruvalluvar for the modern age is, without
exaggeration, a matter for deep satisfaction and value and it is
hoped that it will be appreciated more and more not only in
the country of his birth but also all round the world, that his
lofty principles may become guidelines of State policies and his
concepts of war and peace and better understanding among
peoples may evoke a kindly response in the Chancellories of the
world and that the re-discovery of Tiruvalluvar may bring about
a welcome realisation that here is a polity and philosophy
which have been well articulated presenting an ideal which they
Jhave been looking for,

Writing about Tiruvalluvar’s genius, V.V. S. Ayyar, says*:—

“The prophets of the world have not emphasised
the greatness aud power of the Moral Law with greater
insistence or force, Bhisma, Kautilya, Kamandaka,

4. V.V.S. Ayyar, The Maxims af Tiruvalluvar, (Madras, 1925, p- xl,
(preface)
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Rama Das, Vishnu Sharman or Machiavelli or Confucius
have no more subtle counsel to give on the conduct of
the State.” |

I remember that on one occasion an American Ambassador
in India who was referring to India’s criticism of one aspect of
American Foreign Policy took consolation in the fact that it is a
sign of good friendship which takes the liberty to criticise a friend
in best interest. A Vice-Chancellor of a Southern University
in India offered a prize to the students who identified the Kural ®
couplet which the Ambassador referred to.

Alexander Pyatigorsky, the Soviet Indologist, who has
translated the Kural into Russian recently (1964) has expressed
the relevancy of this work and its excellence in the following

words :—

«It (Tirukkural) is an integral, homogeneous work
of art, the author of which addresses neither king,
subject nor priest, but men. And he (Tiruvalluvar) does
not address man either as law-giver or prophet but as
well-wisher, teacher and friend. He neither prophesied,
nor spoke in hints and riddles ; his words contained no
shade of doubt, he had full conviction of the truth of
what he said, both as artist and thinker.

The Kural of Tiruvalluvar is rightly considered as
chef d’oeuvre of both Indian and world literature. This
is due not only to the great artistic merits of the work
but also, and this is most important, to the lofty humane
ideas permeating it, which are equally precious to the .
people all over the world, of all periods and countries.”

Today as never before the reading of the Térukkural by Heads
of States, Ministers, Generals, tribunes of the people and public
servants and no less by students at the Universities, will be found
a satisfying and beneficient experience. Tiruvalluvar, like many

‘great men, is not to be circumscribed to one country or to one age.
The light will shine far beyond.

- 5. See Kural, stanza 784.



CHAPTER II
Tiruvalluvar and ancient Hindu Thought

I. THE CONCEPT OF POLITY

I must first enter on a brief consideration of Polity before
I discuss Tiruvalluvar. What exactly is Political theory? The
word ‘theory’, of course, cannot be defined like the word *law’-
Theory is employed to mean thought, ideas or speculation. Political
theory is thus ideas on goverment or philosophising about it.
It enquires into or reflects upon ends, goals or values and upon
the conception of good and right. Ends or goals may be
immediate, intermediate or ultimate whereas value is normative
and intrinsic and not phenomenal, In tbis sense theory becomes
philosophy, It is less important to consider for example what
Plato or Aristotle said about ends and means than itis to examine
the interrelation of the concepts as value judgement. Political
theory thus essentially fits under the concept of political philo-
sophy. Vernon Van Dyke in his book * Political Science— Philo-
sophical Amalysis’' classifies political theory as institutional
approach, legal approach, power approach and influence or value
approach. These may roughly be equated as consideration of
form of government, jurisprudence, statecraft and philosophy.
It is easy to recognise into what groups Plato and Aristotle and
Yajnavalkya, Kautilya and Tiruvalluvar will fit in. In my view
Tiruvalluvar falls into the category of those whose approach
considers value more than any other thing as important. The
focus of interest in the study or theorising of State or polity in
the Kural is not form or shape, strategy or power, law or
jurisprudence but only value, which according to one American
writer Harold D. Lassal will comprise well-being, skill, enlighten-
ment, rectitude and affection. Value is something more than
ethics and it connotes goodness and underlying obligations. A
comparative reading of Arthasastra and the Kural will convince
that Tiruvalluvar was only dealing with values and not about

1. Vernon Van Dyke. Political Science-Philosophical Analysis, Stanford
University Press (1960), p. 144.
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the mechanics, form or legahstlc basis ot government. Lhe
keynote of polity in Tirukkural is thus value. Tiruvalluvar -does
not paint an Utopia or hold up any patterns of government as
ideal. He does not also dwell upon fading ideas and forgotten
issues and fossilised beliefs. In this sense he completely differs
from all-other writers, ancient and mediaeval, on Polity. He deals
with the totality of the political phenomena comprising social

order, government and universal good of the individual and
society.

II. WORLD CHRONOLOGY OF POLITICAL THOUGHT

In discussing the polity of Tiruvalluvar it is necessary to do
some chronological spade work so that we may view Tiruvalluvar
in the correct historic perspective. A chronological approach is
a corrective lens to set right some myopic beliefs and assumptions.

The earliest date for all considerations of Indian civilisation,
culture and institutions is now indisputably the period of the
Indus Valley civilisation which goes back to 2500 B.C. The
Aryan advent is placed somewhere about 1500 B.C. The
Babylonian civilisation goes back more or less to 2500 B,C. and
the date of  Hammurabi, the Babylonian Law-giver is fixed at
about 1800 B.C. The revolt of Moses against Ramses II is about
1200 B.C. The hymns of the Rig Veda go back to 1500 B.C. but
the Vedas were not compiled till about 900 B.C. and Mahabharata
period is also about the end of that period. The date of Manu
the Law-giver is about 1900—1800 B.C, and the subsequent
writers of Dharma Sastras, Brihaspati, Usanas, Bharadwaja,
Visalaksa and Parasara cover the period 1700—1200 B.C. Others
like Katyayana and others extend from 1200—400 B.C.
The unnamed teacher of Kautilya and Kautilya himself are
placed between 400—320 B.C. (although these is a contrary view
regarding the date of Kautilya). The Dharmasastras of Gautama,
Apastamba, Baudhayana and Vasishta cover the long period
600—200 B C. Plato lived in 428—348 B.C., Aristotle in 384—
322 B e and Confucius in 537—479 B.C. Gautama Buddha
hved ‘from 563—483 B.C. and the probable date of the death of
Mahavira is 467 B.C. The invasion of India by Alexander of
Macedonia is about.325 B.C. and the visit of Megasthenes to
Chandragupta s court is about 300 B.C, The composition of
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Manusmriti, the Mahabharata and the Ramayana is put at about
200 A.D. and those of Yajnavalkya smiriti about 100—300 A.D-
and the 18 Puranas about 2560—350 A.D. Panini is put about
300 B.C. The post-Kautilya writers on Artha, who generally
took up the concepts of Kautilya and of the Mahabharata are
Visnu (circa 200 A.D.), Yajnavalkya (circa 350 A.D.), Narada
(circa 500 A.D.), Kamandaka (circa 700 A.D.) and Somadeva
Suri (950 A.D.) The last two, being Jaina writers, considerably
departed from Kautilya.?

This is the all-India picture in the world context.

III. THE TAMIL TRADITION

I now come to the Tamil tradition. If we refer to it asthe
Dravidian or proto-Dravidian tradition, as it justifiably can be,
we must hark back to the period of the Indus-Valley civilisation.
viz., 2500 B.C. if not to the lost continent of Lemuria nearly
more than 10,000 years ago which is not proved to be a myth
judging from the recent geographical investigations. The
evidence of the Adiccanallur excavations, revealed typological
parallels in Palestine at about 1200 B.C. and also in Syria and
Cyprus about the same time. I shall skip over the archaeological
and epigraphic evidence in the intervening period till we come to
the indisputable evidence from Arikamedu excavations (also in
S. India), which gives a Roman synchronism about 100 A.D.
Whatever may be the view and counter-views of scholars about
the historicity of the first two Tamil Sangams, there is no dispute
at all about the date of the last Sangam (third) as its existence is
attested by the Sinnamanur plates. Tangible accounts of the Tamil
kingdoms, their rulers, polity and culture and their trade are
found in the Sangam literature and the writings of European
writers of the first and second Centuries of the Christian era,
paticularly Pliny the Elder of the first century A.D. and Ptolemy, the
geographer of Alexandra of the second century A.D. Tolkappiyam
is the earliest and most comprehensive Tamil grammar of life and
letters of the Tamils actually available to’us now and it comes
nearer to the Sangam period. As the tradition is that grammar

2. J. N. Spellman - Political Theory of Ancient India, Clarendon Press,
1963, pp. xvii and pp. 45-46.
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follows literature, a body of literature must assuredly have precided
Tolkappiyam for a long period of time. The determination of
' the date of Tolkappiyam, and for our present purpose of the date
- of Tirukkural are thus important. P. T. Srinivasa Ayyangar
considered that Tolkappiyam must have been composed not later
than the first or second century A.D. and that a vast body of
literature must have existed before then. He says, “Five
centuries would be a modest estimate for the period during which
the literature grew’".* Before this period with its perified poetical
conventions, there must have been another period in which those
conventions became realities. @ Mr. Ayyangar ascribes another
five centuries for this period, thus reaching about 1000 B.C. for
the earlier limit of the birth of Tamil poetry which spoke of the
incidents in love and war of heroes and chiefs and the life of the
people. V. R. Ramachandra Dikshitar’ says more definitely that
Tolkappiyam must be assigned to the third or fourth Century.
B.C. As against views like these, S. Vaiyapuri Pillai® considers
that Tolkappiyar could be given a date only posterior to Kautilya,
i.e.,, 200 A.D. and that the earliest date which could be assigned
taking into account Tolkappiyar’s alleged indebtedness to Bharata
‘Natya Sastra and Vatsyayana’s Kamasutras, is fifth century A.D.
He also suggests that no poet of Sangam age could be earlier than
second century A.D. I sball show presently that pushing back
or forward of datesis not of material consequence to the considera-
tion of the Tamil tradition of polity as reflected to some extent
in Tolkappiyam and elaborated in Tirukkural and in other Sangam
works. It has relevance only for those who seek to prove
Tolkappiyar’s indebtedness to Manusmriti and Dharmasastras and
Tirukkural’s indebtedness to Kautilya’s Arthasastra, It must be
remembered that Kautilya’s date itself is uncertain, most Indian
scholars ascribing to third century B.C. and European scholars
like A.B. Keith and Winternitz to 300 A.D.

-

3. P. T. Srinivasa Ayyangar, History of the Tamils (1929), pp- 70
etseq.

4. V. R. R. Dikshitar, Studies in Tamil Literalure and History,
Luzac & Co. (1930).

5. S. Vaiyapuri Pillai, History of Tamil Language and theratun,
" N.C.B.H. (1956), pp. 13-14 & 51 p. 22 ibid. A
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1V. DATE OF TIRUVALLUVAR

Coming to the date of Tiruvilluvar, I might recall that it
.was very ably dealt with by Dr. S. Natesa Pillai of Ceylon
who delivered the first Lecture under this Endowment in 1959.
There is general consensus among scholars that Kural is of
later date than Tolkappiyam. If Tolkappiyam is scaled down
in date, naturally Tirukkural has also to be so done. It is
also accepted that Silappadikaram and Manimekalai are later
to Tirukkural as is evident from the presence of some Kural
texts in them. Mr. Vaiyapuri Pillai says that the earliest
_date to which Valluvar can be assigned is 600 A.D. and suggests
. that it accords with his date for Tolkappiyar. Of course it will
also well accord with his date 800 A.D. for Silappadikaram
and Manimekalai, but the point is whether it is acceptable.
Mr. Pillai says that Tiruvalluvar is largely indebted to well-known
treatises in Sanskrit such as Manu, Kantilya and Kamandaka,
the Ayurvedic treatises and the Kama-stitras.® It will be noticed
that he includes Kamandaka’s Niti-sara also in the list and
suggests actually that Tiruvalluvar had greater partiality for
Kamandaka, whose date has been fixed as 700 A.D. by A.B.
Keith. Further on, I shall be dircussing in detail how far
Tiruvalluvar is indebted to Kautilya and Kamandaka apart
from superficial resemblances in a few things which could not
obviously be different. The point is whether the Arthasastra of
Kautilya (who by the way is also believed to be a Dramila who
hailed from the South) was of universal acceptance outside the
Mauryan influence and whether the main theories and concepts
of polity in Kautilya and in the Kural are identical. We must
be grateiull to Mr. Pillai that he has attributcd Tiruvalluvar’s
indebtedness more to Kamandaka than to Kautilya. For; it
is important to point out that Kamandaka, although he bases
his work mainly on Kautilya, has differed from him in many
respects, has made his work briefer and cut out many portions
relating to State-craft and other absurdities like magic and
superstitions. Little is known as to where Kamandaka lived
and I shall not be surprised if it is discovered that he also

6. S.Vaiyapuri Plllal, H’bstory of .’[’amzl Literature, NCB H. (1956)
pp- 81 et seq. - .
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belonged to the South. . There was considerable intercourse
in trade between the north and south and we have evidence
of this in Kautilya’s Arthasastra itself which refers to imports
from Dakshinapata of goods like diamonds, conch shells, sapphire
and gold. But the Tamil country was outside the cultural
or political influence of Magadha even in the period of Asoka
as history testifies. It is thus unlikely that Tiruvalluvar was
obliged to import the theories found in Kautilya. It is reasonable
to accept the view of Dr. Natesa Pillai arrived at after elaborate
enquiry that Tiruvalluvar’s date is not latter than 200 A.D.
I suggest that the dates are relevant only to prove any hypothesis
of Tiruvalluvar‘s indebtedness to Kautilya or vice versa. What
is more relevant is for whom Kautilya wrote and for what
purpose Tiruvalluvar wrote, and what is more crucial is the
radical differences in the theory and concept of polity in the
two authors. Thr tradition that Tiruvalluvar was a contemporary
of Elela Singha and that his work was published in the
Madurai Sangam in the reign of Ugra-peru-valudi are sufficient
to fix the date of Tiruvalluvar. Elela is the sixth descendant
of a Chola prince, who according to Mahavamsa of Ceylon
carried on a successful war against that Island about
2960 of Kali era. This works out to about or the first
Century A.D. The date of accession of Ugra-peru-valudi is
fixed by Mr. P. T, Srinivasa Ayyangar as about 125 A D.” There
are thus sufficient data to put Tiruvalluvar's date indubitably
not later than 2nd Century A.D. M. Raghava Iyengar fixes the
date of Tiruvalluvar as 6th Century A. D. in his work on Ceran
Cenkuttuvan. V. R. Ramachandra Dikshitar is definite* that
Tiruvalluvar’s date is the close of the first Century or the begin-
ning of the second century. (In his translation of the Kural, 20
years afterwards, he says® in the Preface that he finds no reason
to change that view.). Professor A. Chakravarti, who identifies
Tiruvalluvar with Elacharya (also called Kunda Kundacharya of

7. P.T Srinivasa lyengar, History of the Tamils from the Earliest times to
600 4.D. (C. Coomarasamy Naidu & Sons, Madras, 1928), p. 588.

8. V. R. Ramachandra Dikshitar, Studics in Tamil Lilerature and
. History, (Luzac & Co., London, 1930), p. 54.

9. do. - Tirukkural of Tiruvalluvar (in Roman transliteration Wwith
English Translation), Adyar Library, Madras (1943), p. ix,

T—3
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-a scheol of Jaina ascetics), seems to fix the date as 1st Century
A.D. P.T. Srinivasa Ayyangar says that Tiruvalluvar cannot
be assigned to any century earlier than the sixth Century.

‘19

Soviet Indo-logists prefer to agree with Mr. Vaiyapuri Pillai
although it is contradictory to tradition.

V. KAUTILYA AND TIRUVALLUVAR.

Before I discuss whether Tiruvalluvar is indebted to
Kautilya and if so how far, I must dwell on the different
schools of -political - thought in India .in the period from say
400 B.C. to 400 A.D. It must be said to the credit of
Kautilya that he was a realist and he dealt with politics
by itself as distinct from . religion although he based his
theories on Dharmasastras. Prof. Saletore says* that Kautilya’s
was a daring attempt at divesting politics from religion and that
the whole treatment of the subject was based on anvikshaki
or reasoning or philosophy. He however points out that
Kautilya was not free from supernaturalism and superstitions.
It would be idle to look to Kautilya for modern concepts of the
State and of political theories of the nature of the State although
we find very elaborate treatment of the functions of the State
and methods and procedures, while in the Kural we find a balanc-
ed treatment of the concept of the State and its constituents
and functions, the reason being that Kautilya was engaged in
writing a book on State-craft whereas Tiruvalluvar was moved

10. **The discrepancy in the dating of the Kural is rather great ; it is
much greater than the interval in such sources as the Arthasastra,

~ for instance. The lack of modern linguistic analysis of ancient
and medieaval Tamil texts, as well as the incompleteness of
historical, religious and philosophical researches have been largely
responsible for the discrepancy in dating stretching over a period
of nearly one thousand years from 300 B.C, to 700 A.D. The latter
date was ascribed to the Kural by the great Tamil scholar Vaiyapuri
Pillai who died in 1956. Soviet Indologists agree with Vaiyapuri
Pillai’s point of view, ‘ although it is contradictory not only to
the traditions of medieaval commentors but also to the opinion of
the majority of Tamil scholars of the end of the ‘19th énd’ beginning
of the 20th centuty **—Alexander Pyatigorsky in ‘sn article in the

“Mail”’, Madras, in 1939

i1. B. A. Saletore, op.-¢it,
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by no other purpose than stating the moral values which the
State should secure. This is due not merely to the fact that the
conditions of political and social life were obviously different even
in the same stratum of time but also the fact that the traditions
were different. According to Satapata Brahmana a Kshatriya to
become a king had to perform a rajasuya sacrifice and the
Brabman was excluded from kingship. A king who ruled over
his entire land had to perform aswamedha sacrifice. We find no
trace of such concepts in Tiruvalluvar. When there is such a
great difference, it is not correct to suggest that Tiruvalluvar

based his polity on Kautilya.

. Kautilya says in his very first sutra that his work is a com-
pendium of almost all the Arthasastras composed by ancient
teachers, In the last sutra he says that the Sastra was written
by him “who, from intolerance of misrule, quickly rescued the
scriptures and the science of weapons and the earth which had
passed to the Nanda King.” He also says that his Sastra can
not only set on foot righteous economic and aesthetic acts and
maintain them but also put down unrighteous, uneconomical aund
displeasing acts. In the first four chapters of the Kural considered
as Payiram (or preface), Tiruvalluvar on the other hand does not
put forth any ephemeral reason for writing his book. Itis
obvious he did not write for any particular occasion or, from any
particular motive. The keynote of these chapters is the glory of
righteousness for life here and hereafter for the individual and for
society, and that there is no material happiness without the
influence of good men who have renounced. It is obvious that
Tiravalluvar was influenced by the ferment of his times when the
Brahminical religion, Buddhism and Jainism were trying to gain
ascendancy through temporal power. He was therefore stating
the fundamentals of a righteous life, of a good society and of an
enlightened polity guided by men of virtue. His work is not cer-
tainly conventional ethics in Arattuppal, conventional economic
and political theories in Porutpal or conventional love in Kama-
thuppal. He was stating the highest values based on reason and
judgment. -So far as Porutpal is concerned, ‘with which we are
concerned in these Lectures, , it is my thesis that Tiruvalluvdr is
expounding a theory of political values, a philosophy of politics
and .an  integral concept of individual and social happiness,
morality and love, and wealth and good' government. His aim
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was not to write a book on politics or State-craft which has, as
its basis and objective, power and force to maintain social order.
He did not conceive of the State asan embodiment of force to

keep individual conduct and social behaviour to subserve moral
gOOda

VI. CONTEMPORARY SOCIAL ORDER.

I would like to lay stress on the society for which Tiruvalluvar
‘Wrote and the type of culture that existed at his time. Doubtless
society and culture were in a process of change due to the impact
of the changes in Northern India as a result of the Aryan advent
and subsequent invasions and absorptions. It is unnecessary to
g0 into these details as it may be agreed that such a phenomenon
existed. Tiruvalluvar's task was apparently to present the funda-
mentals of a stable social order and good government sustained
by ‘aram’ according to the Dravidian tradition. If it is agreed
that the Harappan culture was proto-Dravidian it is necessary to
hark back on the form of society which must have existed in the
Indus valley. The Mohenjo-daro excavations have disclosed a
certain amount of information as to the mode of life of their
inhabitants. Archaeologists have in particular been impressed
by the absence of remains of weapons of offence and defence.
The ruins of those well-planned cities have shown no traces of
walls, ramparts or fortifications. It has to be inferred that these
early societies were comparatively free from fear of war and
violence. C. E. M. Joad,” who luckily is a philosopher and not a
historian troubled only by dates and events and not by the thought
of men, answers the question how these early societies succeed in
dispensing with those means of defence of which almost all the
early societies of mankind seem to have felt the need. All known
human societies seem to have been based on force within and to
have feared force from without and what is more, the earlier the
society the more universal, the more persistent the evidence of
fighting. Quoting Gerald Heard (from his book The Source of
Civilisation) Joad suggests that the explanation is found in the
practice of a psychological technique by virtue of which these
early societies not only in the Indus Valley and elsewhere but also

"12. C.:E. M. Joad -—_"‘Tb Story of Imdian Civilisation', .(Mu'millan'),'
1936, pp. 134.136 :
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in Egypt and Mesopotamia had developed their consciousness in
such a way that violence of any kind was abhorrent to it. This
is the happy result of integration of personality in these peoples
which while removing the will to violence, did not withdraw
people’s attention from the duties of our common life in the every
day world. Joad also points out that absence of palaces and
temples and forts and municipal buildings indicate that the
inhabitants dispensed with the machinery of government and
religion. This is apparently the reflection of the basic culture on
which there were impositions after the Aryan advent later and
the concomitant skirmishes and wars with chariot and horse.
Neither in the Sangam literature nor in the Kural do we notice
reference to wars of the kind we read about in the Mahabharata.
Joad, in my opinion has rightly found the key to the integrated
personality of the people of these early Dravidian societies when
he states that they practised the psychological technique of value
in all human activities.  This integrated personality was later
conventionally divided in Tamil literature into aham and puram
1. e. subjective reactions and objective events, centering round
‘love’ and ‘war’. But Tiruvalluvar maints throughout the ideal
of integrated personality of individual and society and deals with
the totality of life, And this I regard as a feature completely
exalted over all other ideals of polity. Albert Schwietzer natu-
rally observes' that the world and life affirmation found in the
Kural is so much different from that in the laws of Manu. This is
the philosophic element in the idea of polity in the Kural. Itisa
polity meant for a society not based on force deriving its strength
from a hegemony bound by supra-ethical and sometimes super-
stitious rules and beliefs. The dictum that culture makes the
State is only too true. The conquests of such a State will be
aore in the field of culture and not of people or territory because
government is not based on power. This is what has happened
in India before 200 A. D. from a reading of history.

- 7I1I. IDEAS OF KINGSHIP AND SOCIAL CONTRACT.

-Having this background in view let.us examine briefly the
form of social contract, if any, in the old Dharma and Artha-

13. Albert Schwietzer, Indian Theught and.its Devslopment (Hedder
and Stroughton) 1936 - pp, 200.205.
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sastras and in the Kural. Social contract is the opposite of
divine right of kings. It was Dr. K. P. Jayaswal that suggested
that a passage in the Rig Veda which says, ““Let all the people
desire thee (as king) is a contractual basis for kingship.”” Dr.
P. V. Kane does not agree with this view as the hymn was only a
benediction to be sung perhaps at the royal coronation. There is
also a passage in the Atharva Veda which contains the statement
‘““the people (visah) chose thee to govern .the kingdom, these
quarters, the five goddesses chose thee.”” In Aitereya Brahmana
there isa passage which says that after the Mahabiseka (coro-
nation) the king is required to take on oath before the consec-
rating priest, “From the night of my birth to that of my death
for the space between these two, my sacrifices and my gifts, my
place, my good deeds, my life and my offspring mayest thou take if
I play Thee false.” Kane does not agree with Jayaswal that this
is a contract. Mr. Spellmen™ howevér considers that this contains
sufficient to say that there was in embryonic form at least the
concept of a contract which however was not later developed.
When the king is ordained to rule by virtue of caste there is
obviously no contract. At least in the early Vedic societies there
may be some such element of consent when janapada (or the
rural area) was the unit of government. There is obviously no
contract:after the introduction of caste .and imposition of Manu
‘dharma under which the king also takes taxes as his wages. On
the other-hand the Buddhistic theory of kingship by governmental
compact (or mahasammata) in the scheme of its cosmic evolution
suggests . a quasi-contractual obligation'. to protect. In some:of
the ~Jataka stories. there' is reference to election of a king.
Spellmen’? rightly. points. out! :that from the religious point
of view it was easier for the~Buddhist . to suggest a human
origin for kingship than the Brahmanical religionists.. The
Jaina conception. is also similar :to the Buddhist’s. Some
writers like 'Somadeva -and _Hemachandra - follow the smriti
principle of the ruler’s obligation or authority while Jinasena
speaks.-of a. purely :sectarian obligation based on a sectarian
view of the kmgse1p Kautllya exploits both the divine right\
theory.and the contract” theory in . his. Arthasastra to suit the

.14..- Spellman- op. cit., pp. 19-20"
15. Spellman - op. cit,, p. 24 - -
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ideas ' current in his time. For example Sutra 1 xii. 26
says :— '

* People suffering from anarchy (matsyanyaya) first made

Manu, the Vaivaswata, to be their king; and allotted
one-sixth of the grains grown and one-tenth of the
merchandise as sovereign dues. Fed by this payment,
kings maintain the safety and security of their subjects,
and if they do not impose punishment and taxes
(properly) are answerable for the sins of their subjects.
The king stands in the place of Indra and Yama and
kings are visible dispensers of punishment and rewards;
whoever disregards kings will be visited with divine
punishment. Hence kings shall never be despised.”

Dr. U. N. Ghosal observes” that Kautilya’s Arthasastra is
really ““wanting in a true theory of the king’s relation with his
subjects, although he exploits current ideas of the king’s origin
and office for the purpose of political propaganda in the interest
of public security. Kamandaka in Sukranitisara slightly varies
the Smriti idea by attributing the king’s authority to be derived,
from his superhuman origin on the ground of his virtue and past
merit as well as from his office and functions, while he repeats
the smriti principle of the king’s ethico-religious obligation of
protection.

VIIL. - TIRUVALLUVAR’S VIEW

Let us see what is found in the Kural. Tiruvalluvar must
obviously be aware of the Smriti ideas of kingship as well
as the theories of the Buddhists and the Jains. It will not be
stretching a point if we say that he was likely to have been aware
of the Greek theories as there was considerable trade with
Greece and according Stlappadikaram Yavanas were living in
Kaveripumpattinam, It .is quite likely.that he was aware -of
Kautilya’s Arthasastra and Kamandaka’s Nitisgra as most scholars
find , parallelism in ; a few places between - Kautilya and
Tiruvalluvar, i - Indeed - Mr. . Vaiyapuri Pillai -has suggested, as
mentxoned earher, that Tu‘uva.lluva.r had . greater partjality for

16 U N Ghosal opcﬂ, p533
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Kamandaka. But we do not find anywhere in the Kural any
suggestion of divine origin of kingship. Parimelalagar explains
in his prefatory remarks to the chapter “@epwr. ®"’ that
Tiruvallavar calls the king as @« » only as the king protects the
world in the form of lokapalika and cites Tiruvoimozhs which
says that seeing a virtuous king is seeing Tirumal, the protector
in the Trinity. In the first chapter in the Porutpal called @ep
wr @ Tiruvalluvar says that the king who administers impartial
justice and protects his subjects will be looked upon as god
among men. Parimelalagar interprets the words @ap and
ewésuu@s in the following Kural :—

“weop Qg sTlurpob wereTasT WSSL

Savp aary awassLuw.” [398[

as follows :—

¢ I plurer waGear wrileys Qruarar visL.@sé sLaa.’” (e,
though human by birth, by function godly). For eraédsuu@wd
Parimelalagar says wésefls Ifl g4 e wis@ oo se, ie., superior
to and different from ordinary men. Manakkutavar and Pari-
perumal interpret:that, because the king protects, he is con-
sidered as the chief (vafsmsé@ srusar aeary eaveriuQare).
Parithiyar says that the king will be looked upon as Parames-
waran (urQuevaiser aerp aersrou@p). Kalingar says that the
king is placed first before men and looked upon as god (ewssig
wésar wrariEn Qe puer asTp (e @uSH oFaTIURD).
It is clearly not the intention of Tiruvalluvar, even according to
the commentators, to suggest that the king is divine in origin or
descent. The king is only looked upon with the same veneration
as god as both protect. The king is not looked upon as the
Viceregent of God as in Christian countries in the medieaval age
or the Khalif in Islamic countries. Of course he is not considered
divine -by divine consecration as in the Smriti literature. The
words ‘eassiugi are measured and have a limited import.
The social contract between the king and his subjects is not
because of payment of taxes or other mutual obligation or on
any elective principle bit purely based on justice. The king
in open to criticism and then only the subjects will not like
to leave his protecting umbrella. Kural 389 says, *Behold
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the prince who hath the virtue to bear with words that are
bitter to the ear; his subjects will never leave the shadow of
his umbrella.”

sl vemssE Qsrp Qurps@w usryan. Cars sar
sfarri@ps snEw oG, (3891

There is a concept in Tiruvalluvar which is probably not found
anywhere else. He says ‘Behold the Prince who is liberal and
gracious and just and who tendeth his people with care. These
four excellences make him the light among kings.”

Qasranwafll Oralsre G lwrbu Eyer@w
e wrepe Casgié Qsref. [390]

The word ‘eafl’ is significant. 1t is not used simply to denote
that such a king is an enlightened one among kings. Prof. R. P.
Sethu Pillai ¥ has given a wonderful exposition for this word
‘eafl’ in his book ** @waaesai srey sww.”” He says—

“oosw sisB@ary Quisghsgm i eofl e am@ armon
QarefiCGuw o o@%r srégw Quams@mpwr Quer g, seCarelGu
Yauror_Qerer ©glmggarevwarw o et g m@war g sy prevsar
s@omPar par.  gaiurgrarer ealwre) gasw wssar Qe
Quer i s@ s g EIUEHT— 7

‘@%rwi @ergpes pui erer dapri
Barp eafiCur@® eepslu@on.’ [698]
gery Sreaflgaoa ealeow yspSearperi’.
< Trifle not with the Prince because he is young or because
he is kinsman. Act with deference to the light that resides in
him.”” (Translation). Here also Tiruvalluvar refers to <Ol ’.

I find that Parimelalgar interprets ‘ gefl ‘as the’ s ewaw sré

Darp Qsilaggares’

1 also find that in another Kural, Tiruvalluvar has clearly
stated that this light resides in a king only so long as he
is just :(—

wereris@ wargisew Dralsrarenw o ParQ pey

wer gy wararis Gsrafl [556]

17. R.P. Sethu Pillai, Tiruvalluvar Nool Nayam, Kazakam, Madras.
T—4 . '
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The Tamil classic Jivaka Chintamani has a passage which
also refers to this saf! as protecting the people even when the
king is asleep. '

e puE wrilgyd waTEr A &g,
spig QsarPevp wauaa &1sGwLIS
B poag senaflaw wri P s5Cs8w0s 5
S posear Qaeras g Farypw STESOTT,

The word e¢aff has a profound significance in the Tamil reli-
gious and philosophical tradition. St. Jnanasambandar in
SoQamps phmsms refers to Lord Siva having showed the
eafl @5 A to the four rishis—

grrafy Qé)na'srsy dren@
epuQurap Css 8w srovans Qarafl Qs
srip 2. (Tevaram. I, 28-6-8)

‘Oli’ in the Tamil tradition means Divine knowledge. So,
Tiruvalluvar in referring to this must not have meant mere glory
or Divine origin, but grace born out of wisdom. It is the King's
grace that binds the subjects to him than any other manifestation
of social contract. Dr. N. Subramaniam in his paper *Political
Philosophy of Ancient Tamils’ (Madras University Journal, Vol.
XXXII No. 2, January 1961) says that divine qualities were
attributed to the King and that his divine right to rule was
accepted. This is not absolutely correct so far as Kural is con-
cerned. Even Dr. U. N. Ghosal, who is the only non-Tamil
Indian author who has devoted some attention to Tamil classics,
in discussing Indian political ideas says, ‘* that the influence of the
Smriti ideas of divine kingship is found in all Sanskrit literary
works like Ramayana, Pancatantra, etc. as well as the Kural
and Silappadikaram of the Tamil classical literature.”” This does
not appear to be entirely correct so far as Tiruvalluvar is
concerned.

»

Prof. Spellman® classifies different gradations of kmgly
divinity and they are interesting :—

(1) God is king.
(2) King is God.

18. Spellman, op. cit. p. 24 et seq.



27

(3) All kings are divine.

(4) Religious kiugs are divine.

(5) King's descent is from god.

(6) King is a divine agent.

(7) King incorporates particles of god in him.
" (8) Institute of Kingship is divine.

(9) King’s functions are comparable to god.

(10) King achieves occasional divinity through sacrifices
and ceremonies.

(11) King is endowed by superhuman attributes.

(12) King is a special concern of the gods.

Tiruvalluvar’s very carefully - qualified statement that—
“ The Prince who administereth impartial justice and protectereth
his subjects will be looked upon as god among men,”’

gpenp @Eilig sriur o LOGT RTQIGE D& &

Reanp acr m @pws ILQD. [388]

does not seem to fall into any of the above classifications. Manu
claimed king’s divinity as one of the reasons for the king being
entitled to obedience. But there were so many other things also
which were considered sacred in the ancient tradition. Narada
Sutras say, ‘‘a Brahman, a cow, fire, gold, clarified butter,
the sun, the waters and a king as the eight” are sacred. On
this Prof. A.L. Basham dryly remarks that <‘divinity was
cheap in India.” Kural at any rate does not endow any kind
of cheap divinity to the king in its polity.

I have dealt with at some length on this aspect of kingship
as it is the fountain head for all other concepts of polity.
Listing of qualifications for the king, his education, his council,
his need for forts, army and other resources are all ordinary
considerations, which any writer on polity could compile.
What I wish to emphasise is that in Tiruvalluvar the idea
of polity is completely secular and there is nothing sacred or
sacerdotal attached to it which will not stand validity at the

present time.



'IX. OLD THEORIES OF GOVERNMENT.

Before discussing in detail the ideas of polity in the Kural it
is necessary to examine the theories of government and the State
in the ancient world before the age of Tiruvalluvar. The usual
starting point for such an examination hitherto was the Rig
Veda but we have now to start from Mohenjo-daro civilisation.
I have already referred to the state of society in the Harappan
culture and its probable system of government. We can neither
ignore it nor exaggerate it. That civilisation was not, of course.
a state of nature—‘a lush paradise where righteousness prevailed,
no laws were necessary, no king needed; everything was perfect.”
After the disappearance of the Harappan culture in the Indus
valley either bv flood or by annihilation, it persisted in other
areas in a decadent form but still maintaining some distinguishing
features. Its dominant characteristic was, judging from the
seals, the monotheistic idea of God and the absence of any evidence
of divine kingship. The most important seal only bears-the
figure of Pasupati. The earliest reference to kingship in Rig
Veda is on the divie level rather than on human level. To
Indra was given the Kingship — “the hero who in all encounters
overcometh, most eminent for power, destroyer in conflict, fierce
and exceedingly strong, stalwart and full of vigour”. In Aiteraya
Brahmana the story is given in greater detail in the war between
gods and asuras. In Satapata Brahmana it is even more specific.
In the evil fight the gods yielded to the excellence of Indra —
“Indra is all the deities, the gods have Indra as chief.’’ Inthe
historical situation of the Vedic times, the king was predomi-
nantly a military leader with supernatural powers. Throughout
the Vedic times upto the time of Manu, the fear of anarchy was
almost endemic which is a symptom of an unstable society. The
doctrine of Matsyanyaya was predominant, the strong domi-
nating the weak like the big fish eating the smaller fry. The
Satapata Brahamana states that the stronger seizes the weaker.
Manu states, *“The creator created the king for the protection of
all this world when every thing ran through fear hither and
thither, as there was then no ruler of the world.”” We find these
ideas stressed in the Santi Parva of Mahabharata. This idea of
rulership as a safeguard against anarchy must naturally engender
some important political concepts of rights and duties, but even
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upto the time of Kautilya the developmeﬂt of ideas was onesided.
The king had no doubt the obligation to protect but the citizens
had no right to revolt if their unalienable rights were usurped.
Mr. Spellman says, “The idea of Matsyanyaya became more
than simply the raison detre for kingship. It underlay the con-
cept of varnasrama dharma. Just as the various classes had
been created separately, they should remain distinct. If it were
otherwise and a confusion of castes resulted, one would be
encouraging social chaos and eventually a kind of anarchy. It is.
one of the functions of the king to ensure that people remained in
their assigned places in society. The doctrine of Matsyanyaya
was thus the dominant justification for the theoretical basis of
kingship. This in due course gave rise to the organic theory of
the State as consisting of several elements of which the people
(or rashtra) are the most important. The Matsya Purana states
‘“The king was the State and the subjects were the tree”. Later
on the State is said to be composed of seven angas — (1) the ruler
(Swamin) (2) the minister (am3tya), (3) the territory and the
people (rashtra or janapada), (4) the fortress (durg) (5) the trea-
sury (kosa), (8) army (danda) and (7) friends and allies (mitra)
Superimposed on this purely secular concept is what Mr. Spell-
man calls the sacrificial theory of State according to which the
State exists for maintaining the varnasrama dharma, the perfor-
~mance of which isconsidered as a grand sacrifice to please the
gods. The danda niti of the king is for ensuring the performance
of these duties. The importance and privileges given to Brah-
mans were to ensure them to perform the rituals necessary for
the welfare of the State. Even in Kautilya we find this concept
underlined. Sutra 1-III-8 says, ‘“Of a king, the religious vow
is his readiness to action ; satisfactory discharge of his duties is his
performance of sacrifice; equal attention to all is the offer of fees
and ablution towards consecration.” The king is divinely appoin-~
ted in a Rajasdya sacrifice when he takes on the amsa of Praja-
pati. Strangely enough it is not stated how the first king came to
be appointed and even Kautilya is silent as to how kings were
appointed or elected. According to the Brahmanas the king is
divinely appointed from the Kshatriyas and the oath for him to
| carry out his royal duties was administered by the priest. (Dr.

19. J.W. Spellman, opcéépp.7.8
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U. N. Ghosal has dealt with this topic exhaustively but still the
exact manner of election of king is not clear.) Between the theory
of divine kingship and that of the theory of social contract, which
are the two extremities, there are intermediate theories. One is
semi-divine appointment by rishis. In Atharva Veda we have a
passage® which says, “Desiring what is excellent, the heaven
finding Rsis in the beginning sat down in attendance with (upa-
ni-sad) ardour and consecration; thence was born royalty,
strength and force; let the gods make submissive to this man”.

In Mahabharata also we find many stories of kings created
by rishis This is occasional divinity as distingunished from func-
tional divinity by virtue of varna. Prof. Saletore calls these
occasional divinity and divinity through incorporation. The
theory of Social Contract, a concept elaborated by Rousseau, is
of course totally absent in these early theories of kingship in
India and the citizen has no right to depose a ruler, and no
remedy, apart from regicide or rebellion, which the Sastras did
not allow, to correct a king who fails in his duties. |

X. KURAL’S CONCEPT OF ‘ARAM’

Let us see whether Tiruvalluvar’s task was only to continue
or repeat the ideas in Dharmasastras. :

It is superficially stated that later writers on Dharma niti or
artha merely repeated or explained what was contained in the
Smritis and Srutis. This is not exactly so, as even Kautilya him-
self has criticised some of his predecessors. But the Dharma-
sastra attributed to Manu has pervaded for along time and
probably throughout the country, whether tacitly or otherwise.
There is, however, a lot of confusion as to what exactly Dharma,
piti or danda means although in the Tamil tradition the word
‘aram’ has been used from time immemorial with more - or
less the same connotation and embraces niti. Parimelalgar calls
it g%umrésmesra tor ‘aram’ and its fulfilment as porul and inbam,
The Manu of the northern tradition mentioned in the Rig Veda,
Atharva Veda and the Taitteriya Sambhita is only a legendary

20. Quoted by Spellmen, p. 16
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person to denote the father of the race. In the Yajur Sambhitas
and in the Brahmanas and later in the epics he is spoken of as a
king or consecrated person. In the Dharmasastras, Manu refers
to the Vedas being the root of Dharma and hence the law-giver
is different from the Manu of the Vedas. Kautilya doubtless
follows this Manu of the Dharmasastras in many particulars and
there is evidence to indicate that there was an earlier Manava
Dharma Sutra as distinct from the Manu Smriti. Brihaspathi’s
Arthasastra is said to be a summary of an earlier work on danda
niti. The date of this Brihaspati is fixd at 200-400 A.D. by Dr.
P. V. Kane and at 600-700 A.D. by Professors Buhler and Jolly.
Similarly Parasara is attributed to 100-500 A. D. and Yajna-
valkya to 400 A. D. There appears to have been more than one
person bearing the same name in each case. The identity of
Kautilya is itself in doubt, some scholars assigning him to 400
B. C. and some to 300 A, D. Kamiandaka, author of Nitisara is
attributed to Circa 587 A. D. and by some others to 700 A. D.
Apart from the identity doubts and chronological uncertainties
of these writers on dharma, artha and niti, there is no unanimity
either about the exact connotation of the words and their relation-
ships. This is very important to indicate that canonical laws
were not distinct from similar theories of polity. Prof. Macdon-
nell interpreted dharma as law, custom and morality, Prof.
Keith as duty and morality, and Prof. K. V. Rangaswami
Ayyangar as precepts and canonical law. Even such a learned
scholar in Dharmasastras like Dr. P. V. Kane™ considers that
the exact meaning of the term is uncertain.. He says that its
most prominent significance came to be ‘the privileges, duties and
obligations of a man, his standard of conduct as a member of the
Aryan community, as a member of one of the castes, as a person
in a particular stage of life." The commentators of Manusmriti
also refer to dbharma as five-fold, viz, varna, dharma, asrama
dharma, varnasrama dharma, naimithika dharma and guna
dharma. When applied to polity, only the last is relevant, as
it alone is bound by acara (law) and vyavahara (administration).
Referring to Artha, Dr. Kane says that, ‘“Though Arthasastra
and Dharmasastra are often contra-distinguished on account of

the difference of the two sastras in ideals and in the methods
s

21. P. V. Kane - Héstory of Dharmasaastra, Vol, I, pp. 2-3
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adopted to reach them, Arthasastra is really a branch of Dharma
sastra as the former deals with the responsibility of the kings for

whom rules are laid down in many treatises on Dharma. The
purpose of Arthasastra as stated in Kautilya itself is ‘to prescribe
means for securing and preserving power over the earth.’
(Prithivya labapaleno upava sastram Arthasastramithi-p. 15-1)
Referring to danda or niti, Prof. Saletore® says that even
Vijnaneswara, the famous commentator of Yajnavalkya Smriti
does not enlighten us on the content of dharma and its relation
to the science of danda niti or niti-sastra. Later on Emperor
Asoka in the Brahmagiri edict uses dharma in the sense of
the sum of moral duties. Danda niti is elearly a penal or
corrective code as ‘danda’ is the stake to which an offender is
tied. Dr. Ghosal states the relation between Arthasastra and
danda niti fairly clearly. He says that the scope of danda niti
is simply defined as comprising policy and impolicy, while
Arthasastra is shown by definition as well as its content to
mean the art of government in the widest sense. Rajadharma
is referred to in both the dharmasastra and Arthasastra but
in the former it is stated as a class duty while in the latter
it “‘concerns itself as a rule with the inductive investigation
of the phenomena of the State. It is evident from a study of
these sastras that some placed emphasis on trayi (the Dharma-
sastras derived from Vedas), some on anvikshiki (the philosophies
like Sankhya etc.) and some on danda niti (the coercive power of
the ruler). It is Kautilya and to a greater extent Kamandaka
that placed emphasis on varta, the economics and politics of the
State, as mankind is principally devoted to the pursuit of
wealth.

The point I am driving at is that it is in the Kural
that we find the advent of a rationalistic concept of politics
based primarily on virtue and wealth, ‘aram and porul’,
which are not governed by class duties laid down in canonical
books like Manu which cannot obviously hold validity for all
times. Prof. Keith has clinched the point when he says that
the arthasastra and nitisastra were opposed to the dharmasastra
in as much as they are not codes of morals but deal in the main

with action in practical politics and conduct of the ofdinary affairs
P

22. Saletore . op. cit. pp. 12-13
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of every day life and intercourse. Both Kautilya and Yajna-
~ valkya gave precedence to Dharmasastra over Dandaniti and said
that when there was conflict, the injunction of the former should
prevail. Tiruvalluvar gives importance to ‘aram’ out and out
but it is not the canonical law, and not even ethical law,
but moral value and goodness. Consider for example the
following Kurals :—

D@odw ams Dt g Favr® YPib Yo mi
Quaenw IpaEpy o oc. (23)

Spisry garQage @erams@erey srar@w
D@pssr Quarps I pPib (39)

aardeslear Qaule Curevd sryCuw
gyar e g 2%sr Bwid (77)

oo Csw pv QumpSw 5eaaar
srig el QFraler. (96)

It may be noted that Tiruvalluvar uses two different words
‘g pw’ and ‘gpar’ (aram) and (aran). The latter refers to ethical
merit or conformism to the ethical law or the unalterable fruit
of action. For example, in the Kural we notice the word
‘aran’ in the following lines:—

oy paf v Paruapw Feps Bpex Jsgm
£ Rerfd awtg @Quamar, (754)

Brpardiga Cerags QrraZe o syb
Qurageswe gsallar e.og @& (644)

DT AE 5 Yeir prenws 5§ QETEIVIET o GHEHTHT I ‘
Boerdignar CeisR g gulow (635)

s ds g apss yheyewri Csamaw
Bpaordics Csit e Qerare (441)

spafgssr sovma §58 wpafopssr ‘
DTET D 2ol ST & o (384)

‘o per’ (aran) is of a lower order than ‘g pw’ (aram) which is
absolute goodness. This is clear from the following Kural—

T —5
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wer § gssew WA Y560 YJWTEH I per
% Er Jp. (44)

‘g par’ (aram) apparently refers to ethics whereas ‘g ow’ (aram)
is goodness. In Arattuppal Tiruvalluvar lays stress on ‘aram’
more than ‘aran’.

The State morality must be based on goodness whereas
individual morality is necessarily subordinate to social ethics
and conventions and religious injunctions which may have
only limited. goodness although conventionally meritoriouss
Tiruvalluvar transcends the conventions and prejudices of the
earlier times and thus presents a theory of values based on
‘aram’.



CHAPTER II1

Tiruvallavar, Plato and Confucius

I. TIRUVALLUVAR AND THE GREEK
PHILOSOPHERS

It will not be irrelevant to compare Tiruvalluvar's ideas
with those of Plato in his Republic for both are principally
philosophers. Plato lived in the first half of the 4th Century B.C.
He was an aristocrat and related to the thirty tyrants who ruled
in Greece. He was a youngman when Athens was defeated
by the democrats, and a pupil of Socrates whom democracy
put to death. He therefore turned to Sparta for the administra-
tion of the ideal commonwealth. Being an admirer of Socrates,
his approach to political problems was more teleological than
rational explanations. He considered the God-state to be the
one which ‘most nearly copies the heavenly model by having
a minimum of change and a maximum of static perfection
and its rulers should be those who best understood the eternal
good.” Like the Pythagoreans he believed that only a man
who knew the good could be a good statesman and those who
do not have a combination of intellectual and moral discipline
if allowed a share in government, will corrupt it. He, therefore,
insisted on much education in a‘-Ruler. In common with most
Greek philosophers he thought that leisure was essential for
wisdom and therefore would relieve those who bave to govern
from the burden of having to work for their living.

In his Republic Plato deals with three aspects. The first
is the construction of an ideal commonwealth, the second the
concept of a philosopher-king and the third different kinds of
constitution and their merits. His main idea is to define
what justice is and because the state is a magnification of the
individual, he deals with the attributes of a just State. In
Plato’s utopia citizens are divided into three classes: the common
people, the soldiers and the guardians. The last are the
rulers to wield political power. The guardians will be chosen
by legislators ard thereafter by heredity. The guardians are
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to carry out the intentions of the legislators. The education
of the guardian is to comprise many things including geometry,
gymnastics and music. Gravity, decorum and courage are to be
cultivated by this education. The guardians should have only
small houses and simple food and should have no private
property. Plato’s idea of justice consists in every citizen
doing his just business without interference with others. It
implies more a sense of law than one of equality. On this
basis the reposing of more power in the guardians is justiified
because they are wiser. This really, as Thrasymachus put it
crudely, is “ fustice is nothing else than the interest of the
stronger,” although it is refuted in the Dialogues. Bertrand
Russell’ who thinks that Plato is more praised than understood
puts the question: What will Plato’s Republic achieve? He
answers ‘It will achieve success in wars against roughly equal
populations, and it will secure livelihood for a certain small
number of people., It will almost certainly produce no art
or science because of its rigidity. . . . Plato had lived through
famine and defeat in Athens; perhaps subconsciously he thought
the avoidance of these evils the best statesman could accomplish.”’
Plato’s ideas are sometimes described as communistic because
he disfavoured private property and he desired that citizens
should be as sons and elders as fathers. Plato’s communism
is disapproved by Aristotle. He criticises Plato’s utopia as
giving too much unity to the State and that without private
property there would be no virtue like benevolence and
generosity. Both Plato and Aristotle were not aware of the
system of Government in non-Hellenic states although Aristotle
makes references to Egypt, Babylon, Persia and Carthage.
But he is influenced by the causes of revolutions in Greece
and therefore his defence of democracy is qualified. Monarchy
is better than aristocracy and aristocracy is better than democracy,
but the corruption of the best is the worst and hence tyranny
is worse than oligarchy and oligarchy worse than democracy,
Aristotle makes an interesting distinction between oligarchy
and democracy. There is oligarchy when the rich govern
without consideration for the poor and democracy when the
power is in the hands of the needy and they disregarded

1. Bertrand Russell, p. 200
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thé -interest of the rich. Aristotle considers that foreign
conquest is not the end of the State except wars against
barbarians and slaves. In small States war is not an end
bu.t onty a means for its happiness. Even in Aristotle’s days
this proved obsolete as the city state was overrun by Macedonia.
?‘or Plato, the only chance for happiness is to put Government
in the hands of philosopbers —men of good strata, good physique,
good mind and good education and create a ruling class of such
men unchanged and uncorrupted. The ideal of Aristotle is the
state which produces cultured gentlemen, i.e., men with aristo-
cratic mentality with love of learning and arts. It must be
noted that Plato does not equate a philosopher king to a man
of learning. A good and noted guardian of thecity, he comnsiders,
will be by nature philosophical and spirited and quick and
strong. There was much scepticism even in his own time
about philosophers being able to rule and remaining uncorrupted.

I shall later on refer to Tiruvalluvar’s concept of learning
and wise counsel for the Prince in the Kural which is entirely
different from those of Plato and Aristotle.

Plato conceives of a State without war but that a city
suffering from luxury, or inflammmation as he calls, it, will lead
to war with neighbours. ‘ If we are to have enough for pasture
and ploughland, we must take a slice from our neighbour’s
territory. And they will want to do the same to ours, if they
also overpass the bounds of necessity and plunge into wreckless
pursuit of wealth.”

Plato considers that the State will need a professional
army and that according to his idea, will mean not a citizen
army but a special class or caste and that the business of war is
a matter of craftsmanship. The army would largely be drawn
from the higher caste to which the philosophers belonged and
that has not all of that caste would be fit for ruling, the rest
would remain as soldiers and auxiliaries.

What is Plato’s conception of the common man, the
governed, the citizen ? There is little indication of what his
education should be, and what his laws of property, marriage etc.,
should be. Plato seems to have thought that once the rulers
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or guardians are properly instituted, the rest would automatically
follow. It is for this defect that Plato’s Republic is considered
more as an utopia than as practical proposition. He considered
that his Republic would decline not so much by other factors
as by the process in the decline of the ‘ guardians.” The first
and least bad decline is what is called Timocracy. Timocracy
is the regime where honour is the dominant principle giving
rise to love of gold. A property qualifications is intreduced
and wealth becomes the principle of power. The result is
that the State is divided into rich and poor, the one conspiring
against the other. Plutocracy is the natural offspring of
Timocracy. Plutocracy passes into democracy when the civil
conflict becomes open and the masses of the poor get the power.
Plato thinks that democracy is worse than oligarchy and says
that “ the excess of wealth and neglect of all else but money-
making destroyed oligarchy >’ and that the excess of the good
in democracy dissolved it in its turn. The thirst for the wine
of liberty will lead to defiance of the rulers who will not satisfy
it and the rulers will naturally have to use strong measures.
Thus democracy leads to a form of tyranny. Liberty will
go beyond limits and lawlessness ¢ will make its wav down
into private homes and end by implanting itself in the very
animals.” The tyrant in Democracy is full of promises to the
individual and the public, grants release from"debts, distributes
lands to the public and pretends to be gracious and good-
natured to all.  All his tinie is consdmed in keeping rivals under
check and will stir up conflicts to keep the public in need of
him, while taxes might impoverish them. The whole argument
of Plato was that a just man is better and happier than the
unjust and that the philosopher is better fitted to rule than
the vulgar caught up in constant bouts for power and pleasure.
It will be interesting to note that Plato later more or less
abandoned his argument of government by philosophers and
in his old age he appealed to the authority of religion in his
work ‘““The Laws’. He considers that the strongest motive
to hold men to their duty is judgment after death. He advocates
a moderate democracy where government by philosophers is
abandoned but in which there will be weightage of power to

2. G. Lowes Dickinson, p.148,
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the richer classes while excluding no one from political influence.
The communism of the Republic is also abandoned and only
‘the avoidance of extremes of poverty and wealth is recommended.

I have dwelt at some length on the concepts of polity
and the political theory of Plato only to show by contrast that
liruvalluvar has placed his concepts above the quicksands of
cotflicts between the rich and poor and the competitions between
tyrants. His is the concept of constitutional rule by a Prince
of inherent qualities for rulership and aided by a council of
competent ministers and the rule being based on justice and
manly action as will be seen from Chapters 55, 56, 60 and 62
of the Kural. Tiruvalluvar's concept of the Prince appears
to be somewhat similar to the concept of Philosopher-Ruler
in the Republic. The philosopher-ruler represents the highest
talent given the highest training both by education from books
and instruction by wise men and put at the disposal of the
State. Although Plato contemplates hereditary succession after
creation of the class of philosopher-ruler, Tiruvalluvar does not
refer to hereditary succession at all. The Philosopher-Kings
of Plato’s ideal do not serve the State because they want to
but because they have the supreme vision and have a duty
to their fellow men and thus they discharge by doing work
of the government. Thev are a dedicated minority. The
perennial attraction in this conception is that it puts the
highest talent at the disposal of the community, a ruler
whose heart is in heaven but dedicates himself to the
service of society. Onme criticism against this concept is that
a self-perpetuating minority of experts is undesirable and
undemocratic. There is no democratic election because Plato
thought that as bad a way of choosing rulers as choosing
them by their wealth. Another criticism is that the ideal of
a philosopher-ruler is more an ideal than fact to be found in
practical life and hence the moral problem;of power corrupting
a ruler who is supposed to be ideal. The argument against
Plato’s system is not that it trusts the commonjman too little
but it trusts the rulers too much.

Tiravalluvar rightly stresses more on the virtues of the
councillors than the king himself and the duty of the councillors
to correct the king where need be. Mr. Gosman regards Plato
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as a reactionary who encouraged in practice the dictatorship
of the virtuous Right.” Dr. Proppert considers him a totalitarian
and a Utopian who prepares in advance a blue print of the
society he aims at and then is ruthless in trying to put it to
effect. Mr. Weldon styles Plato’s concept as ‘the illusion of the
geometrical method,” a phrase which has cynical reference to
Plato’s prescription of training in mathematics and astronomy
for the philosopher ruler. Tiruvalluvar differs from Plato and
also from Manu and Kautilya in this respect. ‘

Manu and Kautilya dwell more on the sacraments to be
performed by the ruler as a Kshatriya including the performance
of sacrifices. Kautilya advances on the injunction of Manu as he
insists on the instruction of the king by experienced man in
addition to guidance by men learned in the Vedas. The king
has to learn the sacred canon (trayi) and philosophy (anvikshika)
from cultured persons, economics (vartha) from the heads of
administrative departments and polities (dandaniti) from those
versed in theory and practice. Kautilya has no doubt an eye
more on the practical requirements of state-craft than sacerdotal
obligations. He gives a formidable list of qualifications for the
king and even prescribes a daily time-table of his duties.
He insists on the king keeping company with aged professors of
sciences and law for proper discipline (asya nityas-ca vidyaniddha
samyoga vinaya — vriddhyartham tat mulatvat vinayasya, Art., I.
V. 10). He even goes to the extent of saying that where the
letter of the sacred law (Sastra) comes in conflict with the
rational interpretation of dbarma (dharmanyaya), then reason
shall be held authoritative.

Tiruvalluvar steers clear of the sacerdotal theories or the
theory of kingship by karma found in Manu, Kautilya and the
Mahabharata. There is no reference to any caste or sacerdotal
or karmic qualifications. He doubtless enumerate the qualifica-~
tions for the Prince, his education, and his instruction by the
wise and this some scholars ascribe as a debt which Tiruvalluvar
owes to the Arthasastra. This is on the face of it untenable
as no writer on Polity can omit to refer to it. On the other

3. H.D, P. Lee, Plato, the Republic, Penguin Classics (1955), p. 45.
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hand what is important is whether the qualifications prescribed
are a mere copy of the old or.traditional, either because of
reverence for the old or because the society depicted in
Arthasastra is better and a model for all times and all
societies. It is no doubt true that Tiruvalluvar does not
discuss the origin and criteria for kingship just as Plato or
Kautilya does because it is immaterial what the custom approved
by society is, but what is more important is that the Prince
should have the competence and wisdom and traiming to uphold
a just government no matter whether he is elected or succeeds
by heredity. That the Prince is not to be a Rajan remote
from his subjects is clear as he is enjoined in Kural 386
to be accessible to all his subjects and never to be harsh
of word. "

srl 85 Qsalluer s@e@sroanasr gaaGare

L éd. gy weT@rar Mevw (386)

In the Chapter on sevad (learning) Tiruvalluvar does not
mention any particular sastras as does Kautilya of ‘trayi’. It is
safe to infer that Tiruvalluvar wants the Prince to learn all that
is worth knowing in his own society and in others. Otherwise
how is the relevance of Kural 397 in the Chapter s=vaf (learning) ?
All lands and places are acceptable for those who wish to
learn, then why not continue to learn till life lasts ?—asks
Tiruvalluvar.

WUT G D BT DTN GTET QG DT

Frt @%bt ST S AT . (397)

Tiruvalluvar’s prescription is universal and is valid for all times.
His concepts transcend the limitations of geo-politics which are
circumscribed by factors of location and environment, both in
place and time. Lack of fulness of knowledge in‘ an intercom-
municating society, Tiruvalluvar holds, is like playing at chess
without squares.

graderd e @ Hewwplp dradu
greferfs Garlips Qararev. N (401)
T—6 R -
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II.. MANU AND HAMMURABI.

Now, I wish to make a brief reference to the Babylonian
concept of the State as Dravidian pre-history goes back to the
contacts with Sumeria in 3000 B. C. Hammurabi was the Baby-
lonian law-giver. Manu could be hypothetically assigned to circa
1800 B. C. Tt is the same age to which Hammurabi has been
assigned by Prof. Gordon Childe. There is some resemblance in
the two codes as they appear to have been made when city states
were absorbed in territorial states comprising larger societies.
There is abundant evidence of the existence of cities in the
Mohenjo-daro and Harappa epoch (circa 2500 B.C.) but beyond
their general lay-out, civic amneities and their trade and articles
of merchandise, no information is available about the state of
polity. There is, however, little doubt from the seals, even in
their present state of undecipherment, that there was foreign
trade, that there was orderly civic government and that its
polity must have been highly evolved. Manusmriti itself was
believed to be valid only in Aryavarta, in the country between
the Himalayas and Vindhyas, the different regions of it being
Brahmdvarta (the land between Sarasvati and Drsadvati,
Brahmarsi (the land comprising Kurukshetra, Matsya, Pancala
or Kanyakubja and Surasena or Mathura) and the Madhyadesa
(the land between the Himalayas and the Vivdhyas to the west of
Vinasara and the east of Prayaga. It is clear that the codes of
Manu and Hammurabi were made after a sort of politico-social
consolidation was made. There is said to be similarity of views
between Hammurabi and Manu on the questions of landed pro-
perty and wages. Slavery was known both to Hammurabi and
Manu, but we do not find a whisper of it in Tiruvalluvar.
Manu mentions seven kinds of slaves — he who is made captive
in war, he who works for his daily food, he who is born in the
house, he who is bought, he who is given as gift by another and
he who is inherited from ancestors. The Babyloninan law-giver
- conceded property rights to the slave but Manu would not, and it
is stated that the priest could seize the property of a slave.
Kautilya also has a chapter on slaves but he is a little more
liberal. According to him the king shall punish those who do
not protect the rights of the slaves (dasas) and hirelings
(chatikas) but it seems that an Arya could never be made slave
except when taken captive in war. In Hammurabi, Manu and
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Kautilya we find differences-in penalties and protection based on
social differences and there is no equality before the law or the
king’s code. But we are not concerned here so much with this
aspect as with the concept of the State. The Babylonian
concept of kingship was based on the ‘idea of ishakku’, the king
being the vice-regent of the city of god. He is one who rules by
divine right and could be opposed only by priests who were the
respositories of magic and the messages of the gods.

In the official hierarchy also the priests played a part.
Prof. Saletore* thinks that the king in Manu was not an unbridled
despot although as in Hammurabi he had the power over the
life and death of his subjects. He states that the king in Maou
was properly more afraid of the Kshatriyas than the king in
Hammurabi who was afraid of the priests.

III. ROMAN THEORISTS.

Considering that ancient South India had contacts with
Rome and China both in trade and culturally and also with the
early Christian civilisation, it is necessary to touch even though
briefly on the contemporary development of political thought in,
those civilisations. There was no striking originality in Roman
thought and for the most part the ideas current were those of the
Hellenistic period. Plato and Aristotle made little impact and
Rome’s influence was the development of jurisprudence which
later profoundly influenced the Western world. The stoic
doctrine of the brotherhood of man and citizenship of the
world (which is a parallel to the Sangam poet’s yadum
ure, yavarum kelir) suited Rome which had its eyes on pax
Romana. Cicero in his De Republic says that people are brought
together because of their consent to law than by anything else.
The distinguishing feature of this concept is that whether power
resides in a king or the people or a tyrant it is vice, that wrong-
doing produces inequality and that all men are capable of
virtue. It is observed that it is here that the study of State
begins with human nature as by that nature men are equal.-
This is the turning point and the beginnings of a theory of society

4. Saletore, op. cit., p. 166
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of which Liberty, Equality, and Fraternity of the later French
revolution is an expression. This idea of the equality of men is
the profoundest contribution of the Stoics to political thought
which changed the conception of law and influenced modern
political philosophers like Locke. For Plato and Aristotle men
are bound to be ruled by natural superiors and aristocracy
becomes the form of government. But to Cicero law is coeval
with man and man shares it with god and by nature he shares it
equally with men of whatever race or city and this precedes the
establishment of any State or government. This led to the
replacement in the Middle ages of the old Greek idea that great
men are a law unto themselves or that the discretion of the
philosopher-king is higher than the fixity of law. (The.impact
of this could be traced in the differences in concepts in the Old
and New Testaments). It is well to take note of this also as it is
sometimes suggested that Tiruvalluvar was influenced by the
Christian doctrine of faith, love and charity if not of political
ideas. The old Jewish tradition was purely theocratic with a
later development towards monarchy but there is little evidence
of any theory of government or the nature of political relations.
In the New Testament we find many cross-currents of thought .
particularly in the Epistles of St. Paul and in the words of Jesus,
“Render unto Caesar the things that are Caesar’s ”—This finds
crystallisation after Christianity was established in Rome. In
his City of God St. Augustine says, ‘A peopleis not an assemblage
of men brought together in any fashion but an assemblage of a
multitude associated by consent to law and community of interest”.

In Tiruvalluvar we do not find any reference to the supre-
macy of any law except the patural law in the governance of a
State and of course no theocratic element. There is therefore not
much in common in Tiruvalluvar with the Roman and Jewish
traditions.

IV. TIRUVALLUVAR AND CONFUCIUS,

Let us now turn to Chinese thought. Confucius who lived in
567—479 B. C.® was born in a common family and later became

5. C. N. Mcllwain - The Growth of Political Thought in the West.
The Macmillan Co. New York (1960), p. 115
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-Grand Secretary of Justice and the Chief Minister in the Gheu.
dynasty. He re-gained some territory lost to a neighbouring
State by his moral force, executed a Minister who created dis-
order aud restored peace in the land. He travelled from State to
State and was consulted by dukes and princes but no one would
put his doctrines into force. His judgements on social and
- political events were such that ° unruly ministers and villainous
sons were afraid to repeat their evil deeds.””® His teachings are
found in his A#nalects He placed emphasis on virtue fe as
contrasted with physical force . His concept of Chun or the
ruler is bound by a particular code of morals and manners so that
the word Chun-tz1 implies not merely superiority of birth but
also superiority of character and behaviour. The requisite of
birth is waived. The way of the Chun-fzu may be called the
. way of the Gentlemen. One recognises him by the fact that his
movements are free from any brusqueness or violence, that his
expression is one of complete openness and sincerity, that his
speech is free from any low or vulgar tinge. As regards his
_conduct, he must be extremely careful to make friends only with
people of his own sort but he need be never lonely. If he behaves
like a gentlemen he will be welcomed by his brothers everywhere
within the four seas. The whole world is his club and country.
Because it is only small men that develop hostility, while gentle-
men are loved and respected. He has no politics, but sides with
the right wherever he finds it. He must not lay himself open to
the accusation of talking too much, still Jess should he boast or
display his superiority (except in sports). He must not exalt
himself by denigrating the people which is the method of small
men. His education is for building up his ¢ or character. He
will face emergencies without fret or fear and his head will not be
turned by success nor his temper soured by adversity. The
success of Confucianism and its triumph over other schools of his
time in the second Century B.C. was due to its moderation.
Confucius placed much store on culture (wen) and on keeping faith
(fen) more than merely telling truth. He also gives importance
to ‘learning much’ and he did not attach any importance to
rituals. It seems to me that the Confucian doctrines come very
close to the image of a good Prince in the Kural. Particularly the

6. Arthur Waley, The Analects of Confucius, George A}Ien & Unwin,
London (1949), pp. 34 et seq.
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importance of keeping faith rather than adhering to literal truth
corresponds to Tiruvalluvar’s definition of eriew. (Vaimai or
truth). Confucius also speaks of a Saviour King (Wang) who,
unlike monarchs of the world ruling bym agic, moral force
or by feudatory succession, would make goodness universal.

In my view Tiruvalluvar’'s conception of the Prince as
erarCapawr (* Samron’) is comparable to Plato’s ‘philosopher king’
and the Confucian ideal of the ‘gentleman king.’

V. BUDDHIST AND JAINA SCHOOLS

I would now like to touch on the Buddhist and Jaina
theories of State and Kingship as it is likely that they were known
throughout the country at that time. (It is sometimes claimed
that Tiruvalluvar was a Buddhist or Jaina.) The Buddhist
concept of Kingship is mostly based on the Buddhist works
like Tripitakas and the Jataka stories. Of these, the Digha
Nayaka is said to contain some useful material. There is no
agreement about the date of Tripitakas and itis assigned to
a period ranging from 4th Century B.C. to 4th Century A.D.
The Buddhist tradition relates that the Jataka stories were
taken to Ceylon by the Royal missionary Mahendra during the
reign of Asoka. Dr. Saletore’ states that Buddhists and Jainas
led two vigorous protestant movements against Hinduism
from the 5th Century B.C. onwards and both were essentially
concerned with ridiculing the earlier Hindu political concepts
although that did not prevent them from either adopting or
modifying some of them. The Digha Nayaka gives an insight
into the fanciful picture of the primeval human society. Only
after the degeneracy of this society from its ethereal to physical
plane, the two humdn institutions of family and property began
and in order to maintain social order, the people on agreement
chose a chief to maintain order and lawfully inflict punishment..
The institution of kingship arose in this way and the rise to
power of the Great Elect or the Mahasammata also arose in
this way. The King was ‘Rajan’ because he delighted the
people and was their leader and guide. Asvoghosa says that

7. ~Saletere of at p. 322--323
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the king was elected by the princes amiong themiselves and
not out of any divine right and that the King had councillors.
Arya Sura in his work Jatakamata, attributed to 4th Century
A.D., says that the King was a Bodhisattva and was the
embodiment of all virtues pertaining to dharma, artha and
kama. He ruled his subjects like his own children and he
dispensed law and protected his state by the sword. There
is a curious story that when there was famine, the Bodhisattva
was advised by the Brahmin councillors to perform a Vedic
sacrifice, but he refused. The Buddhists denied that one of
the duties of the king was to maintain the social order by
maintaining the four varnas in their respective spheres. This was
because they did not subscribe to the Caste system and they
denied the restriction of kingship to Kshatriyas. They ruled out
hereditary suecession because the king was mahisammata.
The king wielded the sword only to command the respect
of other kings. There are some republican elements in these
ideas of the State, but it is clear that except for the departure
from divine right and heredity as a general rule, the Buddhist
theory was more or less similar to Kautilya’s but purified
from the earlier Manu’s doctrines. Emperor Asoka’s edicts
themselves are said not to follow strictly the Buddhist doctrines.
The references we have in the Tamil classic Manimekalas are
more relevant to our evaluation. For the first time we find that
in Buddhistic theory the king is said to be an embodiment
of Dharma, Artha and Kama excellences.

The Jaina school was more or less contemporary with the
early Buddhistic school although in its origin it was older,
but Jainas continued to flourish in the country and particularly in
South India long after the Buddhist school was on the wane.
Of the most important of the Jaina canonical works is the
Jaina Sutras. The date of these sutras is unsettled although
they are undoubtedly old and Prof. Jacobi said that their earliest
redaction was in A.D. 453. Prof. Beni:Prasad considers that the
sutras are on the whole disappointing to the student of govern-
mental theory. Uttaradhyayana Sulras contains information about
kingship and royal duties in the form of conversation between
Nami who was descended from the Gods and born a man
and Indra disguised as Brahmin. The main concepts in the
Jaina school are :(— B
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(1).. the duty of .the Kshatriya and the king is to
‘ fortify the capital, ‘ '

(2) he must esfgbﬁéh public safety by punishing the
wicked,

(3) he must suppress recalcitrant chiefs,

(4, he must uphold dharma by performing sacrifices
and feeding Bramanas and Sramanas and

(6) he must increase wealth in the shape of gold
and silver.

Prof. Saletore says that there is agreement between Jaina Sutras
and Manusmriti although such a verdict is not liked by Jaina
scholars. The Jaina sutras list universal monarches from
Bharata, Sagara, Maghavan etc. down to Mahabharata of
Hastinapura. This also seems to correspond to the coneept
of universal monarchs of the ancient Hindus. It is pointed
out that the Jaina sutras for the first time gave a description
of anarchical states in the Acaranga sutras. They are states
ruled over by (1) ganas, (2) yuvarajas (3} dvirajas (two kings)
(4) vairrajya and (5) vairuddha rajya. There were later Jaina
works in the 9th Century A.D. with which we are not concerned
at the moment. They speak of patriarchs or Kulakara of
whom Pratisruti was the first in a line of fourteen. They
fall into four categories according to the functions performed
by them. They are (1) Manus, those who taught the means
of livelihood, (2) Kulakaras, those who taught the Aryas how
to live together, (3) Kuladharas, those who. established families
and (4) Yugadhipurusas, those who were the embodiments
of age cycles. The important fact to be noticed is that the
Jaina school adhered to the Caste system with some modifications.
There is also a curious fact relating to the evolution of danda
niti or punishment. In the pristine state there was complete
obedience. Later the punishments merely consisted in crying
he (alas), ma (warning against repetition of the offence), and dhik
(crying shame). When earth no longer remained bhogabhumi
but became a karma bhumi did the Jaina school think danda
necessary for social order and preventing matsya-nyaya prepon-
derating. We find a long succession of Jaina writers on Polity
commencing from Jivasenacarya, Somedeva Suri (who served
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under a Deccan ruler in cira 9568 A.D., and Hemacandracarya
(circa 1089 A.D.) the author of Trisasti Salakaprusa Carite.
This indicates the continuance of the Jains in temporal power
long after, particularly in South India. - The important contri-
bution of the later Jaina School is the emancipation of the
socio-political system from divine ordainment and the fact that
ahimsa should be the basis of State action rather than merely
-danda which is merely that of a police State,

In Silappadikaram we have authentic overtones of purified.
concepts influenced by the Tamil tradition and culture. In the
Kural itself we find that the importance of danda is not minimised, -
and is referred to in two or three Couplets only while prepondera-
tingly we find that the inmsistence is on aram. This is the

important distinction of the Kural from the Buddhist and Jaina
schools of thought on polity.

T—17



CHAPTER IV.
IS TIRUVALLUVAR INDEBTED T@ KAUTIHLYA ?
1. Some fundamental considerations '

 Before: goimg into detail about the ideas on Polity itr
Tirukkural, I wish to dispese of the question of the oft-supposed’
Tiruvalluvar’s indebtedness to Kautilya. I have already referred
to the relative chronology of Kautilya and Tiruvalluvar. There
is doubt among scholars whether Kautilya the author was really.
the minister of Chandracupta and his date is put down to 200
A. D. Some scholars are inclined to identify Kautilya with,
Vatsyayana, the author of Kamasutras. We shall assume for
purposes- of discussion that Kautilya was anterior to Tiruvalluvar
in date. Sometimes a sweeping suggestion is made that
Tiruvalluvar’s Arattuppal is based on Dharmasastras, Porutpal on
Arthasastras and Kamathuppal on Kamasastras. This is
based on igmorance. Arthuppal is certainly not based on
Manu as will be evident to even a casual student. Similarly
any one who suggests that Kamuthuppal is based on Kamasutras
only betrays abysmal ignorance of Aham literature in Tamil and
the excellence of Tiruvalluvar’s philosophy of love over
Vatsyayana’s mechanics of love. This is attributable to the
craze among scholars to trace a Sanskrit origin for everything in
Tamil. Even P. T. Srinivasa Ayyangar' says that Tiruvalluvar
borrows freely from Sanskrit sastras in regard to Aram and Porul
as, before Tiruvalluvar’s time, there was no didactic poetry in
Tamil literature. As regards Kamattuppal, Mr. Ayyangar recog-
nises however, that Tiruvalluvar has followed the Tamil tradition
of Karpu and Kalavu propounded in Tolkappiyam and whether he
borrowed his material from Sanskrit or Tamil, he displays an
originality of treatment and a sequence of ideas entirely his own.
Mr. Ayyangar also says that the author of the Kural must have
been a good Sanskrit scholar and must have made a special study
of Niti and Arthasastra literature and that he must have been
familiar with Pancatantra and Hitopadesa and Bhartruhari’s
works. He concludes that it is reasonable to assume that

1 P.T.Srinivass Ayyangar opcit pp. 587 et seq.
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Tiruvalluvar follows mainly in his Arattupal the most populi

Dbarmasastra of Manu and in his Porutpal the well-known Arth

sastra of Kautilya. Prof. R. P. Sethu Pillai* has very forcefull

and clearly refuted this suggestion in his S@weesari maswy
He has examined Perimelalagar’s statement that wpwrayp wa
wadw graselie JQisar Qrigen, dwsBud efsFga
Gosus gaawpnw armasale oqpish, @pse s Qo
eraemsii@on. Parimelalagar himself finds it difficult to explain
why Tiruvalluvar has not dealt with even slightly eyées and
searcih in Arathuppal. Prof. Sethu Pillai is right in saying that
Tiruvalluvar who set about writing a treatise applicable untver-
sally and to all times did not base it on Manu which was based
on customs and prejudices of his time. Mr. V. R, Ramachandra
Dikshitar® who has referred to Prof. Pillai’s criticism did
not rebut it but merely says, “We do not propose to examine
here these views (Prof. Pillai’s) which are yet to be proved
before they could be adopted as conclusive. It may be that
Tamilian genius developed itself on independent but parallel linés
and the process of such slow but sure development culminated in
the genius of the Tirukkural's author”. Prof. Pillai also points
out that Tiravalluvar wrote about the three fundamental aspira.
tions of man, viz., aram, porul and inbam, following Tolkappiyar.

yi 8% ugsBar o gpaserBu
poepsc. @uragl.gw e fu aru,
—Tolkappiyam { )]

In my opinion a complete departure from Manu is fduh&iq
Tiruvalluvar’s unequivocal lines :—

dpiy eées aaar eulfdgw ol oaer
@ri@ar flev Capperw wrer,
—Kural (972}
It is a-man’s work and not his birth that determines worth, as all

men .are equal by birth. This cardinal doctrine which is
revolutionary from the point of all earlier Dharmasastras i$

2. Prof. R. P. Sethu Pillai - Téruvalluvar Naolnayam, S..India Saiva
Siddhanta Publishing Co., Msdras (1952}, pp-120—22.-

3. V.R.R. Dikshitar, op. cit., p. 126
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sufficient proof that Tiruvalluvar was not adapting Manu or any
other ancient law-giver whose influence in the Tamil country was
only partial. Prof. Vaiyapuri Pillai says, ¢ Never before, nor since,
did words of such profound wisdom issue forth from any sage in
Tamil land. Itis true that Valluvar drew his material from
Sanskrit sources (as indicated above) but his genius transmuted
them into real gold. Manu had features which were peculiar to
bis own time and to the times of his subsequent redactors. His
society was god-ordained, hierarchic in structure and unallerably
fixed by Karmic influence. It denied equality between man and
man. Valluvar, the Tamil sage excels each one of these ancients
(Kautilya and Vatsyayana) in his respective sphere.” Scholars
hike Dr. Krishnaswami Iyengar, Mr. V. R. R. Dikshitar and even
Mr. Vaiyapur: Pillai have attempted to indicate or list out
parallelisms, sometimes even amounting to identity, between the
maxims of Kautilya and Tiruvalluvar but these are few, by and
large. Nevertheless, these parallelisms, have to be explained
rationally. Dr. N Subramanian in a recent paper  * Political
Philosophy of Ancient Tamils’ (1961) says, “ It is our view that
while Valluvar was in all probability quite aware of Kautilya’s
Arthasastra, in fact Valluvar was not indebted to Kautilya for
his views. The political conditions and institutions of South India
were not broadly speaking fundamentally different from North
Indian Polity,—the King, his advisers, aristocracy and its
checks were all there in both places. These institutions provoked
certain thoughts in the minds of Kautilya and Valluvar. There is
no wonder that Kautilya and Valluvar reacted alike in certain
circumstances and it is notable that they reacted dlfferently
elsewhere. When this is the position there is no ground for saying
that there was any ‘indebtedness’ suggesting that the Porutpal is
all but a translation of Artha Sastra. .. it is very clear that
Valluvar as well as Kautilya have both borrowed from a common
source namely, anonymous purvachariyas and existing practices.”’
Prof. K. V. Rangaswami Ayyangar® in his ‘ Ancient Indian Polity °*
makes a, statement that, “In the most representative political
i_ho;.ght of ancient India, there is complete agreement on two
matters, viz. (1) on the idea of what constitute the essential
elements of a Stateand (2) on the natural necessity for the

4. 8. Vaiyapuri pillai op. cit. p.86
5. K.V.Rangaswami Ayyangay, op. cit.,, p. 40
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State.” (Prof. Ayyangar was, of course, not instituting a com-
parison of Kautilya with Tiruvalluvar and T may state that even
in the elements or ‘angas’ of the State the views of Kautilya and
Tiruvalluvar are not identical as we shall presently see). It is
well-known as observed by many scholars including Mr.
Vaiyapuri Pillai that Kautilya himself made many departures
from the earlier dharmasastras and arthasastras because he was
more a statesman and politician than a lawgiver and it is obvious
that he did not want to emphasise differences in birth because
the overthrow of the Nanda line and the restoration of the
Mauryas which he is supposed to have brought about was not
propitious to dwell on them and it was politic to push them to
the background. Dr. U. N. Ghosal® in referring to certain
similarities suggests that the old Arthasastra tradition was
important in the concept of the author of the Kural. If ithere is
any historical truth in the tradition that Kautilya was a Dramila
from the South, it is likely that some of the more liberal ideas
that are definitely found in his Arthsastra than in the earlier
works were due to the prevalent ideas in the South having
travelled to the North. It may be said that Kautiiya was a
synthasiser, while Tiruvalluvar adhered to the original heritage of
the South, y :

The most important thing to be remembered in institut-
ing comparisons of the two works is that Kautilya presents
as a political theorist the image of statesman and politician com-
parable in later days to Machiavelli, Richelieu and Wolsley, while
Tiruvalluvar presents the image of a philosopher comparable to
Plato, Aristotle Confucius and Marcus Aurelius.

, DIFFERING SOCIAL ORDER AND ETHICS.

To compare Kautilya and Tiruvalluvar it is necessary to
compare the contemporary societies and their backgrounds. Let
us first take up the backgrounds. Anthropoligists and political
theorists conceive of men as {nomads first before they: cry a halt
to their wanderings and settle down in groups. Many peoples of
history have gone through this stage. This is praticularly true of

6. 'Dr. U. N, Ghosal, op. ¢cit., p.



54

the Arydan settlers in the north of which there is sufficient
évidence. We have not sufficient information as to when the
Dravidians in the South passed through this experience. If we
accept the theory of some scholars that South India was the
original home of the Dravidians, this element of nomadism is

completely ruied out. On the other hand if the Dravidian people’

were from the Mediterranean or Caucasian regions, there is
frrefutable evidence that the wanderings of the Dravidians were
some millenia before the similar phenomenon in the case of the
Aryans who colonised and merged with-the original inhabitants
history have gone through this stage. This is particularly true of
the Aryan settlers in the north of which there is sufficient
evidence. We have not sufficient information as to when the
Dravidians in the South passed through this experience. If we
accept the theory of some scholars that South India was the
original home of the Dravidians, this element 6f nomadism is
completely ruled out. On the other hand if the Dravidian
people were from the Mediterranean or Caucasian regions, it is
irrefutable that the wanderings of the Dravidians were some
millenia before the similar phenomenon in the case of the
Aryans who colonised and merged with the original inhabitants
of the Gantgetic plains. As there is an irrefutable link with the
Mohenjo-Daro and Dravidian elements in the culture of the two
peoples, it is evident that the original Dravidians were a more
evolved society, but they had not the same challenges to meet
as the Aryans to form into exclusive groups for political purposes.
Neither the Aryans nor the Dravidians were however the
makers of large States. Till the time of Asoka, the Aryan
States were only small States. Similarly the contemporary
States of Mtvendars in the South were also relatively small.
The original States were only tribal communities in all countries
of the ancient world and later on they grew by incorporation
of smaller classes and tribes. In South India there were not
any clans or tribes, but distinctive geopolitical features grew
up on the basis of #nas (regional characteristics) till the time
of Muvendars. The stage of imperial expansion came very
much later in South India than in the North but so far as
State-making is concerned, as Prof. M. Ruthnaswamy’ has

7. M. Ruthnaswamy—TAhe Making of the Staie (Williams & Norgate,
London), p. 446.
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observes in his excellent work “ The Making of the Sfase

. it was the Dravidians of the South who set the example and
the pace to the Aryans in the business of the formation of
States. Hence it may be assumed that Tiruvalluvar had in
hjs time more settled ideas of the theory of a State than Kautilya
‘who however, displays more remarkable ideas about State-

craft and strategies. The need for State-craft and strong govern-
ment were felt by the Aryans from the earliest times as apparently

they found it extremely difficult in overcoming the original
inhabitants. As Prof. Ruthnaswamy remarks, ‘The prayers
that they addressed to Indra and Agni must have been wrung
from hearts stricken with anxiety and depressed by despair
of overcoming their formidable enemy. Across the ages, the
Vedic hymns still palpitate with the fear and trembling of.
a people who had ventured far from their bases and. had
counted on easy settlements on fertile fields. In their despair

the Vedic peoples invented charms, spells and sacrifices and.
pressed them into service to defend against their. terrible:
enemy.” We find echoes of this patina of magic and ritualism:
even in Kautilya, which later Kamandaka has wisely: eliminated:
or reduced in his Nitisara. Dravidian civilisation continued

to be more agricultural and: devoted to the arts and culture
peculiar to the different regions because of leisure and

freedom from political challenges. Pravidian social organisation

in the South, it must be admitted, was weak and they were

only makers of small States till the times of the Imperial

Cholas, and even. their conquests within India and outside were

more cultural than territorial. From the time of the Upanishads,
there has been considerable cultural exchanges between the

North and South and one remarkable feature is the infusion

of Tamil monotheistic philosophy into the philosophy of the

Upanishads which will be evident to even the most casual

student and is distinctly different from the beliefs and religious

practices found in the Vedas and Brahmanas. It is. posssible

that some ideas of State-craft from the North spread in the

South but it is clear, so-far as the Kural is concerned, that the

concepts are more-philosophic and less sophisticated. The Kural

therefore seems to owe nothing to Kautilya in its Weltenschaung.

While Kautilya deals only with Polity, the Kural deals with

Momal order and Love alse: It is obwious that dharma, artha
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and Kama were not separated in the culture and civilisation
of the era which Tiruvalluvar represents. The archaeological’
findings at Arikamedu relate to the period about 1st century A.D.
The current excavations (1964-656) at Kaveripoompattinam
are also tentatively said to relate to the 2nd century A.De
Here the excavations have revealed irrigation works, a sea-
wharf and Buddhist chaitya besides coins, some of them bearing
the figure of linga, bull, tiger, etc. There is no basis for
suggesting that the culture of Dravidians before the Aryan
‘advent was primitive and poorish (as Prof. K. A. Nilakanta
Sastri® states unjustifiably in one of his books).” A c1v111sat10n,
it must be remembered, takes aeons to bloom and flower.
A primitive civilisation could not have suddenly become rich and
refined, as evidenced by the Sangam literature, in one or two
centuries as if by a magic touch. The same must be said as re-
gards polity which is an even more leisurely process. It must be
admitted that Tamil social organisation was not o well-knit as
the Aryan hegemony. There was no need for it. The view that
the Tamils were makers of only small States before the
first two centuries of the Christian era is probably true but
the justification for a State lies in its moral” basis than on
its aggressiveness and State-craft and its Imperial ambitions.

Another important difference between Kautilya and
Tiruvalluvar is that in Kautilya and the preceding Arthasastras
generally, ‘artha’ is largely identified with State .and only
secondarily with what is called ‘vartha’ or wealth. In a state
of society where there is no social justice, wealth will distort
the other two desiderata, viz., Dharma and Kama. fij‘lruvalluvax-
says in plainest words that worldly happiness is imposible
without wealth as the other world is impossible for those Who
do not have compassion and love :(—

I@T PONTTEG YA aysD B % Qur el sz
Qaeesn B el (247)

He goes a step further and says that compassion which
is the child of love requires the kindly nurse of wealth.

(Tobe contmued)

8 K. A, leakanta. Sastri—The sttory and Culture of the Tmt;
(Firms K. L. Mukbopadhyay, Calcutta, 1964), p. 7.
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M@ adrgyn yerSer @ypal, QurpQereir gyia
Qrans Graafwre o ar® (757)

But this wealth must be acquired with means that are
not evil, to sustain both aram and inbam.

A@r s Perugpd mapd Hpardie ‘
£ Rerf aus s Qurayar ’ ] (754]

One who has produced untained wealth is assured at once'
the other two objects of life, viz., righteousness and love.

& Qurgser srpliu Qupuaiég e @urmar
g% QUer@L REBRGE (760)

"Wealth is important for both-individual happiness and
for the happiness of the State and it is the individual that sustains
the State, although the more direct responsibility is that of
the King, Ministers and all the rest.

Dr. ‘M. Varadarajan® in his book “ Spedmar gawg.
@rpsens seii>’’ has clearly explained that there will be a clash of
family duties and State duties without wealth and even married
love would become unhappy without wealth righteously acquired.
He calls them sri@és—ew and S @sscasw. This politicos
economic theory of State is particularly emphasised in.
Tiruvalluvar although it is true that Kautilya deals elaborately
with the revenues of the State, etc., but wealth viewed as
such is only an appurtenance and does not have a meta-
economical significance. M. Ariel has observed that what is
wonderful in Tiruvalluvar is that ‘‘he formulates sovereign
morality and absolute reason, and that he proclaims their
very essence —in their eternal abstractness, virtue and truth—
and he presents as it were in one group of the highest laws of
domestic and social life.” -

9. M. Varadarajan Somaw i o085 ngpasws sb (Pari Nilayam,
1955)—pp. 77 - 80. '

T—8



CHAPTER V
Making of ‘the State - Tiravalluvar’s concept,
1. MONARCHY OR DEMOCRACY ?

Neither Kautilya nor Tiruvalluvar wrote for a form of
Government now known as democracy. It is therefore beside
the point to discuss that Tiruvalluvar did not conceive of a
democratic form of government but what is relevant is to
examine whether the principles of government expounded by him
are not valid for all times and whether Tiruvalluvar was writing
for autocratic kings. At the time Tiruvalluvar was writing, the
South was essentially a country of monarchical States and not of
republics of an oligarchical or democratic nature. Being a self-
contained country, the progress in the South and development of
political and administrative intitutions proceeded as Dr.
T. V. Mahalingam® says *on almost independent and indigenous
lines. Although there were Kings at Madurai, Puhar and
Kanchi, there were a number of chieftains, and administrative
interests were intensely local.” Monarchy was, however, a
political necessity to follow a leadership. Thus * the growth of
monarchy as a political institution in South India was not due to.
any preference shown to it by the people as against ony other
form of Government.” 1t is not, however, correct to say that:
the state in South India was not ‘ monistic’ but * pluralistic * in.
character. The central government did not interfere with the.
smaller kingdoms and principalities. The king was leader and
protector in war and exemplar in peace. The alternative to
monarchy was anarchy. As Prof. Nilakanta Sastri points out
Tamils did not sanction resistance to the King’s will and tyran-
nicide was unthinkable. Dr. S. Krishnaswami Iyengar speaking.
generally of Hindu kingship says * while in form the Hindu.
Government may be described as a monarchy and even an.
autocracy and while it may readily even be conceded that the
Hindu monarchy had autocratic powers for application in times
of emergency, the actual use of the power was made in a, way to

T. V. Mahalingam, Sowsh Indian Polity, (Madras University, 1961). ‘
‘2. Dr, N. Subramanian’s paper, op. oit, p. 301
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satisfy the exacting demands eveén of a pure and complete
democracy, not only in form but more completely in spirit, and
that is what is really wanted, not the form of it.”” Dr.
N. Subramanian ? contends that the real test is not whether
autocracy was benevolent or not but whether the people had
legal and constitutional check against the King. This criterion
is, of course, correct but the real check was applied by the
Minister who advised the king taking into account the wishes and
sentiments of the people. It is idle to suggest that democracy of
the modern concept was present in those times but it is well to
remember that modern democracy is not ideal and it cannot be
pretended that an elected government does really carry out the
wishes of the people. What is necessary to look for in ancient
polity as in Kural is whether power resided only in the King and
whether he was free to do anything he liked. It is important to
examine this further as it will decide the question of the relevance
of the Kural’'s teachings to the present day, which I presume is
the object of all research and discussions. Dr. M. Varadarajan has
pointed out in his book Tiruvalluvar or Vazhkkai Vilakkam that
Kural’s concepts are applicable both to gpupwr @ (mudiyatchi)
as well as ggwrl® (kudiyatchi). Significantly he has pointed
out that nowhere does Kural speak of dynasties, successions and
accessions, and not even the flowers that the King shall wear
on victory, etc. as described in Sangam literature. Kural speaks
of the justice and valour of the King. The qualities that Kural
attributes to a king are equally applicable to the head of a
republic or democracy. Dr. Varadarajan has made a pains-
taking analysis of the number of places in which Tiruvalluvar
refers to the king in each of the sections of the Porutpal.
Porutpal consists of 25 Chapters on Arasiyal, 10 on Amaichiyal,
2 on Aram, 1 on Koozh, 2 on Padai, 17 on Natpu and 13 on
Kudi. In Arasiyal, Tiruvalluvar has referred to the king (as
@ep, Qaig, etc.) in 46 places. In Amaichiyal only once;
in Aram thrice; in Koozh once; in Padai twice, in Natpu twice;
and in Kudiyal consisting of 13 Chapters =of even once. The
last feature is remarkable and significant. It is clear that though
political power formally resided in -the King, it really was
endowed by the people and the ministers. Although Tiruvalluvar
uses the words syr&, Cas g, wererar, etc. to denote the g 8 4s
s%eer, he frequently refers only to his functional descriptions
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as Csr@er@ Berger (552), and sraewear (560) etc. In the
Kural polity, the people or wéser are not mere subjects to be
ruled but citizens who participate in the political power .and.
responsibilities. Res populis is really res pubdlica in the Kural and
this corresponds to the theories of certain political philosophers
that the idea of State is in fact a myth. Tiruvalluvar was not
making his polity an Utopia or myth.

III. KURAL AND ARTHASASTRA - A COMPARISON.

Let us now make a brief comparison of the groundwork of
the two works, Arthasastra and Tirukkural. Arthasastra is very
careful in the arrangement of the topics and Prof. Kane observes
that the unity of design impresses one as the product of a single
brilliant mind. The subjects of its 15 adhikaranas are —

(1) the discipline of the king, sciences to be learnt by him,
the place of anvikshaki and politics, qualification- of ministers
and purohits and their temptations, the institution of spies,
council meetings, ambassadors, protection of princes, duties
towards the harem, and king’s personal safety.

(2) About superintendents of various State departments,
founding villages, pastures, forests and forts, duties of the
chamberlain (Sannidhata), the commissioner of revenues from
forts, mines, forests, roads, etc., accountant general’s office,
embezzlements of public funds, royal edicts, examination of
precious stones for the treasury and mines ; superintendent of
gold (i.e., of coins, issued from the mints); superintendent of
store house (of agricultural produce etc.) of commerce, of forests
of arms, of weights and measures, of tolls, of weaving, of
liquor-houses of slaughter houses, of prostitutes, of shipping, of
cows and horses, and of the capital and cities.

(3) Administration of justice, rules of procedure, forms of

marriage, duties of married couples, sridhana, twelve kinds of
sons, other titles of law ;

(4) Removal of thorns - protection of artisans, merchants,
remedies against national calamities such as fires, floods,
pestilence, famines, demons, tigers, snakes, etc.; suppression of
those who live by foul means; detection of juvenile crime; arrest
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of criminals on suspicion; accidental or violent deaths, torture to
extort confessions; protection of all kinds of State departments;
fines in lieu of cutting off of limbs, sentence of death, death
with or without torture; intercourse with maidens; punishment
by fine of various wrongs, conduct of courtiers, award of
punishment of treason; replenishing of treasury in case of
emergency ; salaries of State servants; qualifications of courtiers,
and consolidation of royal power.

(6) Constitution of the mandala, seven elements of
sovereignly, qualities of king, peace and arduous work as the
source of property, sixfold royal policy and threefold sakti.

(7) Circle of states is the field for the employment of
the six lines of policy ; the six gunas (samdhi, war, neutrality,
marching, taking shelter, dwandhi-bhava); causes leading to
the dwindling and disloyalty of armies; combination of States ;
samdhi for the acquisition of friend, gold or land: an enemy
in the rear; recouping of lost strength; a neutral king and
a circle of States. '

(8) about vyasanas (vices and inisfortunes) of the several
elements of sovereignty; troubles of the king and kingdom ;
troubles of men and of the army.

() work of an invader, proper time for invasion,
recruitment of the army, accoutrements, internal and external
trouble, disaffection, traitors, enemies and their allies.

(10) about war, encamping the army, march of the army,
battlefields, work of infantry, cavalry, elephants, etc. and array
of troops for battle in various formations.

(11) concerning corporations and guilds.

(12) concerning a powerful enemy, sending of envoy ;
intrigues, spies, with weapons, fire and poison and.destruction
of stores and granaries, capture of the enemy by strategems,
and final v1ctory o

_ (13) capture of forts; sowing dissensions, entering ' of
kingdom by strategem; spies in' a siege; restoring peace in
a conquered country.
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(14) secret means, strategems for killing an enemy,
producing illusive appearances; medicines; incantation,

(15) division of this work into sections and their
illustration.

It will be seen from the above synopsis that Arfhasastra
is something more than a treatise on polity as it deals in
a large part with the machinery and controls of government.
It looks as if the State Kautilya had in view was a State
which is both a welfare and police state with imperial aims.

Turning to the Kwural, Tiruvalluvar’s Porutpal consists of
70 cbapters, and divided into three sections viz., (1) Kingship
(2) Body politic and (3) Miscellaneous. The first section
Arasiyal, consisting of 25 chapters deals with kingship, his
duties, qualifications, just government and so on. The second
section (Angaviyal) consisting or 32 chapters deals with the
elements of the State, the first (10) dealing with Ministers
and ambassadors, the second (5) dealing with territory, fortresses,
wealth, and army, and the third (8) dealing with friendship
and allies and the fourth (11) dealing with follies and dangers
(sometimes called maruafwer). The third section consisting of
(13 chapters called o#9we) which treats in common of virtues
essential both for the ruler and the citizen like honour,
worth, courteousness, sensitiveness to shame, husbandry and
avoidance of degradation.

It will be seen that Tirnvalluvar has taken for discussion.
the general principles and philosophy of government and social
order instead of going into the mechanics of them. As
Prof. Vaiyapuri Pillai observes, ““Kautilya was more a politician
than statesman. He found in his great work room for state-
craft motiviated by an unquenching thirst for conquest and
characterised by mechanistic efficiency and thoroughness which
we now associate with Germans. He would consider humane
considerations a weakness ... ... ... His political wisdom is
characterised by a breadth of vision at once noble and elevating.”
As regards the Kural, Mr. V.V.S. Ayyar in the preface to
.his translation of it says, “As in the first part (Arathupal),
the poet shows himself as a moral teacher of the very highest -
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order, so in this part, he- appears as a consummate -statesman
and a thorough man of the world. Not a single function
of the statesman is unfamiliar to him. Everywhere he reveals
the firm grip that he has of the fundamental principles that
underlie the art of government. There is no confusion,
there is no haphazard imaginings, there is no mere wordiness
in any of his 700 verses on the subject of wealth. Everything
is in the right place and is seen in proper proportion.
It is the dry light of reason illuminating the whole field of
the statesman’s art.”’

It is not possible in the space at my disposal to go into
detail the views of Kural in each of these sections and
compare them with Kautilya. A summary of the sections
are given in the books of Prof. R. P. Sethu Pillai and
Dr. Varadarajan. Mr. Ramachandra Dikshitar has given in
his Studies in Tamil Hislory and Literature a fairly exhaustive
list of parallels and sometimes even identical ideas in Kautilya
and Tiruvalluvar. To quote a few examples, the Kural
says—

UGHL_ Gl Filp) SYDWES BL.LITHRT HPLO .
QP WTEr YT FETEr T (381)
.The parallel in Kautilya is—

Svamyamatya—janapada-durga-kosa-dandamitrani

(VI—-I)
The Kural says—
I%raelyw saraciyw wrpmar aeliyw
Shoraciyh wiHs Qewe (471)

The parallel in Kaurilya is—

Yadi va pasyet svadandir mitratavidaindar
va samam jyayamsam va karsayitu mutsapae (VII-4)

Dr. U. N. Ghosal is the only non-Tamil author who has
devoted a section of five pages in his book A History of
Indian Political Ideas to the Tamil classics. While it is
a good summary, the author however, in some places has
vaguely stated that Tiruvalluvar ‘evidently followed the Smriti
tradition or the older Arthasastras.” I have sufficiently discussed
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carlier that the Kural is not an adaptation of dharma-sastras
and artha-sastras. Tiruvalluvar has nowhere claimed that he
is a new law-giver or is propounding a new theory of dharma
- or polity. Nor has he stated that he is following the earlier
writers. In this respect I am tempted to compare Tiru-
valluvar with Sri Meikantadeva (13th century) who wrote the
Sivajiianabodha sutras in which the tenets of the Saiva
Siddhanta are codified. Although the latter is considered the
quintessence of Veda-agamas, Sri Meikantadeva has not referred
to any earlier texts at all but only stated his gy és qpypejaer
(final and logical statements) on the problems of philosophy.
Similarly, Tiruvalluvar has not tried to find authority or
support in earlier writers or to refute them or even proclaim
his doing any of these things. He has not modified them or
even referred to Tolkappiyam, the earliest extant Tamil source,
where we find some seminal ideas relating to polity. Tiruvallu-
var’s writings are not subjective and the sage’s utterances to-
my mind are reflections valid for all time. Hence he is called
@sdad yeveni (divine poet) and his treatise is called Qur grwenp
(universal véda) or e gs5sCasw (uttara veda). It is clear that
the standpoint and contents of Arthasastra and the Kural are
distinctively different.



, CHAPTER VL
ELEMENTS OF THE STATE.

We shall discuss here a few selected maxims in the Kural to
show its distinctive ideas, and its relevance to the modern times
in ideas of polity, ethics, social order and government.

The first chapter in Porutpal deals with @aopwr 8 and the
first Kural therein starts with an enunciation of the elements of
the State.

UDL G F-gedoFs FLLIT T KD

P L WIGT HFFTGT & (381)

This Kural states :—

He is a lion among princes who is endowed with (1) army,
(2) citizenry, (3) resources, (4) ministry, (5) allies and
(8) fortifications.

In Book VI, Chapter 1 of the Arthasastra, Kautilya enume-
rates the following as the elements of sovereignty :—

(1) The King, (2) the Minister, (3) the country, (4) the
fort, (5) the treasury, (6) the army and (7) the allies.

(Kamya, amatya, jana pada, durga, kosa, danda and
mitrani) '
It will be noted that Kautilya mentions the King as one of
the saptangas of the State whereas the Kural places the King
. apart from the other six elements. Kamandaka's: Nitisara
says—

Nyayo n@r jana marthasya rakshanam
vardhanam tata satpaira pratipaitiseha
rajavruttam chaturvidam (1-20).

The Kural identifies the King with the State while Kautilya
treats the King as only a limb of the State. Kalingar, one of
the commentators of the Kural, gives an explanation for this
difference :— “

T-—9
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L L4

He says “ goretaryw o plurs® Qerer@ @Qeoa HICe@w
sy QrrsPuRuaary earmsd e grort sogw gpher Ae
Capu@sd wrearw (mahajanam) @sers srlgpE Qe
BAlaryw e plurd@s & fari adTugre srews. Qeafl QoGée
Qrrever Qavp psrSu aaasy QurgesCGuw @UQurgl.ure
sen_LQurmar arar gis,"

Hence genpwrl® of Tiruvalluvar, which includes the King,
is an integral theory of the State. Dr. T. V. Mahalingam® says
“the Kural makes the King the most important of the seven
elements of sovereignty and considers the rest as subordinate to
him. This significant distinction by the great author of the
Kural throws much welcome light on contemporary political
thought. The King was the main pivot of the administration,

and the strength and durability of the government very much
depended on his personality.”

In Pyrananuru (in a song sung by Kiran of Mosi) the King is
described as the life of the country and the people.

Qeevgyw et garCp 3 S@w eli garQlp
werarer e u9i Q5 weui 5% e.vED (Puram, 186)

This is the traditional conception of the Tamil metaphysi-
cians also. God and soul are regarded as .9+ and @uwis. The
souls have real existence but not absolute except with God, just

as although consonants are not derived from anything else, can
exist only with vowels.

In Kambaramayanam, Rama is spoken of as the life of the
people in accordance with the Kural concept.

Qu Eevae rive warg waraulida@ rrwefear
tocr eor @y il ev %

The people of Ayodhya followed Rama as body follows life.
The people are not the life, but Rama. Thus the concept of the
state from Tiruvalluvar down to Kambar in the Tamil tradition is
different from that of Kautilya.

The Kural speaks of many necessary qualities of the King
like diligence, valour, learning, courage, alertness etc, which.

1, T.V.Mahalingam, op. cit,
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we may perhaps skip over as these attributes are quite
common,

But there is one qualification which deserves attention, ie.,

gpafipssr soavma 45 wpalgsar
OTRTD eI FT &, (384)

(Tr.) The Prince shall not fail in virtue and shall abolish
unrighteousness; he shall guard his honour jealously but shall n-t
sin against the laws of valour.

It is to be noted that the Prince has to stand by aram
himself and eliminate that which is not aram in his State.

Purananuru also speaks of oG54 as the basis of the King’s
power. .

wram Hp@rd wpsoCp yrfar Qarppod.

The ‘aram’ is more powerful than elephants, horses, chariots
and warriors (Qsre soflp sgouflu saflwr Yseasrgw Bdi Cgr
Qrgrs eaw yse wpar), The bard wger wmsar Qazsreeyt
compares this ‘aram’ to the unique third eye of Lord Siva
which gave victory to the Devas. Jivakachintamani (2361)
refers to the deeds, which a King who guards his valour, will not
do. Kautilya also speaks of an unrighteous King as the worst
enemy but one of the elements of unrighteousness is considered
by him to be not being born of a royal family and not coming
directly from father and grandfather.

‘ It is in the commentary on the Kural mentioped above
that Parimelalagar reminds us that—

YU F THTUL JHYTFRT L ST Yook CUFIT @ QpSaTew
gaer garQuer dar pg. ‘
It cannot therefore be said that there is no abstract theory of
State in the Kural. Dr. N. Subramanian’s view that the abstrac-
tion known as the State was not known to the Sangam Tamils is
therefore open to argument.

Another important element of polity is contained in the
following Kural— :
Qupoeyrs FUL D STSEQID STSF
VGES YD WeVe) ST F. (383)
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(Tr.) The Prince shall know how to develop the resources
of his kingdom and how to enrich his treasury, how to preserve
his wealth and how to distribute it worthily.

Tiruvalluvar here strikes a profound keynote of polita-
economic theory of State. In referring to the resources of the
State he does not speak of the taxes alone, but to all resources
of the State and he uses a very significant word @wp pw which
means production of wealth, a concept familiar in modern
economics. Tax alone is not wealth of the State. It is not
the ‘national product,’—to use an economic term. Tiruvalluvar
is a fundamental thinker. It will be remembered that in
Arathuppal, he has placed the chapter on the Glory of Rain
next to Invocation to God. He refers to the creation of wealth
by the utilisation of natural resources and production,
Tiruvalluvar assigns to the king in the State the essential
functions of public finance without which no polity could exist.
If taxes alone were to be the strength of the State it would
become tyrannical.

CaCer@ dargper @@ aarpg Qurgyb
CarQerg dAargper @orey (552)

(Tr.) The demand of the king for what is not due is like the
bandit who demands, stand and deliver. .

On the other hand the real wealth of the State is indicated
in the ‘Kural as follows :—

2 pQur G esh e oE Qurgeswe sar pereyi s
Csm Qurgesw Cassar Qurger (756)

(Tr.) Escheats and derelicts, customs duties and prizes
acquired in war, all these contribute to the wealth of the State.

I am tempted to dwell at greater length on this aspect of
political economy but I shall desist as the economic ideas in the

Kural has been the subject in a series of Lectures under this
Endowment on an earlier occasion.

Tiruvalluvar lays stress on the necessity for the King being
graceful, loving and liberal besides being impartial in justice.

oo p Wedg sriurp b wereraar wés
S p cr6ry @SS ILGD
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@ap is not merely technical justice according to the law
of the land which is a narrow concept. I suppose in all land
governed by civil law, whether ancient or modern, that kind of
justice could be found. Parimelalagar interprets genp as gp oy
E@prons Qersreyis @54, Not only must the King enforce the
law but also render natural justice. That is muras, the essence
of constitutionalism.

Tiruvalluvar says that the AKing must not be averse to
_ criticism if he wants his people to be happy and loyal.

Qrdemaiin Qrrp Qurpé@w usmyaL. Gars ser
sd@ssBys sOGL 200G (389)

(Tr) Behold the Prince who hath virtue to bear with words
that are bitter to the ear; his subjects will never leave the
shadow of his umbrella.

This has relevance to the modern times more than to the age
of royal princes. We come acrose criticisms that men in power in
a democracy prefer yes-men around them and resent criticism in
Parliament and the press and by popular forums. Tiruvalluvar
suggests that the king must put up with criticism even if it is
bitter and unjust. This is a truly democratic concept.



CHAPTER VII

THE PHILOSOPHER KING.

Tiruvalluvar devotes three chapters for learning, neglect of
instruction and listening to advice of the wise and crowns them
by a chapter called o S ejan_aww or understanding. The insistence
on the proper education of the Prince isin conformity with the
injuctions of other ancient philosophers like Plato, Aristotle and
Confucius. Learning in a prince is desirable but what is most
essential according to Tiruvalluvar is that he should act in
accordance therewith. Such learning and conduct are necessary
even for a person of high birth. The power of a prince who is
unlettered is dangerous and it will soon vanish. Even if a
prince’s learning is mot perfect, he must improve it by enquiry
and listening to the wise. Without such discipline, says
- Tiruvalluvar, the King does not acquire humility of speech. The
end of all learning and enquiry is wisdom or gfe@aw which
is a fortress and a defence which no one can storm or take by
surprise. Kautilya speaks of learning enjoined by Manu,
Brihaspati and Usanas who speak of three, two and one science
only to be learnt by a Prince but he considers that a Prince
should learn from sciences, viz., Anvikshaki (ie., philosophy),
Vedas (i.e., Dharmadharmam), Varta (wealth aad non-wealth)
and Nyayanyaya (i.e., expedient, and inexpedient or bala bale (i.e.,
potency and impotency). He also attaches importance to
dandaniti as the power of the sceptre depends on it. He has no
concept like Gsaral (enquiry and oral instruction) of Tiruvalluvar
but insists on the Prince keeping company with aged professors
of the sciences referred to above.

Tiruvalluvar does mnot treat of dandaniti separately.
Dandaniti as such is only a penal code which the authority
dispensing the law could administer. The concept of danda is part
and parcel of just government in a Prince. So, Tiruvalluvar
includes this in the chapter ‘Q@sEQsrarenw’ or Just Rule

Qertevdp Qsrpwrenr CarQ@armsse MUBS.
srs L sCen@ Qs (550)



o
(Tr.) Punishing the wicked with death is like the tiller
removing the weeds from the crops. |

 Parimelalagar difines Qsrgwaesr as adadayi in Sanskrit,
viz., £8Qsremani, se@@ant, sgallp Qasrevari, sarar, gmvd
unity GeopsQ@araanri, Jpafler alenypari

Another Kural says—

Goypn srECsrolds Gppe s 560 |
a@aary, Cassar @grife. (544)

(Tr.) Itis no matter for blame but the office and daty of
the Prince to protect his people both within and without and to
punish those that go wrong.

Punishment is of three kindsr(gegz/d:., apsr p), viz., (1) gerues
@sirgev (corporeal), (¢) Qur@ Csarev (fines) and (3) Csrpe
(death). ‘

Kautilya does not appear to have a chapter comparable to
gda@caw of the Kural although in Bk. 1-VII of Arthasastra
he speaks of the sainty King.

In my opinidn the most important quality that Tiruvalluvar
enjoins in a King which no other author has stressed is this—

alQur@ger wriwri ards@a ey

GUQurger QuiriQurmgear srawu s4da. (423)

(Tr.) To discern the truth from whichever quarter it comes
is verily wisdom.

This is a quality necessary in persons in exalted positions.
They should be receptive as well as discriminating in judging the
truth.

The necessity for the friendship of the wise and worthy is
enjoined by Tiruvalluvar, like all ancient philosophers and also
Kautilya. This also gives strength to the King. Tiruvalluvar
says— ‘

sodp Quiluri gwrr eepEs®
Q@ETerwijer Telerd &% (444)

(Tr.) So to act as to make wise-men, i.e., those greater than
himself, his own is of all strength the highest.
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Kaﬁti]ya lists what all the Prince should learn from aged
professors of sciences in whom alone discipline could be found.
Tiruvalluvar lists among the wise whom the King should keep
company, those that would be courageous enough to reprove
him, ' ,
Ay icw Slarurar gaarar orlr ‘
Qs@é@h sosmw wak, © 447)

No one can ruin such a King. Otherwise he will perish even
if there are no enemies to destroy him. Such men are the pillars
(ws%v) for the stability of the King. The King has therefore to
be careful in choosing those that surround him (@ger#) in whom
counsellors will .also be included. Parimelalagar says that such
wise men will prevent @siaggerus (divine punishment) which
armies and fortresses cannot prevent, I don’t think however
that Tiruvalluvar has in mind such superstitions as divine
wrath. '

Tiruvalluvar is a great psychologisf when he says that
environment will alter the mentality of the King when he
warns the Prince against the company of the law.

wer g gor & Cured ariig eGALHS
Qarsmor 1@ I hay. (454)

(Tr.) The understanding of a man is not in the quality of
his mind but by the influence of his companions.

Both purity of mind and purity of action issue from the
purity of association.

war § griew Qrdallars sruew @ rar@w
@ar g srilen ST @@ W ; (465)
In three consecutive couplets (467, 468 & 459) Tiruvalluvar
speaks of the complementary necessity of warsend and garzevs

(beautiful words!), i.e., goodness of mind and goodness of
association.



CHAPTER VIII

EXECUTIVE POWER

In four subsequent Chapters Tiruvalluvar speaks of delibe-
ration before action necessary in a king Gsds gz Grusaas,
adwl s, sraowdgse and Herdsa.

The King has to weigh the magnitude of the action
(a¥2%raaf), his own strength (ssraed), the strength of the enemy
(or paperaed) and strength of allies ( m%wrevad)—

S%raefyw garasdyw wrpmear aafujw
Slrmacduyn grabls Qeue (471)

This analysis nﬁght look simple but we know how often
modern governments go wrong by miscalculation of these factors.
(Recent classic examples are the Korean war and Cuban invasion).

Those who are not able tosize up a situation will, Tiruvalluvar
says, fall in the middle of their adventure — Qe dsair @iz gri
Uev. (473)

The Kural also says that—

Self-admiration (ser%er oJwigrar) without knowing the
strength of the enemy will bring disaster. .

In the Chapter @afwdge Tiruvalluvar, speaks of both the
military strength as well as the economic strength which are
factors to be counted both in peace and war. Speaking of
judging the time for action, that which is favourable to the King
and unfavourable to the enemy is best, just as even a crow could
kill an owl during day time. Judging the place is equally
important. Even the powerless will. become powerful if they
select the proper field for action, just as a crocodile in deep
waters could overpower anything, while it falls an easy prey
when once it leaves the water. Similarly, a fox will have the
apper hand over an elephant if the later is caught in marshy
mud. It may be mentioned that Tiruvalluvar deals with these
n three Chapters while Kautilya deals in only one stanza. The

T—10
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illustrations referring to the crow and the owl and crocodile al§o
occur in Kautilya. These parallelisms are frequently cited as
Tiruvalluvar’s indebtedness to Kautilya. Sakti, desa and kala
jfiana in action are very common concepts and these parallelisms
have probably passed into the common speech like proverbs
whose origins no one could trace. ' :

In a Chapter earlier to these three entitled @sds 5 Qrusaas
(Deliberation before action) Tiruvalluvar has stressed the
importance of planning and, what is more, the means employed.

ypPer amssT amssw uei Herm
Cuir p A gond Quir @5 6 FLULGW (488)

If the right means are not employed, it will be useless if hundreds
of men stand up to uphold a King. Just as means are important,
men employed are still greater so. Tiruvalluvar employs two
chapters Gsflé o Ggafllger and Oshé s al2arwr_e (testing men
for confidence and testing them for assignment of duties). Men
have to be tested by four tests, viz., love of (1) virtue, (2) money,
(2) pleasure and (4) fear of life. Kautilya also says that these
four tests should be employed :—

Amatyanu upatibi, souchayst, dharmopadha, adharmo-
upadha, kamo-upadha, bhays-upadha.

There is an interesting gloss of Parimelalagar on this concept.
Briefly it is this. Testing a man through a purohit, a military
chief and a woman suggesting that the King is unworthy and that
before he tries to kill us, we should kill him. These are called
the four upadhas but I don’t think we can read so much into
Tiruvalluvar who is generally averse to mean strategy. I think
the simple meaning is whether the person has due regard to
fundamental values like o pw, Qurger and ®eruw and whether
he is sensitive to the value of life and fear of a re-birth due to
wrong karma. Jpadssgsse (fear of rebirth) is a common
concept of virtue in olden days and it is found in Sivajgafiaswami’s
commentary on Sivajianabodham. Kalingar’s commentary also
brings this out clearly.

The fear of death is the Damacle’s sword over even the head
of top men who stand in danger of being liquidated by the party
which takes the place of the King.
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Regarding assignment of duties, the Kural says—

As each man’s special aptitude is known ,
Bid each men make that special work his own. (518)

Let the King search out his servant’s deeds each day
When these do right, the world goes rightly on
its way. (65620)
&% & Hlerw srigw Saren p ol
gspEiu enss Qed. 7 (518)
srQnrmb 51@Qs wararer a %y Qe diaurar
Garirew Carr o, (520)

Kautilya’s test for each category of office is according to
the upadhas referred to above. In Bk. I.x of the Arthasastra
he says that those who come out successful—

in dharmopadha — are to be appoiﬁted judges and
commissioners ;

in artho-upadha — to offices of treasurer and collector ;

in kamo-upadka — to guarding frontiers, harem and
sporting grounds ; and

in bhayo-upadha — to the King’s household.

These are more ordeals than tests and judgments on the
basis of one’s deeds and actions. According to Kautilya these
are the tests on which Ministers should be selected, and their
loyalty should be got confirmed by spies.

Tiruvalluvar says that the right man for the right job should
be selected and left alone to do his duty and in making the
selection there should be no favour or partiality.

@ 5% @S QUET (PYISGW o EUIEE

2 5% YT s el (317)

pibm sanCepr Seopyflt g wnid Tl @w

Qais e QriagooCs qrenp. (541)
These are maxims which should be hung up in Ministers’

offices and Public Services Commission’s offices of the present
day because the ideas are so modern and up-to-date.
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Tiruvalluvar is a realist. He recognises that even men with
rare learning (¥ w s par7) and of flawless character (ge gp01)
will not be without some sort of imperfection (Paefip Gerenw).
So he recommends that the King should consider merits and
faults and find out which weigh more. He also lends a touch
of humaneness. He cautions against those that have no kindred -
because they will be heartless and callous. Deliberation before
selection aud proper assignment of work thereafter is the
sagacity of the King. Thisis an important principle in modern
public administration. Tiruvalluvar sounds a very realistic note
of warning which is relevant more than ever to the present
day when persons doing public dutied are suspected and every

~one is tarred with the same brush of corruption and the like.

Cgrrar Qgalayt @ safls srersair BY payw 7
Err @@uau soa (510)

(Tr.) To trust a man whom thqu hast not tried and to
suspect a man whem thou hast found worthy lead alike to
endless ills, ‘

Strangely enough Parimelalagar one of the commentators
refers to the Kurals in this Chapter (51) to correspond to the
doctrine (wgi5) of Sukra, Dronacharya, Kaatilya, Narada,
Maheswara, Vyasa and Udvacharya. Kautilya refers to scme
other names like Bharadvaja, Visalaksa, Pisuna, Vatavyadi
and Bahudanti. He ends by saying : “ This says, Kautilya, is
satisfactory in all respects; for a man’s ability is inferrcd
from his capacity shown in work.” He also makes a difference
between councillors (mantrinah) and ministerial officers (amityah).
Kantilya finally proclaims lyrically (because he uses here sloka
metre and not the sutra metre). ¢ The Kshatriya breed which is
brought up by Brahmans is charmed with the counsels of gouod
counsellors and which faithfully follows the precepts of the
sastras becomes invicible and attains success though unaided with

weapons.” There is no such doctrine in Tiruvalluvar who believes
more rationally—

ngmwé@u’: Gj?@?érﬁpmwé@& &5 Fib
s@uCo sli%ré sa V (505)

One’s deeds and not birth is the touch

-stone for greatness or
littleness.
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In the chapter Gsféi e ¥%rwice (Testing and employ-
ment) Tiruvalluvar gives eminently practical advice which would
hold good in the complex administration of modern times.
Those employed must be able to choose the good from the
bad, those who can develop the resources and explore the
obstacles, those who are endowed with intelligence, kindness
and decision and freedom from greed and wisely say that many
will satisfy the tests but will change in actual performance
of duty. We find this happening every day in modern life.

glmamswiar CgpPws sersmw oF%kraasswre
Cavap@d 1wris g Lieud (514)

(Tr) Though tested in every way, many are the men
who change due to the nature of the work.

This justifies the in-service tests and confidential reports
on administrative personnel current at the present time.

Power . and authority easily corrupt men who start well.
Parimelalagar compares them with the Kattiangaran (siigws
srrar) who falls in love with kingly pleasures. Servants of the
State should be free from lust for power and what is now called
conspicuous living. It is for this reason that Tiruvalluvar
insists on freedom from greed and avarice along with other
virtues like nobility, intelligence and power to take decision
and clear-headedness. Where there is love of power, judement
will be easily vitiated. Says Tiruvalluvar—

garudle Cesppib yaralaredw @) srer@n .
sar e wrar a-C @gealay (513)

(Tr.) Let him alone be selected for service who is well
endowed with kindness and intelligence and decision and who
is free from greed.

Paripperumal in his commentary says—

Ao Quaovurareawvyn srflu KriuFsRéssd og5uBewu
CrréSLpy.

This refers to the Secrstariat of the Government which examines
proposals for action (erflw Hrris@sz).
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The fnodemity of these ideas in the Kural is striking and
is in refreshing contrast to ideas in Kautilya which though

very clever do not go to fundamentals or the philosophy of
government but only with dispositions and regulatory procedures.

Having laid down the rules for the King to associate
with the wise, to deliberate before action and to choose the
right men, Tiruvalluvar significantly devotes a chapter on
cherishing the kindred (s#5pésryger) because estrangement of
kith and kin is as dangerous as allowing them to have sway
over the actions of men in authority. We in the present day
life hear of many Ministers being discredited because they allow
their close relations to exploit their position. Tiruvalluvar
also warns against insoucience or laziness of the King, as the
King should constantly aim at @reemws gppe, sroees sur
ww, gpaems @grife,—

raves g mé—
@10y arevdy avelwd gev,

BT VQENSE S LITWWD —

WS ST, GRENSFV, SHPMFH, Hyorallar,

saamss @s7ife—
A% ael, sgaael, wrpmarasl, m%wrael,
Qsftg Gsiuyw aal.

oV E GeRTD—
FLuTdse; umswrEse, Cuplsrpe, QOS &6,
gz, s ey,
Kautilya says that a wise king shall observe a six-fold
policy—
(1) Peace (sandhi),
(2) War (vigraha),
(3) Neutrality (dsana),
(4) Marching (yama),
(6) Alliance (samsraya) and

(6) Making peace with one and waging war w1th
another (dvaidhibhava),

and elaborates on them. Tiruvalluvar however is only suggestive.



CHAPTER [X

JUST GOVERNMENT

The most important Chapter on polity in Tiruvalluvar
is Q@esCGsréraww or Just Government (Chapter 55)
for which word I have not been able to discover an
exact parallel in Kaatilya although in many chapters he
speaks of its ingredients. @s@@sraranw in abstract is not
discussed in Kautilya. A virtuous king besides protecting his
subjects and maintaining peace and prosperity is enjoined
by Kautilya to do many things which smack of ritualism,
magic and witchcraft.

For example in Bk. 1. xix of Arthasastra Kautilya says that
the King shall personally attend to the business of gods, of heretics,
of Brahmans, of cattle, of sacred places, minors, aged people,
women, etc. He shall seat himself in the room where the
sacred fire has been kept, shall attend to the business of
physicians and ascetics practising austerities and be in atten-
dance with the high priest and teacher and those who are
experts in witcheraft and yoga when hgaring petitioners. There
is no place for priests and magicians in the Kural although
in the payiram (prologue) Tiruvalluvar has stressed faith in
God and the greatness of those who have renounced. There
is no suggestion of the King being surrounded by knights
spiritual, besides knights templars to keep him straight and
guard him against evils, Dr. U. N. Ghosal® points out that
in the Vedic Samhitas and the Brahmanas, the purohita holds
a conspicuous position in the counsels of the king. This
- position is maintained in the Dharmasasiras and even in the
Arthasastra of Kautilya. It is remarkable, however, that the
purohita is conspicuous by his absence in the list of
seven prakritis or angas given in Kwural. Purohita has no
place in the elements’ of the State even impliedly in

the Kural.

1. U.N. Ghosal op. cit. p.86
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In dealing with Q@#mGsreraw of Tiruvalluvar, I must

dispose of a preliminary point. Parimelalagar in explaining
QereCsrearente  says

“oaurp Cer_rg Qeaalw Csrev Cursealear
QeraCsisrerw eariul i g&. el grergn
& BT VT (T
Sewri_to areruf.??

I think emphatically that dandam does not convey Gsm
Gsreranw. The meaning of dandam is vague but it is mainly
identified with the coercive authority of the Xing which
sustains dharma. Dr. Ghosal has discussed the evolution
of the idea of danda in Manu, Yajnavalkya and Kautilya and
he observes that in Kautilya we notice a development of the
theory of danda into a new technique, the right application
of which would help dharma. Traditionally the word danda is
identified with sceptre and hence the word danda-niti, but
Gsrev in Tamil tradition refers to the pointer in the balance.
It will also be noted that Tolkappiyar in Tolkappiyam ¢ Marabiyal ’

speaking of @gfeQdsrar QemCsre gyrawr has not mentioned any
sceptre or danda.

e uw Qsrgyw Goywn @pr&w

seo_gaflew yrayw salpr Csmw

sragw apupuys Criaer Jpejw

@zl Qsrar QemCsre greidagfw,
—(0gSwe - 616)

Mahamahopadya ya Panditamani Kathiresan Chettiar in his notes
to Bk. 1-4 of his Tamil translation of Kautilya’s Arthasastra®
says ‘

gL Fe@® FTWW sl DUTWD F6rS gy
eaTwHUu omistly caissmn; srfu srrew
SCusgare Yssar_gams Qelyd g),zra:@;w
sarw’’ adrg & plu@arer.

@afl sawr_n oaums Qare srar.s@s:ram@
uflCuagar eap eapLuererri.

2. Kautilyas Arthasistra with notes (Annamalai University) 1955.—
p. 34.
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‘In Kural we find semc> used only in the sense of
punishment e.g., ’

SQQur Pub & ss S FaL (pLb Kural (567)

and Silappadikaram says that without king’s control there will
be no blameless safety to anything.

yors Cacduaer s uragw yorbs Caafde
‘ Silappadikaram (23-45)

‘Sengol’ is completely different from sewr_# & although it may be
part of Sengol. It will also be noticed that in the second Kural
in this Chapter, Tiruvalluvar compares Sengol to rain, which has
no punitive implication at all.

The ‘sengol’ is only symbolic of the just government of the
king and without it even the service of great men (géger') and
oo (or righteousness or dharma) will not endure. The
reference to gsgewri srey is usually taken as Vedas although
Tiruvalluvar has not cited the Vedas. In every religion there
are spiritual seers and sages who speak the voice of God. They
are called & g=eri just as when we speak of ‘wise men’ we do
not refer to the Magi of old. It is for this reason perhaps that in
Manimekalai, importance is given not to the scripture but to the
spirituality of great men. Manimekalai has the following line—

wr sar Cereryw wLart &pyw
STV &T @ (22.208-09)

In a multi-religious society with freedom for religious belief
a werk on polity or a work on ethics cannot swear by a particular
scripture. So &2@sA has to be distinguished from CasQs4
In the third Kural in this chapter Tiruvalluvar speaks of the
subjects clinging to a King’s feet if heis loving and wields his
sceptre justly. If the Gsrevisa symbol of punishment it cannot
be used in the sense in which it is used in the Kural. Rain as
well as plentiful crops will be had in the land when the king
is true to the spirit of the scriptures. (The words @uwevyafl
' @srQ@erssge are significant).

It is not the lance that gives victory and success to a king but
his @srev sceptre, if it is straight and does not swerve from justice.

T—11
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Camer g Queard soey; veraraar
Caregrew Cars Qsefiar ‘ . (946)

In contrast, the Arthasastra says “That State which is
disciplined by the established laws of the Aryas which is rooted
in the organisation of castes and orders and which is protected
by the three Vedas progresses and never deteriorates''—

vyavastitaryamaryate : krutha varnasramaststah :
trsyohi : rakshita : loka :
pracidatu nasodats (Bk. 1-3)

~ On the other hand, the Tamil classic Manimekalas says :

Carafitew 85 Gupar Carefiten GMuywd
Csrafiter 86 Gigpar wrfarear gow
wriflairer & pBlar war gyl fle %
wer gyl Aevewr werersr Gaveor._rer
sar plQrarggw s68 QST @GL.
(VILI. V. 8-12)

Just as the king protects his subjects, justice protects him.
It will be noted that in the last two Kurals in the Chapter
Tiruvalluvar speaks very forcibly about punishing the wicked
even with death and to be severe with tbose who transgress and
go wrong. So ‘@#alsrey’ is not merely saintly rule or a rule
of compassion but a just rule. It is a just rule but not devoid
of love and generosity.



CHAPTER X

THE UNJUST RULE

In the next Chapter (56) Tiruvalluvar delineates the unjust
king or the tyrannical king. Tyranny is not peculiar to
monarchy. Political philosophers conceive of democracy also
becoming tyrannical and so it is applicable to our democratic
times also. The tyraany of democracy is that it may be seized
and exploited in undemocratic ways for ostensibly democratic
ends. In the name of the sovereign people, deeds may be done
as cruel as those done by any Greek tyrant or Medieaval despot.
It is terribly easy for those in power to confuse justice with the
interest of the strong. Curiously enough I have come across that
Earl Baldwin, who was not a political writer but a politician and
leader of a democratic party, has referred to the tyranny of
democracy. He says “ It (democracy) has lost ground in so many
countries recently that once more we are told that there is no
escape from the circular movement of tvranny, oligarchy,
democracy and back to tyranny again.” Under any government
the poorest has the right to have his own individual life without
being drilled or managed by individuals or groups by whatever
name they are «called. Tiruvalluvar calls this tyranny
S%sse, and a king who oppresses his subjects in this
manner is worse than one whose profession is murder.
Tiruvalluvar says that a king who demands from his subject
anything, whether taxes or even loyalty, by force is similar to
a highway robber who asks people to stand and deliver by
threat to life.

Qartw CupQsran_rifler FsrpCs %Quwpbsran®@
goama QruQsrypse Cab gy (351)

CaRQare darmer @_@as&rpg Cuirgyio .
CsrQ@evr® Bergrer @rey (952)

sr@w@srev in such circumstances is worse than danda; it is
a murderous weapon like a spear.

l Eatl Baldwin, This Torck of Freedow: (Hodder & Stoughton, 1951), p. 48.
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Manakkudavar and Pariperumal list out the evils of
tyranay — (1) @peopesw Qewwranw, (2) g@ar Q@ziwrevw,
(3). Imi selwrwsp srarew, (4) qepQs_sQsige
() creers® sar lar Hrivg Qsige,
(6) s Qsusew and (1) Gpslr @rsse.

A King who thoughtlessly uses his power will lose both
his subjects and his kingdom. The implication is that bhis
subjects will cease to love him and may rebel. Even if that does
not happen, some neighbouring power may use his unpopularity
to oust him. '

s o GYuw eEreEwigw Csre Cary.é
GLrrge @Fuyw gre. (554)

There is no weapon that will wear away the property of
a king more surely than the tears of those groaning under his
oppression. It is righteousness alone that gives permanence to
a king’s rule and the lack of it will tarnish his fame. A King

who has no love for his subjects is worse than rainless blight
on the land.

4 werarié@ war gyse) QraGsrdaraw gce HarC pev
war @eurib wararis Qaraefl, (596)

saflllarenn @Grag e apppQGp Casger
gaflSeranw anaph o ui&@. ' (357)

This word ‘ gefl’ (ali) has a very important connotation. It
means giving oneself completely to another by identification, of
which the spiritual basis is love. In Thevaram, and Tiruvacagam
we come across, the word ¢ yefl’ referring to God’s grace. Thus

ali is not merely the performance of a function but has a deeper
spiritual significance.

It should not be supposed that under a tyranmical and
unrighteous king, the poor alone will suffer. The rich will also
suffer and they will be worse off than the poor. For a time
the rich may try to prosper under an authoritarian rule but
soon they too will suffer. Hence what is required is righteousness
which will treat the poor and the rich justly.

Qarmwvler Qarey smeoaw gpas p@edwr
wararaicr Gasrp& g er, 558)
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PurananBry gives at various places illuminating and
many-sided interpretations of the duties of a king. He should be
kind towards the law-abiding and the loyal and severe wifth
offenders ; he must be like a moon that egually pleases all good

men and a sun that equally scorches all bad men and like rain
must be impartial to all.

Y pOsf apspCp yoler Qarppd
Ysee ‘i’ aard Csre Carr g
‘I pi’ adars Geww Qsreoer s
@rilpy garear Qait §pey Yyewrenwi®d
Smsor garear gar QuEses Frweyd
VTET G4 I @ QUGTEHIOIL|IDy APEET HID
e w &, @alari esup

@y arfu Qr@ssos. Puranzouru  (55. 10-17)

It is significant that one of the King’s main concern is to
feed the people and secure freedom from hunger as giving food
is giving life and this is necessary if the king desires all the
best for his next life, to become powerful and rule all the world
and to leave behind a good name.

Qravgyw 2 58 m& QeFevain Caeirig eyd

@rew srawi Cgraraed RS

2@ £ gyeo Cazimg e, Apss

rev @ans Hpgsev Qavassrip apub wpm gz[‘gar

558 Caar Qaf dgFurer

EF Q)T Havwwr WIE@EEE & aaTWw

eanig Qsr@sCsri i Gsr@s87Cr ! 1bid (18.13.19)

The duties of a king are to discard evil, maintain justice
and collect taxes.

Qsry g spig Care B58

v F e@n@ Use Yoo

@l g e gam. sLi Crud

pos @i ) srae! Ibid (17)

Kalittogas suggests that the King’s just rule must proclaim
truth.

Quriwrens gTagw Ber Qealsre Kalittogai  (99.11)
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In Silappadhskaram we find that Senguttuvan, the Chera King felt

ashamed of the royal injustice of the Pandiyan King in taking
away the life of Kovalan thoughtlessly—

Qsearart Cerwrer B 8re Cal i
werari Casrwiar o gt Ger gyeor durer
adolall al2r g5 Csrv werararer
Qe gyuli Sdis g QeruCasrerSuw .
Silappsdhikaram (25: 92-95)

Even if the King’s sceptre is not straight or his counsellors
do not adhere to ‘ gy mw’ (aram), even if the laws propounded are
incorrect, even if the proceedings are onesided, in the urena weir D
of the King, the effigy will shed tears if there is miscarriage of
justice, says Silappadhikaram.

Yor&Csre Qsrig o yposmip ewoiw s g
capgrey Caryg Qurag Dpw uplaywp
sr@Qear@ slevr & sevu EF 2@ 4 H0
urena Ber papw LTeal WET mib,

So even the Kirg and the laws are not infallible and if there
is miscarriage of justice, it is due to evil fate only.

@evell2ar aor g s Cary wereraicr
Qrovgyuiir Bdisc g QeaCsrersEHus.
Silappadhikaram (3-25—9, 94)

If the divine law is allowed to prevail, Sekkilar, the author of
Periyapuranam, says that—

RB DWESIT ST GV E 8 Goror rQer e L gy e
s@usgrar afle Crams s Qarerm FE0T @0 OF & &
wawi gar Coorf usp ayi gsrar wepGas 5er
@t g Yrer 8 wlCs wHQ maf.
If the @#aCsrev is shaken, the King regards himself as worse
than a felon, as is seen in Silappadhikaram.

sowitg QeraCsrever
QurarQsd Qaroasr rar Qere CQal@
wirCey Yyreadr wrler &orawr
werer gré@s Qgary evm sraey
aar apgp oy ssm Qs@ aargyuer.
Silappadhikaram ( 2-20—73-77)



87

Of the Pandyan King it is said QsoCsre aZarw e.udi arpri
wrebrigwi. In giped of the same classic @iy CsnCsre
a%rwrenw is said in praise of even the river Cauvery.

Of the same category as tyranny is the king's acts:that cause
fear. A king must make proper investigation before meting out
punishment, otherwise people will be terrorised. If the people
think that the King is a tyrant, he will soon perish.

e psI1pWST o G Pen T S Gio @av@&Q&mu Cari gar
eap QB galvs Qs@wd (564)

(Tr.) If he is dour-faced and harsh in speech he will be
feared like a demon.

The King will lose power if he only indulges in anger
without consulting his Ministers. Considerateness (sarCami  2)
is essential in a King. A King who desires to be called the
pink of courtesy will drink off even the poison that is offered
to him with a smile.

QuUus s QD ©EHFBIL— DT FLIGFES

srsflsw Casr® war (580)

The grace of the King’s eye will accept what his eye alone
will forbid.

This indicates the degree of forbearance and grace that is
expected in a King. The outer rectitude and justice must be

borne by an inner dignity.



CHAPTER XI

STATE-CRAFT

Tiruvalluvar devotes a whole chapter to the sources of
intelligence necessary for a King although he rarely elaborates on
strategy and state-craft of which we find plenty in Kautilya’s
Arthasastra. The king’s two eyes are respectively the books on
state-craft and the spy service. It is necessary for the king to
know quickly all that bappens in the land. Success is not for
him who does not know how to get at news by scouts and spies.
Those to be watched are his employees, his relations and his
enemies. ‘

S%rQeiari sw &ppw Caar_rsri eraramd
Slaramryn Frriag py (584)

Spies can disguise themselves as ascetics and holy men and
should wear an unsuspicious appearance. The spy should bring
reliable information that is hidden and the information brought
by one spy should be got checked by that of another. Even
spies should not know each other and if the reports of three
agree, reliance could then only be placed on them.

Kautilya deals with the system of spies more elaborately
than Tiruvalluvar. According to him a spy can take the guise
of a fraudulent disciple (kapatika-chatra), a recluse (udasthita),
householder (grihapalika), merchant (vaidehaka), ascetic (tapasa),
colleague (satri), firebrand (tikshna), prisoner (rasada) and
mendicant woman (bhikshuki). The spies should sow dissensions
in the enemy’s country by using disgruntled persons. Similarly
the King’s own seditious ministers must be kept under watch.
Kautilya also sketches out a system of intrigues which is spicy
to read.

Tiruvalluvar discusses another group of virtues in a King,
the keynote of which is the King’s ability to take energetic
action ; otherwise even the spy system would be useless. They
are energetic action, abstention from sloth, perseverance and
- courage. o '
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The ‘King must have capacify for work and it is mnot
enough to have liberality of mind alome. Otherwise it will
be like the courage that cannot be expected from an eunuch.
although armed with a sword, says Tiruvalluvar.

srorraranw @eewrsrar Caararaw Cuigeas
arearrareanw Qurows Qs@w. (614)

The King shall spurn personal pleasures and love work, to
ward off danger to his people, he will then be a tower of

strength.
@aruw o purar allr Sesgarar goarGaeafli
(SIRTLID SIS S GH QYD TG0 (615)
To be luckless is no dlsgrace but to be without manly

effort is dlsgraceful

Qurf dradw wrid@w wf Quer pads
srarallar Qearemw ) (618)

A King with manly effort will even defeat fate says the
Kural.

eXap U BLILES D &TaTLIT e %valer o 5 .
BTRTE GHH v ‘ | (620)

These are words of wisdom to be written in letters of gold
for a Ruler to follow. .

T—12



CHAPTER XII

ROLE OF MINISTERS

After expatiating on Arasiyal or Rajadharma as the
Sanskritists call it, Tiravalluvar proceeds to discuss the qualifi-
cations, functions and role of the Ministers who are an important
part of the State and equal in weight to the King himself
according to Parimelalagar.

This part of Porutpal has a very intimate relevance to our
times and deserves to be read and re-read.

The first essential in a Minister is an ability to judge
aright ways and means of achieving great things, timeliness
of action and enterprise and initiative.

smalyw sreqpw Qriuamsyn Qinyw
Y@ I%aT U LD TG HEOWES. (631)

Along with these the Minister must have resolution,,
interest in the welfare of the people, constant study and drive
to get things done.

aersan GRsrssw sppP s HawallrCur@ o
PELIL-GT IG5 HewFS, " (632)

The affairs of the State are not simple things fit only
for philosophers as many difficult situations have to be faced.
Tiruvalluvar says that he is an able Minister who possesses
the capacity to disunite allies, cherish and keep friendship
and bring back people who have estranged. This is paying
attention to both ‘santhi’ and °vigraha’ aspects in relations
within the State and outside.

The Minister should not waver 1n his advice and

must possess penetrating insight and comprehension and clear-
headedness in decision and action.

Gsfsero Cain g Qeugyd oasowrs
QFEraagId AVaL HDWES. (634)
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The *expression e@svuré@srowe (unambiguity and
positiveness in speech) is simple but pregnant with meaning
In the present times we see Ministers making contradictory anc
confusing statements and doing loud thinking in public because
they advise nobody except themselves. The ‘positiveness ir
expression of opinion’ as V. V.S. Ayyar translates the term
‘g@astvwrs@srawe’, will be possible only in a responsible
Minister who deliberates deeply and speaks discreetly. Wher
this is not found in an abundant measure even in the present
democratic forms of government, it is remarkable thal
Tiruvalluvar places a great prize on it in a system of monarchy
which means that Tiruvalluvar was really anticipating the modern
concepts of the democratic process.

. A worthy Minister must also know the law (g 2%r), must be
calm and weighty in expression and know at all times the right
course of action.

pards gravpepwt g QETRNTET o GFEHT T Yd
Bpardligrear CuisPs g %wr, (639)

All these qualities will add dignity to the office of Minister
and will make him a success and a tower of strength to the State.

It is not enough, warns Tiruvalluvar, that the Minister has
only vz ub, grem ud and &% m ww but he should have
knowledge of the ways of the world and practical experience.

Qewpers Bt 56 sdL_SHb Vs g5
Pupens P55 @swev. (637)

The practical man must know the 2 es sene. (the way of the
world), otherwise he will be an ivory tower Minister and may
bring about disaster, unintentionally albeit, to the State.

The most important advice that Tiruvalluvar gives to the
Minister is that he should dare to speak out and give correct
advice even if the King is unwise and might throw away his
advice. Duty must be performed at all costs and not burked to
retain his position or the King’s favour.

g BQsrar g yhurear aaflays o g G ‘
s aypl@ESTEr &P S ar. (638)
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(Parimelalagar points out that the meaning of Amathya in
Sanskrit is e.eyd@mssrer (one who is near). The Kural says,
““ Far better are 70 crores of enemies for a king than a Minister
at his side who intends ruin.”

up @ ser gyip wh B haler uss‘sgm anp@a/mr
agug Csery o g ’ (639)

Above all these, loyalty is important—loyalty in the sense
that it will not let down the hightest good of the State, because
he will be more dangerous than ‘seventy crores of enemies.’
Tiruvalluvar does not waste many words on this aspect as this
one Kural is so forcibly expressed. Silappadikaram places
disloyal ministers in the same category as other degenerates like
a rascal monk, unchaste women, seducers, liars and informers.
“ gavaps Qsrapen garmvdarai, JawepiQarep@n Juel
Quaire i, ya pCursaswssi, 9 pi wrFWLCurt, Quriré sfwrars,

ypo& ppert,” —(Silappadhikaram, 15-128:131)

All these standards- might appear to be obvious but they are
difficult to find even today, but Tiruvalluvar expresses these
sentiments with such dignity and in most acceptable and valid
forms that they are a marvel for all times. Compare for example
Kautilya who goes into details like this: He says that to test
the loyalty of a Minister a woman-spy in the guise of an ascetic
who is respected in the King’s household should be asked to
approach the Minister and say that the queen is enamoured of
him and that arrangements would be made for his entrance into
her chamber. If the Minister spurns this proposal, he would be
deemed a pure Minister. All this is rather coarse, smacking of
palace intrigues rather than elevated standards of political
conduct. Another test mentioned in Arthasastra is to try
a Minister like this: The King may pretend to take the Ministers
on a voyage and arrest them on pretext of their disloyalty.
A spy in the guise of the King’s favourite must approach the
Ministers and tell them that the King was unwise and cruel and
they should murder him and put another in his stead. The
Minister is to be judged by his reaction to such temptations.
Kautilya' further elaborates the topic of tests by allurements.
Those who are tried by ‘religious allurements’ should be selected
as judges (dharmasthaniya kantaka codhaneshu). Those tested
by ‘monetary allurements’ should be selected for offices as



93

revenue collectors and so on. AH these are very primitive
methods worthy of a book on state-craft but not of one dealing
with the principles of Polity. Tiruvalluvar too, no doubt, bas
mentioned the fourfold tests (ypib, Qurger, @erub, edrési)
that the King should employ for choosing the servants but he
does not mention them with regard to Ministers. To place
espionage as the highest and surest and only guarantee of the safety
of the King or the State is a poor form of polity. Rightly,
it is relegated in the Kural to external relations with other Kings
or chieftains only and not to internal affairs.



CHAPTER XIII

MINISTERIAL SPEECH AND CONDUCT.

Tiruvalluvar has devoted a number of Chapters on the
speech and conduct of the Ministers Q#rey avsranw, &f%r §srienws
% § G b, S%r@sueraems (Chapters 65-68). The King
and Ministers both participate in councils of the State, but the
King does not in all others while the Ministers do. So,
if learning is necessary in a king, both learning and eloquence
should be looked for in a Minister. The importance of persuasion
and of public communications now so much valued in modern
governments is also valued bv Tiruvalluvar. Monarchy of his
concept is as much rule by discussion as democracy is today.
That is why he calls srsevd, the power of convincing speech, as
a blessing greater than all other blessings, because words have
power to build as well as destroy.

Yasapw Cs@b YSEHN /@ STV

srgQgrove Qerevelar sam Coria (642)
The power of speech must not only captivate the friendly but
also those not so friendly,

Csliril Jepflé @t savswaris Csearnayd
Calu Qurargrgy Qsre (643)

The use of words knowing their power and import is itself
‘a discipline and a source of power.

Sperdi g Qsregys Qeraen g payb
Qur@mesn oysaflcy e nSe (644)

The world will then wait to carry out what you desire.

deart gy Qgrfe Cal@w grew SrsHafl g
Qesravgrse waaril Quder (648)

The point to be remembered is that the Minister is a part of
go@uaagey (the five grand councils) and @er@urrwm (eight
popular assemblies) of the State and so the Minister has
constantly to speak to them. The five assemblies, which are



95

mentioned both in Silappadikaram and Manimekalai are
HdOEETy srvdsaefl gi, sri%nrsslvart, mgan, and #roenri (i.e.;
Ministers, astrologers, military chiefs, envoys and scouts).

The eight popular assemblies are —

Srew s GQueaat, S@LESTIT, SAETEFOPD; SD_STIUTT T,
Barwrs i, saflues . &s%varr, wrlrSoi, @eaflvpar,

(i.e., assemblies of citizens, guardsmen, workers, treasurers,

* frontiermen etc.) These popular assemblies are the beginnings
of deliberative and legislative bodies now known to democracy.
The learned Ministers, if they are really learned, must be able to
educate the assemblies and give a lead to them. Otherwise
they would be like flowers, though in bloom, give no fragrance.
That is to say these popular institutions will be only in form
and not informed.

Qewmerp s Lo srap wNFrlETLT &HP0LH
cewsr Sflggaorur sri. (650)

As important as srsevs and s%weer and more so is
af%rrevio. Because, the Ministers will be judged by their actions
and not by their words and their advisers.

SLmrren HEsw Fgoew o drren
Caciipw TaVSTd Fao. (651)

Those that wish to be great should therefore not do anything
that will tarnish their name.

a9 Caew@w ealurpage Qsied%r
Y FW 6T T AT . (653)
The Ministers shall not be guilty of unworthy deeds, and wealth

and power earned by disreputable means are worse than poverty.
Such power acquired by oppression is bound to be lost.

HpsCaran. aoverw HueliCurh @ wnleb

Ipuws @ 5 Hurvear. ‘ (659)

swgsiew Qurgea Qs wrigsed usw

swggar BF QuLBr Qupm. (660)
The recipient of such power will himself be destroyed just as
water poured in a pot of unbaked clay dissolves the clay and also
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- itself runs out. The Minister is expected to possess strength of.
character and firmness in action (a¥%r & @), A weak minister
however well-meaning is no good because his plans will not
be fulfilled.

ageweailu aeweflure® algu awmefluri

Peweaflurret Qubler. (666)

In a Chapter entitled of%rsQ@sweamns following the one on
af%r g 8 v Tiruvalluvar gives the ingredients of executive .
efficiency in a Minister. Decision must follow deliberation and
in the execution of such decisions, there should be no delay, says
the Kural.

@448 oo gafl Qaise yigafe
STEERyer sogse £5. ' (671)
The Kural also says that unfinished action and unended enmity

are as ruinous as the remnants of a fire which will again
consume.

In all matters, five things should be carefully considered, viz.,
the resources in hand, the instrument, the proper time and the
nature of the action and the proper place for its execution.
The Minister should hasten to secure the alliance of the foe of
one’s enemies even more than rewarding friends. Ministers
of small States should yield to and acknowledge their superior
foes, if the latter offer them a chance of reconciliation. We find
parallelisms to these in Kautilya also in Chapter XIV of the
Arthasastra.



CHAPTER XIV

THE AMBASSADORS.

From the conduct of internal affairs, Tiruvalluvar pases on
to foreign affairs in the next Chapter (69). The King deals
with external States only through diplomatic channels and
hence the Chapter is devoted to sr& or Ambassadors. In an
earlier Chapter Tiruvalluvar spoke of spies or @p27 to verify
the loyalty of servants employed by the State. An Ambassador
may be a spy in some circumstances, but a spy cannot be
an ambassador who must be of high birth, good manners and
loving nature.

Haryenaw K& p Geudpsse Catgard
URHTY DGO ST 52 DT LILIT T LIekTL] (681)

The envoy must possess natural wisdom as well as knowledge
of arts and sciences and a good personality.

syfeym grrics seval @w aparpue : ‘
Qs oy wrar Qrevs af%réE . (684)

These ideas in Tirukkural are so modern and are worth
noting, and hence the world needs to know more about the
Kural. Conciseness of speech, sweetness of tongue and a careful
eschewing of all disagreeable language, these are the means by
which the ambassador will work for his State’s well-being
The ambassador sent on missions should be firm of mind,
pure of heart and engaging in his ways.

Fienw g1%uoraow gonflay e ew B waperfar
rdesw e s Ourer Ly (688)

Even when threatened with death the perfect ambassador
will not fail in his duty but will promote his King’s interests.

@28 vwidgw agrry Heopaise
e o8 uwoLgTd STE. (690)
T—13
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Kautilya too deals with envoys in Book 1, Chap. 29 of the
Arthasastra. He prescribes minister’s qualifications for the
charge d’affaires (mantrinah) and lesser qualifications for
parimitartah (agents entrusted with definite missions), and sasana-
harah (conveyor of royal writs). The envoy, says Kautilya,
should avoid women and liquor, and shall take bed single
as the intentions of envoys will be attempted to be found
out while with women or under influence of drink. Xautilya
gives elaborate methods for the envoy to adopt. Arthassatra
has the perfection of Machiavalli in this kind of state-craft.

In a group of Chapters Tiruvalluvar gives rules as to how
Ministers shall conduct themselves with Kings, judge counsels,
etc., (all of which it is not possible to cover within the brief

compass of these Lectures), and with this, the section dealing
- with Ministers concludes.



CHAPTER XV

CIVIL AND MILITARY RESOURCES

| Then we come to Nadu or territory. That country is great,
says, Tiruvalluvar, which never faileth in its yield of harvests
and which is the abode of wise men as well as worthy rich men.

sarearr &% Lenw ssanmw s1pelars
Qeraemgwn Crivg rr@ (731)

The country should be free from starvation, epidemics and
destructive foes. It should also be free from factions, anarchists
and traitors.

v Gaeayw ylury Qdeyn o uewsyw Cass%veéaw
Qsrev@owyw Qaes sr@ (735)

. The country should have surface and subsoil waters, seasonal
rains, well-sitnated mountains and strong fortifications.

The five ornaments of the Kingdom are (1) freedom from
disease, (2) wealth, (3) harvests, (4) happiness and (5) security,
There should be natural wealth more than that produced by
labour, Even if the land has all these, it is worth nothing if
it is not blessed in its ruler.

ywsew Qaifs sergyw vwderCp
Cat geww alavair s 51@ (740)

It will be seen that Tiruvalluvar’s monarchy is not for thé
purpose of keeping up the line of Kings but to avoid anarchy.

Tiruvalluvar devotes one chapter to ¢ Fortresses’ and two
to ‘Army’ and in between a chapter on ‘ Wealth’. Although
fortress is part of land, it is given importance as an essential of
State as in olden days warfare consisted in taking the fortresses
of the enemy while in modern times it consists in surrounding
the capital of the State and taking or destroying strategic
targets. Actually fortress signifies only the capital and it is well
known that the Tamil Muvendars were very energetic in building
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their capitals and were proud of them. A fort is necessary for
attack, defence and shelter. It should have the defensive
barriers and facilities like unfailing supply of water, open
space, hills and thick vegetative covering round about.

wenf] a5 wedr egip wievio Syewll B p p
ST e LW I Tehr (742)

Parimelalagar calls these £frrew, Aevardr, wlowser, and
s rew. These natural advantages only make the fort valuable
for strategic use rather than troops and dump of arms. Tiruvalluvar
also refers to some manual which refers to making the fortress
impregnable by its height, thickness etc. Its not known what
it is. The Silappadikaram commentary of Adiyarkunallar gives
the requirements of a fortress from an engineering point of view

. Q%ryw FLagn erads Qurdyd
sodrarsapo sovgdy sagud
ufleym Qas@ryw urs@@Puw
srd@urar glwiw sval® seaoi-
Fremig eiw @Fr_d@ wreawr % wRlyw
SR UYB S YdF UL UIPQ LD
pwals sraaw ews@uw esBiuymn
Qrar@pd Areyw vear Ay e uw
aapaies Fly qpapor p sl%aryapid
Cargym st sapw o7 _Qariy FLBHEW
arle &fls 5T WWkTYE S60rerTe—

Silappadikaram (2-15-207.216)

It is one of the functions of the King to distribute arms,
spavass wrder grei vésw, Commentator Ilampuranar explains
this as—

PELYD; GALLDID, FFIB; LD _QYPEESH LI,
&9 Curoysgyw

=

This commentator interprets these as the study of the
Vedas, performance of sacrifices, giving away of gifts, looking
after the welfare of the subjects and prowess in weapons.
The commentator Naccinarkiniyar substitutes administration
of justice for the last. Tiruvalluvar departs from TFolkappiyar
and does not refer to these traditional virtues.
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Purananuru speaks of the fortresses full of bows—

BB FEEFD S LTSN
o pt gessw QFraCsriv@w—
(Param-20)

Tiruvalluvar also refers to the fortress being stocked with
the necessary stores and a good garrison (ze) ger) which is
loyal and loving to the King. Parimelalagar also refers to
tunnels (€% 2) and Manzkkudavar to ramparts (s revss) and
guns mounted on them w@s@urd. It may be mentioned that
in Tolkappiyam we find it stated that all castes can bear af&
and CGae, bow and spear, as citizens. The inmates of the
fortress should be doughty men to withstand siege or storming by
an enemy. Tiruvalluvar also warns that, however, strong the
fort may be, the men must have ef%wswr ®, that is, freedom
from inaction, panic and ill-judgment.

Kautilya also refers to the requirements of a fort, viz., andaka
(moat), parvata (hill), dhauvana (desert), forest (vanadurga) and
water and thickets (khajana) and gives elaborate details of
the fort which are really interesting (Bk. I Chap. III). In
Bk. XIIT Chap. 5 he gives details as to how to capture and
destroy a fort.

Tolkappiyam speaks in detail of meritorious acts in war
according to each 'tinai’ and region. For example for vakai’
there are twelve tinais :(—

(1) sending of royal umbrella, (2) sending of swerd before
attack, (3) clash between soldiers when getting up the ladder,
(4) besieger besieging the inner fort after capturing the outer and
killing the enemy’s army, (5) asking besieged about defence
desired, (6) miraculous attack, (7) defeating enemy in moat,
(8) defeat of army inside fort, (9) attack of army on glacis,
(10) purificatory bath of the crown of the vanguished
(11) purificatory bath of the sword of the victor and
(12) collecting armies of the victor and honouring them (Porztg,

Purathinai 68)

For some other tinais, other things like attack by elephant,
hand to hand fight, fight with swords etc., are mentioned.
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Significantly Tiruvalluvar places a Chapter on ‘Wealth’
following the Chapter on ¢ Fortress’ as money is the first
requirement for peace and war and hence it is an important sinew
of defence. He has framed the maxims in this chapter on

very general lines and hence are universally applicable as the
economic doctrine for polity.

QuraQerar gpd Qurdiue oerSsb B asor ps G
vavemilu Csgwsmsr Qrary (753)

Wealth is an unfailing lamp which goes to every place and
dispels darkness and quells enmity. Wealth got by proper

means is the basis for oo and @earoe (ie., virtue and well-
being).

& par Fenin @erudph Fepin B per At E
S8ard at s Quraer (754)

5 Qarr@r I Qur@uw arras Qurgernéawb
yesri yrer af e ' (755)

Tiruvalluvar also gives the sources of revenue for the State.
They are escheats, derelicts, customs, taxes and tributes from
vanquished states.

e pQurgesw eo@ Qurageswaar earefs
QspQuragesw Cat gar Qurgar - (756)

There is no éharper steel than wealth to cleave the ememy’s
pride and strength, says the Kural. ‘

Qeiie Qurglors @egri QFpds péew
aoosgafies & Fur e (769)



CHAPTER XVI

THE ARMY

Tiruvalluvar speaks of the characteristics of the Army and
rightly enough he insists on military tradition, @srewec.
The commentator Parimelalagar refers to different categories
of the army, viz., epeviiuanc (standing army), sef e (mercenary
army), srl@uuesc (citizen’s army), srl@uuesc (sappers and
miners), g% ouac (auxiliaries) and vessiuesL (combatants).
Valour and gallantry and heroism are important in an army.
With a dry sense of humour, Tiruvalluvar asks what is the
good of having a large army of rats which can be hissed off
by a snake ?

ool ggssmev ararepw o vl eralivans
srsw e ulrdius Qes@w (763)

A good army is the one which will not take defeat and will
resist even if Yama, the god of death, comes against it. Its
four qualities are : valour, honour, pride in tradition, and refusal
to be confounded. This is a brilliantly succint statement.

bpwrrar?b wretre. wfsQraway Cgppo
aar srar@s @ wd UL &G (766)

The King has an obligation to see that the Army does not
get reduced in numbers, is not forced to plunder the people
and do humiliating things and is not ill-paid. Provided all
this, even if the army is big it is of no use if it has not
generals (s%vwssar) and the army should be proud of them.
The ethics of the army is to strike hard but it is chivalry
to be generous to the fallen. It is unworthy of its steel to show
its valour against the falling and disarmed foes. (Parimelalagar
cites Kamba Ramayana where Rama asks Ravana to go back
and return next day duly armed). As in Kamathupal
Tiruvalluvar becomes poetic when he speaks of the proud warrior
who will not even wince if a spear is thrown at him or the
warrior who will laugh nonchalantly if a lance thrown at an
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elephant comes back and hurts him. Love and War are inspiring
themes for Tamil poets. Purananurw contains a number of
scenes of valour where mothers exhorted their sons to go and
fight and would feel disgraced if the son got a wound in his back
(i.-e., if he turned his back instead of going down fighting).
(see Purananurw. 279, 2717, 274, 62). As regards chivalry
Tolkappiyam (Puram) commentary (Nachinarkiniar’s) says that
a noble and benign rule consisted in not killing or fighting
without giving due warning to the feeble, issueless, men with
no hair on their heads, men who retreat, men who are not
equals in valour etc.

Tiruvalluvar does mnot refer to any navy although
Tolkappiyam refers to Siduas in one place and Silappadikaram
refers to Ceran Senguttuvan’'s navy (27-16). The Tamils were
good ship-builders and their sea-borne trade was not unimportant,

The King, or the Head of the State as now, was apparently
the head of the Armed Forces and not any Minister. In
Paditruppattu in one place (24) the King is praised as the
Head of the Army S@srer wr2ev Quavua g s%var,

In Books I to XIV," Kautilya deals at great length with
Army and Warfare. He speaks of different kinds of army—
hereditary army, hired army, army formed by co-operation of the
people, friend’s army and army composed of wild tribes.
Tiruvalluvar does not go into details like these although in
Sangam literature we have ample references to methods and
exploits of war. The point is that Tiruvalluvat was not
writing a manual on war but only examining the ethics of
war and peace and how they contributed to the other fulfilments
of life namely g, Qur@er and @@ruw. In his age obviously
there were not external wars or invasions but the essential fact is
that a well-trained and courageous army was an ingredient
of the State.

1. Cf. T.V.Mshalingam - Sowik Indian Polity p. 280



CHAPTER XVII

ALLIES AND ENEMIES

Just as important as the Army are the allies which
Tiruvalluvar deals with in 12 Chapters which comprise the
grammar of friendship, testing of friendship and enmity open
and disguised. Tiruvalluvar says that there is no armour as
friendship for defence against the machinations of foes.

Qewpsflu wrejer s Iar o mCure
S%résflw wreyer sriy (781)

Genuine friendship grows like the waxing moon and its purpose
- should be for correcting if one goes wrong. Friendship
hastens to go to aid just as the hand of the man whose germent
slips away. (We saw this in the aid of U. K. and U. S. A. at the
time of Chinese aggression on India). Friendship should be
made after due consideration as it is difficult to discard it after
once contracted. It is a gain to put away the friendship of foes.
These are not copy-book maxims but essentials of a wise foreign
policy and peaceful co-existence. Those who loyally keep the
ties of friendship will be loved and respected even by enemies.
Friendship of the unworthy and the exploiting is no better
than that of the harlot or the thief. The enmity of the wise
is ten million times better than the intimacy of foes. The
alliance of those whose deeds vary with their declarations is
dangerous. Obviously Tiruvalluvar must have read the lessons
of history carefully and no one knows if he was a Minister

himself.

Tiruvalluvar examines the causes that bring about enmity.
Although these considerations are general propositions, they apply
with greater force to the affairs of State. Earlier he discussed
the factors brought about by others; he now discusses the factors
brought about by ones’ own actions. They are folly (Cusew),
conceit (yovedararesw) amour de propre (@se&). A person
holding public office like a Minister should not bend his heart
towards things unworthy and base. There is no want like

T—14
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want of sense and the pig-headedness which would not listen
to good counsel and such a man is a plague on the men around
him. Quarrelsomeness is a disease and those who free themselves
of it will acquire glory. The person who has the talent to avoid
hostility cannot easily be overthrown. Fortune will smile on
one if he ignores provocation, and ruin is in store if he is
tricky and makes enemies all round. These are wise words
applicable to the present political situation of many countries
in the world.

In three Chapters, Tiruvalluvar enumerates very fine
principles of policy in judging enemies. His advice is intensely
practical. For example, he saysi— Some times it is wiser to
be submissive and some times it is expedient to declare
enmity. If the enemy is stronger, avoid a conflict and if he
is weak, court the fray and pursue till he is vanquished. This is
not unethical because a weaker person has no business to be
impudent. An enemy who is unjust and who has no supporters
deserves to be routed. All these are intensely practical. They
breathe more of the dignity of the lion than the cunning of
the jackal. He is a craven who lacks sense, understanding
liberality and he will be an easy prey to enemies.

HeFbh o Pdwrar yeowaleer FEerer
SerFw aallusr umsd @ ‘ (863)

He is also an easy prey to enemies who does not explore
ways for conciliation, take opportunities offered for it. avoid
reproach and demeaning acts. It is a delight to an enemy if one
is not well versed, does not make use of opportunities and does
not care for blame or dignity because the enemy could easily
overcome such a one.

@ fCrrésrer aruiuer QFiwrar ufQrrasrer
et Jovar wupmis®d el g. (865)

Parimelalagar explains ay@srésrer as not being conversant
with ancient books. Comentator Parithiyar explains it correctly
as exploring all avenues. All these refer to defects in a King
barmful to him. Per comtra there are defects in the enemy
which would be favourable to the King. They are blind
wrath and lust. Such enemies will easily lose their balance.
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It is worthwhile to purchase some enmities to destroy their
power. This is analogous to agents provacateurs employéd
by dictators against enemies who are weak or divided.

There are certain enmities which should be carefully avoided.

The prime importance is given to those who are powerful in
speech. They may be either demagogues or tribunes of the
people, but the latter are more dangerous because their influence
are not momentary., The British regime was able to put down
revolutionaries and firebrands who excited the people to
disaffection against their rule but could not suppress the
influence of the studied and sober but nevertheless powerful
words of great leaders like Gandhi.

dewCai e yait uansQareflgn, Qararar pa

QeraCe @yari vas (872)
A King’'s sagacity consists in not provoking a multitude of foes
when he bas no allies. In such circumstances it is wise and
tactful to convert enemies into allies. Discretion is the better
part of valour. ‘

venss_urd QsrawGrp@n uebryedi.wr e ar
Swsmdwisar s8HY NG (874)
6T S%or @ew e Uens Q) IETL-TE STET Q@ QT
Qer sl urs Qardrsa pllar armp (875)
In some circumstances it is better to put on the aspect
neither of friend nor foe, but remain neutral. But enmities
which are like thorns must be nipped in the bud before they
grow in size.
Treachery within is more dangerous than enemies without.

Enemies who are open foes need not be dreaded but foes
who profess to be by your side as friends should be dreaded.

ararQurey umsWedT HCHE DS JHYEHFS
CaarCurev uewsari @gre_iy (882)

The machinations of enemies masquerading as friends will
poison even those who are friendly. It is expedient to avoid
discords within as they are like a file which weareth away an iron
or it is like living with cobras under the same roof.

Safety also lies in not offending great men and powerful
potentates. Particularly men of lofty principles should notbe
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made to feel angry because of the injustice or wicked ways
of the King., Even if such a King rests on most solid supports,
he will not be saved if men of great spiritual power frown on them.
Qpisedwis riya_wri K gy e LurF
fptgenwig Erri Q& Far (900)

Tiruvalluvar also warns against dangers which though
not direct will ruin a King or a Minister. They are being under
the influence of women, prostitutes, wine and gambling. The
recent Profumo affair in England is a lurid illustration of such
bad association. It will be remembered tbhat the then Prime
Minister Mr. Harold Macmillan said that Profumo scandal had
shocked his government and he had to relinquish office soon after.

Kautilya like Tiruvalluvar goes into very great details about
enmity and his treatment 1is interesting (Bk. Ch. III).
Tiruvalluvar’s maxims are more or less parallel in general
principles and it is likely that Tiruvalluvar was indebted in
dealing with this aspect of Polity to Kautilya whose treatment
is masterly. Kautilya says that a King desirous of expanding
his own power shall make use of three broad principles :—

(1) Make peace with an equal and superior and crush
down an inferior.

(2) Do not foolishly go to war against a superior, You
will be reduced to nothing as a foot-soldier opposing
an elephant.

(3) War with an equal King is futile as it is like one
unbaked pot knocking against another such.

Kautilya speaks of different kinds of peace—

(a) atmanisha (surrendering with a certain-
number of the army)

(b) purushantarasandhi (peace by sending hostages)

(c) adrishia purush (peace by sending an envoy
signifying capitulation)

In my opimion it is in these chapters dealing with war and

truce that Kautilya shows consummate knowledge and cleverness

of dealing with enemies and there is much practical wisdom

which is commonly called strategy, for without it no kingdom
could survive. :



CHAPTER XVIII

THE CITIZENRY

The most important section in the Kural is s ®we which
deals with the Citizenry apart from the King, Ministers and
the warriors. Tiruvalluvar deals with this in 13 Chapters.
Rectitude and sense of shame will be found in good citizens,
he says, in a keynote maxim.

@pIpsgri sar oy Ral Queurss

Qeliugpd 57 ew ST B (951)
They will not fail in rectitude and sense of shame if the
people come of good family and they will not fall from three
things :— correct conduct, truth and decency (pupssw, arienw,
B TeRT).
Cheerful countenance, liberality, pleasant words, and unreviling
disposition are their qualities.

@arere, gans, Qspranw, Fans.

Even if they could gain crores upon crores they will not do what
is derogatory. They will not stoop to deceit or cunning. Gentle-
ness of speech and humility are their ornaments. These are
attributes of a great citizenry.

Tiruvalluvar places the greatest importance on honour (wrero

i.e., s afl%viev sryrerw acting beneath one’s dignity). Even for
the sake of glory men who aspire for greatness will not do

dishonourable things.

Efagw Froe QeuwiCr EQor@
Qurramenin Cavewr@uari. 962)

They will prefer to die rather than lose their honour.

Although Tiruvalluvar speaks of a good family traditions, he
quite emphatically points out that honour lies in deeds than in

birth,
IplQurigw aaer elisgw & piQuraanr
Qri@srfe Cappeaw wrer, (972)
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Greatness or Quaenw is like a woman’s chastity which can be
maintained only by his own conduct and nothing else.

@ ew waeliCr Curel Quaenwyw 5<% ssTar
Qsraw@LrepSar o an@. (974)

If distinction alights on a little man he becomes only haughty
and insolent and exults in self-praise.

And what is more, he is a great man who does not expose
the failings of others whereas little men will delight in scandalis-
ing them. '

Ypmo wespé@w Quasaw K oewgrar
SHPCw &P @, (980)

srargpeireme is  something which is above greatness.
Parimelalagar says about &1&rmawenw that Qu@esviyer gL Bars
GBS Uear Hao puyw Qari@s Qsrer® ApLBpg.
Manakkudavar says, @& Q@u@w wesmulyw HpsHee s%vwel
Qsi@srppaaurer Crrsg8pm. Its ingredients are goodness and
perfection. @ewseww or goodness of character comprises every-
thing else. It may be called nobility and its five pillars
are—love to all, sensitiveness to shame, complaisance, indulgence
to faults of others and truthfulness.

ST, AT, PUYT QY sanGeryLw, ardawlur®
pb g srevy erer Hlur sred. (983)

Such men will be ready to acknowledge their faults.

Just as non-killing is best of tavam, so also, abstaining from
speaking of other’s faults is the best in the nature of man (gunam),

Qsrverr sevgsgm Cornaremw Spi Favw
Qrreawr tegsg Frey. (984)

Tiruvalluvar does not consider an ideal man or citizen as one
who is pure and good in himself but he wants him to function
in society and be a man of action to transform others into
good and fruitful purposes. The best strength of such a man,
says Tiruvalluvar, is humility because it unites the friendly
and disarms the hostile.

Yopari Hope e gev Y g Frer@ui
O PO 1O HYPLd LUEDL. (985)
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This quality is preeminently necessary in political action
through democratic methods. In democracy the leaders function
successfully through consensus and not by dictation. Where
a leader is haughty, arrogant or overbearing, he soon becomes
unpopular and falls from power, however, clever, wise and
well-intentioned he is.

The touchstone of a man’s noble character is his willingness
to accept defeat at the hands of an inferior without a sense of
prestige or amour propre.

Fradpas s %r ur@gafle Cgraad
SWwueenrt sawenn Qsrare., (9886)

This is a rare quality and true mark of a democratic leader.

Such men will not swerve from their principles even if
the seven seas break the shores and deluge.

wrf Quuflggn srw@Quurrt Frermearaws

S aariu@ari, (989)

Tiruvalluvar places the greatest importance on high-souled
and highly-principled men as the strength of the State and
without them even earth can mnot bear its burdens. It is
metaphorical for saying that the State would totter to its
foundations. Wrong policies not based on truth and honesty are
more harmful than even imperfection in polity. The meta-
political virtues of priniples and policies are more important
than mere forms of government or social order. The inner
strength is the purity of men’s minds and actions.

The world goes on, says Tiruvalluvar, smoothly because
‘of men of courtesy and goodwill and but for them all the
- harmony would be dead and buried in the dust.

USRI EDL- LT UL Qan® e-es5w & D& pe
weTyd@ wIia g wer, | (996)

This goodwill will be born of an optimism and a knowledge
of the world which knows of the world’s imperfections and
laughs at it instead of being dismayed. Otherwise the world will
be dark even during daylight. The recognition of evil is the
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first essential to overcome it. To overcome it or transform
it instead of curing it is the function of good men in society.

rsaeeNT JNTTsE wrilm @Tew .
usgyw urp ulL ary Gaar. (999)

The test of a good man is his ability to put his wealth
to profitable use, otherwise it becomes a burden. All the
problems of modern governments centre round preventing
the accumulation of wealth in fewer hands but getting it
invested in public projects which would socialise its benefiits.
The accumulation of wealth by unjust and corrupt means is a
_poison to the State. The tragedy of many highly evolved societies
is not only that men are unjust but that they are unashamed,
This sense of shame is that which abides with all virtues, This
delicate sensitiveness is an ornament to men of goodwill,
otherwise their greatness is a farce. Tiruvalluvar places the
greatest emphasis on this sense of moral and social conscience.



CHAPTER XIX

EVOLUTION OF A GREAT SOCIETY

The evolution of a Great society depends on the efforts
of each individual to raise the goodness of his own family:
The world will revolve round such men says Tiruvalluvar.
A good State depends on the strength and vitality at the level
of the family as the State is only the enlargement of the
family writ large.

Tiruvalluvar holds up farming as indispensable as the
world depends on the fruits of the plough as on nothing else.
and husbandmen are the linchpin of society because they support
and sustain all those who take to other works necessary .for
the State. The farmers will help their Prince to bring all
others under his umbrella.

v Spers sago 8 ps sreamui _
gz Syaar, (r034)

Agriculture is the mainstay of the State and for an affluent
society. It is a shame to plead poverty without increasing
agricultore production. Such a State is not putting its assets
to good use. Earth is ready to yield its bounties and she
will laugh if anyone pleads want without taking efforts.

DeQuary gaosrd B@Uurars sreoflsr
AeaQuear g sQQTer s@EM0 (1040)

Poverty is the cause of under-development about which
so much is spoken of today. There is no misfortune Iike
poverty and Tiruvalluvar says ‘poverty aleone is painful as
poverty * for an individual or a nation. It is the cause of
many degradations and sorrows. The words of a poor man
or a poor country are never heeded. A pauperised society
is no credjt for any State. While charity is good, there is no
citizen so mean as to be forced to beg from those not
generous enough and decent enough to give without churlishness,

T—15
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and 10 man should be so untruthful as to plead insufficiency
without sharing even a bit- with, those who need. Nor tbose
in need should get angry with those who do not give. Even
in affluent society -there will be some sections in poverty
but there is no place for beggary if those who have, shared
their riches with those who have not. Thls human  law,
a law of human dignity both for the glver ‘and the taker,
will obviate the need for the State to take steps to soak
the rich to succour the poor and that process, it is well known
pleases no one and there will be perpetual and umvetsal
discontent against the State. A self-adjusting cocxety ]S ‘the
best and the State should help to foster it by its ethics’‘and
principles,

‘Every man’ should try to earn his daily 'bread, hdw’e’ver,
humible it may be. Though it is thin gruel, it would be" swéeter
than'a‘fare got by beggary.

Qsameali g@ypms ur ey srer 655
o crewrel ermSeflus @ {1065)

Tirgvalluvar signifies his strong feelings..on the question of
beggary by saying that the Creator of the world had better
perishi if there is to be large scale mendxcancy

Brégn e_uﬂ/ra/rryﬁsu @a/smq:.p ufsg
Qs@s Lw@u,m;ﬂ «u:ra:r (1062)

Tiruvalluvar concludes his’ discussion by a chaptét “on
Meanness. In the ultimate apalysis it is this degeneracy im
human nature that degrades all human’ actlons and institutions.
A’ hlgh souled citizenry is a heaven on earth. Of all the evils
of the mean, the worst is that they will be unscrupulous and
readlly sell themselves for even small benefits.

a8 p Ghur swalrrarg e ppésre
A pppsE e fui Sevss m (1080)

Such dishonourable men is.no credit to any saciety.



CHAPTER XX
TIRUVALLUVAR'S MESSAGE TO THE WORLD

To sum up, Tiruvalluvar devotes a large portion of his
treatment of Polity to the qualities of a good citizenry, and
gives as much importance to it as he gives to the quahtles of
the Prince, the Ministers, the Army and so forth. It is a
common saying that the people will get the government they
deserve. The power and quality of the State, therefore.
reside in the people, but it is an axiom of political science that
the people cannot govern themselvas and therefora require
a government to regulate their affairs. A government can,
however, misgovern either by the imperfections of its institations
or the lack of quality of the rulers. The interaction of the
people on the government and of the government en the
people is organic. It is like the interactions of the body
and the mind. The health and tome of the body politic depend
on this inter-action. In modern times, it is assumed te
be achieved by representative government. Mere mechanical
representation by counting of heads does not bring about #his
consummation. The rulers and the people must be governed
by the same ideals and impulses, the same ethics and high-
souledness and the same realisation of the high human destiny,
The meaning and value of democratic order and its perfection
in practice is only by the progress of the human mind. This
is the message of Tiruvalluvar. A world torn by dissensions and
gripped with fear of war and atomic destruction needs this
message so that men's mind may be chastened and the rulers
" and the people may at least retreat for a while and contemplate
en the realities. The days of philosopher Kings will not
come back and they are not necessarily ideal, but a polity that
is based on values is yet possible to strive for. It is this
principle of values that Tirnvalluvar stresses at every turn.
WNowhere does he bemean that humanity has fallen on evil
days, that its institutions are decaying and that its doom is
mear. Nowhere does he suggest obedience like the ancient
lawgivers by hinting at punishment in this world or the next.
His concepts are dignified in their sobriety and lofty in their
simplicity. The world needs them more than ever. |

END,
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