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P. K. GobE, M. A,,
Bhandarkar Oriental Research Institute, Poona

The Caraka Sarmhita,’ the oldest extant treatise on Indian
Medicine dealsin a Special Chapter’ with the properties of
different kinds of water. Referring to the waters of rivers the
author observes that the waters of rivers having their origin in
the Himalayas are holy and wholesome.” As the river Ganges
has its origin in the Himalayas, Caraka’s remarks are applicable
to the Ganges water, which was then regarded as holy on
account of its association with gods and Sages and also whole-
some.

1. Vide p. 506 of Keith's Sanskrit Literature, 1928. Caraka, according to
tradilion was the physician of Kanigka, whose wife he helped in a critical
case.

2. This Chapter iscalled ambuvarga (Vide p. 159-160 of the Caraka-
Sawhita, N.S. Press, Bombay, 1922) verses 191 to 212-this chapter begins with
the verse— R

¢ AEAFERY 8 qIFE ANEer |
A D= LY
tegacdfed o9 soHreEagd | tee L7

3. 1Ibid, verse 205—

“qg: QEmEREAgeaIagEdIEEH: |
liﬂ'ﬁ?qfﬁﬁi qer: gugp afﬂqmaar. Il Roy ||

Cakrapanidatta (about 7060 A.D) observes that the Ganges water as it
comes from the Himalayas is wholesome (“ qqfrfﬂaaawfgqmqaq{qﬁq
arg 9979 "), It is evident that Caraka includes Gasiga or Ganges water in
the expression ‘¢ anar-smar 3IGHT: ”. Caraka also refers to waters flowing
from the Malaya mountain (I(?}’IE{HHI’:\,. the Pariyatra (qrﬁaram'q'r:). the
Vindhya and the Saliya mountains (ﬁ:wa&ma’r:). QIRAMT is same as arRary

Western part of Vindhya range etc. (See p. 149 of Nundo Lal De,, Geographi-
caql Dictionary, 1927).
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From the earliest niedical treatise we now proceed to the
latest treatise! on Dietetics of the 18th century, which contains
a Section® on the properties of waters of different rivers® in
India. In this Section we have the following verse regarding
the properties of the water of the river Bhagirathi or Ganges :—

Folio 75 (Bhojana kutuhala) —

e ol
R A& A AL AR [l e

1. Vide Bhojanakutihala M.S. No. 594 of 1899-1915 in the Govi. M.S.8
Library at the B.O.R. Institute, Poona. This M.S.is dated A D. 1803. The
Section on Waters is called Jala-prakarana. It records severally the proper-
ties of waters of the river Bhaguatm \Ganoes) yamund, Narmada, Sarasvity
Candrabhaga, Madhumati, Satadru, Vipasa, Sindhu, Tapi, Vetravati,
Payosuyi, Vitasta, Sar ayit, Gomnati, Godavari, Krsn@ Krsnaveni, Malaprahara
( =Malaprabha), Bhimarathi, Ghataprahara (= Glmtﬂ;{Wab/m) Tungabhadra
and Kaveri. The author gives the above names of the rivers unlike Caraka,
who only names the mountains from which apparently rivers flow down to
the Seas.

2. Seealso Toyavarga of the Astangahrdaya of Vagbhata (8th or 9th
Century AD.) Satrasthana, Chap. V. (pp. 61 ff) N.S. Press, 1939. P. 67—
“ MY ” jnentioned in verse 2 is explained by Hemadri (A.D. 1260) as

¢ HEREEEE A8 Ataq ”’ while Arupadatta (C. 1220 AD) explains it as
“ aEIRIEd WE . Vagbhata repeals Caraka’s opinion in his line *‘ fZRa-q

z»'qla;gar qEdr ¢4 9 (%0 ; (v. 10) The term “ TFFY "’ isused to exclude
the Sea-water as observed by Hemddri (“ TEIRY g7 Grgses oqriap:p{ )
but it does include the water of Ganges river.

3. Vide Geographical Essays by B.C. Law, 1937, pp. 42, 84, 85—"The
holy river Ganga is often mentioned in Pal: and Sanskrit Buddhist sources.
More than once the Bodhisativa arived on the Ganges; on one occasion the
river was full to the brim (La/itavistara, p.407 , also cf. Mahavastw, 111, p. 201).
According to the Purasnas the Gangd 1sone of the 11versissuing from the
Himavat, (See Mark. Purana, p 57, 16-18). The Vayu and Matsya as also
Visnu, Bhagavata and Padma Piranas describe the descent of the Ganges.
In the Mahabhirata as well as in the Puranyas, the Gafiga 1s invariably
qualified as tripathaga or flowing in three -directions. On the banks of the
Ganges Vidura listened to Srumadbhagavata read out by the sage Maiireya
(p. 218) The Mahavarisa Commenlary mentions Gaiiga among the rivers of
Ceylon (p. 74)
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9 AR
did 7 FesHEae
A AT G qreE |
FoAEEAAT G
a5t a9 AR A 1)

The water of the Ganges as described in the above verse
is white (#q), sweet (@g), clear (g=8), very tasteful (srFae=4),
wholesome (7e7), fit for cooking (7r%%), digestive (qra+), capable
of removing all sins' (qigifX), capable of removiug thirst (F=or)
and delusion (sg), stimulating (giqd), and last but not least it
promotes intellect (x5 9d).

I believe, this description of the Ganges water represents
in brief the uptodate Hindu belief about this water sustained
from the time of Caraka to the present day through mno less
than 2000 years. There would be no dearth of references to
the virtues® of the Ganges water in the Indian literature and it

1. The Subh@sitaratnabhandagara (N. S. Press, Bombay, 1911) p. 131
records the effects of a Sultan's trumpets on the wives of his enemies as
follows :—

“ agrafy gram qa framte: |
EAiERAgERRyEAaTaE i 23 17

These wives of the eneny, sinftil on account of the abortions catsed by
the terrific sound of the Sultan’s triumpets are represented as washing
themselves in the water of the holy Ganges as if with a view to wash away
their sinfulness. Evidenily tlie enemy of the Sultan is some Hindu King.
(For other Subhasitas regarding Ganga, vide verses 123 to 134 on p. 9 of this
compilation).

Saint Tukaram (A.D. 1608- ) addressed a letter to the Ganges (abhasigas
4320-4322 of Madgaonkar’s edn. Bombay 1886) in which he calls H’l’iﬂ'(%ﬁ
or Ganges as * HgramiTaro

2. Jagannatha Panditaraya of Shali Jahan's time sums up the virtues of
the Ganges-water in the following stanza of his immortal Gasigalahari :—

(continued on next page)
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would be worth while collecting all of them in a special mono-
graph as a tribute to the sacred river of the Hindus. What
concerns me, however, in the present paper is the estimate
of the Ganges water by people of foreign culture like the
Muslims and the value they attached to this water in the daily
conduct of their lives. AsI don’t claim a close knowledge of
the Muslim Sources which are likely to throw more light on
this problem than I can do in this paper, I must rest content
with an appeal to Muslim scholars to put together all histori-
cal references to the use of the Ganges water at least during
the last 1500 years say from A.D. 500 onwards.

Though the Muslims' may not have believed in the spiri-
tual qualities of the holy Ganges water, there is possibility of
their having entertained a high regard for its medical properties
conducive to their physical well being as noted in early medical
treatises like Caraka, Suéruta, the Astanga Sargraha, the
Astangahydaya and the like. Itis also possible to find some
references to the properties’ of the Ganges water in the treatises
on Medical Science composed by Muslims.

“ g TRERAENEE (AT
AEAREAENIGS TR MR |
fafseafdea @ frorrafaad
AqTE q1g @Tdg 9 auaRig || e )

(Vide p. 21 of Marathi Life of Pandita Jagannathar@ya with Sangita
Gang@lahari—Sayaji Sahityamala No, 127 by Ramrao Martand Bhamburkar,
Baroda, 1928).

1. Cf. Memoirs of Baber, London, 1826, p. 315, of Erskin’s Edition—" In
Hindustan if you except the rivers, there is little running water. Now and
then some standing water is to be met with. All these cities and countries
derive their water from wells and tanks in which it is collected during the
rainy season.”” Baber was very fond of fountains and tanks and directed
some reservoirs to be built during his conquests in Hindustan (e.g. see
p. 870). He refers to one Syed Dekni Sherazi 1n his employ, who was a water-
finder (or hydraulic engineer) in charge of artificial waterworks (p. 388).

2. Cf. Gondal Aryan Medical Science, London, 1896—p. 204  The Indian
writers have described the medical properties of waters of the principal
rivers, lakes, wells, and nuneral springs of the country and their power to
cure various diseases. This clearly shows {hat hydrotlerapy was known in
India long before it was dreamt of in Europe .
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With these preliminary remarks about the importance of
the Ganges water recorded in Indian medical texts let us turn
to some historical references about its use by Muslims.

In Ibn Battuta’s Travels' in Asia and Africa (A.D. 1325-
54) he describes the postal service then current in India and
mentions Couriers carrying post in a rapid manner over long
distances. In this context he observes:—

“This post is quicker than the mounted post. It is some-
times used to transport fruits from Khurdsdn which are highly
valued in India; they are put on plates and carried with great
speed to the sultan’. In the same way they transport the
principal criminals ; they are each placed on a stretcher and
the carriers run carrying the stretcher on their heads. The
Sultan’s drinking water is brought to him by the same means
when he resides at Dawlat Abad from the river Kank (Ganges)
to which the Hindus go on a pilgrimage and whichisat a
distance of forty days’ journey from there.”

This reference to the use of the Ganges water by Muham-
mad Taghlakh at Daulatabad in the Deccan appears to me to
be curious and important as it illustrates the value set upon
the Ganges water by a non-Hindu in the first quarter of the
14th century. In the article on the Ganges in the Marathi
Encyclopadia called the JAignakosa® no information about the

1. Ed. by H.AR. Gibs, Broadway Travellers, London, 1929 p. 183. Battdta
reached Indus on 72th September 1333. He set out for China as ambassador
on 22und July 1342, He dictated his travels from meniory in A.D. 1353. He was
born on 24th February 1304. Vide my paper on “ Identification of Kutulkhan
mentioned by Jinaprabhasiri in his Vividha-Tirtha-Kalpa (Rangaswami
Aiyangar Commemortion Volume, 1940, pp. 345-350).

2. Muhammad Taghlakh (A.D. 1324)-1351) See p. 300 of Mohammadan
Dynasties by S. Lane-Poole (1925).

3. Ed. by Dr. S.V. Ketkar, Poona, 1925, Vol. XIL—'1[ 4 7 This article

js based on the following sources —(1) Alkinson's Himalayan Gaszettcer,
Allahabad, 1882-84, (2) Dowson's Hindu classical Dictionary ; (8) Skinner's
Excursion in India, Tondon, 1838 , (4) Visnupurana aud (5) Mahabdbharata. The
Ganges is referred to in the Rgveda only twice (Mandala IV and X). It had

(continued on next page)
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Ganges water of a historical’ or medical nature has been
recorded, and it would be interesting to record in this paper
such information in the interest of the historical aspects of
Indian Culture.

Whether this fondness for Ganges water displayed by
Muhammad Taghlakh was continued by Muslim rulers of the
15th century in Gujarat, Bengal and the Deccan, I cannot say
at present, as I have not searched for references to it in the
contemporary sources. I find, however, that it appears again
at the Court of Emperor Akbar in the 16th century as will be
seen from the extract from the celebrated Ain-i-Akbari® :—

* His Majesty (Akbar) calls this source of life (Ganges
water) ¢ the water of immortality’ and has committed the care
of this department to proper persons. He does not drink
much, but pays much attention to this matter. Both at home
and on travels he drinks Ganges water. Some trustworthy
persons are stationed on the banks of that river who dispatch
the water in sealed jars. When the court was at the capital
Agra and in Fattepore Seekree the water came from the dis-
trict of Sartin, but now that His Majesty is in the Punjab
water is brought from Hardwar. For the cooking of the food,
rain water or water taken from Jamnah and Chenale is used,
mixed with a little Ganges water. On journeys and hunting
parties His Majesty from his prediliction for good water
appoints experienced men as water-tasters.”

assumed much importance during the Mahabharata period, It was through
Megasthetes ( ) that the weslern people came to know of it.
There is a leniple of the Ganges at Haridvara. There are images of the
Ganges in South India also.

1. Shivaji the Great at the time of his Coronation at Raigadh fort in
AD. 1674 (June) used Ganges water for his bath and gave Gaga Bhatta 5000
hons (Vide p. 274 of Shivaj: by Sir Jadunath Sarker, Calcutta, 1919).

2. Vol.I, p 55—This extract has been quoted on p. 221 of Bernier's
Travels (constable) & Co,) London, 1891 1n a {ootnote. “The Mogul Emperors
were great connoisseurs in the matter of good waler.” The Ain-i-Akbari
refets to “the department of State, the Abdurkhana, which had to do with
the supply and cooling of drinking water, also with the supply of ice, then
brought in the form of frozen snow from the Himalayas .
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It may be argued that the use of the Ganges water by
Emperor Akbar, as vouched by the Ain-i-Akbari may have
been due to his sympathy' for Hindu religion and culture. One
is, however, surprised to find that the Grand Mogol, Aurangzeb,
a hater of Hindu religion and culture maintained the tradition
of Akbar in the use of the Ganges water as wiil be seen from
the contemporary remarks of Bernier’ in his Travels. While
describing the expenditure incurred by the Great Mogol Ber-
nier States :—‘ He (Aurangzeb) keeps in Dehly and Agra......
kitchen apparatus, Ganges-water and all the other articles
necessary for the camp, which the Mogol has always about
him, as in his capital, things which are not considered neces-
sary in our kingdoms in Europe.” Speaking of his own use
of the Ganges water Bernier observes :—

PAGE 356—* I shall not be exposed to any of these in-
conveniences and dangers, as my Nawab has with marked
kindness ordered that a new loaf of his own household bread
and a Sonrai of Ganges water (with which, like every person
attached to the court, he has laden several camels) should be
presented to me every morning. A Sourai is that tin flagon of

1. Cf. R.C.Kak: Ancient Monuments of Kashmir, London, 1933 pp. 33
ff.—Zain-ul-abidin (A.D. 1421-1472) the Muslim king of Kashmir was a great
patron of Hindu religion and Culture. He stndied the philosophy of the
yogavasistha and devoted a considerable part of his time to the study of
Sanskrit. Though a Muslim ruler he married a single wife and remained
faithful to her throughout his life. This contrasts with the large harems of
Oriental rulers of his time.

2. FEdited by Asrchibald Constable and Co. London, 1891—Vol, page 221.
Some dates regarding Bernier’s biography may be noted here —Born on 25th
or 26th 1620 ; Travels in Northern Germany, Poland, Switzerland and Italy
(A.D. 1647-1650) ; Matriculates in A D. 7652 at the University of Moutpellier
and later becomes Doctor of Medicine : A.D. 7654—Visits Palestine and Syria:
A.D. 1655—~Tends the philosopher Gassendi and is present at his death:
A.D. 1656-1658—Goes 1o Egypi: A.D. 1659—Visits India and accompanies
prince Dara as his physician: A D 7663—In Delhi: A.D. 7665—Voyages to
Bengal with Tavernier and parts company with him in 4.D. 7666 ; A.D. 1667—
at Golkonda ; at Siraz in Persia 4th October 1667 ; AD. 1669—At Marseilles ;
April 25th (1670)—Date of French King's licence for the printing of his book;
A.D. 1685 Visits England ; A.D. 7688—Dies at Paris al the age of 68 years,
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water covered with red cloth which a. servant carries before
his masters horse.”

. It appears from the foregoing remarks that the use of the
Ganges water for daily consumption was a common practice
in the Mogol aristocratic circles at Aurangzeb’s court. In his
letter written at I.ahore on 25th February 1665 which describes
the magnificence of the Mogol Camp. Bernier again refers
to the Ganges water while describing the different tents :—

PAGE 365—The fruits, the sweetmeats, the Ganges water,
the saltpetre with which it is cooled and the betlé are kept in
four other tents. Betlé is the leaf (of which I have spoken
elsewhere), which after it has undergone a certain preparation
is given as a mark of royal favour (like Coffee in Turkey) and
which when masticated, sweetens the breath and reddens the
lips.”

Tt appears from these observations that the Ganges water
had assumed the same status as a drink at Aurangzeb’s court
as tea or coffee at garden-parties given by Governors of our
provinces at the present day. T wonder if any of our congress
ministers thinks of reviving this healthy custom in the interest
of mational health much to the satisfaction of the orthodox
patriots, who condemn tea and coffee with all their heart!

From the 17th Century we now turn to the 18th Century
and are surprised to find that a Muslim ruler of a petty princi-
pality like Savannr should have maintained the Mogul habit of
drinking the Ganges water during the latter half of the 18th
Century. The evidence on this point is recorded by Captain
Edward Moor who “paid a visit to this Nawab of Savannr (or
“Shahuvor” as Moor Calls it) between A.D. 1790 and 1734.
A description of this visit occurs in Chapter XVIII of Moor’s
Narrative published in London in 1794. Describing the
personality of the Nawab, Moor observes as follows :—

1. Narrative of the Operations of Capt. Litile's Detachment and of the

(Maratha Army commanded by Purseram Bhow (against Tipoo Sultan) by
Edward Moor on the Bombay Establishment, London, 1794.
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Page 248 —“ Although no language but Hindui, or Moors,
was spoken, he is doubtless skilled in the learned and polite
languages...... His hookah, which is his constant companion
appeared to be of English glass, curiously cut. There were
several other pieces of glass of European manufactory, about
the room : Asiatics greatly admire the glass of Europe. He
never drinks anything but water of the Ganges ; all other kinds,
lie says disagree with him; and he has several camels and
abdars constantly employed in bringing water from that river ”

Moor’s note on the use of the Ganges water by the Nawab
of Savanur may be reproduced Here asit makes interesting
reading : —

“The Ganges' being a sacred river, its waters are highly
revered by pious Hindoos; and in every city in India, Yogees
are seen carrying about the streets the water of this river, which
is readily purchased by the simple Hindoos, as a purification.
A very little is efficacious, being similar in its Sin-expelling
power to the holy water of the Catholics. Fminent pagodas,
however distant are supplied from this stream of sanctity, with
water for the idol’s ablutions.” We read in Dow (History of

1. The Arthasastra states that the Ganges shall be worshipped during
drought (vide p. 285 of Sham Sastry’s edn. 1929). The officer in charge of the
city (n@zgaraka) shall make a daily inspection of reservoirs of water (p. 164).
The kmc shall construct reservoirs of water (p. 46). According to the
Prakyta- Sabdq -Mah@rnava (p. 354), The river Gasiga is mentioned in the
FEFEQYA (Bd. by Schubring Leipzig, 1905), the Hﬂﬂ]’lﬂﬂﬁﬁ (p. 27 of Agamo,
Samiti, Bombay 1918), the FTGYT (Jacohi Peipzig, 1879) and as a goddess in
Malayagiri’s comm. on {[EHA (MS).

2. The Bibliograply of Sex Ritis and customs (by Roger Goodland,
George Roullege, London, 1931) records the following references regarding
the use of the Ganges water (pp. 90 and 144) .—

(1) Ganges-water poured over lusigam on Mitra Saptimi festival (Vide
p. 107 of Buck ; Faiths, Fairs and Festivals of Indig—Thacker
Shink & Co., Calcutta, 1917)

(2) Ganges-water used on important lingams (Vide p. 278 of Indian
Antiquary, XXX [X (1910). Artich on Religious Song from Nor-
thern India by William Crooke (1848-1923).

2



10 ANNALS OF SRI VENKATESWARA ORIENTAL INSTITUTE

Hindustan, Vol.1, page 76) that Soonnat, the famous divinity in
the temple of that name in the peninsula of Gudjarat, was
washed morning and evening with fresh water from the Ganges,
although that river is alone one thousand miles distant.!

It must not, however, be understood, that the Nawab
drinks it from motives of piety: it is with the Mooselmans, in
10 more religions esteem than any other river ; but by many it
is constantly drank in consequence of its reputed medical
properties, and considerable sums are expended to procure it
(See Tavernier’s Indian Travels, p. 52).”

The evidence recorded above regarding the use of the
Ganges water by Muslim rulers, say from A.D. 1300 to 1800 is
purely of a contemporary character and hence reliable to a
very great extent, unless contradicted by a stronger evidence of
a contemporary character. The chronology of this evidence
may be tabulated as follows :—

1. The Akasabhairava Kalpa (MS. No, 43 of 1925-26 B. O. R. 1) which I
have proved to be a source for Vijayanagar history (Karnatak History of
Review, Vol. V, Part I, pp. 7-18) prescribes that Ganges-water should be used

in the worship of EIBHTFAGEHT :—
Page 40-- dMNERREHAT WGT FSURIAY |
grErsTeRy gRwagaraegal &ar
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Muslim rulers

using Ganges P 31}?: dgrfl\‘alD Evidence of. Remarks.
water. e
Muhammad 13251351 | Ion Battutd | Ganges water taken to
Tughlakh in India| Daulatabad or Deva-
between| giri by Couriers.
A.D. 1333
and 1342.

Akbar 1556—1605 | Ain-i-Akbari| Ganges water used at
Agra, Fattepur Seekree
and even in Panjab
for drinking and cook-
ing—Brought on
Camels.

Aurangzeb 1658—1707 | Bernier in| Ganges water used
India bet-| regularly in the camp
ween 1659 and the Capital for
and 1667. drinking and cooking.

Even Bernier got 1t
daily from his Nawab.
Brought on Camels.
Nawab of 1792 Edward|The Nawab drank no
Savanur Moor. water but the Ganges

water,
Cainels.

brought on

We have seen above that Edward Moor refers in his

account of the Ganges water to Tavernier's Travels,

On a

reference to an edition' of these Travels available to me I find
some valuable historical information in Tavernicr’s remarks
regarding the use of the Ganges water, not by the Muslims but
by the Hindus in the middle of the 17th Century as will be
seen from the following extracts:—

PAacES 230-231—Pagoda of Benares.

1. Edited by V. Ball, Macmillan & Co., London, 1889, Vol 1I, pp. 225-243,
where Tavernier describes the temples at Jagannath, Benares, Muthra,
Tirupathy (Tripathy).
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“ But above all things, they (the Brahmins) ardently desire
to drink the water of the Ganges, because as soon as they have
drunk it, they believe, asI have said, that they are cleansed
from all their sins. Every day large numbers of these Brahmins
are to be seen going to the clearest part of the river to fill this
water into round, small-mouthed, earthen pots, which hold
about a bucketful. When they are full, they are taken to the
chief priest, who directs the mouth to be covered with a very
fine cloth of fire-colour, in three or four folds upon which he
applies his Seal. The Brahmins carry this water at the end
of a stick,! which is flat like a lath, from which hang six small
cords and to each of them one of these pots is attached. They
rest themselves by changing the shoulder frequently and they
sometimes travel three or four hundred leagues of country
with this load, and then sell it, or make a present of it, but
only to the richest persons, from whom they expect a liberal
reward. ‘There are some of these Idolators who, when they
celebrate any festival,—especially when their children are
married—drink this water at a cost of 400 or 500 écus. Tt is
only drunk at the end of the repast, as we drink hypocras, or
muscat in Furope, each (guest) receiving a cup, or two, accord-
ing to the liberality of the host. “The principal reason
why this water of the Ganges is so highly esteemed is
that it never becomes bad, and engenders no vermin; but I
do not know whether we should believe what is said about

1 These arec Kavadis of Ganges waler (Vide letier No 37 of Peshwa
Dattar Selection No. 18) Sadashiv Naik, the father of Balimji Naik Joshi,
mentions in his letter 4 Kadvadis of Ganges waler sent with Brahmins from
Benares for the use of Bajirao Peshwa The writer wishes that as a result of
drinking the holy water of the Ganges the Peshwa would be free from his

o T

debts (** HTAATAT FEa WHIATT FATNET Z1A1 etc ") —Letter No. 128
(Before A.D 1753)—Radhabai writes to Nana Salib Peshwa that he has
received § Kavadis of Garigodaka or Ganges water sent by Dayaram Purohit
from God Mukte§vara Letter No. 129 dated 24-4-1758—17 Kavadis of Ganges
water brought {o Poona from Haridvdra
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this, taking into consideration the number of bodies which are
constantly being thrown into the;Ganges.””

Speaking of marriage ceremonies Tavernier remarks :—

PacEs 253-254— But one of the principal outlays is in
the Ganges water for those who are sometimes 300 or 400 lea-
gues distant from the river; for as this water is considered
sacred and is drunk from religious motives, it has to be brought
from a great distance by the Brahmins in earthen vessels®
glazed inside which the Grand Brahmin of Jagannath has
himself filled with the cleanest-water in the river, and has
subsequently placed his seal upon it. This water is not given
except at the end of the repast, as I have before said ; for each
of the guests three or four cupfuls are poured out, and the
more of it the bridegroom gives them to drink so is he
esteemed the more generous and magnificent. As this water
comes from so far, and the chief Brahmin charges a certain
tax on each pot, which is round and holds about one of our
buckets there is sometimes 2000 or 3000 rupees worth of it
consumed at a wedding.”

1. In afootnote the editor observes:—

“Phe reader will do well not to believe this story, but rather to
conclude that much of the water when druuk is in a very un-wholesome
condition, and is the cause of disease” (p. 231).

2. Cf. John Marshall in India (Notes and Observations in Bengal 1668—
1672) ed. by Shafaat Ahmad Khan, Oxford University Press pp 157—158:—
“ At {his place Hajipur when Hindoos come to wash, which is about
November they all carry away some water in potts out of the river Ganges
to their friends though 4 or 500 course (KOS) or 1000 miles, and with that
water wash their parents who are old or friends that cannot come, and think
thereby that all their sins are forgiven for that years. At this meeting of
such a great concourse of people and all washing on one morning and
endeavouring to wash as much as they can in the place where these
two riveis meete several are yearly crowded to death. Into this river
Ganges the Hindoos throw most of their dead corps after a litlle burat,
esteeming it a holy river "

3 As contrasted with the use of the Ganges water at marriages cere-
monies here described by Tavernier compare the use of the Gasigodaka at
Vijayanagata court in A.D. 1525 .—

“ According to an inscription of Tirumaladeva, Son of Krsnardya dated

(continued on next page)
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From Tavernier’s account of the 17th century we may go
to the 18th century and record here the remarks of a Muslim
historian about the use of the Ganges water by the Hindus,
This historian composed a History of Bengal between A.D.
1786-88. While describing certain features of the country of
Bengal at the commencement of his work* he devotes almost
a page to the description® of the Ganges and its tributaries
and towards the close of this description observes :—

“ And Hindus have written volumes on the sanctity of
these rivers. Considering the water of these rivers sacred
they fancy that bathing there washes off the sins of a lifetime ;
especially bathing at certain ghats of the Ganges, such as
Benares, Allahabad, and Hardwar, is regarded as very sacred.
The rich among the Hindus gefting their supplies of the
Ganges water from long distances® take particular care of it
and on certain auspicious days, worship the same. The truth
of the matter is that the water of the Ganges, in sweetness,

Saka 1446....c0ceene. {1525 AD.) a certain Konappa Nayaka is said to have
administered Gasgodaka to Krsnaraya. 1f is customary among the Hindus
of the South to offer a spoonful of pure water to a dying man and this
water is nsually called Ganigodaka (water of the Ganges) " ..vveenreens “ Kysna-
riya seems to have fallen ill about 1525 AD and his condition became so
critical that his life was despaired of even the last rite of offering
Gasgodaka was performed but he evidently recovered ete.” (Videp. 5 of
Vijayanagar : Third Dynasty by N. V. Ramanayya, 1935,

1. Reyasu~s-Salatin, (Trans. from the Original Persian by Manlavi Abdus
Salam) R. A. Society of Bengal, Calcutta, 1902—Fasc. I, The author of this
work is Ghulam Husain Salam.

2. Ibid., pp. 23-24.

3. Cf. the following information is recorded by My. N. G. Chapellar in
his book FTAS=A[ HIa®Id (Poona, 1937) —

Pazge 165—Brahmins at the different Ksetras obtained much daksina by
providing their yajamanas with Ganges water

In the mouth of Phalgun of the year Saka 1679—A D. 1757 an EXpe}lditure
of Rs 1565 is recorded The expenditure of bringing 24 K@vadis of Ganges
water from Benares to Poona is shown as Rs. 480 at Rs 20 per Kavadi for
24 Kavadis The expenditure of taking these Kavadis from Poona to
Ramesdvara is shown as Rs. 960 at Rs 40 per Kavadi for 24 Kavadis. 1n
AD. 7779 some money was paid to a purohita for bringing Ganges water from
Haridvara,
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lightness and tasteness has no equal and the water of this river,
however long kept, does not stink. There isno river bigger
than it in Bengal.”

Evidently the Muslim author of the above remarks be-
lieves only in the chemical properties' of the Ganges water
and not’in its spiritual properties.

1. My friend Prof. D.D. Kosambi has kindly supplied me the following
information about the properties of {he Jamna water :—

F.D'Herelle: Le Bacteriophage et Son Comportement

2nd edition, Paris 1926.

Page 10 : [translation]

Hankin [ref. Annales del' Institut Pasteur 1896, 10,511] shows that he has
confirmed the fact that certain rivers of India possessed an extremely marked
antiseptic action against bacterial in general and the cholera vibrio in parti-
cular, Thus, the water of the Jumna contains, when leaving the city of Agra,
more than 100,000 bacteria per cubic centimete three miles lower it contains
no motre than 90 or 100.

As regards the cholera vibrio in'particular, laboratory experimentsihave
given him the following results [the first line gives results for Jumna water
filtered through a porcelain candle, these of the second the same waler
filtered and boiled; the water used for the experiment was sowed with a
culture of cholera germs] :

Number of germs after:

o 1 2 3 4 2 49 honys.

1. 2500 1500 1000 500 0 Q [i]

2. 5000 4000 6000 10000 6000 10000 36000

The -antiseptic action of the water of these rivers was usual, but not
constant.

Tt is to Lhis antiseptic action that Hankin attributes the fact that no one
has ever been able to incriminate the ingestion of the water of one of these
rivers as being the origin of a “case of cholera. Neither have these rivers
ever heen vectors of any epidemics :

Hankin proves that the antiseptic principle is destroyed by boiling and
it would follow from his experiments that it is volatile.ooiiirviiirinininiicriireniens
The next page continues with the discussion, and suggest that some Indian
bacteriologist should recommence the experiments of Hankin io determine
definitively whether the action shown is or is not due primarily to the pre-
sence of a bacteriophage.






SRI VEDANTA DESIKA
ON

THE BUDDHISTIC SCHOOLS OF THOUGHT!

DRr. K.C. VARADACHARI, M.A, Pa, D.

Sri Vedanta Deéika traces the growth of Buddhistic
thought as a critical outcome of the Materialistic school but
which in doing so has not any the whit made philosophic under-
standing better. On the contrary, its several steps of nihilism,
subjective idealism, representationalism and realism (presenta-
tionalism) have not been able to rescue it from the catastrophe of
negation. ‘I'he causal theory accepted by the schools is for-
saken by the doctrine of momentariness and that doctrine
annihilates all that is granted by causality. Causality becomes
a myth, and one finds that all the superb analyses made by
Buddhistic schools have been utterly pointless. Even or-
thodox schools that might accept these schools in one way
or other, openly or otherwise, are subject to these criticisms.
Sri Vedanta Deéika holds that thought that is untrue to
ordinary consciousness is bound to lead to extravagant hypo-
theses, All faults and illusions arise from this fruitful source.

$RI VEDANTA DESIKA
ON
THE MADHVYAMIKA DOCTRINE

We have refuted the Lokayata doctrine which holds that
there is no inference. Now we proceed to refute amongst
the buddhists who are their (carvaka’s) close allies, the
Midhyamikas, > who refuse to recognize both perception and

1. VII—X Chapters of the Paramata-Bhanga.
2. Translated by some as the medioere (Gough),
3
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inference. Soas to refute (our) counter-attacks against Percep-
tion (accepted by the materialists who have been refuted in
the previous chapter) what he says is this :

What Buddha who has been acclaimed (by his disciples)
as the well-known Sarvajiia (all-Knower) says is alone
truth (pramana). He (Madhyamikan) establishes universal
Negation (sarva-$unyatva) as the foundation of the doctrine
of Buddha (Sugata) by a progressive negation of (i) permanence
(of objects) (ii) of things that are perceived (iii) of external
objects, (iv) of relationship between quality and substance etc.,
even like the example of the sannyasin who slowly stretches
his limbs.! Further, as in the passage,

“I Know This ”: All groups of things which are held to be
the knower, the knowledge and the known, are found to
be other than all the four countings such as (1) existent,
(2) non-existent, (3) existent non-existent, (4) other than
existent-nonexistent,

This (therefore) is the essence (of the doctrine of the
Buddha).

Not existent, not non-existence, not existent-nonexis-
tence, (but that which is) beyond these four-fold coun-
tings (kotis) is what the Madhyamikan knows to be the
truth (¢attvam).

By discrimination of these (countings), their (objects etc)
nature is not kunown. Therefore that undiscriminated thing
is known to be without any nature. In this manner the
doctrine (of Madhyamikas) is explained.

(This being the truth), therefore when the dream-creation-
like objects of waking-consciousness are known to be chimeri-

1. Sarvadar$ana samgraha . ' by a show profession like the intrusive
steps of a mendicant.” The absolute extreme nature of the doctrine of
Nihilism can cnly be taught by stages, and conversion 1s a slow process of
leading a disciple. To accept the common-sense position and then to refute
it is Socratean method. Buddha was the forerunner of the method. The
sanyasin slowly stretches his legs because of old age or other causes.
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cal like the sky-flower, then there is no need to seek the other-
worldly things like heaven and liberation. All the activities
of the sense-world, like dream-activities, move on pleasantly so
long as they are not contemplated upon. ‘This is all.

Moksa (according to Madhyamikas) is said to be that
which follows from the triumph over the delusion of existence
in all things, (that all things exist permanently or temporarily)
and the realization of absolute eternal Non-being,.

REFUTATION

1. We say that all these (theories) have their source in
self-delusion, because (i)” these make even Sarvajia, like a
barren woman’s son, (a realized non-existent being!) (ii)
because the mere name all-knower given to him (on the basis
of which you seek to make him an absolute authority, pramana),
cannot make him that, even like the mere name °big tree,
given to a mere plant (cannot make it big in fact), and (iii)
because it cannot be said that this (theory) is superior to the
others (also taught by Buddha such as the Vaibhasika, Saut-
rdntika, and Yogacara), and (iv) since there is no saying
definitely as to which (amongst these)—(as there is no criterion
by which to judge)—is the fundamental intention of one who
has uttered (so many) mutually contradicting doctrines (so as
to suit his mixed audience).

2. Their doctrine that truth is that which is beyond the
four countings is wrong. In regard to things proved by percep-
tion, these four countings can take place (and are sufficient),
because a thing is existent at one place and time and non-
existent at another place and another time, and because of this
(it may be said to be) existent and non-existent with regard to
those places and times, and (such things being many) they
are different from one another (sad-asad-vyatirikta), and as
such they are distinguished by the characteristic of mutunal
differentiation.

1. One and the same thing caunot be at two places at the same time



20 ANXNALS OF SRI VENKATESWARA ORIENTAL INSTITUTE

Is it not only to those theories which hold that a thing is
absolutely existent, absolutely non-existent, absolutely existent
non-existent without any reference to space-time, and absolute-
ly other than existent-non-existent, that there would happen
contradiction ? Because also of the difference in time and place
(akarabheda), our countings' do not suffer from the defects of
the Jaina sapta-bhangi (seven-fold predication.)

3, If it be said that (i) when certain causes arise to
bring about the indescribable (posterior) nom-existence, non-
existence would apply to those causes (according to the rule
that non-existence can cause only non-existence and vice versa),
and (ii) because there would have to be annihilation to every:
thing that owes its existence to a cause (that is, everything
born must perish also), and (consequently) (iii) because this
(occurance of annihilation of created objects) by itself is in-
different to destruction (being itself destruction), there cannot
occur annihilation to the indescribable posterior non-existence,
and since (iv) what are distinguished as anterior and posterior
non-being are eternal (according to the definitions already
mentioned that what has no beginning can have no end and
what has no end could have had no beginning), and (v) since
all objects are in their very nature enveloped by non-being at all
times (svabhavagrastha), does it not follow that their existence
is merely mental construction (kalpana-matram)? we reply,
there is no indescribability (nirupakhyatva) regarding that non-
existence which is got at by a change of state (bhavantara) and
by becoming quite opposed to its existence (atirikta). The in-
describability that is presumed because of the change of form
of a thing is not contradictory to the (existence of its) causes
and effects. Because this is se, and the perceptual evidence
(pramana) for origination of non-existence and destruction of
non-existence is available for Non-existence, a thing’s present
existence in the middle period, is not contradictory to its prior

1. Our countings are only two, not four or five, Either a thing exists or
it does not, The law of the excluded middle is absolutely applicable, Other
countings are neither definite nor logical, and only seek to confuse..
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non-existence and to its postecedent non-existence (prad-
hvamsabhava),

4. The non-determination of a thing’s existence during
the period of discrimination is due to one’s own mental defect.
Self-contradiction and contradiction with the sources of know-
ledge happen to him (only), who says that a thing has charac-
teristics of existence and non-existence (at the same time and
place), that it is indescribable and unspeakable having no
intrinsic nature of its own (nisvabhava).

5. If it be asked that because a thing has been previously
non-existent, having been without any self-existence at that
time, how it could afterwards have contact with existence or
knowability of itself? we reply, at that time to a thing
which exists for itself and which has been known through
sources of knowledge what has been attributed to it being
only that prior to its non-existence and mnomn-being, that
thing previously was not existent as nom-existent. It is only
if this non-existence of the effect has existence, it would
possess a contradictory nature. It can be asked as to how
then the effect existed prior to its own being if it were
different from its nature? If it be replied, that it did unot
exist, that it was other than what it is, how can this be a reply
(to the question asked)? we reply, that only if we can affirm
that that effect existed in some form or other prior to its being
(as at present) such a question (as to how it existed either as
undifferentiated or indescribable non-existence or otherwise)
would ever require an answer. Since the purport of that
question is only regarding the existence of the effect that was
non-existent at that time, this can be the legitimate reply (to
it). To a person who, postulating Devadatta’s existence, asks
as to the place where he is, to him (we reply) that it is only if
such a person is existent that his place can be asked. In the
same way to one who postulates that a thing exists as a pot
previous to its existence, and then asks us as to what nature it
has, we reply thus : at that time, as that had no existence at all,
there is no possibility of raising the question about its nature.
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(Only to an existent thing can we address a question, and not
to any thing that is non-existent), Therefore is also refuted
Khandana's,' prattle (jalpa) that ¢ Non-existent pots are not
not-pots” (i.e., they are pots).

6. (If it be said that) in the passage “The effect exists in
this place and in this time,” if the meaning of exists (asti) is
identical with the effectuated thing (karya), then it would be
redundent. Tt (existence) would get the quality of being predi-
cated and negated in place and time (regarding athing’s exis-
tence) (vidhi-niseda-sadharanam). 1f, on the other hand, it
(existence) is different from the thing (svarapatirikta), then it is
impossible to relate the two ; (we reply) since existence which
is of the form of relationship with place and time, is itself a
regular predicate (svabhava-visesana) of a thing, it is possible
to say that a thing exists. Since relations do not need other
relations® (to relate them to one another, the very purpose of a
relation being to relate asis seen in experience), there is no
fault of infinite regress either. Fven the doctrines of non-
existence, which Madhyamikas uphold, have to accept the
subject-predicate relationship (between a thing and its exis-
tence or non-existence) (visesana-visesya), in ordinary experi-
ence for the sake of activities of the phenomenal reality
(samvypti-satta). If this is not accepted, then, the attributes
such as Non-existence etc., declared in passages *“ All are non-
existent,” * indescribable,” can in no manner be predicated at
all (of anything).

7. If it be said that Non-existence that happens to a
thing in place and time is the non-existence of the relationship
(sambandhabhava), then that relationship should itself be
thought to be non-existent in place and time, we reply, then
such a non-existence according to atiriktabhavins (i.e., those
who hold non-existence to be a substance other’ than its exis-
tence) will stand as such, (since they, the naiyayikas, believe

1. Khanda-Khandana-Khadya of Sri Harsa.
2. Since they are sva-para-nirvahaka.
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that each thing, relation etc., has an independent and separate
non-existence, abhgva), and according to the bhavaniara-
bhavins (that is those who hold non-existence to be merely
other than existence), as testified to by actual experience, the
non-existence which is other than and contradictory to its
nature will remain.

Therefore the verse

“If the cause is made to possess existence within it,
then it becomes non-existence. If existence is mnot
made to inhere in the cause, then too it becomnes non-
existent” is wrong. It has to be read as amended thus:

“If cause is made to imply within it existence then it
is existent, If the cause is not so made to imply it,
then too it is existent.”

8. If it be said that what appears as effect was existent
before origination, then there would be no need for any causes
to bring it about; if on the other hand it were non-existent,
like the earthern pots which are always earth, since it would
have to be nomn-existent, there isno use in having causes ;
we reply, since a substance is eternally existent,! there will be
need for causes to bring about the changes of state in it.

9. If it be asked, were these states previously existent or
non-existent, (as in that case the dilemma will recur in
respect of guasthas if not in dravya) ? we reply, since it is seen
in actual experience that the previously non-existent becomes
existent by means of causes, and later on, is made non-existent
by (other) causes, thisis no refutation of those who speak up
to what they perceive. This (objection you have raised)
affects only those who hold that the perceived is nom-existent.

1. Eternally existent means that which is qualified by terms of exis-
tence (i.e., space and time) at all times and which is perceptually or other-
wise verifiable,
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10. If it be asked, how can Non-existence become
existent ? If oneness ((adatmya) is declared between two con-
tradictory things, would it not becomes the Jaina view that
“its own prior non-existence is its cause” ?

We reply, it is no contradiction to say that there happens
non-existence or existence to a thing due to differences in time
and place.!

11. If it be said, (1) by giving up previous non-existence,
there will be abandonment of one’s own nature (svabhava
parityaga) : (2) if it is not given up, will there not arise exis-
tence from non-existence? (In which case, tuccad utpattou
tuccameva syat, will be refuted) ? We reply, since the quality
(dharma) past non-existence, pirvakala-asat, is at no time
being given up,” there is no abandoning of one’s own nature,
nor is there contradiction with present existence.

12. If it be asked, that if existence and non-existence
become qualities what is then the»(dharini) substance ? we reply
that it is the substrate (@éraya) of these two (qualities) is
perceptually evident to all.

13. If it be asked, will there not happen to that attri-
buted existence which has come about (vanderi) newly, prior
existence or non-existence, contradiction or infinite regress
(anavastha) respectively ? (and) if (to avoid this predicament)
that form is said to be different from both existence and non-

1. It is not past non-existence and past existemce that are coeval and
identical. Itis the past non-existence that is now present existence. The
Jaina view in speaking of Non-existence being its own cause is self-refuting,
as a cause is purva-kala-sat, and not piarva-kala-sat, but the cause is in
reality a prior existence not non-existence. Hence the contradiction bet-
ween pitrva-kala-asat and parva-kila-sat. In Sri DeSika's view there is no
contradiction between purva-kala-asat and witara-kala-sat, consequent exis-
tence. By avoiding reference to time and place which is the fundamental
characteristic (@kara) of existence, the Jaina view ends in self-contradiction.

2. That is, the judgment regarding a man that he was non-existent
prior to his birth, is valid for all téime. It is true now and for ever. But the
judgment " A is non-existent for all time™ will refute the statement
that he is at present existing,
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existence (asad-sad-vilaksana), when it is unchanging or
changing, then it would be incapable of being spoken of
(anirvacaniya), without being either the non-existence that is
given up (parityajya-sattva) or achieved existence (prapya-
sattva) ? If this coming of existence by giving up, the indefin-
able nature is a contradiction; even if it were born, it would be
an indescribable, and thus, will there not arise the futility of
all origination (utpatti vaiyartham)? we reply, the opposi-
tion to the (present) existence is its previous non-existence
which is its temporally prior opposite attribute (birva-
kalavarti viruddha dharma pratiyogi). (The other questions
do not arise because we do not accept the “sad-asad vilaksana
existence etc. divisions.)

14. Existence isits own authority. If we accept our
Common-Sense experience, there will not arise the faults of
contradiction and inflnite regress in respect of a thing, which
whilst demonstrating another’s existence assures its own
(sva-para-nirvahakam) (as existence, relations, genus, are cate-
gories which do not require another existence, relation or
genus to make them exist, relate or inhere). If a thing
originates from itself, it need not be born at all, as it is already
existent. In its period of non-existence, it will get contradic-
tion in regard to its existence.

15. Ifit be said that it is born out of something other
than itself because of the general quality (jati) of otherness
(paratva-visesattale), should not all things be born out of
all others? Suppose it is replied that it is born from both
(i.e, from itself as well as from the otherness, will there not
arise both the faults of svasattavirodham as well as that all
things should be born from all other things,i.e., any thing
may be born from anything else)? We reply it is only
if we say that ‘otherness’ alome (or as such) is the cause,
then this fault will ‘arise. To speak of causality in regard
to a thing which has been determined by experience of
invariable agreement and difference and by (akara, that is,
time and place and genus and quality etc.), means the unity

4
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of mutual interrelatedness of all the several causes which
bring about the effect. In which case the faults' (mentioned
by you) will not arise.

16. If it be contended that, accepting a certain observed
cause (by the method of invariable agreement and differ-
ence) and achieving a result, if one draws any inference, it can
only be of the form * Since the #il seeds from which #i oil
is got is the cause (invariably), and since other seeds than
those are not seen to be causes (of the til oil) should we not
reject the inference that all til seeds give til oil,’ we reply
that we have already answered this. We can infer by the
perception of the presence of generality (samanya) that the
genus til is the cause of #i oil in the particulars (visesas),
(since we always infer through the generality in the
particulars, and the method of agreement and difference
anvaya-vyatireki is possible only with respect of enumerated
particulars which are instances, i.e., belonging to a particular
class). Since in the origination of #il oil, the causality of
both ‘ otherness’ and tilatvam is perceptively demonstrated by
the method of agreement and difference, there is no way by
which we can accept one of these (as cause) and reject the other.
¢ Otherness’ is found to be in all particulars (ie., it is a general
causal factor) ; Til-seedness etc., are special causes. This is
all the difference (between the two types of causes).

In the same manner, to those who say thus:

“ For Non-existence there is no relationship with the
cause which is related to existence, and as to the birth of
the unrelated, there is no possibility of determination,”

we have already given any answer,

To say that for an effect, conjunclive (samyoga) relation-

1. A totality of causes bring about the effect, a karana samsthana
causal configuration is a unity, and none of the several components individu-
ally can bring about the effect.

2. The point is that exhaustive enumeration alone can satisfy perfect
induction. But this is’an impossibility.
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ship with the cause is necessary, will mean the acceptance of
an unnecessary entity (ayuktafiga svikaranam).

17.  If it be said that (1) the mutual relationship between
the causes, and (2) that to regard the cause as the effect’s pre-
vious existence which has been determined by anvayavyatireki
in observation, are not sufficient relationships (i.e., conditions
for determining causality), then, the result will be the abandon-
ment of the essential conditions (yuktangaparityagam).

18. 'The refutation of the dichotomy wmade between
vikyti and avikrti (changing and unchanging) (by which ques-
tions whether the effectuation took place from the changing or
the unchanging, that if it was from the modified whether and
whence that modification arose and how and other regresses
arise) can be learnt from the Arambhanzdhikarana. (Sri
Bhashya II. i. 15 ff).

19. The view that regarding those things which do not
get origination and destruction (viz., the efernal things), non-
existence must be affirmed, like the horns of the hare
for example, is refuted, because they (eternal things) have been
affirmed to be eternal existents by (scriptural) authority.

20. 'Those persons who describe all things as Non-
existence (asat), False (alika), Void ($unya), Chimerical (tucca),
Indescribable (niripakhya), having no intrinsic or essen-
tial nature (nisvabhava), 1llusion (mithya), for these, since
there can be no unconditional negation if looked at from the
point of view of actual experience, it is necessary to accept
these as other than those place-time-formal determinations
which have been negated. In which case, because of differ-
ences in place, the things (referred to by these terms) will
possess reality (satta).

21. If the view of origination as determined by actual
experience is not paid heed to, these will have neither any
power to instruct nor any power to negate anything regarding
anything.
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22. 'The sentences “ Son of a barren woman " etc., (horn
of a hare, sky-flower), will not convey instruction about the
otherwise-determinations (pratiniyatartha) available by giving
up the actual things which are results of experience (vyutpatti-
siddha). [i.e., the son is a real entity, so also a barren woman.
We have definite meanings for .these words. Itis the com-
pound of these two words or meanings that yields nonsense,
that is, the compound does convey an instruction, and this
instruction whilst apparently trying to convey an impression of
a real thing because of the conjunction of real entities, is
self-contradicting, because son and barren woman are inter-
nally incompatible.]

In accepting meanings which have come into being
in this manner, the demonstration by incompatibility and
inadmissibility between the irreconcilable terms referring. to
non-existent things, there are conveyed instructions regarding
the qualified (real) existences alone.

23. If it be said that at one time or at one place or in a
particular manner that which exists as negated should not
exist at another time, at another place or in another maunner,
as is seen in the (example of) the hairs of the tortoise (which
no where, at no time exist), aud therefore that in all places no
thing exists in its own nature as an object as such because of
the resulting opposition (to its antecedent nom-existence),
should we not therefore accept Nihilism? we reply, if it is
sought to predicate of the seen world non-existence, we may,
in the same manner, predicate what is actually perceived in
the world, of that eternal non-existence (and perhaps more
legitimately too).

24. Both the alternatives would affect those who deny
that there is no distinction between authority and non-autho-
rity. Ifitis sought to prove with the help of fallacious rea-
soning (hetvabhasa) such as, just like sky-flower all things are
chimerical, like dream-knowledge knowledge has no object
which is its Jocus (@éraya), then, these reasonings get refuted
by the faults of svarupasiddha and drstantasiddha with res-
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pect of the Madhyamikan himself. [That is, the nature of
non-existence is itself disproved by these reasonings, and be-
cause of the non-applicability of the examples of sky-flower
etc., which are themselves false-entities.]

25. If the refutation of the reality-view (that all
exist) is right, then because of the destruction of that, the
unreality-view would get established (as real) | If the refutation
of the unreality-view is 1ight, then the reality-view must be
accepted.

No third view is permissible. A thing is either real or
unreal, it cannot be both. (It is either true or false, it cannot
be both). To those who (like ourselves) revere authority,
those refutations which are made (by you, the Madhyamikas)
against other further divisions such as sad-asad-vilaksana etc.)
contradictory to authority, are not omly acceptable but also
helpful. Because of this (reason), there is no meaning in
speaking about a fifth counting leaving aside ordinary per-
ception. (cf. see 1).

26. To those (Madhyamikas), if the authority which
establishes their thesis is ultimate truth, then, the theory of
Unconditional Negation (to which they appeal) cannot avail.
It would also be self-contradictory, (since in this respect, at
least, there is no negation). If, on the other hand, it is said to
be false, then also, their view cannot be sustained even if it
(the false ultimate) be named samvrti-satyam, phenomenally
true, (le. true but with a qualification, a qualification that
takes away all that the qualified intends). Since in no manner
we could predicate to ignorance mon-existence, there is no
way by which we could determine these experiences (which we
have), to be results of ignorance, to be results of samvrti. to be
results of delusion. Because ofits yielding a false ultimate,
the method of proving its own view can without any difficulty
be used to prove all other systems too (which they have deno-
unced as holding on to false ultimates), (In which case. how
is it that the Madhyamikan’s claims to correctness solely are
valid ?) Tt is thus necessary to know the distinction between
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the true and the false ultimate reality in giving the reasons
for refuting other systems.

(The Visistadvaitic disciple here questions thus) :—

27. Addressing a person who says that all things do not
exist, in case we address a refutation to him, if he says that all
these (refutations) have no applicability to him (as all things
are non-existent, himself, the proof and the refutation etc.)
what then ? We reply that these proofs and refutations have
occasion only in respect of one who agrees to the definitions of
conduct in argumentation, such as, what are fallacious and
what are not etc. 'With one who does mnot agree, there can be
no argumentation at all. Asin the case of stones, cows, animals,
children and madmen (idiots), for that person also there is no
right for argumentation : this is what is to be told the follow-
ers. 'Thatis all. This has been expiessed effectively :

“There is no right for the Nihilist to take part in argu-
mentation, since there is no means by which he could :
anupayatvat.”

He who has himself known that all are chimerical, fucca, if he
does not perform activities with reference to perceived objects,
he has no need to refute the activities of those who seek
Heaven and liberation (which are all non-existent to him).
Since the eternally realized non-existence (Sunyatva) is not some-
thing that has to be realized (in the future) (as it has already
been achieved), even one’s own system is of no utility. Since
even the delusion that all are unreal is itself chimerical, there
is no need to get rid of it. This Madhyamika-view is refuted
by the author of the Vedanta-sutras by his siitra :

“In all respects it {s untenable ' (IT. ii. 30)

The Alvir (Nammailvar) with his verse “ Ulanenulan......”"

1. Ttruvoymoli L i.2.
“ Whether said to be existing or non-existing, He is
having both the existing and the non-existing as His qualities,
He is having those that have form and those that have no form as
his gross and subtle bodies,
He having these two natures
pervading all is Absolute (piZrna) (Existence),
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which states that the Ultimate Being exists having all things
as its body, refutes the nibilistic doctrine. The sloka “ Prati-
tiscadhista...... " ($ri-Rangarajastava 1I. 6) should also be
referred to in this context.

6R1 VEDANTA DESIKA
ON
THE YOGACARA SYSTEM
(BUDDHISTIC SUBJECTIVE IDEALISM)

“Here the Yogacadrin declares that the world does not
exist, the Sautrantikan declares that the world is apprehended
through inference through the modificatians of consciousness.
As for the Vaibhasika, he says that the perceived world is
momentary. These three declare also that the knowledge-self
is being destroyed every moment. These do we refute.”"—(. Sri-
Rangaraja stava : 11. 7.)

1. We now proceed to refute the Yogacaras who seeking
to avoid the faults of the cdrvakas, who deny the cause-effect
relation, and the Madhyamikas, who affirm universal non-
existence, accept only Knowledge self-(Jfianatma), within
which they seek to implicate the cause-effect relation (as
existing between the knowledge-continuum), and postulate
multiple consciousness-continua (J#@nasantana). They say
thus:

“ Knowledge-self (consciousness), even though undiffer-
enced, is seen asif differenced into subject and object
consciousness by those knowers who are deluded—
avibhagopi buddhyatma viparyasita darsanaih grahya-
grahaka samvitti bhedavan iva lakspate.)™

1. Sri- Rangarajastava . 1. 6.

If it be said that all is non-existent (1s Void), the fact of being non-existent
cannot apply to all things, for who is to refute? (He at least must be exis-
tent). Therefore unconditional negation is unacceptable. The negation “ It

is not here " means only that another is here, as in the case of the pot which
breaking the potsherd results. In the doctrine which rejects reality (prama)
even the authority of the Veda trinmphs,

2. Dharmakirti’s verse,
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and “ Because of the invariable togetherness (lit. supporting)
both blueness and its (idea), they are identical.””

Those who approve of the above say also thus:

“In our system, as for the supreme substance it is Pure
self (consciousness). Therefore, due to confusion in the
beginningless samsdra owing to manifold causes, by the
tendencies manifested manifoldly, which are due to modifi-
cations, by being according to its own nature (as comscious-
ness-self), the blueness and others (the subject and object
distinctions, or blueness and its (idea), which are subject and
object ate given up. No other substance is being sought.”

“ Matpakse yadyapi svacchojfianatma paramarthatal,
tathapy anadou samsare plirvajiana-prasiitibhih. citra-
bhis citrahetutvad vasanabhir upaplavat, svanuriipena
niladi grahya grahaka diisitam, pravibhaktamivot-
pannam nianyamartham apeksate.

This doctrine he establishes by means of perceptual

efficacy and inference,

The liberation, mokse, he mentions, is the attainment of
idea of nom-existence of mental series due to influence of
objectivity. The means (up@ya) to attain this state consists in
knowing in this manner.®

REFUTATION.

2. He (the Yogacarin) canuot substantiate his claim that
his acceptance of cause-effect relation distinguishes him from
the carvakas. Because, if he proves his cause-effect relation
on the basis of the principle of momentary self-nature of the
particulars® (svalaksana vyakti), it would lead to the statement

1. Cf. Sarvadariana Sangraha,p.25 (Gough's trans).

2. “To know is to attain " or ‘to know is to be’ seems to be al the bottom
of the concept of knowledge as dynamic cf Bergson. Prof. Stcherbatsky
shows that the meaning of truth lies in its efficacy.

8. Svalaksana is the nature of a particular that has been apprehended
in the first perception, the advaitic nirvikalpaka. Itis translated by Prof.
Th. Stcherbatsky, as ‘ manifestation’, in accordance with the dynamic view
of Buddhistic thought. This is the truth of the thing. I'hisis found to be



SRI VEDANTA DESIKA ON THE BUDDHISTIC SCHOOLS 33

that a donkey and smoke stand in the relation of cause and
effect. In which case, it would also follow that all the prior
instants will be causes of all the latter instants, and thus the
inference that has been accepted (in regard to cause-effect)
would get contradicted.! Nor is it possible to determine any-
thing regarding the (nature of the) identity of the series
(santanaikya) (either as due to jati, class, or place, desa).
Therefore the compared and ;the comparison in the following
passage
“In which series alone karma-vdsana inheres, therein
alone the fruits are realized, even like the redness in
cotton "2 '
cannot apply.

3. The acceptance of causes etc., by means of the princi-
ple of generality (samanya) determined by the method of agree-
ment and differences (anvayavyatireka-siddha) and the under-
standing of the form of generality and its invariable concomi-
tance character (vyapti) cannot happen in so far as a unitary
knower (who is not momentary) is not admitted.

Since the cause-effect relation itself, the existence of con-
sciousnesses, the non-existence prior and after and future
existence, are merely illusory imaginary creations( mental con-
structions), either the Maya-vadins eternal and unchanging-
ness or the Madhyamikan’s chimericalness (fuccalva) cannot
but be predicated of the (subjectivistic) consciousness.

4, If consciousness (jhana) is self-knowing (alone)
(svayamprakasatva), since it cannot reveal its self-knowingness,
its non-knowing-anything-else-ness and its momentariness

momentary since the second moment it ceases to be svalaksana but kalpana.
Hence its momentary nature has to be accepted. But the implications of
this position refute causality.

1. ‘This.argument is repeated under Vaibhasika. Sec. 11

2. The example here is that when red colour is treated to the roots of a
plant, cotton in this case, itis said to finally show itself not in the inter-
mediate stages but in the final stage on the flower of thal treated plant.
The differences in karma-tendencies thus will show themselves not immedia-
tely in the following moments but at some future moment and by chance.

5
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(which are all different from the self), and since it must know
these only by means of a consciousness which grasps all that
are other than itself, its (Yogdcara) position that it grasps only
its own being is a self-contradiction. That the other series
and the consciousness (j7iana) that shows them in one series
are prior and latter moments are truths contradicting its own
self-nature, (and) are implications of this position.

5. When the other series are not grasped, the relation
between the teacher and the taught, friend and foe, arguers for
and against, activities of life cannot happen ; and therefore,
one must be forced to remain either in a single (fluxional)
stream (absolutely), or, as the Advaitin says, in one single un-
changing Consciousness.

6. All the false arguments advanced to refute other
doctrines (by these thinkers) so as to make them unacceptable,
will be refutations of their own doctrine ! To him who seeking
to establish his thesis, says in regard to his own doctrine that
that is true, our refutation of the Madhyamikan cannot be
escaped.

7. 'The statement that we do not perceive any difference
between the knowing and the known, is also refuted by state-
ments vouchsafed for by the experiences of all persons and by
one’s own, such as “ This I Know”, which reveals the three
terms (knower, known and knowing).

8. If this be not accepted, it is impossible (for the
Yogacarin) to substantiate (the passage already quoted) “ that
consciousness though undifferenced is seen as if distinguished
into subject and object consciousness by those cognizers who
are deluded .

The attempt to reduce the number of terms which are
experienced with the help of the above deduction to Know-
ing alone is also refuted.

9. As between that which has been agreed upon by all of
us (sampratipannam) and that which has not been so agreed
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upon vipratipannam), to say that knowing alone is that which
of accepted by all of us, is a perverse statement (viparitam).!

Since an object is that which is accepted by all persons
(sampratipannam), and since, in the apprehension of that
(object), knowing caunot be had except as a function of a
knower, it is impossible to annul these two (knower and
the known) by merging them in Knowing (j7iana) which is
proved by them. At this point, (we have also to say) that it is
agreed to by all thinkers that what is not accepted by all
(vipratipanna) cannot be a refutation. (i.e. refutations must
proceed on agreed principles, Mere refutation based on
private fancy or peculiar creed that does not claim veracity
or approval from world experience cannot be a refutation at
all. Tt can refute nothing].

To refute in this manner, by means of false arguments the
knower and the known, will lead finally to the refutation of
Kuowing itself on the basis of Madhyamika-logic (of indefin-
ability).

10. If it be said that since the Vedantins themselves say
that there is no authority for the acceptance of objects which
have parts, since there is no substance called a compound
(sanghata) other than the sanghati (the parts) of which itis
the compound, when these parts are probed into (that is,
analysed) there remain the atoms (parama-anu), and these
themselves must possess distinctions into six faces® (as combi-

1. The point here is that on the one side we accept three terms of which
knowing is one The Vogacarin accepts only knowing. Knowing thus is ac-
cepted by all of us, the common denominator of acceptauce by all, so to speak,
however much we may differ regarding the other two. Therefore, this is
most real, because most agreed upon. Sti Vedanta Deéika points out that
sampratipannam and vipratipannam have reference not to the combatants
or disputants but to the world at large. Consensus of Opinion must be
measured in terms of all world-experience, and therefore, when a reference is
made to that, we find that the so-called agreement is valueless and is con-
tradictory to the world-experience, hence viparitam.

2. Cf. Bodhicharyavatara Verse 503. §atkona yugapadyogat-parama-
noggadéatﬁ sanndm samanadesatve pindah syad-anumatvakah. The six
faces are the four sides, above and below. Quantity means extraneity, and
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nation is impossible with other atoms in order to yield bigger
sizes unless contact is linear and directional and not merging)
and so on regressus ad infinitum (till we arrive at that atom
which has no faces at all, which is impossible), and since these
(atoms) are not perceptible, therefore, the perception of a outer
object cannot be treated as authority, (we reply) it is only if we
treat the paramanu (atom) as that which is perceptible (minu-
test thing as the mote in the sun-beam) according to actual
experience, that they do possess faces; and since, in them, due
to combination there occur all the peculiar qualities avail-
able in the Universe, and differences in knowledge (upalambha),
and since, there is no effort made to imagine the imperceptible
atom, and since, all the sciences of sculpture and social science
(ethics and economics and politics) etc, accepting the percep-
tible atoms, only {magine the other ones, and in them (the
$astras) the imperceptible divisions spoken of by them are not
facts which have any value (to their sciences, that is, being
mere theory), they are not results of authority (apta-vakya-
siddha).

11. Even when they have accepted the imperceptible
atom, it is just possible that it (atom) might in combination
(with others) (due to summmation) become perceptible.‘ Since
this view is upheld on the strength ot the scriptures, we can
say that, as in the case where the unmanifest primordial
Prakrti and other evolutes are imperceptible, (when un-
manifest) but when manifesting, the elements and objects
(arising from them) become perceptible to the semses, it is
not impossible for the outer objects and their qualities to
become objects of right knowledge (under different conditions).

this is possible only through contact not coalescence. Even gross coales-
cence involves in the arrangement of the parts contact, and displacenient of
sides and arrangement.

If the alom has no size and no faces, then it cannot be combined also.
If it has it is divisible still further till it has no sides. This is the antinomy
of infinite divisibility. Sarvadarsana Sangraha Trans. Gough. p. 25. Accor-
ding to Buddhist thought however see. Central Conception of Buddhism.
p. 14 and Abhidharmakosa, ii, 22,

1. Cf. Leibniz's view.
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Whether the self is atomic or cosmic (vibhu), its I-ness cannot
be refuted ; as in the case of cognitive cousciousness (jnana),
so even the I-ness has to be accepted as reality (satya).
Further, where itis said that because of being together, the
knowing and the kmown are identical, there happens self-
contradiction in one’s own speech, in one’s own knowledge,
in one's own doctrine. sva-vacana, svapratipatti, sva-sid-
dhanta. 1f the knower and the known are made identical
with cognitive consciousness (j7ana), there results identity
between truth and falsity, and consequently, the theory will
end in Nihilism or in the doctrine of manifold predication (of
the Jainas).

12. If it be said that there will result too-wide applica-
tion (atiprasaiiga) if the cognitive consciousuess, jfiana, were to
reveal that which is other than itself (i.e. knower and the
known) (on the principle that consciousness alone can be
revealed by comsciousness, nothing else), it will be seen that
according to actual experience (yatha-darsana), that this
perception of objects is seen in true objects even as in dream-
creations (which are said to be mental).

13. By this is also refuted the view that we do not
perceive any objective character in the cognitive conscious-
1ess.

14. 'The effort to establish non-existence of all (objective)
knowledge on the basis of the example of dream-cognitions
contradicts the experiences of all persons and also one’s own
statements; since to these dream-cognitions objectivity is
assured by means of (God) willing the truth or creating the
truth etc., now (tadatvika) or at some previous time, this com-
parison is unacceptable.

If it be said that, as in the passage

“To a sanyasin, a Lover, and a dog, an identical buxom

lady appears in three (different) ways: as a corpse, as a
fit object of amour, and as a prey ;'

E]

1. Quoted also by Sarvadarsana Sangraha, p. 23 (Gough).
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(so also) since in outer objects mutually contradictory
attributes take their rise,' therefore they must be non-existent,
we reply, that even cognitive consciousness itself, since it
appears to different thinkers as having a hundred attributes of
truthness, chimericaluess, inconscientness, self-luminosity,
momentariness and eternality, would become non-existent.

In one and the same thing, contradictions do not happen
in the nature of the thing itself, since all attributes of con-
tradictory genders, number and causality etc., are relative to
particular conditions (sopadhika).?

When this (sopadhika attribution of contradictory attri-
butes) is not accepted, each and every cognitive-consciousness
(jrana) being forced to possess in itself contradictory
attributes (unconditionally, such as having largeness (of
content) and smallness (of content), effectness and causeness
blueness and yellowness, thus becoming an illusion, will seek
refuge under Nihilism.

1. .., the definition of reality is surely non-self-contradiction, but con-
tradictory attributes take their rise from what? in what lies contradiction
does it affect the nature of the substance? or is the contradiction merely
(apparent ?)

9. Woman has two genders in Sanskrit, they are the natural feminine in
Stri and the masculine in D@ra. The contradictions do not affect the subs-
tance, because, in the one case, it is relative to the husband, and in the other
case, it is not so. Regarding Number, the reality of Brahman is Ekam, as
also trayam, in the one case, it is relative to the three entities (tattvas)
and in the other case, it refers, to the Unity of the three under the One
that is their self. A thing is at one cause and effect just like a man
who is a father of one and son of another , here the contradictory attributes
can inhere in one and the same thing because these attributes have reference
to conditions such as two different persous, as in the example cited above.
A man cannot be father and son of a particular identical individual even
though from two different stand-points—a vicious fault of the Bheda-abheda
doctrine, and of Jaina sapta-bhang: with which itis related by Deéika,
according to Deéika.

Equally manyness and oneness (samkhya) can also inhere in the case of a
man with many sons. In all these cases, the object experienced actually is
one only, the conditions, upadhis, or pointsof reference of the attributes
apparently contradictory but not essentially contradicting ote another, can
be predicated of it.
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15. In the same manner the refutatlon of all small mis-
chiefs such as Badhitanuvrtti,) and others have to be made.

16. Since portions of yellow-cousciousness stream (pita-
jhana-santang) will be unconscious to a certain (other) blue-
consciousness-stream (nilg-jiana-santana) because it illumi-
nates itself alone, and portions of consciousness—stream will
be unconscious to a certain (other) yellow-consciousness-
stream (2) and even, as in the case of differences in dream-
consciousness-streams, differences in the blueness and yellow-
ness which do not have reference to outer objects are said to
arise alternately (and exclusive of one another, because of the
manifestation of the unquestioned (aparyanuyojya) beginning-
less tendencies (vasanas), (3) since for this tendency (vasana)
no permanent thing is accepted as its support (adhara), (4)
since no such quality as tendency (v@sana) ‘other than consci-

1. Cf. Sarvartha Siddhi, p. 443 (Pandit Chowkamba ed.)

Badhitanuvrtti in Buddhism means something different from what it is
in Advaita. The Buddhist position is this: In the perception of the second
moon in the case of one who is suffering from the fault of double-moon-
vision (¢timiradosa), even though this knowledge (that there are two moons) is
sublated, it yet persists. In this case there is really no locus for this
(second) moon (outside), nor is any cause (of its existence) perceived by us.
Therefore, the correct view is that the locus, alambana, of this knowledge
and the causality of the nearby (samantara) space is fit to be taken as
imagined. This is fallacious. The thisness (of the moon) is what has been
ascertained by the method of agreement and difference, and it is the locus of
the first (i.e, prior to having the knowledge ihat there is only one moon)
illusion alone, the illusion of the fallacious continuance (after knowing that
there is oue and not two moons) is due to that cause alone, and the cause of
the continuance (of the illusion) is due to the outer object’s locational
causality, and is not due to inner imagination of the’object (by the subject).
The real question then is what about the first or the real amongst the two
moons ? Further, there are contradictory attributes of one and the many in
one cognition. Hence the whole is frustrated, and must end in nihilism1. Sri
Vedanta DeSika shews that a real object outside is the cause and locus,
adhisthana, of the illusion, and {he continuance of the illusion must be
traced to organic defect rather than to knowledge itself. If itis knowledge
that creates it then there arises contradiction that leads to absurdity
(ba@dhita). In case, on the other hand, the three terms are accepted, defects
in the organism can explain the duality. The predication would he condi-
tioned by the defect.
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ousness, is accepted, (because consciousness is said to be
devoid of any quality other than self-luminosity), after having
stated that the tendency itselfis only the continuous flow of
pure individual consciousness (svalaksana,' things in them-
selves) and (5) since in the beginningless samsara, all individual
knowledges (svalaksanas) must be of the form of all tendencies,
giving up exclusive differences of blue aud yellow etc.. each
pure individual becoming the cause of all differentiations,
each knowledge-series would have to become an all-knower
(sarvajna).

17. By this (non-acceptance of knower and known and
the giving up of particular causality), even Sugata’s view that
to foster good mental tendency (citta-vasana) is dharma, will
have to be given up, such that it will imperil the sastraic
injunctions and conduct which are established through instruc-
tion, (because citta is not a thing but a vaseng a tendency, a
svalaksana, in which all things good and bad have their place,
and as such, there is no question of having only good or right
tendencies alone). If those are given up, then, the establish-
ment of the doctrine of liberation, Moksa, hearing it and
instructions in it etc., become worthless.

18. Ifit be said that all (the comsequences above men-
tioned) will follow only when liberation has been attained in the
beginning, then (we reply that) there will result the contradic-
tion with the view accepted by all thinkers that “By ignorance
and knowledge, bondage and liberation (respectively) (are
produced)” (since you have the knowledge of reality already,
it must always be realized). If it be said that it is only when
the ultimate knowledge happens without any cause or effort!
these consequences will follow, we reply, then by renouncing

1. That is, we cannot say definitely why one thing should come into
being at any one moment rather than at any other, since all are there in the
matrix of svalaksana which is identical with vas@na which is beginningless
flow. Secondly, the claim that one series is unconscious of the other will
impugn the statement that one can be sarvajfia). Thirdly, the view that
there is no definite causality will impugn the much clajmed for theory of
dependent origination, pratitya-samutpada).
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well-defined practices like hearing (scripture) etc., you will
come to the view similar to the view that all results happen
without any cause,' in which case thereis no other place for you
except to stand on the side of either the materialist (Carvaka)
or the nihilist (Madhyamika).

19. Therefore (we conclude) (1) since we have to accept
in the cognition ‘This I Know ' in which we perceive three
terms, amongst which two have reality (viz. the self and know-
ing) and in the object (the third term), reality regarding
its essential substrateness (adhisthanatva), and in regard to
that portion which is predicated of it (@ropita), reality due to
difference in place and (2) since we have to accept in
these (three terms) the division into permanent and chang
ing (i.e. the subject as permanent, the ‘knowing as contrac-
ting and expanding, and the object as changing) according
to actual experience, (3) since like consciousness itself, on the
knower and the known arising, comnsciousness does not appear
like a momentary-series (ksanika-santati), (4) since the libera-
tion that these (yogédcarins) speak of is not testified to by
sources of right knowledge (apramanika), (5) since we have
already refuted by means of arguments in the Samudayadhi-
kara (chapter V of this work) that these have that causes in the
anti-vedic form and conduct and method (jRiana-yoga), like the
Carvakd and Madhyamika doctrines, the Yogacara doctrine
also, is contradictory to all ideals of man (purusarthaj) such
as Heaven and Beatitude (svargapavarga).

20. 'This school has been refuted by the (Vedanta) Siitra-
kira in the following two stitras “ Nabhava upalabdheh” Not
non-existence on account of consciousness” (IL ii, 27) and
“ Vaidharmyacca nasvapnadivat : And on account of difference
in nature (they are) not like dream.” (IT. ii. 28).

1. Vaibhasika-ahetuka-vada,

6
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SRI VEDANTA DESIKA
ON

THE SAUTRANTIKA (REPRESENTATIONALISTIC),
SYSTEM.

1. We now proceed to refute the Sautrantikan thinker
who, having seen that the Yogacdrin who holds that outer
objects are mnon-existent, is an object of ridicule of all
persons, declares that there are objects which are named outer
objects (bahyartha), but that these are not objects of percep-
tion (pratyaksa), that only the representations received from
them are apprehended in consciousness, and that therefore
the outer objects are inferred.

2. Hven where he has accepted the outer objects (as
objects of inference rather than as perception), rejects the
compounds (constituted by the atoms) (avayevi-sanghatal)
as mnon-things (avastu). He treats the atoms (paramanu) as
without parts (niraméa), for fear of infinite regress etc., (in
finite divisibility and other antinomies), which assails objects
possessing parts (sgvayava). He declares that in the contact
(samyoga) between the atoms we do not have either total
contact (krtsna-samyoga) with one another (in which case
only one atom will result), or contact at any one point
(ekadeta), but that it is due to vikalpa, imaginative construc-
tion. He has said that it is due only to some inherent
characteristic within them (svalaksana-visesa), when there
arises the illusion of contact (samyoga) that there also arises
the talk about combination (samyukta-sambandha). Since to
the finite atoms, even as in the case of pots, we have to affirm
several sides (parévah), as when the sides are not accepted
as in the case of @kaéa, space, all things will become illimited,
And, doubting that contact can only happen when there are
sides, for the sake of overcoming these defects, he (Sautrdn-
tikan) afiirms that there is no ultimate quality as infinitismal-
ness capable of being predicated of the atoms. We see the
finiteness such as this-much-ness which is the grouping of
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atoms (a grouping that is itself) a product of illusion (bhrama-
siddha). 'That is space (akasa). That too is mere conscious-
ness. ‘That is not a substance. In this manner, in the
groupings (of atoms), therefore the momentary infinitismal
atoms which alone are of the fortn of outer objects are
inferred.

(We reply to the above contentions thus): To him, who
thus holds that between the atoms there is only illusion of
contact (samyoga-bhrama), that there is illusion due to limita-
tion in the form of space, there is no other way except to
accept the perceptibility of the groupings of the atoms (at least)
which the Vaibhasika speaks to, or to accept the perceptibi-
lity of the permauent (things) which others (like us) aver.

3. To the consciousnesses which have objects of the
extremely distant past and future, it cannot be said that there
will occur the granting of form (gkara-samarpana), by the
causal objects.

Even the example that is utilized by him that, as in the
case of the inference drawn from the characteristics of per-
ceived objects as to the nature of other (unperceived) objects,
we can infer the outer objects with the help of perceived
representations in comsciousness, cannot be availed of by one
who declares that al/l objects are inferred.

4, Nor is it admissible for any one who instead of
inferring that there is such a thing as real space from the cog-
nition of space (even as a representation), to try to shew that
space as such is chimerical (fucca). Where is similarity of
cognition (with respect of pots and space) (pratiti-tulyam), if
one of them is reduced to non-existence with the help of (falal-
cious ?) reasons? Then it may be said even blueness etc., are
chimerical, having respect to what the Madhyamikan has
said. If he declares that nom-existence of obstructions
(Gvaranabhava) is space (Gkasa),' for him there is no way of

1. ‘ Points of Comtroversy' Aung and Rhys Davids p 198 ““‘That
‘what lies between ' any two visible objects, in the absence of other visible
objects is ‘space . This is an act of ideation, not of sense-cognition,”



44 ANNALS OF SRI VENRATESWARA ORIENTAL INSTITUTE

including this (kind of abhava, non-existence) under any one
of the (knmown) countings distinguished as reciprocal non-
existence (anyonyabhava) and samsarga-bhava (prior and later
non-existence.)

5. Nor is there any possibility of applying the attributes
of nearness and fartherness etc., (in regard to objects) in the
mid-space (madhygkasa) (if space itself is non-existence).

6. If it be said that by constructing distauces
etc., characterized by groupings in the substratum of non-
existence (alikantaralattile), there arise the differences in
imagining these (distances etc.), (we reply) only on the basis
that if you grant that space to be real, is it possible to affirm
these as delusive (spatial) differentiations in that (space) by
means of grouping of qualities which arc results of imagina-
tions that are equivalent to dream images) (svapna-jnana-
tulya). In which case, the substrate (space) which is clearly
perceived etc., is strongly acceptable to both parties. The
author of the Vedanta-Siitras states this in the Sttra “ Andin
the case of space also, on account of there being no differance ™
(Akaéecavisesat ) (IL. ii. 23).

7. 'T'o this (school which seeks to affirm, the causality of
the outer objective manifold (artha-vaicitrya) in respect of the
(experienced) manifold in consciousness (jAgna-vaicitrya,)
there is no way at all of grasping their invariable concomitance
(vyapti) inhering in the consciousness (about which alone one
knows). Having not apprehended ‘invariable concomitance -
(vyapti), for him, thereis no way by which outer objects
could be determined to exist, much less is it possible
for him to discover the invariable concomitance in the
outer objects. If this invariable concomitance is apprehended
by taking these manifold differentiations in consciousness (i.e.,
representations) as causes, later on there is no need to postulate
in another cognition (j#@na) an outer object as its cause,

8. If it be asked by him (Sautrantikan) who argues for
the existence of the énferred outer objects thus: when the
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stream of blue cognitions is going on, the eyes etc., and blue-
ness and yellowness remain as general characteristics of the
streams. When, later on, the cognition of yellow happens (i.e.,
interfers with the blue stream) should there not be an external
object nearby (which causes it) ? If not so, will not the blue-
cognition-streain continue (its flow without any interruption by
other cognitions) ? (we reply) To one who holds that when in
dreams, the blue cognition and the yellow cognition streams
alternate, there are no outer objects but (these alternations)
are governed by impressions (v@sanas). There is no other way
except to affirm with the VYegédcarin that even in waking
states, all (manifoldness) of experiences come about due to
peculiar manifold characteristics of the impressions (vasanas).!
This person (Sautrantikan) who replied to the Yogacarin
who repudiates the possibility of ‘ grasping’ or apprehending
any outer object, in the following manner
“If it be asked how there can be apprehension if it (the
object) belongs to a different time (from that of cogni-
tion), it can be apprehended, declare the knowers
of reasons, only by being the cause able to grant
its form to consciousness,”

to say that at the moment of contact with the sense-organs
(indriya-samprayoga) it is existent, (and) atthe moment of
producing its cognition we (only) grant a name to the outer
object which grants its own form to it, is also unacceptable,
(because) he accepts a form (akara) of an outer object which is
made to be devoid of its own nature (svarupa) (by being made
to give up its form to another, which is impossible as the
akara cannot exist apart from its substrate). Even though
we accept (such a form without a substrate), it cannot enter
into a consciousness-that-is-going-to-come (i.e., in the future)
leaving its own substrate (or locus, svasraya).®

1. Representationalism must end in solipsism , there is no other way
open to it.

2. A floating idea is possible, but a regular form abandoning its locus

and anaiting authot locus, a phantom forn, is impossible”or is it a “wander-
ing double ?”



46 ANNALS OF SRI VENKATESWARA ORIENTAL INSTITUTE

|1t may be replied that what is intended is like die-stamp-
ing of the form].

9. Nor will the object itself remain till its own effect,
which is its cognition (i.e., of its own form), comes into a exis-
tence, (since if it did remain, it would be, firstly, non-momen-
tary, secondly, it might then be said that it can give its form
to its effect in consciousness namely the representation). When
both these are without any object, to say that there arises the
modification similar to it (in the consciousness) is also un-
tenable. Ifitis said that in the pure consciousness there
is reflection of the object’s form, we reply that according to
laws of teflection as determined by all people, there is needed.
the existence of both the reflected and the reflector at the same
time (samakala).

10. For these reasons, the examples of iron in fire, black-
ink in a pile of black beans, Kadamba-bird amidst blue-
lotuses, get rejected.’

11. To say that there is the same form (akadra) in
both the prior and latter, object and its cognition (respectively),
even like the jati * (class-concept) that is accepted by others
(especially Nyaya), is contradictory to observation, proof and
one’s own tenets (upalambhopapatti-svasiddhanta-virodha).

12. The view that like the red colour produced by the
combination of lime and turineric, the form (@kara) which is
neither in the outer object nor in the cognitive consciousuness
comes into being is also refuted, since there can be no connec-
tion between those that are prior and those that are later.

-1. Cf. Sarvartha Siddhi, p. 451, which omits the first example of iron in
fire, (faptayapinda).

2. Jati as abstract universal is not accepted by Buddhism as real. Cf.
Buddhist Logic, Vol. 11, p. 184.
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(The example does not apply, secondly, the object and its
cognition must belong to the same time samakala). This being
thus, there is no third way; either we have to accept that
the outer form is an object of perception (not one of inference
only) or else we have to hold that there being no outer objects,
these representation arise by the power of the (vasanas) impres-
sions (just as in the Yogacara school of thought), (since we do
not know the nature of the grouping of atoms that produce
these representations of colour etc., in consciousness).

13. Further by such a person as this, since momentary
eatable and enjoyable things cannot be perceived but only in-
ferred as having existed, they cannot become objects that
could be utilized for eating etc. T'o eat or chew the represen-
tation (jfiana-akara) is impossible.

14. The *inferred’ characteristics even though causative
of fear do not exist the next moment. (e.g.. a serpent inferred
to exist outside does not exist even by the time it is inferred
since the serpent is a momentary thing).

15. Ifit be said that they, being.streams which are en-
joyable and which are fear-causing, their later moments are like
their previous moments, (we reply that) all consciousness—
streams being unable to grasp the wonderful diversity in the
momentary objects (vaicitryam), their doctrine that diversity of
cognitions happen due to objective diversity will (also) fall to
the ground. This theory, since it makes the perceived outer
objects the °inferred,” against all the observations of oneself
and of all persons, being a joke without any consistency
(trastari),' is extremely rediculous. This system is refuted by
the anthor of the Sutras in the Sutra * Nasafodystatvat”
I1. ii. 25. * Not from non-entity, this being not observed.”

1. Cf Tattva-mukta-kalapa, p. 670 (Pandit),
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$RI VEDANTA DESIKA
ON
THE VAIBHASIKA (REALISTIC) DOCTRINE

[The Vaibhiasikas are followers of the ¢ Abhidharma-
vibhasa-$astra which, in its turn. is but a commentary on
the Abhidharma of the Sarvastividin school’ This school is
one of the earliest, if not the earliest of Buddhist sects].!

1. We now refute the Vaibhasjkan who, trying to escape
from the faults of the three previous schools of Buddhism,
affirms that along with the cognition (of the outer object) the
outer object is perceived (directly), that both the cognition and
the object of cognition are of the form of unqualified (nirvisesa)
momentary (ksanika) stream (santGna), that the knower
(jnata) is only imagined (kalpitam).

2. He has already affirmed that the momentary atoms
are not perceptual (objects) (as such); when he affirms that
there occurs perception (of them) at the time of their grouping
(only) he has declared that the group is the ultimate object of
perception, but he has not offered any reason for the grouping
to occur such as samyoga (conjunction) or (even) unspacedness
(nairantarya),

3. He who affirms that the qualities of momentariness
and self-manifestation (svalaksana)’ having appeared through
indeterminate perception (nirvikalpaka), become objects and
determinate perception due to the grouping (punja), cannot
make indeterminate perception the source of right knowledge
(pramana) for determining that these (qualities) appeared in
this manner in indeterminate perception, (because) (i) qualities
are non-existent in it, and (ii) since savikalpaka is confusive
being additive of samskara and thus false.)

1. The Central Conception of Buddhism : Prof. T. Stcherbatsky.
2. Prof. Stcherbatsky translates Svalaksana as manifestation as against
Gough's trans. of the same as self-characteristic,
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4. Having stated that vikalpa (determinate perception)
is confused (due to impregmation with impressions, vasana),
since it reveals that which is not true, (and since it is) incapa-
ble of being proved by any other instrument of right knowledge
(asamvada), and that

in wvikalpa * in that form which appears as outside as if it

is one (selfidentical) thing, and for other (reason) as if

it is distinguished, that is without reality, because it

is not subject to examination (pariksasiga),”
they affirm that determinate perception and inference are super-
impositions, and that these also cannot (obviously) reveal the
ultimate substance. Thus to one who affirms that vikalpa is not
a source of right knowledge, there is no way of accepting the
indeterminate (nirvikalpa), which is itself determined to exist
by determinate cognition alone, as a right source of knowledge
(pramana).

5, To the inference which denies the authoritativeness
of determinate perception, there happens the fallacy of anai-
kintya (the fallacy of non-application of the wvyapti, concomit-
ance).

6. To oue who holds that all discussions which have
their roots in determinate perception (vikalpa) are imaginations
(kalpita), there will result the contradiction with the words of
one’s own school. Therefore the non-existence of proofs for
establishing one’s own system equal those of the Madhyamikan

7. Ifit be said that in the consciousness as well as in
that which it cognizes, therefore, there is a self-nature (sva-
bhava) which is real (satyam), and that its modifications
‘(alone) are unreal (mithya), this division (into one’s own nature
and vikara as its modification which are deemed to be real
and false respectively) cannot be made.

8. Since the grouping (of atoms) which is determined by
perception (vikalpa) that appears to be the qualified permanent
thing, is said to be of the form of illusion (bhranti), since this is
(said to be) due to the stiength of the impressions (vGsana) as

7
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the Yogacarin affirms, there is no way by which he (Vaibha-
g$ikan) can say that the outer object is pratyaksa, perceived.

9. Between the cognition and the object of cognition
there is needed no other conmection. Due to the quality of
one’s own nature (svgbhiva-visesa) there comes about this
subject-object relation (visaya-visayibhava), and the object of
cognition being true, this is being said.

10. If it be said that because the previous instant
(the object) which is the cause, through the contact with
sense-organs, by that relation with the later instant (cognitive
moment) cognizes the previous instant, then, this is also
refuted by the need for existence at the same time (samakala)
(of the cognized and the cognition) to reveal the object, a fact
which lLias been determined by the experience of all.

11. In accord with those who declare that (i) the second-
ary cognition (@nuvygvasaya) perceives the first cognition
(vyavasaya) along with its objects which might belong to the
past or the future, and (ii) that the perception of the thing
that has attained the state of destruction outlasts the destruc-
tion of that thing by just a moment, even if it said that the
previous moment (the thing) can be made to be the object of
the later moment (the cognition), then, it would happen that
the previous moments in all the worlds can become objects
(of the cognition of the later moment, ie. they can all be
causes of the later-moment-cognition).

12 If it be said that in regard to this (particular) cogni-
tion, they cannot be causes, then objectivity (visayatva) will have
to be affirmed (also) of the seuse organs (adhipati), helping cause
(sahakari), and nearby momentary objects (samantara) which
are all like the outer object (alambana). When the causes are
all of equal importance (fulya), if it is said that a different time
(bhinna-kala) is petceivable on account of the specific quality
of the nature (svabhiva) of the self-manifestation (svalaksana)
only, then due to the arising of the specific quality of the
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nature of that, the objects that are of extremely distant past
and extremely distant future (ciraviprakrsta) and at great
distances (dirastha) could be perceived.

18. Those who accept the special characteristic (sva-
bhava-videsa) of the object (alambana) (to produce cognition
at the next moment even whilst ceasing to be before that
moment arises), need not at all postulate the need for sense-
organs (adhipati) and helping (sahakdri) etc., causes.

14. Even if they are there, when there is not that special
quality of the nature (svabhava-visesa) (in the thing), it cannot
be made to become an object of direct perception. When the
specific quality of the nature is there, even if these (adhipati-
sahakari-causes) are not available, it can be made to become
an object.

15. Ifit be said that the momentary self-manifestation
(svalaksana) which is characterized by the special quality oi
its nature (swbhﬁva-viéesa) does not appear without them
(i.e. these adhipati etc. causes), there is no way of establishing
this invariable concomitance (mentioned above).

16. If it be said that it does not appear to another indivi-
dual-stream (santanantaram), then, because of the necessity in
the nature (svabhava) of the two moments of the blue cogni-
tion and the object, such (an objection) is over-ruled. [In other
words, it is enough if you merely said that svabhava is the all-
solver. We can trace this seeking refuge in the nagture of a
thing also in the lokayata darsana).

17. The affirmation of the Vaibhasika and the other
three schools that all the objects they have (individually)
accepted are momentary (ksanika), is contradictory to the well-
established uncontradicted observations of Recognition by all
petsons.

18. If it be said that as in the actually observed (candle)
flame-stream (which constantly perishes), due to the arising
of grouping (of atoms) from (prior) groupings, even the pots
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etc., having similarity with causes in the cognition-stream
also, the illusory recognition happens, therefore the perman-
ence of the object isimagined (kalpitam), we reply, that as
in the case of the flame which is differentiated by the absolute
necessary differences in the instruments etc,, (for the produc-
tion of change etc.,) here there is no way of refuting Recogni-
tion.

19. If all things are (of) momentary (duration), since
there is mo person (cognizer) to discover the identity etc.,
between the prior (object-moment) and later (coguition-
moment), even the illusory recognition (pratyabhijna) ot
remembrance cannot arise.

20. In the same way, in the doctrine of momentariness
there will arise atiprasaiiga, (over-stepping in conduct) by the
doers of good and evil deeds, since enjoyment of their results
cannot accrue (to them), and since another person alone will
be enjoying them. Even the example: “In which series
alone karmavasana inheres, therein alone the fruits are
realized even like the redness in cotton” mentioned by you
is untenable.!

21. 'That which has come about as a result of activities
of the impression-supporting permanent entities (vasanadhara-
sthira-dravyanuvrtti) cannot be said to belong to the momen-
tary stream (ksanika-santana).

In the doctrine of the destruction without residue (niran-
vaya-ving$a)’, there is no possibility of determining the unity
of the stream (santana).

22. By presuming that there is perceived destructing
without reside in the (candle or oil) light, it cannot be main-

1. Cf. sec. 2 on Yogacara doctrine

2 Cf. Central Conception)of Buddhism ; Prof. Th. Stcherbatsky p. 12
who quotes in footnote five. Abhidharma-kosa. 1i.37 and the Yas. comment
mytasaya ananuortteh, and that this isa point of analogy with the linga-
darira of the Samkhyas. Also p. 38. Refutations of the Niranvaya-Vindsa
Vedanta-Sitra. 11. ii. 6. Samkhya-Sutra 1 45 which point out that Buddhists
seek to controvert existence in this way.
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tained that this destruction without remainder is true in
regard to pots etc.,. It is more appropriate to affirm that, as
in the case of pots etc, wherein we perceive destruction that
leaves reside, so there is in the light (dipam) also, destruction
with residue. For the parts of the light become extremely
subtle (when they disintegrate), even like the parts of bubbles.

23. If it be said that all things are momentary, like a
cloud’, we reply that such examples which take inferences
drawn from existence (satvadyanumana) cannot be applied to
establish momentariness in all things.

24. (If it be said that the division of continuous infinite
time into small bits of time such as moments, ksanas, is possi-
ble only by assuming the existence of things having momen
tary duration which (existence) thereby becomes a ksanikatva-
upadhi, the moment-limiting adjunct, and therefore all things
must be of this kind, we reply thns): Such a limiting momen-
tary duration can be established by reciprocal (or differential)
divisioning of permanent things (without having recourse to
the doctrine of universal momentariness.)?

25. By the irrefutable (validity of) recognition (pratya-
bhijna) the inferences of momentariness get refuted.

26. (To the question how a thing namely a seed can be
productive when in the field and unproductive when in the
granery, in which case if the seed were to be permanent it
would have two contradictory attributes predicated of it,
karana and akarana, we reply) To the equally permanent
thing, the capacity to produce an effect and the incapacity to
produce any effect (akurvadsvabhava) happens, because of

1. Cf. Sarvadarsana-samgraha.p 20. trans, Gough.

2. A momentis a point instant of the meeting of all canses without
exception which as soon as they colligate produce the effects. This is the
reciprocal divisioning of time by the several permanent entities none of
which need be of momentary duration. though none may be eternal. cf,
Central Conception of Buddhism. p.41. " We call a monent ,the point when
an action is fully achieved.” *‘Itisa motion constant during an infinitism-
aly interval.”
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the relationship or non-relationship with helping causes
(sahakari - sambandha - sambandah). Since these two (seed-
stream and sahakari-stream) are being determined by their
own individual instrument-streams (s@magri-pravaha) by being
distinguished by their different times (kalabheda), there is no
contradiction.

27. Objection: (A thing cannot exist both in the past
and the future).

For the thing during its own life-time to exist during
the non-existence (prior or later) of other things is not
a contradiction. [A thing can exist even whilst others perish
and are born, their births and deaths and life-spans do not
contradict its life-span]. What we do deny is that this (self-
same object) does not exist during its own life-time.

23. Since perception (pratyaksa) perceives only that
which is in the present time (vartamana-kala), if it be said
that therefore ¢it shows the thing’s prior and posterior non-
existence’, we reply that it reveals only the present existence of
the thing; beyond that it cannot show its own non-existence
(or existence) at other times,

99. The inference that affirms the absolute necessity
(dhruvabhavitva) of destruction of all things without any cause
whatsoever (ahetuka-vinasa) is vitiated by the fault of straying
(vyabhicara).

“To a causeless being, since it has no dependence on
any other, either eternal non-existence or existence
(happens), because of having dependence, existence
happens to things at some time.” this saying of

Dharmakirti in the context of ‘ Discussion on Existence’ can
equally apply to Destruction also. This destruction, ifit is
said to be without any cause (ahetuka), will become beginning-
less (anadi) ; when a thing loses its being, this destruction
too should be deemed to be #ucca chimerical (as it is also
causeless) ; then, even to thisthing, non-existence (paravadhi)
will have to be given up.
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30. If,in these ways, all sources of right knowledge are
scrutinized, since some things are found to be tramsitory
(anitya), for the sake of declaring that the body ($arira) (one
has) and etc., are not permanent abodes (of the self), (so as to
inculcate renunciation) what the Scripture on Self-knowledge
(Adhyatma-$astra) has done is only to compare these with
lightning and bubbles (which represent extreme transitoriness.)

31. If destruction can happen without any cause, there is
no purpose in prescribing the duties of non-killing etc. The
instruction to any one not to destroy either the conscient self
or its body etc., could only be given if destruction can happen
through another agency (not otherwise).

If it be said that the prescribing of Non-killing only
means the desisting from bringing about quite alien brood
(visabhaga-santana) in the continuous stream (of life) or the
desisting from creating peculiar mental conditions which are
of the form of pain, we reply that for one who knows that the
self (atma) is momentary consciousness, there can be no possi-
bility of observing laws which prescribe duties and prohibit
action ete. If the cause which is invariably concomitant
(anvaya-vyatireki) with destruction, is made the cause of the
various streams only which are sundered (visabhaga), and it is
said that the incidental vingéa comes about without any cause
whatsoever, then it would follow that even as in the case of
our friend Carvaka, the existences would have to be uncaused
(and ouly come about by chance).

32. Finding that no one will accept all things to be
momentary, the vibhajya-vaibhasikan' (he who distinguishes
between things eternal and non-eternal) declares that there is
an entity which is eternal. In this school what 1is assented to
as eternal in the following passage of Buddha :

1. Cf. Central conception of Buddhism: p. 43, note 3, also Points of
Controversy : Aung and Rhys Davids, p. xxxviii and xI ff, for the vibhajya-
vadins who are said to be midway between Sautrantikas and Vaibhasikas.
The above verse is not traceable so far anywhere. No mention is .made
of this school in Sm‘vadars'mm-sangrahcz.. The facl that Buddha was a
vaibhajyavadin mentioned above is accepted by Buddhists also.
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“ O Bhikkhus! An uncreated thing is, When the living
being’s eternal nature (sattvam) is non-existent, then there will
happen non-existence of mind "' is very clearly shewn to be
based on fallacious reasoning. Because he accepts a permanent
substance, it cannot be an answer to all our refutations against
his other doctrines of momentariness and illusion of definite
perception. ‘The inference from existence (satvadyanumana) to
prove momentariness will contradict anyone who accepts any
substance to be eternal, For it will then happen that by taking
the accepted eternal substance as example, the inference from
existence itself can be made to prove that all other things are
also permanent.

33. TIf it be said that momentariness can be proved
(on adequate grounds such as) in respect of only those that are
created, this reason will be bhagasiddha (unacceptable division-
ing) to us, the opponents (to your doctrines). In the same
manner, can also be found those faults in the reasons which
seek to dichotomize things.

34, If it be said that leaving aside all reasons, if on the
strength of scriptures (upadesa) alone do we declare that only
one thing is eternal and all else are momentary, (we retort)
since such instructions have their roots in delusion, they can
never be believed in. If it were not so, even the Jainas by
taking their scripturese alone could establish their own theses.
We have already stated in the Refutation of Other Systems in
General :* that there should be no discrimination (of true and
untrue) as between any two humamjaunthorities, (that is, all of
them are fallible).

35. (If it be said that the Advaitins do make this discri-
mination between eternal and non-eternal things, we reply),

Atthi bhikhkhave akada-am jayi natthi edassa jantuno
sattam, manassa sannavattha sampajjai’”

1. Asti bhiksoh akritakam Yadi nasti yetasya jantoh sattvam manasa
$unyavastha sampadyate. (Sanskrit version in Mysore ed.) Tattve-mukta-
kalzpa with Bhava-Prakdsika.

2. (Samudzyadhikdra),
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the discrimination between eternal and non-eternal made by
disguised-buddhists will be refuted in the following chapter.
Therefore what results (from the examination of this system)
is that all things have their essence as eternal (svaripa-nityam),
and only the several states (avasthas) which come about get
destroyed (anitya).

86. What is said by these (Vaibhasikas) about space that
it is the limitation which is made by the manifold groupings
of imaginary objects, and that this is as chimerical like the
sky-flower, is refuted by the fact of its parity with the other
elements such as earth etc., which are accepted by them accor-
ding to their own words, which we have already stated in the
relevant context under the Sautrantika system. If limitation
is an illusion, to the atoms as well as to their groupings,
infinitude (of dimension) will result, as some others (Bhaskara?)
say. By saying that limitation even in respect of the momen-
tary consciousnesses is illusory, according to the principle of
moving flame (jvala-sancarana), since there will not obtain
what has been said regarding the abandonment of the previous
body and the entry into a new womb, it would be necessary to
postulate omnipervasiveness in respect of all consciousnesses.

37. For the three schools of Buddhism (omittiug Madh-
yamika who denies all) who hold that the self is the stream
of cognitions (buddhi-santana), to say that the cognition that
arises from ‘Aham’ ‘1°, the substance, as that substance itself,
will be contradictory to all experience. If a divigion into the
stream of cognitions and storehouse of impressious (alaya-
vijfigna) is made (to overcome the above criticism) (we point
out) that there is no intrinsic reciprocal relationship between
these two (streams).

38. To say that Moksa consists either in the arising of
the pure consciousness-stream, or in the destruction of the
passions in the stream of cognitions is refuted by the refutation
(already made) of the (doctrine of) momentary existence.

8
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39. Their use of their five-fold skandas, twelve ayata-
nas, four artha-satyas, eighteen dhatus efc.! are technical
terms which having no authority (pramana), and are baseless,
like a garland without the string.

40, 'This Vaibhasika doctrine has been refuted by the
author of the Veddnta Siitras under the siitra “ Samudiya-
ubhaya-hetukepi tadapraptih,”’ (I1. ii. 17). “Even on the
aggregate with its two causes, there is non-establishment of
that.”

1. Cf. Central Conception of Buddhism: Prof. Th. Stcherbatsky p. 27
footnote 4. Abhidharmakosa, IX and p. 96ff.



THE EXPRESSION OF THE EMOTIONS*

(AS ANALYZED BY BHARATA IN THE NATYA SASTRA, AND AS
PORTRAYED IN THE CHIDAMBARAM TEMPLE SCULPTURES)

P. S. NAIDU, M.A,,

Annamalai University.

Contemporary psychology has thrown illuminating beams
of light on the true motives to human action. The sociologist,
the political theorist, the literary critic, the industrial worker,
the social reformer and the politician stand to gain by the
recent discoveries in psychology. ‘The new psychology
emphasizes the active side of human nature, the side wherein
emotions and sentiments play a leading role. The recent
experimental studies of the emotions are marvellous examples
of what the psychologist can achieve in his new field of work.
We shall concern ourselves, in this paper, only with one aspect
of the recent studies of the human emotions, namely, with
their expressions.

An emotion is the central, invariable. affective counterpart
of the functioning of the instinctive structure of the human
mind. It has also been defined as the subjective or exclusively
mental concomitant of the natural impulse. But, for our
purposes, we may accept the definition which refers to the
subjective experience, and stresses at the same time the objec-
tive manifestations. Itis a pity that, in Hindu aesthetics,
there is no term which may be applied to the emotions as
such. All the available expressions are just wide of the mark,
They refer either to the excitants or the expressions of the
emotions, but do not touch the central core of our affective
experience.

* Paper suminitted to the Tenth All India Oriental Conference, Tirupati,
March 1940.
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An emotion is pre-eminently mental, but there are certain
bodily changes which form an integral part of the total
emotive experience. The excitation of an emotion leads to
very profound and wide-spread physiological changes, some of
which are visible to an outside observer, but many of which
are not. We may, therefore, distinguish between the external
and the’ internal expressions of an emotion. Prof. Cannon
studied very carefully the visceral and somatic changes in
some of the major emotions. 7The changes relate to blood
pressure, heart-beat, breathing rate etc. In addition to these,
we have to note the discharges of the various glands, specially
of the endocrines. Of late, experimental, psychologists have
also investigated another type of bodily change in emotions
not visible to the eye the psycho-galvanic and thermionic
reflexes. These changes have been used to detect slight
emotional excitations even in the most stolid and apathetic of
human beings. Their diagonistic value has also been investi-
gated by psychology. The external changes, or changes
visible to the eye of an outside observer, have been the subject
of investigations, both popular and scientific, for many centu-
ries. Oune may say that man, from the moment he became a
social creature, observed and profited by his observations of,
the ‘expressions’ of emotions in the face and limbs of his
fellow beings. But the first systematic and scientific study of |
these ‘ expressions’ of emotions was made by Darwin. In his
remarkable book. ¢ The Expressions of Emotions in Man and
Animals’ he analyzes fear, disdain, hatred, anger, determina-
tion, joy, devotion, tender feeling, anxiety, grief, despair and
suffering, and several minor varieties of these important
emotions. His work, is however only descriptive, because he
was interested in a certain hypothesis which sought to assess
the survival value of the expressions of emotions. Modern
sociologists have gone deeper into the problem than Darwin did.
They have devised several lines of experimental attack, and
have gathered very valuable data relating to the ‘expressions’
of the emotions. Taking facial expression alone two impor-
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tant groups of experiments have been conducted, one dealing
with the study of the changes in the isolated facial muscles
and organs, and other relating to the identifications of emotions
depicted in typical photographs. Allport, whose work may
be taken to be representative of the best that has been done in
this field, has studied the movements of the forehead, brows,
eyes, nose, mouth, lips, lower jaw and head in fear, anger,
pain, disgust and pleasure. Taking anger, for example, we
find that when the organism is under the sway of this emotion,
that brows and forehead are lowered, knitted and wrinkled,
the eyes are wide open, the nose is dilated, the mouth is
opened out, rigid and rectangular, exposing the lower teeth,
the lips are depressed and tense, the lower jaw is raised and
the head advanced. The other manifestations of anger, such
as flushing of the face, raising of the hair etc.,, are not men-
tioned in this context, but they have all been studied in detail.

We are no doubt grateful to the modern psychologist for
the work he has done, but our wonder is unbounded when we
turn to the pages of the Natya Sastra and find therein a very
detailed and exhaustive description of all the fundamental
emotions. Bharata’s chief aim was the portrayal of these
emotions through dance-poses, Consequently we find no
mention, in his work, of the visceral changes. The outer
changes, visible to an external observer, have been catalogued
exhaustively, and classified methodically. Starting from the
head and working down to the toes the Natya Sastra gives us
a marvellous series of descriptions of the ways in which the
various limbs and organs may be moved to indicate a given
emotion or sentiment. The eye-brows, eye-lids, eyes, the nose,
the lower lip, the cheeks, the jaws, the head and neck, the
shoulders, the arms, the fingers, the tr\’mk, the hip, the thighs,
calf, legs feet and toes have all received separate treatment at
the hands of Bharata, ‘I'he danseuse is carefully instructed as
to the different ways in which these parts of the organism
may be manipulated.
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Not ouly are the movements carefully analyzed and des-
cribed, but accurate prescriptions have been made outas to
how they should be combined in order to depict to the audience
a particular mental state. Bharata knew well how simulation
of an emotion would tend to induce it sympathetically in the
minds of the audience,

Darwin, after weighing the available evidence very care-
fully came to the conclusion that ‘the far greater number of the
movements of expression, and all the more important ones,
are innate or inherited, and cannot be said to depend on the
will of the individual.” It is several decades since Darwin
wrote his great work, and now we have further evidence to
prove that not only the ‘expressions’. but the elements of
mental structure whose functioning produces these expressions
are also inherited. Therefore, the expression, when skilfully
simulated in a drama or dance, induces similar feelings in the
onlooker.

‘The dance is dynamic and fluid, and is performed against
a rich, colourful background of music, lighting effects, stage
setting etc. And in a whole dance sequence, the various
delicate nuances of feellng may be adequately portrayed. It is
a very difficult art, butit can be mastered by many. The
modern ballet, founded on the Russian ballet, is a splendid
example of what a dance ought to be.

Let us now turn our attention to the hard, cold, lifeless,
granite walls flanking the passages in the great temple of
Chidambaram. What meets our eyes is bound to take away
our breath in unbounded admiration. The sculptor has caught
just one static aspect of the whole dynamic dance series, but
in that single aspect he has managed to distil the very quintes-
sence of the entire sequence. The sculptured karana transcends
the limitations imposed upon it and conveys to us, very vividly
indeed, the living emotions as effectively as the exhibition of
the danseuse in flesh and blood. This is truly marvellous.
Admiration rises to awe, and even to reverence as one contem-
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plates the wonderful miniature sculptures in hard, intractable,
coloutless granite, depicting the myriad colourful changing
throbbing emotions and sentiments of the human heart. Fresco
painting in colour, carving in marble, miniature carving in
ivory and painting in silk and the chiselled figure in large
blocks of granite are wounderful, each in itsown way. They
are beautiful works of art, indeed, requiring skill of the highest
type. DBut to depict the sentiments and emotions of men and
women in miniature granite sculptures is au art which excels
art. Itis a miracle in stone. Divine must have been the gift
of the Rsis of old who prescribed rules for carving in stone,
and stupendous the capacity of the artists who executed them
is granite !

All the 108 Bharata Natya poses are carved on the walls
of the gopurams of our Temple. We may choose a few typical
examples for study in this paper. There is, for instance, a
remarkble series of poses depicting Fear (Bhaya) Bhujangatra-
sita, Bhujangatrasta Recita, Bhujangaiicita, and Ghurnita—.
The facial expressions are wonderfully true to life, and the
bodily poses are faithful representations of the various types of
the fear-reaction. Flight, reeling in fright and other actions
suitable to the emotion are vividly portrayed. Anger (krodha)
as an elemental emotion does not appear as such in the scheme,
but it is treated under passion and intoxication in a short
series or four poses Mattalli Ardha Mattalli Madaskhalita and
Nagapasarpita. The swinging arms, and' the stamping feet
are well depicted, but here again it is ‘the facial expression
which is most striking. The ludicrous is depicted most forcibly
in two poses—Uromandala and Catura. So provokingly
funny is this pair that one cannot but burst into laughter at the
sight of the ridiculous postnre assumed by those dancing figures.
Self-assertion, wonder, sympathy and other fundamental
emotions are fittingly portrayed. The sentiments, which are
the result of the blending of the fundamental emotions, have
also been represented in the primary dance scheme. Pride,
self adulation, haughtiness and overbearing gait receive
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extensive portrayal. Some of these tiny figures are so power-
ful and dynamic in their suggestiveness that one forgets for,
the moment that what one is looking at is only a stone image.
There is one little figure in particular which is a realistic
picture of the hauteur of the new rich. Envy and jealousy, pity
and sympathy, perplexity, supplication insult, humiliation and
other sentiments are represented in the general scheme. Let
us take one of these at random, supplication, for instance,
The karana, portaying the sentiment is called Ling. The
hands are folded as in our traditional way of reverential saluta-
tion—mnamaskar—the body is shrinking in, the head droops,
and there is just a flicker of a smile on the face. The whole
pose is a beautiful representation of the attitude of the suppliant.
The most significant example of an expressive karana is
Kuficita, the pose depicting the ecstacy of a devotee lost in the
passionate adoration of his Ista devata. The kneeling legs
(like Garuda bearing Lord Visgu), the folded hands, the face
suffused with tender emotion, submission and a slight touch
of timidity, and the whole bearing of the figure constitute a
marvellous portrait of ecstatic joy.

The few poses that I have chosen for discussion reveal the
genius of the sculptors who worked at these dancing Fkaranas.
The whole temple is so full of these dance sculptures as well
as of others depicting puranic legends that we may well look
upon our fane as a veritable museum of iconography. One
ought to see them with one’s own eyes before one can realize
the full significance of the statement that the great °rsi artists
have made the cold hard lifeless stone spring into life and
dance with joy, weep with sorrow and express in a myriad
different ways the throbbing emotions of the human heart.’



SABDADHATUSAMIKSA :
A LOST WORK OF BHARTRHARI

K. MapHAVA KRISHNA SARMA, M. O. L.,
ADVAR LIBRARY.

Somauandanatha, the first known exponent of the Idealistic
Monism of the Saiva school, devotes the second Ahmnika of
his Swadr.stz to a criticism of the Sphotavada or the Sabda-
daitavada as expounded by Bhartrhari in his great work—the
Vakyapadiya. After introducing the topic of discussion as—

S [l GaREsdl |
PRI v | 9 R | R-2)

and explaining the position taken up by Bhartrhari with
quotations from the Vakyapadiya, among which—

HAE 58 Feaa7d TRERH, |
fadasivEe s ST Fa: | (R-2)

the¥locus classicus of the Sabdavivartavada is also found, the
author subjects it to a criticism from the Saivaistic point of
view, in verses beginning with—

o) e e TR |
TR &l 41 9% T A i 1| (R-9-93)

The Vaiyakaranas hold that the study of Vyakarana leads to

Moksa, the summum bonum of life, which, to them consists in

the realization of Sabdabrahman which alone is the Real and

of which One Real all this phenomenon is but a Vivarta. The

assumption of Varna, Praksti, Pratyaya, Pada, etc., in Prakriya-

daéa is only a means to that end, even as the postulation of
9
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the Paficakodas is only an Upaya to one’s awakening to the
Real Self. This Siddhanta of the Vaiyakaranas has been
beautifully summarized by Jayanta in his Nyayamanjari.

FECH; FACRICT: FHieTEGH
FEAERIET SR AR arEt @R |
TR FH T FRAFERE
wi=y fRafd &% F=e aarfa ||
(P. 304, Benares ed.

According to Vaiyakaranas, Vyidkarana is thus a
Moksadastra par excellence. Says Bhartrhari:

G TR qEEETH q9 |

g TREEmE TESEr 3a 1 (2-29)
qgwafaamE A g 9 @ |
FagUETd S ASIAEE: || (3-4R)
A e (R, |

oid adfeammtafad s | (2-29)
e e Rfgaaed |

4 41 DA SR || (-28)

Sl fremonEl AL |
G W Rl aq: 9 gEd 1l (R-380)

Referring to this Vaiyakarana view, Somananda says that
by indulging in philosophic speculations as the above, the
Vaiyakaranas forget their business which it is only to teach
correct words.

AR @ ARERETE & | (R-9R)



SABDADHATUSAMIKSA : A LOST WORK OF BHARTRHARI 67

Incidentally the author remarks that the learned Bharts-
hari has maintained this view not only here (in ,the Vakya-
padiya), but also in his Samiksa.

ARG A HSHEIRE, |
fastRTE AT ERIER R, || (R-93-93)
On this Utpala comments :
HITAE a SR TR AR ol A

P TRRERRATEUE qEamE Wl TN
7 g 7 a9 ey wEiRT SUFRME @ I a6
TR aIgE I RggeERm—

ferieaiy =mEd Femad |

sz A O fE gafkyg @ add

ReerErarAR= A |

WA T A a1
2y e R ftrmmmE e |

Somananda thus informs us that Bhartrhari has written
another work called Sabdadhatusamiksa. This is the only
reference to it that I have come across so far. Perhaps the
work has been lost, long back. Of the two verses quoted by
Utpala as from the Sabdadhatusamiksa, the second is now
found beginning the Subhasitatrisati where, as may be
gathered from the foregoing, it is clearly an interpolation from
the former. Vallabhadeva quotes this and ascribes it to
Bhartrhari. If the ascription is to the anthologist, it must
have been interpolated long before him. Whether the anthology
has come to pass under Bhartrhari’s name on account of
having this verse at the beginning or whether its author also
is called Bhartyhari, it is difficult to know definitely. However,
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the following points are certainly against his being identified
with the grammarian.

(1) The anthology has not been mentioned by Itsing as
one of the works of the illustrious author of the Vakyapadiya.
Argumentum ex silentio can be of merit when it is supported by
other arguments.

(2) The anthology has assumed its present form after
passing through many textual vicissitudes. It hasnow become
almost a compilation of elegant extracts from various works.
In his introduction to the Subhasitavali of Vallabhadeva,
Peterson points out that some of the verses attributed to
Bhartrhari by that anthologist are not found in the Subhasita-
tridati, while some of those now found in it are attributed to
others by him. Ksemendra in his Swuuvrititilaka ascribes the
following verse to Bhartrhari; but it is not found in our
anthology.

W=l ARramiEatEmA IR
fafwrenmi Fmid Famg=: |
R CUE G IGEIR LN
q AREHAN FFeIE TR, ||
(P. 52, Kavyamala Series)

So also the following verses attributed to him in the
Suktiratnahara.

gl fomewel wa: @ Jufd: ameaTh 9 aq
ubd a| 9 a REEeiREE R |
feh: | = yeEEeR afgaEn wan
§d I8 TAREN: G T a A9 ||
(P. 56, Trivandrum Sanskrit Series)
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A Fria: Fa e Sk she: |
Fg: A = AR TOH IR |

(P. 224)
APENSH: TAE AT AQESHFE ENY =T |

et Arifa 9 g<qeg agesdan I = )

(P. 264)
T 7 94 FAREEaE: |
fh St 39 3 g8 9

(P. 269)

The following is therein quoted as from the Sarasvati-
kanthabharana.

gowt: aRgden fremmregdisil @11

wfiweEs: &l et 7 R )
(P. 41)

This is now included in the Nitisataka (P. 27, N. S. ed.).
Punyarija quotes the verse @i @iEie: etc. (2.86-89), but does
not attribute it to Bhartrhari. It now forms part of the
Nitiéataka. Further textual divergences are shown by ' Mss.
of the work, which do not at all agree on the number of
verses. For the reasons stated below, the anthology could not,
even in its original form, have been the work of the
grammarian.

(3) 'The anthologist, as he himself says, is a staunch
Saiva - a Sivadvaitavadin, while the grammarian is a Sabda-
brahmavadin.

TR g1 SRR SR a1 SEERA |

a7 argiamarRRE ¥ aafi wieEemgae] |
(Vairagya, 84, N. S. ed.)

1. See Keith, India Office Catalogue, Vol, 11, Part II, Nos, 7207—7212,
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(4) The grammarian is nowhere surnamed Yogindra or
Yogeévara - a title always seen going with the name of the
compiler of the anthology.

(56) Lastly, it is difficult to believe that such a profound
philosopher as the author of the Vakyapadiya wrote gnomic
verses on the frivolities of life. Probably the Satakas were
originally the work of a Saiva ascetic. When Itsing speaks
of Bhartrhari as having wavered between the world and its
renunciation and died forty years before his visit, he is certainly
not ! speaking of the author of the Vakyapadiya, but of some
other Hari whom he confuses with the former.

1. Vide Dr. C. Kunhan Raja’s article, I tsing and Bhartrhari's Vakya-
padiya, Krishnaswami Aiyangar Commenoration Volume, pp 285 ff,



SANKARACARYA
ON
BUDDHIST IDEALISM

N. AIVASWAMI SASTRI,
Oriental Institute, Tirupati,

The Idealistic school of Buddhism that was systematized
by Acdryas, Asanga and Vasubandhu, and established on a
stronger basis by Acaryas, Difindga and Dharmakirti, has been
referred to and criticized by several Acaryas of the other
schools of Indian Philosophy. It will be highly valuable to
study those references along with their criticisms and to com-
pare the same with the actual tenets of the system found in the
works of those Buddhist authors. It is well-known that the
two celebrated masters, Safikara and Kumirila took prominent
part in combating Buddhism in ancxent days. In a previous
paper I have studied the Bhasya of Sanikara bearing upon the
Reahstlc school of Buddhism (sarvastivada) and pointed out
that Sankaracarya has confused Vaibhdsikas and Sautrantikas,
despite his references and criticisms which are always based on
some foundations." Mention has also been made there that accord-
ing to Sankaracarya the aphorisms of Badarayana, 1. 2, 18—27
are adirect reply to the Realistic school of Buddhism and those
II. 2, 28—32 to the Idealistic school. And for him Badarayana
did not formulate separate aphorisms to refute the Sinyavada
of Madhyamikas, because it is quite contrary to all means of
knowledge. In the present paper we shall study all the
references to the tenets of the Idealistic school of Buddhism
found in the Bhasya on the aphorisms II. 2. 28—32 and see
how they go hand in hand with the ideas of that system.

1. Journal of Oriental Research, Madras, Vol, XI, part I p. 27 ff,
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The Bhasyakara commencing the discussion on this sub-
ject, says in words of the Idealist Buddhists that the Buddha
preached the system of reality of the external world in accord-
ance with the attitude of some of his pupils who adhered to the,
external reality. But he at heart favoured only the system of
pure ideas (vijfiana) and none else. Each sect of Buddhists natu-
rally tries to explain away in its own fashion all the scriptural
passages that may contradict its own tenets, and contends that
its own speculation alone is favoured by the Buddha. Itisnot
strange to us that all the non-Buddhistic schools of Indian
philosophy, especially the later schools of Vedanta strive to
found their systems on the authority of the sacred scriptures in
spite of many passages which speak quite contrary to them.
According to Candrakirti, Nagarjuna introduced the Madhya-
maka system with a view to demonstrating a distinction in
Buddha’s teachings which are to be divided into two categories
neyartha and nitartha.! Aksayamatisiitra says that those dis-
courses which are preached by the Buddha in order to intro-
duce hearers into the path of practice, are called neyartha and
those which are preached with the intention of introducing
them into the fruit (phala=nirvana) are called nitartha.
According to Aksayamati, therefore, only the doctrine of
éﬁnyaté is mitartha and other theories, vijAanavada, etc. are
only neartha. Vasubandhu, the first systematic exponent of
the Buddhist Idealism says, on the other hand, that the Buddha
preached the reality of the bases of matter and others 'to some
of his pupils with some other intention (abhipraya) of pure
Idealism.? We have several other passages’ which clearly

1. S. Madhyamakavrtti p. 41.
2. Vasubandhu's Vishisika :
TUIAEGNERT afgagad gid | stfstgamgagadrgFasaaq |
Kar. 8.
3. Lankavatarasutra:
gg@: gal: Twwan: ST Auaer i
qa@HCAT: Far Fgart agrEggd |l
cited in Bodhi-pa¥i. p. 484
(continued on next page)
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declare that the Buddha preached only ome truth, either
vijflana or Sunyald or some thing else and his other utterances
are for some purpose (sandhaya bhasa). We are told that there
is a tradition preserved in China and Japan that Buddha

" delivered in three periods three distinct doctrines, viz., in the
first period the Hinayana doctrine, in the second Mahayana
and in the last period the subtle Avatamsaka doctrine.!

‘I'hen the Bhasya goes: In the system of the Buddhist
Idealists who deny the reality to the external things, all the
current notions about the subject, object and result of a know-
ledge are so explained that they are arranged in the knowledge
itself as its different aspects ouly. Even in the system of
Realists who accept the reality of the external world those
expressions regarding the subject, etc. of the knowledge
caunot be satisfactorily explained without assuming some kind
of mental 9.1'1'amgeme11’c2 (buddhyaroha).

This part of the bhasya refers to a fundamental principle
in the epistemology of the Buddhists. viz., the identity of the

Saddharmapundarika :
o% A TEF 6 CHAY ST AFGHAI |
IUEITe AR &Y IGIN AAEgIEEA |
cited in Advayav. San. p. 21.
Nagirjuna:
qigRREREraEaarsid T 747 |
Fafraaqed A g<aEqRa:
Catustava. cited, ibid. p. 22, and in Subhasitasas. p. 14,
Aryadeva:

g 3F ‘{5 gaae ga@Tag | afg afagd: 9F agder 9597 ||
cited in Madh. Avat. p. 39. (Sanskrit text),

Candrakirti:
g f& TERAUA G T afe T @ 90 <99a |
FEAIEY: YZS @ AIfeq The1 g8 a Wg 9@
Madh. Avat. V1. 43, Sanskrt text p. 39

See V. Bhattacharya, Basic Concep. Buddhism p. 31 ff.
1. McGoven: Introduction to Mnhzzymm Buddhism.

2 gy faamarg EGEUF\%:T 0 B GO FRMTHTREAT I
g Senan | gy aEsh gEIREHAART JHIESaETAN |
10
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cause and result of a knowledge. Acarya Dinmaga who reformed
the Buddhist logic not from the standpoint of the Idealists
only, but from the point of view of Realists as well, tells us
that in the process of cognition, the image of the object which
is immanent in knowledge itself, plays part of the instru-
ment and the self-feeling (svasarmvedana) part of the result:

GEER: FesaEa afg\wra&ﬁaaa: |

TR Cared gard 3 dEae )
(Pramanasam. 1, 10.)

According to Parthasarathimidra, this verse refers to the
opinion of the Sautrdntikas, and therefore the cognizable
(prameya) is the external thing.

But, for the Yogacaras, the Idealist Buddhists, who hold
the external things as unreal, the cognizable will be, says
Parthasarathimiéra, the image of the object, blue, etc., which
is imputed on originally pure knowledge by anzdi vasana,
and the grasping aspect (svakara) and the self-feeling of the
knowledge are regarded as instrument and result respec-
tively. He cites in favour of this a verse from Dinnaga :

TR T T, TR T |
SEFFTEaE aa: 9% FG

(Pramanasam. 1. 11.)

Kamaladila speaking from the standpoint of the Idealists,
assigns the role of the instrument of cognition to the efficiency
of knowledge, and the rdle of the cognizable and of the result
to the self and self-feeling respectively. The following verse
is the authority for this arrangement:

FACATHACHATT o A GIHGER: |
> > .
3 @) ApEar AWARAT W3 R wEe )
1 This verse is quoted by Parthasarathi-misra in his comment on Slokav.
p 158. The verse has been corrected 'by Prof Th. Stcherbatsky, Buddhist

Logic, 11, p. 384 ,
2. Comment on Slokav. p. 159.
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Again Kamala$ila gives the following arrangement of the
cause and result of a cognition from the standpoint of the
upholders of the reality of the external things:

TasH AW [ AAOES, |
A g GHI | EAREEy S
AAFHITHED AT |

If we, having this passage in view, read the aphorisins
of Dharmakirti a%9 Jeera Fmfed | sidud fegan | adamame
g | (Tika, 597 mdifs: @&q79:) ; we may conveniently sur-
mise that Dharmakirti is speaking there mainly from the
viewpoint of Sautrantikas. Compare Dharmo-ttara’s passage
in his Tkd : staigRa smosey (p. 3,1 9). Santaraksita has
summarily described the different arrangements adopted by
Realists and Idealists as below :

o ~ _~

Bfmidae QAR |
TUfafET ga g & e ar |

Thus we have shown that the Buddhist Idealists strive
to adjust everything concerned with the theory of cognition in
knowledge itself.

Now we niay compare this theory with the comments
which Vacaspatimiéra has made with his characteristic
accuracy : §&d-(Read g&d) Re@@ IFGAFAITH T4, TATIHE
THITRS, TIFE: Fa0 |

Here prameyaprakaéana is equal to svasanvedana,
because the cognizable (prameya) is the self-same nature of
knowledge and prakadana-Sakti is yogyata of Kamalasila.
As regards the Sautrantikas’ arrangement, Vacaspatimisra
says: AAET  SUEEIRHSERETE  FRIAESEHEGE 090,  Sgen
2 | AT FFRAT T AW FF, SATCTA_ |

1. Tattvasasi-pati. p. 398.



Z8  ANNALS OF SRI VENKATHSWARA ORIENTAL INSTITUTH

Here Vacaspatimiéra seems to have in mind, in saying
that the jmanatva is the result (phala), the aphorism of
Dharmakirti : 434 539 T¥ THOFRSL.

Then he cites an oft-quoted passage from Difndga:
aft ffveda dicar IW0 | aw: wAMERWE | @ g WeCIAnaTg
gegraq (Read arewraed) 923 |

The Commentator, introducing the bhasya, gafg srarsy, ete,
tightly remarks thus : FrE@MRARE FadFdatasd: Hoes g
Te [FEETAERISAT §AE |

How even the bahkyavadin, Vaibhasikas and Sautrantikas
should assume only in imagination the different functions to be
performed by the instrument and result of a coguition has
been well explained in the order in the Bhamati. The expla-
nation in regard to Vaibhasikas runs as though an Idealist
argues against a Vaibhasika realist. The following is the
argument. A cause and result must be adjusted in one
place. This principle will be violated if they both are separate
entities and separately situated. A pure knowledge, a thing
in itself, undifferentiated into parts and also incorporal canmnot
be united with other corporal real objects as we witness the
myrabolam in a pot (kunde badaravat). We must therefore
imagine these two, cause and result, as existent in know-
ledge itself, thus its ome aspect, the essence of cognition
which is contrasted with non-cognition (ajfiana) plays the role
of result and the other aspect, the illumiting efficiency which
is contrasted with non-efficiency, the r6le of the instrument.’

Now we may see how the Vaibhagikas conceive the
theory of cognition. They maintain, it is reported in the
Nyayabindu tikatippani, that the sense organs, eye, etc. serve

1. Also quoted by Parthasirathi-miéra in Slokavar p. 274 with reading
o e S o - .
FfFAgaFI  for MY and QG for IR AT, Cited in Prakarana-
pariciké p. 57 where we have the reading w&Eyai for qEqgq Stcher-

batsky, Buddhisl Logic TL, p. 40, n 4 and p 859,
2. cp. Ny@yakanika, p 256 in the Buddhist Logio 1L, p. 359 f.
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as the instruments in the process of cognition. The eye sees
and the intellect cognizes.' It is, of course, to be understood that
other factors also take part in that process. When there arises
a cognition in us, e.g., of a blue patch, there are three factors
at work simultaneously, viz. the object, a blue patch (alambana-
pratyaya), the sight organ, eye (adhipatipratyaya) and the
mind, a homogeneous cause, ie., the preceding moment of the
mind.> ‘Through the co-operation of these three causes the
visual cognition of blue arises. Though the genesis of visual
cognition depends upon these three separate elements which
interact according to the law of causation, yet there is no harm
in calling it a visual perception owingto the prominence given
to the sight organ,’ eye. We have to bear in mind that the
interaction amongst the elements is not something like the
acticn cf one upon another, but they are simply appearing
simultaneously and continuously in a proximity, and then
the phenomenon of the visual sensation is felt. Here we may
take note of some important passages quoted by Vasubandhu
in his Kosa:

fraEEg=ad | 9480 faw B e adiee T i | g
¥ 97afd 7 g raFatalg | e g aifregaso dit aamion s B )
ot g7 feggw f | (r @ifemman gal fad w0f smsa 0 qur
Bard Ssamig=ad | e | S aar @garg | Yadomitra’s comment,
p- 88, 19) | @ranfagt wirg: | wddmEmagar () | w5 v s T
Fadd T | 8% w1 gor | % q@aq | fealed g, e, &g
FHUAST | 37 (FAGRY) oraq STT: o | 94 92y B Riswarky?
g | ARy 1.9 azafd d amita =t ety war @Ik Fm:
Al B9 GEEE efy sehdwfeai R (Tib. text, pp. 79,
13-80, 9).

We understand from this extract that the Vaibhasikas
hold the sense-organs as instruments of sense-perception and
ibid p 811,

Abhi-kosav. p. 84,7,14.

ibid, p 92.6.
cp Bhava Samkrantt Siitra, edited by me, § 12, p. 6.

B e
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that for the Sautrantikas there is no difference whatever bet-
ween the perception and the perceiver, neverthless, there is no
harm to say with the ordinary people that the eye sees and the
intellect cognizes. And it seems that Sautrantikas also hold
that the expression “the eye sees” must be interpreted as
“ consciousness residing in the eye sees.” 'This interpretation
was accepted by all Vijianavadins' and even by Vaibhasikas
in special circumstances.?

Now, how * consciousness cognizes” or “ grasps the
object ” is well explained by Vasubandhu in the words of Sau-
trantikas as follows : When a consciousness appearsin co-ordina-
tion with its objective elements, it is said to grasp its object.
But in reality it does nothing. The expression “ consciousness
apprehends ” is not inadequate, in as much as a continuity of
conscious moments is the cause of every cognition. The agent
here denotes simply the cause, the previous moment of the
following one, just as in the current expression “the bell
resounds.” ‘The bell is doing nothing,. but every following
moment of the sound is produced by the previous one.’

It is clear, therefore, that there is no real grasping or
cognizing of the object by consciousness according to the
Sautrantikas. The object-element is appearing simultaneously
with the flashing of consciousness, both an independent,
but there is mutual correspondance, co-ordination' (saripya),
that is a reflex of the image of the object on the consciousness.
This reflex of the image of the object is, for the Sautrantikas,
real and hence they argue that the reality of the external
objects can possibly be inferred. This saripya theory has
been accepted by all later Buddhist logicians, but the
reality of the image evoked on the consciousuess by the
presence of the object was denied. Consciousness assumes
different images owing to some force (vasana) potentially laid

1 Abh. kosav. p 84, 13.

2. ibid. p 85, 14 and Nyayabindu i1k tippani, p. 27, 7.
3. Th. Stcherbatsky, Soul Theory of Buddhists, p. 935.
4. ibid, p. 957
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down in it from immemorial time, and it is impossible, there-
fore, say the Idealists, to infer on that ground the reality of the
external things.

Then Acarya summarises the main arguments which the
Idealists put forward in support of their theory that everything
is pure idea.

ARGUMENT I

(Idealists say ;) The external object which is accepted by
you as real, must be either a simple atom or a body of atoms.
The first alternative is not possible, because the object that
is reflected in our cognition, bears the gross form and not the
atomic form. Nor can the second alternative be accepted for
the reason that the object which is merely a collocation of
atoms is incapable of being described either as different from
or identical with its constituant atoms.! We have to dispose
off in this manmner the categories such as universal, etc.
(jatyadi).

This is the main argument set up by Difnaga in his
Alambanapariksa to disprove the reality of the external
things. There he says:

The advocates of the external object hold it to be either
atom or aggregate of atoms. The atom, though it plays the
rble of the cause for our sense-perception, cannot be its object,
because our sense-perception does not bear the image of the
atom ; sense organ, for example, is not considered to be the
object of the perception even if it causes the latter. Nor can
the aggregate be its object even though it is represented in
our cognition; for, it does mnot give rise to the latter. The
double moon is perceived by the eye-diseased person, but there
is no double moon in the sky. Similarly the aggregate
veflected in our consciousuess is utterly unreal. Therefore

1. Vaibhagikas' view ' alom is dilferent from the Safighila Bhadanta
Vasubandhu's view it is not different S. Abl, Kosawv. p. 89, 20. and Viméika-
bhasya, p- 7, 11.
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there is no object which would explain the genesis and the
image of the consciousness satisfactorily. Thus Difiniga
concludes that the supposed objects, atoms or aggregates, are
all nothing but ideas. (Alambanapariksa, my restored Sanskrit
text p. L. f.)

The same argument has been formulated by Santaraksita
and Kamalaéila.! We also find that Vasubandhu has discussed
and established in his Vénéika® the unreality of the external
things by the argument somewhat similar to Dinnaga’s one.

Vicaspatimiéra, supplementing the bhasya (7 qTHA-
weaReraf=sar afgugfa) remarks as follows:

The atom cannot be the object of our cognition. It always
contains an image of one gross object such as blue, ete. and
never that of the very subtle atom. Nor is it proper to assume
that our cognition may be characterized with some image and
some other thing may be its object. For, that will be a too
wide assumption, and as everything may possibly become the
object of our cognition despite some different image that has
been reflected upon it, all of us may become ommniscient. Nor
may one argue that the gross form that is felt in our cognition
is a property of the representation because of the following
dilemma. Is the gross form accepted as the property of the
representative consciousness or of the object while being
represented in it ? If you adopt the first alternative, then it will
amount to saying that the consciousness has its own part as
object. In the case of the second alternative, the colour atoms
while appearing simultaneously and in a close vicinity, and en-
tering into a single consciousness, will themselves constitute the
gross form. Now we cannot attribute an illusive character to
any part of the above phrases and none of them is contradict-
ed in experience. Those colour-atoms are indeed colour-
atoms, they are indeed appearing simultaneously and in
close vicinity, and they are indeed entering into a single cou-

1. Tattvas-paii. p. 551.
2. ed. S. Levi, kar, 11, p. 6,
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sciousness. ‘The gross form, therefore, need not be the pro-
perty of the atoms like nilatva, since it is not found in each
atom. Nevertheless, atoms while entering into the stage of
representation, may assume a kind of gross form which is,
empirically true just as the number multitude (bahuiva).
Here Vicaspatimisra cites two verses in emphasizing the
above :

sRSwRe e figd R ga |
wtgd ARFAEET TEFATTE ||
T A qEE A AREEIIEE: |
Afgd TEu AFAd | F GEgEEl A )

This explanation of the second alternative is not correct.
The representation of atoms as if they are appearing simulta-
neously and in close vicinity is illusive. Colour-atoms are
combined not in purity and without heterogeneous atoms, but
they are, on the other hand, intermixed with atoms of gandha,
rasa and sparéa. ‘Therefore our idea of gross form as related
to atoms combined and with interspace (santara) is only illusive.
We call, for example a forest, a great number of trees closely
planted. But this idea is only illusion, since there is nothing
corresponding to it. If we accept, therefore, that our cognition
of pot, etc. cognizes only atoms as its hidden objects, then,
though it is devoid of any construction, it is illusive (as it con-
tains a gross form such as a pot, etc. which is absent in atoms)
and hence not sense-perception, just like the cognition of yellow
conch. This is the meaning intended in the passage of the
bhasya “ Atoms are mnot capable of being cognised by the
cognition of the pillor and others.

According to Kumarila Bhatta, there was one school of
thought which maintained that the reflection of the image
(akdra) in our cognition is due to the association of

1. 'The source of this quotation is not known.

11
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consiousness with the external object, ie. atoms' (saritsarga-
dharmakara).

We find from the Taftvasan. panjika that Bhadanta Subha-
gupta was the advocate of the atomic theory, and that he held
the view that atoms always appear in association and never in
isolation, therefore each atom is not represented im our
cognition and our idea of a unity (sthule) in it is only our
mental illusion.” Kamala-$ila has recorded three views on
atomic theory. According to the first view, atoms get
combined one another (samyujyante paramanavah), the second
view is that they are in close vicinity but do not come into
mutual contact (santara eva nityan na spréanti) and the last one
is that when they get combined without interspace, we call
them combined (nirantaratve tu sprstasamjna).®

ARGUMENT II

Although all our cognitions, so far as they are self-
counscious, must be identical and with no difference whatever
amongst them, we, however, experience them differentiated in
respect of their objects, such as a pillor, pot, wall and so on.
In order to account for these differences we ought to accept
some differenciating element, some conformity between the
object and its cognition (visayasiriupya) in comsciousness
itself. That conformity being granted, it is useless to suppose
that there are real different external objects corresponding to
those varied cognitions ; for, we may explain them very well
as merely consequences of the manifold images imputed upon
consciousuess itself,

1 Slokav éﬁuyavada 42 with comment of Parthasaraihi misra.
2. p 551,
FAFIAIAT FF=YETEAT: | AN GTAGARBEIRAIET |
Again on p. 552,
U1 FEAURATNHTLT Faeeaer geiashy sgdn  aserd} faera-
fga: | qui WACEEEEsRE gadam gger o 3
aradl g waf |
8. Tattvasan. paf. p 556, 8, Abh. kosabhisya p. 82, 8, (Tib. Text).
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Here the commentary after having elucidated this point very
well quotes again in favour of Sarupya theory the well-known
passage already once quoted, viz. 7 i Rt 3z, etc.

We have already spoken that both the Sautrantikas and
Vogacaras are advocates of the image of consciousness,
only difference between them being that the image is real for
the former and unreal for the latter. Note that Bhadanta
Subhagupta is reported to have held the theory of imageless
consciousness.! Santaraksita and Kamalaéila have strongly
criticised the theory of real image-endowed consciousness® and
finally established that those images reflected in our cognitions
are untrue (alika), hence mno real external objects could be
inferred on that basis. Nor are they amenable to our senses.
We experience by our senses only one image such as blue, etc.
as a part of our cognition itself and we never experience two
images, one as reflex in our coguition and the other evoking
that reflex.’ The same has been said in the Bhamati also :
TFEAEAREFRISTIAN | @ @@, adwa fFeaT saeaia |

ARGUMENT III

The following consideration also forces us to admit the
identity between the object and consciousness. They, both
the object and consciousness, are felt invariably identical. The
object is mever felt separated from consciousness and the
latter is also never felt separated from the former. If they are
different in nature, their invariable co-extensiveness (sahopalam-
bhaniyama) will become inexplicable, because there is mo
logical connection between them other than identity. Thus
we are forced to conclude that the external thing is nothing
but our idea.

Vicaspatimiéra, having put this argument in a syllogistic
form, quotes a verse from Dharmakirti.

1. ibid. p. 561, 9 £,
2. ibid. p. 571,

3. ibid. p. 574, 17: A& & S FCEAAT oF atafdiaasy | @ad
qRuBI |
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ha o~ i o o~
EFAANEAR [T |
Y saE SeETEEd |
It seems that the argument of this type was first formu-

lated by Dinndga,' then elaborated by Dharmakirti and then
by Santaraksita and Kamalagila.®

FAVOURABLE EXAMPLES

We have many homogeneous examples favourable to this
conclusion. Just as ideas in dreams, idea of water in the 1ays
of the sun-light in a distant place and a notion of the city in
the city-like form of clouds and other ideas contain no cognizer
and cognized, so also our wakeful cognitions of different
objects ought to be devoid of cognizer and cognized, because
wakeful ideas cannot be distinguished from dreamy ideas in
their own nature (pratyayatvavisesat) Bhamati puts this in
syllogism as below :

W qgA § BN AT JAT GEArENEIge: | aar A9
Fgreatya: s@a sfq @aERy: |

AN OBJECTION ANSWERED

Now Sautrantikas ask this question. The real external
things being not admitted by you, how could you explain the
manifold and varied cognitions that arise in us as products of
different corresponding things? Vijlanavadins answer as
follows. 'The variety of cognitious is due to a variety of
forces (vasana) deposited in comnsciousness from imimemorial
time. We do not contradict the variety of cognitions that we
experience in daily life; because we have established asa
principle that in our heginningless mundane life, cognitions
and forces are mutually dependent as causes and effects, just
as seeds and sprouts are interdependent. Moreover, we have

o

1. Ibid. p.567,16: 328 €A AMEY @Rq@EfMIMEAET  TAWE
geauishuda: |
2. Ibid p. 567, 4 ff.
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established by an invariable concomittance positive and negative
that the varied cognitions are conditioned by vasand alone.
And that vasana is the prime factor of many unfounded
ideas in dream and other psychic phenomena must be accepted
by both of us. But we, for our own part, donot hold that
the variety of cognitions is brought about by the external things
and not by vasana alone. Therefore the external things, for
us, are non-existent apart from their ideas.

The principle that our cognitions and forces (vasana) are
mutually related as causes and effects from immemorial time
has been set up by Dinnaga in his Alambanapariksa as an
ultimate explanation of his pure idealism. Jinendrabuddhi'
also has made the principle clear in his comment on Pramana-
samuccaya T, karikda II. A more detailed account can be
gathered from the Bhamati here of the standpoints both of the
Sautrantikas and Yogacaras in regard to the reality and
unreality of the external things. Satikardcirya’s criticism of
all the arguments above stated will be dealt with in a separate
paper.

1. Buddhist Logic, Vol, 11, p, 382 f.






A NOTE ON THE GODAVARI GRANT
OF
PRTHVIMULA

K. S. VAIDYANATHAN, B.A.,
Coimbatore.

It is here proposed to examine afresh the Godavari grant!
of Prthvimiila in general, and in particular the portion of it
which refers to Indradhiraja. The latter passage had been
the subject of discussion by nnmerous scholars, and on its
import no definite and satisfactory opinion had been expressed.

1t is dated in the 25th year of the reign of some unspeci-
fied king, expressed both in words and numerical symbols;
and this occurs at the very end of the record. (1. 34). The
opening portion (11. 1-12) introduces the Parama-mahésvara
Prthvimila-raja, son of Prabhakara-Mahdraja, as informing
all the Rastrakiita-pramukhas of the Talupakavisaya that the
village of Chiiyipaka, situated in the centre of four other
specified villages, had been made into an agrahara and granted
by him to 43 Brahmanar of various gotras, at the request of a
certain Indradhiraja in order to secure merit for the latter’s
father and mother and that this grant must be protected by
all, especially by Hastikesa and Virakésa (11. 21-27). Here
we have to note that the suzerein lord of the region was some
one whose name is not revealed, but in whose 23th regnal
year the inscription is dated; (2) that Prthvimiila, son of
Prabhakara, was a feudatory of that supreme ruler, otherwise
there is no reason why the inscription should not be dated in
his own regnal year; and (3) that the position of Indradhiraja,
who hears only the epithet $rimat, was still lower, as is shown

1. For a full text of the record see J. B. B. R. 4. S, Vol. XVL pp. 144. ff,
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by the fact that he had to petition to Psthvimila for a grant
made to secure merit to his own parents.

Now we shall take up the portion which speaks of
‘Iddradhiraja. The inscriptions give a description of his father
and his place of residence, and states how he obtained unique
fame. In doing so it records a historical even of great impor-
tance. The passage runs thus:—

Srut-abhijana-vytta-sampat-prabha-bhasur-odara - purusa-
ratna-nikara-prasiiti - hétu-prakhyata-Manalkudi (di)-vastavya-
dvijaty-anvaya - paydodhi-sambhiita - $itaradmeér-asakrd-avapta-
saturddanta-sathgram-vijayasya Mitavarmmanah priya-tana-
yéna sarabhasam-Indra-bhattaraka-samutpatan-abhilasa-samu-
dita - pramudit - asésa - nrpati-krta-tumula - samar - adhirtdha-
Supratik-anékap-abhimukha samada-Kumuda-dvirada-nipatan-
adhigata-bhuvana-tala-vitata-vipula-viduddha-yadasa Srimad-
Indradhiréna.

In the above passage, are mentioned two principal
persons, one in the genitive case and the other in the instru-
mental. These are Mitavarman and his son Indradhirdja.
Of Mitavarman it is said that he was born in the family of a
dvija resident of Mapalkudi and -that he obtained again and
again victory in battle against the Caturdanatas. Mitavarman
is not a name found in any of the genealogies of kings known
so far, and Manalkudi is not celebrated as the capital of any
sovereign or chief. Besides, there is absolutely nothing in the
passage in this inscription that would raise him to the dignity
of a king.

The epithets use for Indradhiraja are priya-tanayena and
the long compound sarabhasam...... visuddha-yadasa. ‘This
second epithet informs us that a large number of kings
desired to uproot Indra-bhattaraka, that in the ensuing
combat, the elephant Kumuda advanced against the elephant
Supratika, and that on this occasion Indradhirdja obtained by
overthrowing Kumuda, spotless fame that spread over the
world.
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The fact that a number of kings sought to overthrow
Indra-bhattiraka shows that the latter had created enemies
all round, probably by his aggressiveness. 'T'his at once rules
out the Eastern Calukya Indra-bhattaraka, who reigned only
for a single week, within which time he could hardly have
done anything to cause a confederacy to rise against him.
Another Indra-bhattaraka known to us is of the Visnukundin
family. He might have been a thorn in the side of neigh-
bouring powers for he is said to have fought hundreds of
battles against the Caturdantas and to have successfully
disposed of his dayadas. His reign was also a long omne.
There is a likelihood that the confederacy was formed against
him.

Now, leaving open this possibility, we proceed to note the
other implications of the grant. It has been very ingeniously
suggested that Caturdanta, Kumuda and Supratika represent
the kings respectively of the Eastern, South-Western and
North-Eastern directions. There seems to be no doubt about
this.

The inscription is certainly not explicit as regards the
result of the war, whether the coalition was successful in its
aim or not. By associating the fall of the elephant Kumuda
with the object of the coalition one may be led to think that
the coalition was successful in its object. In this case Kumuda
must represent Indra-bhattaraka, and he must be assigned a
dominion in the South-Western region ; similarly, by associa-
ting Indradhiraja, who overthrew it, with the elephant Supra-
tika, against which Kumuda rushed, we may be led to suppose
that Indradhiraja was the king of the North-East. But there
is nothing in the inscription to show that Indra-bhattdraka
was a king of the South-west, and Indradhirzja, the ruler of the
North-east, and a member of the coalition. On the contrary,
Indradhirdja is described without royal attributes and in no
wise connected with the formation of the confederacy; he is
said to have been the son of Mitavarman, who was & dvija
tesident of Manalkudi with no royal attributes of a king but

12
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famous for several victories over the Caturdantas, a description
that would fit a chief or an officer under a king and not a king
himself. What the inscription tells us is that by the part
played by Indradhiraja in the war between the coalition of
kings and Indra-bhattaraka,—viz. the overthrowing of the
elephant Kumuda (i.e. the king of the South-west) when it
rushed against Supratika (i.e. the king of the North-east),—he
secured fame that spread throughout the world. From this it
is plain that Supratika and Kumuda represent kings on
opposite sides in the war. If then we suppose that Supratika
represents Indra-bhattaraka and Kumuda oue of the confederate
kings, the coalition must be considered to have failed in
achieving its object. Indradhiraja’s part consisted oumly in
overthrowing the advancing Kumuda and he must have been
fighting under the banner of Indra-bhattaraka. It is natural
to suppose that the confederates have commenced the action
against Indra-bhattaraka, as is expressed by the statement that
Kumuda marched against Supratika, and that, in the fight of
one against many, wide-spread fame could only arise if the one
had been successful against odds. Now the writer of the grant
has skilfully indicated the complete failure of the confederacy
against Indra-bhattdraka by simply stating that the fame. of
Indradhiraja was spotless and world-wide; for there would be
no cause for fame if a number of kings by conjoint effort had
been able to overthrow one. The confederacy has been only
incidentally introduced into the grant to show how Indradhi-
rija earned his fame.

Indra-bhattaraka, if he is identical with the Visnukundin
Tndrabhattaraka or Indravarman, is said to have fought
hundreds of thousands of battles against the Caturdantas,’ i.e.
the king of the Eastern region. Our Godavari grant states
that Mitavarman, the father of Indradhirdja, gained many
victories again and again, over the Caturdantas. It is not un-
likely that he was a senior contemporary of Indra-bhattaraka
and fought under his standard against the same enemy and

1. Ep,Ind Vol XIL p, 133.4.
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shared in his successes. While the position of Mitavarman
and his son Indradhiraja may be considered to be one of sub-
ordination to Indra-bhattaraka, there was another great ruler
of this period, who claims victory over the Caturdantas; this
is the Eastern Ganga king of Kalinganagara wlo issued the
Jirjingi plates in the 39th year of his reign. It is possible that
he also fought on the side of Indra-bbattaraka in some of the
latter’s encounters with the king of the eastern region.

From what has been “said above the following facts will
be clear :—
(i) Indra-dhattaraka mentioned in the Godavarl grant
cannot be the Eastern Calukya king of that name.?
(i1) He may be appropriately identified with his name-
sake of the Vispukundin family who had a long
reign, and is reported to have won many victories.
(iii) The coufederacy against Indra-Bhattaraka was unot
joined by Indradhlraja the son of Mitavarman, and
there is no warrent for treating this name as Adhi-
rdja Indra and identifying him with any king of
the Eastern Ganga dynasty of Kalinga.’

(0) There are grounds for thinking that Indradhiraja
and his father held subordinate positions under

Indrabhattaraka and served him in his wars.

By a reconsideration of the Godavari grant we have arri-
ved at the conclusion that from the side of the confederacy of
kings, Kumuda. i.e., the king of the South-western region,
attacked Supratika. i.e. Indra-bhattaraka of the North-east
and was overthrown by the latter’s officer or chief Indradhi-
raja.

Evidence from another source not only proves that the
two families were on inimical terms even before, but also that
the king of the South-west had good cause for his attack upon

1. J.AH.R.S. Vol 1IL p.49 £
2. See Fleel in Md. Ant. XIIL. p 119 L. and Burgess in A.S.8.1, IV, 162.
3. as is done by Fleet, ut supra
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Indrabhattaraka, who must be the Vispukuddin of that
name. This proof comes from the Janaséraya-Chandevicili, a
work on Sanskrit prosody of the time of the Visnukundin
Madhavavarman Jandéraya. The able editor of this work,
Mr. M. Ramakrishna Kavi, has shrewdly remarked' that the
verse in it commencing with the watds ‘ ayana pramsum’ etc.
compares Jandéraya with the God Kumara. In this verse the
epithet taruna-ravi-sadysa-vadanah-mayira-dvijah is applied
to Janadraya and Kumaira, and the. enemy overcome by them
is indicated by $ai-kirana-kumuda-sadysam Kraumncasy-agram-
Saktya bhinnam. If, as we learn here, Kumuda had been
shattered by the power of Madhavavarmau Janasraya, it may
well be that he brought about the confederacy to aid him
against his enemy the Visnukundin king, who at the time of
the Godavari grant was Madhavavarman’s grandson Indra-
bhattaraka and was the first to commence action in the war.
In view of Madhavavarman’s long reign of nearly half a
century, thereis very likelihood that his son Vikraméndra-
varman had a short reign and that Indra-bhattaraka succeeded
the latter very soon.

Having shown how the Janasraya Chanddviciti gives proof
of prior conflict between Kumuda, ie. the king of the South-
western region, and the Visnukundin Madhavavarman, and
thus indicates a cause for the formation of the confederacy
against Indra-bhattaraka—thus establishing that Supratika
must represent the Visnukundin Indra-bhattaraka, who was
not far removed in date from Madhavavarman and who, like
him, pursued a policy of aggression,—we proceed to point out
one other enemy of the Visnukundins who might bave joined
the confederacy. This was the king of the Eastern region
represented by the Caturdanta. The Puldmbura grant’ states
that Madhavavarman set out to effect the conquest of this
region (Prag-dig-jigisaya-prasthitah). 'The Ramatirtham
plates of Indravarman, i.e. Indra-bhattdraka, tell us thatin

1. Vol L p. 133f.
2. C.P. No. 7 of 1913-14 and J.AH.R.S. Vol, IV. p. 17f.
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hundreds of thousands of battles he gained victories over the
king of the Fastern quarter (aneka-caturdanta-samara-sata-
sahasra-samghatta-vijayi). The same factis also referred to
in the Chikkulla plates of his son Vikraméndravarman in the
words aneka-caturdanta-samara-sanmghatia-dvirada-gana-vipu-
la-vijayasya. We have already noted that the claim of Mita-
varman to have ‘again and again obtained victories in battle
over the Caturdantas’ asakyd-avapta-caturdanta-sangrama-
vijayosya) must be based upon the aid rendered by him in the
numerous wars of his overlord, the Visnukundin Indrabhatta-
kara. Thus from all these we see that the kings of the Eastern
quarter were unwilling to bear the yoke of the overlordship of
the Visnukundins and put up hard fights with them. And it
is not at all unlikely that its king was one of the confederates
who attempted to overthrow Indrabhattaraka.
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WORKS ON ARTHASASTRA IN TELUGU.

M. RamMakrisHNA KAVI, M.A.,
Sri Venkateswara Oriental Institute, Tirupati.

Before the nature of works on the Arthasastra in Telugu
is pointed out general remarks on the science in Sanskrit seem
to be necessary for most of the works in Telugu have their
genesis in Sanskrit literature.

The word Arthasastra is a common term applied to the
state-craft as practised by a king with his counsellors and
officers. It is said that Arthadastra sprang out of Arthaveda,
one of the Upavedas, whose origin is traced to the four vedas :—

A a9 A T TR T |
EERIRALE PG CEEER ot

But the examination of the contents of the Arthaveda as
detailed in Yamalashtaka-tantra does not warrant the evolution
of Arthasastra from Arthaveda which treats of the acquisition
and accumulation of wealth, particularly of mineralogy and
alchemy. Kautalya once used the term Arthadastrain the
sense of Arthaveda. The commentary of Jayamangald on
Kautalya (I. 5) understands the word Arthadastra in the sense
of Arthaveda in the sfitra RUARITARETRGRT gware-
afged  9f@—gfog® : —the commentator says—admg FaNg |
sdgaia AfFfsaais aciumEive gad |

That Arthasastra distinct from Arthaveda is a general
term can be gleaned from Kautalya's words at the outset of his
work : IRl BN grE¥ T AEET@IE qEEn c geniat ol
HEIFWEAYTE F44, again in the last chapter of his work he
says—ugeqrl gRd: AgemEdt gf, 49 qiEg SRgeEang
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mgaaaafatd. Thus it may be seen that the use of Arthagastra
is much restricted in two words as Fi7 and &4 which mean
acquisition and protection, the elaboration of which extends
respectively over I to V and VI to XIV Books of Kautalya.
Later writers call it as Rajavidya or Rajaniti. Kautalya him-
self calls it Rajavritti'; which is a governing stitra (Adhikara-
sitra to I-2) covering all the matter in Chapters I to XIV.)
Telugn writers call arthagastra as merely niti which term is
defined in Jayamangald thus: — s@gqiigamegnaamIa@aiqai
FHUEl AAFSEAF TN AMGAGUIGAASOn  BRaAr A aadfare
FzearaiE:

The Telugu works under notice are Sakalaniti-sammata,
Niti¢astramuktavali, Nitibhiishana, Nitisara, Nititaravali,
Mudramatya, and the Purusharthasara. Except the last two
names, all the others use the word niti meaning Rajavidyd or
Arthagastra.

Sanskrit Literature was rich in extensive works on Artha-
Sastra but many of them have perished. The elaborate works
of Brahma, Brihaspati, Sukra, Visalaksha, Indra, have
disappeared. Among the survivals, Chakshushiya and Kau-
taliya are noteworthy. Compendia based upon the above
works are available in fragments as Sukranitisira, Barhas-
patya-sutra etc. Kamandaka follows mostly Kautalya.
Mahabharata gives the gist of certain sections of the older

1. The word r@javritéi has been construed with the previous chapter
Sastra summuddeia both by Dr. Shama Sastri and Dr. Ganapati Sastri. But
the commentators take il as adhikara-sutra governing the matter in the
subsequent chapters of the work. Jayamangala says.—

gt Fdaa: @0 eaad | que o FeuEdEE UIIRRA i
Brd aFdaestE YRR ARTAGT 36 FA1 | AT AR TR,
AT F, T AATSEE | SWRAEASIN A gR N, 4, i
VA | AT FAANFAMEAFC TS TG AR @Y
AR FGTFAATICANATAY | ... aEyata A .. | e
gafafRad | wrgEE SRR RaatesREe, saM Gaegiaia
JEW FACRRTY MRSATEET ... | od g asIRREAEREf... |
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works now extinct. Among writers of compendia can be
named Rajagupta, Masiiraksha, Rajavijayakara, Vaisam-
payana, Stidraka, Gaurasira etc.

Chakshushiya is the smallest work in the science embra-
cing the whole field of Kautalya's work omitting Dharmasthiya,
but it is only a mnemonic primer to remember the major
entities. It has 67 stitras with elaboration and sangraha
slokas (recapitulatory verses) under each siitra. The whole
of Chakshushiya was laid under contribution by Kautalya
who adapts passages from it.

Thus the only work fairly comprehensive and elaborate
in details is Kautalya’s Arthadastra. Most unhappily the
available texts are replete with scribal errors' and the study of
the mere text is fraught with much misconception owing to the
technical nature of expression liable to be misunderstood by
scholars who live in a different age of politics and literature.
A good edition in the light of commentaries is a great deside-
ratum. Dr. Sdma Saétri gave us the best material he could in
those days. Dr. Ganapati Sasétri has done much spade work in
giving us the Sanskrit translation of the Malayalam epitome of
Bhattasvami’s commentary on Kautalya at least for Books I to
VII and from VIII to XII Books he condenses Madhavamiéra.
There are other commentaries on Kautalya as of Bhikshu, Jaya-
mangala, of Yogdhama and of Bhoja though none of which
are complete, and take us beyond XIIth Book. Bhikshu is the
most reliable, Jayamangald the most elaborate of the commen-
taries examined. Bhoja’s work is not available in the original
Sanskrit. Malayalam translation extends over the first seven
books and its author seems to have utilised Bhikshu whose
work appears to be the oldest of the available commentaries.
Mal: commentary is probably called Nallurai, for Jayaman-
gala frequently refers to sad-vyakhjana not known otherwise.

1. Many scribal errors are left uncorrected in all the editions of the
text, For example ﬁﬁ‘ﬁ?ﬁﬁfﬂﬁf( (the heading of II-Z) ought to read
tﬂ%ﬁﬁiﬂ'&mﬁq. All commentaries support this reading.

14
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Bhattasvami’s fragment of about 29 Chapters in Sanskrit and
the first seven books in Malayalam compendium are available,
The commentary is generally good though his interpretations
frequently differ from those of Bhikshu and Jayamangala.'
The various commentaries anticipate earlier commentaries.

Kautalya himself based his work on all previous writings
and in exposition added what is called samiksha (discussion)
to siutra, Bhashya and Sangraha-Slokg. Bhattasvami treats
the headings of prakarnas as siitras and the elaboration and
discussion as bhashya while Bhikshu treats portions of elabo-
ration as -siitras and Samiksha portion as Bhashye while
Sangraha slokas recapitulate the conclusions.’

What is the scope of the Arthasdétra and how for the
Telugu writers are versatile in various topics are pertinent
questions in dealing with Telugu works.

1. On II—36 qig: qRuT etc., (p. 145—line 8 of Dr. S. S. Edition) Bhat-
tasvami says ST AATT WAATG 959G TZFIG qre: Yol FIoT que:
Dr. Ganapati éastri explains Bhattasvami saying H[ﬁﬁ[&'-ﬂﬂfiiﬁl‘ﬂ 32‘5 a{[HI%i'-
a’aqi\‘qﬁaﬁya gene[: | but unhappily he ignored Malayalam rendering which
yeads illum dorum anju-kndam kurayane nirum, nir vatuppam kumbhavum,

kodali, muram, totti kaya-grahapi......... and which means five pots. Dr.
Shamasastri redicules the great scholar rightly at least once at this place.

Bhikshu explains SRJEUEHIUIAI GsqgzI<iAt AFId UTIEZTS: |
Again in the same passage the sentence qr"ngt‘q%wo'r ar ﬁ: (I1—3886) was

left out by Bhattasvami. Malayalam epitome explains as * nagaratia purat-
tattumadu cheyddlum amayum ' meaning that fire can be kindled outside

the village if umavoidable. Bhikshu has AR FBTAWATITFASASAN AHT-
D E R ICIECIRECIEA R BT 'g'?gi’: | But Dr. Ganapati Sastri explains as
qwmriararﬁmirrf‘%mdl, which is quite consistent with modern idea but not

with that of the early commentators. Such examples can be cited by
hwudreds.

2. Bhikshu begins YqTF (II—1. line 1) as sitra tlhus §7 FLAHA
gaqrg q\aq\aﬁqﬁ, which is bhashya according to Bhattasvimi. The real
sitra for Bhattasvamiand Malayala author is aqqqf%r%ir (II—1)) which is

the heading of the Prakarana. According to the latter, the whole Kautaliya
has 180 sittras which are really prakaranas,
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Bhoja analysing the contents of the science divides it into
10 sections :—

1. Vinaya-skandha—dealing with royal education, choice
and qualification of royal officers and ambassadors.

2. Vartaskandha—deals with the capitals, military camps,
bridges, trade regulations, storage of valuables and necessaries
and agriculture ete. Itis said that treatises were composed
by Parasara on agriculture and by Videharaja on commerce.

3. Vyavaharaskandha—Administration of Law to avoid
matsya-nydya—the weak oppressed by the mightier.

4. Raksiskandha—protection and defence against in-
ternal and external menaces.

5. Mantraskandha—secret deliberations with ministers
and self.

6. Upayaskandha—modes of dealings with enemy,

7. Vikramaskandha — Decision to have recourse to
punishment (war)..

8. Yuddhaskandha—Acfual War.

9. Upanisat-skandha—Use of subterfuge against the
enemies.

10. Pradamaskandha — Enjoyment of the acquired
wealth without fear.

The foregoing analysis is probably based on the contents
in the order of I to XIV Books of Kautalya and these topics
illustrate the fourfold conception of Kautalya as Anvikshaki,
Trayi, Varta and Dandaniti which are generally education,
knowledge of justice, of trade etc., and cxercise of power and
acquisition of resources to punish the wicked and conquer
enemies.

Among the Telugu works the most important is Sakala-
nitisammata of Madikisinganna who fourished in the city of
Ramagiri about 1400 A.D. His treatise is an anthology on
Arthadastra gathered from about ten works most of which are
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now extinct. But hundreds of verses quoted from each of those
works enable us to conjecture the nature of them. The antho-
logy covers about 35 topics which fairly represent the whole
of Kautalya’s Arthadastra .except Book III of Dharmasthiya.
The compiler adds his own verses from his other wotks. A
notice of the works from which he quotes and which existed
“long before him, may be interesting. A few of them are trans-
lations from Sanskrit as Kéadmandaka etc., but the others
-seem to be original works in Telugu.

Purusarthasara is amply quoted on all the topics. It
was composed by Sivadeva, the chief advisor in politics and
religion to Ganapatideva, king of Warangal and to his
daughter, Rudramadevi. Sivadeva was a great Saivayogi and
a Saiva author. A number of inscriptions proclaim his gifts to
temples and to mathas. He lived in about 1230 to 1280 A.D.
His work Purusarthasdra as the mname implies perhaps
extends over fourfold arthas, viz., Dharma, Artha, Kama and
Moksa. Arthasastra pretends to say that a study and prac-
tice of it can yield all the purusharthas. Chaksusiya says :—

ELIGH gﬁmﬁmﬂﬁﬂ‘ﬁ-’aﬂé q9aq1d:, gaq—Kautalya says at the
end of his work a%wd 4 ®H ¥ FAII Ui 7.

The Telugu writer of Mudramatya elaborates the same
idea in extolling the study of Nitidastra.

5. 25 B 80 8Y RoHRMH TR0
DHo FYGown AROWFH)B
YRS B Fon DFcIse
Ens] égow o 80 REY
B8 KRS8 Fromrerd Slscer
mmﬁ“@gm 20255 T OBV
S5 DA+ K)qﬁgé’ﬁ"&n:éxoc
J Sog Segozo Aol R
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Here S is Sefox w08 or w3yox =g, Arthasastra is here
viewed as the chief guide in achieving Dharma, Artha, Kama
and Moksha. Sivadeva as minister and scholar adapts Artha-
4astra to practical needs.

Kamandaka is of course the translation from Sanskrit
work of that name. This Telugu work was quoted by a
grammarian of about 1100 A.D., and hence it must have pre-
served an old recension. There is a later rendering in Telugu in
1580 A.D. 'The Sanskrit work as available now and accordigg
to different commentators presents us several recensions. The
Telugu versions have in several places trauslated some of the
interpretations of the commentaries. The verses in Telugu
are simple and elegant.

Nitisara from which about 100 verses are taken by
Singanna is of unknown authorship. It isnot Nitisara of
Kamandaka, Chanakya or Rajagupta. For nomne of the verses
from Telugu work have their counterpart in these works in
Sanskrit. Singanna in his introduction names two unknown
poets, Gajainkusa and Ksementra whose works, he s2ys, supplied
him with verses. One of them may be the author of Nitisira.
Gajankusa was probably a Kanarese poet also and he is named
with honour by early Kanarese writers. Ksemendra was a
great Kasmerian Sanskrit poet and it is improbable that he
wrote in Telugu. Ksemendra as a Telugu poet was quoted in
a Ms. of Kavivag-bandhana (1250 A.D.)

Nitisdra was probably a translation of Barhaspatyaniti
which was rendered into Sanskrit verse by Sildraka (according
to the commentator of Vaifampayana's Nitiprakdda). This
Sanskrit work seems to have contained 3000 verses. Commen-
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tators on Kautalya etc.,, quote verses under Barhaspatya
which appear to have been those of Studraka’s epitome.

The Telugu Nitisara contributes liberally to the under-
standing of the Arthasastra.

Mudramadtya is probably of the Telugu poet Ksemendra
whose work is found quoted in about 1250 A.D. Whether
Ksemendra was a title of the author modelled on the great
name of the Kasmerian poet or whether it is an independent
coincidence of two names is not known. One or two verses
suggest that the work was a history of a war between Rajaraja
and his enemy probably a king of Kalinga. The term Mudra-
matya does not suggest much ; some mudr@ or seal played an
important part in the story. It suggests immediately the name
of Rakshasa, the rival of Chanakya as depicted in the drama of
Mudrarakshasa. The word Mudramatya occurs in an inscription
(S. I. Ins. IV p. 267) of Devaraya I. A.D.' Tt is not improbable
that a minister of that title existed before the date of inscrip-
tion. If the word means Rakshasa, the verses would represent
his theories in Arthasadtra whose work must have perished.
Even if the Tel: Mudramatya relates the conquests of
Rajaraja presumably a Chalukyan or Chola emperor, it is
important otherwise. The verses touch most of the topics dealt
with by Singanna. Hence it may be a treatise on political
science.

Nitibhiisana comies next in importance among the quoted
works. Verses are given from the work only on ten topics.

One of the verses is quoted under Bhojaraja-vibhiishana
by a different author and it is heard from a Sanskrit scholar
in Trivandram that he discovered a commentary on Kautalya
written by Bhoja called Nitibhiisapa. If his words are true
the Telugu work was probably a trauslation of Bhdja's work
which cannot be placed before 1062 A.D., the latest date for
that royal poet.

1. Xno RoE580 ;’)""52%3 @iy OFKoFTTa |
IHeD :m:as’?s Bo$0( 86 eg"'si’ Boxo Hod @3%?560 [
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Nitisadtra-muktivali of Bhadrabhiipala shortened into
Baddena-nituluy, is a small work quoted by Singanna unow
available to us. He bore several great royal titles and men-
tions the village of Gorantlabavi, which place is now identi-
fied in a forest in Cudapah District where the ruins of a farmer
town still exist. There is a town called Baddevolu—literally
Beddena-prolu—the city of Baddena, which may perpetuate
his memory. He was a king of the Telugu Choda family and
may be assigned to 1000 A.D. It is doubtful whether he
can ever be identified with the ancestor of Arikesari Gunar-
nava whose inscriptions proclaim him as a descendant of
Chalukya—family who ruled over the mnorthern part of
the present Hyderabad State. Baddena’s work is available
in several recensions, one of them apparently incomplete
extends over 3 cantos dealing with 15 topics in Arthasastra.
The ideas, excerpts as they are, are clothed in the most
elegant expression. Some of the verses are translations of
portions of Chanakyasiitra and Nitisira-samuchchaya in
Sanskrit and hence it may be surmised that the poet prepared
the Telugu book from various works in Sanskrit. He mentions
in his preface the Sanskrit authors Chanakya, Bahudantiputra
(Indra) aud Kaunapadanta (Bhishma) whose works probably
served him as models.

The chief features in Telugu treatises of Arthasdstra may
be noted as the suppression of much crafty unjust ways of
putting down an enemy as detailed by Kautalya which justly
invoked the criticism of Bana.!

Addition of matter like the consequences of anarchy......
is a notable feature. Sanskrit science is considered as Raja-
vidya-—education of a prince but the work in Telugu is treated
as a political science for the welfare of the subjects; hence the
difference in the treatment can be accounted for. Writers
on Arthasastra in Sanskrit applied the effect of the study of

L f arani @ivg  agmEdgnfedaidd . agSmidegag
Arat IS .. (FE-7)
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it only to Dharma, Artha and Kama as the strict scope of the
science extends. But the Telugu writers have declared that
the fourth Purusartha, that is, Moksa is also the object of
its study. Hence they have prescribed dana, tirthasevana,
Devalayanirmana etc., for the king’s personal expiation of
sins. This is of course contrary to the scope of the treatise
if scientifically conceived.

Singanna in his anthology has culled verses on 35 topics ;
the chief among which are the nature of thes even rajyangas,
protection of durga (fortress), maintenance of royal control or
power (Ajna), how the subjects are to be ruled, income and
expenditure, behaviour of the king (personal), puunishment of
the wicked, tests for ministers’ conduct, Purohita and accoun-
tants —their functions and qualifications, seven wupayas, and
Shadgunya (movement with friends and enemies), seven
vyasanas, accumulation of military strength, war, and to
ascertain enemy’s strength on the battle-field.

Here the work comipletes its third canto and the two more
cantos deal with the city-defences, pleasures :or the king and
the subjects, increase of commerce, protection of agriculture,
construction of temples, tanks, towns etc., and travel to holy
places. This portion of the work is missing in our Ms. copy.

The foregoing contents show that the arrangement of
subject matter differs from that of Kautalya, and nothing is
said about Dharmasthiya (administration of justice, Book ITI,
in Kautalya).

Nitisara and Kamandaka contribute to every one of the
above topics. Baddena's work treats of only 15 topics—a bad
king, ways of the ministers, civil advisors, royal power, deter-
mination of action, upayas, protection of the country, anarchy,
maintenance of faithful servants, discerning faithless servants,
evils under a bad ruler, munificence, discernment of good from
bad, and common precepts.

A detail criticism and comparison with Sanskrit works
may be reserved for a longer treatise in a separate book. A
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few verses are quoted below to illustrate the Andhra mind in
politics :—

BADDENA’S WORK.
1. ¥, $8¥0% swo $505%H8
58 09 By TS BP0 7o8-
58 S~ $25g-
QP B Fod T Es oz |
Earth (kingdom) is weaker than a wifé (a weaker vessel)
who on the loss of her husband may not perish. Immediate

destruction threatens the Earth (kingdom) when she has no
ruler.

2. (Fee 8D 20w BesdOs
o
\RoE 28 Roisc A SEHd sOE
2@ SedoHsn 98¢
(e F® B8 D-scwo B To|m
O King Baddena, as a mother brings up her praja
(children), so a king fosters his praja (subjects); but having
grown up it is doubtful whether the children (praja) would

protect the mother but undoubtedly praja (subjects) protect
the king.

8. <57 §350 dn¥ Sosnc wBEKY STEHTY  FoX e w-
—D —0 o

T BHoONdC B TRy B Sarisonn Sow mﬁ?\‘)'ﬁgo@“
) 2 fa)

O King Baddena, to oppose (an enemy) without under-
standing one’s own strength and that of enemy will result in
disgrace. It is the greatest knowledge to know oneself in
others.

15
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O King Badde, who is equal to creator in the conception
of duties, subjects have no confidence (in a king) without naye
(statesmanship), unless the subjects have trust there is np
gathering of wealth and increase of statecraft; without
which a king cannot go against an enemy and defeat him and

unless the enemies are suppressed he cannot rule the country
without decline.

5. Xboo ¥y Sl a8 Sy Boo¥sn AfLewow Fo-

5551533005 mv‘ggvmﬁg aSt'Sé’b.jc;&)aia(b; ¥ $ee0-

2ic Xoo$n 378 swoe 52533 §8s5¥ ESwow To-

G5 TDomotHd T WBC FT0MHT TowHY w g Yar

O Rijamanojabhiibhuja (Cupid among kings), a king who
does not seek income from all modes like mines, variety of
cultivation, indemnity, tribute, customs, cattle, gardens, cess
on the merchandise on roads and water-ways, on commerce,

defence of durga (fortress), but oppresses only the farmer, can
never gather wealth.

PURUSHARTHASARA.
BB B0 HO $HO
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In Brahma’s creation the cow is a cow, the tiger is only a
tiger; it is mo wonder. But it is the royal power that causes
wonder which makes the cow a tiger and the tiger a cow,

ReoDoD BTN TI6ESHH

Veosy oy D BY ResBorh sode
RedDSC wTe 3?{)34{(7?“

Aceoto Ko )-asud®d (A0 wX T e,

People do not attack him who proves uundaunted when
encountered (by enemies) ; a dog, a monkey and an enemy will
readily pounce upon one who loses courage.

NITIBHUSHANA,
X 'ﬁéééa)aé B mggm@ é&d@d&w%f‘&vci
BRow0 |wBeoE” DR ORI BT
&KX Kow I8 Towr Tew) w0 we xS Qexervec
-9 (o T
KT wisye BYSSRy ¢ SR S|@ragomiso ERe.

A ruler, who goes against another king who abandons
justice in everything, who immersed in pleasures, gives up his
duties, and who does actions that estrange the just people and
his subjects, can gain victory and he can obtain his kingdom if
no other ruler can come to his (the weak man’s) rescue.

T o0 KOSTROIESCe
B SC | w30 Do Boc B0\8 8xo
B e RN S
B0 B0 TR Ty - AeBos
Wind helps fire if it rages agaiust a forest but extinguishes

the same in a small Jight. Similarly men of low position
cannot expect succour from an associate.
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NITISARA.
§70%es TES0X 28 (0588 FIH e F o IHosae
R0ese 2200 B-csord A0xe SPo8 TR Aero-
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Woxaso BxnyBod) B WorsnAee RIS AC BKoEs
One set of spies is reserved for enquiry, another for
carrying news and messages; a different set is to observe the
conduct of the. other two groups without being recognised. A

king should accept that which has the concurrence of opinions
of the three sets.

Kautalya supplies the idea for this advice in L. 12. His
Siitras are :—

(@) @ ==AFT GeaTed v (A
(b) FqoErFEAFy wwe: (1-12)
Jayamangala’s commentary on (a) and () is as follows :—
(a) a "t @ 7 Geari eIt @ F 9 4 Gl
fra: rAaREITdT, TRRAAT A1 WAL |
(b) aEo@FEET G —ar A SdfRe: |
FRIfreFE gaAl WOHE: aFITEadr e |



REVIEWS

KRAMSAVAHO : a prakrit poem of Ramapanivada, edited and
translated by Dr. A. N. Upadhye. Cr. 8. vo. pp. 1. & 230.
Hindi Grantharatnakara Karyalaya, Bombay.

Ramapanivada is a well-known writer in Sanskrit,
Prakrit, and Malayalam of Kerala, He was bornin A. D.
1707 and died about 1775. A. D. Some Malayalam scholars
have indentified him with the famous Malayalam poet Kunjan
Nambiar. Born in South Malabar, Rama after serving many
patrons ultimately became a poet at the court of the famous
Travancore ruler Vira Marthanda Varma and his successor,
Rama Varma.

Kamsavaho is a short poem dealing with the familiar
episodes of the early life of Sri Krishua ending with the
killing of the maternal uncle tyrant Kamsa. Many writers
have dealt with the theme including Magha, whose Sisupala-
vadha is rightly regarded by Dr. Upadhye as the model for
this poem. Kamsavaho though written in Prakritis to be
regarded as a literary exercise, attempted by a poet who was
more at home in Sanskrit, but who wished to show his
mastery of Vararuci’s Prakrita-Prakase. The distinction bet-
ween Sanskrit and Prakrit is that between liberary language
and dialects, When the latter become as much a dead
languages as the former, a composition in them loses its claim
to uaturalness. Itis doubteful whether any extaut Prakrit
poems beginuning with Gatha-sapia-sati and Pravarasena’s
Setu-bandha can be regarded as written in languages actually
spoken.

Dr. Upadhye has spared no pains to make his edition of

this poem of four cantos in 232 verses, as complete and self-
contained as possible. He has provided the usual critical



118 ANNALS OF SRI VENKATESWARA ORIENTAL INSTITUTE

apparatus, an account of Rama and his books, a critical
analysis of the pcem, and a note on the authorship of the
Chaya, which on irrefutable grounds, he attributes to Rama
himself. He has added a glossary and an appendix. To the
students who study Vararuci’s grammar and wish to see its
rules exemplified in an independent poein, Kamsavaho should
prove valuable. The poem has genuine merit. Dr. Upadhye’s
work as an editor is beyond praise—painstaking, thorough
and judicial. I have noticed only a single slip which may be
attributed to his getting his knowledge of T'ravancore history
second-hand. The Nambudiri dynasty which ruled at Campa-
kasseri (Ambalapuzha) was a comparatively recent and short-
lived ome. Nevertheless, Dr. Upadhye refers to its kings as
“liberal patrons of poets and scholars from time immemorial
(p. xvii).

The printing and get-up of the book are excellent. Its
price is not specified.

K. V. R.

Tue EsseNTIAL Unrry oF Arr, REericious: Compiled by
Bhagavan Das M.A. D. Litt. (Benares). D. Litt (Allah).
pp. 1vi. 683 2nd ed. 1939, Kashi Vidya Pitha. Benares;
Price 2/- net Rs. 2/8 post free.

Dr. Bhagavan Das has been one of the foremost workers
in the cause of Hindu culture and religion, and has been
trying to work out a synthesis of her culture, religion, philo-
sophy and politics. The first edition of the above work had
an excellent reception as bringing into a focus similar
literature in all religions and is fittingly admitted to be an
excellent reference work. The notes and comments that are
made in the book under review enhance the value of the same
and give us an ideal and an incentive to go along the route
with him.

After a considerable tinie spent on the problems pertain-
ing to social reform and scientific progress and economic
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upliftment, India is realizing that if she should survive in the
conflict, or more correctly the Armageddon that is in progress
at present, she has to turn sto the inner riches of her ancient
soul jthat never deserted ler in all her history, and to which,
she, despite greatest handicaps, has been adding on to her
wealth. The wealth of India consists in her spiritual life;
that ancient catholicism that made her the abode of all
religions also helps her in the Synthesis of all religions that
might one day discover the Soul of tle world and make her
the Mother of the world in a degree undreamt of by any
thinker of the present age. Religion is the most important
fact about India, and that is to say, that religion is the central
fact about the self or the spirit of Man. Religion has been
defined in a number of ways: psychologically, morally,
socially, even physiologically. It has been equated with
mysticism and psycho-theological attempts have not been
wanting to give it new definitions. Under these circum-
stances the philosopher of Religion can do nothing but
to start at the beginning, and to observe the identities
that prevail in the observances and assumptions of religion
in all climes and places and tabulate them. This is a
laborious task requiring patience and understanding. Chance
coincidences are always the pitfalls of the scientist, and
these, when avoided, give us a body of facts to go
apon. If the true principles of Religion have to be discovered,
then, these principles must in one sense be disengaged from the
lives of the founders themselves. But this will make for the
loss of the very substance on which ordinary religion has built
itself up. This further makes it impossible to restore to the
texts quoted by the disciples with such assurance of their own
wisdom, the concrete setting within which alone their utter-
ances had the power and force of the living word. The deca-
dence of religions has always been due to the forgetting of
the context of the utterances, and loss of the power that was
wielded by them during the life-time of the founders. It cannot
be that these words had hypnotic power to sway the disciples
during the founder’s life-time only and that afterwards they
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remained as the abracadabra of the logicians. The inevitable
tendency of all scientific understanding is to relieve the
principles as far as possible from the lives of the founders. It
is true that these principles have no meaning, or shall we say
as much of nieaning, without the exemplifications in the conduect
of the founder. Historical religion thus is faced with the
problem of denouncing scientific investigation.

Not so, the suprahistorical religion which is not limited
to any one set of teachers or any one teacher or any one set
of books or any oune book. It offers accordingly a wide range
of examples illustrated from the lives of diverse seers and
seekers, and founders and followers. Hindu Religion, if it
claims to be the most wide and the most catholic religion, it is
because it is prepared to consider all experiences, of all persons,
of all times. Through this it has come to understand certain
principles as elements of true religion The Upanisads teach
many doctrines, the Brahmanas mauy practices, the Purdnas
comprise of an infinite range of experiences, and all these
form the body of testament of the Hindu religion. And an
essential unity of the teaching is available, despite the diver-
gent trends that are stressed by certain self-arrogating disciples.
Preferences of method are always due to individual fitness,
adhikara, preferences of truth there can never be. A hopeless
confusion between the two has been the source of futile but
not mnon-fierce wranglings between the several sects and sec-
tions of Hindu religion.

Dr. Bhagavan Das has attempted the task of focussing
under modern conditions a more elaborate grouping so as to
include the religions that are now capable of operating on
the mind of man. The Theosophical teachers of the past
three-quarter century have sought to bring about this under-
standing, and Dr. Bhagavan Das, as one the famous band
of theosophists, has rendered monumental service. The
world has now become actually one, and no longer do barriers
confront man and no division should divide man from his
brother man, The last and fateful struggle of isolationism,
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miscalled nationalism, is now very much under way and
we can forecast without fear the utter collapse of its
last bastion. The preparation for the coming conditions
involves development of a mentality that can tolerate no
division through ignorance between man and man all over
this planet. A true League of Humanity, and a true league of
nations that shall not be a league of robbers and self-secking
imperialisms, these are possibilities only on one condition
and that is a true uuderstanding of human life and its value
Religion whilst stressing on the unity-principle as philosophy
does, does not annihilate the value of the individual. Ia the
modern world there has been an utter failure to implement
this truth., Idealistic philosophy is a failure, not so idealistic
Religion. The realization during the present period of trausi-
tion, that it is all right to speak about Monism but all wrong
to follow it, has been amply exemplified. Religion involves a
mono-theistic attitude and mono-theistic attitude does mnot
involve abolition of individual value and worth ; what it may
involve is the destruction of philosophic monism. Thus
pluralistic philosophies grow under the impetus of the Mono-
theistic tendency, whereas monistic philosophies seek to
annihilate God himself. This feature has been clearly realized
by bhakti-schools in India, therefore have there been enormous
conflict between the schools of Vedanta. Despite the lahours of
the idealists of the type of Mackenzie and Muirhead and Chris-
tian Divines to find a synthesis between Religion and Monistic
Absolutism, they have not been able to bring it about. For
the simple reason, Religion assumes the reality of the indivi-
duals, their moral defect, their moral growth under the cons-
ciousness of the Divine Lord, and their attainment through
grace of fullness and perfection, All these have no place even
in the scheme of Objective Idealism that culminates in the
Absolute. Neither the special theories of sin, nor fall, nor
progress and emancipation, nor rebirth nor utter service of the
Divine, nor the concept of Heaven or Hell have a place in the
scheme of the Monistic Absolute. That these may well be
surrendered as false and needless, is an alternative that may well
16
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be contemplated : but without these, in one sense, the systhesis
that is sought need not be undertaken at all. 'The difference
between religion and philosophy is clear. FEither we start
with the direct intuition or revelations of the Religions and
track down its manifold features as it realizes itself in the
levels of thought, action and social life and organizations, or
else we can never ascend to religion vig thought. This it was
that was proclaimed with supreme aptwvess by the author of
the Vedanta Siitra “ Sastrayonitvat ™. 'This it was that made
the Vedanta Siitras a synthesis thatis essentially not philo-
sophical but religious.

Dr. Bhagavin Das has avoided the statements of philo-
sophy, and in so doing has done signal service to the cause of
Religion. Itis impossible in the course of this review to
describe the general excellence, and the thourough going
catholicity of outlook and the mine of information that is
given under the several chapters .The great theosophical
outlook, sub specie eterni, pervades the collection even like the
perfume of the flowers of offering at the altar of God.

It is priced cheap, too cheap indeed for the Welght of its
thoughts : “Every student of Religion, —and who is not?—
should have a copy of this work on his table, all the time.

K. C. VARADACHARI,

SRI AUROBINDO :—LIFE DIVINE: Vol. II in two Parts,
pp- 1186. Price Rs. 16. Arya Publishing House,
Calcutta.

The Philosophy of Sri Aurobindo is one of the most
epoch-making, and the Life Divine is a magnificent exposition
of his Integral Philosophy. It is not likely that we shall come
across a more thorough-going and systematic—within the limits
possible to intellect—presentation of the inner truth of Life.
The important point about his philosophy is not so much its
details—indeed Indian Philosophy can claim as adequate a
representation and incisive an investigation into the scheme of
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reality as the western philosophers lay claim to—but its vision,
the vision that is supramental. Intuitive thinkers have not been
wanting in every clime, and India contains many a priceless
gem of illuminated consciousness. But Aurobindo goes to the
fountain of Indian aspiration, to the Vedic Seer, whose vision
was integral and whole, unlike most of his successors. The
voice and wisdom of the Vedic Seer is that which speaks to us
through the Philosophy of Aurobindo.

The outlook, as we hLave said, is spiritual Vision, and the
details fall into the Divine scheme of Unity which does
not annihilate but only subordinates the many and diverse
multi-planal existences. The spiritual thread of unity is all
important, but the thread does not eat up the gems. Itis the
inner secret of all spiritual or occult umity that the unity
appears to lose itself in the gorgeous many. The Seer rescues
this unity, and understands the inner threading that it per-
forms.

One of the important Indian efforts fo see the many in
a unity or unitary picture was made by Jainism, but its efforts,
of Syadvada and - Naya only displayed a mechanical effort at
juxta-positions bul not inner unity. The efforts of that
synthetic system were futile in the extreme also in so far as it
refused to entertain the whole of Vedic thought, notwith-
standing the later attempts to find in the Syadvada the
inclusion of the various types of Vedantism.

Nor were other efforts either all-sided or integial. ‘The
secret of Unity was constantly missed amidst violent emphases
made by doctrinaires and intellectual mystics. The occult
inner life of Unity of all-existence spreads from high down-
wards and seeks in the figures of the temporal and phenomenal,
the eternal and the real. In doing so, it findsitself in a
multiplanal movement, and as dynamic evolution which is the
secret of Divine unfoldment aud superior bliss of existence.

The figures of Existence and Non-existence, the Mortal
and the Immortal, the Permanent and the Changing, Purusa



124 ANNALS OF SRI VENKATESWARA ORIENTAL INSTITUTH

and Prakst], all find their inner complement in one another, not
in the Hegelian fashion, but in an ascent to a divine nature that
is not merely the so-called synthesis of opposites. Nor is the
ascent into the Higher merely the dialectic of distincts, a mere
mergence of lesser things in the higher, so much so, there is
merely realization of the bigger wholes. Such intellectual
devices to explain change or becoming are results that
might with difficulty be said to apply to organic development,
and even to cultural conflicts. But then, the plane does not
exceed the plane in which it starts, and it is a horizontal opera-
tion rather than a vertical ascent. Spiritual life is conscious
of the terms of growth, not in terms of horizontal extension or
movement or even tangential off-shooting, but ouly in terms
of ascent into wider vistas of consciousness till it reaches the
peak of integral unity of all planes in the single existence of
man himself. But such an intensity and height of conscious-
ness would make man cease to be the mortal being he is, and
the ignorant instrument of his unconsciousness which he has
to outgrow.

S1i Aurobindo states certain initial postulates, the non-
recognition of which had led to the pitfalls of former philoso-
phies.

“ Our way of knowing must be appropriate to that which
is to be known, otherwise achieve only a distant specula-
tion, a figure of knowledge and not a veritable knowledge
(p. 43).

The second is: ““ An approach from the material end of
existence cannot give us any certitude of validity for that
hypothesis or for that matter for any other explanation of
Nature and her procedure.” (p. 18).

The entire scope of analogies fail in the presence of a
new plane of life, aud their very truth undergoes a transfor-
mation or rather deformation. The mechanically-minded
materialist measuring with his rod and balance the scope of
the transforming influence of the spiritual, is even oblivious of
the higher planes of consciousness and reality and holds themy
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suspect ; but then the spiritual integral Seer cannot forsake the
quantitative however much he might subordinate the same to
spiritual height and quality. Quantity is as real as quality, and
both must formn and do form the truth of existence. Evolution
itself is a fact of evaluation and transformation of the stuff of
matter Progressively into terms which are vital, mental, over-
mental, suprameutal, and Saccidananda. Investigationm, it is
said, usually proceeds from either end, namely the spiritual end
or the material end, whilst in fact it begins only with the
meridian of existence, the waking-consciousness of ours, which
is just a snatch of the integral, and proceeds downwards and
upwards into realms unknown.

Sri Aurobindo begins with the investigations of whole
life from the supramental height undoubtedly, but he does not
betray the trust in the ordinary or the sub-ordinary, and the
Inconscient is revealed by him to be as much a reality as the
highest supramental real. Only he shows, and rightly, that
the meaning of the Inconscient les in the supramental.

One other aspect of his thought that requires special
mention is the trust in the truth of causality which he finds
to be the essential rule of evolution. IL.oss of belief in this law ot
principle has entailed a host of unfortunate cousequences, and
intellectualists as well as intuitionists have suffered under
them. The intelligibility of the universe and its evolution
and multiplanal continuity depeud on the principle of causality
or causal sequence. Modern philosophy which in the guise
of indeterminability or impossibility of prediction has reared
up a principle of freedom and chaunce, makes all effort at a
metaphysics impossible.

The supracosmic, terrestrial and cosmic, the superterres-
tnal and the integral and synthetic, are the four ways of look-
ing at reality, or rather these are the four alternative theories
of reality., The supracosmic view abjures the reality of the
terrestrial, whilst the cosmic-terrestrial abjures the supra-
cosmnic ; the one abjures Brahman, the other abjures the world.
The superterrestrial view admits the reality of the material
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cosmos and accepts the temporary duration of earth and
human life as the first fact we have to start from : but it adds
to it, a perception of other worlds or planes of existence which
have an eternal or at least more permanent duration since it
perceives behind the mortality of the bodily life of man the
immortality of the soul within him (p. 576). “There arises from
this view of things the idea that the true home of man is beyond,
and that the earth-life is in some way or other only an episode
of his immortality or a deviation from a celestial and spiritual
into a material existence. But what then is the character, the
origin and the end of this deviation?” (p. 570). There are
several theories of fall and ascent, of /i@ and so forth, but all
explanations of the deviation have three essential charac-
teristics. “ First, the belief in the individual immortality of the
human spirit; secondly, as a necessary consequence the idea
of its sojourn on earth as a temporary passage or a departure
from its highest eternal nature and of a heaven beyond as its
proper habitation, thirdly, an emphasis on the development of
the ethical and spiritual being as the means of ascension and
therefore the one proper business of life in this world of
matter.” (p. 578). The clamour of the supracosmic on the
superterrestrial 1is insistent, and, in the words of the author,
we can say that if “life is split into the spiritual and the
mundane there can only be an abrupt transition, not a
harmony or reconciliation of these parts of our nature. A
Spiritual evolution, an unfolding here of the Being within
from birth to birth, of which man becomes the central instru-
ment and human life at its highest offers the critical turning-.
point, is the link mneeded for the reconciliation of life and
spirit : for it allows us to take into account the total nature of
man and to recognize the legitimate place of his triple attrac-
tion, to earth, to heaven and to the Supreme Reality”
(p. 584-5).

The nature of the relationship between the supracos-.
mic and the superterrestrial views reveals the fundamental®
nature of their truths, and yet they apparently belong to
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two poles, wide and apart. The integral view reveals their
unity, or rather, diunity., But it is only through vision, that is
supramental, that this is achieved. God, exists in Himself,
and mnot by virtue of the cosmos or of man, while man and
cosmos exist by virtue of God and not in themselves, That
is to say, God is the transcendent truth of these men and
cosmos. The statement that without man God ceases to be
God made by many men-minded philosophers like Ulrici and
Pringle-Pattison Seth gets itself refuted from the stand-point of
$ri Aurobindo. But this is not to say that Sri Aurobindo is
not conscious of the inherent truth of anthropomorphism.
For he says * But still they are manifestations of the power
of God and even in His eternal existence their spiritual reality
must in some may be present or implied, since otherwise there
would be no possibility of their manifestation, or manifested,
they would have no significance.” (p. 603). This is as much
to accept the integral umity in multiplicity of the Supreme,
eternally and inalienably, and not merely, as in the Philosophy
of Spinoza, the natura naturans.

Thus the truth of the integral view which Sri Aurobindo
emphasizes lays great stress on the dual aspect of the total
Al], the Supreme Being, and shows His utter transcendence
and unity, comprehending and manifesting and self-finding
itself in the multiplicity, implicit and explicit, in His eternal
being. What is not in the eternal is no wise avaijlable in the
temporal, and this is an important fact to bear in mind,
since the dualisms and oppositions are usually raised on
the basis of their incompatibility. Such then is the Life Divine
that enfolds within it the significance of the Supramental
Consciousness that displays in a vision, that is to say,
beyond the grasp of the senses and mind that is limited
to it, the Unlmnowable in the intimate grasp of its own
purified and exalted and transmuted consciousness. The
Saccidananda consciousness is the peak, and it is apprehension
from within and outside.

As a recent writer eminently correctly has written,
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the inner truth or the thing-in-itself can only be grasped by
inner vision, whilst external or objective condition of a
thing is known through outer means or senses. ‘That is
to say, the inner truth of being, its thing-in-itself is known
only when it is apprehended from within. It may well
be asked whether such an inner knowing is possible? Is it
possible to know a thing not as an object but as a subject, as
it is to itself and in itself? T'he possibility of such a knowing,
or rather intuiting, is envisaged by M. Henri Bergson. The
mystic consciousness, on the other hand, does not go the length
of Bergson’s theory of sympathetic intellection or induction,
but seeks to know the whole all within itself, since what is in
the macrocosm is in an eminent degree within the microcosm.
We can perceive in that case things-in-themselves not on the
object-side of our cognition, but as subject in cognition. All
lords and gods are within us, declares a mystic saying, and all
things are seen within oneself in an eminent degree. This is
possible not on the basis of giving connotations for the word
“self’, such as Supreme self or Big self or Self with a
capital S, nor by seeking to make out a distinction between
individual and absolute self. Sri Aurobindo points out that
this distinction between the finite and infinite, dtman and
Brahman, vanish in the unity that contains and unfolds and
sustains the multiplicity in all planes and natures and expres-
sions. In a profoundly literal sense, then, the unity of the
Infinite is expressed, and we are enabled to perceive or ‘see’
the entire universe contained in the self, in dts multiplicity.
Leibniz’s conception of mirraring of the entire universe within
the individual monad gets profound verification, and shows the
dazzling insight of that philosopher. But it is to be noted that
itis not the mirroring that is here being espoused since such
a mirror-theory lends itself to fatal objections of illusionism.
The actual unity of the multiplicity is grasped and contained
the fullest in measure, This is the ultimate significance of
811 Aurobindo’s doctrine of Unity, and is of tremendous
consequence to Philosophy.
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The knowledge of these truths is possible only by the
attainment of the inner quiet of the mind that shall be
receptive and capable of permitting us to move upward and
downward in introspection. 7This svasamvedana it is, that
makes it possible for usto inmspect the inner dimensions of
individuality. That it reaches down into the very marrow of
existence and persists in the lowest stages of evolution such as
not merely the protozoa and the unicellular organisms, but goes
still further down in the metals and plants also, shows the fact
that consciousness is there penetrating into its own utter con-
traction or involution, and appears as outer placidity. So
too is the upward movement that malkes it necessary for the
mind to apprehend in the Yogic consciousness that high peak
of intuitive consciousness, the Vijiiana, that is superior to the
prajiiana, of our ordinary life. Over and above the planes of
the Overmind are higher levels such as the Supermind and
the Saccidananda.

“ It is only when we follow the Yogic process of quieting
the mind itself that a profounder result of our self-
observations becomes possible.” (p. 20).

The truth of introspective vision is clearly enunciated by
Sri Aurobindo in an exquisite manner, as it were, as a reply to
the criticisms levelled by behaviorists against introspection as
such, that it is an impossibility, incapable of catching up with
our experiences except as reflection, that itis characterized
by the features of individual imagination. The * dichotomy
of the perceiver and the witness,” the self-division of the
subject into a two-fold mnature of the silent seer and the
dynamic perceiver is always present at every level.

“ In overmind, in all the higher ranges of the mind we
find recurring the dichotomy of a pure silent self, with-
out feature or qualities or relations, self-existent, self-
poised, self-sufficient and the mighty dynamics of a
determinate knowledge-power of a creative conscious-
ness and force which precipitates itself into the forms
of the Uniyerse.” (p. 24.)

17
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“The overmind gives us no final positive solution, it is
in a supramental cognition beyond it that we are left to
seek for an answer.”

Thus Yogic introspection which moves upward, results i
the discovery of the fundamental truth of the omnipresent
reality altogether with all its parts or aspects . ‘The downward
movement leads to involution of this supreme truth in the
apparent fixity and machanical uniformity of all things.’” Non
theless it is knowledge that it gains,

- “The determinations would not be demarcations in the
series of the Supreme Existence, which as it were is the All
Omnipervasive existeuce containing in itself a fundamental
unity along with multiplicity.” “Itis indeed a miracle that
there is a positive co-existence or involved and implicated
multiplicity within the Unity of the One Supreme Being,
Brahman. ‘The Absolute ceases to be a blank Void and a sum
of negations. Nothing can manifest that is not justified by
some self-power of the original and omnipresent reality, the
supreme Mother or source and end of all things” Well might
Spinoza say that this is the supreme miracle of the infinite
modes changing and moving in duration, and yet fundamentally
and unalterably determined by the Self-existent Substance in
which ¢all things live and move and have their being.’ But
Aurobindo differs fundamentally from the great god-intoxicated
geometrician in that that he accepts not merely the full
and absolute reality of all planes and existences but also
gives them an irreconcilable reality that has been in some
senses denied to the modes and attributes of Substance of the
Spinozistic thought. Such then is the miracle of existence in
an infinity of continuous planes of the One self-existent
supreme Omnipresent reality. The miracle is not that that they
move on the surface as illusory manifestations and appear as if
real; the miracle is that they are held together in a continuity
of self-determinations which are not ‘demarcations’ in the self-
existence. Rightly then is reality to be regarded as the funda-
mental fact about all determinations, whatever the plane,
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“’The Brahman the reality is Atmaun, is Purusa is [$wara,”
“since all these three have grown out of a root of
intuition,” says Sti Aurobindo. (p. 44).

The logic of the supramental consciousness is not of the
finite mind. On the contrary, it is more truly a logic, than the
logic of the finite, and in the context of the Infinite, the logic
of the finite falls into antinomy and self-contradiction, puerility
aud insufficiency and incoherency. Such then is the truth
of the Infinite that it appears that all the workings of Nature
are miraculous and magical.

“The Spirit that manifests things or manifests itself in
them so obscurely, looks to our reason like a magician
and his power or maya a Creative magic; but magic
can create illusions or it can create astounding realities,
and we find it difficult to decide which of the supra-
rational processeses faces us in this universe ” (p. 49)
And again ““There is a logic in it because there are
relations and connections infallibly seen and executed
what is magic to our finite reasom, a greater logic be-

cause it is more vast, subtle, complex in its operations.”
(p. 52).

The causal law is accepted by Sri Aurobindo and there is
nothing in the doctrine that refutes the causal theory in any
plane. It is the one fully operative law, and sat-kdrya-vada
“is accepted absolutely. Witness the passage ‘The Absolute
neither creates nor is created in the current seuse of making or
being made : we can speak of creation only in the sense of the
being becoming in form and movement what is already is in
substance and status.” (p. 58).

This view is almnost identical with the reading of the
Vidistidvaita which holds that creation Srsti means the becom-
ing of the cidacidvidista-Brahman from its subtle stage of
being to the gross state of being or becoming. Siksmacida-
cidvi$ista becomes Sthulacidacidvisista. Thus the theory of
satkaryavada is fundamentally right just as the sat-khyati-vada,



139 ANNALS OF SRI VENEATESWARA ORIENTAL INSTITUTE

and both these are absolutely of the reading of the logic of the
Tnfinite. This is so, because “ We can then realise that the
infinite is infipite in quality, feature, power, but that no sum of
qualities, features, powers can describe the infinite.”  (p- 61).
The truth is that Maya is the force of the Divine Infinite to
manifest. What is this Maya:? “ Maya of Brahwmanis at once
the magic and the logic of an infinitely variable oneness; if,
indeed there were only a rigid monotone of limited oneness
and sameness, there would be no place for reason and logic,
for logic comsists in the right preception of relations: the
highest work of reason is to find the one substance, the one
law, the cementing latest reality connecting and unifying the
many, the different, the discordant and disparate.” (p. 70).

The three possibilities of the Infinite Consciousness are:

1. The manifold states of consciousness permits infinite
variablity, whilst being universally conscious (of all
of them),

2. The capacity to self-limit itself, in secondary forma-
tions,

3. The capacity to get self-absorbed or involved,into a
state of existence that is self-aware but not a state of
consciousness of self-knowledge or knowledge.

Brahman goes with Maya as its force and self-manifesta-
tion, Purusa, the individual of this Brahman, goes with Prakrti
always and is its inner witness, the adhyaksa so to speak, of
the drama of conduct and experience, and finally we perceive
in the Divine Fullness, the I§wara who is the master and crea-
tor of the Universe, the Lord who goes with Idvari.

“ Here the supreme person, the being in its transcen-
dental and cosmic consciousness and force, comes to
the front, omnipotent, omniscient, the controller of ali
energies, the conscious in all that is conscient, pre-
inconscient, the inhabitant of all souls, and minds and
hearts and bodies, the ruler or overruler of all works,
the enjoyer of all delight, the creator who has built all
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things in his own being, the all-person of whom all
beings are personalities, the power from whom are all
powers, the self, the spirit in all, by his being the father
of all that is, in his consciousness-force the Divine
Mother, the friend of all creatures, the all-blissful and
all-beautiful of whom beauty and joy are the revelation,
the all-beloved and all-lower. (pp. 86-87).

An eternal infinite self-existence is the supreme reality,
but the supreme transcendent eternal being, self and
spirit an infinite person, we may say, because his being
is the essence and source of all personality,—is the
reality and meaning of self-existence: so too the cosmic
self, being, person, is the reality and meaning of cosmic
existence : the same Self, Spirit, Being or Person mani-
festing its multiplicity is the reality and meaning of
individual existence.” (p. 89).

The triunity of Brahman, Purusa and Tévara find its
equivalent in the Maya, prakrti and dakti, and this has a sanc-
tion in the Vedic scheme, asthe Iévarl occupies as high a
place as the Supreme I$vara. I$varim sarva bhatanam is as im-
portant a doctrine as the Isvara sarvabhutanam hrddese tistate.
Thus the doctrine of $ri Aurobindo accepts the validity of the
Mother-concept. This gets a further exposition in his later
work, THE MOTHER, which reveals the mansions or form
or perfections of the Mother in her four forms of the Sarasvati,
Kali, Laksmi and Mahe$wari. He holds that Maya is a
function of the Mother in the world, a real power of the supreme
and not Ignorance. Maya vayunam is an equation with which
there can be no quarrel. Maya thus is knowledge.

This view originates from the fundamental analysis of
the notion of the spiritual nature of Brahman which includes
its force and manifestation as Maya in creation, as Matter
in regard to the individual, and as the Tévari inseparable from
the Iévara. The duality or dxchotomy that persists between
Nature and God is resolved by S1i Aurobindo by this integral
tinity of Brahman-Maya, Purusa-Prakriti and Tévara-Iévari.. All
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this is finely dealt with. The chapter on Cosmic Illusion is a
thorough-going expose of the Mayavada and is an affirmation
of the reality of existence. A point of difference between the
Sri Vaisnava view and this lies in the fact that as Yamuna-
cirya says “ Maya is the curtain which fascinates and deludes”
and it is the power of the Supreme 811 or Mother. There-
fore Maya is not the Mother but her veiling power and as such
a grand illusor, But the view that 811 Aurobindo has sketched
here is a clear statement that even this delusiveness or illusion
caused by Maya as power of Brahman is not for the sake of
illusion as such. Whilst it illudes the ignorant, it emanci-
pates the knower who has surrendered to her in conscious-
willing and knowledge. This is a view that makes the knower
of that secrét, a participator in the life of Brahman and I$vari.
Knowledge it is that makes emancipation possible. Mother
is all. Knowledge is granted by the Mother.

If, therefore, there is the principle of duality in unity
affirmed between Mother and Brahman, there is at the same
time equally a powerful multi-unity as between the souls and
Brahman This is the fundamental reality about Brahman, in
all stages and planes. Thus reality pertains to multiplicity as
well as to unity but as unity is the primary fact of which we
are unconscious. A supracouscious perception of the Divine
as the One supreme Deity in all makes for the utter revelation
of the Oneness of all Existence. This alone would make true
metaphysics not impossible. ’

‘I'he Mother—doctrine is an important feature of the system
of $1i Aurobindo, and in trying to explain the implications of
the nature of the Mother there is evolved a thesis that is not
unlike the theories now and then put forward by thinkers of
of the stamp of General Smuts as expressed in his British
Academy lecture a few years ago. The originality in the thesis
.of 811 Aurobindo is due to the combined influence of the
Tantric and Vaispava doctrines, and to the discovery of the
supreme dichotomy of the Supreme which exists as an Abso-
Jute which has within it the fullness and greatness of the Otlier
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also, and the omnipowerfulness of the Mother as the power
that can lead us on to the highest stretches of realization of
the supreme Nature,

There is a section of Sri Vaisnavism which upholds
the view that the Mother is a mnitya-mukig-soul and the
archetypal eternal feminine, but Sri Aurobindo’s view coin-
cides with the other section that holds that Mother is equal
yet closely united with the Lord, between whom there
is meither in will nor grace nor creation nor knowledge and
light any difference. The importance of the Mother in
Sadhana has been very little recognized by certain thinkers,
and the doctrine of the Mother shows that Mother is a
metaphysical reality of the highest kind. Religions do not
usually give any place to the concept of the Mother, and yet
no sadhana is possible without the worship of the Mother, for
we are of the Mother and belong to her and through her
should we finally enter into the highest transcendence. Itis
maintained by certain $ri Vaisnava thinkers that the worship
of the Mother alone is as much a danger as the worship of
the Lord alone, and therefore, even as the Iéd-seer might say,
we should know them together and practice Yoga of both at
the same time. ‘This makes for integral knowledge and trans-
formation into Divine Nature It is almost a full-fledged utter-
ance of this idea that we get in the Philosophy of Sri Auro-
bindo, independently vouchsafed for, and affiirmed from his
own inimitable puissant consciousness.

K. C. VARADACHARI,
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