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BERNIER AND KAVINDRACARYA SARASVATI
AT THE MUGHAL COURT.

P. K, GODE, M. A.,

Bhandarkar Oriental Research Institute, Poona.

Bernier' in his letter to Monsieur Chapelain® despatched
from Chiras in Persia on 4th October 1667 describes “ the
superstitions, strange customs and doctrines of  Indous or
Gentiles of Hindoustan.” This letter is very valuable for
students of the history of Sanskrit learning’® at Benares during
the 17th century, which yet remains to be written on the
strength of contemporary sources, Indian and foreign. We
know from Sanskrit sources many eminent pandits of Benares
and their illustrious works,” but unfortunately no attempt has
been made to recomstruct any biographical accounts of them

1. Vide Trawels cf Berunier (A.D. 1656-1668), Constable, London, 1891
pp. 301-349.

2. Jean Chapelain (A.D. 1594-1674),

3. Bernier's Travels deal with the following topics which would interest
students of Sanskrit literature :—P. 760—Philosophy of the Hindoos, P. 325
seq—Religions books and beliefs of the Hindoos; P. 347—Nature of Hindoo
Gods, chronology ete.; P, 346-349—Doctrines of Hindoos = P. 325—Vedas
(Beths) ; P. 328—Creation of the world; P. 339—Hindoos ignorant of ana-
tomy ; P. 167-163—Indian belief in astrology ; P. 339—Hindoo ideas about
Astronomy ; P. 485—Religion of Buddha ; P. 334-335—Schools of Benares ;
P. 229-230—Neglect of Education in India, P. 255—Native Painters;
P. 300-303—Solar eclipses ; P. 304-306—Fcstival al Jagannath: P. 306-375—
Widow burning ; P. 325—Indian caste; P. 326—Respect for cow in India;
P. 344-348—Nature of Devalas or Deities ; P. 3¢43—Hindn yugas ; P. 356-364—
Ganges water , P. 340—Hindu knowledge of Geography , P. §S4~Temple at
Mathura: Pp. 337, 338, 341, 342—Hindoo Pandits ; P. 336—Schools of Philo-
sophy in India. P. 338—Hindoo bocks on Medicine (Physic), P. 335-336—
Puranas ; P. 330—Study of Sanskrit by Jesuit Missionaries, P. 335-3471—
Books writien in Sanskrit.
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from sources, other than Sanskrit works, which lack in histori-
cal materials, unlike the Persian chronicles or the Travel books
of foreign observers which are full of chronological and other
details so essential for the reconstruction of history. Bernier,
notwithstanding his “ignorance of Sanskrit, the language of
the learned and possibly that of the ancient Brahmens” has
some‘rhin‘,g-/1 to say about books written in that tongue. His
Agah, Danechmend-kan partly from Bernier’s solicitation and
partly to gratify his own curiosity took into his service ome of
the most celebrated Pandits in all the Indies who had formerly
belonged to the louse-hold of Dara,’ the eldest son of king
Shah Jehan. This Pandit, Bernier states, was his constant
companion during a period of three ® years and he introduced

1. Travels, p. 323.
2. Compare the following reference to Dara by ET{I{[H%@I’ in the
FAs59751€q  ed. by Dr. H. D. Sharma and Mr. M. M. Patkar, Poona, 1939
Pages 23-24—
“a oft RES WIRReT: g@aTs: FASI |

~ [

@& 19z gqa: GAUQERE: RgEEmEE: |
I ERIREIGEIEGE e e BE Tt ol
A AarsdrasE #190e EiduRnE: || 283 |

AR
I URREFEIGGUATTETAITSG!
TG eFIFICEHIT YFAAITE: |
GIART: FEGRT &Y 9UTIAR AT SHATAT:
Aw=grafegmamwafy gz @ Fdggata || 2oe |l
Verse 169 refers to the influence of Kavindra on Shah Jehan and his son
Dara Sako while verse 170 states that Xavindra was praised by princes from
all provinces including Phirasigas or foreigners at the court of Shah Jahan.
3. Bernier’s Travels begin with A.D. 1658 the year when Shah Jahan was
made a prisoner. His son Dara Shikoh, a patron of Hindu Pandils was exe-
cuted in AD. 1659. ' One of the most eelebrated pandits in all the Indies”
who was taken into the service of Bernier’'s patron Danishmandkhan after
Dara’s execution in AD. 1659 was a constant companion to Bernier for three
years. These three years must be say between A.D. 1660 and 1667 (the date of
Bernier’s letter to his friend).
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Bernier to the Society of other learned Pandits,! whom he
attracted to his house.

The above information given by Bernier himself im AD.

1. Dr.H.D. Sarma and Mr. Patkar (p. VX of Intrd. to Kavindra-Candro:
daya, record a list of no less than 69 Pandits who have paid their tributes in
prose and verse to Kavindra for his services to the cause of Sanskrit learning
by persuading Shah Jahan to abolish the pilgrim tax imposed by him on the
Pilgrims to Benares and Allahabad. This list may be recorded here for
reference :—

(1) #fz=n sqrerg (2) 9gRI @ or FAUSKAR (3) Faww qg=d
(4) wraqwz  (5) wada wgrEry  (6) FHIAGAHT G (possibly from
Kumany) (7) @gtew, (8) wgasafyas, (9) wawdi@a, (10) gmas
arsfr, (11) Feamz or wearmz, (12) xaf, (13) Ri¥uwaz winiss,
(14) =manhia, (15) wOmag aafasmtg, (16) a@a son of Jrrrst
dftg, (17) a@aEd, (18) uaswmrr, (19) feAgwd@i@iaeary,
(20) swiwraiE, (21) UdAT qamA Wz, (22) sEs sara,
(23) Mdfety, (24) Aews srard, (25) Tz 1, (26) At
g, (27) dhat wfadife, (28) arie saream Jfe, (29) awaw-
w=f, (30) sfeni, (31) soagaz, (32) aws B, (33) wdes
fawr, (34) swrwsAiE, (35) witwrg sy, (36) gwiac
grandson of F@EMEHA, (37) Fewrary, (38) wgya azadq, (89) shar-
quaz, (40) sadam surry e, (41) groam &3, (42) AR daw
az, (43) #iadiuly sarard, (44) Ragafrs, (45) #EvEY, (46) yax
qizF, (47) g soreqrg, (48) weaw mgmer, (49) seifufyes,
(60) famurozax, (51) =gz avad, (52) aegeaEii, (53) aruaw
wgie, (B4) armg or wigwg, (55) Fo1 Agvauz, (56) R,
(57) sweaa Gamawzrd, (58) Wiwwmw, (59) gsw, (€0) afvm:,
(61) amghun, (62) awzawsz, (63) sasaaq aifa, (61) swafif,
(65) wafaFrERM or ARaNEFE, (66) uwwz sy, (67) At
wg, (68) fkarwwag, (69) (warrz Iow.

These Pandits of Benares were all of them contemporarfes of Kavindra
who was held in high esteem by Shah Jahan and his son Dara, We must
presume them to be living at the time Bernier visited Benates before A.D. 1667
when he wrote his letter from Shiraz in Persia. Il is possible to suppose
that Bermier may have comie inlo contact at least wilth a few of them
through the Chief of Pandits al Benares between A.D. 1656 and 1667.
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1667 raises our curiosity to know the name of the Pandit who
kept company with Bernier for three years as also the names
of other Pandits who cawe into learned contact with this acute
Frenchman between A.D. 1656 and 1668. Unfortunately Bez-
nier does not record the names of these Pandits from whom he
got his information about Sanskrit learning.

I am concerned in this paper with the question of the
identification of the * Chief of the Pandits” at Benares des-
cribed by Bernier in the following extract from Bernier’s letter
of A.D. 1667 referred to above :

“ When going down the river Ganges, I passed through
Benares and called upon the chief’ of the Pandits, who resides
in that celebrated seat of learning. He is a Fakire’ or Devotee
so eminent for knowledge that Chah Jehan, partly for that
consideration and partly to gratify the Rajas, granted him a
pension® of two thousand roupies which is about one thousand
crowns.

1. Possibly this Chief of the Benares Pandits is identical with Kavindra-
carya about whom M. M. Haraprasad Shastri writes as follows :—

“He journeyed to Agra with a large following and proceeded to the
Diwan-i-am and there he pleaded the cause of the Hindu Pilgrims with so
much force of eloguence that all the noblemen of the Court from Irak, Iran,
Badak-Shan Balkh etc.. were struck with wonder., Shah Jahan and Dara
Shikoh relented and abolished the tax (i.e. the pilgrim tax). That was a day
of great rejoicing throughout Hindu India. It was on this occasion that the
title of H&fﬁ%}[’fﬂﬂrq was conferred on him "—Indian Awntiquary Vol. XLI,
1912, p. 11 (Vide p. iii of Introduction to Kavindra-Candrodaya ed. by
Sharma and Patkar).

2. In his Kevindrakalpadruma (India Office Cata, Part VII, No. 3947)
Kavindra refers to his ascelisism :(—

“ PRI FEAAEIN qEa: |
* . . . . .
ad: ©Fd G ARerg ganda: 12 |
3. 1f this grant of a pension to Kavindra is confirftted by ahy other
independent testimony it would prove beyond doubt our suggested identifi-

cation of Kavindra with this Pandit. Kavindra, though a Sanyasin as stated
(continued on next page)
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He is a stout well-made man, and his dress consists of a
white silk scarf, tied about the waist, and hanging half way
down the leg, and of another tolerably large scarf of red silk,
which he wears as a cloak on his shoulders. I had often seen
him in this scanty dress at Delhi in the assembly' of the

by himself in his W»éﬁ-‘-i%@ng used to distribute gold to learmed Brahmins
as stated in the Kavindra-Candrodaya :—Page 53— g{r—raﬁ‘réfr\{ ga{tf? a“'ﬁ and
Page 41— g% HEFCE T A7 A FYIUT AU (e, Kavindra distri-
buted gold Mohors Lo eminent poets). Evidently he used the royal patronage

from Shah Jahan and Dara for rewarding poets and learned Brahmins,
though he himself was an ascetic. This reminds me of Kalidasa's line

¢ gy Gaqraran
1, The following contémporary references to Kavindra and his contact

with the court of Shah Jahan as recorded in the Kavindra-Candrodaya may
be noted here .—

Page 53— SIS ST Regteaafa:
Page 5—° Baifed Saqrasgaa ZAUT I8 aFsarg:”
Page s—** 4am@l: FITEAEA I 1% AariEy |
R FgTEG a0 AFgRT aEst i Qe |l
Page 16— fEFiUa AT AEIBEAT
gargaT sfafed s
— S S AT IR G g0l &g
sfraanEsgitdiasTar @afaami:
— ¢ ge5ed g wEgE Faadr ATMIRAEGLAR
Page 21— @& #1 FTQIEAERGAGRIRLAM-
AR IRUTOYFGERETTF |
Page 35— Rta-gard ggaqed AwArE aund
Page 36— sardmEFaa I G TIE FIRK qWg:
Page 44 - * fegtagagiy qfy wdFgamEr
Page 50— %Y A=3 Aqar gaaL R A&l
Wl PewdEad g oy el &
Page 57— ¢ AIsq RFaRsfifaarst
— ¢ qRFEAT: EIAOFQ G0 GaeRdrs B
—¢ fegiq difamrt Fggattag Mk s 7
(conlinued on nexi page)

P’
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Omrahs and before the king, and met him in the streets either
on foot or in a palkey. During one year he was in the
constant habit of visiting my Agah,' to whom he paid his
court in the hope that he would exercise his influence to obtain
the pension of which Aurang-Zebe, anxious to appear a true
Musulman, deprived him on coming to the throme. I formed
consequently a close intimacy with this distinguished personage
with whom I had long and frequent conversations; and when
I visited him at Benagres he was most kind and attentive,
giving me a collation in the university library,® to which he

Page 63-- < Fdtg: HmBATASy R HHRgEATAEUT
— s SFEAdl waTaigua
Page 67—(Mss. A and C) verse 18.
The foregoing contemporary tributes to Kavindra establish the following
points beyond doubt *—
(1) His contact with Shah Jahan's Court and other princes
(UT&T. p. 8)
(2) 'Title BN conferred on him by Shah Jahan (p. 5.)

(8) His all-sided learning and eminence acknowledged by all contett1-
porary Pandits of Benares.

1. Bernier was in ihe service of a learned noble with ithe title Danish-~
mand Khan. This patron of Bernier was the only person who opposed the
capital sentence against Dara Shikoh, passed by the Court of theologlans
for Dara’s being a heretic (Vide pp. 415, 425 of Oxford History of India by
V. A. Smith, 2nd Edn. 1928). Dara was executed in August 1659 (p. 422.)

2 Ibid p 422—Informal enthronement of Aurangzeb took place on 27st
July 1658 but he re-entered Delhi for the second timein May 7659 and was
enthroned in June 1659 with complete ceremonial.

3. The Editor of Bernier's Travels in foolunote 1 on p. 841 possibly
identifies this University library with the College at Benares maintained
by Mirza Raja Jaisingh for the youth of good families. Tavernier travelled
with Bernier from Agra to Bengal in 1665 and visited this college on 77¢/.
12th and 13th December 1665 (Vide pp. 234-235 of Taveinier's Travels, Vol. 1I),
1n this connection T have to point out that Kavindra had a Tibrary of his
own (See assﬁ;griﬂ&{ﬁﬁqsf‘{ published in the G. O. Series (No. XVII),
Baroda, 1921, This Sitcz or Catalogue was obtained from a Math at Benares
(p. V of Foreword). Dr. Ganganath Jha states that Kavindra wasa Sanya-

(continued on next page)
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invited the six,' most learned Pendets in the town. Finding
myself in such excellent company, I determined to ascertain
their opinion of the adoration of idols. I told them I was
leaving the Indies scandalised at the prevalence of a worship
which outraged common sense, and was totdlly unworthy such
philosophers as ¥ had then the honour of addressing *

The above description by Bernier of the Chief of the
Benares Pandits with whom he came into intimate contact for
about three years leads me to believe that this Pandit is none
else than Kagvindracarya Sarasvati the object of the innumer-
able pragastis or addresses recorded in the Kavindracandrodaya.
It is, therefore necessary for me to state my reasons for this
identity of Bernier’s Pandit with Kavindra and for this purpose
I record below in parallel columns the chronology of the data
furnished by Bernier's Travels and the Kavindracandrodaya
with respect to contemporary events :—

sinand a rich man.” It is surmised that this ILibrary of Kavindra was
dispersed after the death of its owner, who being an ascetic had no heirs,
Several Kavindracarya Mss are in the Oriental Institute, Baroda. These

Mess can be identified as they contain an endorsement— *‘ gafg@amHArET
1 g g(ﬂ‘iﬁl{” on their covers. The B.O.R, Iusti.tute contains a

Ms of GFABIF of FATEA (No. 762 of 1891—95) with the above endorsement,
The date of this Ms is Sarlivat 1514—A. D. 1458, The endorsement reads:—
“ SfBanigEaE STFatEd agradasE ;7

1. It may be possible to identify these Six Pandits with some of the
69 admirers of Kavindrag who have contributed their prasastrs to the
Kavindra-Candrodaya and who were contemporaries of both of Kavindra
and Bernier before A.D. 1667.

2. Ibid, p. 342—The reply given by lhe Pandits to Bernier in defence
of idol worship and which Bernier states '‘was so framed as to correspond
with the tenels of Christianity " reads as follows :—

“Images are admitted 11 our temples, because we conceive that prayers
are offered up with more devotion where there is something before the eyes
that fixes the mind; but in fact we acknowledge that God alone is absolute,
that He only is the omnipotent Lord.”
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BERNIER’S TrRAVELS =BT

KAVINDRACANDRODAYA =K

Bernier’s Travels in

India begin A.D. 1655

............

Bernier a witness to
the sad procession
of Dara through
the streets of Delhi
(as recorded in BT)

The Chief of Benares
Pandits taken into
service by Berni-
er’s PatronDanish-
mand Khan

Bernier’s three years
contact with the
Pandit .

Bernier’s letter to his
friend dated 4tk
October from Shi-

raz in Persia A.D. 1667

A.D. 1628—Enthronement of
Shah Jahan

............ levy of Pilgrim Tax
by Shah Jahan

............ abolition of this tax
by Shah Jahan at
the request of Ka-
vindra

............ composition of K and
its presentation to
Kavindra

A.D. 1658—Shah Jahan depo-
sed and made a pri-
soner.

A,D. 1659 Execution of Dara
Shikoh, the patron
of Kavindra.

............ End of royal patro-
nage from Dara
and Shah Jahan to
Kavindra.
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The above table shows that Bernier’s account of the Chief
Pandit of Benares begins with A.D. 1658 while the account of
Kavindra as revealed by the Kavindracandrodaya pertains to a
period of Shah Jahan’s reign which ends with A.D. 1658. It
will thus be seen that, if we accept the identity of Bernier’s
Chief Pandit of Benares with Kavindra, Bernier supplies to us
a sort of supplement to the information regarding Kavindra
recorded in the Kavindracandrodaya, the two contemporary
sources thus revealing the personality of this learned Sanyasi
in the proper historical perspective. In fact no scholar has as
yet identified Kavindra in any other contemporary historical
source and so far we are required to to be content with the
Prasastis as found in the Kavindracandrodaya. We must there-
fore, try to link up the two contemporary sources to enable us
to form a picture of Kavindra more full of historical details than
what it is at present in spite of the attempts of Dr. Jha and
other scholars to bring this personality into historical relief.

The data collected by me in favour of my proposed identi-
fication of Bernier’s Pandit with Kavindra has beeun recorded
by me earlier in detail in the several footnotes given by me
above. I shall, therefore state below the points of Jddentifi-
cation in brief to warrant the above supposition. These points
are as follows:—

BP—BERNIER'S PANDIT AT |

BENARES

KAVINDRACARVA—KC

BT=Bernier's Travels

(1) According to BT, BP helonged
to the house hold of Dara.

(2) BT States that BP had a pen-
sion of 2000 Rs. from Shaha Jahan
(AD. 1628 to 1658). BT contains
no reference to the abolition of the
Pilgrim tax which happened earlier
than A.D. 1658.

K—Kavindracandrodaya

(1) According to K (p.23) KC had
influence with Dara. KC in his

FAFKFIZA refers to Dara (AFFHG,

TIUREH FAT: 0o FAEEI 1)

(2) K also states (pp.3, 5,8, 16,
21, 33, 36, 44, 50, 57, 61, 63) that KC
had much influence at Shah Jahan's
Court, that he was an honoured
person at this Court and that it was
through KC’s persuasion that Saha
Jahan abolished the Pilgrim tax,
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BP—BERNIER'S PANDIT AT
BENARES.

KAVINDRACARVA—KC

(8) BT States that BP was a Fagir
or a Devotee.

(4) BT Calls BP “onée of the most
celebrated Pandits in all the Indies,”
“ Chief of the Pandits” at Benares
and “ distinguished personage.”

(5) BT States that BP was the
* Chief of the Pandits at Benares.

(6) BT States that Bernier saw BP
oftén at Delhi in the assembly of
Omrahs and mel him in the streets
either on foot or in a palkey.

(7) BT States that during one year
BP paid his Court to Bernier’s patron
Danishmand Khan with a view to
use this patron’s influence with
Aurangzeb to renew the pension of
Rs. 2000 stopped by Aurangzeb. BT
also states thal—BP was taken in
service by Danishmand Khan throu-
gh Bernier’s soliciation.

(8) K also states that KC was’a
Yati (=Faqir)

4) K Statesﬁthat KC was given
the title [FATAYTT or “ repository
of learning ' by Shah Jahan.

(5) K callsKCas ‘‘iguaniatrar:”’
« PrggaifagiAEd.)” Kis an an-
thology of addresses presented to
KC by learned men of Benares and
Prayag as staled in the follov'J\ing
verse in K (p 1) ‘* secEIHEH
o : geEv SETaAnnE |
ottty USA ... - qEES

2

ST,

(6) K refers to KC’s contact with
Delhi Court —(p. 57) ¢ GIAITITR
gty " (0. 44) ¢ AT GELT
qife ®AE- "7 (p. 8) “ WgreT: FaAr
Tar WATE (p. 57) KC is called “(&-
grarasnRarT.”

(7) K contains no reference to KC's
contact with Danishmand Khan
which was effected after AD. 1658
when Shah Jahan was made a cap-
tive and after A.D. 18659 when his
son Dara was executed. We know
from other sources that Danishmand
Khian was sympathetic towards
Dara and Dara’s circle of Hindu
Pandits must have been treated sym-
pathetically by Danishmand Khan.

In the light of the above points we may reconstruct a
biographical account of Kavindra as follows :—

Kavindra or Acarya Kavindra was originally an inhabitant
of Punyabhiimi on the banks of the river Godavari. He learnt
the Veda, the Vedangas and other Sastras and later took to as-

ceticism and commenced meditation on Brahman.

He had stu-
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died the Aévalayana Sakha of Rgveda. In his very childhood he
lost his interest in the world and having taken Sanyasa he made
Benares his abode. When Shah Jahan levied the Pilgrim tax
on pilgrims to Allahabad and Benares Kavindra, the acknow-
ledged head of the Pandits at Benares, exertised his influence
effectively on the Mogol Emperor and made him abolish this
tax. It was a joyous occasion for the Hindu community in
Benares who felt extremely grateful to Kavindra for his mira-
culous influence with the Emperor which was responsible for
the removal of the tax for good. This gratefulness is reflected
in the tributes paid to Kavindra in the Kavindra-Candrodaya.
Kavindra was well versed in all branches of Sanskrit learning.
He appears to have had a fine collection of MSS as proved by
the Kavindra List published in the G. O. Series, Baroda. In
recognition of Kavindra’s eminence in learning the Emperor
Shah Jahan conferred upon him the title Vidyanidhana or
Sarvavidyanidhana as stated in the Kavindra-Candrodaya.
Shah Jahan had also given him a pension of Rs. 2000 but it
was stopped by Aurangzeb as sooun as he came to the throne
in 1658-59. Dara Shikoh the eldest son of Shah Jahan who
was a lover of Hindu Philosophy had gathered many pandits
round him. Kavindra occupied the foremost place among
these pandits and he was included in Ddrd’s houschold as
stated by Bernier.

After the deposition and imprisonment of his patton
Shah Jahan in A. D. 1658 the pension of Kavindra was
stopped and this misfortune, coupled with the execution of
Dara Shikoh in A. D. 1659 led Kavindra to seek a new patron
viz. Danishmand Khan who was a patron of Bernier the
celebrated French traveller. This patton had a soft cornmer
for Darz and his associates. It was his voice alone that was
raised against the capital sentence passed or Dira by a
council of theologians. He entertained Kavindra in his
service for some years at the request of Bernier. Kavindra
wanted to use the influence of Danishmand Khan to renew the
pension of Rs. 2000, stopped by Aurangzed about A.D. 1659,
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How far this attempt was successful we cannot say as we
have no evidence on the point. Danishmand khan was, there-
fore, a common patron of both Bernier and Kavindra after
about A. D. 1658-59 when the patronage from Dard and
Shah Jahan given to him came to an end. For three years
Kavindra was a constant companion of Bernier and when
Bernier paid a visit to Benares, Kavindra received him warmly
in the “ University Library ” where he had invited six eminent
Pandits to discuss many matters of interest to Bernier.
Bernier has given us in his letter of A. D. 1667 a detailed
account of these discussions. What happened to Kavindra
after say A.D. 1667 is a matter for investigation but as
Danishmandkhan died in A.D. 1670 Kavindra must have been
left without any patronage.

The foregoing connected account of the career of Kavindra
between A.D. 1628 and 1667 is based on two contemporary
sources viz. (1) Bernier's letter of A. D. 1667 and Kavindra-
Candrodaya which was composed before A. D. 1658, It is
also based on my identification of Kavindra, the head of
Benares Pandits with the Chief of Benares Pandits mentioned
and described by Bernier. If my identification is accepted by
scholars interested in the problem they would be curious to
know something about the common patron of Bernier and
Kavindra viz. Danishmand Khan and I record here some
information about this Khan as recorded by Bernier himself:—

Bernier states (on p. 4) that he was reduced to penury by
adventures with robbers and by the heavy expenses of the
journey of nearly seven weeks from Surat to Agra and Delhi.
He accepted a salary from the Great Mogol in the capacity of
physician and soon afterwards by chance he procured a salary
from ¢ Danechmendkan' (=Danishmand Khan) ‘the most

1. Editor’s footnote 2 reads :—*' A Persian merchant by name Muhammad
Shafi, or Mulli®Shafi. He came to Surat about the year 1646 from which
place he was sent for by the Emperor Shah Jahan who conferred upon him
the command of 3000 men and made him paymaster of the army (Bakshi)
with the title of Danishmand Khan (Learned Knight). In the reign of

Alamgir he received still further promotion and was appointed Governor of
. Bhahijahanabad or New Delhi where he died in 1670."



KAVINDRACARYA SARASVATI AT THE MUGHAL COURT 13

learned man of Asia, formerly Bakchis or Grandmaster of the
Horse and one of the most powerful and distinguished Omrahs
or Lords of the Court”

On p. 100 Bernier states: * Danechmm:d Khan although
he and Dara had long been on bad terms enforced this opinion
(viz. that Dara should be taken to Gwalior with all his
powers of argument but it was ultimately decided that Dara
should die.” “Rouchenara Begam betrayed all her enmity
against her helpless brother combating the arguments of
Danech-Mend and exciting Aurang-Zebe to this foul and un-
natural murder.”

On p. 186 Bernier informs us:—* Danechmend-Kan was
appointed Governor of Delhi and in consideration of his
studious habits, and the time which he necessarily devotes
to the affairs of the foreign department, he is exempted from
the ancient ceremony of repairing twice a day to the assembly
for the purpose of saluting the king.”

On p. 352 Bernier in his letter of 74th December 1664 writes :
—* Besides my Navaab or Agah Danechmend-Khan expects my
arrival with much impatience. He can no more dispense with
philosophical studies in the afternoon than avoid devoting the
morning to his weighty duties as Secretary of State for Foreign
Affairs and Grand Master of the Horse. Astronomy, Geogra-
phy and Anatomy are his favourite pursuits and he reads with
avidity the works of Gassendi' and Descartes®.”’

On page 414— Danechmend-Kan made an attempt to induce
Bernier to renounce his religion by making him visit a place
called Baramoulay where he might bear testimony to a miracle
and be a convert to Muslim religion, but Bernier detected the
cheating process and ran away from the place,

The above remarks regarding his patron Danishmand Khan
made by Bernier make it abundantly clear that this Khan was

1. Teacher of Bernier who died in Oectober 7655 (p. XX of Travels)
Bernier owed his great powers of accurate observation to his training undet
Gassendi the French philosopher.

2. René Descartes (1596—1650).
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a very cultured man of literary abilities and attainments
besides being an influential person at the Mogol Court
durigg the reigns of Shah Jahan and Aurangzeb. Itis there-
fore, no wonder that he should patronize other devotees of
learning like Bethier and the Chief of the Benares Pandits
whom I have identified with Sarvavidyanidhana Kavindra-
carya Sarasvati. It was the tie of learning that brought together
a Frenchman of Paris, a Muslim of Persia and a Brahmin of
Benares actuated by the only motive of exchange of thought,
which we value so much in modern times and on which
depends all advancement of knowledge. As Danishmand
Khan died in 1670 A.D. Kavindra may have lost the patron-
age he had been receiving from this Khan presuming that he
survived after A. D. 1670, when he must have been a pretty
old man. T am, therefore, inclined to assign the life-period of
Kavindra between A. D. 1600 and 1675."

1. Prof. Sri Ram Sharma in his Bibliography of Mughal India (1526-1707
AD.) published by the Karnatak Publishing House Bombay 1939 gives an

Appendix (III) pp 154-165 on Sanskrit writers of thé Mughal Period in which
we find Kavmdm s name (p. 160) among 68 writers of Shah Jahan's reign —

i+ E{ﬁrm—He was a Vedic Scholar and wrote a commentzuy on the

Rgveda of which only a fragmest is now available "
Other writers of Shah Jahan’s reign are :—

YIANE, ARG GaeA, SASIHEWZ, FAGIE, FATE TN
(1645) gemamiaz (about 1650), #rfesera (1632), wgraw (1633), wgy,
iftarz, Aigatag, Mauf (1640), famfr (1630), swrema dfkd, smamd
zdq, famda, sadeata, anEag (1628), guiam (1628) 2memi
(1630), =ats, awgufted, frenaa (1629, 1640), distzvs, €iess-
difd, gedraw (1628), smwz, azafw, wmka (L649), « wgim
&A*  the famons grammarian and jurist was still alive (p.163), qa
(1642) afrrw iia, araagg(1656),qraasnhdz, wared, ifa, wgary
(1656), g ( 656),1ww73, uaff (1633), grarulzaEreta, gamm,
T4, [T (1641), A, fame 1639, 1644) iR, f3=g,
fastie, AArEd, RPaAI B9, RAET geEET aeed, daEi (1643),
anteg, (1644), Baum, Afaicfois, sgadfy, zfRemaz (1630),

A.D. 1632 ery3u gfqancey S by an unknown writer,
(contintied on next page)
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Up to now we have recorded the contemporary estimate of
the learning and abilities of Kavindra but have made no re-
ference to the works composed by him. So far as I am aware
only one work ! ascribed to Kavindra has yet been publithed.
We must, therefore, record here the MSS of avorks ascribed to
Kavindra for the use of scholars interested in them.

Aufrecht records the following entries in his Catalogue
regarding works and MSS of works composed by Kavindra :—

CC 1, 88— Fdiz wrary avedt
—Kavindra Kalpadruma®

I don't think ibai Bhattoji was alive after A.D 1628as his guru
F@ETAT  composed a work in A.D 1547 (Vide my paper on Bhatioji in
S. V. O. Institute, Annals Vol. I, pp. 119-127)

1. Vide Dasakumaracarita of Dandin with the commentary Padacan-
drika of Kavindricarya Sarasvati, Ed. by N. B. Godhole and K. P. Parab,
N. S. Press, Bombay, 1883. In the Introduction the Editors state that the
following MSS of Padacandrika have been ulsed by them for this edition —

(1) MS in the possession of Govinda Sastri Niramtar

{2) MS in the possession of Appa Sastri Khadilkar which is a copy of
the above original

(8) MS from the Elphinstone College Library lent to the Editors by
Shridhar Ramakysna Bhandarkar ’

(4) MS from Ganesh Narasimha Kirkire of Indore.

The Padacandrika comments only on the 8 Ucchvasas of the Dadag-
kuma@racarita and not on the Piuyvapithik@ and the Uttarapithika. The
Edilors express surprise why Dr. Buhler did not publish this and other two
commentaries on the text then available to him for his edition of the work
(1872). They refer to earlier editions of the work viz., (1) By H.H. Wilson
(1846), (2) By Babu Bhuvancandra Basak (1869-1870) and (38 By Taranath Tarka
Vacaspati (about 1873).

2 of Aufrecht CC I, 88— FHIEHNEH—tantra, Mack 137, K. 56,
Oudh VIII, 28 (bhakti).

CC I1. 17—FAFZAIEH on poetical composition by Kavindra I.4028.
This is ** neither tantric nor bhakti” (Vide p. 163 of Notices by H P. Shastri
Vol. X, 1892) This MS consists of 1572 Slokas. The topics of the work are
TR, TRAET, AT, FTERE, g, e, waE-
®rE, TREsTaRd, NFueEid, URTEEIqud, gTawd, MRIEAFRE
F9, RAURIO, qAIAEFEATIRS, TIACE0.

The Ms ends :—

“ FEARTAEEd RGN TARE R EUNE  AEHEARETA AU-
JNACTHIHTIIEN FACFN: @#d | This reference to  TRNZE  son of
Shah Jahan is importani as it shows the contact of Kavindra with this
prince,
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—Padacandrika Dadakumara tika'

I.. 8041. K 60. Biihler 558.
—Yogabhaskara Oudh XIX, 112
—Satapathabrahmanabhasya® Bik 71.
—Hinsadfatakavya®, Burnell 163%,”

I have recorded the above entry from Aufrecht’s catalogue
with a view to indicate what works have been attributed by
Aufrecht to Kavindracarya. It is not possible for me to exa-
mine all the items of this entry by a personal access to the
MSS recorded by him. Such work must be left for future
study but in the meanwhileiI take this opportunity of request-
ing scholars interested in this historic personality to throw
more light on the problem of the present study from any source
whatsoever which would be helpful either for contradicting
my hypothesis or corroborating it on the strength of contem-
porary evidence.

1. Vide p. 189 of Mitra's Notsces, IX, 1888—MS 3041 of qZH*5F] ends:—
G LRl ERIRL I E AR IE I GIGRI G IR IRU R Cei T oy
aat-sanaAaa T gEiatEdiEaat | Rt ggHie-
farargl fagaaid T seq gvsaa: |7

There are two MSS of the 'IZ_"QT?EH-T]' at B. O R, Iustitute

Govt. MSS Library {gg gg gﬁ }ggg:gg} . Mr. M. M. Palkar_has pub-

lished an article on this commentary (Vide Poona Orientalist Vol. IV, No. 8
pp 134-135, 1939).

2 Vide p. 71 of Cata. of Bikaner MSS by R. Mitra, Calcutta, 1880—MS
No. 179—The MS is described as “A commentary on the 6th book of the
FAGAHTEHT by FAFErAIS Gl&dl ° The extracts given make no reference to
FAEAE,

3. Vide Burnell's Cata. of Tanjore BSS (1879), p. 1633—{,’@[%\3%[31]‘——
This MS described in Des. Cata. of Tanjore MSS, Vol. VII, 1930 pp. 2893-96.
The endorsement * FAEANTAN Eﬁiﬁ:ﬁfﬂ'ﬁ gi{gdiai’’ indicates that the
MS once belenged to Kavindra. The year of the copy is 1650 (éakﬁJ or
Sarfiivat ?) If Sathvat the year would correspond to A.D. 1594, The aunthor
of the work is unknown. Burnell’s descriplion “ Ha#isaduta by Kavindra-
carya Sarasvatl " is misleading as it is not a work of Kavindracarya,



THE PSYCHO-PHYSIOLOGY OF @HE MINCR
UPANISADS: (I)

K. C. VARADACHARI, M.4,, Ph.D,

The psycho-physiology is the Upanisads is as a rule con-
sidered by most thinkers to be speculative and mystical and
unreal, But the amount of knowledge displayed by them re-
garding this subjectis so very vast, and though obviously
unscientific in the modern sense of the word, that it seems to
have cousiderably influenced all the other schools of thought
which proliferated from it.

The nadis and the cakras are psycho-physiological struc-
tures, and deserve to be studied from the material available
in the minor Upanisads. We may affirm that though these
Upanisads canuot be placed alongside the Upanisads of the
earlier age, and though these are not all of the same quality as
those earlier outpourings and thoughts, yet they at least reveal
a vast amount of speculation during the period anterior to
the Upanisads and prior to classical literature. That at places
these might have borrowed ideas from the medical sciences
needs no saying. Some of them are frankly sectional, some
others are mainly Yogic, still some others are devoted to
affirming certain physiological ideas of the Ancients.

The nadis (nerves) are psychical as well as physical struc-
tures conveying impressions from the centre to the periphery
and from the periphery to the centre, Iufinite are these nadis
in the human organism and these have the property of air
(vayu)'. They are vital in their function and are good (hita) to
the system. Some of these are gross, but most of these are
extremely subtle. But all of them are placed in the suksma

1. Mouwement or motion, spandana,

3
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$arira, The concept of the Siiksma darira is most clearly
presented in the Samkhya system. It is true that the medical
writers like Suéruta have developed a system of diagnosis
on the basis of nadis, but these nadis are of physiological
nature such as bile, phlegm and wind. These nadis are not
subtle in the psychical sense but in the physical sense of being
very minute. Yoga seeks to remove the centre of activity from
the nervous system of the physical body to the Nadi-system
of the psychic body. The entire body is pervaded by mnadis of
both varieties, and there persumably exists correlation, if
not actual contactual relation, between these two systems.
In this connection it must be mentioned that there is absolutely
no reference to these psycho-physiological apparatus in the
Yoga-Siitras of Patanjali.

The Sandilya Upanisad says “ As the leaf of the Asvattha
tree is covered with minute fibres, so also is this body per-
meated with nadis.” The Triéikhi Brihmana Upanisads says
that the 72,000 nadis are both gross and subtle: dvasaptati
sahasrani sthila suksmas ca nadayah.!

The Garbha Upanisad states that there are seventy-two
tubes with seventy-two nadis between them, of which three are
important, namely, Ida, Pingala and Susumna, the fourth is
Puritati and Jivata is the fifth. Above Jivata is the bile (liver)
and near the bile (liver) is Puritati,” The Sandilya mentions
fourteen nadis “ Ida, Pingala, Susumna Sarasvati, Varuni,
Pusa, Hastijihva, Yasasvini, Vi$vodhari, Kuhub, Sankhini,
Payasvini, Alambusa and Gandhari”®  Of these the Susumna
is the supporter and sustainer of the Universe and the path of
salvation. Dhyanabindu mentions only ten nadis, leaving out
Vidvodhari, Payasvini, Sarasvati and Varuni.

1. cf. Br. Up. IL. 1. 9 ; Subala. Up.
9. Marici Samhita, p. 503 ed. (Tirupati T. T. D.)
e (f] fwafr wa® Aen qlg gEIEcE, s g%

sfgAt eqfeadiidasl gIer, aeeddt Ao, g efarsgl 1ekadt fAdei
@3 WEARIA-  cf. Ahirbudhanya Sambita, XXXII, 1218,
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The enumeration of the nadis we have stated was 72,000
in the Brhadaranyaka, and 72 in the Garbha, which isa
physiological Upanigad. The Katopanisad mentions this
pumber to be 100. “The heart has one hundred and one
nadis ; of them one has issued through tlte head. The self
comes aud goes up through it and attains immortality, while
the rest going differently ways help to make it go out (into
existence.,” (IL 3.6). All the Upanisads agree in treating
Susumna to be the most important; next in importance come
the Ida and the Pingala. It is not only said to be the suppor-
ter of the body as spinal cord but also the wliole microcosm.
It is claimed by certain Upanisads and Yogic treatises to be
the channel of the Kundalini $akti. So much so it is described
as follows Susumna visvadharine moksamarga cacaksate.

The Varaha VUpanisad mentions Jvalanti, Nadartpini,
Para-randhra and Susumna as the supports of Sound, Nida.
Nada or sound thus is said to be causative of the physical or
psycho-physical tracts. The motion of akasa or prana which
is indicative of the movement of the impulses of life beget the
psycho-physical paths and the physical basis also. The need
produces the organism for the perpetuation of the movement.!

The three nadis Ida, Pingala and the Susumna are said to
carry prana always. It would not be correct to say that the
same kind of Prana flows through all these three or ten or
hundred and one, and seventy-two or seventy-two-thousand.
The types of Prana are five. The Ida is said to be the vehicle
of Prana, the Pingala of apana, and Udana is carried by
Susumna. The Ida is said to have the Moon as its devata,
it conveys cold air or ampia, whereas the Pingala has as its

1. Cf. Introduction to the Prapaficasara. " By the action of viyu in the
ulerus a straight long nadi (nerve or artery) called Suéumua is produced. The
mouth of the nadi is downwards (that is in the Muladhara).® There isa nadi
on each side of it. Tliat on the left is Ida and that on the right is Pingala...
Ida connected with the left scrotus encircles Susuma passes by the right and
goes to the heart and thence passing by the left side re-proceeds to the
right nostril, The Pingala originating from the right scrolus goes in a simnij+
lar manner Lo the left nosiril” p.9. (Tantrik tests, ed. A. Avalon).
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devata the Sun the hot air and mrtyw. The Susumna conveys
Agni, and it leads to salvation.

These nadis have several colours, as the Garbha says:
nanavarnas samsrjah. Prapa is the primeval force through
which the vital movements of the body and its growth are
achieved. The courses of prana are described in various
ways. The diversifications in functions have entailed the
formatious of these sound-courses and vital-paths and even
fluidic ducts and endocrine channels.

These nadis meet oune another or constellate and form
plexuses. That is to say, they form nerve-centres. Or rather
these nadis are found to proceed from and return to certain
definite number of nerve-centres called plexuses and cakras,
(lit. wheels). ‘The Upanisads liken these to the spokes of a
wheel. ‘The integration of the nervous-paths resembles cloth-
mesh to some-others—patavat samsthitam.

A complete description of these radiating neural paths
and the cakras is given by the Sandilya Upanisad.

“The body of every sentient being is ninety-six digits
long. Prdna extends twelve digits beyond the body.

He who through the practice of Yoga reduces this

Prana within his body so as to make it equal to or not

less than the fire in it becomes the greatest of Yogins

...... L Two digits above the anus ancd two digits

below the sexual organ is the centre of the body and

four digits in length and breadth is situated an oval

form. In its midst is the navel. ...Lying in the middle

of the navel and above it is the seat of the Kundalini
......Depending upon the Kundalini which is situate in

the centre where are fourteen principle nadis. Susummna

is said to be sustainer of the Universe and the path of

1. The extension of Prana over the body is significant. It reveals the
yet unharmonised state of the physical and the psychical bodles. Whet
once the Prana is made to come into line with the Suguinna in the body, thent

ihe body becomes completely identified with the psychical nature, thatis
say, organized,
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salvation.! Situated at the back of the anus, it is
attached to the spinal column and subtle and is
vaisnavi. On the left of the six Suswmnais situated
Ida and on the right is Pingala.

The moon is of the nature of famas and the sun of
rajas. ‘The poison-share is of the Sun and nector of
the moon. They both direct time, and Susumna is the
enjoyer of time. To the back and side of Susumna are
situate Sarasvati and Kuhuh respectively. Between
Yadasvini and Kuhuh stands Varuni. Between Pusa
and Sarasvati lies Payasvini? DBetween Gandhari and
Sarasvati is situated Yadasvini.® TIn the centre of the
navel is Alambusa. Tn front of Sudummna there is
Kuhuh which proceeds as far as the genital orgauns.
Above and below Kundaliniis situated Varuni which
proceeds everywhere. Yadasvini which is beautiful
proceeds to the great toe. Pingala goes upward to the
right nostril. Payasvini goes to the rightear. Gan-
dhari goes from the back of Ida to the left eye.
Alumbusa goes upwards and downwards from the root
of the anus, From these fourteen nadis spring others...”

Almost an identical description is given of the cross-
section of the nadi system at the Kaunda or nabhi cakra by the
Vardha Upanisad. It affords a corrective to the Sandilya
description. It will be noted however that in the Sandilya
description Hastijihva and Vi$vodhari are not located. The
Varaha gives this description.

“ Nine digits above the genitals, there is a kanda (plexus)

of Nadis which revolves oval-shaped, for digits high
and four digits broad. Itis surrounded by fat, flesh

1. Kato. Up. 111 18. Garbka Up. mentions Susumne as Brahmanadi,
So also the Advayat@raka Up. Brahmanadi susumna stiryarfipini plirna«
candrabha vartate.

2. cof. Yoga Cidamani Up. 18-20. The description of Varzgha up. V.
ubstantiates the éﬁndﬂya Up.

3. Yadasvini undoubledly should be Sankhini here as Mr. K. Narayana-
swami Iyer holds,



9% ANNALS OF SRI VENKATESWARA ORIENTAI INSTITUTE

bone and blood. In it is situate a nadi-cakra having
twelve spokes. Kundalini by which this body is sup-
supported is there. Tt is covering by its face the
the Brahmg-randhra of Susumna. By the side of the
Susumna dwell the nadis Alambusa and Kuhuh., In
In the next two spokes are Varuni and Vasdasvini......
On the spoke south of Susumua is in regular course.
Pingala. On the next two spokes are Piisa and Payas-
vini. On the spoke of Susummua is the nadi called
Sarasvati. On the next two spokes are Sankhini and
Gandhari. To the north of Susumna dwells Ida; in
the next is Hatijiliva, and next to it is Visvodhara.”

There is possible a misunderstanding here regarding the
exact location of the Kundalini. The same Upanisad however
dispels it thus: “In the centre of the anus and the genitals,
there is a triangular Muladhara. It illumines the seat of Siva
on the form of bindu (point). There is located the Parasakti
named Kundalini.” “T'his passage clearly states that the place
of Kundalini is not the solar plexus (nabhi cakra or kanda)
but the centre lower down namely the Muladhara. All this
physiological speculation reveals a body of belief that there
were other channels of transmission of activity than the
merely physical motions or even the mental currents. The
fact of correspondence is fully recognized, and the parallelism
that haunted the theorists of matter and mind finds a counter-
blast in this psychonic interpretation of the relationship that
subsists in the human organism. The spirit manifests itself
as matter whilst retaining its power and control over it.

Susumna : The Prana which has brought it into being
continues to sustain it. Prapa moves here upwards as udana
as' a spider flies to and fro within a web of fine threads. Taswtu

1. Cf. Ksiirska Up. quoted by A. Avalon in his Sevpent Power * Prada
moves in the Susumuna. It also moves in Sarasvati, Pingala, Ida ané the
Yadasvini, Vyana moves in the Sakhini, Payasvini and Gandhiri. Apana
moves in Alambusa and Kuhul. Uddna moves in all vayus (airs). Samana

moves in the Varuni which moves everywhere in the body. All pragas meet
at the Magipiiraka.



THE PSYCHO-PHYSIOLOGY OF THE MINOR UPANISADS 23

panjara madhyastha lutika yatha bramati tathasou tatra prana-
scasati, dehosmin Jivah pranaridho bhavet. ‘The Susumna
alone is situated within the spinal cord and vertebral column.
(vind-danda). It alone pssses through all the ganglia of the
spinal cord. There are six such ganglionic structures.! It
passes through all of them like the shining thread of lotus, or
rather like the lotus—stalk.?

“ The Susumna which runs from the Muladhiara to the
Brahmarandhra has the radiance of the Sun. Iu the
centre of it is Kundalini shining like crores of lightning
and subtler than the lotus stalk.®

All the plexuses are turned downwards. This downward bent
of the Cakras is said to explain that evolution that has happen-
ed has been downwards from the highest spiritual height of
the Sahasrira to the lowest material muladhara. The fulfil-
ment of the Pravrtti so to speak of evolution, liesin the upward
movenent of the Kundalini through the aforesaid cakras
which now have to be inverted or made to have their face up-
wards, irdhva-mukha, This reversal of the faces of the lotuses
called cakras, is achieved by the special methods of awakening
the Kundalini in the Susumna.

Each of these nadis is said to have a presiding deity. We
have already mentioned that Moon is the deity of Ida and Sun
of Pingala. Siva is said to be the Devata of Susumna’ But
Agni is mentioued as the deity by other Upanisads. Hari for
1da and Brahma for Pingala,’ are claimed to be the deities of
the nadis by the Daréana Upanisad which reveals its aim to
synthesize the three gods. This is the adhi-daiva aspect of
the nervous organization.

Cakras: So much has been written on these plexuses that
it appears really necessary to ask the question: what do these

Dhyanabindy : Muladharat Susuiuug ca padmatamtu nibha $ubha.
Mandala Brah. Up. 1. Mrinala sttravat suksmangi kundalini,
Dardana Up. 1V. 85-58 ct. Trisikhi Brah. Up. 8,

Ibid,

Ll i
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plexuses mean? But the meaning of the question appears not
to need any explanation when we consider that most Yogic
schools accept these centres of psychic force as typifying the
contact-point with the physical and neural and other functions.
The Cakras or wheels or lotuses are six. The seventh
is the thousand-spoked Sahasrara, in the Brain. The Nrsimha-
purvatapaniya Upanisad mentioned’ that all the cakras
have evolved from the Sudardana (the Muladhara) which
changes or undergoes transformations into six, eight, twelve,
sixteen and thirty-two spokes or petals respectively.

“Tn the six-petalled lotus the six-lettered mantra of
Narayana, and the twelve-petalled lotus had the twelve-
lettered mantra of Vasudeva. And in this case ordinarily
in the sixteen petalled lotus are the sixteen kalas
(vowels) sounded with bindu or anuswara. The thirty-
two petalled lotus is really twe-petalled because there
are two mantras here each of sixteen letters of Nysimha
and his Sakti.”

The evolution of all the cakras are also said to be due to
the evolution of the 8ri Cakra which s described by the
Tripura-tapaniya Upanisad. The Sri Cakra which is horizen-
tal at first, evolves vertically and realizes planes of conscious-
ness and manifestations. The human organism is the result
signifying this microcosmic development of the $ri Cakra.
The whole description is so very mystical that it is impossible
to unravel the mystery of this description.

The first cakra is the Muladhara, situated between the
anus and the genitals. The second is the Svadhisthana, the
third is the Manipiiraka, the fourth is the Anahata, the fifth is
the Viduddha, the sixth is the Ajfia. The place of the Kanda
is the navel, and is also identified with the Mapipuraka or
Nibhicakra.! There are many more centres mentioned such
as nine by the Soubhagyalaksmi and the Mandala Brahmana

1. V. Section.
2, Cf, Serpent Power Intro. p. 266. Nysimha purvatapaniya Up. V, 8,

3. cf, Appendix and table,
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Upanisads including the Sahasrara. The Soubhagyalaksmi
mentions Adhdra, Sudarsana, (2) Svadhisthana, (3) Magipiira-
ka, (4) Hridaya, (5) Kanta, (8) Tadlu (a cakra at the end of the
Uvula),! (7) Bhriicakra (tadeva kapala kandam vakiiddhi
bhavati). (8) Ajfia, (9) Akdfacakram navantam.

In the above list we find that an unusual distinction has
been made between the Bhrii cakra and the Ajiia cakra, and
an additional cakra at the Uvula is mentioned. The Yogardja
Upanisad calls the eighth cakia Brahmarandhra, which inti-
mates the Nirvana state: Brahmarandhram syat param nirvana
siicakam. ‘The same Upanisad calls the seventh cakra Bhrii
cakra, and does not mention the name Ajfia. The two cakras
Bhrii and Talu are placed below the Ajfia by the Soubhagya-
laksmi Upanisad. Proceeding further into the analysis of the
descriptions of the cakras, we find that the Soubhagyalaksmi
Upanisad calls the final cakra not Sahasrara descriptively, but
as Akada-cakra, Etheric centre, thus giving support to the
Mandala Brahmana Upanisad description of the Highest Cons-
ciousness as Akdda or Paramikada-consciousmess. It also
mentions this cakra fo consist of sixty-petals, which are up-
turned and possessing firdhva-$akti, upward moving power.!
The Varaha Upanisad mentions a dvada$anta. This dvada-
$anta or twelfth centre is usually identified with the Sahasrdra
or Parama-akasa.

It is, however, very difficult to state exactly this differ-
ences between the bhril and the Ajfia cakra. From the Yoga-
raja Upanisad we find that even the names of Brahmarandhra
and Nirvana-cakra are applied to the sixth centre, the Ajia
and not to the Sahasrara, which is said to be legitimately that.

The Yoga cudamani mentions the number of petals of the
several cakras. ‘The petals might be treated to be spokes also
or nerve radiations. ‘The Adhara has four petals, the svadhis-
thina has six petals, the Manipiiraka has ten, the Anahata

1 Yogardja Up. (Adyar Library Mss.) mentions this Talu cakra,
4
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has twelve, the Viduddha has sixteen and the Ajfia has two
Petals. The Sahasrara has a thousand petals.'

It would be of great interest to find out the actual relation
between these cakras and the centres in mneurology. An
attempt was made by Dr. Vasant Rele in his Mysterious Kun-
dalini. ‘The notion of centres involves the diversificatlon of
functions and elements within the body, into different types of
energy in the organism. Ths doctrine of Cakras could be
compared favourably with the functions of the endocrine
system. But it must remain a speculation as to how the
upanisadic writers were able to identify the functions of the
body and develop a doctrine of integration within the body.

Muladhara :—This is the first cakra. It is called the
Mahacakra ($udaréana).? In the Adhara of the anus, there is
a lotus of four petals (caturdalam). In its midst is said to be
the Yoni, the womb, called Kama.? It is worshipped by the
siddhas or those who have attained the highest conquest ot
life. The muladhara is in the anus.* “In men two digits
above the anus and two digits below the sexual organ in the
centre of the body.” Here is a region of fire which is trian-
gular in form and brilliant as molten gold. In the centre of
the anus and the oremta]s there is a triangular Muiladhara. It
illumines the seat of Siva of the form of bindu. There is

1. Yogini Hridaya mentions eight centres beyond the Bhra cakra viz.,
Indu, Rohini, Nada, Sakt: Vyapika, Samanam, Unmani, Mahabindu. The tan-
tra view also holds that there are centres below the Ajfia such as Lalana, etc.
He also mentions that there is a centre Manas between the Ajfia and the
Sahasrira, and also a centre called Soma which is perhaps the Indu. Cf.
Sangita Darpana, v. 18.

Yoga Ciidamani Up. Caturdalam syad adharam, Svadhlsthauam ca
$addalam, Nabhou da$adalampadmam, Hrdayam dvadasarakam, Sodasaram
Viéuddhakhyam Bhrimadhye dvidalam; tatah sahasradalasamkhyatam
Brahmarandhre mahapatili. Cf. Sangita Darpana of Damodara mentions the
Ajfia cakra as pessessing three petals, This is perhaps to signify, mystically
speaking, the triplicity of the Ida. Pifngala and Susumna at that place.

2. Dhyanabmdn Up.* YVoga Kundalini IT: Hamsa, Bhavana, Yogacuda-
mani, Yoga Sikha Upanisads.

3. Dhyanabindu 44, 45 : Yoga Cudamani Up.

4, Varaha Up.
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located the supreme Sakti named Kundalini. From that seat
arises Vayu (wind) From that seat fire increases. Hamsa is
born from that place. From that seat Mauas originates.
Kundalini assumes the eight forms of Praksti namely “Miila-
prathl, Ahamkara, Manas, and the five elefnents and attains
Siva by encircling and dissolving itself in Siva®. This Kunda-
lini sleeps there like a serpent and is luminous by its own light
...... Full of energy and like burning gold know this Kundalini
to be the power of Visnu.® It is the mother of the three quali-
ties. It embraces all the nadis and it closes by its head the
opening of Brahma-randhra of the Susumna! This Mula-
dhara in men is triangular in form and is brilliant as the
molten gold is situated in the middle of the body.” This centre
is usually said to be the seat of earth-element, but interpreted
by the symbol of the triangle, it is the seat of Fire.’

It would appear froin the foregoing that Kundalini is
the power of Visau that seeks union with Slva, illumining
as it does the seat of Siva who is of the form of point-focus.

It is also clear from the above description that Kundalini
is so to speak the mother or parent of all evolution of the
body. This initial nuclius of life whilst evolving the several
planes, yet contains within it all the potencies of unity.
This Kundalini is not only the paradakti, it is also the prakrti.

Thus the theory of the Minor Yoga Upanisads reveals the
stress laid on the form by which the individual organism
begins to grow into the human body, or for that matter, any
tnaterial body. The germinal nature of the Miiladhira is as
cleatly pointed out just as the power of manifestation into the
varied physical elements as much as Fire and Air, and Earth

1. Yogakindalini Up. 1. Sandilya 1.

2. Yogacid@inani Up. Astadakundalakytih. cf. Bh, Git& which mentions
that the lower nature becotiles elight-fold. VII. 4,

3. Yogakundalini Up. 1.

4. Dhyanabindu Up.

5. Yogakundalini Up. 1.

6. Yogatattva Up.
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as well as the psychic centres called cakras or kandas are
formed by it. The importance of this centre lies in its being
the centre of physical manifestation, itself a combination of
Farth and Fire forces. The individual body is thus developed
from this seat. Afice. . Baileyin her book The Soul and
its mechanism holds that Muladhira corresponds to the
Adrenal gland. But neither from the stand-point of function
nor from the point of view of location is it correct.

All.these it may be readily admitted are speculative and
fanciful. But we have later Yogius also holding the view that
behind all those fanciful structures there liesan element of truth.
This element of truth, they hold, could only be discovered by
introspection and in Yogic trance. That the whole attitude is
far removed from objective observation and experimentation
seems immensely clear. That however need not invalidate the
psychological truth behind this scheme or description. Despite
the claim made for chemistry and physics, we find that the
modes of perceptiou are not more than the five enumerated by
Indian Psychology. We also find that the plexuses and glands
(endocrine) are placed in close juxta-position in the body and
mutually re-enforce the activities of one another. Prof. Sajous'
has clearly pointed out the integration of the endocrine sys-
tems with the neural. He has demonstrated the importance of
the harmony between the two. The movements in the neural
systems atre suggested to be of the chemico-electrical kind.
The endocrine system operates on the lines of fluidic injection,
whereas we can assume fairly rightly that the operation in the
cakra-system is by means of vital-psychic force of concentra-
tration, which includes within it control of the activities of all
the sense-organs, the heating of the body through Prana, and
damming of all energies and forcing them to movein the
spinal cord gnd through it urgeit to move upward to the
crown of the head or brain so as to reénforce consciousness.

9. Svadhisthana : ‘The plexus at the genitals is spoken
of as the Svadhisthina because prana is here with its own

1. luternal Secretions and Principles of Medicine-:
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sound.—sva $abdena prana svadhisthana tadasrayam. It is
said to be the genital organ itself. The cakra is in the sphere
of the basic plexus and it has a figure of molten gold and
shining like streaks of lightning. Tt isthe seat of the Water
element. This cakra has six petals (Sad-dal&m)’

3. Manipuraka : This important cakra is usually identi-
fied with the solar plexus even as the previous one is identified
with the genitals. The name Manipuraka is given toit for
the reason that the ‘body at this point is pierced through by
vayu (pripa) like gems by a string (the Susumna). * Like a
gem pierced through by a thread the Kanda is pierced by the
Susumna. This cakra in the region of the navel is called
manipiiraka,” says the Yoga Ciadamani Upanisad. * The soul
is urged to actions by its own karma, virtuous and sinful, it
whirls about in this great cakra of twelve spokes, so long as it
does not grasp the truth,” says the Dhyanabindu Upanisad.’
This centre is the centre of fire, Agni—pavakassaktim adhyetu
nabhicakra vyavasthitah, as the Brahmopanisad says.

The Varaha Upanisad places the Kundalini at this centre,
and remarks that Jvalanti, Nadarfipini, Pararandhra and
Susumna are the basic supports of Nada (Kundalini). These
four are said to be of ruby colour. Though Kundaliniis at
the Muladhira, it is also at every other centre including the
Mayipiiraka, being supported by the Susumna which extends
the whole length of the vertebral column (vinadanda). The
meaning is that Kundalini in its present pravstti aspect stands
coiled up at the three lower centres, the Miladhara, Svadhis-
thana and Manipiiraka, and has control over the physical,
vital and neural centtes of the body.

1. cf. Cakras monograph by C. W. Leadbeater who mentions Sva-
dhisthana Cakra to be unknown to the Western Occultdsts. They, he
states mention a Spleen cakra. Thereis no reference tothis cakra in the
Yogic writings,

2. Soundaryalahivi: verse 9 mentions this to be the third cakra and as
of the nature of fire,

Varéha Up. V. "' In it is situate a nadi cakra of twelve spokes”
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On this point Arthur Avalon writes that the two descrip-
tions are not conflicting. “The Merudanda is the vertebial
column which is the axis of the body is supposed to bear the
same relation to it as does the Mount Meru to the Earth. Tt
extends from the'Mula or Muladhara to the neuk. Susumna
is undoubtedly a nadi within the vertibral column and as such
is well described by the books as the principal of all nadis
runs along the length of the Merudanda as does the spinal
cord of western Physiology if we include the filum terminale.
If we include the filum and take the Kanda to be between the
anus and the the penis, it starts from practically the same
(sacrococcygeal) region, the Miiladhara, and is spoken of as
extending to the region of the Brahmarandhra or to a point
below the twelve-petalled lotus, that is, at the spot below but
close tothe Sahasrara or cerebellum where the nerve Citrini
ends”. Thus it is explained that the coiling serpent is
streching from the Miilidhara to the Manipiiraka.

Anahata Cakra: From this cakra begins the subtle or
psychic regions of evolution. More correctly, we may regard
this as the cakra of mind, citta. This cakra has not bheen
adequately described by many writers, The Older Upanisads
speak about a heart centre, but that does not easily tally with
this. The Minor Yoga Upanisads do not describe the Upani-
sadic centre of the heart. The Author of the Serpent Power has
given a full description of the centre in both the aspects, and
it is extracted here for the sake of clarification.

“The heart lotus is of the colour of banduka flower (red)
and on its twelve petals are the letters Ka to Tha with
the bindu over them, of the vermillion colour. In its
pericarp is the hexagonal vayumandala of a smoky
colour and above it siirya-mandala with the trikoua
lustrpus as ten million flames of lightning within it.
Above it the vayu with the bija of a stmoky hue is
seated on a black antelope fourarmed and carrying a
goad (angkusha). In his (vayubijas) lap is three-eyed

1. Sérpent Power.; Arthur Avalon,
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Isa, like Hamsa (hangsabha) his two arms are exten-
ded, in the pericarp of this lotus seated on a red lotus,
is the Sakti Kakini. She is four-armed, and carries
the noose (pasha) the skull (kapala) and make} the
boon (vayu) and fear-dispelling sigi®s (abhaya). She
is of golden hue, is dressed in yellow rainent, and
wears every variety of jewel and a garland of bones.
Her heart is softened by nector. In the middle of the
trikona is Siva in the form of Vanalinga with the cres-
cent moon and bindu on his head. He is of golden
colour. He looks joyous with the rush of desire. Below
him is Jivatma-like Hamsa. It is like the steady
tapering of a lamp. Below the pericarp of this lotus
(anahata) is the red lotus of eight peratals with its
head upturned. It is in this red tree that there are
Kalpa .trees, the jewelled altar surmounted by an
awing and decorated by flags and the like, which is the
place of mental worship ™'

This long description rteveals that there are two cakras
really, one major and the other minor, the first the centre of the
Susummna, the second the place of mental worship, upasana
cakra or sthana. A doctrine of this kind of two ceutres is
substantiated by the Dhyanabindu Upanisad.

“In the seat of the heart is a lotus of eight petals.” In
its centre is the Jivatma of the form of jyotis and atoinic
in size, moving in a circular line, In it is located
everything. It knows everything. It does everything.
It does all these actions attributing everything to its
own power.(thinking) I do, I enjoy, I am happy, I am
miserable, ete.”

This same Upanisad also ientions that the lotus has
eight petals and thirty two filaments, confirming the tantric
description of the lower cakra. 'This lower cakra according to
the description of the Dhyana-bindu, Naradaparivrajaka and

1. Serpent Power : A. Avalon. p. 150 Ganesh & Co, Madras,
2. Hamsa Up.
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the Hamsa seems to be the seat of Citta or cintana and
of emotive ahamkara,! which is declared to be below the
heart. This lower cakra is certainly below the position
ascribed to the Andhata. In a psychological consideration
we find that this cakra is an Upasana cakra. Thus the
Dhyanabindu Upanisad writes :

“ When it (the Jiva) rests on the eastern petal which is ef
white (sveta) colour, then it has a mind to bhakti and
dharma. When it rests on the south-eastern petal which
is of blood colour than it is inclined to sleep and lazi-
ness. When it rests on the southern petal which is of
black colour then it is inclined to hate and anger.’
When it rests on the southwestern petals which is of
blue (wila) colour, then it gets desire for sinful and
harmful actions. When it rests on the western petal
which is of crystal colour then it is inclined to flirt and
amuse.”

The Narada-parivrajaka Upanisad in its sixth Upadesa
describes this lotus, and takes it to possess eight-fold wvrttis
or changes of temperament which the Jiva undergoes as it
restlessly flies, in addition to the Dhyana-bindu statement.
“ Staying at the middle it gets, vairdgya, rennuciation, it knows
everything, sings, dances, speaks and is blissful.” It is likely
that the Hamsa Upanisad mention centre when it describes the
threefold changes of states of consciousness. ‘‘In the filament
(of this lotus) there arises the svapna (dream-state): in the
Bija (seed of the pericarp) arises susupti (dreamless sleep-state):
when leaving the lotus there arises the turya (fourth state).”

All these descriptions most likely applies to the dahara
lotus in whose centre is the Ida or Pundarika or Visnu or
Antaryamip as the Upasana Avatdr. The Dahara Lotus be

7. cf. Sri Aurobindo’s location of the psychic organs: Yogic Sadhan. Sri
Ramana Maharshi places the lotus of the heart (psychic heart) on the right
chest.

9, Naradaparivrajaka Up, (to cruel actions),
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the place of mental worship. The Subala' Upanisad says “In
the middle of the heart is a red fieshy mass in which is the
Dahara Yotus. Like the lotus, it opens into many (petals).
There are ten openings in the heart. The pranas are 18cated
there...” “ Now the Dahara lotus has meny petals like a
lily... The Divine Atma sleeps in the Akdéa of the heart,
in the supreme kosa.” In conformity with this the Chandogya
passage runs thus’ “‘There is in this city of Brahman the
small lotus house and in it that small ether, that should be
sought for,” The Ksurika Upanisad describes the Dahara
lotus in the passage:

“Tato raktotpala bhasam brdayayatanam mahat, punda-
rikam tad veddntesu nigadyate.”

The Dhyanabindu also mentions that the lotus it has
described is the seat of Visnu. “ One should contemplate
upon the Omkara as I¢vara resembling an unshaken light, as
of a size of thumb and as motionless in the middle of the
pericarp of the lotus of the heart’® ‘This same is described as
the seat of the Jivitma also, as evidenced by the following
statement ;

“ Hydi sthane astama dala padmam vartate, tanmadhye
rekhavalayam krtva jivatmarfipam jyotiriipam apuma-
tram vartate.”’

The Soubhagyalaksmi Upanisad mentions that the Hrdi
cakra has got eight petals.

“ Hrdaya cakram astamadalam adhomukham.
Tan madhye jyotirmaya lingakaram dhyayet.”

1. Swbala Up. IV, VIII, XI.

2. Chandogya, VIIL i.1. Cf. Vedanta Sutras, 1. iii. 18. "The small
(ether) (is Brahman) on account of subsequent arguments.”

8. Ksiirika, Up. 10. Cf. Brahma, Up. ‘“All devas are in the heart: in
{he heart are all the pranas; in the heart of prana, jyotis, and the ihree-plied
holy thread.” Cf. Kaivalye Up.

4. Dhyauabmdu Up. 19. Cf. Atmabodha Up. “ Hydpadma madhye
sarvam tatprajfianetram.”

5. Dhyanabindu Up. 93,

5
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The Yoga Cudamani and the Yoga $ikha alone describe
the Anahata cakra, and assign to it twelve petals,' in conson-
ance with the view expressed by the tantras and the Gheranda
and $va Samhitas.

Thus there is® disparity as between the upanisads them-
selves. ‘The Upanisads which speak of the Hrdaya padma as
the dahara Lotus, as the seat of Pundarl daharam pundarikam
veéma,” intend to speak about the seat of meditation, and not
about the psycho-physiological cakra, the Anahata.

Some of the Upanisads which mention the names of the
cakras do not describe all of them; they describe the Tower
centres only. To this class belong the Varaha, Sandilya
Upanisads. The Yogaraje Upanisad which does not belong
to the orthodox 108 Upanisads, of which there is a copy in
the Adyar Library, mentions this centre apparently,’ and calls
this the seat of the Jiva, thus making it identical with the
Dahara lotus. The Yoga Kundalini merely mentions' the
number of cakras without describig them. The Hamsa®
mentions the path of ascent through the centres from the
Miiladhara to the Sahasrdra, but it does not describe the
centres. The Yoga tattva Up. speaks of this cakra as establi-
shed in the heart and that it is inverted—hrdi sthane sthitam
padmam ta§ya vatkram adhoumukham. The Physiological
Upanisad, Sariraka, does not mention the centres at all, and
the Garbha Up. mentions them without describing them.

All this shows that tantric influences might have been at
work in regard to the Yoga Kundalini, Yoga Cadamani and
Yoga $ikha Upanisads, whereas the Upanisads which declare
only the Dahara lotus might conceivably be nearer to the older
Upanisads.

1. Yoga Cudamani Up. 10-11. Cf. Yoga Sikha 1. 178, © Dvadadara
mahgcakram hrdaya capy anghata.
2. Paingala Up.
Yogaraja Up (Adyar Mss) 10-11,
Yoga Kundalini Up, I111-11.
Hamsa Up, 6.
Yogatattva Up. IV.

®oaw
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The twelve petals of the Anahata are assigned to the
twelve letters. The attribution of eight petals to the Dahara
lotus represents the eight-fold vrttis of mind. In either case
the attributions of petals o1 rather spokes (afferent or efferent
nerves) to them is significant.

Dahara Lotus : The Paingala Up.' declares it to be the
place of the Antarydmin Vispu. “It is the actual Nardyapa
alone that is established in the heart.” Says the Swbald’
“ Within the body is the one eternal unborn located in the cave
of the heart. The earth is his body.. ”. The Nysimha Up.?
says that the objective forces of mnature are symbolically
referred to in relation to the human form as being seated in
the navel, the will to be live in the heart, and subjective states
of mind between the eye-brows.” The importance of this
centre in meditations is greater than that of the Ajfia cakra
(the centre between the eye-brows or on the forehead) for
important reasons.

I. It is the residence of the Antaryamin (and the Jiva)
from which He peryades the entire body. The Jiva
is moving round and round the petals of the lotus,
whereas the Supreme Divine is in the centre establi-
shed as its lord.

1I. TItis the source of prana, vayu and by the union
of prana and apana, samadhi results. And it is from
this centre the Jiva (hamsz) moves up and dowt.
But one has to make it not merely to move upward
alone but also be able to lose oneself in the tentral
Sun of its life.

. III.  This is also the centre of Citta which has eight-fold
vrttis or changes. To control the citta is the function
of Yoga according to Patanjali—Yogas cittavytti
nirodhah.

1. Paingala Up. IV.
2. Subala Up. VIL
8. cf. Stirya Gita of Tattvasarayana 111, 58,
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Visuddha Cakra. This cakra is not described as fully as
others, This is said to have sixteen spokes or petals and
situated at the throat (kantakiupas. It is said to be the seat
of vowel sounds. Tlns is the sentre of Akaga, (kha) important
for khecari-vidya.® Tt is here that Nada (sound) for the first
time becomnes manifest, individuated, vaikhari.

The Yoga tattva Up. mentions that the eye-brow centre
is the centre of Akaga.

The Talu cakra is situated very near the Viduddha,
Refered to only in a few Upanisads, it is not an important centre
at all. Perhaps from a physiological consideration it might
stand for the parathyroid gland.

Ajiia Cakra. The two petalled lotus which is between the
eye-brows, bhrii-madhya is also described as possessing thirty-
two petals by the Nysimha-purvatapaniya Upanisad. The
reason assigned for this discrepancy is that the two petals
possess two mantras of sixteen letters each. Tt is the meeting
place of the two important nadis, Ida and Pingala, and since
the Susumna passes through this as it does through others,
it can be consisdered to have the two spokes or petals of Ida
and Pingala.

The Sandilya Up. fefers to this conjunction of the Ida
Pingala and SuS$umna which parted at the Mulddhira (or
Mapipuraka). “‘The Moon moves in Ida and the Sun in the
Pingala. As these circle round the Ajfia cakra the Ajfia is
legitimately called the Mahakala,” (Breath being the measurer
of time). The Jabala Up. confirms the Siva Samhita view
of the Ajfia cakra as Varanasi. * The Lotus which is situated
in the Muladhara has four petals in the space between them
dwells the Sun. From that sphere of the Sun poison extdes
contmuous]y That excessively heating venom flows through
the Pingald, The venom (the fluid of mortality) which flows
here continuously in a stream gees to the right nostril as the
moon-fluid of immortality goes to the left.”

1. Siva Samhita 96-109,
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The movement of the Ida and Pingala around the
Susumna is almost like the Cadaceus of Mercury! ¢ Piugala
is the Asi and Ida the Varapa.” One should know that the
middle of thejeye-brows in the forehead which is also tlte root
of the nose is the seat of nector. That is #he great place of
Brahman.” says the Dhyanabindu Up. All sins are annihilated
here—sarvendriya papan nasayati tena nasi bhavati.

This Bhrii madhya is the place one is asked to fix one’s
attention on in meditation, if it is impossible to fix it on the
heart lotus. This is, physiologically speaking, the centre for
the optic nerves, and is invariably focussed upon io all cases
of voluntary and involuntary attention. Itis declared to be
the centre of thought, manas, sensorium as distinguished from
emotional citta. It is here that the knot of mortality is placed-
This is place of Ether—akasa—according to the Yogasikha
Up. Akasa mandalam vrittam devatasya sadasivah, nadarupam
bhruvormadhye manaso mandalam vidin.

The Tantric literature suggests other centres namely
Lalana, Manas, Soma and others.® These centres are not
mentioned by the Upanisads, but the Varaha and the Sandilya
Upanisads do mention a twelfth centre which meaus that they
are aware of other centres also. This twelfth centre is Sahas-
rara,* therefore there should be five centres between the Ajiia
and the Sahasrara.

A description of the stages of Omkara in the Nadabindu
and Naradaparivrajaka Upanisads reveals the names of Nada,
Nadanta, Unmani and Manonmani. Now Unmani is consi-
dered to be a centre equal to the Sahasrara, and to reach that
stage of Yoga means Amanaska Yoga.

From all these it is clear that the centres of consciousness
of the high level as in the case of the lower have been spe-
culatively localized and identified with certain plexuses.

Cakrus’ . C, W. Leadbeater.

Yoga Sikha Up. L.

Shakti and Shakta : Arthur Avalon Ist. ed. p. 418,
Nysumhaparvatapaniya Up. 1V.

0 50 IO
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Sahasrara :—This is the highest centre capable of being
identified with the entire brain, Rich with petals and nerves
it is here that the greatest activity of the psychic is available.
This 1s the centre of integration of personality not only with
itself and its body®but the Divine itself plays the chief role. It
is here that Sakti and Siva are in constant union, It is here the
Hamsa (jiva which discriminates) remains in mystic union
with its Iévara. It thus becomes the Parama-hamsa. This is
the highest fruit of Samadhi, of Turiya consciousness. Such
then is the importance of this centre from the psychological as
well as neural levels of consciousness that it is not surprising
that it is counsidered to be the pathway to the Supreme—the
Brahma-randhra. This is the centre of Ananda—bliss of the
Divine. Thus we find that all siddhis come about to him who
has by dint of his ascesis been able to unite himself with his
inner seer and Lord at the heart. For it is only in the com-
pany of that Lone One that one reaches the highest centre—
not by oneself, however wide awake and full and persevering.
It is the important point about this centre that it means all or
none, No partial attainment is possible, that is, the centres
presumed to exist in its wide bosom are of the transcendental
integrating variety, They form a unity in multiplicity.

The study of the Cakras inevitably leads one to the study
of the socalled knots of existence. The knots are of three
kinds, the knot of creation, the knot of sustenance, (perma-
nence) and the knot of destruction, Brahma, Visnu and Rudra,
The Brahma Granthi is placed rightly at the centre of pro-
creation the svidhisthana, the Visnu granthi appropriately at
the heart, and the Rudra granthi at the Ajna cakra of tapas of
askesis that burns up all ignorance. Brahmagranthi rakaro ca
visnugranthirhrdasamsthitam Rudragranthirbhruvormadhye.. !
These are three inverted triangles in the primary cakras,
Muladhara, Andhata and Ajiia. Belonging to the three planes
physical-vital and mental-vital and supramental-mental,

1. Yoga Kundalini Up. L. of. Anandalahiri : Sri Sankardcitya.
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The Brahmagranthi is placed just about the space bet-
ween the Miiladhara and the Svadhisthauna.’.

“ Really speaking these (six) (cakras) signify the roats or
origins (of the Universe) as said in the foyrth chapter of the
Dattatreya Samhita. The Muladhara and the other five
cakras are together called Kula: there are three knots among
them. 'These three are called Devi cakras. The earth and
water cakras® are indicated by the Brahmagranthi The next
two powerful and shining cakras are fire and sun, these two
are indicated by Visnu-granthi, this shining one confers all
the siddhis. ‘The next two cakras in the form of air and
ether are indicated by the Rudragranthi, the seat of mighty
benefits."”.

All the cakras (lotuses) are inverted with their faces
turned downwards. As Kundalini passes through them with
terrific velocity she upturns them and in this correct position
or Urdhva-mukha they are very beneficial and powerful. The
Varaha Up. mentions this process. ‘‘ At first in this brahma-
granthi there is produced a passage, Then having pierced
the Brahmagranthi, he pierces the Visnugranthi and then he
pierces Rudragranthi.”” ‘The Yoga Kundalini Up. says “ Kun-
dalini being heated by heated by Agni and stirred by Vayu,
extends her body in the mouth of the Susumna and pierces
Brahmagranthi formed of Rajas and flashes at once like light-
ning at the mouth of Susumma. Then it goes it goes up
through Rudragranthi' and above it to the middle of the
eye-brows having pierced this place®, it goes up to the Man-

1. Brahma Vidya Up. cf. Lalitasahasranamma (names 101, 102, 104,)
“ Brahmagrathi is below the Maniptiraka at svadhisthana (100). Above the
Manip#iraka is the knot called Vignugranthi. The two Rudragranthis are in
the Anihata of the heart.” But the last Is not in conformity with the
statement given by it in 104.

2. Muladhara and Svadhisthana,

3. Lalitasahasranama. 104,

4. This should be Visyugranthi.

5. Yoga Siitras. I1. iii. 9. mentions afflictions of man which are due to
the knots of obstructions {0 progressive integrality viz. Ignorance, Asmitg
(egoism) Raga (desire) dvesa (hate) and Abhinivesa (desire to live)
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dala (sphere of the Sahasrdra).” ‘The same Upanisad gives
an identical description at another place. The knots are
kuots, are knots of maya-$akti movements towards externali-
sing and objectiv.e attraction, attachment and egoism. The
knots are the ‘ points of convergence of the three groups of our
life-activities’ and are “points at which converge of each of
the three groups ™ taken two by two.

The sketch we have given of the nature and location of
the Cakras and the granthis is what we find to be at once
speculative and mystical. But there is here to those who see
beyond the efforts to localize functions and spheres, an amount
of truth. The whole group of cakras are the subtle counterpart
of the physical sheaths (levels) and reveal an activity of in-
tegration of the functions belonging to the several sheaths
(levels). ‘The knowledge of one sheath is impossible without a
corresponding and increasing knowledge of the others. The
higher the development, the greater the recognition of the
partialitas-nature of knowledge that one has. The spheres
called granthis really are crucial points. Note has to be taken
of the fact that they are called Devi-cakras, though named
masculinely as the knots of Brahma, Visnu and Rudra.

The aim of a realized consciousness is to organize inte-
grally all the planes of human being. This aim is said to be
mainly of the Hatha-Yogi. This shows that the Hatha-yogi
felt the need for a more fine understanding of the psych-physi-
cal relation than the other Yogins who grasping the truth of
the higher condemned all these types of Yoga to the illuding
category. The integral Yogi on the other hand does not
sacrifice the body or the mind but tries to make them the
temple of the indwelling spirit. This is the integral possibility.
It is not purification thatis sought after by the Yogi, but
transformation of the human nature itself so that on all planes
and at once the highest Consciousuess, might act even like
the devas, or rather more correctly, like the eternals who are
greater than the gods.



THE PSYCHO-PHVYSIOLOGY OF THE MINOR UPANISADS 41

The physiological descriptions are psychonic descriptions
and tally well with the physiological theories of the plexuses
and the glanduar organization as demonstrated by Professor
Sajous and Prof. Dakin." It should not be forgotten that the
descriptions are not of the physiological material order but of
the vital and subtle order. Having opened the heart you
cannot ask for the anahata cakra; it is in sifu that you must
find it, and the ¢z situ in this case means the living being. It
is difficult enough in psychology to find adequate explanations
for mental processes, it is still more difficult when one is asked
the correlate the psychic behaviour with the psycho-physical
apparatus of the subtle order of electric movements and etheric

impacts with a lot of sectarian and mythological figures
thrown in. ’

APPENDIX.

The cakras are accepted by the systems of Vaikhanasas
and their accounts agree with the account given in the Minor
Upanisads.

Sri Bhagavadarcaprakaranam (Vaikhanasa Granthamala
ed. p. 60 ff). The order of arrangement in mentioning them is
not clear. The adhi-devatas of the centres (cakras) however
are different according to the theory of Arca followed by the
Vaikhanasa school. Nardyana is situate at Sahasrira, Adi-
miirti at the Ajfia, Aniruddha at Visuddha, Acyuta at the
Anzhata (Hrdi cakra), Sudarsana at the Manipfiraka, Purusa
at the Sviadhisthana and Visnu at the Gudasthana.

Marici Samhita (another Vaikhanasa text) give the des-
cription of the body describing the several centres: P. 500f.

Gudasthdna vahni-mandalam, hemabham trikona wvahni-
mandalam Purusha ‘Kandasthanam dvadadarayutam cakram,
tatra cakre punyapdpa pracodilas tantu pafijara madhyasthe
liitika iva prandrudhah pravartate (bhramati) jivah. Nabhaur
firdhve kundalini $aktih.

1. Modern Biological Problems ; Dakin p. 27,

6



42 ANNALS OF SRI VENKATESWARA ORIENTAIL INSTITUTE

Hidayas arkabimbam tasmin sakarabijanvitam sahasra-
jvalayutam jyotirjvalati. Tanmadhye mandala puruse visnu-
murtih. (Strya mandalam).

Nasagre $uddhasphatikasamkasam candrabimbam. .
Tanmadhye mandala puruse Narayanamirtih.

Marici Samhita describes the yogi siddhis that accrue
from the meditations on the several centres: p, 502-ff.

The Jayakhya Samhita (Baroda ed.) (an important Pafica-
ristra work) does not mention the names of the Cakras. It gives
a detailed account of the Bhiita-$uddhi and Deha-$uddhi and
also the formation of the subtle mantric body which is of grea-
importance in worship. It mentions the six steps of the
Atman : satpadi hyatmatattva. (X. verse 64 pp. 90).

It mentions only one cakra mainly the prabha cakra
which is situated at the Nabhi (verses 25 and 68). Prabha-
cakre, whose $akti is the Vaisnavi-prabhacakram-nabhisthitam).
There is mention of the Susumna and its upward path.

Ahirbudhanya Samhita : a very important Pajicaratha work,
(Vol. 11, 31st Chapter, Adyar Edition). There are 72.000 nadis
established in the human body. The Miuladhara is called the
Vahni-mandalam or the region of fire. ‘The Nabhi cakra of
twelve spokes is declared to be the place where the Kundalini
resides. It is there that one should meditate on the Sudar-
d4ana, the power of I$vara.

éikha sthane nabhi cakre hydayamburuhe tatal,
Kantakiipe bhruvormadhye jihvamile tathaiva ca,
manoh sadaksaranyesu kramenaiva vicintyayet.

(XXXII chap. 50 verse).

Cakrasare dealt with generally in extenso in the tantrik
works, PratyabhjliadarSana, Soundaryalahiri, Mahanirvana-
tantra. Kundalini is the most important principle of power
of creation and realization. Cf. Kasmirign Saivism ; J. K,
Chatterjee,
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The System of Cakras according to Gorakhnath : Gopinath
Kaviraj : P. W. S. B. Studies Vol. IT, p. 85,

Siva Samhita, Gherenda Samhita and Suta Samhitas make
mention of the Hatha Yoga or Kundalini Yoga.

Sangita Darpana vof Damodara mentions the cakrag
(13ff-24 verse) thus:

Gudalingantara cakram ddharakhyam caturdalam......

1t thus includes Lalana a cakra of 12 petals at the Uvulg,
and also states that the Ajfia has three petals instead of two
ascribed to it by all other writers. Further it states that there
are higher centres like Soma and Manas. We find also that
in the states of consciousness, there are stages corresponding
to these like Unmani, Manonmani, Amanaska etc. The aim
has been localization of states of consclousuess in the material
sutble or gross or mantric (etheric) body.
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A FUNCTIONAL CLASSIFICATION OF SOME
BHARATA NATYA POSES*

P. S. NAIDU, M.A.,

Annamalai University.

"T'he expressions Abhinaya, Naiya, Nrita and Nrtya have
puzzled many a lay reader of popular treatises on dancing and
drama. Sometimes the words have been used indiscriminately,
each being made to stand for any or all the others. A clear
understanding of the different connotations of these words may
be secured through a careful study of verses 268 to 272 of the
fourth chapter of the Natya Sastra. (The Gaekwad Oriental
Series).

The Rsis asked Siva ¢ Gesticulatory action has been created
for the realization of its object. What is the purpose of
Nrtta ? It has no relation with the subject matter of the
song, nor does it appear to be the representation of the
meanings of words. Why then is Nytta performed in
singing and Asarita

In reply it was stated that Nyita does not look to the mean.
ings of the words (of the song), but it is practised as it
enhances the elegance and excellence of singing. Usually
Nrytta by its very nature, is pleasing to the whole world,
It is highly esteemed as betokening auspiciousness it
marriages. It is also practised as @ source of merriment.

(Tandava Laksanam, p. 58)

Abhinaya derives its meaning from the root /8 (i, nai to
lead). It stands for significant gesture or expositional dancing.

Paper submilted at the Tentl All-India Oriental Conference, Tirupati,
March, 1940.
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But the most comprehensive of the four words is Natyam. It
stands for drama and dancing of all kinds. We may define
it as a dramatic_representation proper, comprising dancing, or
gesti¢ulation with appropriate speech, song, musical accompani-
ment, costume, stage effects ete.’ Nytyam contains all these’
elements but speech and song, while Nyttam is simple gesti-
culation without any significance. Nyttam is not the expression
of any emotion or sentiment, nor is it meant to convey any
idea. The dance is indulged in because, the movements aré
graceful and pleasing in themselves.

The poses or karanas which are the foundations of dancing
may also be divided on the same principle as that used for
dancing. The following table exhibits the relationship bet-
ween the various types of poses used in Hindu dancing.

Dance Poses

(karapas)
i
Significant Non-significant
(Nﬂtya) (Nrita)
[
] I
Signifying Imental states denoting object (mainly symbolic)
|
|
Signifying fundamental emotions Signifying blended emotions
IV S
. . I
Natural expresssion Symbolic Natural Symbolic

The one hundred and eight karanas described in the fourth
chapter of the Natya Sastra are not classified systematically,
but they may be fitted into the above frame-work without much
difficulty. We shall select a few significant examples of the
main heads of our scheme of division, and study their outstand-
ing features.

In the first place we have Nyrita karanas, that is, poses
which are not means for an eud, but ends in thewselves, as
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they are beautiful and pleasing by their very nature. The first
figure of this group, known as Lalita. is a striking representa-
tion of gracefulness. Both by its name and functioy it is
associated with beautiful movements in dancing. The coquet-
tish expression on the face, the pose of the right hand, and the
entire posture of the danseuse are pretty and attractive, In the
second karana, called Lalata Tilaka, thereis greater vigour,
yet it is also suggestive of grace and beauty. The third and
the fourth are very difficult dances involving intricate move-
ments produced by the trained danseuse who has marvellous
control over the muscles of her limbs. Both poses are to be
used in delicate dancing. There are several other poses of
this class, but these four are adequate to give us an idea of
what the Natya Sastra means by Nrtta karanas.

Among the karanas denoting objects and ideas, mainly
through conventional symbolization of dance movements, we
have chosen four for discussion, one representing an idea, two
indicating animals, and one standing for a natural object. The
first of these is meant to convey the idea of reconciliation
between two lovers who have gunarrelled and separated. The
hands indicate, in an unmistakable manner, the idea of union,
which is supposed to be achieved through the strategem of the
friends of the lovers. But what is of greater significance is the
smile of satisfaction which plays on the beaming face. In the
Puranic stories, which are the most appropriate themes for
Natyaic representation, Lord Visnu’s vahanam figures very
frequently, and the king of the jungle too appears now and
then. Bharata muni has provided, therefore, for the represen-
tation of these two creatures.

We pass on now to the significant poses which express the
fundamental emotions. Tt is not possible to deal with all the
Bhavas here, and so, that one has been chosen which displays
best the skill of the sculptor as well as the insight of the
anthor of the Natya Sastra. The ‘ fear ’ (bhaya) series is the most
striking of this group, and there are four karanas denoting fear
at different stages of eyolution, The first is mild fear (such as
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that which Sakuntala experienced when she was pestered by
he bee in the forest), the second is fear generated by fire, and
is cetfainly more intense. The third is the most marvellous
pose. It represents fear produced in the mind of a person who
has seen a venomous reptile at close quarters, and is about to
take to his heels. The bodily attitude and the facial expression
are clearly indicative of intense fear, while the posture of the
legs is most appropriate to one who is about to run away. The
last pose represents one of the last stages of intense fear,
namely reeling When fear develops into terror or dread of
the most intense type, then the organism is reduced to immobi-
lity and may become unconscious. Just before the last stage
sets in, reeling movements are mnoticed. It is worth while
making a careful study of the facial expressions of these
sculptured karanas. In the four poses under discussion there is
a clear indication of successively increasing gradation of the
intensity of fear, and the last portrays the stage where the
emotion has become intolerably painful and nature is, there-
fore, about to open her usual safety-valve under such conditions.

The karanas that we have chosen as example of blended
and complex emotions of the sentiments are as striking as thosd
representing fundamental emotion. The first expresses supplica-
tion. The attitude of submissiveness is brought out clearly by
the folded hands, the shrinking body and the drooping face.
In pronounced contrast to this karana stand the two others
They represent the hauteur of the new rich. In Unmatia the
uplifted hands, the upturned head, and the ‘nose in the air’
speak for themselves. The next one indicates sorrow, and the
last is a beautiful representation of the ecstatic joy which a
person experiences when he is absorbed in the passionate
adoration of his favourite deity (ista devata).

The last group is composed of a peculiar type of karana.
The poses are called after the venomous creature, the scorpion,
and all of them are meant to indicate flight in air. Ascent to
and descent from heaven in vimanas and without vimanas are
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common enough incidents in our classical legends, and here
are the poses to signify this extraordinary method of transit.

In addition to those that we have discussed, there are
karanas to express the elemental emotions gf anger, wonder,
disgust, self-assertion etc., and the blended emotion of jealousy,
envy, pity, humility and others. We have an entire series
representing various kinds of gaits, the gait of Lord Visnu and
other gods, of the haughty person, and of the afflicted and the
humiliated. War and retreat too have their appropriate poses.
And as we wade through the intricacies of the karanas and the
angaharas we are lost in admiration for the great sage, legen-
dary though he be, who has had such profound insight into
the psychology of the human mind. But our admiration is
transformed into mute wonder when we gaze at the handiwork
of the inspired sculptor who has with consummate skill,
managed to depict the myriad coloured emotions of the human
heart in the hard, cold, lifeless, medium, the granite walls of
our temple,






RAMANUJA’S PHILOSOPHY OF THOUGHT AND
ACTION

C. V. $aNgARA Rao, B.A. (Hon's)

Ramanuja, the chief exponent of the Visistddvaita school
of thought, was an yajutvedic brahmin born at Sriperumbudur
near Madras, in 1027 A.D. Asuri Kesavacarya was his
father and his mother was Kantimati. After receiving general
education given to the boys of his age, he was placed under
the tuition of Yadavaprakada of Conjeevaram. He lost his
father while he was very young. Alavandar, the famous head
of the mutt at Srnanvam wanted to instal this precocious
youth in his apostolic seat. So when Alavandar was on his
death-bed he sent his pupils to fetch him, but by the time
they returned with Ramanuja, the master breathed his last,
Tradition says that when Ramanuja approached his master’s
dead body he saw three of the five fingers of the right hand
folded. It was interpreted that these three fingers indicated his
three desiies that remained unfulfilled. The chief of these was
the composition of a commentary on Brahma Siitras. One
day Ramanuja heard the Divine voice telling him that Perias
nambi was the best teacher. Imimediately he went in search
of him, and met him at Madhurantakam and was initiated
by him into the mysteries of the doctrine. Ramanuja was a
master of the puranic and occult literature. The foremost of
his desciples was Kurééa. Besides a Bhisya on the Gita, he
wrote to elucidate his exposition of Visistddvaita philosophy,
Vedantasara, Vedantasangraha, and Vedantadlpa Ramanuja’s
commentary on Brahma Siitras is known as Sribhigya.

Philosophy has its roots in man’s practical needs. If any
system of thought fails to respond to the fundamental human
instincts and to interpret the deeper spirit of religion, it can
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never meet with general acceptance. Those speculations of a
philosopher which do mnot give us relief in our stress and
suffering will be mere intellectual diversion. The Absolute of
Sankdra, which is rigid, motionless, in short a ‘mere void’,
followed by his elescription of the visible world as unreal,
fails to attract our assent. Saiikara’s exposition of the Brahma
Siitras as inculcating advaita, non-dualism or monism had
long since obtained a hold in the minds of people and the
consequential representation of the world as a myth, a day-
dream aud unreality came to cause havoc in society. Serious
thinkers have felt at all times that the propagation of such
tenets would lead to social cataclysm. Ramanuja stood up
against it.

Briefly stated the main theme of the Ramanuja’s system of
philosophy is that there exists only one All-Embracing Being
called Brahman, the Lord who is omniscient, and omnipotent.
““The omnipotence of God is manifested in different ways in
different things.”” Matter (Prakgti) and souls (Purusas), as
coustituting the body, as it were, of the Lord, exist always in
two different, periodically alternating conditions of creation
and involution. They are co-eternal and co-existant. ‘[his
duality of Matter and Soul {reminds us of the duality of mind
and matter advocated by Descartes., the father of modern
philosophy of the West. Whereas for Sankara, Brahman
(Absolute) is the only reality, for Ramanuja, Brahman (Perso-
nal God) and the universe are both equally real. For the one,
perceptual evidence is of weaker authority than the scriptural
testimony, and for the other, Experience is stronger than éruti,
Sankara holds that Absolute Existence and Pure Conscious-
ness are identical, and Ramanuja says that they are different.
Monism holds that self-luminous pure cousciousness is non-
different f1o1n Atman and is etermal, immutable and is one
without a second and Dualism holds that consciousness is not
self-luminous but only an attribute of the self and that cons-
ciousness is not eternal but changing and manifold. ’I'he one
pelieves that falsity has practical efliciency while the other
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says that no false object possesses practical efficiency. The
former advocates Anirvacaniya khyati and the latter advocates
Satkhyati. It is certain that both the vedantins regard Brah-
min as the substantive cause i.e. Upadana. But in explhining
it they differ. The monist accepts it as upadana in the sense
that it is screened by the veil of Nescience or avidya which
alone undergoes real transfoimation ; and the dualist says it is
upadana in as much as it is the self of Praksti—the body of
Brahman—which constantly changes itself in the form of the
umniverse.

Ramanuja also accepts the law of karma. It has, no
doubt, a beginning which, it is impossible to trace. It is this
karma of a man that decides his position in life, happiness or
joy whatever may it be. The Lord in Visistddvaita is a
personal being. Bhakti receives more prominence at the
hands of Ramanuja than in the Gita. Bhakti is loving God
with all our heart and soul. It culminates in an intuitive
realization of God. According to Ramanuja, one who is keen
on getting spiritual emancipation should acquire the seven
qualities namely : Vivéka, Vimoka, Abhydsa, Kriya, Kalyaga,
Anavasada and Anidharsa. He considers that contemplation,
to be eflective, must be continuous and ceaseless like a stream
of oil. He advocates two kinds of contemplation (viz.) aprati-
kopasana and pratikopasana. The one directly leads to final
release, and the other leads to fruition other than mbdksa and
finally to moksa. He admits three kinds of mdksa (1) Sdlokya,
(2) Sartipya and (3) Sayujya. He contends that bhakti combi-
ned with karma and jiana is the real means to the salvation.

Ramanuja was the spokesman of his age. He wasa
teacher not by precept but by example. The one remarkable
event that accounts for his success was his admission of the
dudras and outcastes into Vaisnavism. Caste and creed are
of no consideration for him when spiritual aptit’ude predomi-
nates. But he was never a red-hot reformer. He was
bringing ouly such reformation as was suited to the then
society, and that too not at the cost of religion and spirituality.,
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He directed his attention towards the temple worship. He
accepted the worship enjoined in ¢Pancéaritra’, and created
different orders of priesthood and established monasteries
in various centres. His mastery of occultism is evidenced
by an incident;®when, once he was surrounded by the
troopers of Chola king, he took some sand in his hand and
repeating some mantras, threw it against the enemies and this
made the troopers turn away. His invitation to the Mussal-
man Imperial Combat and Ramapriya’s marriage with the
Royal princess are to this day commemorated at Melkote,
Mysore.

His ¢ Last words’, or more commonly called his ‘ Eighty-
two aphorisms ’, are meant to be moral aids to his desciples in
their relations to God, man and devotees. They can shortly
be enumerated thus. One should be equally devoted to the
service of one’s own guru, God and any bhagavata or devotee,
Yield not to the five semses; overcome the passions. Learn
social etiquette (i.e.) not to speak disrespectfully to Srivaisna-
vas and to do namaskarams when you meet elders and respec-
ting your guests. Be charitable to the poor. A true devotee
should possess the eight fowers of worship. The are tole-
rance, control of semses, philanthrophy, forbearance, know-
ledge, devotion, contemplation and truthfulness. Repeat every
day the ‘astaksara mantram.’ Keep yourself aloof from the
wicked. Study the sacred literature,

In conclusion, it can be said that Ramanuja’s view is the
highest expression of the truth. In modern times we find
some of the principles of Ramanuja re-taught in the teachings
of Mahatma Gandhi. To-day we notice the water mark of
our Indian philosophical status-—loyalty to tradition and
devotion to faith to be considerably low and the one probable
reason may,be our association with the spirit of the West.



ARAVANAVADIGAL
BY
N. ArvASWAMI SASTRI,
Oriental Institute, Tirupati.

No reader of the Tamil Epic, Manimekhalai will fail
to notice that the sage Aravana is one of the most important
figures in the poem. He is introduced there as a venerable
and learned teacher of the heroine, Manimekhalai. The
historical character of the events marrated in the poem has
been well discussed by Dr. S. Krisnaswami Iyengar' But it is
doubted by Prof. Jacobi® whether Aravana is an historical
personage and not an imaginary figure introduced by the poet.
This doubt however will disappear, if we go through the whole
poem carefully. For wherever he is referred to in the Mapi-
mekhalai he is described as a real person in flesh and blood,
having noble qualities characteristic to a Buddhist teacher.
He is spoken of, for example, in the chaps. II, X as “a man
who has completely dispelled all the human evils and possess-
ed a good deal of spotless learning.”

wpaeer £55 wrey Gaeral
wpaienr (augsar).—-11. 60, X, 57.

Again the poet hints that Aravana’s residence is the same
as the heroine, Manimekhalai’s as below :

Aar aprrri gypaemar sarure Qal@eme.—XI, 51,

“ Pray ask into Aravana of your own place.”

His extreme old age is again spoken of in the following
lines :

BTG wrsms s@EETETal6T
eenr gpgrarar,.—XII, 3-4.

1. [n his “ Manimekhalai in its Historical Setting.”
2. See his letter, Ibid, p. 93,
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“He is a glorious and elderly man, with aged body of gray
hairs and tongue never trembling.”
w150 g%y alevey guligmd soriss
epss 5 Swnsams.—XXIV, £9-100.

‘““ He is free from the lapse of the tongue, yet his body is
extremely grown up and loose-limbed.”

From these and other similar passages! we may guess
that he might have been an historical personage even as
Manimekhalai and other characters of the poem. Further we
may gather from the narratives told of Aravana that he was
very old when Manimekhalai and Madhavi approached him
for ordination in the Buddhist Order. Let us take note of
such narratives in brief.

When Madhavi, the mother of the heroine, Maunimekhalai
heard that her beloved, Kovalan was put to a cruel death, she,
along with her daughter, in extremity of sorrow, took
herself to the hermitage of the Buddhist mouks and bowed
at the feet of Aravana, who, hearing the cause of her distress,
preached the four Truths of Saints and instructed her to take up
five morals (smevews Fevd) which are regarded as the means of
escaping from the world of sorrow. In the technical expression
of the Buddhists, this is her ordination into the Sramanera
stage of the Order. Though it is not clearly stated that
Manimekhalai, too, obtained this ordination, we may assume
that she did so, since it has been specifically so stated in the
Silappadikaram. 'This is in conformity with the description
given of her in the chap. III of the Manimekhalai :

geafwenn Csrppse gflu sesHulb
Qeiss srQur Qsryw sallasr.—149-150.

It is stated in the chap. X, in the words of Goddess,
Manimekhalai, that Madhavi, Sutamati and Manimekhalai
were in previous births daughters of Ravivarman and his wife

1. zaosd wpaersr XXVIII, 150.

Sdvmar aig-bs epaer agair XXVIII, 236,
S phPag pralarpaenar,
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Amudapati, king and queen of Yasodhara Nagara; their names
were Tarai, Virai and Laksmi. Tarai and Virai married the
king of Kaccaya Nagara in the kingdom of Anga by name
Dujjaya who took them one day to see the hills in his kiligdom
and was with them on the banks of the®*Ganges. Aravana
came there to his camp, and in reply to his enquiry as to what
brought him there, he said that he had come there in order
to worship the foot-prints on the hill, Padapankaya (Gydhra-
kita). He advised the monarch also to go and offer worship
at it. By the merit so acquired by the worship at the feet of
the Buddha, both these sisters, Tarai and Virai are now born
respectively as Madhavi and Sutamati, Manimekhalai’s mother
and her companion. This story has been again told by
Ayavapa himself to Manimekhalai when she returned from
Island, Manipallava (= Ceylon) and approached him to enquire
about the narratives of Aputra as Tivalilakai instructed.
Further Aravana reports to her that on one occasion he visited
the hill, Grdhrakiita and on his return he met the king
Dujjaya in a grove, and came to know from him that Virai,
one of his wives, was killed by going unguardedly before an
elephant as a result of drink and that her sister, Tarai died by
throwing herself from the terrace of the palace on hearing of
her sister’s death. Itisclear from this part of the narratives
that both Madhavi and Sutamati died quite young in their
previous births. According to the rebirth theory of Buddhists,
a living being may be reborn after 7 or 21 days’ interval from
his death. 'Therefore if we assume that Madhavi entered into
the Buddhist Order roughly at 40 and that Aravana was about
40 years old when he met them on the banks of Ganges, his
age may, at the time of admitting Madhavi into his religious
fold come roughly to 80—an age which might have comman-
ded great respect among the people.

In describing the story of Aputra, Aravana says that he
met the former in Manipallava when he (T&putra) took to
fasting unto death so that he might incornate in the kingdom
of Savaka, and save the living beings who were suffering there

8
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on account of famine, and that he, being born as an adopted
son of the king, Bhiimicandra, by name punyardja, had just
then, attained youth and was ruling that kingdom in the city
celled Nagapura. (S. chaps. XV, XXIV). It seems, therefore,
that some 20 years*had elapsed since Aravana met him there.

For both Buddhists and Hindus the belief is that one could,
by dint of some mystic powers, kiow about one’s own previous
birth as well as other’s. Though we may not accept as correct
the statement of Aravana in regard to the identification of
Madhavi, Aputra, etc. with somebodies in previous life, yet we
may not be in error, if we assume that Aravana frequented
sacret places like Grdhrakiita and Manipallava (=Ceylon) pre-
aching Buddha’s sermon everywhere.

That he was constantly in touch with Manimekhalai from
her early years is well expressed in the Silappadikaram, another
Tamil classic of the same age as the Manimekhalai itself. It
is stated there that Madhavi in her agony of separation from
her beloved, Kovalan, “yielded her daughter to a Buddhist
Saint of great glory ' and that in doing so she addressed her
mother (Citrdpati) saying: “I am in duty bound to live a
virtous life. Do mnot allow Manimekhalai to take to the life
of a courtezan which leads to a great suffering.” Aravana
admitted Manimekhalai to the Order only after obtaining her
consent. ‘This is clearly stated in the Silappadikaram. Devan-
dikai reports to the king among other things thus; The well-
spoken saint (@s@uwryf) wrgai)’ said very kindly : The lovely
gir] expressed to me her wish for renunciation.” It can
hardly be doubted that the saint described above as “of a great
glory ” and as “ the well-spoken ” is naturally Aravapa. His
existence therefore, may be well admitted as true even like that
of Manimekhalai and Madhavi etc.

5 s - - -
Mahamahopadhyaya Prof. S. Kuppuswami Sastrigal ad-
1. ewo?fsyp CurPuplarar, Ao XV, 105, English Trans. p. 214,

2. O~ XXX, 32, Engl. Trans. p. 338,
3. Ihid,
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mitting the historical character of Aravana, has made an
attempt to identify him with Dharmapale of Kauchi. His
plea for this identification is that the Manimekhalai folJowing
Difnaga in its logical theories, has made certain improvement
upon his logic, but differs from Dharmakirti in the scheme of
anaskantika and viruddha. The improvement that is introduced
in the Manimekhalai is the expression, ‘‘etamil” =samyak or
samyakjfiana in connection with alavai = pramana. Dinnaga’s
definition of perception, * pratyaksam-kalpanapodham ’ is
criticised by Udyotakara on the ground thatit is defective
because of its lacking in the word j7igna. Dharmakirti has
removed the objection by introducing the phrase, Samyak-
jriana before defining the perception. As the similar phrase,
etamil has also been used in the Manimekalai “ it would be
easy to see how during the transition period between Udyota-
kara and Dharmakirti, a fev: amendments like * efamil’ might
possibly have been introduced by some of the less combative
and more loyal followers of Difnaga like Dharmapala who
came between Dinniga and Dharmakirti,”

Mr. K. G. Sesha Iyer has, on the other haund, strongly ob-
jected to Prof. Sastriar’s interpretation of the word “ etamil”
and stated that the word * etamil” must be construed along
with the following word “ pirattiyam ™ (pratyaksam) and not
along with the preceding word “ alavai” (pramana). He fur-
ther points out that the expressions like efamil are not infre-
quently employed as merely intensive words of emphasis, and
quotes several instances from the Tiruvdcakam.” I may also
add some more instances from the Manimekhalai itself:

wslle @ GQurgar, V. 11.
a gl egplefl, XXVII. 6.
asdle Slirssn, XXIX. 156.

Apart from the above argument, Prof. Sastriar has assign-
ed no reason why Aravanavadigal should be equated with

1. Journal of Oriental Research, Madras, Vol. 1, p. 197,
2. Ibid. p. 327.
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Dharmapala. So far as I can see we could not{point out to any
word in the Manimekhali which might look like a T'amil tran-
slation, of the Sanskrit word. We can find, on the other hand,
that the author of the Manimekhalai has kept all the Sanskrit
or Pali personal names in foto though in forms that are suit-
able to the Tamil phonetics. The following are some of such
names i—gyeover, gsLuS, HuEsFaeT, YESLTSET, L.SWGSLLIGT,
sreFarer, Qassvumar, Fmssodr, 5805 ssar, Feordlsgrer,
1 EEEEIGT, 5108, SGLSSHET, §HLETVEET, )TF0ETHLaT, e ey
grear, Lt Grer, wr( =wsn)ers Hadr, wrGsCaser, LTS,
won(=wan)uel, gpaflesGlrar, etc.

Now, if Aravapavadigal is the same as Dharmapala,
it is not clear why the author should resort to a method of
translation in the name of this teacher alone instead of
adopting the original Sanskrit name asin the case of other
persons. It would not, therefore, be possibly easy to support
the supposed identity of these two teachers. ‘T'hat they
both are different persons will also be evident, if we analyse
the compound “aravamavadi” which comprises of three
words ; viz. ara, ana, (ot vana) and adi. The first and last
word, ‘ aram’ and ‘ adi’ are equivalent to ‘ dharma’ and ¢ pada?
in Sanskrit. It is difficult to determine what the middle
part of the compound exactly means. It may be derived

either from (1) an (or anavu) meaping *“to discern” “to
analyse ¥, etc. as in andana, or from (2) annal meaning
“superior 7 “head”, etc.,, or from (3) an, a formative suffix

meaning “place” (@) asin the compound, r@aers (See
Naladiyar, 114). In necither case we have the word in Tamil
corresponding to the Sanskrit pala “ to protect”, “to sustain
ete. If we take it to be a second derivative, it would be
corresponding to dharmottarapada in Sanskrit. Or if we
split the cotupound into are and vang, the latter meaning
“nature” “self substance”, etc. as in the compounds,
Spaemn (XXI, 156) and wpasws (11, 60, X, 57), then it may
be equal to dharmasvarupa or Dharmatman, etc. Thus we
have seen that there is hardly any connection between
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these two words, aravana and dharmapala. 1, therefore,
believe that aravana is a local namne given to a local Buddhist
teacher whose birth place must be somewhere in the Tamil
country. We do;find in the Tamil Literature many teachers or
authors bearing such local names as Sekkilar; Peralvar, Ilango,
Tiruvalluvar, Avvaiyar, etc. ‘That aravana is a name of local
origin and not a translation of some Sanskrit word will also
be evident from the examples of those names like valaivanar
referred to in the Manimekhalai itself.

Moreover the biographical accounts of these two teachers,
too, do mnot lend support to their identity. For, Aravana is
described in the Manimekhalai as originally belonging to
Puhar, the ancient capital of Cola-kings. He is said to have
left it when the city or a part of the city was destroyed by an
inundation of the sea, he went to Kanchi and settled there,
Though he is spoken of as having visited Northern India and
Ceylon more than once, he is nowhere mentioned as having sett-
led in the North. If the destruction of Puhar in 170 A.D.' is an
historical fact, Aravana must have been flourishing during that
period, because he is spoken of as a contemporary of the event ;
therefore he cannot be removed to 600 A.D., the date of
Dharmapala. As regards the latter’s account, we are told
that he was born at Kanchi as the eldest son of a great
minister and ran away to the North on the eve of his
marriage and eventually became a great logician and rose
to the high rank of the abbot of the Nilanda University,
According to the Chinese tradition he died in the 32nd yeat
of his age, while the Tibetan tradition asserts that he lived
very long age, ie. about '80 years. I-tsing speaks of him asa
contemporary of Bhattrhari who died in about 651-2 A.D.,
Thus in view of these circumnstances, we cannot subscribe
ourselves to Prof. S. K. Sastrigal’s opionion in regard to the
identity of Aravanavadigal and Dharmapala. Nor is it possible
to admit his suggestion that the latter might have returned to

1. Diksitar, Silappadikarain, p. 82,
2. More about Dharmapala, see tuy fortlizcoming paper on the subject,
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Kanchi after his retirement from Nalanda and might have
resuscitated Buddhism iu Kanchi and further south; because
we lave a strong Javanese' tradition to the contrary effect,
namely, that he spent his last days in Java and Bali.

1. Himamsu Bhusan Sarkar, Indian Influences on the Literature of
Java and Bali, p. 51. Calcutta 1934,



PARAMATA BHANGA.
CHAPTER ELEVEN

SRI VEDANTA DESIKA
ON
THE PRACCHANNA BAUDDHA SCHOOL!

Dr. K. C. VARADACHARI, M.A, Ph. D.

1. We now refute the veiled-Buddhist who accepts the
Vedanta (Veda-authority), in the same way as we have refuted
the Yogacara, who accepting only Consciousness (as real)
declares the knower the object, and the qualities of Buddhi
(consciousness such as sorrow, joy etc.,) to be merely
imaginary constructions (kalpitam), and Vaibhasika, his
colleague, who declares only one thing to be eternal, and the
rest to be non-eternal.’

2. The momentariness and manyness of the Buddhist,
the eternity and oneness of the Maya-vadin, are, according to
their own tenets, in relation to the Undifferentiated Cons-
ciousness, imaginary constructions, and consequently, they

1. This term is applied to the Mayivada by Sri Venkatanatha. The
intimate relation between Buddhism and Mayavada has been a well recogni-
zed fact, even by Sri Harsa, the author of Khandana-khandakhadhya. (p. 19 &
p. 29 Chowk. ed.) that it is not surprising that they are called veiled-buddhists,

2. c¢f Vibhajjya-vaibhagika's views are referred io here. The Voga-
cara holds that Consciousness, buddh?, alone is real, and all others, including
its own states are constranctions. Advaita also holds the same view., For the
Vaibhasika one thing alone is eternal aud all else momentagy, and this is
Buddhi: consciousness. Advaita also holds a similar tenet. Atman, which is
mere consciousness, undifferentiated and ungualified, is eternal. All else are
constructions which are false.

éri Vedanta Desika shows briefly the intimate relationship jif not identity
in the views of Mayavada and the Bnddhist schools,
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(Buddhism and Mayavada) are one (school of thought) when
we closely inspect these two schools.'

3. Since what these two schools separately affirm (as
valid testimony) pamely, the Buddhagama and the Veda, for
demonstrating their respective tenets, are false in themselves,
in their truthness, in regard to the knower and the fruits of
cognition, these (two, the Yogécara and Mayavadin) who have
learnt these (doctrines) at the Madhyamika’s shop, must only
follow his foot-steps (towards utier aunihilation) Since the
Madhyamika’s statement that knowledge is non-existent is
false (according to his own tenets), knowledge is existent
(is real). Since what these persons seek to establish on the
basis of the (evidence of) consciousness is (also declared to be)
false, itself is non-existent (false).

4. Between the Buddhist who says that all activities of
life are phenomenally real (samvrti satyam) and the maya-
vadin who says that they are pragmatically real (vyavahara
satyam), there is no differerence in what istaught except in
the language (to wit, the essential import is identical).

5. As between the words, indescribable, and non-existent
etc,, (also) there is not much difference, when we look into
their inner meaning.

6. Since all the Vedas are proved to be illusory sources
of knowledge, and since the attainment of fruits of vedic
works is (declared to be) false, these are activities of illusion:
and since to the knower of Brahman who being able to burn
them up (with his knowledge), resides on the head of the
Veda, there is no subordination to scriptural authority ($@stra),
there will not come about any sin due to acting contrary to
the Veda—such a one who argues to this effect is fit to be

1. Momealariness and Manyuess are imaginary constructions according
to Yogacara. Kternity and Oneness also are imaginary coustructions accord-
ing to Mayavada, since they too are qualities of consciousness and as such
mere constructions Thus the identity between Yogacara and Mayavada is
established, their differences are due toimaginary constructjons and hence
non-ultimate,
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kept at a distance by him who knows the Veda (in the proper
mamnner).

7. If it be sought to prove merely on the basis of desire
(kama), accepting that which is mnot at,all a testimony,
Brahman’s truthness, self-luminosity, infinity, indivisibility,
unqualifiedness and the world’s illusoriness etc., (and other
attributes of reality and etc.) it becomes an over-application
(ati-prasanga).

8. Since it is said that all that is other than Brahman is
illusion, there is no testimony at all by which to intimate that
thing. Nor could the #ranscendent Brahman prove any of
these. Even if the testimony of the phenomenal conscious-
ness is accepted, soon after the phenomena have ceased to
appear as true, there can be no adherance to one’s own tenets,
as they are said to become false (through sublation), and are
(said to become) identical with dream-evidence. Further they
themselves have surrendered the validity of testimonies as

something not belonging to the transcendent being (para-
martha-dharma).

9. Even in the view which holds that the validity of
knowledge is due to the truth in the object’s nature, is some-
thing attributed by illusion (aropita) in knowledge (jrana)
or in its instruments, since it states that Brahman’s truth-
ness etc,, qualities and the world’s illusoriness etc., qualities
are infected with illusion, there is absolutely no way by which
to establish validity its own conclusions.

10. Because of the illusoriness of both the unqualified-
ness (of Brahman itself) and the world-illusoriness, the
knowledge of other systems, the knowledge of the world ete.,
thereby becoming true, these (other and opposite views) would
become valid knowledge !

11. If it be said that these which appear as pramana get
sublated, (we reply that) the scriptures also which appear
as pramana, get refuted by the Maydvadin’s statement by

9
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itself, and the Nihilist’s statement by itself. ‘There is no other
sublator beyond it.

12. If it be sought to affirm that these are untrustworthy
on account of their being received through faulty instruments,
it is equally so in the Veda, in its own system. Just as there
is no validity for words experienced in dreams, because of
having illusoriness in their essential nature, so also in regard
to the Veda, this defect occurs.

13. To this thinker (Mayavadin) who affiirms that
through the false, the truth is gained, (we have to say that)
not one of the examples he brings forward his own and his
oppouent’s doctrines. ’

14. To him who accepts the illusoriness of the characters
of truthness consciousness etc., in respect of Brahman itself,
apprehended in the Vedanta passages which he has himself
selected as particularly informing the truth, it is impossible
to differentiate Brahman from the world with the help of these
qualities. As the falsity and ete., (qualities affirmed) of the
world are declared to be illusory (also), there can be no
differentiation of the world from Brahman. (Thatis to say,
the world and Brahman have as much reality or unreality as
one another) !

15. The faults mentioned (by you) regarding perception
which apprehends the qualified being,' would equally apply to
Tusion.” (T'herefore the objections against Savikalpaka praty-
aksa and Saguna Brahman are pointless).

1. Savikalpaka-jGana.

2. ‘The question arises whether there are two moments of perception
when a thing is apprehended as qualified. Some theorists hold that there
are; the first moment being the moment of perception of the thing-in-
itself, the second moment being moment of perception of difference. This
view contradiets the axiom of momentariness of perception, since there
can be no possibility of perception of difference, at all, and therefore we
must conclude that this difference is something attributed and not perceived.
This is an argument brought against the savikalpaka and also that there can
be no perception of di ffelence atall, the truth being that Perception is always
‘of the undifferenced. Sri Vedanta Deéika says that ilieir whole psychology of
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16. To say that pure perception or that perception which
is accompanied by examination, reveals (only) the unqualified
is contrary to all knowledge.

17. The refutation made in regard to Uifference (bheda)
as to whether itis the thing itself or its quality (svaripa-
dharma-vikalpa) can equally be made to apply to abheda,
non-difference.

18. To one who asserts that all differences are illusory,
there will result contradiction with oneself in regard to one’s
activities due to non-availability of distinctions between one’s
own valid sources of knowledge and uon-valid sources of
knowledge, reason and the conclusion, truth and untruth, one’s
side and that of the opponent, proof aud counter-proof, plaintiff

perception, is wrong, The first perception itself is perception of the thing as
qualified by qualities which cannot exist apart from their substrate. Thus
what appears at the moment of perception which is momentary is a unity of
substance-qualities, a samsthana=sthitr. This quality is the differentiating
factor, undoubtedly in relation to other things, that is to say, the process of
comiparison is tndoubtedly an act of imagination and inference (Ralpitamn),
bt not the quality as in relation to its substrate which is a tinity that cannot
be divorced. Thus there are not two moments for the perception of guality.
The differentiating attribute of a substance is not an additive feature, or an
attrtbutwn of a quality to a qualifiless thing.

Sn Vedanta Desika proceeds further and says that if bheda is said to be
an atiribution, those who hold abheda to be true of a thing should be pres
pared to consider it as an attribute, and as such, to make it an equally imagi-
nary construction of the illuding avidya and thus egually invalid. Nor
should a further resort to the doctrine of infinite regress, anavastha, be
miade such as, whether there is not needed an attribute of bheda, difference,
to bheda itself, which distinguishes it from its substance and so on and so
forth, since this equally applies to the doclrine of abheda. The fact is that
objections based on seeking relations to relate things are vitiated by false
psychology. Relations relate, that is all there is to say about them. To treat
them as terius relata, is illogical and unsustainable.

&1 Vedanta Deéika's psychology of Perception follows the lnes laid
down by Yamunacarya, Ramanuja and others and points out that there is no
perception of the unqualified Being or undistinguished being at any moment,
Even a snatch of perceptive experience reveals as the modern psychologists

affirm, a gestalt, a configuration, a patch of colour, a location, and these are
sufﬁcient distinguishing properties in the unity of the experience,

o 811 Bhasya Maha Siddhanta. I i1
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(vadi) and the defendent (prativadi), success and failure, eatable
and non-eatable.

1. In regard to the inferences which (they think)
establish non-knosvability and unqualifiedness ete., (regarding
the Highest Brahman), contradictions with their own state-
ments, it is impossible to avoid.

20. With the help of the inference which consists of
reason and major term (s@dhya) (which are qualifications as
such), to seek to establish the Non-qualified Being etc., will
be like trying to get rid of itching by rubbing oneself with
nettle (tragia involucrata) (kazjuri).

21. To him who declares that we can know the entire
nature of Brahman such as eternity, unqualifiedness, selfs
luminosity etc., with the help of inference, there can possibly
be mno necessity for the Apasudra-adhikarana' in regard to
Brahma-knowledge.

22. Further, since there happens the giving up of one’s
own scriptures (as they are declared to be ultimately false), for
these triple castes even, the Vedanta becomes worthless.

23. In the scriptures which have come into existence
having the form of words and sentences, it can be seen both
by the ordinary men and learned scholars that it does not
speak about the Unqualified Being.

24, Where thereis declared Unqualifiedness etc., in the
scriptures, they refer to the negation of the lower qualities
alone, according to correct interpretation.’

1. This adhikarana in the Vedadta stiras (I iii. 33-39) prohibils the
fmdras from eligibility to study wupanisadic knowledge (Brahina-vidya).
If inference can prove that which the Secriptures are alone held to prove,
which is 1mposslble (L i. 8 $astrayonitvat), there need be no distinction made
between the }11g11e1 eligible castes and non-eligibles.

2. Samicina-nyaya. There are many nyayas or rules of interpretation in
jhe scriptures such as Utsarg@pavada-nyaya, s&mﬁnya-'vis’eqmnyﬁya, gobali»
varda-nyaya etc. The first states that when there are two statements such as
gunas do not exist, and excellent gunas are there, the cotrect interpretation
is that the gtinas which are said to he nonexisting are limited by those which
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25. If it be declared by the scriptures (as is claimed by
these thinkers) that the Parabrahman’s nature is free from all
constructions (attributes), is there any possibllity of attriputing
to it any names, any class-character, any quality, auy power,
any activity any substantiality such as infinitude etc. or non-
existence (even) ?

26. And if it be said that, since all these are illusory
constructions, the supreme substance can only be that which
remains in its own nature (denuded of all these characteristics),
then this is contradictory to the scriptures and other sources
of right knowing, and will conflict with their own statements,
and consequently, it must be presumed that where there is
mention of being free from all constructions, (attributes), it
does not mean denudation of the qualities that belong to it as
such (ie. as the supreme Substance). What is meant. is that
those qualities which belong to other things and which might
be supposed by the ordinary man to belong to It do not belong
to It.

27. Ifit be asked what those qualities are which belong

are said to exist. That is, only excellent qualities exist. (2) The second law
or rule states that a universal statement is not unconditionally true when
there is special description or ws’esp stated. (3) the third is; the word Go
or cow refers both to the female aud the male, When it alone is mentioned,
it includes the male also, as here balivarda. But if both Go and balivarda
are mentioned, then Go or cow refers only to the female, and not Lo the male
since separate signification has been made of that male. Thus there is condi-
tloning. There are oilher nyayas such as apaccheda-nyaya of Mimamsa
which in the context of contradiction between two things between which
there is no fixed priorily aund posteriority the later fault is said to be more
powerful needing immediate prayascitta, whereas another nyaya such as
.where there is contradiction betwecn two things between which there is
determitied or fixed priority and postriority, the previous is more powerful
than the later fault (Mimamsa rule under Upakramadhikarana).

Advaita follows the previous rule apaccheda-Nyiaya and states thal the
first portions of the scriptures dealing with assertions or vidhis are over-
ruled by the negationsin the later, the saguna srutis is overruled by the
nirguga $rutds etc. Bul Visistadvalta points out that the contradiction
between the Lwo is not between two Lhings which can be said to be aniyata-
pourva-parya but fixed, and as such that rule would nol apply. On the
contrary, the principle enunciated in the Upakramadhkaranam will apply.
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to It, and what those qualities are which are attributed to It?
we reply, those qualities which have been determined by the
scriptyre devoted to the apprehension (or knowledge) of the
Supreme substancg such as names like Lord (Iévara), class
like Atman, quality like knowledge etc., Power like All-suppor-
tingness, activity like creation of the world etc, having as his
Body the Eternal world and the Play-worlds, having Nou-
existence of change (that pertains to the material nature) and
afflictions (apurusartha that belongs to the imperfect souls).
Since all these are determined (declared ?) by Scriptures exclu-
sively devoted to His knowledge, these belong to the Supreme
Substance (God or Brahman).

All the names such as man etc., their genus, qualities
like colour, taste, etc., the capacity to evolve them through
themselves, the possession of activities which are determined by
the fruits of their own actions, the possession of bodies that
cause misery, lack of auspicious qualities, do not belong to
Him directly since all these are contradicted by the Scriptures
(pramana). In an identical manner, the attributes denied by
the scriptures of the Jiva are (also) to be known.

Refutations of the fallacious objections raised against the
substance-quality relation may be perused under the Chapter
on the Refutation of the Buddhist Schools.*

Thus to say that Brahman is neither identical nor different
nor inwardly distinguished by attributes, is contradictory to all
scriptures.’

98. Even though we accept Arthapatti and other pra-
manas (whicl Advaita holds), all of them cannot reveal the Un-
qualied Being, since they too are similar to the pramapas
which have been declared.

{. Parainatabhanga, Ch. VII—IX, cf. Ankals 8. V. 0. 1. Vol. 1, pt. 3,

2. 'This is to say, the Supreme is different from atmais (sajztiya-bheda),
the sattte Is different from miatier (vijatiya-bheda) and it is inwardly distins
guished by intrinstic qualities in its nattire (svagata=bheda). Therefore to
deny all these is manifestly Wroig:
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29. Ifit be said that we want no pramana at all, and
that the Unqualified Being is perceived through (its) self-
luminosity alone, then (we reply) this cannot by itself alone
prove the same. If with the Lelp of any other pramana it is
sought to prove that the Ungualified Belng is established
through its self-luminosity, then also it will only reveal the
qualified being and not any other.

30. Superimposition by ignorance! unclearness® delusion
and illusion,” and negating proofs cannot be made to apply to
the unqualified self-luminous Being, (@f it is always inalien-
ably luminous).

31. 'T'o one who establishes that the body is not atman
because of its lack of knowerness (jfiatrtva), it is necessaty to
accept that the ¢ I’ who is the knower, is atman, since the un-
qualified consciousness (j7ana) cannot be the atman, on account
of its lack of the quality of knowerness.

32. The inferences which declare the predication of
non-atmanness and materiality etc., to the ‘I’ (ahamartha),
and the predication of witness-ness and selfness etc., and the in-
wardness, susceptibility to illusion (pratyakiva) elc., to the Pure
Consciousness (samvit), suffer from contradiction with percep-
tion and scriptural testimony. This is what is discussed in
detail in the Atmasiddhi and concluded (there) thus:

“Thus because of being proved by Pratyaksa, because
of being in accord with scriptural testimony and Infer-
euce, and because of susceptibility to Ignorance, the
Atman is apprehended in “I am the Knower (jiiata)”.

33. When the ‘I’ (aham-padartha) is not the Self
(atman), there is no possibility of declaring identity between
the Jiva and the Brahman so as to indicate oneness (as in the
passages: Aham Brahmasmi etc.)

1. Avidya tirohitatva.

2. Avidadatva.
3. Adhyasabhrame,
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34. That the co-ordination (samanadhikaranya) between
the world of inconscient and conscient (on the one hand) (and
Brahman on the other hand) is not either on account of iden-
tity or of sublation, but one which is due to body and soul
relationship is what is taught by the mediating texts (ghataka
Sruti.,

35. The passages which refute difference have to be
coustrued along with texts that precede and follow it, in which
case, they will mean other than that.

36. When the illusoriness of the world is sought to be
proved by means of Inferences, the inferences become invalid
because of the fallacious reasons (kalatyapadesadinirastam,).
When all perceptions (perceptive evidences) are rejected (as
illusory), Inference and Scriptural evidences also cease to be
right sources of knowledge, because they depend on perception.

37. Tt is not so in regard to the sublating of the (seen)
identity in regard to the flame (series)', (because the sublation
of the perception of identity through inference is based on the
perception of the dimunition in the size of the wick and
amount of oil etc.) We have already refuted the fallacious
reasonings regarding cause-effect relation borrowed by these
(advaitic thinkers) from the Madhyamika.?

38 'To attribute a quality of being distinct from both
Being and Non-Being (sad-asad-vilaksanatva) to the world, is
a contradiction, just like the doctrine of co-existence of Being-
ness and Non-Beingness ( sad-asatva-samuccaya).’

39, Nor is there place for any Arthapatti utilized to
demonstrate the undeterminability (anirvacaniyatvam) (of
reality), since there are other explanations’ (for these sad-asad

texts).

1. Jvalaikya.
2. Chaptess VII of the P. M. B. (cf. Annals S V 0.1 VolL. 1.3 p. 17 ff)

3 cf. Jaina Sapta bhangi and Bhiskara's two-fold predication.

4, cf. Arth@patti is nseful only when there 1s a badha asin the case of
Devadatta being stout even though he does not take food by day-time.
There is no such badha in this case al all. Hence arthapatti cannol apply

at all here,
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40. 'Those texts which refute Being and Non-Being refer
to the Pralaya state during which manifestations of both the
souls (sat) and the matter (asat) are withdrawn mto It
(Brahman). (They do not refer to the present time at all but
only to the casual prius of all existence)

41. All the perceptive cognitions etc., which are intended
to intimate the material cause of the world as Indeterminable
or Being-Non-Being will only yield opposite conclusions at
the hands of the intelligent critic.

42 To say that by means of the Knowledge of Identity
there happens cessation of Ignorance etc, will conflict
with those texts which teach that Liberation is the result of
the knowledge of Difference (bheda-jniana).

43, (But) to one who declares that Bondage, the Know-
ledge of the means of escape from it, the knower, the bestower
of knowledge, the scripture which generates knowledge, freedom
from Ignorance that is the fruit of such knowledge, are
illusory, the investigation into Brahman etc., and instruc-
tion in that etc, are (all) worthless.

44, Since the reality of the world is proved by all sources
of knowledge, it cannot be said that its reality is controverted
by (sublated by) either the knowledge of the meaning of texts,’
or by the means of the unseen result that accrues from the denial
of the world (nisprapaficikarananiyoga)’, or through the direct
vision born out of the knowledge through meditation®

1. éaukarz‘xcirya’s special tenet was this. “The vakyas mentioned are
Tat tvam as: etc.

2. The niyoga is apfirva, an unseen result that accrues from the
de-phenomenalising of the world His texts are Brh. Up II1. 4 2. “ Thou
shalt not see thie seer nor think the thinker of the thought.” oCh, Up. VI.2.
1.: Brh. Up. IV. 4. 19. For refutation of this School in detail cf. Sm Bhasya
L 1.4

3. Dhyana-niyoga-vadin cf Sri Bhasya.I. i.4 Thisis another type of
Mayavadin who criticizes the pxevmue doctrine. ‘The whole Advaitic
posmon is clearly refuted in the SH Bhasgya 1. 1. 4 under the Sutra ‘Tgttu

10
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45. The assertions such as that the perception that is
born out of Scripture, that freedom is to be had even whilst
living (in the karmic body) are open to the redicule of all
persouns.

46. Nor need one who afflrms the Self to be eternally
freed (nityamukta) maintain either jivan-mukti or saksan-
mukti (since freedom or liberation is needed or sought for or
striven after only by the bond). Nor is there any possibility
of accepting the doctrine of post-persistent activities of sublated
illusion (badhitdanuvytti)' in respect of one who has gained the
knowledge which sublates totally all that is not Brahman.
(On the other hand,) (according to other theorists like us)
since there are things in the world wherein there are real
defects which are not subject to sublation by knowledge,
there can be post-persistent activity even after the illusions
have been dispelled.

47. He who knows his disciple to be an illusion can
not give instruction to him  If (on the other hand) he consi-
ders him to be real, he is not a knower at all (according to the

samanvayat'. Nyzya Siddhanjonam ; Iévara paricchiedaly : §l 69-78. Tattva
muktakalapa - Jivasarall. 44 & 45 & 46 sl ff.
Adlikarana Saravaly . 1.1. 49 verse

ERERTR b EEiCTUICIR L LRI CE R e

Aot PP S o~

[TIHIEINFIFNAIN [Eegdifa gafFq |

qqral greerTadiagiaeTgaasae:

s PP
Feqisy qFEe: FAAMINTIIZAAE ||
1. Badhitanuvrtti : the persistence of aclivities 6f 1llusion even after

the illusion has been sublated by knowledge. This persistence is explained
as caused by the long persistent adaptation to old silnalions, va@sanz,
which wear away only slowly. But Ramanuja and Sri Vedanta Dedika hold
that the persistence of illusions is founded on other causes than merely
ignorance, such as defects in sense-orgams, movement, actual similarity,
provoking th® confusion etc For example, the double moon perceived by
an individual does not vanish butl persists as perception despite his knowing
that there is only one moon The ignorance that there are two toons may
be dispelled, but the perception of the {wo moons cannot be dispelled by
knowledge but only by removing the disease of the eye Cf. Tattva mukta
kal@pa + 1170 81
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theory of total sublation and there is never partial sublation in
this theory).

48. According to the Doctrine of the Single Self, there
caunot be any distinctions of states of joy and sorrow, teacher
and taught, bonduess and liberation. (Further) the scriptures
which declare the liberation of Suka and others get refuted.!

49. He who accepts the view that Brahman through
reflection becomes the many individual souls (jivas), cannot
prove the existence of the self who perceives these (reflections).
To say that the Unqualified, Unchanging, merely self-luminous
Brahman being reflected in the waves of the inward psychic
organ (antahkarana) which is (produced by) Avidya (ignorance),
appears as if reflecting the differences and changes (whilst it is
itself unaffected), just as the Moon is reflected in the waves
and appears as if affected by manyness and by movement,) and
touching the ground is only useful for (or similar to) drama-
turgical imaginary construction, since it is not substantiated
by any source of right knowledge, (and therefore is not useful
for metaphysics based on valid pramana.) To a soul which
is (said to be) merely a reflection, liberation can only mean
destruction of itself (atma-nisa).

50. In the doctrine which differentiates between Maya
and Ignorance,” it is impossible to refute the quality of being
Ignorance to Maya which causes the perception by the Brah-
man of the illusorily manifested souls.

51. ‘That since the word ‘Maya’ is determined to have
guite a different meaning oun account of its special usuage
etc., this word denotes Mulapraksti and others, on account of
their ability to manifest wonderful creations, can be seen from
the prior and later contexts where it oecurs.

1, ‘Vamadeva etc.

2. Ignorance is sald to affect tlie individual soul, wliereas Maya is said
to be the deluding power of which the Isvara is the Liord. Brahman howe
ever as Iévara perceives the many and as such at leasi there is ignorance,
since there is nowhere manyness, according 1o its thesis.

8. Mayam tu Prakrti (Sve. Up. IV. 10).
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52. During the period of descent (avatar) where there
is referred to,Him ignorance, it is all only feigned (abhinaya-
matram). Nor should we refer Ignorance to the Lord, in
the passage ‘‘The supreme Lord (tests those who are of un-
steady mind ” parcksam ca jagannaihal karotyadrdhacetasam-
These have meaning only in respect of his specially beneficial
activities (not because He lacks knowledge).

53. Since the scriptures declare that with the help of
Maya, I$vara creates the universe, that with this Maya, He
binds the souls, that to each soul the Lord causes bondage
according to its karma-(deserts), and that varieties of know-
ledge (upasana) are causes of Release, therefore those who
follow the pramanas must accept that the three entities cons-
cient, inconscient and I$évara, eternally distinguished from one
another, having their own respective special qualities etc.,
remain without any possibility of sublation by pramanas.

54. We have shown in extenso in Satadiisani' and other
works that in the varieties of explanations brought forward to
coax acceptance by the innocent (b@lopacchandana-bheda) so
as to suit their several tastes, by those who belong to this
school, such as Brahmadvaita, Vasudevadvaita, éivédvaita,
Sphotadvaita, Sadadvaita, Samvidadvaita, there is absolutely
nothing which can be supported by either pramanas or Reason,
and that the Vedanta Siutras from first to last are opposed
to them.

APPENDIX.
Tativamukti-kalapa, [rwasarah. 44, 45, 46, 47.
R B ERICICE
RS frerfeoi dedaiEE-
20 a4 w4 fEealy Fonad aEaERT |

1. Thete are only 66 of these available, wherein only Brahmadvaita g
refuted through out.
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CHAKSHUSHIVA :
AN ANCIENT WORK ON ARTHASASTRA

M. RAMAKRRISHNA KAVI M.A.

Arthadastra is a general term denoting the science of
statesmanship as ordained for and conducted by kings with the
help of their counsellors and officers. It takes its origin from
Brahma, in an upaveda known as arthaveda', which embraces
the whole field of political economy, commerce, political
science, minerology, jurisprudence, arms and military opera-
tions. A number of treatises as Manuniti®, Ausanasa, Birhas-

1. Vamalashtaka-tantra enunmerates the contents of the Arthaveda
thus :—

GgeTagE® g s |
TIATRAATAT: A0 HIRCAET: |
FRYreqAT AT qq‘mrsmf @
IR GATATARAT o |)
AgEIARTEAA SIErAATA: WY |
ANBIANGAA] AEHGEE:
FqaEFrEAr: FErqAsiEsde: |
qieFRGATSIT: GIIATA qgT |l
AMFTTEEAE TOAPSAGTE: |
FISTEEHAT: giaarng @3 7 ||
BTN AT O aASATITH: |

2. This work was referred lo by Madhavamisra in his°commeutary on
Kautalya's arthadastra (page, 180 J. Jolly). He introduces the two $lokas in
Bk. X, ch iii, viz.,—

qragwgdaaar 7 fm: A aEEE At |
gua el I T g8 aRased: |
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patya, Kautaliya, Nitiprakada, etc., were produced by great
men based upon the sectious of arthaveda for the study of
kings and ministers Vyasa condensed all the four upavedas,
viz., Ayurveda, Dhanurveda, Gandharvaveda and Arthaveda
in about 10,000 $lokas of which, the epitome of the Ayur-
vedopaveda alone has survived to our days. Unhappily, most
of the works on Arthadastra perished, Kautalya and Vaisam-
payana surviving the ravages of time. Kautalya rejected
greater part of Arthaveda and taking up only a few sections
from it, enlarged them with discussions in which he boldly
criticised the views of his predecessors, asserting his own
siddhanta. Kautalya’s work, since its discovery attracted the
attention of scholars all over the world and hundreds of modern
works bearing upon it adduce to its importance for a student
of ancient politics. Scientific terminology requires explanatory
aids and the more ancient a work is, the greater the difficulty
of interpretation to a modern student. Without such aids as
commentaries, the study of works like Kautaliya must surely
lead into regions of error and imagination tainted by modern
conceptions. This is now illustrated by a close study of
the commentaries on Kautaliya, by Bhikshu, Sankara,
Bhattasvamin, Madhava, Yogdhama etc. ; of these voluminous
commentaries only portions are available. Many of them

(continued from page 79)
. - ~ ¢ - . < . ~
a9 TUT Glood [0 gUEEd HFA[IT |
AOE WA o oS A1 WEause Fd A TAq |l
thug WGAATAATT agaftganr guo ST |

Madhava means that the foregoing $lokas were like the authority of a
purana, as the Vedic authority was already been given by Kautalya. Here
pratika according to Madhava is qg:ﬁalar“cr but the printed edition gives
only \'ﬂ'ﬂ{ ’fif%l qad: (P. 367. Second edition.) Thus it is reasonable Lo sup-
pose that the iwo $lokas were quoted by Kautalya from Manuniti.

The second $loka above quoted 1s found in Pratijfia-yaugandbarayana
ascribed to Bhasa whose date is delermined as prior to Kautalya's solely on
the evidence that Kautalya quoted the verse from Bhisa’s drama. Now, the
pratika given by Madhava clearly proves that both Kautalya and Bhasa
borrowed it from older Manunitt Bhdsa's priority to Chanakya must be
establiahied from any other evidence if available,
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were studied and their gist rendered into old Malayalam,
which is now procurable for the first seven adhikaranas.
Dr. Ganapati Sastri utilised this Malayalam version only partly
in his invaluable Sanskrit commentary. Among the ‘above
commentators, Bhikshu is more authorititive and precise;
Jayamangala of Sankara very elaborate ; Bhattasvamin’s is
here and there faulty. The great intellect of Bhoja seems to
have been devoted to the study of Arthadastra. He produced
Nitibhiishana, which is not available to us. The very weight
of the ancient works, both in size and thought such as
Audanasa, and Barhaspatya has immersed them into oblivion,
and many of Bhoja’s works, which are of the same quality and
quantity shared their fate.

Bhoja analysed Arthasastra into 10 heads :—

. e — e, svamE |

. FTeER— giagaERE s TE s R, |

. TETEFA: — ACHAA AR |

. TR — ARIVIRIER A ST AAEI |

. oA — R oAt |

. SR AR |

. ferheee . — TP SERIRE IR Sa -
w, g |
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A
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The prodigious size of a text-book is an impsdiment to a
student or to a mere consultant, nor is it convenient and handy
for a teacher who imparts discursive knowledge to his pupils.
Every science in India, in ancient days was taught and
improved upon by discussion. A text book of small dimen-

1
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sion with a wider scope of the subject was always welcome by
ancient institutions of teacher-pupil system. One of such
books in Arthagistra is Chakshushiya, which was committed
to the upper shelf when Kautalya issued his more comprehen-
sive and critical fext now available to us in print. Chakshu-
shiya is an earlier work than Kautaliya, much studied by
pupils of royal blood and its discovery in Travauncore (one of
the copies found in the H. H. Maharaja’s Granthappara
Library) adds to the glory of the great bibliothic treasures of
Malabar.

Chakshushiya is the smallest work in Arthadastra as
far as we know. It is composed in the form of a siitra, a vakya
and sangraha slokas on each topic in the subject. Siitra like
a graph is an intensive and condensed picture of each thought
either in prose or verse. Vikya is elaboration generally in
prose. Sangraha $loka is a mnemonic recapitulation in verse
of siitra and Vakya. To this treatmentis sometimes added
what is called Samiksh3, i.e., a critical examination of earlier
theories consisting of piirvapaksha-anuvida and diishana,
Chakshushiya’s treatment consists only of the first three forms,
while Kautalya added with superb effect samiksha to his
work. Bhatrihari’s Vakyapadiya, Brahmasiddhi, Vakrokti-
jivita, Bharata’s chapters on rasa and bhava follow this kind
of treatment. As samiksha forms most valuable part of intel-
lectual discussion, Chakshushiya seems to have fallen to the
background for the want ofit. For us whether the one or
the otheris the type of the work, it serves no more than
curious specimen of intellectual phenomena of bygone civili-
sations; but it may be said that most of the ingenuity of
modern statecraft may find its unconscious parallel or anology
in some passing utterance of the omniscient sages of India.

The work treats of sixty-seven items' related to statecraft
dealing with the duties of a monarch and the officers and
priests that surround him. The first patala (division) names

1, 67 sutras are given at the end of this article,
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all these items as uddeéa. The Second patala onwards
elaborate them with recapitulation in verse. This latter
treatment is available to us only for 60 items and both the
manuscripts break off in the middle. A few recapitt.llatory
verses from the missing portion are found quoted under
Chakshushiya in Siiktiratnahara'—an anthology composed
under the patronage of Kulasekhara, a king of Travancore.
Small as it s, it embraces the whole field of Kautaliya, except
the third section ou Law (Dharmasthiya). The order of various
items differs in their presentation in both the works. Kautalya
appears to have added vast material from Viéalaksha, Ulanas,
and Brihaspati. This fact is attested by the following verses
quoted in Jayamangala.—

ARMIAGH ] TG THEIEA] |

BB TH JEAT ANAW 7 |

gfyd wgar 99 agid aqan: |

THALN! W BFT T qERAT |

sfd Aegada guomefied |

An enumeration of sixty seven items of the work can

prove its comprehensiveness and by compariug them with the
topics in Kautaliya, it can easily be inferred that Chikshashiya
is only a primer in royal politics which served as basis for
fuller works as Kautaliya etc.

Chakshusha is one of the fourteen Manus. A question
arises whether opinions quoted under Manavas (Manu’s pupils)
refer to this work. One or two have been identified in Chak-
shushiya. But one may assert that this Chakshushiya may
be considered as a disfigured epitome or a mock imitation

1. From quoted verses many of which are identified in our work, it ig
conjectured that the work extends Leyond the 4th Chapfer giving inore
detajls on certain important topics But the last verse in Chapter 4 appears
to end the work thus :—

gf ey BTargfEai: |
sEgreRt T a7 A ||
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of Kautaliya. Butit does not seem to be so. Ch: details
royal education in trayi, varta and dandaniti. But Kautaliya
advocates Anvikshaki also and places it first in the order
and criticises the views of the ‘ Manavas’* which quotation is
identified in Chakshushiya.

Anvikshaki— General education or enquiry into various
sciences, trayi——knowledge of dharma and adharma, varta
acquisition of wealth, dandaniti punishment and war. Chak-
shusha rejects anvikshaki as he discourages $ushkatarka, ie.,
mere verbal discourse. But Kautalya views the royal education
in sdmkhya and lokayata as part of anvikshaki and makes a
king fit for other studies to enable him to discharge his func-
tions intended in vartd and dandaniti. Thus Kautaliya had to
add Vinayadhikarana (Book I) mot found in Chakshushiya
which treats of avikshaki in a very general way. The remain-
ing adhikaranas (Books) of Kautaliya are based on trayi, varta
and dandaniti. The second adhikaraana treats of varta.
Kautaliya maintains certain order of thought while Chak-

shusha apparently mixes up thoughts even according to his
three-fold conception of royal education.

Many of the Chakshusha’s elaboration-passages are found
in tact in Kautaliya.

afl @ISy, eITReNd A9 g AAuEdR s |
ST G e TEmHEt af almEaitn | srqgd g9 g gy
FeaFalin | GenRgan awi #iresd[ wEFaien cn)

Cf; Kautaliya'’s paras 3, 4, 5in L ch. 3.
Kautalya uses kusilava for the word $ilpa in the passage
quoted above from Chakshushiya,

Chakshushiya gives under WaRI WTEEHET : (sfitra 6.)—
BB 1, FEAIRAGY, VHAFAIH, aaer aldmdeEd,  This  has
been utilised by Kautalya as the aim and tresult of studying

1 K. reads @il 9181 qUeHRBE qean: | (L 2) (p. 6)
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dandaniti. His words qualifying dandaniti are:—sw@sasmrmt,
FeaqRege, UgaEad, geer didy afsaed 1.

Bhoja uses the word tirtha with a synonym upa¥oga.
He says 99& 9991974 and in his summary contludes—

PragiagaETtae a8 dndmeiiea s g ei—(Sringdra-
prakasa ch. XIX) and explains tirtha as of ten kinds viz., 2,
F(@, A%, qET, F9, FAG9taard, WEAIE, A9 @G, EqlaEREE
di9i:. The amount spent for these causes is considered
digiqdir, Dandin and the Kanarese poet Ponna and others
consider tirthas as of 18 kinds. Malayalam commentator ex-;
plains Kautalya’s passage as yogyaril pratipadanam.

Sitra 7. of Chakshushiya is thus elaborated — 97 Bfritag
gfa | sEagaaiaafy. But in other treatises fyfwafig is classified
into 12 kinds., Dandin uses it as FERIRNTALHIGH

Chakshusha elaborates Raja-prakriti (siitra 8) i.e., royal
household thus:

agier UaEFtaRia—aaur $EE: aqaRiuraETasty |
But Kautalya treats the subject in a different way as
seven-fold prakriti—probably following Brihaspati. In the

same passage Chakshusha enumerates 22 qualities for a king
which are adopted by Kautalya in VI. 1 under svamin.

1. Here tirtha means 18 kinds of disbursement of money attiong toyal
official subordinates. But Dr. Ganapatiéastri explains it as a'i’%'g qu%"sn,
squf\a:g_ Eighteen kinds are thus enumerated by the Commentator on
Valampayena's Nitiprakaéika ~~3aT Si@aa—

aedt qafEaTe gauaTTaf: |
GEFAl GG TEISTARFET |
FIQMTUIF ¥ FATSTAFTAT |
FAFHAY FIAE] 4996 FRTEE: |
AT AN : AT (OFET |
aRIG: TATETEAT TUSYIBIRTSTN: |
Sredr gaeE quT VEFATET: |
sZdrEFEEAE didi-azead g |l
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Chakshusha in sitra 15, (THETIN: [EG:) elaborates it as—
TRA Ragedia: wgu Y@l g fiftEEar aawEnni gEd aas
NRFEER: 0@ AR ITEET TR g F A e agH: YR
@R Gat ST swagaar sqaard AT

Kautalya gives almost the same qualities.

sfaFdiga®@ — (Chakshushiya sutra 15.) is elaborated by
Kautalya as—a19&} qaqargsfini stadfiieqryzs gwaig

In Ch: sutra 9 enumerates 25 qualities of a minister
(@matya) which were taken in tact by K (I. 5. page 15). The
commentary of Jayamangala closes the list thus:—

7 gearE: FaeT sl FEETar FguilsaaEa |
Ch: appears to be older than the present recension of

Manusmrti. For under sitra 2, ch: gives gafdaigr: =, @i,
qradt, g, argal, JFE, TdET 3/ | Manu reads (ch, IV-303).

SRYHY ITF TG FGTF 7 |
FHEQE: g g 398

and thus adds a7 whom a king may imitate,

1. Here SRAMRAFSIS: Used both in Kautaliya and Chakshushiya is
explained in Jayamangela (and by the commentator of Kamandaka on the
same expression in similar terms) thus :—

Fgan: e JqarTgeiaEEaE FHEATGTET: W T d Ifkar-
faar: Py asRmitEan I0t 9§ Ao gswidawan 3 9 TR 9
iﬁfﬁaﬁﬁqﬂﬁxﬂ IfEAITEAFSI®I: which means, such people whose ances-

tors for 7 or 4 generations show perfect purity in birth and character. Dr.
Ganapati Sastrin comments thus.—

sRd: wEw: AalEarkin: skar: egen skdriar: dat Fods
TG F 4@ § qUNT weaning thereby purity of birth and character alone
for a single getieration. Dr. Shama Sesirin translales it as’ Him whose
family and character is highly spoken of.” Malayalam commentary if ren-
dered in Sanskrit may run thus:—

g Tafder sft: s, SRaratdr, s, st
Raf | gORd T skdifcage s dteREmRfag: geaedy de-
WRd 39, F@ oie 9 FJ@IE @ siEdkazasie: |
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K. generally follows the enumeration of items and quali-
ties of a king and ministers given in Ch: Kven main classi-
fication is adopted in tact. Ch: in sitra 3 reads WESHEIT |

~ ~ P -S ~ - S,
AT FA FEANT AN RITAN ... 1 K. has (VIII-3.) SYSHT:
Frasgga: which received a very detailed treatinent by Kautalya,

Gt frg gl Tl (siitra 21)—3r swaARg =, 9ol =,
T4 gan, a7 afaygeta, 4d ey, samngat, Saaigzsddaa,
rdiendd FZIE  digd, JEFeER |ald, §FC A0, grEaRIHa,
qroarar AFG TRAR, e REel, AW T @I, Sarmmaigead,
FIEFI FIAAE, THEYFE RN, A% AT Pl d, qroftare, ),
AAEFR @, 9T AF . .. K adopts this in &wT=IRE (V-5)
as 974 qgMH: v ene

Ch: under sitra 22 lays down:—3ETgr JBERA 141 3994,
il , TR, aRaf, sgd, Jqie, aarqramfata safy 3f |

JFEACFAT J=A1 AT A |
quel: yfrel geedt qm Sig e |l

K in VI, 1. adopts this under 3FMw: (page 257) as
« garHAEET ARIPEAEEE AN and closes the chapter

ARAFIEIIRAISTY Ieh: TFIAGFTET |
Fas: gl FREt T T &ad )

Ch: in sutra 24 classifies the sources of treasury:—
AS R — R —NeH, FATS, A, ACOE, AEANF,
FRTHTT, SUSTHT, GEEATAR.

K has $Ea0edr g4 8 FAEAT |

TEqrET: FORTA FrAmi ¥ famag |
BT GEATAFATOT SRR AR |

Ch:in sutra 23 proclaims Tl A=4 : | qAU— SFIGIR
FAGIFAE [HA W9, 399 GTASG, (RAATETY TSR
Kamandaka adopts the maxim thus :—3f¥@eg F&E Gy 9
fag: 1...(14-56),
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~

Ch: under sitra 28 has Bif¥d wags@f—rn wdisl: #m
gfa | @ AF —
SO0 FATHGLETRET |
AR Ea B FHizad T |
Here Chakshusha deems 4# as subordinate to et and Kama is
placed without limitation. K elaborates it thus (I-7. page 12).

e T -

SRMIEET F1d Wd, 7 FegE: g ... o9 @ g |

Ch : has the following under siitra 32—

AT TIEMRT g | agm—adueaa, Sosfiasd, sEwaad,
TN, ST | 4T BE —

FR&MRT EFedn FAF@GETIT: |
SRR F1o R R |

K elaborates in great detail the above sutra in four
chapters in Book XIIL

Ch: in sutra 43 reads FIFFM TETdERT | TIT—ogaRT 1S,
EoraRn A, ATgAT Twd, GAna IFWE | a7 Ba—

qry g FEEEAEESEd 7 |
A AR FoArEd Qe |

K uses the maxim under I. 9 for the choice of ministers :—
FATERI=319 ete.

Kamandaka utilises Ch. more completely than K. Only an
instance out of many is given below. Ch: under sutra 66
=gfar 97%: elaborates it agaT—®ATAE, A0, RO, T89-
g, Kamandaka follows it in XVI. 33 (Trivandrum Edn.) as
Sreqrieat glafian, afon . . |

The foregoing passages from Ch. may sufficiently establish
its nature as only a primer of royal duties giving categories to
be commiited to memory. The whole of its first chapter reads

all the 67 sutras and its extraction below is to give an idea of
its comprehensive yet terse nature.
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FRTAFFIOLN AfGAETIEnden |
sagaEiaT gar g agraT |

apra: qEEiaraTadeTe gaeam (—agar | (1) @y swar, (2F gl
ar 7are:, (3) aw sramit, (4) @8 guiwen, (5) {6 @ar, (6) sl
wrduan:, (1) 73 R, (8) sgfar usmsh:, (9) sgfrazgan s,
(10) weafrmfmsiismer, (11) agfafom: &aef, (12) sifiafgn
wsreae:, (18) Sregad ga:, (14) saggom: giwals:, (15) ehmag:
qafa:, (16) asamae Fa:, (17) qqgir amids:, (18) ayasiisa:-
quare:, (19) sraman G, (20) szaor aen, (21) Gafa@d geivgamd,
(22) wiemar gl (23) wwrgt &, (24) W WafaEc, (25) gwEed-
Erar, (26) fRfadeea:, (27) @@l &aame, (28) fafa ward,
(29) ARt @, (30) awfrr g=aE:, (31) =gdad sowm:,
(32) gefaa: agwaesds, (33) Tl frftnar:, (34) & fugwd,
(85) weaw: warwar, (36) & q=w, (37) a= Grwi:, (38) o
g, (39) FaEdsharadanr, (40) sgiaeaz:, (41) wghdrsal-
gaea, (42) wg@dr frag:, (43) o7 gmd, (44) =a@er gEa;
(45) frafade giorad, (46) wsasaiagm sawayd:, (47) agf
T, (48) =gfiar waday, (49) =wgdar ganadign, (50) afar
FfER iy, (Bl) @&he suad:, (52) Gfagaed, (53) wefa: ag:,
(54) sz srggvaagEs:, (55) @affad gesasd, (56) @y &,
(57) =t garfy, (58) a8t garag:, (B9) wawd @gagad:, (60) gy
sgr:, (61) vy oA, (62) emzadzenand, (63) awaag @iy
et TREEAT, CAHd @AY TESAMERIT (64) w3 @, (65) o
ceftae: wpeaarTART:, (66) Tqiar 3, (67) Gfra s |

=y FEasiaE quu: 92 |

12






SANDILYA—A NAME OF AGNI.

D. T. TATACHARYA, Siromani, M. O. L.
Oriental Institute, Tirupati.

L) - . - i3 . .
Sabaraswamin the author of the Bhagya on Jaimini's
Piirva Mimamsd Sitra, enumerates among several names of
. E .
Agni—Sandilya as one.

gfa IEeRfRE—af g gEs
TG TG F0eed ZoEREE |
Sabara Bhagya X, 4. 25,

When I first came across this passage, it struck me as
necessary to enquire as to how Agni came by this name.

In Amarasimha’s Namalinganusasana, wé find Sandilya is
a synonym of Bilva, Wood-Apple-Tree. Bhanuji Diksita, the
author of the learmed commentary, Sudha, on the Lexicon,
however, adds that according to Hemacandra’s lexicon, the
word means also (1) a form of Agni (2) a Sage.

qfem: qEERR | fae w A0 2 R |

As stated in the Vacaspatya, the Medini-Kéda also gives
the meaning—a kind of Agni:

o TEFFN.

It may be seen that these lexicons do not take us far
towards the solution of our problem.

Monier-Williams in his monumental dictionary giving the
meaning refers to the Harivamsa for support. Under the word
Sandili, the same scholar writes :  Name of @ Brahimani (wor-
shipped as the mother of Agni) M,Bh. Hariv.”
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According to “ The Index of naimes and Important things
in the Maha Bharata, edited and published by T. R. Krishna-
char of Kumbakonam, “ Sandili ” is mentioned twice in the
Mahabharata :

(}) = aq: 4% e el |

et sEptt ga g=a ansfFaan ||
(Udydga, 113. 1).

() o @ &l e adid v |
(Bhisma, 8. 9).

In both these places, Sandili is not described as the
* Mother of Agni.” Agniis mentioned however in the Adi-
parvan of the Mahabhdrata as *“ born of a Sandilya.”

But it should be noted that the mother of Agni is named
Sandilya if we rely on the South Indian readings of this text:

VAR giedaae ge: g |
OS] T8 gaET qEA e )

R A Swa AR |
N I FEAISE St )

qEE B TR SR 54 |
TrZA ARl G AR ]

@A @ 97 e gORE: |

SRR STERT SR gAY |
(56th Adhyaya, Adlpauan Mh. Bh. Grantha Edn)
(67th Adhyaya, Adiparvan, Mh. Bha. Nagari Edn)

The B. O. R. L. edition of the Mahabharata, Adiparvan,
however, gives the following reading

FIfveRaT gARM: 1
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Monier-Williams might have relied on this latter reading
for the meaning of Sandili.

We have to note that, grammatically speaking, “ Sandili ?
cannot serve as a base for the term “ é?z?_u_lilya ? siuce the
word so derived must have the form * Sandileya and not
¢ E';deilya.”

That Monier-Williams was himself aware of this fact is
quite clear from his statement that “ Sandileya” is “a (prob)
N. of Agni.” ’

T. R. Krishnachar, however, gives us definite information
in his Index of the Mahabharate which helps the solutiou of
the problem. I shall extract the following relevant passages:

FOfFgael FoTd 9 Iad W | TN ek 5o
AmAEAmsRET i AheeHieE |
4. 23: 31 46. 7.

T'he latter part of the passage gives almost a direct answer
to the question “ How Agni got the name Sandilya »

From what we gather, we find that the author of the
Index availed himself of the information not found in the
Mahabharata, and references cited were intended to point out
that Sandilya signified a sage at those two places.

We have now to find out wherein Agni is mentioned as a
son of Sandilya or as a descendant of his family.

Johu Dowson quotes in his “ Hindu Classical Dictjonary
under Agni

“ He appears in the progress of mythologica? personifica-
tion as a son of Angiras, as a King of Pitris or Manes,
as Marut, as a Grandson of Sandila, as one of the seven
sages or Rishis during the reign of T‘dmasa, the 4th
Manw” -
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Panini derives the word “ ééudilya ” by adding the suffix
*ya " to the base “ Sandila” (Vide IV, I, 105, “ Gargadibhyb
Yafi ” and the Gana under it)."

. 4 .
Whilst we dognot come across a person named “ Sendila ”

in ancient literature, there is mention there of persons named
“ Sandilya.”

In striking contrast to all that has been said so far, we
come across a verse in the Mahabharata which states Agni to
be the father of the sage called * Sandilya” as it were giving
us the Sandila whom we have been searching for :

R Y AR FEeEl |
DTN T FEER: T |
(Anu. 53. 26).

We are forced therefore to approach the topic from quite
a different direction.

The Satapatha Brahmana suggests the answer to our
main question :
‘ TAEE T 3§ MOEHSH AR AT ZEH U
(IX. 1. 43).

(e () Rezeksim)

Agni here means, as Max Muller translated it, the Fire-
Altar. If a secondaty (T'addhita) suffix ¢ Ya' (meaning ‘being’
or ‘ remaining’) is added to Sandila”, we arrive at the form
“« Sandilya,” signifying a thing which is or remains on the fire-
altar,

Thus Sandilya is Agni because he is on the fire-altar.

1. There ig an Unadi Stitra which derives the form Sandila from Sadi.
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