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Detachment and Liberation in Indian Philosophy and its
impact on Modern Times-its relevance

—Dr. H, M, Joshi, Baroda.
The roots of Indian philosophy-Darshanas-are lying in Rigveda, Tantra
and Agamas. It is difficult to decide and fix which is carlier and which is
nerally accepted that Rigveda is the first
poetry of the whole world. 1t is said that the language of Rigveda is not
entirely literal and thercfore is does not depict factual Reality. Jain philoso-
phers attempt (o trace their roots and origin in Rigveda then on the other
hand learned scholars of Tantra literature hold that the tradition of Tantra
cmerged as parallel with Vedic tradition. Vedas as well as Tantras discuss
and lay down the principles of subtle Individual and Reality. Their articu-
lation is symbolic. This is learnt from the ‘Nirukta’ of Yaska also.

later in historical sequence. It is gel

In the comtemplative tradition of India there are clearly two paths
suggested for the realization of the supreme aim of life. Sages and philoso-
phers have tested them in practise. The first path is that of penance and
ansterity and the sccond path is that of love and devotion. It is possible
to obtain practical guidance as well as literature regarding these two paths
in ancient cultures of Greece. Iran, Rome and China. Thinkers, philosophers
and sages such as Pythagoras, Diogenes, Confucious, Lao Tze, Plotinus,
Asho Zarathustra have Jaid down the paths of austerity and friendship.

In Upanishads. later literature of Buddhism and Jainism the rigid
principles and practices of realization of goals have been enunciated, As
a result certain key-concepts which are pr ded may be formulated
“as follows, (1) Thought or principle without practise are meaningless,
(2) In different faculties and parts of personality such as body, “mind,
feeling will, contemplation and activity it is essential to establish
determination, Dharma, Permanent principle and equanimity, (3) Whatever
is thought and done by person makes an impact upon his Individuality and
his swrroundings, (4) Fuman life is not separate and divided component but
it has continuous relation with social, natural and worldly life, (5) The
goals of Dharma, Artha, Kamaand Moksha mould human lifc and society
in its distinct phases.

These four aims have significantly contributed to social, religious and
philosophical development of India. Therefore it is necessary to understand

% Kasturbhai Memorial Lecture. 1989-90.
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its analysis. An attempt is made to lay down these ideu!ﬁs from Hngmsnf.-
epecial, and moral points of views, ‘Dharma’and"qushu ar lshowu their
meanings and their concepts keeping in view their time and circumstance.
Unifon;lily of mature, truth, Karma, rital, swadharma, sect, cr’eed and
supreme aim of life are the diverse meanings of the term ‘Dharma’. There
have been several meanings and definitions of the term ‘Dharma’ shown
in Sruti, Smriti, Purana and Darshana. Prescriptive, performative, as mattecs
of duty, rule, categorical imperative, desireless action have been its several
meanin In similar manner it would be desirable to bring out the diverse
aim of “Liberation’ and its methods.

In Vedic literature and culture the meaning of liberation was harmony,
purity of mind, goodeness, light, realization of principle of welfare and
over coming of death. These meanings are expressed in the following,
W WA @ e adn ¢ qe afia a'a s; aififrEshn; 0

Morcover, Worship fire while coming together, our mind, heart and
work together. Like spokes in the wheel you will also moye and
Jjoin the centre, In Yajurveda Mantra ending as “May our mind pe led
towards good decisions and will’, This is its prayer. Moreover in Purusha
Shukta ‘eriafafrenfa gegaf TG Fad s It is expressed s ‘by
knowing which one crosses over sansar forming life and death, here is no
other way of attaining liberation.” Later during Upanishadic period it is said in
Isha, ‘Enjoy by renouncing it #y wgdq Afsar; the idea of detachment
is suggested. Along with this idea of detachment it is also suggested to
live for hundred years by performing action, Of course in certajy dialogues
of Upanishads and certain stories of Puranas the ideals of other— S
ephemeralness of the world and life and to 80 bodily to heaven
expressed. However, by and large, the ideals of sanyasa and liberation are
not elaborated in the Upanishads. They form part of the philosophical idea
bl.ll they arc. not discussed in detail in the Upanishads gy they are dealt
with as an independent topic in later Darshanas.

Certain sages and teacher had accepted the life-long jdeq) of detach-
ment ?nd Sanyaas as Dharma, But it was not Wwidespread g
Later in Epic, Puranas, and in Darshanas these ideag were given dominance.
Thc v.ow of Bhishma, going to forest, austeritics, Tenunciation qn '1bs;)]ut:
hbcram.)n are instances to give absolute value to state of detauhn;cnt ();
course in Ramayana the idea of equity is suggested in the Dharmg [ 1
ruler. However during that time owing o invasion of extcrn‘l ace ay
peoples the Adhikzy Bheda, that only certain caste~people cqp ?c'lflac\icgf:g

nd common,
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had entered Hinduism. As a result those who were practising detachment
and sanyasa were trying to reside away from society.

As the social and historical development took place there came about
phases of activity and renunciation. The distinction between activity and
renunciation or detachment is not rigid but just as the age of Vedic civili-
zation was an age of activity and then later in Aranyakas and Upanishads
the phase of contemplation and detachment occurred, in like manner one
can see such phases in the development of civilization. The meaning of
activity is at times restricted to religious rituals external mechanism and formal
ceremony. This meaning is not proper. At one stage of civilization owing to
the force of authority and under the influence of rigid caste-system, the
ritualistic activity accelerated and there was violence of animals. At that
time Buddhism and Jainism emerged as powerful forces and both the reli-
gions strongly opposed this ‘activity’. They showed the meaning of true
moral activity and the aim of moral life. This stage is quite significant in
the history of Indian civilization because along with detachment it suggests
the path of true religion.

In the concepts of Buddhist religion and Advait Vedanta the ideas of
illusoriness and momentariness of life and the world can be observed,
especially the impact of the life of Buddha is not limited to India but its
influence can be seen throughout Asia and its people. This can be seen in
its religions, painting, art and cultural history. In the Vedanta advocated
by Bhartruhari, Gaudapada and Sankaracharya there is an extreme of
Tndian philosophical concept. There is a defence of Upanishadic philosophy
but from the point of view of the development of life, its main aim is
shown as control by the method of detachment and renuciation.

In the literature of Purap, Smriti and specially in Sankhya philosophy
the concept of liberation by proper discrimination is sugested since
antiquity to modern times. In Jain philosophy also there is an emphasis
on rigid self-discipline, control and discrimination. From one point
of view in almost all systems of philosophy in India, mind, avidya
and ego are regarded as main hurdles of liberation. In Sankhya philosophy
of Kapila and Ishwarkrishna it is thought that one can get long-standing
liberation by realizing discrimination between Prakriti and Purusha. This is
also a path of austerity. In the Yoga-Darshana of Patanjali, a systematic
path is recommended for this purpose. It leads to the state of Samadhi
and it gets with the internal instruments and layers of mind and personality.
When we are discussing the topic of liberation then it should be made
clear that the desire to get liberation is a constant aspiration similar to
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those of Dharma and Artha. It is not advisable to join it with logical and
metaphysical reasoning. It is important to note that the human mind intclmJ.\
to get freedom from worldly misery ol all the threc Gunas and various
other psychological hurdles. Its aspiration for transcedental value and higher
mind is not only the mark of intellectual development but it is an endeavour
of its essence as human being and its experience. 1t is true that in the his-
tory of philosophy the subject of liberation is associated with its ideology
and contemplation. The concept of liberation of Jiva and Atman is reluted
with the point of view of Truth and Reality.

An atlempt is made to distinguish between Ireedom and liberation and
it is said that freedom is a political ideal whereas liberation is philosophical
and spiritnal ideal. However from the ps;
individual Tikes freedom and desire (o get liberation is constant in humanity
and it is this constant aspiration which ultimately leads human being tow-
ards the endeavour of liberation. As I suid earlier man sclects either aust-
crity or love as an alternative and accepling the one makes an ellort to
get liberation, He cither welcomes the hurdles appearing on the wiy by
including it or by renouncing it as a stage in human progress. As contem-
porziry British philosopher Wittgenstein says that the Jadder through which
man achieves the aim is to be ultimately thrown away, similarly the stuges
through which man attains the aim of liberation are on the one hand done
away with and he forgets the stages after having realised it. He even atte-
mpts to destroy the memory of it. On the other hand he tries to include,
change and transform the hurdles and instruments ol liberation.

ical point of view cvery

S,

From philosophical point ol view Jaina philosophy attemts 1o expound
contemplative and pragmatic system as well us o way ol conduet o resolve
the bond and internal ‘Kashay’ of individual by the principle of Dravya and
consciousness. It establishes the Reality ol Matter and Consciousness and
propounds Agu-Vrata and  Maha-Vrata 1o climinate ignorance, passion.
desire and Karma. So long us Jiva is not removed from the object it is
not possible to get liberation from attachment of the object. In Siigkhyva
philosophy this whole vicious circle is called Prakriti’ and (o (li\\(lcix;l\-
consciousness from Prakriti the path ol Yoga has been srgested, Nature
is complex and it is not easy to gel detached Trom its attachment and e
if one calls it a detachment it 1 prove to be artiticial. Therefore il one
is totally detached from it, real liberation is not possible. This s the
ambition of ancient person to get liberation from the resuits ol Prakriti, It
was a struggle not only of the Middle-uge Man but it is u directive lor
the progress of Modern Man.

wen
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In Reality the moral and religious factor depend upon the victory of
Purusha over the regulation of Prakriti, For that purpose the hypothesis of
God or Supreme Reality is not required. It is the moral desire of man
and it is in its concretisation that human cffort is engaged incessantly. One
cannot be dogmatic regarding the object of liberation. As we evidently see
that liberation is an inner inspiration and craving of human person it cannot
be circumseribed within mental and cognitive limits. It is not that onc can
get liberation by following only a particular path and one cannot get it il
one does not follow a specific path and approach of liberation, Just as to
become moral it is not proper a norm and imperative from outside and i
it is imposed in that manner then it cannot spread and imbibe in mind of
the individual, and in the system of social life. The it would be a super-
ficial endeavour of man. For that purpose man gives sucrifice, he gives
away cverything and he is absorbed in day and night to realisc it. This
would never happen had it been u superficial imposition and make-beliel.
I morality is artificial then just as in field of art, painting, music and
sculpture persons are inclined to merge in the object and absorb themselves
in them, morality would not hold the attention of moral persons and attract
Lo engage them. In reality it is not so. There are persons in the world who
oceupy themselves in moral endeavour and attempt to identify with moral
norms and values in order to better social, cultral and human factors of
life and the. world. This fact shows that to get liberation is a moral ende-
avour. Tn Jain philosophy as well as in Sankhya the moral endeavour is
articulated in which Jiva and Purusha control and win over the material
clement and its complexity by the help of consciousness.

In order to realisc moral effort it is essential to show the guideline (o
be followed by human will in accordance with the circumstances of things,
objects and nature. By altaining control and victory over nature circum-
stances conscious human being obtains  this guideline. In Buddhist and
Jain religions internal passions and desires in human being work as natural
clements in the Jiva. For achieving control over them the path of Shila
and Nirjara in Baddhist and Jain religions respectively have been propoun-
ded. Tn Tndian tradition it may be observed that when ever a new path is
suggested in path ecither of knowledge or that Action then it goes to- the
extreme. This can be observed in the lives of Gautum Buddha and Lord
Mahavir. In brief this path of discipline clearly shows that the cultivation
of Shila, control und to burn the Kashaya and Karma are possible in the
path of liberation of Man. Later the Yoga of Patanjali lends support to
this possibility. In Vedanta philosophy also mind, ¢go, projection of conscious
Vrittis, Adhyasa work as hurdles in the liberation of human person,
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The purport of this discussion is that it is essential and natural in
human life and progress that human person aspires for liberation and it
does not require any hypothesis or philosophical principle to pursuc this
craving. Of course it docs not negate the intellectual effort for philosophical
principle. All that it is said is that there is mo clining to one principle of
liberation for attaining it. Sankaracharya calls it ‘Mumukshatva’ and holds
it essential for onc who desires knowledge of Reality. It is not certain
where this aspiration for liberation would lead to and which hypothesis.
At one stage of effort onc may believe that the basis of desire to get
liberation lies in getting detachment from misery and evil. Human person
intends to get liberation from suffering, pain, torture and cvil found in
life. It is the path of knowledge which helps him in getting liberation from
suffering and evil. As Spinoza has said that Man is afraid constantly
becuuse of his ignorance of the causes of events of the world. Once he
knows the true cause of these events in the world he will not have a falsc
imagination about harming und creating chaos in society. We may take the
example of solar or lunar eclipse in this connection. Eclipse in regarded as
an evil phenomenon from religious point. of view, but if the causc of
celipse is known properly then there is nothing fearful about it. Similarly
one can think about physical and mental illness. Human being will be
immensely benefited by knowing its true cause.

Thus the path of knowledge opens the door ol liberation for humun
being. This possibility requires to be properly thought. Just as the bonds
of nature can be resolved by discovering principle behind its working,
instrument and force other than nature and by controlling it onc can get
true liberation, similarly by the supposition and development of mind,
matter and spirit, human being reflects ubout the possibility of achieving
liberation. Man is anxious to know at certain stage of his development
the fact of liberation and the distinction between mind, matter and con-
sciousness. Besides that there are fecling, cmotion, sentiment, will-power
and other mental dispositions. Liberation does not mean that other ancillary
mental states are entirely destroyed. i

So long as positive consciousness and fiberation wre not attained, the
negative clements such as pain and passivity continue to remain. So long as
cause and effect are not peoperly resolved, its remaants and other subsidiary
clements continue to have their inpact. If the distinction between modes ol

i and pure i is und od properly then so long as the
modes of consciousness (Chitta Vrittis) continue to persist the individual does
not experience liberation. A person may have the knowledge of liberation, but
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this knowledge and its mental acceptance are nol equivalent to its rea-
lization. If its knowledge is considered to be sig ant the problem of
error, illusion, distortion wnd super-inposition should he propetly  thought
over by the seeker of liberation.

In philosophical tradition and in the history of philosophy the princi-
ples of Advaita Vedanta und Vishishtadvaita Pphilosophies have been propoun-
ded later in time. However their sources can be observed in Shruti and
Smriti literature. One can observe the sources of its prineiples in Bhagavad
Geeta, Pancharatra and Brahma Sutra. In this context a question arises as
regards the necessity of presupposing the principles of Absolute Brahman in
Advaita Vedanta and in Vishishtlvaita, We had scen earlier that if the seeker
of liberation is occupied in removing errors and illusion then he will not
remain satisfied by abolition of modes of consciousness, desire and passions
alone, but he will be eager to annihilate ego and graps the essence of
self. Just as in Jain philosophy *Kevali Jnana’ is regarded as highest, know-
ledge and consciousness ave held to be supreme, similarly believing the self to
be Transcendent he can regard liberation as its final Ilimit. Advaita Vedanta
holds its experience of liberation to be integral and comprehensive, Human
being who realizes this experience regards its consciounsess which is
universal as Reality which transcends ego. Having transcended egoistic
consciousness it attempts to determine the steps for establishing identity
with Absolute Brahman.

Self is abiding and pure cosciousness and it is held to be permanent,
It is self-liberated and it experiences bliss on that account. The bliss and
E action which are experienced herc in knowledge by discrimination and
identity. This experience in Advaita Vedanta stands  with certainty. Of
course there are differences of opinion as regards the nature of knowledge
and ignorance (Avidya) yet as regards liberation there is the experience which
remains certain which is commonly felt. It is necessary to discuss its nature
as there is unique concept of self prevalling in diffecent philosophical tendencies
and among philosophers owing to' social, historical and cultural influences.
For instance, according to Jain philosophy there is power of activity in the
Jiva. There are in the Jiva power of  knowledge, cffort, faith and  will-
power. Thesc are inseparably related with its essence. On the contrary
according to Sankhya philosophy Purusha is inactive. Again in Jain philo-
sophy there arc influences (sanskaras) in Jiva according (o the way in
which it thinks and these influences ace stored in jhe subtle body called
‘Pudgala’ and after death this subtle body is carried forward to  another
birth. There is no place in the world where Jiva does not exist either in
gross or in subtle body.




rent (rom Jain tradition. There

is di

The tradition of Stnkhya-Yogu
is 110 expansion or contraction in conseiousness and it does nol aeept the
qualitification of the substance. i Jain tradition there v mertt ar demeric
in the nature of Jiva and consequently there is decrease  oriner
qualities. However this is not aceepted in Swikhya-Yoga tradition, as the
consciousness has no ageney ol action or it does not enjoy the merit or
demerit. Tt does not accept the quality or Dharmaas possessed by Purus

ool

The problem of elimination of ego, *1' in the experience ol fiberation
ought to be thought over. This was done by Acharyas in the age of
Darshana in Middle ages. Morcover they have also discnssed the nature
of Supreme Reality, its power, its grace and the reason why it is essential o
presuppose  such Transcendent Reality. 1t is ol course essential to note
what has been thought over by Sunkhya-Yoga and Join phifosophy because
later Darshanas have taken cognizance as a method and step in lihevation,
It is not possible fo attain the state of identity as propounded in Vedanta
without the help of Sankhya-Yoga. From the point of view of liberation and its
methods there have been three approaches in Indian philosophy. (1) Siinkya
Yoga, (2) Advaita Vedanta and (3) Bhakti-Vedinta in which are included
Ramanvjacharya, Shrikantha, Mahii Prabhu  Chiitanya, Madhviichivya and
Sri Vallabhacharya. In three Darshanas a state of liberation has heeo pro-
pounded and the seeker of liberation finds sutisfaction in any one or all
the three philosophies and experiences held by them as supreme. One who
propounds the philosophy of liberation attempts to achieve (his state of
liberation and holds that the cflort is fulfilled. OF course ther: are dillerent
problems ding the nature of knowledge, knower and the elimination of
Avidya raised and discussed in Advaita Vediinta and post-Vedintin schools
of Indian philosophy.

In Sankhya-Yoga, Jain and Buddhist philosophies it is held that the
activity of Prakrit, lower Karmas, Ashr: and ignorance removed s
well as properly controlled by diseriminative knowledge. detachiment, will-
power, character, faith and cultivation of positive moral virtues. This is an
inevitable step of human being in way of controlling nature. It is possible

that the seeker of Tiberation attains valuable satislaction in this achieyvenient
and state of consciousness, In this conneetion when one goes heyond nature
and attempts to identify with Purusha and consciousness then it is Jelt as
if it is Universal conscionsness, Hiranyagarbha, Kevalijaina and Reality called
Brahmar. A subject which cannot be predicated or given i quality or
adjective, such a featureless Reality is called Absolute, To identilv with
such as Absolute is regarded as state of liberation. It is not (rue ln Say
this is propounded in Advaita Vedanta alone, In  Buddhist philosophy,




Madhyamika Darshana, Puranas, Shaiva Siddhanta and in Tantra such a
Reality as attributeless and indeterminate has been propounded. 1t is prob-
able that such a path tukes the form ol detachment, renunciation and static
Tiberation. In Advaitu Vedanta, especially in the philosophy of Sankara-
charya there is over-cmphasis  on detachment and  renunciation, The later
Advaita-Vedantins have adopted a middle-path attitude in this connection
as they had to face the approach ol devotion to Supreme Reality which
was forceful alter cleventh century in the country. However they have
maintained the supremacy of the path of knowledge.

As the importance of the path of knowledge increased and action was
held to be opposite of knowledge or & subordinate instrument, in Vishish-
(advaita philosophy the dominance of the path i devotion was marked
evidently. In Vishishtadvaita philosophy the Personal aspect of Supreme
Brahman is propounded in a unique way. There is the relationship of inner
love, surrender, utter selffessness between man and God. As a result the
devotee develops the chatacter of dispassionate, righteous and pure indivi-
dnality. The devotee establishes with Personal Brahman the relationship of
Saroopyd, Sadharmya and Salokya by the method of Atma-Nivedana (Self-
surrender). There is the relationship of power between consciousness anct
Supreme Reality. Riminujichirya does not accept the view that Jivd i§
totally absorbed in Brahman. There is the relational consciousness between
liva and Brahman. In Tantra literature, Shoikta Siddhanta and Shaiva
Siddhanta the Transcendent truth of relational conscioushess has been
aceepeted. The person who attaches more importance to the path of devo-
tion than those of knowledge and uctivity attempts to achieve liberation by
this path and instrument alone.

It is natural that the philosophy in which a specific aim and view of
liberation are regarded as supreme will hold other aims and instrument of
liberation as inferior in comparision. In the fold of Advaita Vedanta the aim
and instrument of liberation which is ‘Knowledge’ will be regarded as the
most superior from the point of view of Advaita Vedanta. The above said
three views and levels ol Liberation will give satisfaction cither at onc stage
or another to the sccker of liberation. These threc achievements, realizations
and its instruments will give proper reponses to human beings in relation
with its aspirations. Hluman person may achieve the experience as Jivan
Mukta without cstablishing relationship with cither Impersonal or Personal
Brahman and may experience Purusha or Pure cxperience. This state of
liberation is quite possible and legitimate at its level. It is not necessary to
get rational justification or support of scripture as Prashthan Trayi for its

2
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legitimising. It is to be d as an experience of the secker of libera-
tion. When for example in Bhagavad Geeta the state beyond the three
Gunas is upheld and described then it is not necessary to build up its
relationship with Purushottama.

The advocate of Impersonal Absolute will hold monistic position in
which matter and consciousness are totally absorbed in Brahman. In order
to support this position the specific devotion, Personality, Avatar and Personal
God will be held to be of inferior position in comparision with Absolute
Impersonal Brahman. Among modern Indian thikers Dr. Radhikrishnan
holds such a view. He writes in ‘Hindu View of Life’. “The worshippers of
the Absolute are highest in rank, second to them are the worshippers of
the personal God, then come the worshippers of incurnation like Rima,
Krishna and Buddha, below them are those who worship ancestors, deities
and sages, and lowest of all are the worshippers of petty lor and
spirits.0 As against the upholders of featureless Absolute, the devotees of
personal Brahman who believe that truc liberation consists in Sarupya,
salokya and sadharmya relationship with ultimately Real they will not be
absolutely identitical with Impersonal Absolute as final and ultimate. This is
not the case in Hindu religion and philosophy alone. This is found among
the votaries of Impersonal and Personal in the traditions of dilferent great
religions and philosophics of the world. Just as Jesus Christ says, ‘1 and my
Father are one’. Mr. Eckhart (1260-1327 A. D.) utters certain sayings
which are simiiar to “qegafy” of Chhindogya Upanishad. However in

different context Jesus himself speaks differently, ‘The Father is greater
than I 6-1. In Shvetashvatar Upanishad it is suid that Atman is & part
of God and it is not identical with it.’?

Moreover it cannot be said that those who have achieved liberation by
devotion, Jove and surrendering to Personal God have got a different life—
style from those persons who have achieved it by unity and identity with
impersonal Brahman. In both the cases and persons one can observe
detachment, discrimination, Jeevan-Mukti and totality of life. Those who
have become great benevolent and visionary uactivists and suints have
possessed among themselves the devotion to personal Absolute and intense
love for God. It may be that keeping in view their religion and institution,
their scriptures they may differ in external observance of tuals and religious
practices. However those individuals who attained this realization have proved
intensely beneficial for the - welfare and progess of mankind.

When we, are diseussing about the aspiration of liberation through the

experince of Personal and Impersonhl Absolute then we should  observe the
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possibility of solipsistic liberation. In solipsistic liberation the Absolute is
conceived as ‘self-liberated’ and the whole external world is reduced to the
Absolute and it is believed that Absolute is nothing but the self. But this
is a negative type of liberation. It is not the aspiration of self to get such
a liberation. It is probable that in case of seeking for liberation and in
devotion to personal God the self is denied and subsequently to reinforce
this there is the permanet relation between self and Absolute. It is necessary
to mention this as the Absolsute has many aspects. In the state of liberation
such as ‘solipsistic liberation’ one may feel totally absorbed in the self
with the result that in such a state the rest of the aspects of Reality such
as knowledge, life and value arc lost sight of. Reality is here not looked
upon as ‘Object’ but as pure subject and to conceive of it as given is
forgotten by the self. Here the main object is considered to be the state
of self and the measure and object of liberation are set aside. There is no
odject and its consciousness as well as Reality are negated. The seeker
and aspirant of liberation is content with the - solitary state of self and
clement such as the ‘Other’ is not accepted thercin. However this position
regarding Supreme Reality is defective for if that is the position regarding
Supreme Reality then even Supreme Reality remains an object. Therein ‘I’
or self is required to be related with the Other. Even Nothingness as Supreme
Reality is a predicate of Reality. Therefore it is not proper to find conte-
ntment in this state of liberation. It may be said-that Lord Buddha . reco-
gnised such a solipsistic state of liberation and in order to avoid it and
let the seeker of liberation rise higher to realize the lifty object of libera-
tion he exhorted his diciples., @amuraseify or ‘I go to the resort of
the organisation.” There is an object distinct from self in case of liberation
and this is the import of Lord Buddha exhorting his disciples.

There are three states of liberation-Jeevan Mukta, Identity with feature-
less Absulte and surrendering to Personal God; and in these three states of
the aspirant of liberation one can observe certain common moral and
elevatory characteristics conducive to abiding cultivation of self and other
ideal values. These qualities are internal peace of mind, steadiness of
purpose, equanimity, internal joy, friendliness and creative endeavour. It
is difficult to say in advauce which one of these three paths would be
adopted and followed by the seeker of liberation to achieve his goal. It
depends to a large extent upon the temperament and inclination of the
individual. However it is to be borng in mind that in these different paths
of liberation there are certain similarities which look upon and result from
the endeavour and path of liberation as moral purification and social uplift.
He would find contentment in the path of Jeevan Mukta and accpeting the
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nature of Supreme Reality he would cultivate and emanate dis}inct moral
qualitics. The meaning of this statc of Jeevan Mukta is to achieve control
over nature, knowledge of individuality and active ideal qualities. It is
doubtless that by achieving the state ol Jeevan Mukta various physical,
vital and mental maladies and weaknesses are removed. The measures of
resolving such illnesses, weaknesses and functionat disordlers are not only
advocated in adequate philosophy of life and liberation but in modern
philosophy of science, Holistic Psychology and Humanistic medical therape-
utics as well. Several applied devices in social sciences and Humanistic
philosophy are employed for individual and social upliftment. However these
cures and their justufucation in principle do not adequautely explain the
experiences of mystics, saints and seekers of liberatlon. They do not suffici-
ently respond to the demands of aspirant of liberation.

These three fundamental endeavours of liberation can be classified
under the philosophical principles of (1) Dualism or Pluralism, (2) Absolute
Idealism and (3) Theistic Monism. These three principles and aim of real
tion satisfy alternatively the seeker of liberation. It is possible that owing to
realization and resulting contentment theled to another seeker is not led to ano-
ther kind of the state of liberation. Dualism or Pluralism indicate the possibility
of Jeevan Mukta as the principle of liberation. Somebody may criticise it as
insufficient but evenwhile bearing this criticism the seeker may feel that it
cxpresses adquately the aspiration of liberation. It supports the moral and
valuational perfection. Sankhya, Jainism and to a certain extent Buddhistic
philosophy may be incladed in this approach. In modern times the concept
of Jeevan Mukta has been largely pted and 1 for
altruistic and Humanisti ideals.

During Nineteenth and Twentieth centuries Indian religions in general
and Hinduism in particular have evolved humanistic approaches to philoso-
phical, moral and spiritual problems of human and collective life. Swami
Sahajananda, Raja Ram Mohan Roy, Rabindranath Tagore, Swami Vivek-
ananda, Shri Raman Maharshi, Mahatma Gandhi and Sri Aurobindo have
propounded their views of liberation as well as realization. They have
thought even the issnes of applying the coneept of liberation and detach-
ment to modern conflicting life, bodily and mental snflering, collective
welfare and evils of mechanical, technological and conditioned social life.
Tlhiey have endeavoured to articulate how moral virtues and contemplative
life can be reconciled with modern complexities of individual and social
life. Modern Indian Renaissance inreligion, philosoply, literature and science
reveal a new avenue in Indian way of national calture and integration of life.
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Modern life is not as simple as it was in ancient time and in Middle
age. The progress of science, technology, modern inventions their applica-
tions in facilitating civilization and eultural communication have made
modern life immensely complex. The necessity of moral detachment, purity
and inner withdrawal have become imperative on account of modern
complexity of life. Tndustrial revolution in Europe had had its major impact
mot only upon Europe but upon other countries in Asia and U. S. A. as
well, Factories, Highpower industries, commrecial agencies and technological
agencies and technological advance have infiltrated the elements of routine,
mechanical habits, boredom, fatiguc and neurological maladjustments. To
cope up with the routine of life in day-to~day matters modern man requires
mental panacea for better adjustment. During last two hundred years people
everywhere are trying to inhabit in urban environment. They arc in search
of better conditions of living, new avenues of livelihood and economic
clemation. In modern times man has been cnslaved by political ideologies
and devices. New ways of achieving power, rule and Government have put
immense pressure over the liberty of the individual and social groups. On
the one hand there is authority trying to regiment individuals and groups,
make them parts and units ol larger organisation, minimising the status
of the individual and on the other hand there is liberty without proper
guideline ensuing deterioration in individual and collective life. In modern
times human individual is required to forge a middle path between restraint
of freedom and unbridled liberty. Such an intellectval effort nceds aspira-
tion to liberate from the forces of vital desixes, organic passions, psycholo-
gical ego, social reactions, inhibitions and dymatic myopea. Modern man
is not only maladjusted from psychological point of view but is mentally
deficient in comprehending the perspectives of life.

In current century nations of the world have witnessed two world—
wars and its consequent massacre, loss of life of millions of people, their
Tome, belongings, kith and kin. Even now the pangs of colossal tragedy
are vibrating among the minds and lives of certain races and people.
Unless a new way of life, Ethics, sense ol “Awareness’ and integration of
norms and values are bronght to the mind of modern Man it is not
possible to give abiding peace, security and way to experience Reality to
mankind. The ancient path of Detachment as well as the values of Jeevan
Mukta, identity with the Absolute and surrender to Supreme God are capablc
of rejuvenating the mind and heart of people in modern times. Modern
world can no longer live by scparation, divergence of creeds and dogmas
of ideology. Modern Man requires a new sense of liberation which is not
bound to patticular system of thonght, commitment and fixed system. True
liberation consists in integrating, changing and transforming the methods
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and steps of bringing discipline. rule and control over nature. In this direc-
tion modern thinkers of Renascent India have contributed radically to bring
forward and mould human personality and society into frec and creative spirit.

In modern thought and in the concept of detachment and liberation
there is found distinct change in its ontlook. Instead of scripture, text-book
and Shruti, it is humanity as a whole, human individuality, nation and her
solidarity which play the larger role. These ideas were dominant in one or
another context previously but therein scripture, religious authority were
given more importance. In modern India Swami Vivekananda, Sri Aurob-
indo, Lokmanya Tilak, Radhakrishnan and Gandhiji have wirtten commen-
taries on Upanishads, Brahma Sutras and Bhagavad Geetz. In their interpre-
tations they do not consider religious authority as central and dominant.
Various experiences, human potentialitics, knowledge of ultimate Reality,
states of self and Psychic Being, action in relation to society and nation
and divergent paths to achieve knowledge and realization of aims of life
have been taken into account by these thinkers and philosophers. They
have considered modern India. her freedom, unity, culture, her national and
international status in the world. They have gone beyond the considerations
of caste, sex, religion and class. In fifteenth and sixteenth centuries a
distinction was made between “Maryada Marg’ and ‘Pushti Marg’ and it
was said that certain caste and class did not deserve specific liberation.
Such a distinction of class is abandoned in modern thought. Swami Vivek-
ananda propounded |he'concept of Daridranarayana keeping in view the
poor and downtrodden in India.

Lokmanya Tilak gave a national status to detached Karmayoga of
Bhagvad Gecta. T he vow of Non-violence in Jain philosophy was made
applicable by Gnadhiji in national political life, aim of public welfare and
in the technique of Satyagraha. Achairya Tulsi is advocating and attempting
to put the doctrine of Anu Vrata on mass scale in its practise. Non-violence
is not only an individual virtue but it is the most important instrument of
collective welfare and benevolence. This truth was realized and practised for the
uplift of people in modern times. The merit of compassion found in Buddhist
philosophy was applied in matters of public life and interest and given specific
significance. The Unitad Nations Organisation has held as ‘one of its noble
aims as ‘never lo resort {o war in solving the problems of mankind',
Having seen two world wars with ils disastrous consequences and innumer-
able loss of life the leaders of the world decided not to wage war under
any circumstance. During last four decades with the help of United Nations
Organisation such a war has been averted and strained relations among
nations have been eased. This is the most significant achievement in interna-
tion- relations’in modern times.
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The ideals of Sarvodaya, Loksangrhna and collective welfare have
influenced varions institutions and society at large. In modern India the
virtue of compassion, the ideal of Jeevan Mukta and concept of collective
liberation have gaincd recognition in public work and welfare activities. This
may not be perceived concretely but it can he seen in the aims adopted by
thinkers and leaders working for national interest. Kedarnathji writes in his
book “Vivek ane Sadhana’ that “The hope, desire and inclinations for which
human being forgets his humanity is likely to harm all that is worth in
human being. Men should recognise humanistic spiritand he should culti-
vate control, carefulness, patience and should endeavour for clear and safe
way with and discrimination in all the i of duty,
activity, joy, interest, desire, will, feeling and repuration. He should not
forget humanity, Humian action and human religion are to be constantly
remembered. The power of the universe has passed through God and from
God it has reached human personality. This charitable attitude of man-
kind has become pure and it is enriched by human virtues. Tt is to be
offered for future welfare of mankind. This is the gist of all religions. This
is the climax of devotion and philosophy.”?

In Mahabharata, ‘Shyenakpotokhyan’ the king Aushinor Shivi expresses
his compassion and wills the welfare of all organisms and whole mankind.
It is expressed in the following verse.

7 g AR Ued A e AgTiae |

miftwet geageqiat FAY g Awag
f do not desire kingdom, heaven or liberation. I desire the destruction of
suffering through which animals and other organisms are passing through
and tortured.’®

Ju Shrimad Bhagavata Rantidev says as follows, & #Fadsg affiqua

grrAgaT Al | nfinad sfae : Rad ¥ waka s L do
desire supreme state and liberation from eight types of suffering. I do not

desire liberation but T desire that T should undertake their suffering so that
they are free from pain.’®

In Markendeya Puraipa King Vipaschita says, & w3 =&i® a1 aq
ga qeA A | A s-ghaie gt 3 afn

The happiness which one attains by removing the suffering of animals
is not possible to attain even in hearen. Tt cannot be attained even in
Brahmloka.’* ¢

In ancient value of compassion can be observed as being materialised
in modern public life to a great extent. As I said earlier there are three
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main types of liberation conceived in Indion tradition such as those of
Teevan Mukta, identity with the Absolute and utter devotion to the Supreme
personal God. They have equal status and they are being substantaiated
in writings of modern thinkers and saints. The seeker of liberation is
sfied by any one path of liberation and it is not possible to negate uny
one path as it may lead the aspirant to the destined goal. The aim of
welfare, liberation of total mankind can be seen to be taking shape during
last one hundred years and more. Modern India can be seen to have been
committed to the aim of social welfare, Sarvodaya and Lok Sangraha as
related with the whole mankind. They may be scen in the current trends
of public life and let us expect that these aims are realized gradually in
times {o come.

ati-

Notes and References :

. Rik. 10-191-2.
. Pariisha Sukta~17.
Isha Upanished, [.

. Bharatiya Tattvavldyi—~Pandit Sukhlalji@ Maharaja Sayaji Rao Vishva
Vidyalaya, Vadodara-1958. P. 67. According to the view -of Pandit
Sukhlalji. “In Mahabharata three views known as those of Sankhya
have been noted. According to one view there are twenty four elements.
There is second view holding free and infinite Purushas known as
“Twenty five elements’ and there is third view in which distinct from
Purnshas there is one Brahman with the tesult that there are totally
twenty six elements. [t appeares that in source there may be these
three divergent ideas and one the basis of these three ideas the Achu-
tyas later on developed these three interpretations and sought substan-
tion of the Upanishads.
Shri Krishna Yajurvediya Shvetashvetara Upanishad : 1.8
. Hindu view of Life : Dr. S. Radhakrishnan : Allen & Unwin, London :
1927. 6-1, Jn. 14-28, (N.T.) 8-19, St. John., P, 24.
“Viveka anc Sadhana’. : Kedarnathji. : Ed. Kishorilal Mashruwala
and lal Modi: Navjivan P han 3 Al Jabad. ; 1956. P, 33.
Mahabharata : Shyena kapoto Akhyina : a verse in the collected
verse book of Pandit Madan Mohan Malaviya,
. Shrimad Bhagavata : 9-~12-12.
10. Markedeya Purana. : 15-16.

(Lecture delivered as Shri Kasturbhai Lalbhai lecture in L. D. Institute
of Indoloey, Ahmedabad, 1989-90)
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2 The ‘Jyotish Yantra® (Astrolabe) at the L. D, Institute.

The study ol the instruments and technology to any science is one of
the essential steps for understanding its evolution. Instruments which have
survied from various periods in the past will provide the most concrete
evidence of the corresponding stages in the evolution of the particular
science to which they relute. Ihe collection and systematic arrangement of
scientific instruments to illustrate the evolution of science and technology
in India has not been attempted in any of our museums. This is largely
due to the absence of interest in the preservation of objects of historical
value, and partly due to the great decline of the scientific spirit in India
which resulted from foreign domination,

Various kinds of mechanical devices are mentioned in our sastras and
other early literary works in Indian languages, but few of them exist today.
Only some items associated with historical personages or having some
sentimental value have been preserved, at times by persons who had no
idea of their value.

Though astronomy is onc of the oldest among the sciences, and coupled
with astrology one of the most widely cultivated, not many early astrono-
mical instruments are found in Tndia today. The well known collection of
such instrumcuts at Jaipur owes its origin to Maharaja Sawai Jai Singh IT
(1686-1743), the famous astronomer prince who built the astronomical
observatories (Jantar' Mantar) at Jaipur, Delhi, Banaras and Ujjan, which
still survive as historical monuments at these places. He has also written a
book about the astrolable (Yantra Raju Rachana) The astrolable appears
to have played the most important part in Jai Singh’s work. Jai Singh
himself tells us that he first constrncted, ‘according to Mussulman books’,
instruments of brass. His collection of metal instruments which Kaye found
at Jaipur included Arabic and Persian astrolabes dating from the time of
Shah Jahan.

n the middle ages the astroable was onc of the chief astronomical
instruments. The Arbas perfected it at a very early date and it remained
one of the principal astrnomical instruments until about the 17th century,
The Hindu name for the astrolable is Yantra Raja. The carliest Hindu
work on this instrument is by Mahendra Suri, written in A.D. 1370. It was
usually of brass and varied in diameter from a couple of inches to several feet.

3
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The mariner’s astrolabe (as used by Columbus) was adapted from that
of the astronomers about A.D. 1480. It was used to find the hour during
day by the sun and during night by the stars, the length of day time in
any season, the longitude of a place in relation to another, the declination
and right ascension of stars, and the heights of objects like a minaret.
Before they learnt to use the astrolable, sailors always uscd to keep witnin
sight of the shore. Its use for determining the ships position by means
of stellar observations transformed the art of navigation and made world-
wide sailing quite practicable.

The astrolabe which the L. D. Institute at Anmedabad has in its
collections is a flat brass instrument which was purchased in 1959 from a
dealer in Marwar. It is about 28 cm. in diameter and belongs to the type
known as astrolabium planisphacrum. It consists of three pieces, held to-
gether by a detachable bolt and wedge, at the centre, (a) The basc plate,
(plate I a) umm or matter (mother-plate), has lines, etc., engraved on both
sides. This base plate differs from the ‘matter’ of other astrolebes in being
quite flat without a raisad edge or ‘Kuffa’ or rim. On its circumference 60
divisions are marked and numbered clockwise, and each js subdivided into
six parts. (b) A slightly smaller open-work disc, called ankabur (‘spider’)
or aranea rests on the base~plate. It combines two overlapping circles, one
of which is concentric with the matter and the other is eccentric, The
former has no graduations on it but carries several pointers on each of
which the name of the Nakshatras is inscribed. (See Appendix A) The
pointers are the Shazaya or splinters The eccentric circle has the signs of
the zodiac (Rasis) (See Appendix A) marked on it. The ankabut comprises,
besides these two circles, a straighi strip, the matsyodhara, which forms
the diameter cf the concentric circle. (c) The sight rule or alidate. a flat
straight strip (Plate I b) whose length cquals the diameter of the base
plate, is fixed on its other side. One of its cdges  corresponds exactly to
the diameter of the main disc. It carries two vertical supports on which
a thin straight cylindrical tube is fixed so that the line of sight is exactly
above and parallel to the diameter. This is the essential sighting part, and
is an advance in design, found only in this instrument, in India. The ali-
dade and the graduated circumference on the back of the astrolabe are the
parts of the instrument actually used in making observations. The ankabut
the graduated citcumference on the back of the astrolable are the parts of
the instrument actually used in making observations, The ankabut, the
graduated circle on the raised edge (kuffa) of the mater and the ‘tablets:
from a very efficient calculating machine.

Since the instrument has a single disc;

it has evidently been designed
for a single latitude. The position of the st

ereographic projection inscribed
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on the back of the base plate indicates that it has been made for the
latitude of 28° .

The letters and numbers used for inscribing the names etc., on the
instrument were closey ined by Pandit Lakshmanbhai and Dr. Malvnia,
and found to contain a mixture of Jain, modern Gujarati and other (non-
Jain) types of characters. From the shapes of there characters it was
inferred that the instrument is about 150-200 years old.
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APpendix A

1. Marici

2. Brahmahvida agagg, (Capella a Aurigac ?)

3. Pu. Ba. (Purva Bhadrapada) ya‘wizig (SHEAT ALPHERATS, B
PEGASI)

4. Abhijit @fifsig (WEGA, a LYRAE)

5. Pn. Pha. (Parva Phalguni) (LIONIS-ZOSMA)

6. Matsyodara §eediat (MIRACH, B ANDROMEDAE)

7. Swati €idft (ARCTURUS, a of BOOTES)

§. Kanya (%=71)

9. Megha

10. Sinha (RiE)

11. Karka (3% 2)

12. Mithuna (fagw)

13. Vrisho(ba) (1)

15. Mesha (R9)

16. Meena (fi7)

17. Ashtamu(ka) %q1g@ (E PEGASI)

18. Sravana =z (ALTHAYR, a AQUILAE)
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20.

2L

22.
23.
24,

2
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Dhana (Dhauus) (43%)

Vrishika (afa%)

Tula (g@r)

Magha &1 (REGULUS, a LEONIS)

Ardhra (snar) (BED ALGUEUZE, « ORIONIS)
Rohini Wfgst (ALDEBARAN, @ TAURI)

. Kumbha (F)
26.
217.
28.
29.

Makara (%)

Chitra ¥ (AZIMECH, SPICA VIRGINIS, ¢ VIRGINIS)

Lu (is it Lubdaka ?) @3% (SIRIUS, a CANIS MAJORIS)

Sa. Mu. (Samudrapaksha ?) &ggiafi (DENEB KAITOZ, (i. CETI ?)

22-11-1975 (L. D. Institute) names made out from the instrument

itself by Pandit Lakshmanbhai.



3 “ANUBHASYA OF SRT VALIABHA RYA VIS-A~VIS ‘THE VED ANT/

“BY V. S. GHATE”

The bhasya (q y) of §11 Vallabl ya (V.) on the Brahma-
siitras (B.S.) of Badarayana (A.B.). is known as Anu Bhasya (A. B)
Somehow it has received the same attention as it really deserves at the
hands of Vedantists. To substantiate this thesis it js proposed to give
here a critical review of the Dr. V. S. Ghate in his “The Vedanta” as
regards the A.B. of V.

In his comparative study of the bhasyas of the five great acaryas, viz.
$r1 Sankaraearya (8), Sr1 Ramanvjacarya (R.), $r1 Nimbarkacarya (N.), $r1
Madhvacarya (M.) and Sr1 Vallabhacarya (V.), Dr. Ghate has given the
palm of superiority to N. While doing this he has passed several remarks
as regards A.B. which deserve to be reviewed and refuted in the light of
a fresh critical study of A.B. Moreover, there are some other remarks
passed by him as a result of some misunderstanding of the real purport
of B.S. These also deserve to be reviewed and controverted.

While passing all remarks Dr. Ghate declares his ehief object as
follows® :~

“The question before us is one putely of literary criticism and not
one of philosophy proper. Here is a literary product before us and here
we have so many interpretations of it; and our object is to see which of
these if any, has faithfully represented the natural and straightforward
meaning of the original, apart from the inherent value of the doctrines
propounded by them.” From this it becomes clear therefore that Dr. Ghate
did nor study the five bhasyas from the point of their inherent philoso-
phical values, His aim was purely literary criticism which led him to do grave
injustice to the great &caryas,

It should be borne in mind that the extremes like ‘purely literary’
and ‘purely philosophical’ are detrimental to the very spirit of the works
like B.S. which arc primarily philosophical. Here, it is philosophy that
counts more than anything else. Again, the five bhasyas werc certainly
written for philosophical purposes and not as purely literary products as
the learned doctor would have us belicve,

Here an attempt has been made to present a true and faithful inter~
pretation and evaluation of only some of those parts of A.B. which have
been misinterpreted or misrepresented by Dr. Ghate,
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(1) On B.S. Lii.g Dr. Ghate remarks? : “In sitra 7, it is interesting
to note that the word ‘tad-vyapadeéat’ lit. ‘owing to the mention
of that is explained by all meaning “alpatva (anutva)-vyapadesat,
i.c. ‘owing to the mention of minutencss’ and as stating onc ol
the rcasons in favour of the jiva being referred to in the passage
in question. Does it not imply an admission, on the part of the
sttrakara, of thc minuteness of the jiva, accepted by all except
Sankara, according to whom alone the jiva is as omnipresent as
the Brahman 7"

The learned doctor here indirectly reads between the lines and makes
the sitrak@ra commit himself by declaring the ‘anutva’ or miunteness ol
the jiva. Be it noted that there is no such clear-cut statement so that the
above remark can be justified. The siitrakara, as a matter of fact, simply
establishes the all-pervasivenss of Brahman by refuting its anutva, likely
to be superimposed on its residence in the heart-sky. It is true that the
sitrakara has elsewhere dwelt upon the anutva of jiva. But it is pointless
to bring in the discussion of a topic where it is not so expressly or
necessarily stated.

There is no denying the fact that all the bhasyakaras here unani-
mously explained the word ‘tad desat’ as meaning’ because of the
mention of minuteness’.?

But in his over-enthusiasm to show the anutva of jiva, Dr. Ghate
has outright disregarded the context; for he has forgotten that the word
‘tad-vyapade$at’ presents the argument of the Parvapanksin (the upholder
of the prima facie view), It is totally against the common canons of
textual interpretation to foist the prima facie view on that of the Siddh-
antin. However, important and correct may be a statement, it will totally
lose its force and value in ‘asthana’ or wrong (improper) place, so to
say. It may be argued jus't in the opposite way for establishing the all-
pervasiveness of jiva, as 5. has already done. But that is also out of
place here.

(2) On P. 70, Dr. Ghate passes the remark “Siitra 13 G.e. ILi 13).
is very interesting, since each commentator has own peculiar way of inter-
preting it.”

Further on p. 72, he remarks : ‘And moreover, the question of the
difference or non-difference between bhokty and bhogya seems to be rather
out of place, inspite of the explanation given by Vallabha,” and that ‘the
sutrakara would naturally oecupy himself with.. ..the relation between
Brahman and jiva as cause and effect’,
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Now it should be borne in mind at the outset that these adhikaranas
are important to understand the theory of causation according to the B.S.

in general and cach bhaSyakidra in particular.

The stutrakdra has begun the consideration of the relation between
the cause, Brahman and its effect, world. This difference continucs even
though the effect gets absorbed in the cause at the time of dissolution
(pralaya). Still it does not contaminate the cause by its peculiar qualities
which give it separate cxistence. Here*V. proceeds in the samc manner
to show the untenability of the incongruity in the relation of the bhokty
and the bhogya.

To an impartial critic (he above remarks of Dr. Ghate do not appear
as fully convincing. The question of the difference between bhoktr and
bhogya arises here in a thoroughly Jogical way. So it cannot be said to
be ‘rather out of place’ as Dr. Ghate remarks. As a matter of fact, he
has somehow missed the exact point here, when he says that ‘the siitra-
kara would naturally occupy himself with....the relation between Brah-
man and jiva as canse and cffect.’” The question that arises in a very
natural way is the relation betwcen the two objects (things) in the effect
which are to be regarded as different even after their absorption in their
one single cause. Hence, it cannot be said that °the way in which R.
explains this siitra is the most natural, and the question rcferred to is
also quite in place here.” If this would have been the purport, then V.,
who is in a way an antagonist of S, and who accepts the enjoyment of
Lila or Krida by the Lord as done by R. to some extent would readily
have explained this sutra along those lines. But it is really not proper to
think of the enjoyership (bhoktrtva) of Brahman in the same way as R.
tries to establish it. It is not the question of enjoyership that arises due
to the sa-$ariratva (the state of being embodied) because it is out of
place here. Again the relation between Brahman and jiva is shown in the
lirst adhydya and also in the third pada of the second adhyaya. So in all
probability the question of the continuance of difference between bhokty
and bhogya cven after their absorption in the same cause Is quite proper
here and also most natural in sequence.

(3) On B.S. I iii. 18 (Jio’ ta ecva) Dr. Ghate wrongly remarkst :
“V....interprets the stitra (I8) as stating the prima facie view.” The correct
interpretation of A.B. on it shows that V. refutes the view of the
Mayavadin.

Similarly, it is not reasonable to remark : °this interpretation of the
siitra is far-fetched’ For if the views of R. and N. be acceptable, since
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the word ‘Jiialy’ can mean only ‘one who knows, then V.’s explanation
is equally acceptable and patural. of course, his refutation of the Mayav-
adin here is out of place. But the same is the case with other Bhasyak-
aras who come after S.

(4) Siitra L. iv. 13 is not an independent adhikarana according to V.
Still Dr. Ghate has wrongly remarked,® ‘‘sitra 13,.... forms an indepen~
dent adhi. according to all commentators without execption.”

Similarly siitra II. iv. 14 is not ‘almost obscurc and far from satisfac~
tory.”T For V. state that the Vak (speech) etc. function under the super-
vision of their respective superintending deities like Agni and others, who,
according to Sruti, enter them and assume their forms. He quotes the
Bhagavata (LI. X. 8) in support. All bhasyakaras agree as regards the
purport of this adhi.

(5) The remarks of Dr. Ghate on B.S. IIL ii. 38 and his rather long
discussion show that he is somewhat perplexed to find N. not coming
upto the mark as he follows R. So he has to declare,”. ... “this way of
interpretation as given by Bhaskara (B.) to be better.”” Then he remarks
that V. also follows B. with slight difference. Now as the bhasyas of B.
and V. stand, the view of Dr. Ghate is untenable. As Purusottamajn
points out the difference betwcen the views of these Acdryas, it bccomes
clear that V. does not follow B. On the contrary, he criticises B.’s view.
According to B. this dream~world is the creation of the jiva and not the
Lord because (both) pleasure and pain are found therc. Therefore, it is
only due to the perception of the object that is remembered. and so it is
created by the jiva. As against this V. specifically states that the Lord
creates the dream-world in order to delude the jwvas, so it is not real,

(6) It is truc that the interpretation of the adhi. comprising of B. S.
ML di. 11-21 is full of difficulties as Dr. Ghate states,'0 Still it is to be
examined whether it is next to impossible to decide which of the interpre-
tations is more natural then the rest.’

In the light of the interpretations given by various bhasakaras, it can
be concluded that R., N. and M. are unanimous as regards the meaning
of the word ‘sth@na’ in B.S. Il ii. 11 and their purport is similar in
general. According to the ‘sthana’ denotes the states, viz waking, dream
and deep-sleep, of jva. Dr. P. M. Modi!! reiterates this when he says,
“Therefore, sthana in this sitra means the states of jAgarita, svapna and
susupti.”

But §. and V. do not admit this meaning of sthana. The two views
of unknown Vedic Acaryas, quoted and refuted by V., show that the view
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accepted by S. was gencrally in vogue. V. has refuted it twice; once at
the hands of the Ekadeéin and himself.

Though the meaning of ‘sthana’ as ‘state’ is obviously accepted, the
meaning, given by S. and V.. is not at all unsatisfactory. So the conten-
tion of Prof. R. D. Karmarkar,'2....it seems probable that R. and
Kesava have laid their finger on the right point....” is not tenable On
the contrary, the meaning of §. and V. is nearer to the purport, because
‘ubhayalingatva’ or being possesscd with two-fold attributes is more
directly connected with the sthinas or adjuncts with which the Para i.e.
supreme soul becomes connected. So it is not the question here whether
the Para can be called ‘ubhayalinga’ due to His connection with the
different states. I such would have been the case, then the words “riipavat’
and ‘arfipavat’ ought to have been regarded as understood. Dr. P. M.
Modi® has actually been led to such a conclusion and Dr. S. K. Bely-
alkar!4 has referred to it in passing. Of course, he has failed to appreciate
the view of V. in its true light.

True that the word ‘arlipavat’ is not far to seck as it occurs in B. S.
IIL. ii. 14. But ‘apakarsa’ or reverse stretchiog of a word in sitra is rarely
accepted in B.S. Again however important the word ‘ariipavat’ may be
because of its similarity with the discussion of purusavidha and apurug-
avidha found in Yaska$ Nirukta,' it is not proper to foist those ideas
on the siitrakdra by petitioprincipil. Once this is understood in its true
light, therc does not arise any doubt as regards the interpretation of this
part.

(7) Dr. Ghate is absolutely wrong when he says'6 that ‘according to
V. all these sitras (B.S. IlL ii. 11-21) from one adhikarana.’ Because it
becomes clear from the text of A. B. as it stands that according to V.
there arc three adhikaranas comprising of siitras 11-13, 14-18 & -19-22.17

(8) In B.S. 1L ii. 27 Dr. Ghaic!® has favoured N.. Whereas Dr.
Belvalkar' sides with S. by showing that the siitrakdra may have been
content to allow the matter to be adjudicated at the court of Saksatkara,
Prof. Karmarkar20 gives the palm of superiority to Kesava, Dr. Thibaut?!
though usually favouring R., has remarked, “whichever commentator we
follow, we greatly miss coherence and strictness of reasoning.”

This stitra iS very important. It establishes the two fold character of
Brahman and not two kinds of Brahman, viz. Saguna or apara and
nirgune or para as $. would have it. Tt is shown on the authority of éruti,
that Brahman possesses all contradictory qualities without giving rise to
any inconsistency.2*
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Ln the light of the comparison ol various bhagyas it becomes clear
‘that the interpretation of V. is possessed of all the qualities that Dr.
Thibaut has missed in those of others. For V. has not ignored any
important word in these siitras as $. and R. have done. The meanings of
several words like ‘karamani’ and ‘abhyasat’ in B.S. IiL ii. 25 and ‘atal’
in B.S. IIL ii. 26, given by V., are quite cohcrent in the context. So it
would be quitc proper to say that the AR, is precise, consistent and
reasonable.

(9) From the comparison of the several interpretations of B.S. ML ii.
11-30 Dr. Ghate comes to some conclusions®® which deserve to be
reviewed in this connection.

(a) He says that there is not (he least reference to the maya, It is
true that the sitrakdra uses the word ‘maya’ only once.?4 But therc S.
has not tried in the least to bring out his doetrine of maya. So it is
pointless to criticise him on this score.

(b) His another conclusion is that ‘the sitrakara’s attempt to recon-
cile passages of a radically opposite character, regarding the nature ol the
Brahman and its relation to the jiva and the non-sentient matter, has not
led to any decisive result.’? This is not admissible because the sitrakara
definitely says that the Brahman is posscssed ol twofold character, Except
$. all dcaryas come to this conclusion.

(c) His third conclusion is that ‘If however we want to sce some delinite
system in the siitras, the most probable one, as far as these sitras go,
would be the doctrine of Bhedabheda, which sees both bheda and abheda,
without involving any third principle to reconcile.®® This is a partial truch.
For V. also has said that difference and non-difference do exist in the
case of Brabman. As the word ‘nbhayavyapadeés’ in B.S. 11L. ii, 27
implies, the sitrakara is more intercsted in establishing the twofold ehara-
cter of Brahman, The examples do mnot go against this as Dr. Ghate
thinks. But, on the contrary, they support it. The relation between ‘ahi®
and ‘kundala’ and ‘prakdia and its ‘Aéraya’ does establish the bheda and
abheda. But, be it remembered that any example cannot be applied on all
the fours in this SAstra, So the siitrakdra has resorted to the very signi-
ficant method of using the aflix ‘vat’ in such crucial cases, Though the
bheda and abheda are contradictory, they can’ be asserted of Brahman
because its very nature is such.®”

The use of the particle “Va' in B.S. 1L ii, 28 & 29, does not militate
against the above conclusion as Dr. Ghate contends. As a mattee of fact
the sttrakdira wants to bring home his doctrine that Brahman is possessed
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of twofold character even though they appear confradictory. There is no
doubt as to how they can reside in the same Brahman for the followers
of the vedes.

(10) Dr. Ghate remarks that the third pada of the third adhyzya2s
is not of importance from the stand-point adopted by him. O course,
Dr. Modi®® specifically points out that the most important portion of the
entire Brahmasiitra is Pada 3 of Adhyaya-III’ The question of the
uniformity of upasands was really very important and deserved to he
settled. The topic of the combination or otherwise of gunas at the time
of meditation was crucial. This problem has both theoretical and practical
importance. A.B. has shown this quite clearly.

(11) Dr. Ghate® shows some drawbacks in the interpretation of B.S.
UL iv. 51 by $ and R. and adds : “To me, this (N.s) appears to be
the most natural and straightforward way of construing the siitra not
open to any of the objections suggested above....” He cites the cxample
of M. in support.

As a matter of fact, it is not so easy to decide as to which of the
interpretations is the most natural one. So the palm of supcriority
extended to N. by Dr. Ghate betrays nothing but his partiality for N.
1t is equally possible to raise objcctions against the interpretation of N,
also.

The detailed study of the bhisyus shows that the whole context,
shown by Vilthlesa®! in the portion of A.B. under consideration, is equally
acceptable. The word ‘muktiphala’ is interpreted in its true sense in A.B,
ounly. The meaning of this siitra according to AB. is : “Thus there is
uncertainty as tegards the fruit liberstion (muktiphala, which 1s in the
form of the enjoyment of the bliss of bhajana)., Because of the decision
(-unved at on the basis of the repeated mention of non=return in the
Sruti) his state is mukti,”

(12) Dr. Ghate3? remarks in the beginning of B.S. IV, I that V.
proposes another explanation of this adhikarana (IV. i, 1), because he
wants to show that this chapter is on phala and should refer to phala
only and mot sidhana, “This explanation is no doubt not satislactory;
and, besides, the word ‘Avyti® has to be repeated twice.”

It is obvious that the discussion of sidhana is rather strange, il
uot absolutely irrclevant, in the chapter on phala. Truc that the sadhanas
have already been dwelt upon in just the preceding two long padas. Still
each of the bhAsyakadras has tried to show its consistency, AB. has given
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two cxplanations for this purpose. The first sentence of A.B.3 means,
“Though this chapter deals with phala, there is the mention of such
means like éravana, in order to show that it is internal (antaranga)
means”. Thea Vitthaleda justifies the inclusion of means in this pada by
saying that even the indirect knowledge of Atman is as good as an
avantara (subordinate) phela. In the path of bhakti this avantara phala
in the form of indirect knowlcdge is indeed included in the phala itself,
because it is sajatiya (of the same genus) as the parama (highest) phala.

To justify the sccond interpretation, Vigthalesa says that the inconsi-
stency of the discussion of means in the chapter on phala still arises
because the word ‘drastavyal)’ (is to be visualised) may be construed
alterwards, i.e. last in order after §rotavyah, etc. on the maxim that the
Arthakrama (the sequence of meaning) is more powerful than that of
4abda. In that cxplanation, it is found that karma, jaZna and bhakti are
meant for a hina (low), a madhyama (middle order) and an uttama (best)
(aspirant) respectively, tor the accomplishment of the goal either directly
or indirectly. Their characteristics being established in the third adhyaya,
the present one deals with the fruits of those paths. Here, first of all,
the fruits of Karma is described because it is to be followed as the means
for jiina and bhakti which are the uttama and the atyuttama respectively.
1t is not to be performed independently. Its fruit is asakre avreti (more
than once repetition). The word asakrt is to be comstrued with both
avrtti and upadesat.

This proves beyond doubt that the remarks of Dr. Ghate are not
sat tory and also baseless. Even a casual reading of A.B. on this
adhikarana shows clearly that the word ‘avrtti’ has not at all been
repeated twice. It is the word ‘asakyt’ which has Dbeen construed with
both Avetti and upadeddt, as shown above.

(13) Dr. Ghate remarks™ that the word ‘upagama’ in B.S. IV, i. 3
more wsually means ‘attending upon’, ‘adoring’, ‘contemptation’ than
‘entering into’ or ‘being one with’. But A.B.35 makes it very clear that
both these meanings, usnal and unusual, are by the bhagvakaras,’6

(14) In B.S. IV. i, 12 there arc lwo readings, viz. ‘prayana’ and
‘prayfina’. Their respective mcaning is ‘moksa’ and ‘deparature or death.’

S. accepts ‘priyana’ and explains it as ‘departure or death.’ Hence
Dr. Ghate®™ has been led to conclude that ‘but this meaning (moksa) of
the word ‘priiyana’ is without doubt unusal.’ Further, he remarks : ‘V.’s
explanation is quite fantastic and sectarian in character, referring to two
kinds of devotees.,....’
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It becomes evident from A.B. that Vitthalefa relies on the Bha.®
for the meaning of the word ‘priyana’ used here. It is sectarian in so
far as it solely depends upon the Bha. But it is not in the least fantastic,
when it is said that the word ‘prayana’ denotes that the Lord EXimself
is the supreme and transcendental fruit fit to be attained as the purus-
drtha. 39 Purusottamaji explains the word etymologically as the best goal
ie. fauit® | Yogi Gopedvarajt further explains this as ‘the best transcen-
dental (other-worldly) object to be attained through the cultivation of the
feeling that everything is the soul.’s!

(15) Dr. Ghate has taken note ol the peculiar way in which the
sitrakdra employs such negative words as ‘avibhaga’ (B.S. V. iv. 4),
“ananyatva’ (B.S. IL i. 14), etc. But it is far form convincing to say that
‘The stitrakdra was either not prepared to specify the idea too strictly.’#

There is no definite criterion for specification and strictness of idea
so far as the philosophical works like the B.S. are concerned. The
satrakdra has begun with the idea of concretising the vague concepts or
ideas and giving the garb of proper expression to those which were beyond
the reach of speech. In doing this, he would have kept before him perfec-
tion and specific assertion of the highest truth. He would have adopted
such a method, as found here, for reconciling the mutually contradictory
ideas. Dr. Ghate seems to have lost sight of such negative famous upani-
sadic passage as ‘neti neti.’s3

These are some of the glaring examples which deserve notice for the
correct appreciation of the A.B. of V. It beeomes quite clear from the
above discussion that A.B. is also equally important as the bhasyas of
other Acaryas and there is no reason why undue criticism should be
levelled against it. With due deference to the learned doctor, an attempt
has been mede in this research paper to review and refute some of his
statements. Without even the slightest tinge of malice or ill~feeling to the
great Vedantist, the results of a fresh critical study of A.B. have been
put before the oriental scholars in an honest and humble way,

If should be added in the end, to the credit of Dr. Ghate,
has praised V. at some places.4 But such cases are rare. On
he has criticised the interpretations of V. and labelled them us fantastic,
sectarian and far from satisfuctory. The foregoing review proves ﬂ);'
cartain that such is not the case and Dr. Ghate passed his remarks with
some prejudice. If this attempt serves as an eye-opener for the Vedantists
and if A.B. be studied in its true perspective and appreciated properly,
T, wiil consider my effort amply rewarded,

that he
the whole,
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4 A FORGED AGARVA COPPER-PLATE GRANT OF SAHASRARJUNY
(Kartavirya)

Pravinchandra Parikh®

Bharatr Shelat

A set of copper-plates was discovered in 1935 by shri Mangalbhai
@ while digging in the hollow of Galateshvar near Dakor. (Dist.
Kaira). Copper-plates were lying in a canldron. They were purchased by
Shri Ramanbhai Somabhai Shah of Agarva from him and were preserved
at his place for about forty years. Recently the plates arc brought to the
B. J. Institute for disciferment through the attempts of the former author
of this article and Prof. K. K. Shastri. On the wholc the plates arc
preserved in a good condition. We arc very much thankful to Shri
Ramanbhai and his family members for allowing us to read and edit the

Inscription.

The Copper-plates are two in number each one measuring 26 cms. in
length and 20.5 cms. in height. The plates are fastened together by onc
ring, which is 1.5 cms. in diameter. Total weight of these plates along
with the extant ying is about 2 kgs. and 1506 grams. The platcs are
inscribed on the inmer side only. The inscribed portion measures 25 cms.
< 19.5 ems,

The cecord consists of 40 lines, 20 being inscribed ou the inner side
of each plate. The average number of letters in each line is 29-30 and
the average size of the letters is 0.8 x 0.8 cms.

The record is incised in the Nagari characters of about 9th cent.
A. D, It commences with the usual benedictory word #afsr, The Language
of the record is Sanskrit. Except for seven benedictive verses at the end
the whole record is in prose throughout. Following are the a/'llmgmphiz:a;
peculiarities of individual characters :

I The dou!_\ling of the consonant following ‘r* in g conjunt. See USrarjjuna
([t Z;; :;candr!rkkf\rgmvn (L.13), Parvvani (L. 22), dharmmarththa
+29), Parththive® (L. 31), dharmmakyi arththi ¢ X
ey iyarththt 4L, 34), carandrththi
—
* Director, B. J, Institute, Almiedabad
+ Reader, B. ), Institute, Almedabgd
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. Letter “dh’ appears well-developed, though it is not yet joined to the
right-hand vertical; See Obhyudbita (L. 5), ®nnbodhad (L. 10), vasudha
(L. 27), dharmma O(L. 29, 32), dharmmadhi® (L. 36) etc.

- The cursive loop of the right side attached to the lower end in letter
‘bh” is joined slightly higher from the lower end; See vibhava (L. 1),
On@bhi (L. 4), bhanu (L. 5), jasobht® (L. 22), bhagavata (L. 24), bhay-
inaly (L. 31) etc,

FS

- Initial “* and ‘1 are not joined with the lines on the top; See Odiva
(L. 4), Oyirya (L. 5), Sima (L. 15), Vindhya (L. 26) etc.

w

. The length of the three vertical lines on the right, in the middle and on
the left sides in letter ‘za’ is the same. ‘All these three vertical lines

seem to be straight; Sec 9Sa@rena (L. 24), nypiipam (L. 32).0 Karanam
(L. 36) ete.

>

. In Jetter ‘kse’ the middle horizontal line is cut and made like a chapa
by cutting it with the vertical line; See %armksa (L. 1), ksitau (L. 4),
ksoni® (L. 7), ksiti (L. 15) ete.

At some places the writing is complicated; e.g. Mahlpradyana (L 2),
ruharo (L. 3), Sadevanupitri-manusyasyasyarcci O(L, 23), b
angularh (L. 25), gatsacurdjath (L. 34) etc. In a few cases the words are
written incorrectly; e.g. “Varso’ instead of Vamso (L. 2), Sayana instead of
Sayana (L. 4). Visvam instead of Vidvarm (L. 6), Stla instead of Sila (L. 8),
kalmasath instead of kalmasam (L.9), Madhyandina in place of madhy-
andina (L. 17), %riyosapyanartharh in place of %riyotsarpanarthari (L. 21),
ratmanasya in place of0 ratmanah, Narmadiiya in place of Narmadayzh
(L. 22), sargrena in place of sargena (L. 23), purasarena in place of pural-
sarena (L. 24), sresta in place of $resthal (L. 31), dharmZsetu in place of
dharmasetu 9(L. 32) dvamsa_]aununc in place of® dvarhdajairanyai (L. 33),
sasikara in place of Sadikara etc. At one place the anusvara is dropped,
e.g. parththivendran (L 31).

Summary of the coppe™plate :

In treta yuga, Vibhava satrivatsara on Monday, the day of Karttikt
(Plirnim3), there had Leen the great solar dynasty illuminated by the fame,
as if- nectar, of king Vikrame, beyond seven seas (L. 1-3). There had been
king Krtavirya whose flag shining by the enmity of Indra’s valour, \\!hosc
sole dwelling is born entity and valour, protector of the world, like Vishnu
by slecping in occan, like Brabma risen from the naval lotus of vishnu
(L. 4=7). From him borne king Sahasrarjuna, Who was the beauty of the
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whole universe and the lamp of the lineage. That Sahasrﬁrjuua,.dwht?ss:
valour spreading in Treta age like Kysna’s shila and Bala, \vhf) avoi ?ks;\“
and whose pious name is bright, addresses Rijasimanl?\, Bhogika, Sau.]ll a,
Rastriya, Mahattara, Adhikarika cte. “You all are m?ormcd lhat. vn;ge
Upl;luhcqln in the Upalahedika a, fn the north being .Bherunll g':" m‘a
and the boundary of Cacai Bhat ankd; in the south boundarics of Dal xdsznu
and Ankuldcha gramas, in the west Agaravdda grama and the boun m)é
Thodasara and in the north Vﬁmﬁu(:a)rrl grima audl[he boUDdaryto
KUSI;\‘AX lake. that village is given as a gift to Ahladitya Pai]d]\g of Vats(lz gotra,
Srivara of Parasara gotra, Narayana Upddhyaya of Avnsthi?m Atri gotra,
Somandtha of KanSika gotra and Bhdskara Diksita of Kaundinya gotra, all
belong to yajurvediya, Vajasaneya and Mﬁdhynndin.a Sﬁ_khx, after n:ememc;
bering 18,000 Brahmanas of Upalaheda sthana, with eight buulndnes arx

all taxes such as Udranga, Uparikar with all donations, until the exis
tance of thc sun, the moon, the ocean a“d. the earth, for ‘the
enjoyment of sons and grand sons, for performing of five mahi)ia_!nas
and expenses for bali, caru, vaishvadeva ete., for the increase of religious
merit and glory of his parents and himself (L. 8-22).

The donation was made with the rite of the libation of water after.
taking bath at Shukla Tirtha in river Narmada on the sacred occasion of
a lunar eclipse on Monday, the Pirnima of the month Karctika (L. 22-23).

The grant was made on Monday, the 15th day of the bright half of
Karttika, Vibhava Sarhvatsara, Treta yuga.

At the end the donor appeals to future kings for sanctioning and
maintaining this grant. Seven' verses ascribed to Vya@isa are quoted for
indicating the religious merit of making and maintaining a grant of land
and the religious demerit according to those who confiscate it (L. 26-36).

The royal order was executed by Pandit Vikrama Sejval of Milasthéna.
The grant terminates with the autograph of king Sahasrarjuna (L. 36-38).

COMMETS

Literally, the record belongs to king Sahasrarjuna of Treta yuga, He
is identified with king Kartavirya Arjuna, known as Sahasrabahn Arjuna
and Sahasrarjuna, son of Krtavirya of the Haihaya branch of Yadavas of
the proto historic period. Haihaya kings were ruling in Madhya Pradesh
at this time. Sahasratjuna conquered Aniipa dea and M3ahi$mati city and
made Mahi$mati his capital. He performed many yajnas and conquered
the whole Uttaripatha.! Poet Kalidas referred to the abundant power of
Sahasrarjuna in the sixth canto of Raghuvarés,?
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As for the localities mentioned in the present
identified with modern Upalet of Thusnr:‘a Taluka, Dist., Kaira. Agaravada
and Thodasara are identified with Agarva and Thasara of the same Taluka
and District. Ankulach@ and Vasaura can be identified with modern Aklachha
and vaso of the same Taluka and District. Kosuva Pond is identified with
modern Kosam. Dahisara may be identified with Desar of Savali Taluka,
Baroda District. We have not been able to identity Bherunti and cacaj
Bhatarika. The latter may be identified with the temple of cancai Mais,
But this temple is, at present, in Malataj (Dist, Kaira which is very far
from Upalet. There may have been some other Cancai Mata temple to
the east of Upalet.

The inistrative officers i in this inscription also appear
in the records of Gurjaras of Nandipuri-Bharukaccha.

Palacographically, the record belongs to the middle of the 9th ‘cent.
A. D. The details regarding the date are incomplete. There is no mention
of an era or a year. The record only mentions Monday, Karttiki (Parnima),
Vibhava samhvatsara in Treta yuga and lunar cclipse. Vibhava Samvatsara
occurs in V. S. 905 (A. D. 848) according to the system of real Jovian
year.® The tithi well fits in with the week-day according to V. S. 906
(A. D. 849). On that day there also occurred a lunar eclipse. In V. S. 906
Vibhava Sarvatsara ended and the next ome Sukla began. It seems that
like the system of expired years, the system of expired samvatsaras would
have been in vogue in those days. The date of the grant corresponds to
4th November, 849 A, Ds4

The plates are considered to be forged omes on historical and chrono-
logical grounds. Some discrepancies may be stated as follows :-

1. Palacographically the record belongs to the middle of the 9th cent.
A. D., while the donor referred to here in the record is Sahasrarjuna
of Trata yuga of protohistorical period. The composer might have
chosen the name of the king of protohistorical period as the donor;
so that no one would be able to verity it. But this fabrication that he
created can be made out easily. We find, in the records, many cxam-
ples of mentioning the names of kings who had been reigning two-
three hundred years ago, as the donors. In fact, we neighter have
come accross any tradition of carving the copperplate inscriptions
during the p;riod of proto-history, nor have we got any authentic
records of the end of the second millennium B. C.5
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2. In the record, the mentioned date does uot contain the full details.
Only the Treta yuga, Vibhava Sarmvatsara, Karttiki, Somavasara and
a lunar cclipse have been mentioned. There is no mention of an era
or the year, The person who made a draft scems to have deliberately
dropped to mention the [ull details of the date in the record.

If this reeord would belong to king Sahasrarjuna of Treta yuga as
mentioned in it, it would be a unique evidence as no inscribed evidence
lias been found so fav and it would be an important link to relate
Harappan script on one side and Brahmi script on the other. But in
fact, these copper-plater are inscribed in the Nagarx script of earlier
times prevalent in Gujarat in the 9th cent. A. D, Therefore, it does
not have any special importance except the addition of oue more
forged copperplate.

It is to be noted here that the Brahmanas of various gotras may have

created the grant for their own benifit. Thus the grant is proved to be
forged one,
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151 M., 265 ff.

2. Kalidas, Raghuvassam, canto VI, verses 38, 43

3. L. D. Swamikannua Pillai, Indian Ephemeris, vol. I, part II,
Reprint, 1982, pp. 98 f.

4, Ibid., p. 101

5. Hariprasad G. Shastri, Dwarka ane Betana Mahattvana Abhi
Sar anun Tamraphalaka’, “Dwarka Sarvasarag
(ed. Pushkar Gokani and Sureshbhai Dave, Dwarka, 1973), pp.

6. Sakst (?) 7. Read 00,

8. Read OfX0, 9. Read @ :

10. Read O, 11 Read sngafyedr.

12. Read Ogiay, 13. Read geg?,

14. Read Ogicaq @ 15, Omit 0zz0,

16. ‘%’ is extra according to the meter.

17. Read Ofit ; 18. Omit danda.

19, Read 0g: 20, Read wafzaa Fag R0

21. Read O,



5 EMENDATIONS ESSENTIAL TO THE VEDIC GRAMMAR
OF BHOJADEVA*

N. M. Kansara

The Vedic Grammar of Bhojadeva, the celebrated Bhoja the Great
of Dhara (11th century A.D.) comprises the Eighth Adhyaya of his
magnum opus known as the Sarasvati-kanthabharana (Vyak ). It
consists of about 822 aphorisms in Sanskrit, distributed into four Piadas,
each having 174, 155, 261 and 232 siitras, respectively. It is perhaps the
oldest extant, and hence the first attempt at presenting a wellknit
compact Vedic Grammar in Sanskrit by bringing the Paninian tradition
upto date. As is well known, the celebrated Panini interspersed his Vedic
siitras into the body of his Laukikasi: in his Astadhyayi, topicwise
locating them mostly at the end of the respective prakarana, irrespective
of its being discussed in different pddas and different adhyayas. Bhojadeva
has tried his best to preserve as much of the original wording of the
Papinian Sitras as possible. But when the situation demanded, he has
not hesitated to bring the topic upto date by altering the wording, by
adding to the original, by splitting into two or more, of the Paninian
sutras, in a bid to incorporate the Varttiks of Katyayana, discussion in
the Mahabhasya of Patanjali, as also commentsin the Ka§ika of Vamana-
Jayaditya, over and above the Ganapatha and the Phit~Sitras of Santanava.
The process of modifications in the Paninian sutras pertaining to the
Vedic Grammar can thus be fruitfully traced to ‘all thesc wellknown
sources of Bhojadeva’s Vedic Grammar. This exercise, at first attempted
by Dr. Chintamani, in tracing the sources of Bhojadeva’s Vedic Satras
to their originals in the Paninian tradition, further helps us to get over
the limitations of the manuscriptal evidence in arriving at the correct text
of Bhojadeva’s Vedic Grammar,

The Critical Text of the Sarasvati~k na-vy&karana of Bhoja-
deva was published by the University of Madras in 1937. And the text
along with the Hrdaya—harint Vyakhya has been published from time to
time, in parts, upto the end of the Sixth Adhyiya only. The Mss. for
the portion pertaining to the Seventh Adhy#ya is preserved in the Adyar

* Paper submitted to the A. 1 O. C. 35th Session, Hardwar, 1990
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Sanskrit Manuscripts Library, the Director of which institution informed
me that they do not have the Ms. pertaining to the Eighth Adhyaya
with the commentary. Perhaps the commentator has left the work
incomplete. The comparision of the so far published work with commentary
and that in the Critical Edition of Dr. T. R. Chintamani, referred.to above,
shows considerable varianee in readings of the siitras of the text of the
work of Bhojadeva. This holds good for the Eighth Adhyaya, too. On the
basis of my comparative study of the work, [ have come across occasions
on which the scribes of the respective Mss., utilised by Dr. Chintamani for
the Critical Text, seem to have committed obvious mistakes in misreading
(heir Adaréas. And further, certain failings seem to belong to the autbor
of the work, rather than to the scribes of the Mss. concerned. In order
1o restore the text o its purity and authenticity, I have ventured to suggest
here some of the major emendations that are highly cssential, leaving the
task of revising the whole of the text of the Eighth Adhyaya for future,
in the courst of preparing the Gujarati Edition of the work.

1. NAMLITO MANTRE// VIIL i 19//

In the sutra ‘Kaspratyayad am amantre ligi® (P. 1L i. 35) Papini hus
negated the use of ‘am’ agama in Lit usage in the case of Mantras. Dr.
Chnitamani’s reading ‘Mafie’, there needs Lo be emended as *Mantre’.

2. SUPYUPASARGAYOH JANASANAKHANAKRMAGAMO  VI'LY//
VIIL 1.39// '

The Paginian saitra ‘Janasanakhanakriamagamo viy' (P. KL ik 67) has been
adopted verbatim by Bhojadeva here. But in the Paninian scheme this sitric
expects by Anuvytti the words ‘Chandasi’. *Upasarge’ and ‘Supi” from the
previous sntras, as has been indicated by the Ka : “Chandasi. upasarge.
supityanuvartaie™. 1¢ is, therelore, necessary to emend the reading of Dr.
Chintamani by addind these words, and rvead the sutra as shown above,

3. BHUTE HANAH KARMANI BRAHMABHRNAVRTTESU KVIP//
VIIL i. 35/ ’

Papini has given the satras ‘Bhite” (P. Il ii. 84), “Karmani hanal,®
(P. II1. ii. 86) and ‘Brahmabhrpavytresu kvip® (P. UL ii. 88). Dr. Chnit;.\.
mani’s reading of Bhojadeva' s “Bhiitc hanah kvip". The previous
siitras of Bhojadeva do not enjoin ‘Kvip' termination. Hence, in view o‘l'
Paninian source, Bhojadeva’s sutra necds to be emended as shown above,
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4. TACCHILA-TADDHARMA-TATSADHUKARISU  NER-ISNUC
VIIL i. 38//

In the Papinian scheme there are the sitras ‘Akvestacchilataddarma-
tatsadhukarisu® (P. T ii. 134). ‘Alankranirakrii...sahacara ispuc’ (P. IIL. ii.
136) and ‘Neé chanda: (P. IMI. §i. 137). According to the Kasika, the
Anuyytti of ‘Tacchila...” elc., is expected in the last sitra, which has been
adopted by Bhojadeva verbatim, as per the reading of Dr. Chinatamani.
But there is no provision for such an Anuiytti from the previous sutras
of Bhojadeva. The reading, therefore, needs to be emended as shown above.

5. MUDGALASYANUGLICCA// VIL. i. 96//

On the Paninian sitra ‘Indra~varupa...matulacaryanam  anuk’ (P. 1V,
i. 49) the Mahabhasya gives the Varttika ‘Mudgalac chandasi lic ca’, In
view of this Dr. Chintamani’s reading of the Bhojadeva’s sutra ‘Mudgavasya
nuglic ca’ (B. VIIL i. 94) nceds 1o be emended as shown above, Further
in view of the Paninian sitras viz. ‘Bahvadibhya$ ca’, ‘Bhuvag ca’ and
‘Indra~varuna...’ (P. IV. i. 45, 47 and 49), the order of Bhojadeva’s sutra
needs to be changed and it should be put at (B. VIIL i. 97), after ‘Sampra-
vibhyo bhuvah’ (B. VIIL i. 97), consequently efiecting the change of the
serial numbers of the previpus sutras 95, 96 and 97 as 94, 95 and 96.

6. TILAN NISPHALAT PINJO DIT//VIIL i. 10/

On the Papinian satra 'Pil;vya—mﬁlula—mEtsnlamn—pitmnahah' (P. IV,
ii. 36) the Mahabhasya gives the following two vartikas, viz., ‘Tilan nis-
-pejau pratyayauw vaktavyau” and Pinijag chandasi dic co, Since
Bhojadeva’s siitra is based on this varttikas, and since the word ‘pinja’
with the word ‘lila’, as is evident from the quoted usage
T as an instance of the application of “dit", the mention of the
nigphalal’ is expected here. The reading of Dr. Chintamani,
viz., ‘Piccho wil)' (B. VIIL i. 104), therefore needs to be emended
above.

as shown

7. SVARTHE CHANDASO’KSARANAM// VIII. i, 137/

On the Papinian Sitra “Vasoh samahe ca (P, V. iy, 140), there is a
varttika, viz.. ‘Aksara-samabe chandasaly svartha upasarkhyznam’. Bhoja-
deva’s satra is based on this varttika, Conscquently, Dr, Chintamani’s
reading ‘Channaso’ ksaranam’ needs fo be emended as shown above,
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8. SANSATACCHATIBHYO DINIR VA// VIIL i. 141//

On the Pianinian satra ‘Sarhkhyayan sarnjaasamghasiitradhyayanesu
(P. V. i. 58) there is a varttika, viz., “$ansator dini$ chandasi’ and ‘Virhéates
ceti vaktavyam’. Bhojadcva seems to have included the latter vartiika by
mentioning the ending “$ati® in the sqtra. Although this sitra belongs to
the Vedic usages as is evident Irom the vartiika, Bhojadeva has by over-
sight included it in the Fifth Adhyaya as saitra (B. V. ii. 65), which would
vestrict it to Laukika usage only. Since it is not included in this eighth
Adhyaya, it should be placed between Bhojadeva's sutras ‘Tadasya pari-
magam (B. VIIL i, 141) and ‘Saptano’n varge’ (B. VIIL i. 142), giving the
number as above and the scrial numbers of the subscquent sitras should
be changed accordingly.

9. NAH SAMKHYAYA ASAMKHYADER MAT// VIIL i. 148//

Papini has the sitra ‘Nantad asamkhyader mag® (P. V. ii. 49). In the
scheme of Bhojadeva, the siitra is adopted as ‘Nap sarmkhyaya asarmkhy-
adeh’ at B. VIIL i. 148 as per the reading of Dr. Chintamani. In view
of the Papinian sitra ‘Thag ca cchandasi (P. V. ii. 50) and its interpretation
by Kagika, viz., ‘Cakarat pakse mad api bhavati/... Mat-Pasicamam indriyam
asya’pakraman/’, the mention of ‘Mag’ the ZAgama, is expected here. The
reading of the sitra, thus necds to be emended as shown above.

10. PURANE THAID VA// VIIL i. 149/

In view of the Papinian satra “Thag ca cchandasi (P. V. ii. 50) and its
interpretation quoted above, the rcading ‘Parape thad va paripanthipari-
paripau paryavasthatari (B. VIIL i. 149) needs to be split into “Pgrane thad
va’ and the rest as a separate sitra, since the later is evidently bi;sed m‘x
the Paninian sutra ‘Chandasi paripanthi-paviparinau  paryavasthatari®
(P. V. ii. 89).

11. ANASOR NAPUMSAK AT TATPURUSAT TAJ VA// VIIL i. 169//

The Papinian satra in question reads ‘Anasantan napurhsakac chandasi
(P. V.iv. 103). The sutra expects the Anuvrtti of ‘tatpurusat’ and “Tac’
The varttika ‘Anasantan napurhsakac chandasi va-vacanam’ on this §ﬁtra;
makes the injunction optional. The reading ‘Aso napurhsakad bhaj va
(B. VIIL i. 168) of Dr. Chintamani is thus highly corrupt and needs t; be

emended as shown above,
.
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12. SAMASE ‘NAN-PORVE LYAPAH KTVA VA// VIIL i. 68/

Papini has the sqtra ‘Ktva’pi chandasi® (P, VIIL i. 38) in which the
words ‘Samase ‘nan-parve’ arc expected by Anuvrtti. Hence his sitra
suffers from the defect of Paninian expectancy. Bhojadeva has merely
dropped ‘Api® and replaced it by ‘Va’. It is, therefore, necessary to emend
the sitra as shown above.

It should, however, be noted in favour of Bhojadeva that he seems
to have incorporated the provision of ‘Lyap’ in the case of ‘A-samasa’
also, in view of the opinion of Kasika which adds ‘Va chandasi iti noktam,
snrvopﬁdhi—vyabhicirir(ham/ tena@’samase’pi lab bhavati.../’ as in ‘Arcya tan
devan gatal)/’

13. UC CA// VILL ii. 76/

Papini has prescribed ‘Bahularh chandasi® (P. VIL i. 103). Here the
word ‘Rtah’ from the previous stra ‘Rta id dhatoh’ (P. VIL. j. 100) and
the word <Ut’ from the previous sutra ‘Ud osthyaparvasya (P. VIL i. 102)
are expected by Anuvtti. Bhojadeva has adopted (P. VIL i. 100) as
B. VIIL ii. 74. However, he has forgotten to incorporate the prescription
of P. VIL i. 103 in his scheme. It is, therefore, necessary to add some
such sutra as ‘Uc ca’ after (B. VIIL i. 74) to provide for Ukaradeta of the
Dhatus ending in R, as in ‘Mitra-varupau tuturib/Dure hy adhva Jjagurih)®

14, NA PRATHAMA-DVIVACANE// VIIL i, 78//

Papini has the siitra ‘prathamayas ca dvi-vacane bhasayam® (p. vII.
ii. 88), wherein the word “Yusmad-asmado)’ is expected by Anuvptti from
the previous sitra P. VIL ii. 86. This sgtra restricts the Akaradeda for
Yusmad and Asmad in the field of Laukika Sanskrit usage only. Bhojadeva
has adopted this preccription in his satra ‘Yugmad-asmador at’ (B. VIIL
ii. 76), and the Papinian restriction about ‘Bhasayam’ has been adopted in
the sutra ‘Na prathama-dvivacane’ (B. VIIL ii. 75). In view of the fact that
the words “Yugmad-asmadoly’ of the (B. VIIL ii, 76) are expected by
Anuvrtti in (B. VIIL ii. 75, the order of these two sitras, as accepted by
Dr. Chintamani, needs to be reversed and the reading ‘dvivacanam® should
be emended as ‘Dvivacane’.

15. SANIMSASANIVAMSAM)/ VIIL ii. 84//
NET PAVAKADINAM// VIIL ii. 85/

Panini has the siitra “Sanimsasanivarsam’ (P. VIII, ii. 69) and on another
Paninian sutra ‘Na yasayoh’ (P. VIIL. ij. 45) Katyayana has given the vart-
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like “Pavakadiiarh chandasy upasarmkhyanam’. The word ‘It’ is expected
by Anuvytti in this latter Papinian siitra from the previous onc ‘Pratyayi-
sthiit kat purvasyata id lpynlsll])‘ll) (I’ VIIL 4. Dr. (_lnnmmam H.ALI\
the Bhojadeva’s stitra as iviimsam-neti ’ (B. VI
£2). Clearly the scribes huve mixed up the two independent sitras. Thl.
reading, t]md‘ou, needs to be emended as shown above.

16. TURUSTUSAMYAMIBHYA TT SARVADHATUKASYA//

VIIL i, 88//

Pipini has the siitra “Turustujamyamah sarvadhatke’ (P. VIL iii. 95),
wherein the word ‘I’ is expected by Anuvetti from the previous sutra
‘Bruva  it’ (P. VIL iii. 92). The Kasika informs us about the opinion of
{he School of Apitali, with veference to this siitra, viz, Apifalas turustus-
amyamah sarvadhatukasuc chandasiti paghanti/ Tatra sarvegam eva chandasi
visaye vidhir ayam bhavati/* This is the reason why Bhojadeva has incor-
porated the P. VIL iii. 95 here. But, in view of the Anuvytti expected in
the Paninan satra, and in view of the lack of the provision for the same
lere, the expectancy arises. Dr. Chil i reads “Tuk famyamabhya
1 (B. VIIL ii. 85) and ‘Sarvadhatukasya® (B. VIIL ii. 86) as two separate
independent sitras. This reading, therefore, needs to be emended as shown

above.
17. SAMBUDHYADISU GUNADAYAH PRAG LITAH // VIIL i. 94//
NITYAM UR RTA]:I// VIIL ii. 95//

Panini has the sutra Jasi ca’ (P. VIL iii. 109), oun which Katyayana

has given the varttika <Jasadisu chandasi va vacanam, PrEi-nau cany
upadhaya hrasva (P. VILiv. 1) ity etasmat/’. Now, the above Papinian
sitra expects the words ‘Sambuddhaw’ from (P. VII. iii. 106) and ‘Hras‘vﬂsyn
gunah’ from (P. VIL iii. 108.) Aud Papini has the satra ‘Nityara chandasi’
(P. VIL iv. 8) in which the words ‘U’ and ‘Rtaly’ are expected by Anuvrtti
from the previous sutia Ur ptah’ (P. VIL iii. 7). Dr. Chintamani reads
hoj ’s sutra as ‘Sambudhyadisy gunadayah prag-litah nityam arut®
(B. VIIL ii. 9). Clearly, the scribe has made the mistake in combining the
two independent siitras, and Dr. Chintamani seems to have accepted the
mistake into in his reading. The reading. therefore, needs to be
emended as shown above,

18. SASTVA// VIIL ii. 107//
SLAV ABHYASASY ET)/ VIIL ii. 108//

Papini has the stitra ‘Sasnveti Nigame' (P. VII. iv.-74) and ‘Bahulam
chandasi' (P. VL. 78), In the latter sutra the words ,‘Abhyasasya,” ‘Slan’
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and “It’ are expected by Anuvrtti from the previous satra ‘Atra lopo
‘bhyasasya (P. VIL. iv. 58), ‘Nijamtrayagam gunah daw’ (P. VIL iv. 75) and
‘Bhraam i’ (P. VL. iv. 76), respectively. And Bhojadeva has formulated his
sttra on fhe basis of all these cl s. Dr. Chi i reads Bhojadeva's
satra as ‘Sastiva$lavabhyasasyet’ (B, VIIL ii. 10). Clearly, these two are two
independent sutras, and the scribes have combined them due to ignorance
of the subject. The reading, therefore, needs to be emended as shown above.

19. NABHASVAD-ANGIRASVA N~ MANUSVAD-VRSANVASU- VRSA-
NASVAS CA// VIIL ii. 121/

AYASMAYA-SARKVATADAYAE /| VITL. ii. 122//

Pipini has the sitra “Yaci bham’® (P. I. iv. (8) on which Kityayana has
given the Varttikas ‘Nabho ‘ngir A vat) nkhyanam’ and
‘Vysanvasvasévayoh’. The Kasika has applied the rule and supplied the
examples ‘Nabhasvat', ‘Angirasvat’ and ‘manusvat’ for the first Varitika,
and ‘Vysapvasu’ and ‘Vrsapagva' for the second one. Then, Papini has
another stitra ‘Ayasmayadini cchandasi (P. L iv. 20), on which the Kadiks
has remarked ‘Kvacid nbhayam api bhavati-“sa sugtubha sarkvata ganena’’.
Obviously, the coalescense ‘-svat+manu-" as ‘-svanmanu-" and the ending
syllable ‘-fca- in’ ‘-vysanpasvalcina’ dictase that the portion ‘Nabhasva...
vrsapadvaé ca’ forms one sutra, and the rest anuther mdr:pendenl satra.
Dr. Chi i reads Bhojadeva’s sutra as syavrsan-
avatsu  vrsana$ kvadadayah’ which is corrupt due to scribal
errors. The satra, thcrefole necds to be split up into two, and emended
as shown above.

20. NA RAPARA-SRPI-SRII-SPRSI-SPRHAM// VIIL ii. 149//
SAVANA-SUTA-SAMA-SAVANAMUKHANAM  DVIRUKTAU//
VIIL . 150

Panini gives the siitra ‘Na mpmas;pnsu1spyslspyhlsavanadm§m (P. VIIL
iii. 110). The Kasika lists under S di-gana the f ing : ¢
savane 2, siite 2, same 2, savanamukhe 2.’ Evidently, Bhojadeva has, while
adopting the sttra, split it into two by separating the portion ‘savanadmam’
and substituting it 'by ‘the members of the Savanadi-gana as given by the
Kasika. Dr. Chintamani reads them as one siitra (B. VIIL ii. 144), which
is corrupt, since the qualification ‘Dviruktau’ does not apply to. ‘Rapara...
sprham’, The reading, therefore, needs to be emended as show_n_ahove.
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1. GARHYA-KUSIDA-DASATKADASIKAH// VIIL. iii. 25//

Papini gives the sutras “Prayacchati garhyam’ (P.IV. iv. 30)- and
«Kusidadaaikadagat sthansehacau’ (P. IV.iv. 31). Bhojadeva has adopted
these- sitras in his scheme as ‘Garhyam’ (B. IV. iv. 89) and <Dataikadasa~
kusidabhyar sthan’ (B. IV. iv. 91). Bhojadeva has again. adopted the usages
about: ‘Garhya,’. ‘Kusida® and ‘Dataikadasika in. this. sutra- with reference
to the Udatta accent, since the temination ‘sthan’ is Nit. But, Dr. Chinta-
mani reads the sutra as «Varyadaaikadasikah’ (B. VIIT. iii, 25). Evidently,
tlie: reading is corrupt; and the plural ending warrants the mention of the
missing word ‘Kusida’ in the stutra. The reading; therefore, nceds to be
emended as shown above.

22 TRICATUSNAH SAMKHYAYA HALADIH// VIIL iii. 53/

Papini has the sitra ‘gaytricaturbhyo haladih’ (P. VILL iii, 53) whero
he preseribes the: Udatta. accent for  the terminations beginning with with
consonants, in the case of the words ‘sat’, “Tri’ and. ‘Catus’. Bhojadeva
has formulated his satra on his basis of this satra, by changing the order
of the wo;ds as “Tri. ‘Catus’ and. ‘Sat’. Dr. Chintamani reads Bhojadeva’s
satra- as “Titignuly (7). sarnkhyaya haladih (B. VIIL iii. 53). Obviously, the
reading is corrupt, and: needs to be emended as shown above.

23, ' NA VINDINDHIK HIDIHNUNINBHYAH // VIIL. iii 61//‘

On the Papinian sutra ‘Anudattasya ca yatrodattalopah (P. VL i. 161),
Patanjali gives the Bhagya-varttika ‘Vindindhikhidi
anudattapratisedhallini  siddham’. And, again, Papini gives another satra
“Tasyanudattemaidad 1l dhatuk dattamahnvinoh® (P. VI.
i, 180). Bliojaneva formulated: his sutra by combining the: Bhasya-varttika
and, the negational part ‘Ahnvinoh’ of the latter Paninian satra. Dr.
Chintamani reads the sutra as ‘Vidindhividihasvibhyah' (B. VIIL.iii. 61),
which is evidently corrupt, and needs to be emended as shown above, ’

lasar

24. GUHARADHARAKARADHATIMANTRAKAMAYAMAKALPAPA-
DAVAHAMAHKRAJIKADKNDKJINIKKNDIRAPXTRIYKDINKM//
VIIL iii. 84//

SARINAYAM UPAMANAM// VIIL iii. 85//
Papini as the siitra ‘Vrgadmam ca’ (P. VL. i. 203), whercin he prescr-

ibes: the Ud#ftta accent on- the initial' syllable of the' words- il od" i
; ocer s included: in- thy
Vrsadi-gana: Bhojadeva has formulated his sitra-on the' basis of this Gug:
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and has covered the words beginning with ‘Guha’ and has .changed - their
order to suit their easy .pronunciation by due coalescence.

Panini has the sutra ‘Samjiiiyam upamanam’ (P. VL. i. 204). Dr.
Chintamani’s reading combines both these siitras, which are quite .indepen-
dent, since the latter part, as shown to be separate sitra above, has nothing
to do with the words of Vrsadigana, The satra, therefore, needs to be
emended .as shown above,

25. MATOR AT STRISAMINAYAM// VIIL iii. 106//

Papin has the sitra ‘Matoly piirvam at sarhjigyam striyam’ (P. VL. i
219). Bhojadeva has’ formulated his stra on the basis of this Papinian
siitra. But he seems (o ‘have intended ‘Matoly’ as locative indicating the
Pprevious place to the prescribed syllable. Dr. Chintamani reads Bhojadeva’s
sutra as ‘Mato va* (B. VII iii. 105) and Strr sathjiayam’ (B. VIILiii. 106).
Obviously it is corrupt and needs to be emended as one sitra shown abave.

26. NRAH SAMKHYEYKH // VI ii. 137/)

Since Bhojadeva has adopted the Phig-sitras of Santanava serially in
his text beginning with (B. VIIL iii. 109), and since he has included the
previous sitra ‘Trnadhanyanam ca dvyasam® (Ph. S.11. 4) and the following
sitra ‘Svangaitam adantam’ (Ph.S. II. 6), he had no reason to drop the
intervening Phitsutra ‘Nral sarhkhyayah' (Ph. S. II. 5) ‘from his scheme.
The text, therefore, needs the addition of the siitra in the place shown
above, since possibly the scribe has dropped it through oversight.

27. PATYAV AISVARYE// VIIL iv. 20/
ABHUVAKCIDDIDHISU// VIIL iv. 21//

Pagini has the sitra ‘Patyav aivarye’ (P. VL ii. 18) and it is followed
by another sitra ‘Na bhavakeiddihisu® (P. VL ii. 19), in which the word
‘pati’ .is expected by Anuvrtti. Bhojadeva has based his sutras on these
Papinian siitras. However, Dr. Chintamani reads the siitras of Bhojadeva
as ‘Abhiivakeiddidhisu’ (B. VIIL iv. 20) and ‘Patyav aidvarye’ (B, VIIL. iv.
21). In view of the expectancy of the word ‘Pati’ in the previous sitra of
Bhojadeva, ‘the order needs ‘to be revesed as shown above.

28. ACARYOPASARJANANTEVASINAM CA/] VIIL iv. 69//
MODAH PAIPPALADER VA// VIIL iv. 70//

Papini has the sitra ‘Acaryopasarjana$ cantevasy’ (P. VI. ii. 36) and
Kartakaujapadaya ca’ (P. VI, ii. 37). In this latter siitra .he refers to the
words lised in the Karlakaujapadi-gapa and enjoins the Prakyti~svara in the
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case’ of the Poirva~pada of the Dvandva compounds included in the Gaya.
Bhojadeva suitably breaks up the list into a number of parts, and form\h
lates his satras B. VIIL iv. 66-70. In the last satra he intends to include
the words ‘Moda-paippalal)’ and ‘Moda-paippaladaly’ from the Gana. But
Dr. Chintamani reads the Bhojadeva’s sitras ‘Acaryopasarjanantevasmam
camodah (B. VITL iv. 69) and ‘Paippalader va'. Evidently the scribe has
committed a lapse here by combining the initial word of the latter sitra
with the last one of the previous siitra, and included it therein. The sitras,
therefore, need to be emended as shown above.

29, ANTA}jI// VI iv. 109//

Papini has the sitra ‘Antah’ (P. VL ii. 92) which begins the Adhikara
of the ;\ccentuation of the last syllable of the previous member of a
compound, and then he gives the siitras ‘Sarvam gunakaitsnye’ (P. VL. ii.
93) and others, which expect the word ‘Antodatta, in them by Anuvrtti.
Bhojadeva has evidently formulated his sutra ‘Gunakartsnye’ (B. VIIL, iv.
107) on this Papinian sdtra. But in the scheme of Bhojadeva there is no
Pprevious siitra to prescribe the Adhikara of Antodatta. Thus, it is necessary
to insert the new sutra ‘Antaly’ in Bhojadeva’s scheme by adopting (P. VL.
if, 92) before (B. VILL iv. 106) with the same serial number, to make good
the deficiency, in keeping with his practice of laying down the Adhikaras,
as in ‘Adyudattam’ (B. VIIL iv. 72) and ‘Antyat piirvain  bahvacaly
(B. VIIL iv. 96).

30. GATYUPAPADAKKRAKEBHYAH KRT// VUL iv. 156//

Papini has “the sqtra ‘Gatikarakopapadat krt' (P. VL ii. 139) which
prescribes Prakrti~svara to  the Krdantda latter member of a Tatpurusa
compound. Bhojadeva has formulated his sitra on the basis of this Papi-
nian stra. In the scheme of Bhojadeva there is no provision for expecting
the ‘Kyt’ from any of the previous satras. Dr. Chintamani reads the sitra
of Bhojadeva as ‘Pathyupapadakarakebhyah® (B. VIIL iv. 155), which is
rather corrupt, and hence needs to be emended as shown above.

31. DVITRIBHYAM PADDANMURDHANAH// VIL iv, 192//

Papini has the sqtra ‘Dvitribhyarh  paddanmirdhasu bahuyrihaw’
(P.+VIL ii. 197). Bhojadeva has based his siitra on this Papinian sitra. Dr.
Chintamani reads Bhojadeva’s stitra as ‘Dvitribhyarh paddat (B. VIIL iv, 191)
and ‘Mirdhanah’ (B. VIIL. iv. 192). Evidently, the scribe has here made a

mistake in splitting one siitra into two. The reading, therefore, needs to be
emended as shown above.
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32. NALOPAH SUPSVARASAMJNKTUGVIDHISU KRTI PURVATRA-
SIDDHAH// VIIL iv. 224/

Panini has the sqtras ‘Parvatrasiddham’ (P. VIIL i, 1) and ‘N:
supsvarasarhjaatugvidhisu keti® (P. VIIL, ji. 2). The latter sitra expe
former by Anuvytti, since it falls into the Parvatrasiddha Adhikara
Tripadi. Bhojadeva too has the sutras ‘Purvatrasiddham’ and ‘Nalopah
supi” (B. VIL iii. 38-39). But in view of the Papinian satra the specific
mention of the words ‘Sup-svara“saﬁ;jni-tugvidhisu‘ and “Krti’ is expected
in the Bhojadeva’s stitra, especially since_ it enjoins the Asiddhatva of Na-
lopa. The satra, therefore, needs to be emended as shown above,

alopaly
cts the
of the

33. VAKYASYA TEH PLUTA UDATTAH// VIIL. iv. 225/)

Papini has the sqtra ‘Vakyasya Teh pluta udattah (P. VIIL i, 82).
Bhojadeva has adopted this sgtra in two places, viz., ‘Vakyasya eh’
(B. VIL iii 13]) and ‘Pluta udattaly” (B. VIIL. iv. 225). Evidently, Bhojadeva
seems to refer to his previous sutra prescribing the Udatta accent, The
Kasika justifies the words “Vakyasya tely’ in the Paginian sutra as follows :
Vakya-grahapam antyasya  padasya pluta—niv;ttya.rtbam/ Tigrahagam
vyaiijanantarasyapi er acal) pluto yathz syat~‘Agnici3d iti/. Dr. Chintamani
reads Bhojadeva’s sutra as ‘Pluta Udattaly’ (B. VIIL iy, 225). The sitra is
deficient and hence needs to be emended as shown above,

34. EKADESAH PADADAU VODATTAH // VIIL iv. 231//

Papini has the satra ‘Svarito va'nudatte padadau’ (P, VIIL ij. 6),
whercin the Ekadesa of the Udatta followed by initial Anudatta of a word
is prescribed as Svarita optionally. Bhojadeva has preferred to prescribe
the Udatta of the Anudatta optionally in the same position. Dr. Chinta-
mani reads Bhojadeva’s sitra as ‘Ekade apadadau padake vakye® (B. VIIL.
iv. 231). Evidently, the last word seems to be connected with the subsequent
sutra. The reading, therefore, needs to be emenncd as shown above,
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6 RASANIRUPANA OF AJITASENACARYA

- ——

_pr. Parul K. Mankad

In his ‘Alaakaracintamani’ (i-¢., Aci) Ajitasena has discussed almost
alf the aspects of Sanskyta Kavyasastra, Some of them are narrated in
details .and some in brief. Ajitasena was a Jain monk. He belonged to
the XIIth century A.D.

In the Sth chapter of Aci the theory of rasa or rasamimarnsa is briefly
discussed. Ajitasena seems to rely on Bharata’s Natyasastra, (i.e., N. S.).
We shall, discuss and evaluate his rasanigpattivicara as follows :-

n the Sth Chapter Ajitasena gives the definition of gfzamm@ - the
knowledge of senses. When the 13 is destroyed, fAateaug is removed.
The knowledge is dawned through mind and senses.!

Then he gives the definition of Sthayibhava (See, 5/2)

Ajitasena accepls nine rasas and therefore nine Sthayibhavas are
accepted accordingly. Then he proceeds to show the alarmbana and uddi-
pana vibhavas and Sattvikabhavas, and 33 Vyabhicaribhavas.

In the Karika 5/63 the adhisthana of rasa is di 1. Ajit holds
that rasa resides in the actor and not in the spectator.

First of all, he discusses bhavas and then takes up rasas. In 5/64 he
explains ten Varieties of Syngara, following Bharata. Then he defines nine
rasas and briefly discusses the Varieties of Nayikas.

Santa for him is the highest rasa.

Jiva is paripami and so he (Ajitasena) does not .accept the colours and
dictics of the rasas. So that according to Ajitasena the colours and dieties
of tusas are not possible but the method of poetry is to be followed. So he
describesthe colours and dieties in 5/133.

Now, we shall discuss the critical aspect of Ajitasena’s theory .of rasa
in the light of Sanskyta poetics.

Ajitasena says—

I ghamE A WgHaagaa |

wifisress: enfafagaRea: o

. (Aci. 5/2)

1 egay mAnREeEsaan: |
sRanfifzeiy Raframmgaiaa o (Aci. 5/2)
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Sthayr is experienced: through knowledge of the senses, and is born of
gkt #4° and is of the form of faaaf— It is suggestive of rasa.
Ajitasena holds Sthayi as a suggestor of rasa. So it seems that he
accepts the tradition of ‘eI FsaT @: V" because here he does not say
that sthays itsclf is rasa, — ¢ TN T W@’ ~ OR waN'mE: fad; @
[SIEIRE Y 7
Abhinavagupta takes sthayias.a Sarskara - Vasana, While Ajitasena
puts Sthayt as a result of WEHT action. So he uses the term of Jain
dardana. But he does not lay down clearly the form of Sthayr and also
does not discuss the explicit idea of the: Jain terminology.
He mentions nine sthayris and he accepts Sama as a Sthayi of
Santarasa.
After that he has discussed the psychological basis of the sthayibhavas.
In. this. discussion he follows Bharata and Abhinavagupta. (See, 1 of 5/3).
He says :—
zemuf @ eepfan wEaka I
3 Penargard) g eifaseatefol o
(Aci. 5/4)
Thus vibhavadi four bhavas convert the sthayr into syngaradi rasas.
What is vibhava ? Ajitasena explains-
Aamfig, FElEl awal Hoadi @ !
Fade FeamesaReaE fFan o
(Aci. 5/5)
For those who see drama and listen to kavya vibhavas make them
expierence rasas. Vibhavas are two-fold, alamhbana and’ uddipana.
Bharata also Says fywisaed ete. (See, N. S. 7/4) Ajitasena explains it
in explicit manner.
Ajitasena defines the alambana vibhavas as follows :~ (Aci. 5/6)
Factors resorting to which rasa is manifested are Called sn@sads
and in case of couples, the lover and the beloved are alarhbanas for each
other.
He liolds- geiuizia Jguaraawiq: | (Vytti of 5/6) i.e, snamag
is the gu1gid — material cause of rasa.
Thie factors that enhance the rasa are s#ia®’s the instrumental causes
such as moon light, garden etc,; in case:of Syngara: (5/8). Then he attempts
the definition of sgwIas,
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Again in a sitra he holds— w@eq falwratgediomma : 1 The nddipanavi-
bhavas are the instrumental causes of rasa. (Vrtti of 5/8)

The Uddipanas are four—fold viz, the guis—- qualities, @ F1— orna-
ments Jez— activities concerning the =@ and also Azgq OF neutral.

Then he describes the gunas of alaxabana and the alarmkaras of heroine
(Nayika) according to N. S.

In 5/14 Ajitasena gives the definition of anqibhava,

ST ATFAR IS |
[sgaray fna FHEIREEE U

Rasa is experienced by the ¥1qs and is caused by ®HFWHES, such as
FgIfE, produced from the body-

Bharata has observed in N. S. 7/6 that wordly actions have become
st siger in poetry and by them the Vacika, angika and sattvika
abhinayas are performed.

Ajitasena describes sattvikabhava also following Bharata.

gea f& Fo% ofs en e Sl
@ A eIk AR
(Aci. 5/16)

The sttva is the vrti-behaviour of fieg~ mind and saitvika takes birth
from it, i.c. @3, Hence they are called sattvika. They are horripilation
etc. (Compare N. S. 7/374)

The sattvikabhavas are cight, only the change is made in the sequence,
which Bharata has mentioned as equdg etc.

For Vyabhicaribhavas Ajitasena says

Sragee; WO fENTSsA anenfd )
aga g X wan @ wfdn & oo
(Aci. 5/26)

Like the waves of ocean, rising and falling, the vyabhicaris move iin
the soul. Here, he seems to be under the influence of Dafarapaka.
Ajitasena also mentions 33 bhavas following Bharata but he puts first

Hft + (%) in place of nirveda. In some. place there is a change of name
cg W for wrem. '
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He observes, following wfaagged that the @yRgss and safaaifia, are
ntot flxed with this or that rasa only. Then he enlists particular qifeg®s
and =yfypnfis with reference to particular rasas.

The Adpisthana of rasa
Though he believes rasa us suggested, le does not accept ‘bhavaka’ as

the location of rasa. He has mentioned that actor is the adhisthana of rasa
i.e. Ajitasena puts rasa in the actor-naga-nartaka.

amaifargsisiagt wa
@A @ By iy egaatifiy u
(Aci. 5/63)

Bhavas do not stay in  gey,

While, Abhinavagupta strongly believes that rasa does not reside in
‘he actor, because the taste is not in the cup- patra, but always in the
Irink. So the adhisthana-location of rasa is in the heart of the connaissepy~
AT,

Ajitasena describes the ten avasthas-forms of Sragara following Bh'u'ula
nd others. He changes some titles.

He accepts ninc rasas and so with $ama sthayr he has mentioned
jantarasa.

The rasas

Ajtasena follows the ancient Acaryas like Dandin and Lolla;a, when he
efings Srngara and other rasas, e.g.-

ey o Wl @ ST 7Tz 1 (5/86)
TET wrfiE 3 t‘awmex suIsad 1 (5/96)
ye: W AR @ or s B (5/101)
w: g Ramde | dtmaat w0 (5/105)
nd see, again, 5/114 (a1d5) 5/118 (dftewiem) 5/124 (sﬁ,ga) and 5/]25 (ar3)
When he defines sthayi he calls it “to be. mfsaswe,”

In 5/83, 84 he gives rasalaksana

@ SffaEag’ @ saee gasgr |
Fratarfi agsdo sarent wias R w0
Aaefid Fureged WA afarE: o
et WA Bare: senfy wat qar
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Rasa is the soul of a composition. Now by vibhavas etc. sthaybihava
attains to the position of rasa. As butter turn into ghee, sthayibhava turns
into rasa. This has a reference to yRujgaiz or geqz 71z, Visvanatha also
refers to this. (81, & 3/15, 16 and vyti on 3/28)

But Ajitasena is not clear, because first he says that rasa is suggested
and at other places; he observes that rasa is ‘upacita-pusta’.

He considers rasa as the life of composition but does not explain how
rasa is suggested. So it is difficult to say, whether he follows the tradition
of w114t wa @ or enfufieeT @ |

When he narrates the form of Kavya, he says that it is ‘ﬂiiiﬂ:ﬁﬁr{’
(See, Aci, 1/7) and unites it with vyangyarth. But actually about the soul
of poetry he is not clear.

In 5/130 he describes the opposite rasas such as Syagara, Vira, Vira-
Bhayanaka. In 5/131 he describes @s born of gs following Bharata. He
says Hasya is born of Syngara, raudra of Karupa adbhuta of vira and
bhayanaka of bibhatsa.!

With reference to $antarasa, while talking about the study of Sastras,
he follows the Jain faith.

He holds that as Santa is the highest rasa it has neither st} or
correspondence nor opposition.

Then the colours and deties of the rasas are described in some different
manner from Bharata. According to Bharata the diety of hasya is gana of
Shiva, while according to Ajitasena the diety of hasya is Gapapati, himself,

Bharata has Lord ‘Buddha’ as a diety of 4anta, while, Ajitasena has
‘Parabrahma.”

The varieties of hasya are described following Bharata.
! Thus Ajitasena in brief, discusses the problem of rasa. He has left the
discussion of wafigr, so his discussion does not Seem to be perfect.
Following Anandavardhana he also holds that three-fold Qfys are
weaas (See, 5/134). The {ifis are qug'fresz geitsa's,’ goay and arm
are described at 5/139~140 etc, These “also Suggest 1@, He holds that sy

is threefold viz, =%, wq% and =9¢79, The vyttis (5/158) also suggest the
existence of g,

v EER gen e e qa:
g AR A, g wa1:; |
(Aci., 5/131)
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Thus, keeping aside some Jain impressions, Ajitasena seems to follow.
Anandavardhana and Abhinavagupta, on the whole; though at times he
creats an impression that he follows Lollaga and others.

Reference books

(1) swarfram, @ 3. 3w i, wda mads s, 1973
(2) Bharata Natyasastra G. 0. S. 1956.
Abbreviations
()] Alashkaracintamani- Aci.
(2) Bharata Natyasastra- N. S.
(3) Sahityadarpana §. 3.



PHILOSOPHY OF LANGUAGE —
1 An Indian Perspective

Prof V. N, Jha*

Hurdly there is any other country in the world that has paid so much
altention to language, its nature and function, its relation with the whole
universe and with man, In this paper T want to highlight some of these
aspects as reflected in Sanskrit Philosophical and Systematic literature.

1.0 Human Behaviour

A human being performs three types of behaviour ecither (i) he moves
forward (pravpti) or (ii) he moves backward (nivtti) or (i) he remains
indifferent (audasinya). To illustrate, when a person goes to collect silver,
he is said to have behaved in the first category and when he runs after
seeing a snake he is said to have behaved in the second category and when
4 Sanyasin neither moves forward to collect silver nor runs away after
seeing « surpent he is said to have behaved in the third category stated
above,

Further, 4 human behaviour may be consistent and inconsistent, A

i iour is that behavi in which a person gets the same
object which is shown by his knowledge. If the knowledge shows that there
is silver and if he goes and gets the silver and can prepare ornaments, his
behaviour will be said to be consistent. But when he sees o silver and
to collect it and gets frustrated by not getting it, his behaviour will e said
to be inconsistent, Here, the person does not get the object shown by the
cognition,

Thus, whether it is o it behaviour or jj i behavi
it is prompted by a cognition which can be verbalised. A trye mgnitior’;

prompts a consistent behaviour and a false cogpiti I i i
; gnition prompts 4 Sis-
tent behaviour, P inconsis

2.0 The Universe

»Onc hc?la?'cs with the universe i Which ke lives, We have just stated
nho\F.thnt it is the cognition that Prompts a behayiony, That is, it js the
cognition that DPrompts one to behaye with jts content. Thus, on’e behaves

—_—
-
Director, Centre of Advanced Study in Sanskrit, “University of Poona
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with the content of the cognition that prompts his behaviour. To be more
precise, one behaves consistently with the object of the true cognition that
prompts his consistent behaviour and one behaves inconsistently with the
object of the false cognition that prompts his inconsistent behaviour. This
object of cognition is the universe around him.

The next question that arises is whether this object of cognition i.e.
the universe with which we behave has any ontological reality, Opinions
of the philosophers are divided on this issue.

While the philosophers belonging to the realistic schools like the Nyaya-
Vaiesika and Mimamsa hold that the world with which we behave is real,
the idealists like the Buddhists and the Advaitins hold that it is mental
projection and so the universe has no ontological reality.

This raises the next question : what is Reality ? In other words, how
to decide whether x is real or unreal. The logicians attempted definitions
of reality and falsity in terms of true and false cognitions respectively, If
a cognition is true, its content is true and ifit is false, the content is also
false, Thus, an object of a congition which is not contradicted by any
subsequent cognition is said to be real, whereas an object of a cognition
that is contradicted by a subsequent cognition is said to be false.
(abadhitajivana-visayal satyah and badhita-jianavigsayah asatyah).

For the Realists was the position stated above, but for the Idealists
though the position about unreal remained the same, they suggested degrees
of Realities for the sake of explaining human behaviour. For the Ideulists
like the Buddhists, however, fiupata may alone be the reality. For the
Vedantins, the ultimate reality is the Brabman, and really speaking there
is no other reality in true sense of the term. But since human beings are
behaving consistently with this world they bad to posit a Reality called
yyavaharika-reality. Since human beings also behave inconsistently with the
object of a false cognition they had to postulate a third type of reality
called pratibhasika reality. Thus, for the Advaitin, there are three types of
veality (1) paramarthika, (2) vpavaharika and (3) pratibhasika. - The silver
with which one makes or naments is a vyavaharika-reality, the silver seen
in the glittering conch-shell is a pratibhasika-reality and the Brahman is
the pdramarthika-rcality. The silver seen in the conch-shell has existence
(sarta) only for the time till one discovers that it is not silver but only a
conch-shell. This sarta is called the pratibhasika-satta.

The relationship among these realities is quite interesting. If looked
closely, one can see that the existence of the silver, seen in a conch-shell,
has the duration of the .coguition of the silver till it is known that itis not
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silver. That is why, this silver is described as jianaikasattaka ‘of the
duration of the cognition itself”. This, if the cognition exists for, say, one
hour the mistaken silver exists for one hour. In other words, it has reality
in some sense during that time and it disappears immediately after the
knowledge of conch-shell. It is like the silver in the dream which disap-
pears immediately after awakening.

Likewise, the Advaitins argue, the silver with which we behave consis-
tently is going to disappear after one realises the ultimate Truth, the
Brabman. From the point of view of ultimate Reality there is no difference
between a pratibhdsikasatié and  vydvahdrika=saiid and if at all there is
difference it is only in terms of duration of time. The existence of silver
scen in the conch-shell has shorter duration, while that of the silver which
is used for ornaments has longer duration, but ultimately when the contra-
dictory knowledge (badhakajtana) is going to arise, even the vyavaharika-
rajata is going to disappear. As the knowledge of conch-shaell dispels
rajata, n the same manner the knowledge of the Truth will dispel what
we normally consider to be real ie. the mudane world.

3.0 The Sources of a true cognition

We have becn above that the object of a true cognition is true and
since the true coguition alone prompts our consistent behaviour with this
world, the world is true.

Now, the question arises—how does a true cognition come into existence ?
Tn other words, what arc the instruments or sources of a true cognition ?

A cognition varies in types, depending upon the difference in its source.
The process involved in generating a perceptual cognition is different from
that involved in generating on Inferential cognition or verbal cognition or

logical ition. Since the p differ, the resultant cognitions also
differ. This process or source of a cognition is also called pramana.

Different philosophical systems conceived different number of the
sources of coguitions. The member ranges from one to eight. The Carvakas
aceepted only one pramana i.e. perception or pratyaksa. The Vaiéeaik
and the Buddhists posited two, pereception and Infercn‘ce (anumay )5 t:s
Sarkhya-philosophers added Sabda (verbal testimony) and accepte'::la ;hre:
pramanas-pratyaksa, anumana and Sabda (vemal.teslimoﬁy).

The Naiyayikas accepted four—;

-pratyaksa, anumana, $abda and upaman
(analogy). The Prabhakaras added arthaparti to this list and madelit”il' .
The Bhatta school accepted six by accepti labdhi or abh e
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The pauranika tradition accepted eight by adding two more to the above
list, namely, aitihya and sambhava.

The Indian tradition has examined the above proposals thoroughly
through centuries. The Nyaya-Vaidesika argues that only first four pramanas
are necessary to be accepted, and the remaining four conld be included in
these four only. Thus, pratyaksa, anumana, upamana and Sabda are required
to be accepted as the valid source of valid cognitions, and arthaparti can
be included in ana; labadhi can be 1 only as an auxiliary
cause for generating the knowledge of absence, and aitifiva and sambhava
can be included in Sabda and anumana vespectively.

Tt is clear from this that fahda or language is one source of coguition.

4.0 Language as source of a cognition :

On this issue again the Indian Philosophers did not see eye-to-eye,
The Buddhist held that language does not speak the truth and it has
nothing to do with reality. The Advaita Vedanta too took the same view
that the Reality is beyond the reach of any language (avan-manaso gocarafp).
But there is difference between the views of the Buddhists and those of
the Advaitins. While the Buddhists did not accept anything positive as real
and all along advocated for Sanyara, the Advaitins accepted the Brahman
as the only Reality. Thus, the Advaitins had to accept temporary reality
of this mudane world which is refered to by language. Thus, though the
language may speak of this mundane world, it cannot speak of the ultimate
Reality, the Brahman.

On the other hand, the Naiyayikas took a stand that a language always
speaks of reality. Thus, what language refers to is real. The entire world,
therefore, became padartha ‘referent of a term’ for the Nyaya Vaigesika
school. The world is very much real for them as' we have already observed
above. Thus, language does speak of reality according to them.

Bhartrhari, the grammarian Philosopher took another stand. For him
the entire world is a manifestation of ¢abda, the supreme reality. He was
of the opinion that there can bec no knowledge of this world without the
snterference of the Sabda, the language. According to him any knowledge
which is capable of being verbalised is a transformation of language itself.,
Therefore, there is no knowledge which is not associated with langu-
age. Both right and wrong knowledge are capable of being verbalised.
Even the knowledge of a ficticious thing is capable of being verbalised,
Thus, language -speaks truth and also fiction, Language speaks of flower
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in the garden and also flower in the sky which is licticious; it speaks of
the son of a person and also of son of a barren lady; it describes a person
taking bath in the ganges and also in the mirrage. Since the whole universe
is the modification and transformation of fabde, language has reference to
cach and cverything in this world, whether real or ficticions.

The Indian logicians (Maiyayikas) and all those who believed in the
reality of the world around us held a distinct view on the language and
its association with the reality. They held the view that language speaks
both, truth and untruth. Thus, language can be the source ofa true cogni-
tion as well as of a false cognition. The language which is the source of
a true cognition is called Sabdapramana, and that of a false cognition is
praminabhasa. According to this school a language encodes the knowledge
which is to be verbalised. The speaker or writer expresses that language
and the hearer or reader decodes {hat language and acquires the knowledge
which was encoded by the speaker or the writer. Language is the medium
through which the speaker or the writer transmits his or her knowledge
to the hearer or reader. Thus, the speaker or writer wants to take the
hearer or reader to the same world, the knowledge of which he encoded.
If he succeds in taking liim there, there is said to be sarmvada (agreement)
between a speaker and a hearer or between a writer and a reader. It is in
this background that one should understand why the Naiyvayikas call the
Universe as padartha, the referent of langnage.

This is an extreme view in the sense that it presupposes that language
always speaks of the reality, and when it appears that language has
expressed absurdity, the fact is this that it has simply verbalised a false
cognition and thus if one understands ‘sky-flower” as an entity having real
existence, he is mistaken becausc there is no entity called sky-flower in this
world. Thus, language always speaks the truth and it truely verbalises a
false cognition also. Thus, the sentences likes. “The circle is a square’ etc.
will generate ouly false cogpitions since their contexts never correspond to
the reality. Thid leads one think over the process by which a sentence
generates understanding.

5.0 The Process of verbal understanding :

The fllowing steps have been postulated in generating the verbal
understanding :
Step 1 : The hearer acquires the knowledge of morphemic constitnents
of a sentence (i.e. padajiana)
Step 11 : He will remember the referents from each of the respective
constituents (Padartha-Smarana)
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Step TLL: He will come to know the relationships among the remem-

bered referents.

The step 111 is (he cesultant verbal understanding. Tt may be noted
that for going to Step No. [I from Step No. I, the presupposition is that
the hearer or reader already has the knowledge of relationship between a
pade and its refercat (qrtha).

Again, to reach the step 11 from Step 1L, it is necessary to know the
intention of the spcaker or writer. Unless that is known the hearer or the
writer will fail to decide with what intension the speaker has uttered or
the writer has written (he sentence and without the knowledge it will
remain doubtful whether the hearer or the reader has exactly understood
what the speaker the writer wanted him to understand. Thus, tatparyajiina
or the knowledge of the intension of the speaker or writer plays an impor-
tant role in generating verbal understanding.

‘To concrtise the entire process, let us assume that

a+b+cdis asentence consisting of four morphemic units, and
al, b, ¢! and d! are the respective referents of a, b, ¢, and d, the vertical
line is the relation between a, b, ¢, and d and their respective referents,
and- the horizontal line represents the relationships among the referents.
Thus, the cntire process may be represented as follows :

|

)

+
|

a+b+
[
) _a

o

al - bt~

When one knows these horizontal lines, he is said to have understood
the sentence-meaning. Thus, these horizontal lines ie. the relations among
the meanings are the sentence meaning.

6.0 Theories of Verbul understanding :

It may be observed above that the horizontal lines ie. the sentence-
meanings are not referents of any linguistic element of the sentence
a4+ b+c+d, although they are the content of the verbal understanding.
Thus, nothing is allowed to appear in the verbal understanding other than
the relations among the referents. In other words, it is only the sentence-
meaning that can appear in the verbal understanding even if it is not «
referent of any linguistic unit of the sentence (apadarthah api vakyarthah
Sabdabodhe bhasate). This is the stand of the ‘Nyaya-Vaidesika System.

As a matter of fact, this issue has given rise to several theories of
verbal understanding. The question that has been raised is if a padartha
is expressed by pada, what does express vakydrtha ?
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The answers to this question have resulted into various theories. We
shall discuss here the following theories :

6.1 Abhihitanvaya-vada :

This theory is the result of the answer to the above question given by
the Bhayga School of Parvamimansé. According to this theory the padas
express their arthas and by laksand ie. by the sakti of the arthas the
sentence-meaning is understood. Thus, the relationships among the expressed
senses are established after the meanings are expressed by the individual
padis (abhihitanan arthanam anvayak)

6.2 Awvitabhidhana-vada

This is the contribution of the Prabhakard School of Purvamimarnas.
The school holds that the sentence-meaning is also expressed by the
conslituents of the sentence, According to the Prabhakaras, the padas not
only express their own meanings but they also express the relationship
with other meaniag. (anvitanam padarthanam abhidh ).

6.3 Tatparya-vada

This theory says that the relusionship among wordmeaning will be
established by the fource of the intension of the speaker. Jayantabhatta,
the author of Nydyamaijari has gone to elevate talparya as a vytti that
should account for the sentence~menaning.

6.4 Samsarga-maryada-vada

This theory is the contribution of the Navya Nyaya. According to this
system of Indian logic, the sentence~mcaning  is ~obtained because of the
Jjuxtaposition of i The 1t ing appears in the verbal
understanding in the capacity of a relation. The meanings presented to the
mind get connected as per the capacity and compatibility. This theory is
very close to the theory of the Bhattas in the sense that the meanings
themselves have the capacity to connect themselves.

7.0 Strucure of a $Sabdabodha

Therere is another point that needs mention here. The content of a
verbal understanding reflects a structure. The- structure is of the type of
qualificand qualified by a qualifier. Any acceptable sentence gives rise to
an understanding which shows its content and the content always appears
arranged in a particular form or structure, which can be divided in two
parts~qualifier (vifesapa) and ‘qualificand (visesya). If one’ wants to analyse
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it one will find that the division observes the principles of immediate
constituent analysis which can be transformed into a tree diagram. To
illustrate, if the content has the element al, bl, ¢! and d!, one may analyse
it as follows :

N\

cl dr
N\
4 \
al bt
This is very important to note.

8.0 Conclusions

Whatever we have discussed so far, it is clear that the ancient Indian
Philosophers had paid great attention to the analysis
Their entire attempt to analyse the language
hearer’s point of view. That is why we find
Process of verbal understanding i. e. cognition th:
ie. the Sabdabodha.

As philosophers of language, they took divergent stands-right from
saying that language does not speak the truth to saying that it cannot
speak but the truth through saying that it speaks both, truth and untruth.

of verbal behaviour.
has been from listuer’s or
meticulous analysis of the
at arises from a sentence

To my mind, these divergent views paved the way for the evolution
of an analytic philosophy, that is Indian Philosophy. The Nyaya Vaidesika
school contributed a lot to this development.
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§  THE CONCEPT OF CHANGE-AS TREATED IN BUDDHISM
—SACTION-I HINAYANA BUDDHISM

Dr. Bhavana Trivedi
1

[n all the four schools of Buddhism, the doctrinc of pratitya-samutpada
plays the pivotal role representing the different Buddhistic theories of
change. The Buddhistic theories of change differ according to the different
interpretations of the doctrine of pratitya~samutpada given by different
Buddhist schools.

Accordingly in the Vaibhagika school, the doctrine of pratitya-
sawutpada stands for its psychological significance. It is expressed here as
the theory of nairatmyavada. Let us therefore examine the Vaibhasika’s
doctrine of nairatmya.

The aim of human life, believes Buddhism, is to be free from the
bondage of nama-rapa. The question arises : what is nama and what is
tiipa ? Unlike the Upanishadic meaning of these two terms, here the word
‘nama’ stands for the ‘mental series’ whereas ‘rpa’ is a term used to
signify the ‘non-mental series’. The former, namely nama, signifies four
aggregates (1) Vedana Skandha (feeling), (2) Sunjma skandha (ideas), (3)
Sanskara skandha (volition or disposition) and (4) Vijiana skandha (pure
consciousness). By ‘nama’, the reference is to the combination of (mental
states) citta~caittasika dharmah. ‘Riipa’ on the other hand, stands for what
is known as non-mental series (rupa skandha). It is also called the bhuta—
bhautika dharmah, which in turn is believed to be constituted of the four
mahabhutal (earth, water, fire and air).!

Thus according to Buddhism, there is no entity called ‘self” or ‘thing’.
tnstead, in Buddhist’s opinion, there exists an aggregate of mental and
material (non-mental) series. There is no substance called ‘self’ over and
above the aggregatc of four skandhah, nor is there any ‘thing’ called
‘snbstance” (or substratum) over and above the qualities grasped by the
senses. Since lI\f: so called ‘thing’ or ‘substance’ fcan not be known by any
of the senses, 'ts supposed existence remains merely a matter of belief.
This doctrine is known as the doctrinc of nairatmya. It stands for bringing
forth negatively, what an entity is not. The doctrine, if positively stated,
stands for bringing out the sanghata nature of the so called entities. In
briel, there is neither the ‘thing’ or ‘object’ nor the ‘self® or ‘subject’.
Whatever is, is instead, the aggregate of bhuta-bhautika sanghzta and citta—
caittasika. sanghata respectively.
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The doctrine of nairatmysd, has been very cleverly brought out in
following dialoguc between the king Milinda and the Sage Nagasena.?
“Sir, are the hairs Nzgasena 2

“No, great king.”

“Are nails or teeth, skin or flesh or bone Nagasena 9

“No, great king.”

the

a

“Is the bodily form Nagasena, O Sir 9”
“No, great king.”

“Are the sensations Nagasena 2"
“No, great King.”

“Are the perceptions, the conformations, the consciousness Nagasena?”
“No, great King.”

“Or, Sir, the combination of corporeal form, sensations, perceptions,
conformations and consciousness, is this Nag; ”

“No, great King.”

“Wherever I look then, Sir, I nowhere find a Nagasena. A mere
word, Sir, is Nagasena. What is Nagasena then 9 Though speakest
False then Sir, and thou liest, there is no Nagasena.”
+«v.o“Hast thou come on foot or on a chariot 77

L do not travel on foot, Sir: 1 have come on a chariot.”

“If thon hast come on a chariot, great King, then define the chariot.
Is the pole the chariot, great King 2"

And now the saint turns the same course of reasoning against the
king which the king himself had used against Tiim. Neither the pole, nor
the wheel, nor the body, nor the yoke is the chariot. The chariot, moreover,
is not the combination of all these component parts, or anything elsc
beyond them. .

King Milinda said to the venerable Nagasena: ““I do not speak untruly,
venerable Nagasena. In reference to pole, axle, wheels, body and bar, the
name, the appellation, the designation, the epithet, the word ‘chariot’
is used”.

“Good indeed, great king, thou knowest the charjot. And in the same
way, O King, in reference to my hair, my skin and bones, to corporeal
form, sensations, perceptions, conformations and consciousness, the word
Nagasena is used : but here subject, in the strict sense of word, there is
none. Thus also, great King, has the Buddhist nun Vajira explained in the
presence of the Exalted One (Buddha) :
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“As in the case of the parts of a ‘chariot’ the name ‘chariot’ is used,
so also where an aggregate of five groups is,® a person is indicated, that
is the common notion.”

Thus consciousness, according to Buddhism is believed to be a series
of discrate states not belonging to ‘self® or ‘subject’. The concept of a
unitary self has been ruled out and the individual is considered to be a
mere designation, used for a combination of groups for practical convenience.
Just as ‘chariot’ is a conventional expression, given to the combination of
the chariot-parts, simitarly is ‘I’ just a conventional expression, used for
the complex of groups. By rejecting the notion of a permanent soul or
self, Buddhism “attempts to destroy not only a metaphysical and religious
doctrine, but the ordinary man’s feeling of states and things as belonging
to himself.*

i

When we examine our experience of change, we find that our experience
is neither of bare change, nor of pure permanence. Instead, our experience
is of a ‘changing thing’. In other words, what we experience is an object
which remains identical in spite of its being in the midst of change. The
expression schanging thing’ is paradoxical, yet it states the fact of our
experience.

This -being the case, the rejection of cither of these aspects constituting
the paradox of change, amounts to the avoidance of the very issue.

As the Parmenidian notion holds one thesis of the paradox of change,
numely, permanence alone, the Hinayana Schools of Buddhism on the other
hand stick to the anti-thesis, namely, change alone. The latter thus disre-
gards the notion of a permanent substance persisting throngh time by
maintaining the nairatmya principle. Accordingly, the Hinayana Buddhism
distegards not only the permanent substance persisting through time, it also
rejects the notion of a permanent substance persisting in the midst of
change, as a logical construction from the changing sense-data.

In words of Oldenberg: Buddhism ‘“‘condemns that fixity which we
are prone to give to the current of incidents that come and go, by conceiv~
ing a substance, to or in which they might happen. A seeing, a hearing,
a conceiving, above all a suffering takes place : but an existence, which
may be regarded as the seer, the hearer, the sufferer is not recognised in
Buddhist teaching”.%
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According to the Hinayana Buddhism therefore, only change is real, not
the thing undergoing change. This implies that the Hinayana schools of
Buddhism avoid the paradox by their one sided acceptance of the aspect ol
change only. It therefore avoids the issue by ignoring the remaining aspect,
namely, the aspect of permanence, constituting the paradox of change.
Their rejection of the permanent substance shows their incomplete analysis
of the issue of change.

Buddhistic analysis of the T ical ke-up of the individual
into the categories of states ot events (skandha) serves the double purpose :
(a) It exhibits the structure of the person, which stands for the aggregate
of the five skandbas, (b) It serves as a model, which can be the object of
meditation for the adept, thereby enabling him to sec that the unitary
person does not exist, but is constituted by a complex of impersonal fi\cmrs..
Thereby the adept will learn to see himself not as ‘I doing this’, but as.a
complex of different elements operating in a certain manner. In words of
Ninian Smart : “as with the concept of Nirvapa, the doctrine of groups
has in Buddhism not only & theoretical interest, but also a practical aim."¢

The five skandhas in combination are held to constitute a person, The

hata, when idered porally, is held to be subject to the perpe-
tual change which is technically known as sanrana in Buddhist philosophy.
Thus what is called ‘self” or what is termed as ‘thing’, are labels used to
signify the i h Dbnically known as santana or flux.
The flame is a famous illustration often used in the Buddhistic literature
to express the mature of flux. Accordingly whatever is, is only a succession
of momentary series.”

The doctrine of skandhal thus breaks down the common belief in a
persistent self in (wo ways, “for not only is. the individual analysed as a
mere combination of states of different categories; but also the individual
is fragmented in (ime into a succession of evanescent events. He is chopped
up...both vertically and horizontally. The doctrine of groups (skandhah)®
performs the first operation : the doctrine of impermanence performs the
second.”?

1t should be noted here that tais santana doctrine is a kind of a
middle way from the then existing extreme  views : determinism and inde-
terminism. 10

The doctrine of momentariness is unlike both the extremes of the
doctrines of $advatavada and Ucchedavada. Unlike the former, according
to the doctrine of momentariness an entity does not live forever: unlike
the latter, the entity is neither held to disappear issueless. The doctrine is
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therefore known as santanavada according to which though an entity lives
for a moment, it begets an issue. The doctrine is fully developed by the
Sautrantika school.

When the ethical import of this doctrine is examined, nairatmyavada
maintains, that karma is, but the agent is uot. in a dialogue between a
Buddhist nun and Maw, in answer to Mara's question, the nun replies :
“What meanest thou Mara, that there is person 2 False is thy teaching.
This is only a heap of changeful conformations (sankhara): here there is
not a person. As in the case where the parts of a chariot came together,
the word ‘chariot’ is used, so also where the five groups are, there is a
person; that js the common notion,”

Change according to this system, is held to be governed by the law.
It is this law, which is known as pratityasamutpada (in Pali : Paticcasa-
muppada).

By holding the doctrine ol Pratityasamutpada. they chock out a
principle, which is dilferent from. both indeterminism as well as determi-
nism. Regarding the question of the relation between the preceding and
the succeeding moments of the series, the doctrine of indeterminism main-
tains, that their arrangement is a matter of sheer chance or accident.
Besides regarding the causal link existing between the preceding and the
succeeding moments of santana, the principle of determinism accepts a
supernatural governing deity or God according to whose wish or will, the
succession of the series is held to be determined. Along with the prevai-
ling differences, both these principles are in agreement in maintaining that
man is not frec to make alterations iu the predetermined succession of the
santana series.

The pratityasamutpada  dilfers from the principle of indeterminism in
so far as it accepts a universal law to be governing the santana series.
From the principle of determinism, it basically differs on the ground, that
unlike determinism, it does not accept the supernatural force in the form
of God to be governing the santana series.

According to the principle of Pratityasamutpada, cause by itself alone,
unaccompanied by the accessories, ‘cau not result into the effect. The
resulting of the cuuse into the cffect, is therefore regarded as conditional,
The series, for instance of a fame of the oil lamp does not come into
being, if either the wick or the ‘oil is missing. Similarly, the series of the
light flame, when once started, it does not siop or cease to be unless and
until any of its accessories (either wick or oil) is absent or removed. The
doctrine therefore is known as, this being, that comes (o be.!
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; In Hinayana Buddhism, the term Paticcasanluppxda;has ,bcenf"ﬁ'tei';lly
translated as ‘dependent origination’; wherein “Paticca’ stands for ‘on
account of’, ‘sama’ stands for ‘together” and ‘uppada’ stands for origination.

Buddhaghosha gives the following synonyms for cause or paccaya :
Paccayo hetu karanarh nidanarh sambhavo pabhavo ti adi atthato ckam.!2

A significant feature worth mentioning about the principle of Pratity-
asamutpada is, that it has kept on changing its meaning according to the
various modifications in its interpretation by different Buddhistic schools.
Accordingly, the principle stands for its ethical significance in the Vaibhasika
system, wherein it refers to the theory that all the elements (nidanzh) in

* the wheel of existence from avidya to Jaramarapa, are causally conditioned.

In the words of the Buddha : “O disciples, think not such thoughts
as the world thinks @ “The world is ever-lasting, or the world is notever—
lasting. The world is finite or the world is not finite. If ye think, O
disciples, thus think ye : ‘This is suffering’; thus think ye : ‘This is the
origin of suffering’; thus think ye: ¢This is the extinction of suffering’:

“thus think ye: ‘This is the path to the extinction of suffering’.’3

The chain ol causation consists of the following twelve links :14

(1) Ignorance (avidys)
(2) Mental activity (sankhara or sauskara)
(3) Rudimentary consciousness of the foetus (vinnana or vij#iana)
(4) Mental and non-mental series (nama-ripa)
(5) Six sense organs (sadayatana)
(6) Sparsa (phassa)
(1) Feeling (vedanz)
(8) Desire (tysnd or tanha)
(9) Upadana
(10) Bhava
() It
(12) Jara-marand
In the chain, each preceding line is believed to be the cause of the
: succeeding line.15 This twelve-linked chain of causes extends over the three
“lives : the life of the present birth, past life of the previous birth and the
future life of the next birth. Of these twelve, avidya and sankhara extend
to the past or previous pirth-and produce vijaana, nama-ripa, sadayatna,
“ gparfa, vedand, tygpd, upadana and bhava-leading to the present life. The
bhava produces the jati and jaramarapa of the mext life16
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Of these twelve, avidya and sankhara belong to the past, birth, decay
and death belong to the future; and the intermediate eight belong to the

present. Tt is also named trikandaka (having three branches) in Abhidharma-

kosa.17

None of these twelve factors are real substances or beings. It is by
ignorance that they are thought to be existents and hence attachment is
gencrated towards them. Thus through ignorance comes raga, dvesa, moha
(attachment, antipathy and thoughtlessness); and from these proceed vijaana
and four skandhzh. These, along with the four elements (earth, water, fire
and #kada) bring nama-ripa. From these proceed six senses (sadayatana)
and from that feclings, and from feclings, desires and so on. In words of
Nagarjuna: “The aggregates do not arise from desire, nor from time, nor
from nature (prakyti), nor from themselves (svabhavat), nor from the Lord
(Igvara), not yet are they without cause; know that they arise fromignorance
(avidya) and desire (trgna).”1®

Without birth, there cannot be decay and death. But why does birth
accur? Because of attachment. The formula therefore runs: “From
clinging (to existence) comes. becoming (bhava); from becoming comes birth;
from birth comes old age and death, pain and lamentation, sorrow, anxiety
and despair,”19

Attachment gives rise to craving, and * feelings are precondition of
craving. Feelings arise from sense-contacts. Sense-contacts originate from
the sense-fields which include sense-objects, sensations and sense-organs

The pychological complex cannot function without consciousness,
Asks Buddha to Ananda : “Were cognition20 not to descend into the
mother’s womb, would name-and-form become constjtuted therein 9*

‘It would not, Lord’,

;\:lcre cogn‘ition, after having descended into the mother’s womb, to
come extinct, would name-and-fc irth in thi o
e s nd-form come to birth in this state of
‘It would not, Lord®,

‘Were  cognition to be extirpated from one
would name-and-form attain to
‘It would not, Lord,’

yet young, youth or maiden,
growth, development, expansion 2’

‘Wherefore, Ananda, Just that is the ground, the ba e genesis,
Anand h basis, ‘the 8
the cause of name-and-form, to wit, Cognition,’?1 '
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The determining cause of the arising of consciousiess (i.e: in the
ftoctus) is karma,2? or to be more accurate, the active tendencies?® which
express the operation of karma in the sequence of lives. These active
tendencies are operative because of the individual’s lack of spiritual
insight (for otherwise nirvapa would have been the result). The lack of
this insight is known as ignorance in Buddhism.

M. N. says about ignorancc : “Not to know suffering, friend, not to
know the origin of suffering, not to know the extinction of suffering :
This, O friend, is called ignorance.””24

Buddhism, in agreement with the Brahminical texts, considers ignor-
ance to be the ultimate root of all suffering.

I

The reality according to the Vaibhasika School is of the nature of
momentary, unrelated, pure difference (svalakiana),?d whereas the identity
or universality arc considered to be the mental construction superimposed
upon the ontologically real svalaksapa, by the creative imagination of the
active mind. Says Slokavartika, Kalpana hi buddhivisesah.

In view of its definition of reality as svalaksana Vaibhasika maintains
that there is no object, of which anything is predicated. The percéptual
judgement, in so for as it consists of the distinction between subject and
predicate, is held to be faulty. Accordingly when stated ‘this is red’-on
seeing a red thing, the statement is considered to be erroneous in the
opinion of the Vaibhasika Buddhism except [or its containing a core of
truth-namely, svalaksapa-which is ‘red’, in the present case.

The laksapa, according to Vaibhasika, can be known as svalaksapa
only when grasped by the nirvikalpaka state of mind, which ‘it calls
sensation.

1t is a notéeworthy characteristic of the early Buddhism, that it accepted
the distinction of the two states of mind, known as vijiana and samjaz.
The former represents the completely passive state of mind, Known as
vijaana and: samjfd. The former represents the completely passive state of
pure‘ sensation. The latter, on the other hand, symbolises the active state
of mind at the time of mental construction (Kalpans), abstraction forming
(udgrahapa) definite r ion (parichinna) and judgement formation.

Tt is held that the mind, which is inactive at the level of sensation,
‘becomes actively imaginative afterwards at the level of intellectual reflectioft

when it is considered to be apprehendi laks as samanyalakéana
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Vaibhasika accepts the possibility of jhe direct knowledge of svalak$ana
inspite of the fact, that svalaksana is believed to be momentary -by ua;utx;‘e.
Giving illuatration of the fire which is produced by the l-.ubbmg of ¢ e
(wo sticks. Vaibhfigika maintains the theory of direct causation, according
to which the moment of cause is held to be immediately follo.wed by .thc
moment of efiect without any intervention of the psychw’ u}edmm.
Consistently with its doctrine of iness, Vaibhasik nt: that
the act of coming into being is absolutely contemporaneous with Lh'e act
of perceiving. Causality, therefore, does not mean»hers a dc‘lermxmftc,
temporal sequence. Instead it is maintained to be the ] flashing
together of the moment of origination and the moment of cognition. Though
L'd:lsi\ll.‘l)l with its principle of momentariness, Vaibhasika scems to be
going against the evidence from experience, which shows, that the two
moments must always be at least slightly separated in point of time. F91‘
instance, in the case of visnal perception, light takes time to travel, in
order to be cffective, as also the transmission of a current along the
optic nerve.

v

While trying to explain the principle of causation by accepting the
reality o past as well as future along with the present moment, the
Vaibhisika contradicts its thesis of the doctrine of momentariness.

Moreover, Vaibhagika commits self-contradiction by maintaining on
the one hand the reality of the dimension-less svalakéapa and thereby
abolishes time and space from subjective sphere. On  the other hand, it
accepts the reality of past and future in order to explain causation.

Its acceptance of the reality of past and future is contradictory to its
belief in the principle of momentariness.

Besides, by calling only one aspect to be real of the two relative
aspects forming the complex concept of change, and by ignoring the other
aspect, the Vaibhasika altogether overlooks the problem of change instead
of trying to solve jt.

Vaibhasika claims that reality of Santana-which i
the nature of svalaksana-when intellectually apprehended as samanyalakéana;
breaks itsclf into an antinomical concept of change: constituted of th;
contradictory aspects of permanence and change,

Wlxen Vaibhasika’s notion of reality-which
examined, it proves to be g mere intellectu:
grasped or realized as reality,

t considers to be of

it calls svalakfapa-is
al abstraction, impossible to be
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To accept the ultimate reality of svalaksana, is to hold pure difference

to be the ultimate. As it is shown by the Madhyamika school, the pure
difference, like pure identity, is an intellectual abstraction and therefore
not worth considering as ultimately real or absolute.

Now we shall proceed to study the other school of Hinayana Buddhism,

namely the Sautrantika school.

(to be continued in Vol. 18)
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. Vaibhagika merely stated the doctrines. It was the Sautrantika system

which afterwards critically reflected upon the doctrines, presented by
the Vaibhasika school. T shall therefore discuss fully the doctrine of
momentariness in my account of the Sautrantika School. It i suffi-
cient to note that reality, according to the Hinayana schools is of the
nature of unique, untelated, momentary Svalaksanah.

. The word in bracket is minc.
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Buddha tells Kaccana : “The world, O Kaccana, generally proceeds
on a duality, on the ‘it is’ and the ‘it is not’. But, O Kaccana, who-
ever perceives in truth and wisdom how things originate in the world,
in his eyes there is no ‘it is mot' in this world. Whoever, Kaccana,

- perceives in truth and wisdom how things pass away in this world,

in his eyes there is no ‘it is® in this world...Sorrow alone arises where
anything arises; sorrow passes away where anything passes away.
“Everything is, is the one extreme, O Kaccana. ‘Everything is not’, is
the other extreme. The Perfect One, O Kaccana, remaining far from
both these extremes, proclaims the truth in the middle,”
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."idnm Sati idamn hoti, idar asati idan na- hoti.

. V.M. p. 372 (Bharatiya Vidya Bhavan Publication, Bombay, 1940).
. 8.N., Vol. III, fol. kya.

- Mah. S. of D:N.

- Buddha says: “Man who are more in a worldly sphere, who hav

their lot cast and find their emjoyments in a worldly sphere, will fin

this matter hard to grasp, the law of causality, the chain of cause

and effects.” (Refer to M. V.1 page 120 of §. N.). Also see Mat

S.of D.N.: “Itikho Ananda namar i 11, vinna

Rama-rapam, fiama-rupaparncaya phasso, phassapancaya vedana, vedana
d

pancayR tanhd taphapancaya upadanar: s bhav.
bhavapancaya jati, jatipanchaya jaramaraparh, jaramarapapancaya soka
parideva-dukkhad payasa sarhbl i-Mah. S: point 3

This explanation camiot be found in the early Pali texts, bu
Buddhaghoga m=ntions it in the Sumangalavilasini, Vol. IL on Mah. S

. AK. 1L 20: “Sa pratitya samutpado dvadadmngap trikandakal,

piifvaparantayordve dve madhyestau pariparanah//

. Versé No. 50. A quotation from Nagarjuna’s Suligliekha as translated

by Wenzel (P.T.S. 1886),. from the Tibetdn translation, quoted by
Dr.S. Dasgupta in his ‘A history of Indian Philosophy’. .

. On p. 217 of ‘Ananjasappaya Suttapta’ of M.N,, the Buddha says,

“If "three things were not in the world, my disciples, the Perfect One,
‘the holy supreme Buddha, would not appear in the world, the Law
and Doctrine, which the Perfect” One propounds, would not shine
in the world. What thrée things are they 7 Birth, OId age and Death.”

On P.X of ‘Dialogues of the Buddha’ (Vol. IIT). R. Davids comments:
“I' have let vinnana be rendered by ‘cognition’, or by “consciousness’ e

R. C. lo D. N. (Mahanidana Suttanta).  Translated by R. Davids. on
pages 60-61 of “Dialogues of the Buddha® Vol, 1ML, Part IL (P.T.s.
London, 1950).
“My action is my possession, my actionis my inheritance, my action
is my womb which bears me. My action is the race to which I am
akin, my action is my refuge” (A.N., Pancaka Nipata). What appears
to man to be his body, is in truth “the action of his past state, which
then assuming a form, realized through his endeavour, he has become
endowed with a tangible existence” (8. N. Vol. I. Fol. jhe). No
man can escape the effect of his actjons. Says Dha. “Not in the
midst of the sea, not if thou hidest thyself away in the clefts of the
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mountains, wilt thou find a place on earth where thou canst escape
the fruit of thy evil actions.” (-Dha. Verse : 127).

From ignorance come conformations (Sankhzra). Sankhara can be
translated as “actions”, if we understand by this word both the
<internal as well as the external actions’ (e.g. internal actions in the
form of wish and will). The old scholastic teachers divide actions into
three classes as corresponding to the three categories of thought, word
and deed. From the principle of moral division, the action can be
categorized as cither “pure” or “impure”. And this brings us to the
doctrine of Kamma (karma in Sanskrit) or the law of retribution,
which traces out for the wandering soul its path through the world
of earthly being through heaven and hell.

“Whatsoever he does, to a corresponding state he attains” (M. V., vi.
P. 49). For the stream of Sankhiras, the figurative language of Budd-
hism employs both the stream and the flame as the symbols of the
restless movement involved in every state of being. There are four
great currents which break-in  with the destructive force upon the
human world; the stream of desire, of being, of error, of ignorance.
‘Sammadighisuttanta in M. N.

Svarh asadharapar lakiaperh tattvar svalakéapam-N. B, T., Dharmote
tara, Edi. by Peterson, Page 15., I ; 20,
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(6) % = wAgdRar wm -4, g wea adan, ae@A ARE cleq
woes qA1-6, Rl swafe: a% 1894 | %=, 1-146-5; (5) 1-191-
9; 5, 6 (@) 7-1-1; (1) 7-63-1; (1) 2-27-3 (s) 7 34 10,
() 1-23-3; 1-79-12; 10-90-1; 10-161-3; () I-100 12;
(w) 1-35-9; 1-79-12; 1-64-12; 1-78-1; 2-41-10; 5 63-3

(7) Argegaan, aweg 41, mefd 3¢ fr s, sgagER
sarg 10, 14, 22, 24, 67

(8) amtan 2-106-6, fyoy sga xdrF 48

(9%) &. ¥ gasin @ ©wWEg el e, g8 1953198 1-9 24
(460;; =) srsrin @ geREg 1-5-4-5 (309); On) € =
1-6-5 (356); (9%) ¢ %, 1-9-24 (460)

(10) (%) = 3-31-4; 6; 5-45-2; @)5-51-15; (m) 3-29-10; (=) 3 -
57-3; (& 5-61-7; (3) 1-51-8; () 1-94-8; (w) 6-9-3, @ 1-
105-16; (s1) 2-27-3; (2) 4-1-17, 7-60-2; (2) 7-83-1; (=)
1-88-5; (@) 3-62-9, (W) 6-51-2; () 7-94-6; (x) 1-25-11,
(@) 3-62-9; (w) 6-47-7; (3) 9-96-7; (%) 9-10-9; & 1-25-18

(1) & wadmf @3fa gm) #3- gdfing-safagana @oe-1, 2
AT Aade ey, @, 1992 43, 2-3-10, gsagra Fa, 2-3-8,
(@) A58 a7 aF an° § g, gERafNg 2-2-1, Rfsw aw wg”
8.1 1=2-12; sswam (R am) Afurg 2-5-1, (W %5 1-2-24
g 3-1-3  (5) guew 1-1-9, 2-2-1, wafang 4-10, 4-1]
(8) zead et gwar Qanar ey g3 1-3-12 @ @i wfag
3g'F 3Ry e @ -2 H § | )

(12) 3-1-2 @@

(13) g’z 2-2-5 & 8

(14) a2 4t fesgad

(15) 39 9, 42 % quéq

(16) fedwazas ssg mar 550



AEd W ¥ SN ek W 0T afe & gaidan
— &, @IT. T8
sy ot A 3 WeR wga e § e fan R § f& Aaa-
A wsmam erwdl w Sn &R @ e &R wr fa @R Ak ¥ ‘o Ak
G % e FoaAn @ A el Bl Tl F ae Al g & Wt s
o A ar B eY gwa & s q g ad
SAEr €2 Ak afa g 9eR R—
it 7y 8.1.180
wraSeniar afe af 3w sl AR egareaayfelafa 1 a7,
), euak qe | Fafey waR (awa A e, a0 § s ‘e, v
2t & ax ) fiag (Raf) o aftnm (aRar 8.1.15)
s w08 F aEa-ean & o @ AR wow RE R g
rwes 6 @@ Al ez AE g —
gaman’ 3.37
FHRET gAea ox A waly | HE = WA A0 = AR i
qesly g mafe & @i § AW ¥ @ #0.2ar AAr 91 e ag ‘T gf
& mafv ety & g § areed g AT REE A AE QK AR fear
3 gaii a1 sa% @wa § @ gt &1 AEed @ Ag Qar sk g sgfe A ¥
nafea g i |
st & aw @ g 6o A fasg wa-arzAmE # 8 7
af w0 Sifrs &1 8 AwIE € F wgdes frear ¥ sal Aw 9wl W
fay'a 3—
qrefrasiky vk IR g ane 17.16
i measd’ @ @ dar R
s o s & Y@ ¥ B sed 7 AR @ wwer wrar A &k
@ ofy % fan & @ 1 qws § & s an ¢ ag sl ww s R
aifs arfea 3 A mersdl’ s e ¥ i & nafe ¥ @ ad A
9 vad ot 5 w6 w0 T gR el A Sw-agi K ¥ aqa fre @
& e wad dar ¥ | aEwm we17at (36) 3 FB & W AER & &
qetean aife arfeer ¥ @ BeR ¥—
frr () gamara, =sAfa (ndfe) fasfes anRaa  (BRARE)
T @it (arfa; sas |
1. Pali Literature and Language; Geiger, Eng. Traus. B. K. Ghosh,
Delhi-1968, pp. 81-82



it

4] & W =

@ @ g & g wRAEE ¥ A our Az Red ¥ f fe farg |
e wn € "¥'E Fogad A} H Foa ape &1 AT 2

gurz s ¥ qA” 3 % Rrerddl ¥ s % A v a5 s
g O W [T W I W W ST W AR Y F omm war 3 s w4
q' ¥ gi@n ¥ FP U@ ard & ® ¥

2g st ¥ ¥ fom % ara feys ang @ )

F o g ¥ 5 et I Suc-afme F freREl § ar & &l %
qEaI RAB W F AT QA WA ® W F A H aed ¥ 35 swaw
fasd ¥ 1

aa1s & aadl & @ F1 D gasd @% ¥ wva ¥ ol &5 F aca
& @ Rreddl # aaadl swmm Faw kA Igga e N D gh 9 F
fFax & smaw (e § sk A 3739 e of faed §)

fraral ¥ urg &1 ® A g ¥ sEw g@ wE f@ s oagd §—
(i) = ¥ Brake : '

gk (Rafies) D@ gui, e gug | -39 (-39) aﬁaﬁ Fied,
qrg, 7, B | sl (96) sy frena

Fodlg (F7419), W (U, FAT (eqrﬂ [E=E |
(i) =d=h Frfar%e )

got (aaw) K142, nger (wgws) K13 soq qaed & @ g

FEtict (aarws) K13 qun garsd § &

g ‘T F AT K86’ fxdtr garsdl £, 8. (K86 %133 % aia a8 %

Feasa (Vase Inscp. ).

g (mdrs) K131, @ (gsr) K2, K804, K88 (a7 gaisd) £, @

73 ¥ gila maed § @ aw)

A AEd grw /A a¥ sgrd # (3. 298-299) 7 AR F sywwi %
arq g 39g9 & ¥ sqEw) § A afuE ¥

SEOFR AERT T WES W9 ¥ oY =un 7Y § A% wpan ¥ afw
ayn (g, FeerR ¥ < &0 k@) F fard B od dwmar @ asdt
g wh HMA AR § 1A T qT F A M K T gk N g
qafe g a @ Gd 8 B oS awdt ¥ ) avg 2fam ¥ frerdet ¥ nag
gadl & g, of ¥ @ @ mf ¥ sqgw MR €

(1) sr—area. (zales) L 11,19 ez 11

srg—arg (am L 1078 aar

2, Historical Grammar of ‘Inscriptiogal Prakrits : M. A. Mehendale,
Poona, 1948, pp. 271-276 .



aga ¥ sqEe ¥ waw @ 7R A gurdan ¢

—arfn (eafis) L 1106° aifes 1V
s1—gza (g L 1000° sy
Sg—mgria (merdw) L 1073 ger
(i) sr—an (wsn L 1113 amere
. sm—3vgar (frogsr) L 1060 ger
(iiil) aspy—aafifs (safaf) L 1041 =
qafia (v L 1125 aifes 1V, sl
sfi—aifer (sufwer) L 1050 F |
sP—afifg (@ffa-afea) L 1055 g1
of—3fEr (AfEn) L 1089 &' I
{iv) swg—arga (ag) L 1133 aifes 11
a6 wd a wad maEd ¥ Agg ast ¥ el fed ¥ freseant ¥
figeals % amr 9 7GR @ wAn fear )
g (@), WiEr (), SR-AE (3R~ 9E%)
syl Ror A A6 s 1 gsar B o Hoag agf adf i1
ga qRaer ® ey @y AR H1 Sw adt Bar @A IAH AR T 6
s @ ¥
frevat § & swga Ped ¥ oo @l el 3 oswA R A e
@l B o 3 AR Rk 3| Rusadea w1 A W@ % fis St g faelt
o geandt ¥ ot 7@ Rafy ¥ o A3 el A geandt & ag 7 o ad
st e 21 sAE s & B e w1 ad ads w8 el @l ¥ ag
3qga €T o Sl o H €A WA oy & seAm gAr ke (fEe 187) 1
agfis wrersit # o g @ 3R R @ madt A ardt st ¥
e o, R, Rar, Rar, sifva, affan, shasa, afyg, fat)
gt ¢ R, e, Raw, o, Had, da 3. 3 (3au-397).
g meg ¢ WATAYA, UFATEIFY, WAL
qreqs 3 seanw ) mear A e 9 W & R g 3 9R # am
Qar @ wh earalE Pan @ ek R amemd osEse @ A a
Q1 qeg @t e wEa @aet § 7 gk wad mear Fieafimar F ageq
28 & &N @ wwRa-Fhaar @ sar WA | 9 Ehma awhs ¥ g @
ard & a1 s #1§ qua & A, S8 A Qe ¥ ed awi & srerrfar
1 3 |






‘e Mafafy
g% faman o — qredt grar s

§a A ® 9 aig ‘e ave @ Tl @ % | wa aw, qarfe
s, age, avaad e # sha T o @ s & Ak TS Zaa #
aarel & g | ¥ 1 a9ES Si7 & §ar e A9AgT Q9 @ fg ?)
A3 @R a7 D @ o §7 TEA A EE 2 \! gg¥ of mara shaad
& @ 3| sl o Al O Sig aw F1 & Fval ¥, AT w9y WO
2| @i @ A el W oSgEAl & 3, aefy e § @ W W 3 fi'g
wgr ¥ | s elix misla aeT £ fusaear @, g g8 & ¥g ¢ | alla @
Q3 @ g F@ T, AN HA g

gegn Aa @@ & A At e D3 ¥ & Far 37 sew €WET A 2
sy wan aa ¥ ¢ gAIR SRE A ara' s fan ¥ fea afad @t
freas—udl T TEFA S @ ¥ ogrEwd B A arw ga ‘s # S
sifvam, N8 Rfs @ ke e 2\ @ s, e Ak afyardt
Y o stefea far mar § | ‘Sa-fle’ w @ gmfga el aiag
3 =i @At A SR q ad 2, awmare, AFAS, Fhar o BanE 2
ot aeq A gfz ‘EarE @A wn ga § o0 B, QE-HE, Ha-aiella, a8
—aa’ 3 9-AE, AN, feat-arfrar Adt @ Al @90 A @, firg 3 @R
Fagw@

s, HF, atarg s i R s w@ 7 N e T
3y awg A ¢ A8 @sT A ¥ | S sArAad 3 =d @sar dFAd 2
S aar ¥ AR AF F_ @ & war & ad s R siad ¥
ad frar 53 8 Brarard) dar |

g @ Sd ¥ g €@ ¥ S 2 & sner a1 A F siftad
o ad b fred AR eqwq ¥ WA R, 9E WE 5 ot wa aar €1 Al
&5 e e & R ot frsar % @14 AL Yrar § | AR WA 7t qata adt
%, qagar A% d % i wmiaard frar @ gt gt & | 95 ®@ 99 28T
qu ‘e’ F aig & @ fuEd & g Em @S 28 @A ®
gy, e, s, sl waw 3, sawr ol fead Fa@r 21

s At A PRl A sEErR ), &1 FAR AR 3 ngwyd @ |
@ A w8 51 A A 2 frar 31 wrafemar &t | A0 Sq fmRur AAFEEIR W
syrarfta ¥R § AL 5 ury BieaE, FRAE AR FREETE Fr ot mgw Fft



e At gear o

R W wem % wawa § R s 8 aw vw 98 SN P ¥ se
& ¥ aFA | wwEa wons, wEea A, O AN 0 U B
# ol Bl o v @ | 2Rua darar &5 ¥ Bl g @ 2 ) a8
aired R e aPard ¢ sdite CHR R, B s Ok s gr s
A whEA gan, e § @ @ v 9 deq fend enwh Rk 14 dar
sfeafaa ¥ 1 Wla @1 58 ¥g B w1 eed Remg S 2 EIT: CFFA 9
fear &, wafaa sdeeaar aeg-easq &1 asar @ w0 § emas §

AR R R I B T R T S pee—.
o R g & s f s w3 st @ | FEE s
any e vndts Freastad ot 2 | wft famrer 9 mes AERT § o enw
o efiwg Yt R 1 gall s B, “en ded usow 3 3 2g ww adl
& f oAt & dawodis d)a @ 7 aar & gastan Rrar ® ar adit
H v ar ol wef ¥ wow o § ol g ¢ UGS B N Fed
dla awh e e g g @ s g ¥ wed ¥ ar ey
T} gaw 3 W3 w0 2 & R AR # wna g@aier, warar §
g waalar B g |0

8t '3 awar &1 ax'enh, fie, afim, e el arad % ek g ¥
I W IR § wa R & anr | -0 ety swemr 3
sl aed § 17 ed'Eese wad w iy H WA A A Ry ¥y
Star ¥ 1 se¥ HE e o aRa ad ¥ e | 9g Brar &1 @ sarg @,
WwdE N awwrs A ey ) G € ¥ | gargy @ g
LG G T

siea qu' aeRr B wzea e § v ¥ ER FA § 1° gzeafioar
AW W A g F ol aEEdt } ) ¥ A e awIba, % sagear,
w0 uF frar & B ag 37 aded | ®ilf freg o& war ¢ & ‘ausgaIggT
Refkw wrra e’ S sl a g B, % A ¥, oF ey § Ravad gz
fea X1 w8 o e Py R R W A g HRA Ay
O w6 8 adl | 9 WA W gy & R A 7 sk gy

A swear o A Y e | gg 96 a&t A g gzen ferar S fau
w de-ga' qg QT O el & eargd AT fgar § )
LEEC LU T pe— FaRAT wgar & Sk gk an # freay gz &
siar 1 AR e R quma fup g Freagare arar s 3 BEIIF qTdr,
G U S Sgwers ww Ay 9 A X w1 g Rafy #

Bl g'afde ¢t ¥ wi ECALLIEE T Y S, Prardte Fr



s ®a s @l sk &t

sy o af ¥ 1 PR miRar ¥ oweAn w3 mia R SR ad ¥ e,
il wa @n ¥ A5 BRI FLAT, SAF B AT AW % fae a%mr | s &
U S ER drar sl A Qar t ga &l @ gawm AR
aprms ¥ X1 & gaa @i | #0E w HE N S i aiR |
s weAr B A A A A Rk Ger A B ®

aiwr ea'a G A Fal A G dRAE R R0 S e ag wal
o A o R A wwar ¥ ¢ ersal mad @ v Al A g @ el
q7 W A§ AT SeRWUT €A -, A, wAF wg  ana
g A & aEm | osd & ol starz sl Gearng S Tz RAr § ) s
guga fear @ sl wa WA A T oA At maf el aga st
3 fafn saad s ¥ | Al go €A ¥ AR % sifeaaea % @ H0AT H
A prar B ¥

s e W FEReT &0 gad g ¥ 0 ‘@fa amr g f!! @ni
A mof 9o gwE w1 9 R gl ® | Wl wza Aqra A AvEar  f uE
g1 fx e, qf gt s 112 sy eqaaa AT oF Y, 96T XER
sufait & s Al da & | sEerg  aal w o W [SECERL G
g s@m § f a@s Aol § gun 9aR aftaes § o sl AeEa AT A
aan dt A it Ag ow f ¥ A s wd qd § A ¥

gefrgra, seHa, @fasd, wgRa a gaeafaFi gAR oHFET Wl
e s aar & FR'E wE g Faa & qediFmls, sawrs'®, dew'S,
qrppl® sk arerfalR!? St g s a8t g RA ala swAr &
W sar &t war Ay o S g sk § s fiFt s & ¥,
qg wrAr % eifead H1 AR wEl 21w swar & sRaes &1 fd s
qg AF @IaAA Bl AIBT FAT ®

ez B frg i gl e en-wEaE W A Qar § sdaER @
ag frE & Al % e 3 R el A gar §1

g1 pediEe % At @ qar & HgaT F& dar ¥ 7 Q@7 gOR W EAA
o mar % B, AR W ¥ WA, A, & S qur stamadla (et afda %
At Wik g alg, 2@, fed, ged, aa, ww, A, A, qid, dis, :idf,
w1, €ad, el gar, g, sigdh, ae, w&q, A, iz, gia, s, aig, We,
wi, A, s, qE, @9, AEw s waa B3 A 3@ sva AT A A
£ ax W ag s Al FC aFA | g IR ofr qefma & Sl A semad
Fear A ) AW AF wAA 9 IgEr IR W St qffsa wF (H A T
a gestenr ¥ @ gt AR R, W A gefigra @ A aneedhr @)’



&R aredl gear st

0, aiferr i el @ a7 g FaAr @1 oEaT 1&’3_5":«:“ 5
wif 53 31 TR gEaAE F s e afealie wdl R, O
st wEag & gar & 21 gl Wit awgsra, Aeq wail S A sayk
apged &9 ¥ At R

a1E 99 91 @i Faar gg A axl A Afesar 71 ana agdr
3 w® § avn URYE 9@ A e adaraa 3, feg axfya e a1 A aar
iR F@ 7| afata, swors § 9t f s @ o aar ¢ ek as 8
‘qwmaala’ ¥ &1 § ofwr fear mar ¥ 9wad g @¥ed § @ adr ¥
3§31 % B awer F1 a9 3R feear o3 ggr €, Gar o @sr s aser
R 1'7 B 3 SR G A1 DIgET o & aifiw 9§ &sed adt
A 41 gl s gal armuy @1 § QA aedi @ ww Rl S8
g¥aq 2. g u3% 92 9% Mg w? ¥ 170 q@ R s® @ edd
wAR 36 g Al Rz Fa g

-

g gF e, af & dg-anr f1 A B R, S aER dsF-deR
& # W I8 WAR §7 G § A3 H AT A 1 woand, AR S8
grroall § 98 qar AT At ) Rgar wEw @ owar o9, fEg saE
féar 1 faR 7€l Bar aar w1 s & gfy ol dwibaar B RfE aaEc
5T geeagsel M A Sar ar o waaE Agdk ¥ g7 3@ 3 @ asa
qar § | AFER deisad ¥ wgen, ‘el § adaar 3 w7 € RE §
Sal aFE T ar F A | R oaden ¥ U ¥ 1 e & af @ &
s # AR o Adl @ akd 12 g, g0z alk @ smER 2w agdt 3,
aer % @ ¥ 9zl ¥ | 98 @9 saw adar ¥ e sanm ¥ ansd
qa ¥ o0t gad gfe @ o } 2

FRRET § a9 wE % R g gl ¥ e gew w3 gw
w3 B W oAl T S wran B, AR 7 el W swe w2
aAr 7l sgar @ A aseafy § o afs Wk B oad miw @ Jew R oA
ag W Aeaar § 1 w0R ade i D23 Y A Foger war d, we mawe 2z ) Dad
¥ ogwar wdt R fig 9AR wed w8 W e AR, s asn gawl A
it awgR A anasdar Gt ¥ 1 awAr qde afer, s €, 3 asef Wl
fer-aarad } | =9 ol g:ar agar @ 31 ag o sl sz 1) e @i
% Rl A o R R, W oag A R At ad 212 2gt qasly
1 g% §IRE wz 4R ¥ Bar wn ¥ geaw mam Al FEEE]
17 Bt &0 9, agear (Brs=dt) anfy g&t ¥ dew swar qrr s
% R A wla o g ward Ry ¥ ek o Gen s



0w ‘WA aty ek 4
A919rs ¥ Ameaw ¥ qur iR A B A A sigy 3w WA R | e am
& emy ol ge f sl FERe F e ¥ cafed affaid, saeiaaidl fleg
T adt gd 3R 4w R ¥ gEEAE ghme o @ o st R @
¥t ¥ 1 aze g9 w1 fwe gifas n ¥ T % faan ¥ qard ) alwad
39 &9 FeaTwA ¥ d3fa ¥ s § 0% Far 3 wx Fa w13 % g
§ @v3 ¥ e ¥ ol dwfE s snduas ag dwfiEy 9 ger
A0 Jaaar AR -F fog arer W Ra ¥ | o @93 dmfw e %
2 Ay g WA ¥ aweal § R e, seama, an, Qg il wm
fafgd ¥ | Sa%t @G 5@ o 3 @em a% R T A mel W @ aw
fiar #7 @ Afed WA 2o g3 ¥ 1 @ awe dabe an § anmi &
JaAar ¥ WAT gAW 4 ¥ § )

ag gifags 9t # sies, qgw, swge, www, R agfien Eeent
Arfes afet F &gz 3 a'ew w71 2 Ay § agdaRsEt § g
& asilgar &1 fa § 3@ Bw 3 917 B 897 wAAr ag @ 57 aw'w
# AfFwar ¥ | awrg w7 § oft ww d98, 217, 3wl 617 s gw g
aar § e agt s@ %9 F1 see'wA G agFT b au's ¥fa § faar ®
FEE FA FW R 1 g@ TH OB WA Geiwaa 6 @ oaen w3 §
qzFA H AgFE B TR anag (e ¥ Rad ad @ sl am
qidr & of SghE R gd s a13sid @1 fea e oiEt & e
zila B am agl W wd I Ol w1 ada wE o §oag - [EEEE]
fert 17 g8 g% A0 A AERF 1:? ﬂé’a’lﬂfﬁ:ﬁm W1 99T 9u% ¥
st1 ¥ wRaa # fafg I 1 ¥ 1§79 q@a d g A a8 famn fag
qxaar AR ngaar ¥ P R, s A e m{il a1 | sla &1 wuw gy
qar gdtgm ag wfEer 98t F wEd F oy § ¥ wabgan R e
faitsr Pear war ¥ 1

smen Taeq A s =R, wafesar @ gear @ A¥w g o &
et @ f5, “gATAr &1 AT 99 B Re W 0 gmand Al ¥ w &
agt afy A& ¥ 1afg val aF adl @, A ot agl g awdt .\ 3§ FA'RE-
fag swEsq qad wE & @A 0 aga 4w Yadmda :_gr ;, ERETS
3 a B § A ket aneeEnd A wer & A Aerda der s AEm
2, q @k A gAY, A gaaarer d A dwr @ A ,fgar ga sy 3,
a, @zt &, 7 dar 3, AW AR b AN e g a;g[ i;{
o' &, 7 feg &, asa A adead %,j gaw Al %.;ram;ﬁi A |
%, 7 gew ¥, 7 AvEs ¢ | sgaar & o % e 31 ;q;;i =,
ag QA &9l e £ | wgear wa §, ¥AQT SEH A0A ¥R 1§ sy



sy + aredt dar ot

-and Agt ¥ | T meewq 0’99, w@ET, o wmET agl § | enz M
Aear FoFgEd gRaW ¥R O& gRama ) efag # e mar
Sfr AR sgwt a AT B R, Sdl mEm gEen eEw a0 fE=a f g
fEat ar gsar | fenfaer amn w0 s3es $7 s’ A dfes e 21

S oeear ®, g} farar € 1 3 Rarar ¥, ad awer €1 Bk awr awg
EqET WrAT Siar ¥,098) WA wAr &1 gw ¥ | 9@ wA F oawda @ swAr
w iy it § 1 S0 aar howa B gw @ 0 wAa 3, At s
¥ 9ii Sew @AmEsEa @as Fgr o g |

. gara @ET §- odftl, wgwr & wrar €| S swenad) ¥ ad amar ¥
Gar agt ww B ¥
‘anngd wa'AG A AEA & Ay aia agl fear 3-fR g W@
wnfar s ¥ 3z A g e ¥, e ov g gEma we@ ar fEe asar
§oag o g g ¥R q g sar e o8 g e ¥R g onear
mear ¥, 98 4 @ ¥ | KR g me Sew waar €, 9 ol g e @ 20
g By #8989 @ anm ¥ @ gegry ol Q9 F aiv & w3 w®
KR

sl 58 A oE & o A fer asda 2, a2, wie
% 8191 ¥ | 6% A9 adl T awd, wf7 wer @ wwd, oA ner adl
aFdl, ga1 gar agl andt | 994 wieEa A swR) Fer AW Ay axd ¥ 0
wont ania 78 & B gl Rar ® e’ awal w1 oo Al R s
we ol & sAmET § | awar &1 osnaro@ T R smear s @y &
frudwer @ v Fyonw & A1 A0a 1Y Prewfend o wafa A3 @
arafaly Barareag 7€l &1 ardr |

@ 950 S a7 s A e fizal, ot whnr w sgw e @
fraiRa & 1 sty awar w0 Faar A g0 F o agawh e W gt B
ez g ¥

L2001

suFrrg 215, ¥ s, @k, s, ke,
gagarg +2.5

arat, 1.1.6

atar ¢ 1.3

.afl, 1.4

NP wd



o g ‘wrEr’ aie saffs

7. %mg fm ¢ ax wer g 148,

8. afex wifest ¢ 19-20

ergrE Ael @ 18

10 aiwn s @ 17, 11; afes ma=a @3 : 1.66; O g2 4.24
1 armre + 1.2.12

12, @ = ¢ wis wer 32,18, mw fag o 72

13: aymr @ 12113

14, a8 : 1.321

15 = @ 1.4.29

16, ad) : 1.7.60-61

17. 3f : 1542-44

18. ayiar : 12,16

19. g + & gew g shama g9, g 346, @ F. s S ()
20. afiar : 1.3.25

21, syar ¢ el 3fe, 1.1.14 wais, 50

29, wnad : mas 6 9. ¢ A Ry rsAGA’ swisw sewely
23, ayrare : 1.545

25. agadia agea g 47-48 guca qit @ a1

25. grugsa FaT, N A, 9HAE 171

26. agzaa qgsan | W 47-48 g qR gz dw

27. arare : 1.6.49

28, a8 : 1.7.60-61

29, ggt : shaiwre &% wHiE 56

30, apare : 1.5.6

32, arare 155
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Y(@yclley ovdleeldyd
ARlenARMLEARE A sl e

AReAFWR W, @2

0.0 fus

ot WRASL Tt @arl’ cavagl @ 5 Al @ B,
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LOCATION OF RASA
V. M. Kulkaryi

it ’Ig: :‘\;ﬁgl)l;a:&:}r‘;; l::sBi:ﬂ:;: vlvso the olr!e.s( work on aesthetics in Sans-
rit. ¢ rk the sixth chapter on rasq is the most
significant as it deals with the theory of literary beauty-the rasq theory.
';::c:‘:\;n 1::d;;i;1:;::'s|es éncorp?mtcd in tl}is chapler,.uumbcred 32 .md

. age immediately preceding these verses are instructive
regarding Bharata’s own view about the location of rgsa. The traditional
verses he cites in support of his views stated in the prose passage :
“,.What is it you call rasa ? (Or, what is the meaning of the word rasq ?)’.
We reply : ‘it is called rasa because it can be relished. How is rasu reli-
shed ? Just as gourmets relish the flavour of food prepared with various
spices and obtain pleasure etc., even so sensitive spectators (sumanasah
preksaka) relish the i or emotions  (sthayibh mani-
fe;ted or suggested by the acting out of the bhdvas (vibhavas and yyabicdrins)
and which are presented with the three kinds of dramatic representation,
viz., that which uses speech, that which uses the body aud that which is
sattvika (involuntary), obtains pleasure, etc. Therefore they are called ndrya-
rasas (dramatic sentiments, sentiments in drama).! On this subject there are
the following two traditional stanzas :

«As gourmets relish food prepared with various ingredients (of pleasant
flavour) and various condiments, so sahrdayas (rasikas, lit. people with
empathy) enjoy mentally (with a mind completely concentrated) the perma-
nent emotions presented (connected) with their (appropriate) vibhavas,
yyabhicaribhdvas and anubhavas.”

From the passage and the stanzas translated above it would seem that
Bharata held the view that the permanent emotions are themselves rasas
and that they are found in the drama. In other words, according to Bha-
rata’s -view, it is in the drama itsell that rasa is located.

' According to Bhatta Lollata’s view, that which is known as a permanent
emotion (sthapibhava) in its i ified or loped from becomes
intensified or developed through its union with the vyabhicari-bhdvas, etc.,
and becomes rasa located in the character that is being portrayed (antukarya)
‘Rasas are called natyardsas because they are portrayed in drama (Dhvan-
yaloka (ii) Locana, p. 184), In the Abhinavabharati (Vol. I, p. 272) and iAn
the somewhat amplified text of Hi dra (Ka ) this view is
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presented as follows : “Rasa is the permanent emotion itself itensified by the
vibhavas, anubhdvas, etc. (ie. sat(vikabhavas). The rasa is present both in
the character that is portrayed (anukdrya) and in the actor who represents
the character (anukarta)-Rasa is present/exists primarily in the character as
has been represented by the poet in his dramatic work. When the actor,
through his sustained training, discipline and. art presents. the character on
the stage the rasa is present.in him secondarily.?

Sankuka who criticises Lollata’s view differs with him regarding the
location of rasa. According to his view rasa is simply a permanent emotion
or rather, the reproduction or refenaction of the permanent emotion of* the
character (say, Rama); and because it is a reproduction it is called by a
different name : rasa. This reproduced permanent emotion is inferred, on
the stength of the yibhavas, anubhavas and vynthicaribhdvas as existing in
the actor (anukarta). In other words, according to Sankuka the rgsa is
located in the actor an'd actor alone. In another context (A. Bh.'L, p."292)
Abhinavagupta quotes Srisankuka : “In a dramatic performance *the sensitive
spectator enjoys the rasas in the actor, and then perceives the' (permanent)
emotion as existing in the characler. In everyday life, however, praksti
(reading emended to prakria-bhava) a particular bhava (emotion) leads to
its corresponding rasa... “This is not true” says Abhinavagupta, For the
sensitive spectator is not aware of any distinction between the character
reproduced and the actor.”3

The Locana commentary on the Dhvanyaloka p. 184) too criticises,
Lollata’s view. This criticism partly agrees with Sankuka’s criticism and
partly with Bhattanayaka’s critism as recorded in Ch. I. p. 272 and p. 276 :
There is no rasa in the character that is portrayed, say Rama, who is
removed both in space and time from the spectators. If one were to say
that it is present in the actor, there wonld arise the difficulty, viz., the
actor who would be absorbed in . aesthetic rapture would not be-able to
follow the /aya (tempo ?) and other dramatic conventions. If. one were: to
say that rasa.is present in the sepsitive spectator, how: could there,be
aesthetic pleasure ? On the contrary in Karuna-nasa the- sensitive spcctn‘.or
would experience nothing but sorrow..”.4 In this passage too, Sankuka’s
view regarding the location of rasq is further confirmed.

{&ccording to Bhattanayaka, rasa is perceived neither as located, in oneself
nor in ﬁomeone else. In other words, rasa is not located in the spcctétor JnoT.in
the or)’g:.na] character that is . portrayed or in the actor who plays  the role‘ f
the original chatacter. If rgsa were to arise or exist in (hc'spectator.hoaw

could there be the thrill of del
T t ight and" wonder (camat]
contrary in Karuna-rasa he wonld avean: o ("ma k3r).1-On the
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in someone else-the orginal character or the actor who plays his parthen
the spectator would remain indifferent. Rasa is not perccived the way other
things are seen in the world. Tn other words, it is not the result of the
ordinary praminas such as pratyaksa (perception) etc. When rasa (really,
the permanent emotion) of, say, Rama, etc., is universalised by bhavana-
vydpara (the process of universalisation or generalisation) it is enjoyed by
the spectator through the bhogikarana ot bhoktrtva-vyapdra. This aesthetic
enjoyment consists of ‘rpose in the bliss which is the true nature of one’s
own self’ and ‘which approximates the bliss that comes from realising
(one’s identity) with the highest Brahman'.8

This description is silent as to whether the permanent emotion of the
P is | by the vibhavas, etc., whether it colours the mass of
bliss of the Self that is enjoyed by him - (the spectator). Bhattanayaka,
however, explicitly speaks of the permanent emotion of the original chara-
cter as universalised and then enjoyed: In accordance with Bhajtan#yaka’s
view the Universalised permanent emotion of the orginal character, Rama,
ctc., presented by the actor playing the part of Rama, ctc., is enjoyed: by
the spcetator. The permanent emotion of the  original character, when
universalised, includes the permanent emotion of the spectator too: So:we
may.not be wrong:if. we infer that Bhaganayaka held the view that the
spectator himself is the location of rasa. .

It is Abhi gupta who and i 1y “states his:
position regarding the location of rasa in the course of his- discussion'about:
the nature of rasa and its enjoyment in his two commentaries-Abhinavabha-
rati and Locana. On the astra and Di Joka tespectively. Thé:
relevant passages from these commentaries may be reviewed here :

(1) A. Bh. VI. 33 : While commenting on A'S. VI. 33. Abhinavagupta
says: “Rases arise from drama which is a combination (of vibhdvas,
anubhavas and v)'(.bl;i(lTribhﬁrm'); or - rather, rasas are themselves drama:
For a drama is only a bination or Hecti (. laya) of rasas:
(that is, a drama depicts a variety of rasa). Rasas ave found only in' the
drama (and never in our everyday life). In . poetry too, when it is drama-
tised, mentally (acted —out before one’s mind’s eye) rasa is: found. Our-
teacher (Bhatta Tota) says that rasa arises in a poem if we see things. as-if*
they were happening before our very eyes. As he observes in his Kavya+:
kautyka : “In & poem that is not -(mentally) enacted, there -is no- possibility.
of having aesthetic: relish or enjoyment.” Therefore rasas -are found onty in
drama: and-not'in. the- everyday world; and poctry is- drama--itself.
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And therefore aesthetic relish or enjoyment is not found in the actor.
... The actor is only the means for the spectator’s aesthetic relish or enjoy-
ment. This is why the actor is called a patra (i. vessel, glass, ii. character
in a drama). An ordinary vessel (e-g., wineglass) is not able to taste the
wine contained in it. It is only a means to tasting the wine for some one
else).5

1) A. Bh. V1. 23, p-292: In aur (ccnsidered) opinicn in  aesthetic
relish or enjoyment what is tasted or enjoyed is one’s own consciousness
which consists of a mass of bliss. How can there be any question of sorrow ?
Such varied permanent emotions as love, sorrow, etc., only serve to lend
variety to the relish or enjoyment of the (otherwise pure compact mass of)
consciousness. Acting or cramatic represcntation and  such other activities
serve in awakening the dormant bermancnt emotions.?

(1) 4. Bh. VI 38, p. 294 Just as the seed stands as the root-cause
a tree, even 50 the rasas stand as the root-cause of the bhdyas. . ......The
dramatic representation of the actor which is based on the (dramatic) poem
is ultimately based on the generalised (or universalised or idealised) saripis
(emotion or feeling) ~ not on the poct’s personal emotion or feeling as jt
actually was but as transfigured by his poetic sensibility and creative
imagination (pratibha). 1t is thyt very idealised emotion or feeling that js
really speaking the rgsq.... Thus the ragq existing in the poet is like the
seed which is the root-cause of a tree. For the poet is just like
ator." For this very reason it has been said by Znandavardhanﬁcirya “if
the poet is full of the erotic sentiment” etc. Therefore a dramatic poem is
like a tree. The dramatic Tepresentation by the actor is like the flower, etc,
The spectator’s aesthetic enjoyment is Jik
is full of rqgq.8

the spect-

e the fruit, Consequently everything

(V) Dhvanyalokalocana L5, pp. 85-87 : Abhinavagupta
famous incident of Kraunca-vadha narrated in the beginning of
in-an extra~ordinary way. The poetic Utterance, <,
to him, is not to be view

interprets the
the Ramapaio
ma nigada”, etc., according
ed as the expression of Valmiky's (the poet’s)

that rasz is the soul - the very essence of Kavya
ture) would have po basis. For there can be no sorrow or grief in rasq
which is, in Abhinavagupta’s own words, ‘sukha-pradhang’ and dnandariipg’~
pleasurable. Nor is jt Ppossible for one. who is tormented by grief to engage
himself in poetic creation (at the yery moment of Lis grief). In other words,
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one ‘who is plunged in sorrow caniot create. The act of poetic creation
takes place later when the experience has been fully assimilated and is then
contemplated.? Bhattanayaka who preceded Abhinavagupta held an identical
view; he says in his Hrdayadarpana : “The poet does not back rasa until
he is completely filled with it.”10 To put it in modern terminology, “it is
when the poet is fully under the spell of such unique form of rasa-experi-
ence that he spontaneously expresses himsclf in the form of poetry.”’1t’
Abhinavagupta’s own teacher, Bhata Tota, held a similar view; “The
aesthetic experience is the same in the case of the hero of a poem (or a
play), the poet himself, and the reader of the poem or spectator of a play
when recited or enacted respectively.’’12.

These passages inform us that the location of rasa differs, according to
Abhinavagupta, depending upon our different points of view : (i) Rasa is
not found in our everyday world; it is found only in drama-in the sense
that it has the capacity to arouse rasa in a reader or specrator. (i) Rasa
is primarily located in the poet or playwright for it is only when he is fully
filled with it that he spontancously expresses it in his poem or play.
(ii) It is however located, in its real s2ns: in the scasitive reader or
spectator, .

Incidentally, it may be noted, that Dhananjaya and Dhanika, the authors
of Dasaripaka and the commentary Avaloka on it respectively assert :

“Aesthetic experience is possible in the actor”,3

In his commentary on NS. VL.10 Abhinavagupta quotes Bhagta Lollata’s
view : *‘Aesthetic experience is possible in the actor, through his vasands
(for he has himself experienced such feelings in his previous existences);
and through concentrated attention he can continue to follow the laya
(tempo) and other dramatic conventions.”14

Regardi}lg Bhoja’s view Dr. Raghavan observes : “To Bhoja, rasa, as
ordinarily understood, means what is meant to Dapgin and Lollaga, the
prakarsa of the sthapibhava. Tt is in the ch , in the poet, in the actor,
and in the composition. To him rasa does not mean primarily only the
aesthetic subjective samvada of the sahydaya and thus to him the sahydaya
is not the only primary seat of rasa. Of his main concept of rasq as the
one principle of ahanmkara underlying all feelings and activities, by which
characters -come into various moods, the poet is enabled to portray them,
the actor is enabled to enact them, and the rasika is enabled to enjoy
them, the seat is the soul of all cultured men.’"15
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dra and Gunp d the authors of the Nafyadarpana
declare  their position in these words ; “Generally, they say, an actor does
not: experience rasa, but there is no-inviolable rule that he cannot do
s0.: A prostitate displays sexual pleasure in order to arouse her customer’s
sexual exitement (only) out of greed for money. But it can happen that
sometimes she too will experience. profound sexual pleasure.. Similarly a
singer (ggnerally) gives pleasure (only) to others, but at times he too derives
pleasure  (from. his singing). In the same way, even an actor when he
imitates the. feelings of logs etc. that Rama feels, may suddenly find he
has totally identified himself with Rama.””!6

Abhinavagupta takes a firm stand, as seen above, that there  can“be
10 rasg in an actor (i.e., the actor cannot be the location of rasu), The
majority of thinkérs follow Abhinavagupta regarding the location of rasa.
Pinditaraaj Jagannatha, for instance, clearly says, when h¢ defends the
ninth’ rasa, $anta:

“The logical reason, that there is absence of $ama (i.e. sama . is not
pessible in-an actor) does not stand to: reason, because we do not accept
that the revelation (i.c., aesthetic pleasure or relish or enjoyment of rasa
cver takes place in an actor (i.c. the actor is never the location of rasa.\T
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PANDIT DALSUKH MALVANIA



AWARD OF PADMABHUSHAN TO PANDIT DALSUKH MALVANIA

A function was organized by the L. D. Instituic of Indology on 16th
Feb. 1992 to felicitate, Pandit Dalsu kh Malvania, the Institute’s academic
founder and ex-Director for being honoured this year with the award of
Padmabhushan by the Government of India. The function was chaired by
Sheth Shrenikbhai, the Scerctory of the Managing Board of the Institute,
several scholars and admirers of Panditji including Shri Shrenikbhai and
Atmarambhai Sutaria paid warm and  reverential tributes to him, In his
response Panditji voiced his concern regarding the acceleratingly waning
interest in the area of Prakrit Studies and Jainology.

A brief note on Malvaniajis as a scholar, academician and person
follows,
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[Ahimsa af®r § 3391]
AN UNRIVALLED SCHOLAR

Pandit Dalsukh Malvania has been one of the few present-day
intérationally acknowledged authorities on the history and development of



centuries. Although giving guidance over years to many Ph.D. students and
scholars, Indian as well as foreign, he himself does not have any university
degree. He was however fortunate to have been a devoted disciple of three
eminent Jain scholars of the carlier gencration - Pandit Bechardas Doshi,
Pandit Sukhlal Sanghvi and Muni Jinavijaya. He acquired from them a
first-hand knowledge of Jain and Buddhist philosophical traditions and more
importantly, the modern spirit of studying Indian philosophy in a critical,
comparative and historical perspective,

Malvania’s very first systematic work published in 1949 when he was
just thirtynine evidences his sound grasp and critical insight into those
basic philosophical issucs with regard to which top intellectuals of India
carried on greatly subtle and sophisticated debates during the whole coursc
of the first millennium of the Christian era.

Siddhasena Divakara, a fifth centuwry Juin logician, wrote a short but
compact tract putting forth the Jain philosoplhical viewpoint vis-a-vis various
Buddhist and Vedic positions. His jdeas and arguments were cxtensively
worked out by Shanti Acarya in the 12th century. In his penetriting study
of these two works, Milvania has surveyed the entice panorama of Jain
philosophy in its ive stages of develop within a comparative
Indian perspective, !

With a record of soms 25 reszarch works and more than 200 research
papers, scholarly and popular lectures, articlss, introductions cte. Malvania’s
loag asad:mic car:z: his been fairly productive.

One of his sholarly undertakings however merits special mention. That
was the critical editing of the - basic texts of the Jain sacred canon, the
groundwork for which was prepared by the late Muni Punyavijaya. In this
case also Malvania’s assimilation of modern scholarship and learning is
quite in evidence. Regretably, however, his adoption of scientific princihles
of text editing came into conflict with the orthodox Jain beliefs and he
had to dissociate himself from that project in midstream,

Bzcause of Mulvania’s work and position as an eminent scholar of
Indjan philosophy, som:body would be tempted to concoct an image of
him as a dry-as-dust, stinl-offish, high<5row person. Far from this, he is
quite simple, unassuming, warm and sociable. Not only that, the prominent
rationalistic strand in his naturc and attitude, a heritage of his guru Pandi
Sukhlal, has been the source of his rcformist zeal, evident in the view:
about certain modern Jain beliefs and practices which he has expressec
frankly and frezly in his popular lectures and writings and which haw
frequently proved an irritant and incopvenience to the orthodoxy.
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The Lalbhai Dalpatbhai Institute of Indology at Ahmedabad, with its
prestigious LD. Series (comparable in quality and quantity to the famous
Gackwad's Series, the Harvad Oriental Series and the Singhi Jain Secrics
of the Bharatiya Vidya Bhavan) can le said to be entirely Malvania’s
creation,s So also the Prakrit Text-Society Series with its numerous
publications of important Jain texts. He has also played a key role in the
development of the Parshvanath Research Institute of the Banaras Hindu
University, which las, among other things, brought out a comprehensive
history of Jain literature.

The vigorous tradition of sound Indological scholarship in the area of
Jainology and Prakrit studies, which Pandit Malvania has represented so'
brilliantly is also rapidly coming to a sad end. But Malvania with the
wisdom earned during six decades of unflineing devotion to Jearning would
hopefully observe that in view of scveral sincere and serious students and
scholars of Jainology from Jupan, France, Germany, United States etc.,
who sought his guidance and were benefited by his scholarship, the light
of learning would keep shining, if not here. at lzast abroad.

—H. C. Bhayani



BOOK REVIEW

Suredvara’s Vartika on Madhu Brahmapa. Edited with Introduction
Notes and Translated into English by K. P. Jog and Shoun Hino. Pub:
Motilal Banarasidas. Delhi, 1988. PP. XXXIII + 59,

The work under review is an English translation of Suresvara’s Vartika
on Madhu Brahmana which is a part of his B;hadmagyakopanigﬂdbhi;ya
vartika (BUBV). This BUBV occupics. unique place among the Advait
Vedantic texts. It is written in defence of Sapkara’s doctrine of Maya,
oneness of Brahman and identification of individual self with Supreme Self.
Madhu Brahmapa portion deals with Brahma Vidyaand means of realization.
Suredvara’s Sambandhavartika (i.e. Introduction to Sapkara’s Brhadarapy-
akopanisadbhasya) has been edited and translated into English by learned
scholar Prof. T.M.P. Mahadevan and is published by Madras University
in 1972. Again, a portion of Vartika viz., Yajnavalkya-Maitrey1 dialogue
is translated into English together with its study by Shoun Hino, and is

ished by Motilal id Delhi, 1982. Madhu Brzahmana portion
and notes of BUBV is translated into English with introduction for the
first time here by the learned scholars K.P. Jog and Shoun Hino.

Introduction to this translation is a brief study on the text and the
translators have rendered great service to understand the text discussing,
various topics in it such as the subject matter of the Madhu Brahmana
(MB), its relation to the Maitreys Brahmana, on the drgtanta of Rathanabhi
Rathanemi and Aras, TV astra Madhu, verses quoted in MB and Madhuvidya
as Atma-Vidya (= Brahmavidya).

The main teaching of the MB., lies in attaining immortality
(amytattvaikasadhanam. MB. 2). The word Madhu, though has many
meanings, essentially stands here for immortality and oneness of Atman.
As per texual study, this word also signifies the relation of the various
beings and elements as mutnally dependent for their worldly existence
(parasparopakaryopakarakatva)).

This is a kind of relation between enjoyer and the enjoyed (bhokir-
bhogyats) and that of a maker and what is made (Kartykaryata). The
Kknowledge of this relation of mutual dependénce among the various beings
and elements is called Madhuvidya-the lore of Madhu (Intro.P. XV).
If the word Madbu is taken in this sense, then it naturally implies the
absence of the oneness of the ' Atman (aikatmya) which is purpose of all
Upanisadic teaching. To avoid this difficulty Suresvara has emphasized
i ya, cid i and ci alaya (MB-4) of the mundane existence
by peinting to the éruti verses which declares the oneness of the Atman
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on the strength of the derivation of the word ‘purusa’ which signifies t
Atman (MB. 119). According to Surevara the word ‘purusa’ is deriv
from ‘Purw’ means many and the root si-to lie (in)’. Collectively it mea
that which exists in many. In other words thc word purusa etymologica
implies the Atman which cxists in all discrete beings and elements (M
120). Again, Surcévara asserts that the Purusa is all pervading Brahm
itself (Brahmaikam purusastatah-MB-122) Suresvara refutes Bhartrprapanc:
interpretation of the word Nididhyasana and Rathanabhi and Rathane
drgjantas (instances) (M. B.-14-17).

Sunkara as well as Suredvara identify Madhuvidya with Athmajam
This word is clearly used as a synonym for the word Brahman by Sanka:
Analysis of Madhuvidya as Brahmavidya, and philosophical aspect
doctrine of Madhu, by the translators is quite enlightening.

1 o

It is well known fact that t of sanskrit phil [ text ir
english is indeed very difficult task. There also Advaitic texts are ve
difficult to understand and translate. It needs extraordinary scholarship a
skill in translating such téxts. We can definetely say "that translators
this text have achieved remarkable success in their attempt. They ha
tried to maintain original spirit at all cost. Both these scholars have dc
commendable service to field of oriental learning by translating this diffic
text into English. We hope to seg translations of some more Vedan
texts from the pen of these scholars.

Standard of translation is maintained throughout but it is felt tI
care could have been taken to use more appropriate philosophical ter.
in translating certain words. To cite onc or two instances, the wc
‘aikatmya’ is usually trauslated as oneness of the Atman in philosophi
writings not as ‘uniqueness' a version adopted by the translators.

Again, knower, knowledge and known are better words for jidtr, ji?
and jaeya (M.B.~1). The word ‘embodied’ is somehow not appealing
miud for the word ‘adhyatma’ (MB. 28). Few printing mistakes in sansk
texts such as ‘fon®’, (M.B.1), ‘Fagear®, (MB. 6), ‘Rysa’, (MB. L
g dgdets, (M.B. 42), g3l (MB. 73) wcdrageua’, (Appendix vorse.
IEHIRRERISA", (Appendix, verse. 5), could have been avoided.

Equipped with appendix, select glossary, bibliography and index
verses, the book is nicely brought out. Both translators and publishe
deserve compliments for bringing out such fine translation of the text i:
english which will certainly be welcomed by the students and scholars
Indian philosophy in general and Advaita Vedanta in particular,

Y. 8. Sha
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grefegafasdifiwi-Ed. Dr. Gautam Patel. Published by-Sadgvru Gange-
shvar International Ved a Mission, Bombay, 1988.
®

The present work is quite a welcome critical edition of the grednal-
qfuggffarr of Shri Sayapacarya. The ©fds1 is modelled on and almost
scrupulously follows the Bhasya of Sr1 Sankaracarya on the said Upanisad
as also the other works of Sr1 Sankara. The editor accepts that the
present author is the same as the writer of gmasy on the Rgveda. As
he states ‘Shri Sayapa is the Upholder of the Advaitavedanta [actually he
should have stated Advaitavada or Kevaladvaitavada] and Mayavada.’
(p. VII Intro). It is therefore no surprise that he should often follow
Sankara almost verbatim in his Dipika It is yet interesting to note that
“In the chhandogya Upanisad Brahma is described both as Saguna and
Nirgupa. In the Opinion of Sayana the writer of the Bhagya, the first
five Adhyayas of the Upanigad depict Brahma as Saguna while the last
three depict the propitiation of Nirgupa Brahma and Sayana analyses
Brahma on the same lines in his Dipika. The “editor raises the question
as to why Sayapa should have written this Dipika if he intended only to
follow Sankara, Dr. Patel feels that the reply is simple and it lies in the
fact that he has written so many other works and Bhagyas and so the
present one (XII). The explanation could also be that he has written the
present work to reveal his scholarship. What even if he were to follow
Sankara? His Dipika actually places Sankara’s doctrines in proper
perspective. The editing of the work is therefore welcome, a valuable
addition on all the work on $ankara. The editor is right when he states
that  “Sankarabhagya is sy’ gg-A g, But is debatable when he
adds that “There is a happy combination of simplicity and sweetness in
the Dipika of Sayana.”” (IX). The editor also states that the present
Bhfisya of Sayana has some traits of its own, some new contribution.
But i.t is not possible to narrate all this.” (XID). why ? The question
remains unanswered.

The editor has a fajrly good command over manuscriptology and the
method of editing. He deserves .our congratulations for this. The three
afifisz are also welcome. .

However, it should be added that the Tatreduction in Hindi is full
of mistakes from the point of view of language. - If his command over
the Hindi language was not up to the mark, he should have got his
Introduction thoroughly rechecked and revised by an expert in Hindi.

We welcome the work as an addition to our works on the Upanisads
in particular and Indian philosophy in general.






APPENDIX

ALAMKARA-DAPPANA
—Dr. H, C. Bhayani

surhdara—p i vimalalamkara-rehia-sariram /
sui-deviarh ca kavvarh ca papavial pavara-vannaddham // 1

Homage firstly to the Godess of Learning who takes steps beautifully,
whose body is adorned with bright ornaments and who is refulgent with
abundant lustre and (secondly) to Poetry that has beautifully stévetsted
diction, that has a form illuminated with pure figures of speech and that
is rich in excellent sound patterns.

savvaim kavvair savvdin jena herti bhavvaimn
tamalarhkarath bhapimo ‘lamkarar ku-kavi-kavvapam. // 2
We propose to describe (the chief figures of speech) due to which all

the poems become worthy of hearing and gain loftiness and which cry
halt to the compositions of worthless poets.

accamta-surhdararh pi hu piralamkaram japammi kiramtarm /
kamini-muharh va kavvarh hoi pasapparh pi vicchaam // 3
A poem and a damsel's face inspite of being very beautiful dnd lucid,

if they are bereft of ornaments, would appear lustreless to the people.

(@ japitind piunarh  lakkhijjai' bahu-vihe alarnkare /
jehy alarbkarizim  bahu mannijjarti  kavvaism // 4

Hence I ing tt with numerous types of the
figures of speech, we dcﬁne and describe them here so that th¢ poems
beautified with them get excellent recetion.

A-rivaa—diva ha Asa-ai i n

akkheva—jni‘-vairez—»msik—pa'jjsa'bhnaivm w//s
Upama, Rapaka, Dipaka, Rodha, Anuprasa, Atisaya, Visesa, Aksepa,
Jati, Vyatireka, Rasika, Parysya-bhanita,

jah#sarhkha-samahia- viroha-samsaa-vibhavana-bhava /
atthamtarapgso apna-pariaro taba sabottia // 6

Begins * Omy namal, Sarasvasyai.
1. 1. papaviam- 4, 1. Iakkhijjaha. 5. 1. visesarh.



2
Yathasarhkhya, Samahita, Virodha, Sarhdaya, Vibhavana, Bhava,
Arthantaranyasa, Anyaparikara, Sahokti,

ujja avanhava io

pemmaisao udatta—pariatta /
davvattara-kirinttara— gunnttara bahu silesa a // 7
Urja, Apahnava, Prematidaya, Udatta, Parivrtta, Dravyottara, Kriyottara,
Gunottara, various types of Slesa,

vavaesa~th joia ia apatt al a /
anumapam zariso uppekkha? taha a sarmriyha // 8

Vyapadeda-stuti, Samayojita, Aprastutaprasarns#, Anumana, Adaria,
Utpreksa, Samsrsti,

ASISA-UVAmMATivas ca japaha! piarisanarh taha a /

uppekkhavaavo bhea-valia-jamaehi samjutta 119

A#th, Upamaripaka, Nidarana, Utpreksavayava, Udbheda, Valita
along with Yanaka:

ettia-mitta ee kavvesu paditthiz alamkara /

ahix uvakkamesarh visao donni sarmkhau // 10 )

These only are the established and accepted poetic figures. These,
numbering forty, we shall describe in order.

uvamaneparh ja desa-kala-kiriavaroha-padienarn /

uvameassa sarisarh lahai gunenarn khu sa uvama // 11 //

That is indeed Upama which achieves the similarity of the object of
comparison, through a quality thereof, with the standard of comparison
that is distinct on account of difference in place, time or action.

padivatthu guna-kaliz asama mala a viguna-riva a /
sampunna giidha sarnkhala a lesa a dara-viala // 12

Prativastn, Gunakalita, Asama, Mala, Vigupariipa, Samptirna, Gudha,
$rakhala, Slesa, Tsatvikala,

ekka-kkama pasarhsa tallicchs nirhdia aisaz a /
sui-miliz taha a viappia a sattaraha uvamao // 13

Anyonya, Pratarnsa, Tallipsa, Nindita, Atidaya, Srutimilita, Vikalpita.

8. 1, apatthuapasarhsa. 2. upekkha. 9.1. iZnai niarisinarn.



padivatthiie sa uvama ja hoi samapa-vatthuraz a /

‘iva’=‘miva’-‘piva’i-rahia visarisa-gupa-paaezhimto // 14.

That Upama is  Prativastu which lacks particles (of comparison) like
iva, miva, piva and which conveys similarity between two things, inspite
of disssimilar qualities, :

padivatthvama jahz :

sampatta-tivagga-suha thova puhavia hormti para-
mahura-phala (?) {~kusuma) siniddha-patta-

/
s

a
arii virala

The illustration of Prativastipama :

There are few kings on this earth who have achieved (all the) three
types of happincss : Rare are such trees that have sweet fruits, fragrant
flowers and tenderly smooth leaves.

gupa-kalig sa bhaynai guyehi dohira pi sarisad jattha |
uvameo kira ji¢ uvamaparn hoi sa sama /f 16

That Upama is called Gupa-kalita in which resemblance pertains to
two qualities.

That Upama is Asamd in which the Object of Comparison becomes
the Standard of Comparison.

guna-kalia jaha :

carhpaa-laal vva pava-kus ndara sahai vimjha-kadae? va
vaccha-tthalammi lacchi tamala-nile mahumahassa AU

The Illustration of Guna-kalito pama :

On the broad chaste of Vispu that is, like the slope of Vindhya, as
dark as (or due to) Tamala tree(s), Laksmi like the Campaka creeper, as
beautiful as (alternately beautiful due to) fresh flowers, appears charming.

asama jaha ¢
jopha-ni la-ldanna-j i a1 la-bhuanai /

{uha tujjha vva kisoari samana-raa-jae natthi // 18

The illustration of Asam opama :

O damsel of slender belly, your graceful beauty, like the clear moonlight,
adorns the whole world. So nobody is there like you in this world wha
can compare with you in beauty.

17. 1. lai 2. kadai. 18, 1. pasaricirhccaid.
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s5 mala uvamanane jattha vivihana hoi risacholt /

biupa-sarisovama ja vinimmia biupa-raa tti //19

That Upama is Mila in which there is a series of different Standards
of Comparison.

That which is constructed with twofold similat Comparisons is called
Dviguna-riipa.

malovama jaha :

hari harh va sul larh gaanam va bl ta-sira-sacchaam [/

saara-jalarh va kari-maara-sohiam tuha ghara-ddaram // 20

The illustration of Malopama :

The gate of your house is sukamala (marked with beautiful lotus.es)
like the chaste of Visnu (which is marked by the presence Df_ beautiful
Laksmy); it is splendorous due to bhamasita sira (brave men moving about),
like the sky which is splendorous duc to bhamaita sira (the revolving sun);
it is like the water of the ocean marked by (the figures or alternatively
the presence of) elephants and crocodiles.

viupa-ravovama jeha ;

nivvavarikaa-bhuana-maradalo sura-pasia-pahao /

paha paosa-vva tumarm pausa-sarisattanam vahasi // 21

The illustration of Dviguparipopama :

As the might-time, putting a stop to the activitics of the world and
eliminating the sunlight resembles the rainy reason, you also, my lord,
resemble the same by putting a stop to the (hostile) activities of all the
feudatories and by destroying the prowess of the enemy heroes.

na hu ng nahu ahin ja jasi & hu hoi sarpunpd /

ja upa samasa-ligasa gidha bhannae uvama //22

That Upama which is neither deficient nor excessive (in the matter of
requisite characteristics) is called Sampurgopama. That Upama which is
submerged in a compound is called Gighopama.

sampupna jaha :

sohasi vaanena tumarm keai-kapnullia-sanzhena /

! 1, va p tehien Adhada—har P hi /] 23

The illustration of Sumpurpopama :

With your face having the Ketak: flower as the ear ornament, and thus
resembling a lotus with a goose standing near-by, Oh damsel with beauti-
fully long eyes, you appsar charming.



gighovama jaha :

kaha pabihisi kisoari

daiam thanaala-sakhea-nisasiri! /

T bhi. bbh -" ba-bha; it // 24
The illustration of the Giidhopama :

O slim-waisted damsel, being short of breath due the strain of {your
heavy) breasts and moving softly because of the great weight of your lower
body with thighs like the pith of the plantain tree, how will you reach (7)
your lover ?

uval acht uttividi-raiehi ikhala hoi |
uvamijjai uvameo jesim lesana sz lesa // 25

X That Upama which is made up of a concatenation of Upamas is called
Synkhalepama.

That in which the Object Comparisan is Compared by means of
Slesas is Slesopama.

samkhalovama jaha :

saggassa va kan ir1 kart irino [va] mahialarh! hou /

mahividhassa-vi bhara-dharapa paccalo taha tumarh cea // 26

The illustration of $rakhalopama :

As the Golden Mount (i. c. Meru) is capable to bear the great burden
of the Heaven, and as the earth-sugface is capable of bearing the great
burden of Mount Meru, so it is only you who are capable of bearing the
great burden of the vast earth.

lesovama jaha :

so sarhjha-raa-samo! cala-pemmo jo jano suhao /

so kirh bhasai samjha- raena va jo na riacholi // 27

The illastration of the $lesopama : That person who is attractive, but
fickle in love is leke the twilight colour...(?)

susarisamapakhevarh (?) vialai sa cceva hoi daravial® /

ekkakkamovamaneht hoi ckkakkama pama 112811

That Upama which...is called Téadvikala. That Upama in which there
are mutual Upamanas is called Anyonyopama.

[
24. 1. padihisi; nisasirin.
26. 1. girigd mahiala. 27. 1. roasamo.




daraviala jaha:

pina-tthant sa-rid paha-pesia-loana sa-ukkangha /

lihiya vva dara-lagga pa calai tuha damsapasae //29

The illustration of Tsadvikalopama :

That damsel with plump breasts and a beautiful figure, directing her
glance with intense ycarning on the path of your arrival, remains attached
to the doorway without moving—as if she were a picture, hoping to catch
your glimpse.

ekkakkama jaha :

paai-vimalau donni-vi vibuha-jape nivvut-karao a /

ckkekkama-sarisgo tuha kitti tiasa-saria a // 30

The illustration of Anyonyopama ;

Your fame and the heavenly river, both of them being pure by
nature and imparting bliss to Vibudhas ((1) the learned, (2) the gods)
resemble cach other.

nimdze salahijjai uvameo jattha sz pasariisa tti /

anuharai aisaenarh ja sa ccia hoi talliccha // 31

That Upama wherein the Upameya is praised under the guise of
censure is called Praam That is Tallipsoj which bl
Atisoyakti (7).

nimda-pasathsa jahz :

tuha sarhdhassa va naravai bhujjai bhiccehi paada lacchi /

hiaat (hiaath pi?) kaarassa va vaanijja-bhaena osarai // 32

Praising through censuring (i-c. Prasathsopama) is as follows :

O King, your Laksmt (i. e. favours) is openly enjoyed by your
dependents, as if you are eunuch, Your heart (?) too wilts from fear of
scandalous rumours, as if it were that of & coward

tallicchovams jahz :

Pausa-nisasu sohai jala-ppavahehi paria puhax /

L N

cala~yi i di

1jj Ly dapa-p nakkhatta-sarisehim /]33

The illustration of Tallipsopama ;

In rainy nights, the carth filled with water-streams resembling  masses
of stars fallen down due to strokes from circular . flashes of  lightning,
appears beautiful,

—_—

33. 1. ppahanehi 2. tadarha; khapatta-



uvameo nimdijjai thui-vavaesena jattha sa nimda /
aisaa~bhania su ccia aisain bhanpnae uvamsz // 34

That is Nindopumz wherein the Upameya is censured through praise.
That Upami which is expressed through Atisayokli is called Atiéayopams.
thui-nithdovama jaha :

tarmbola-raa-miliarhjanepa aharena sohasi paose /

dara-parinaa-juthbithala-kaxnti-savisena pihu-acchi // 35
The illustration of the Stuti-nindopama :

O girl with (beautifully) long eyes, you appear charming at the advent
of the might with your lowerlip that is coloured by the betel-juice mixed
with the kohl and hence it has the lustre like that of a slightly ripe
roseapple (jambw) frait. .
aisa(i)ya-uvama jaha :

jn“hx—bhLm--surugig:\a—ﬁimirn—samﬁl\eln nijjia-miarhkarh /

sevijjai vaanam s gahidha-luddheh lehirh // 36

The illustration of the Atifayitopama :

(Your) face, which has conquered the moon, is served (1. e. attended
to) by bees, (which resemble) masses of darkness coming to seek refuge
due to fright of the moonlight, and which is covetous of the fragrance of
(your) breath.

j sarisachy bajjhai saddehim sa hu hoi suimilia /
ekkapikka-viappana--bheena viappia du-viha // 37
Sruti-mitita is that (Upama) which is constructed by means of similar
words; Vikalpita (Upama) has two types according to fancying once or
more than once.
sui-miliovam jaha :
dayghiina para-kalattath chadavadiah mapobarati kayvar /
Kkhijjui khalo viarhbhai dasai dosamh a-pecchaxito [/ 38

The illustration of the Sruti-militopama *

Seeing another’s wife willful and beautiful (as also) a poem, composed
in metres and beautiful, a wicked person feels dejected, yawns and censures
her (or it) eventhough he fails (actually) to find any fault,

34. 1. npamdijjai.
ae 4 ana 28 9. varinia,



ekkattha-viappiovama jaha :

paribh i fipithdia~-bahal jacchaa |

pahasu (7) anada~tatisa iva, vaavatta mupijjamte // 39

The iljustration of Vikalpitopama which has fancying related to a
single idea :

The whirlwinds, controlling mass of dust drawn and collected near
hedges though wanderings round and round, appear like tortuously moving
paramours.
pahuha-viappiovama jaha :

sarammi dava jalanc vva volic pahaalari vaarasarh(?)vayo /

paccha masi-piarena va tamena kasiptkayarh saalarh /[ 40

The illustration of Bahudha-vikalpitopama :
Then as the sun like a fire departed, the surface of the sky which was
as if ..(2) and afterwards all of it was dorkened as if with a mass of soot.
(to be contiuned)

S
39, 1. samipidia.
40, 1. volio; nahaaram. 2. pacchi; saasas.



