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BHARTRHARYT'S PERSPECTIVISM (3): ON THE STRUCTURE OF
THE THIRD KANDA OF THE VAKYAPADI YA*

Jan E. M. Houben

1. Introduction

In 1884 the first fascicle of an edition of the Vakyapadiya, which had by that time
already attracted the attention of scholars like Kielhorn and Buhler, was published in
Benares. But as recently as in 1977, Scharfe had to write that “The study of Bhartrhari’s
thought is still in its infancy; critical editions and usable translations come forth only
slowly” (Scharfe, 1977:174). The same year 1977, however, saw the publication of W.
Rau’s critical edition of the Vikyapadiya-karikas, later on supplemented by a word-
index (Rau, 1988)!; and Iyer’s translation of the second Kanda (Iyer, 1977), followed by
the edition of the second Kanda (Iyer, 1983), which contained for the first time all
available fragments of the ancient Vrtti on the second Kanda. The editions of Rau and
Iyer, the results of many years of work, constituted an important step forward in the study
of the Vakyapadiya. But they can still not be considered as ‘final’ (nor were they
presented as such by the editors).

Even on the basis of these more acceptable editions of Rau and Iyer, however, it is
not at all easy to get a complete picture of Bhartrhari’s philosophy. Iyer, attempting to
give a comprehensive and systematic account of Bhartrhari’s thought in his book on “the
Vakyapadiya in the light of the ancient commentaries,” had to admit that

there are gaps in our information rclating to the details of the process of manifestation of the

cosmos from the Brahman-Sabdatattva and of its merging into it. One gets the impression that

Bhartrhari believed that it was a cyclic process, but the cycle is nowhere described on detail. The

fact is that he never forgets that he is a grammarian and as one approaches the end of the

Vakyapadiya, matters grammatical occupy his attention more and more and the metaphysical and

cosmogonic background is forgotten. (Iyer, 1969:404)

- If it is so difficult to reconstruct a complete system on the basis of the Vikyapadiya,
one may wonder what role such system should have played in Bhartrhari’s thought. As

* The present article is mainly a summary of some important sections (rearranged and with some new
paragraphs and references) of my thesis (mainly part 2 of Houben, 1992) which was the result of the project
“The Indian theory of language of Bhartrhari” at the University of Utrecht, 1988-1992. I am very grateful
to Professor A. Aklujkar, Professor H. Bodewitz and Professor J. Bronkhorst for their help, advice and
criticism during the whole project. Onc year of study at the University of Vancouver was made possible
by the Government of Canada through a gratefully accepted Government of Canada Award (1988-1989).
Thanks are also due to the Netherlands Organization for Scientific Research (NWO) for financial support
to participate in a few seminars and conferences, which gave the author much appreciated opportunitics
to exchange ideas with scholars working in relevant ficlds. Finally, I am grateful to the- International
Institute for Asian Studies (Leiden) and the Netherlands Organization for Scientific Research (NWO) for
enabling me to do follow-up research on some points in my thesis and to write this article. The present
article is planned as the third in a series of articlcs dealing with Bhartrhari’s ‘perspectivism’ (cf. note 3).
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regards the specific philosophical topic mentioned by Iyer, namely whether Bhartrhari
believed that there is a cyclic manifestation of the cosmos or not, I think it can be shown
that Bhartrhari was aware of both the cyclical worldview and the view of a non-cyclical,
permanent world, without being committed to either one to the exclusion of the other.2

Instead of trying to infer a complete system on the basis of what is stated and perhaps
presupposed in the VP, one could also try to concentrate on features which do figure
prominently in the VP, whether or not this will lead us to a complete ‘closed’
philosophical system.

A feature which has been recognized, in one form or the other, by several scholars,
but the importance of which is yet to be determined, is what may be called Bhartrhari’s
‘perspectivism’. Bhartrhari’s approach to problems of language, meaning, reality and
their relation may be characterized as largely ‘perspectivistic’, in the sense that (linguistic
or extra-linguistit) reality is described as different from different points of view.
Generally speaking, no single viewpoint is explained to the exclusion of others. Different
viewpoints are discussed in their mutual opposition and complementariness. Sometimes
the viewpoints are simply enumerated. Sometimes Bhartrhari adds a statement of what
would be acceptable from two opposed points of view. Sometimes he has a certain
preference for one view or the other. And sometimes he seems to develop ‘his own’ view
by integrating the opposed views of other thinkers. But even if he prefers one view or
develops a new synthesis, others are not totally discarded. One may say that his
preferences are always pronounced against the background of a relativizing attitude and
a keen awareness of alternative frameworks of reference.

With this relativizing attitude or ‘perspectivism’ not everything is said that there is
to say about Bhartrhari’s philosophy. Yet, if we are to understand more precisely what
‘Bhartrhari’s own’ view was, we also have to come to terms with his ‘perspectivism’ and
try to assess its extent and implications. I will not endeavour to explain in a few words
or pages the essence of the philosophy of Bhartrhari, as some others have attempted to
do before me, but instead try to acquire an insight into the structure of the exposition.
In the present article we will be mainly concerned with the third Kdnda.> The order and
sequence of the topics discussed will be studied, and special attention will be paid to a
few crucial karikds in which Bhartrhari explicitly announces the scope and aim of
important sections.

2. The first karikds and the scope of the third Kdanda

After it has become gradually clear in the second Kanda that the sentence and the
sentence-meaning are to be considered the main linguistic units,* the third Kénda (with
its 1300 karikas larger than the first and second Kanda together) is devoted to words,
their meanings, and their reality. It can be said, more precisely, that the third Kanda deals
with the thing-meant and its reality or ontological status, the word or linguistic elements
used to express it, and the relation between these two. In a few places the reader is
reminded of the primacy of the sentence, but otherwise words are simply accepted as
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individually meaningful.

It is not so much the primacy of the sentence, but rather another theoretical result of
the discussions in the second Kanda which ‘carries over’ to the third Kanda: this is the
relativization of the status of individual words and word meanings. Just as, in the second
Kanda, the status of individual words and word meanings is relativized by emphasizing
that they form part of sentences, similarly, their status is relativized in the third Kanda,
here, however, not on account of their being part of sentences, but on account of various
other grammatical, semantic and philosophical considerations.

From the very first two karikas of the third Kanda, Bhartrhari’s awareness of
alternative frameworks of reference and his intention to enumerate and contrast different
views is evident.’

3.1 The word is distinguished by some as towfold, (by some it is distinguished) as fourfold

or (it is distinguished) as fivefold, after it has been abstracted from scntences, just as
stem and sullixes (are abstracted from words.)

3.2 When word-meanings are abstracted, two permanent word-meanings of all words have

been described: it is either the universal or the substance.

These karikas, in accordance with the trend of the discussions in the second Kénda,
present the sentence as the primary unit. But once words and their meanings are accepted,
Bhartrhari does not attempt to connect the theories discussed with the idea that the
sentence is primary. Are nevertheless certain theories more acceptable to Bhartrhari than
others ? And if yes, what are the criteria to make one theory preferable to another ?

Partly because no ancient commentary on the karikds is available for this Kanda, it
is often very difficult to find out what Bhartrhari’s attitude towards a particular view is.
Because on one single topic many different views are discussed, and because there are
usually no direct statements by Bhartrhari about whether or to what extent a certain view
is acceptable or not, the sequence aand way in which the different views are discussed
acquire a crucial importance if one wants to evaluate Bhartrhari's attitude with regard to
a certain view. In any serious study of the third Kanda or a part of it, sufficient attention
should, therefore be paid to the structure of the discussion and to the place a certain
statement occupies in the whole Kanda.

3. Division of the third Kinda into Samuddesas

For an insight into the structure of this extensive Kanda, one may resort first of all
to the traditional division into 14 chapters or samuddesa-s or ‘comprehensive exposes’.
This division can be largely justified on the basis of the topics discussed in different
sections of the Kanda. Still, the division found in modern editions may not be in all
respects original. Helaraja, who wrote the oldest presently available commentary on the
third Kanda, refers to one of the karikds belonging to what forms the fourth chapter
(called Bhiiyo-dravya-samuddesa) in all available VP editions and mss (including mss
with Helaraja’s commentary), as a karika of the Guqa-samuddeéa, which forms the fifth
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chapter in these editions and mss (VP I11a:106.8-11, and Iyer, 1963,Introduction:xii-xiii).
Since the fourth chapter (Bhilyo-dravya-samuddesa) in the mss consists of just three
karikas, only two are left, and the thesis that they were even considered an independent
chapter seems hardly viable. The character of these two karikas, moreover, shows that
they were intended to introduce all succeeding discussions in the third Kanda. They do
not deal specifically with dravya, the supposed subject of the Bhiiyo-dravya-samuddesa.
From Helaraja’s introduction to these two kdrikas it is clear that he did not consider them
a part of the preceding chapter dealing with relation (sambandha)®. The conclusion can
only be that Helaraja considered these three karikas, which form an independent chapter
in the mss, to be part of the next chapter.

For the moment it seems most expedient to start with Helaraja’s division as the more
authoritative one, Helaraja having access to an older stage of the tradition than that
represented by the manuscripts available at present. Even apart from the view which
Helaraja apparently had in this respect, one may entertain serious doubts about the raison
d’etre of a Samuddesa (‘comprehensive expose’) consisting of three karikds out of which
only one deals specifically with the alleged subject, defining it in a pragmatic way.’

Here, the third Kanda is, therefore, considered to consist of thirteen chapters.® The
references to the kirikds are to VP = Rau’s edition, which, like other modern editions,
follows the division found in the manuscripts. But Rau’s chapter four and five of the third
Kanda are in the present article considered to be one single Samuddesa, which will be
called the Guna-samuddesas™, to indicate that it is the Guna-samuddesa as accepted by
Helaraja.

4. Some preliminary considerations with regard to the structure of the third Kanda

Of these thirteen chapters of the third Kanda, the last one (Vrtti-samuddesas, no. 14
in VP) is of collossal dimensions. It alone is about as big as the remaining twelve
chapters together, and on its own much bigger than the entire first and second Kandas
taken together. While this last chapter discusses compound formations and derivatives
(vrtti), the other twelve chapters of the third Kanda discuss meanings belonging to simple,
uncompounded individual words. The last chapter is largely self-contained, having its
own inner structure and logic.’ It uses some of the results arrived at in the discussions
in the preceding chapters and in the previous Kinda, but, reversedly, has little immediate
bearing on the discussions in these. Therefore, we.can eliminate it without much harm
from our analysis of the structure of the first and more basic part (chapter 1-12 = 1-13
in VP) of the third Kanda.

What can we say about the way the subject matter is divided over these chapters ?
At first sight, they seem to break up into two groups. The first two chapters (the Jati-and
Dravya-samuddesa) show how it is possible to hold that each word denotes a universal
(jati, ‘universal property or generic feature’) or individual substance (dravya, ‘substance’
or ‘individual’, used in opposition to the jati). The Jati-samuddesa shows that the
universal as the word meaning is possible, even in some problematic cases. And the
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Dravya-samuddesas shows that it is possible to hold that each word ultimately denotes
the ultimate individual substance. These two chapters may be considered to belong to one
group. In the other group too, each chapter discusses how a certain word meaning is
expressed in language, but the word meanings discussed are more specific; generally
speaking, it is not attempted to show that all words denote from a certain point of view
a certain word meaning. Thus, in the chapters of this second group, it is 1nvest1gated how
language expresses more specific meanings such as ‘direction’ (dis), ‘means’ (sadhana,
or kdraka, ‘contributive factor in an action’), ‘action’ (kriya), ‘time’ (kala), ‘person’
(purusa), ‘number’ (samkhya), ‘aspect’ (upagraha) and ‘gender’ (linga).

Between the first group in which something is said about the word meanings of all
words, and the other group in which more specific notions expressed in language are
discussed, there are some chapaters which we cannot immediately attribute to the one or
the other group. First, there is the Sambandha-samuddesas, the chapter on relation.
Inasmuch as it discusses not the meaning of a word but the relation between word and
meaning, it occupies a unique position quite different from all other chapters. However,
also the problem of ‘relation’ as the specific meaning of a word is discussed in this
chapter, and in that respect it would belong to the second group. On the other hand, the
concluding passage in which all words are said to express one meamng (esp. 3.3.87)
would link it with the first group.

Next, the fourth chapter, the Guna- samuddesas™ consisting of the Bhuiyo-dravya-
samudde$a ‘further chapter on substance’ and the Guna- samuddesa ‘chapter on quality’
of the manuscripts, is again fully occupied with word meanings. But are these general
word meanings, like the universal and the substance in the Jati-and Dravya-samuddesas?
Or rather more specific meanings like direction, means, action, etc. ? At this point our
‘preliminary considerations’ cannot bring us much further, and it seems expedient to
embark on a closer study of the different sections of the third Kanda.

5. The universal property (jati), the individual substance (dravya), and the
permanent word meaning '

The first two chapters, the Jati-and Dravya-samuddesas, are concerned with the
question: what is the nature of the meaning of a word, is it a universal property (jati) or
an individual substance (dravya) ? Because Sanskrit philosophers of the different schools
of thought have not agreed on a sharp distinction between meaning and referent,' this
amounts to the question whether a word refers to a universal (jati) or rather to an
individual substance (dravya), and the whole problem becomes inextricably bound up
with the problem of the reality or the ontological status of things referred to in language.
~ The theoretical opposition between these two notions is apparenly at the basis of the
dichotomy between the first two chapters. As we will see, the opposition plays an
important role also in other Samuddesas. It is, therefore, worthwhile to study the nature
of this opposition more deeply. ‘

Beforehand, it should be noted that dravya is the opposite of jati ‘universal’ in
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various senses. It may refer to the individual substance in which the universal inheres
(3.1.29); it may also refer to a particular instance, without necessarily being a substance
(3.1.13; 3.4.3); or it may be the ultimate substance which is not particularized but
underlies everything (Dravya-samuddesa 2-18). Some steps in the discussions can only

be understood if we are aware of the broad semantic field covered by this and some other
words (e.g. artha, ‘meaning’, ‘referent’, ‘thing-meant’, ‘purpose’). They do not have
corresponding, equally broad terms in modern (academic) English, but Sanskrit authors
used them in their broad sense even in more scholarly discussions like those reflected in
the Vakyapadiya.

To make the problem of the universal and individual substance more lively to a
modern reader it may be explained in simple words as follows. On the view that the
universal is the meaning of a word it may be argued as follows. If the word ‘cow’
referred only to one specific individual cow, one would need another word to refer to
another specific cow. Indeed, for each individual thing one would need a separate word,
in each case one would need a new relation between word and thing-meant, and
communication between people would be impossible. But if the word refers to the
universal or the universal property common to all individual cows, it is possible to refer
in different situations to different things as ‘cow’; it i§ possible to recognize new things
as cows and to refer to them as cows and communication becomes possible. Therefore,
it should be accepted that a word refers first of all to a universal.

On the view that the substance is the meaning of a word, however, one may argue
as follows. If someone tells you, ‘bring me the cow’ he certainly does not want you to
bring the universal inhering in all cows. If at all the universal plays any role in
communication it is precisely to differentiate the specific substance. Therefore, one
should accept that words refer first of all to the individual substance rather than to the
universal.!!

So far, the problem has been described as a linguistic-empirical problem. In the MBh-
discussion of the universal-substance problem, there is an important complication, and
since Bhartrhari is so intimately familiar with the MBh and refers to it continuously, we
have to take this complication into account. In the MBh, it is concluded that sabda, artha
and the relation between the two, should be permanent. Applied to the views that the
universal and the substance respectively are the meaning of a word, this means the two
views have to show how respectively the universal and the substance are permanent.'? In
the concluding paragraph of the MBh-discussion, the author takes some distance from the
problem and says that whatever is accepted as permanent should be taken to be the word
meaning.

The whole discussion in the MBh takes place in the context of individual words and
their meanings.!® In the second Kinda of his VP, however, Bhartrhari arrived at a
preference of the sentence as the basic unit. The immediate implication of this preference
for the sentence is, as we have seen, the relativization of the status of words and word
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meanings.

If Bhartrhari wants to remain faithful to the MBh, he has to explain how word
meaning, either as a universal or as an individual substance,is permanent. Accordingly,he
spoke of “two permanent word-meanings of all words,the universal or the substance” in
the introductory karikas of the third Kanda. But if he wants to remain faithful to his
preference for the sentence evinced in the second Kanda, he cannot accept a permanent,
independent status of separate word meanings. Or at least, taking into account his
encyclopedic approach, we would expect him to pay sufficient attention to views in
which a permanent, independent status of separate word meanings is not accepted, even
if he discusses at times views (such as the Mimamsa-view) which do accept such status
for them.

6. The Jati-samuddesda

What do we find in the Jati-samuddesas ? A few crucial passages may be highlighted
here. After the introductory karikas, the topic discussed first is the problem of substitutes
in a prescribed (ritual) act.'* On the view that the sentence is indivisible, there were some
difficulties, which were explained in the second Kanda (2.64-71). The difficulties were
solved in a general way by pointing out that if the sentence is accepted as indivisible, one
may still resort to the postulation of words as its part (2.88ff). On the view that individual
words have their own meaning and that it is the universal, the problem is still there:
taking an object different from the one prescribed would mean a deviation from the
prescript. The solution presented in the Jati-samuddesa (3.1.3-5) is that the universal
implies, either on its own accord or on account of the context, not just an object in which
it inheres, but an object which also has a certain capacity and which may be replaced by
another object having a different universal but the same capacity.!® In this solution the
universal which is the word meaning remains the same universal, but some flexibility has
been introduced in its relation with the individual instance. '

Next, karika six gives a model of the relation between word and thing-meant on the
view that the word meaning is the universal.'®
3.1.6 First the own universal is expressed by all words; next that (own universal) is superimposed'’
on the meaning universals.'® :

The following karikds (7-10) show that this way it can be maintained that the
universal is the word meaning even in a case like the word ‘universal’ itself. This would
be a problematic case for someone strictly adhering to the Vaisesika system, according
to which a universal of a universal is impossible. If the universal of the word, i.e. the
signifier, is merely superimposed, this principle need not be abandoned.

In 11 a different viewpoint is adopted, and the Vaisesika principle is no longer
adhered to. Whereas according to 6 the word expresses only its own universal directly
(abhidhiyate) and the connection with the meaning universal is through superimposition,
the word itself expresses (abhidhana) this meaning universal directly according to 11'%:
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11. Also if words (directly) express meaning universals: all words (even the word ‘universal’)
express a universal, since word meanings are defined by their function (in language).

In other words, from the point of view of how a word meaning functions in verbal
usage, one may hold that all words directly denote a universal: not only in an
unproblematic case like ‘cow’ etc., but also in the case of ‘universal’, simply because
language treats ‘universals’ and ‘cows’ in the same way as things which may be referred
to through a universal feature. Word meanings, being thus defined by the way they
function in verbal usage, do not have an absolute, independent status.

The next karika may be understood along the same lines. Not only if a universal is
to be expressed does a word express a universal, but even if a particular is to be
expressed? ;. ,

12. On the assumption that the meaning of individual words is the universal, the universal or even

the particular is referred to by words as a universal; therefore, the (words) express the
universal.

This is next contrasted with a view which is diametrically opposite.?

13. On the other hand,on the assumption that the-substance is the meaning of individual words,
each meaning is expressed as somcthing having the propertics of a substance. Therefore it is
accepted that each meaning is a substance on the basis of its properties of substance.

In the following karikas, Bhartrhari returns to different ways to accept the universal
as the meaning of the word. From this it should not be inferred that the view expressed
in 13 would be unacceptable to Bhartrhari.”? The Jati-samuddesa is devoted to the view
that the universal is the meaning of words, and the view that substance or the particular
is the meaning of words will be explained at other places in the VP?*:

One of the views discussed seems to turn the universal into something mental. The
universal is not so much a propery of the object but rather of the cognition.*

19. Some consider the univesal to be the congnition (pra-khya) which has the form of recurrence;

[and] they consider that (the cognition) which has the form of exclusion (i.e. of 'going apart’)
is the substance.

Towards the end of the Jatisamuddesas, in karika 101, Bhartrhari discusses a views
which is to some extent similar. According to Helardja, karikd 19 explains the view on
word meaning according to the Buddhist school of Vijianavada (VP IIIa:32.10), and 101
the view on the universal of the Buddhists (saugatanam.. jati-darsanam, VP 111a:99.2).
As in 19, the universal is in 101 something in the mind.

From 25 onwards, the relation between the universal and the individual instance is
discussed. It is pointed out that anything that arises has its universal, and that this
universal instigates the causes for its own manifestation in the individual instance
(3.1.25). The universals, by virtue of permanent and impermanent causes, manifest
themselves time and again in the effects (3.1.26). And the universal is also the
sadhana’means’ in the case of an object to be produced; it instigates the action, in order
to bring about its own substratum (3.1.27).
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The latter point refers to a problem which will be sloved much later (3.7.7) in an
alternative way. The problem is ilustrated in an example like ‘he makes the pot’: here,
the pot is grammatically the object of the action expressed by ‘makes’. In other words,
the pot plays the role of one of the six karakas or contributive factors in an action,
namely karman or grammatical object, and it is as such a sddhana ‘means’ in the
accomplishment of an action. But how is it possible that the not-yet-existing object is the
‘means’ in the accomplishment of the action ? The problem may be solved on the
assumption that the meaning of the word is the universal, which itself is permanent. On
this assumption it may be maintained that it is this universal ‘pot’, or ‘pot-ness’, that
plays the role of grammatical object and is thus the ‘means’ in the accomplishment of
the action. That this universal is getting a new substratum in the form of the new
individual pot poses next no problems anymore. Below, in VP 3.7.7, Bhartrhari will
explain the solution of the problem on the view that the word meaning is the individual
instance and not the universal. Here, in the Jati-samuddesas, the whole discussion is
based on only one of two acceptable presuppositions. That Bhartthari gives here a
positive presentation of a certain solution to a grammatical-semantic problem is,
therefore, no sufficient reason to consider it his definitive and finally preferred view on
the issue.

Of particular interest is next the passage according to which the universal .is simply
existence, divided into cows, etc.”

33. Existence,divided into cows etc. through differentiation according to the things related to
it, is called the universal. On this (existence) all words are based.

It is this existence (or Existence, with capital, because of its all-embracing character)
that is the meaning of the stem and of the root, and it is expressed by affixes like tva and
ta (34). Moreover, if action or an entity are expressed, it is in fact existence that is
expressed as having sequence or as being without sequence. And it is nothing but
existence that assumes the six stages of being (35-39).

What is here the status of the individual word meanings ? Inasmuch as all words
express ultimate Existence, it can be maintained that their meaning is permanent. But
since individual word meanings are divisions of existence, it is not clear how permanent
their independent status is. In 42 and 43 Bhartrhari mentions two different views on the
permanence of the individual universals. According to some, each universal has always
one substratum or the other; and there is never a time (e.g. the end of the world-period),
when there is nothing whatsoever (42).26 On the other hand, those believing in an ‘end
of the world-period’ hold that at such a time when all divisions are absorbed in their
source, the universals which have their own specific substrata acquire dravyasattva,
which probably means that they become one with the ultimate substance (43).”” And in
the context, this ultimate substance would be the same as the existence in 33. It seems
that the individual universals are more permanent in 42 than in 43. In practice, however,
from a human point of view, there will be little difference between the permanence which
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lasts for one world-period and the absolute permanence not limited by world periods. It
is of interest to note that the universals are here not described as entities in any way
dependent upon language or human thought (as in other passages in the VP, and in the
Jati-samuddesa e.g. in karikas 11-12,19), but they are independent realities, even though
they are ultimately just divisions of one all-embracing existence. Both existence and its
divisions precede its being expressed in language (cf. also 46).

One may ask: what is the status of the sambandhins, ‘things related to (existence)’
in karika 33 ? In 40 four different views are enumerated?.
40. The substratum, or the own elements, or entitics which are different (from it), or the own
capacities are the causes of seeing division in existence.?’

At least two view, the first and the third, accept some kind of division between
existence and the things related*® The view which indentifies the’things related’ as
capacities of existence could be taken to imply that the °‘thing related’ have no
independent status, in contradistinction to the view according to which they are explicitly
said to be ‘entities which are different’ (bhdva vyatirekinah).

In the karikas after 46, several potentially problematic cases are explained according
to the view that the universal is the word meaning. The problems relate mainly to number
as expressed in verbal and nominal ending (49ff), and to compounds (47-48, 87, 90-91).
From 54 the context of the discussion is Vedic injunctions .

In a digression (72-80), Bhartrhari returns to the problem of substitutes in Vedic
injunctions. He discusses the relation between quality, substance and (prescribed) action,
both from the point of view that word meaning is the substance and that it is the
universal. In 3.1.3-5 Bhartrhari has provided for the possibility of a substitute if the word
meaning is a universal, making use of the notion of sakti ‘capacity’. According to 76,
~ there is a problem if the substance and the quality of a prescribed object would be equally
eligible for substitution. Preferably, only the quality should be substituted and not the
substance. Karika 77-79 explain next that there is a solution if the object refers to a
universal or to a capacity. The solution is worked out from the point of view of the
universal as the word meaning. But this should not be mistaken as an indication that
Bhartrhari prefers the ‘universal view’ to the ‘substance view’ as Helaraja seems to
suggest in his comments on these karikas. Since Bhartrhari will argue that the individual
substance can be seen as a capacity (3.6.1, 3.7.1-2), the reference to ‘capacity’ in karika
77 implies that on this view too the desired solution can be reached. In karika 80
Bhartrhari mentions that some would accept a substitution of the substance as equal with
a substitution of a quality. This option is apparently not preferred by Bhartrhari, but
included for completeness’ sake. The wording of this karikd and the mentioning of the
capacity in 77 do not support Helardja’s explanations according to which this non-
preferred view is exclusively connected with the ‘substance view’. In any case, this
- passage (72-80) introduces some refinements after the possibility of substitutes was
provided for in 3.1.3-5.
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From 92 onwards, Bhartrhari returns to the question: what is a universal? According
to some a universal is similarity, according to other it is a capacity (3.1.92). Some
thinkers (identified as Vaisesikas by Heldraja) emphasize that a universal is to be
postulated as a separate entity (3.1.93-94). According to some, if one cognition arises
with regard to several individuals, one cognizes the essence of the individuals, as it were
(3.1.96). The main problem according to Helaraja is whether or not the universal is
separate entity (VP 111a:93.22; 94.1; 96.2; 99.1). The Buddhist view explained in 101 has
been mentioned above.

The Jati-samuddesas concludes with a passage in which the domain of the universal
is restricted. First, in 104, a view is mentioned according to which there are universals
in cognitions as in external objects, and the karika attributes this view to the Samsarga-
view; Helarija does not give more details about this Samsarga-view, but elsewhere, the
Samsargavadins have been indentified as Vai§e§ikas (Helaraja on 3.7.9, VP II1a:239.3-
4; cf. discussion below). In the Vaisesika-system, a cognition® is considered a quality
(guna) of the self (atman) and universals reside in substance, qualities and actions. The
view in 104 is, therefore, in accordance with the Vaiéegika system. The next karika (105)
mentiones a view which does not accept universals in cognitions; and the following
kirikis (106-110) explain how it is impossible that a cognition could ever be the thing
know in another cognition. A cognition cognizes itself but is not cognized in another
cognition, just as a light illuminates itself but is not illuminated by another light. In the
context, this is an elaboration of what was said in 105, that universals reside in ‘things
to be known’(jfieya) but not in a cognition or knowing (jidna) itself.

The combination of the comparison of a cognition with light and the refusal to accept
a cognition being cognized in another cognition would be in accord with Vijianavada
tenets® with which Bhartrhari must have had some acquaintance.” Whatever Bhartrhari’s
evaluation of this view (he seems quite positive about it, ‘in spite’ of its closeness to
Buddhist ideas), they leave much room for word meanings which are not well-defined
individual basic units.

What we have seen so far may be summarized as follws: On the basis of the tendency
to prefer the sentence as the primary unit one would expect some attention for views
which relativize the status of the individual word meaning. In the Jati-samuddesas, much
positive attention is still paid to views according to which word meanings in the form of
universals are well-established and individually permanent. But in most of these views,
the individual status of universals is, on closer study, not so absolute, for instance
because they are dependent on the function of language (3.1.11); or because they are
simply unreal because in fact there are only differences (3.1.19, 101); or because they are
only divisions of one all-embracing Existence (3.1.33-39), while the seeing of divisions
may be caused in different ways. (3.1.40). In the ‘Existence-approach’, it can be
maintained that words have a permanent meaning, inasmuch as all words express
Existence; and yet the status of individual words and their specific meanings need not be
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absolute, because the particular universals are just divisions of this all-embracing
Existence. In the final part (92-110), mentalist and other views which would not imply
word meanings as well-defined individual basic units receive considerable attention. The
“comprehensive explosition” on jati ‘the universal’ contains, therefore, also several
starting-points for a ‘critique’ of the universal.

All in all, Bhartrhari has shown how it is possible that the meaning of a word can be
a universal, and can be permanent in an absolute or relative sense, without definitely
committing himself to word meanings as well-defined individual basic units.

7. The incomplete ‘comprehensive exposé’ in the dravya-samuddesa

An approach comparable to the °‘Existence-approach’ in the Jati-samuddesa
(3.1.33ff), may be recognized in the Dravya-samuddesa. Again, all words express the
same things, and, again, the status of individual words and their specific meanings is not
presented as absolute. In the Dravya-samuddesa, however, this one things, expressed by
all words, is not a universal but it is the substance. And it is not called existence
(satta) but referred to by another derivative from the root as ‘to be’: satya ‘true’ or ‘real’
(3.2.2, 11,15). In the first dtman (self), vastu (thing), svabhd@va (own nature), Sarira
(body), tartva (reality), are said to be synonyms of dravya, ‘substance’.

If we compare the rest of the Dravya-samuddesa (2 till end) with the Jati-samuddesa,
there is an important structural difference. In the Jati-samuddesa the idea that all words
express the universal inasmuch as they express existence in one of its divisions, is one
of the views explained. According to Helaraja, the idea represents an Advaita-Vedanta
approach (VP Illa: 41.6 and cf. VP Illa: 96.22). Other views are explained according to
which universals are just ‘similarities’ preceived in things which are in fact utterly
distinct; or they are separate, independent entities. In addition, several technical problems
are discussed which arise on the assumption that the universal is the word meaning in
all cases. In the Dravya-samuddesa, however,® other views’ as well as the technical
discussions are conspicuous by their absence. The entire Dravya-samuddesa — with its
18 karikas much smaller than the Jati-samuddesa — elaborates one and the same idea
that all words express a single entity (Entity) in what may be called an Advaita-Vedanta-
like way.*

As for this Advaita-Vedanta-like idea, it is parallel to the idea expressed in the
‘existence’-passage in the Jati-samuddesa (3.1.33-43) inasmuch as in both cases all words
express one and the same entity. In both cases, it can be maintained that the meaning
expressed by words is permanent, a requirement inherited from the accepted grammatical
tradition (cf. discussion above). In both cases, the status of the individual word meaning
themselves is not necessarily absolutely fixed, a requirement resulting from the
preference for the sentence as the primary unit in language. In the Jati-samuddesa 3.1.33-
43, this non-fixed character of the individual word meanings — i.e. of the specific
universals — is not emphasized. Two different views are recorded which make the
specific universals either absolutely permanent or permanent only within a world period.
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In the dravya-samuddesa, however, it is recognized that the fact that all words express
the ultimate Substance, would imply that all words have all meanings ( sarvarthyam). In
fact, however, it is not the case that all words have all meanings, on account of a
‘delimitation through particular forms’:
325 On account of a delimitation through (particular) forms the connection with all
meanings is restricted; just as the capacity of eyes etc. is restricted by tubes etc.

In other words, just as the visual field is restricted if one looks through a tube, like
that the unbounded semantic field of a word (ultimately denoting the ultimate substance)
is restricted through particular ‘forms’. Whatever is meant by these ‘forms’, it is they that
determine that a word meaning has a specific character, different from others. On the
other hand, it is the fact that the meaning of a word is ultimately the ultimate Substance,
which makes the meaning of the word permanent. In- the Dravya-samuddesa much
attention is paid to the latter aspect. It is not explained what these ‘forms’ are and how
exactly they restrict the meaning. They are said to be untrue in 3.2.2, and the forms of
an object are compared with.limiting features of the true (reality)®:

3.2.2 The truc thing-in-itsclf is ascertaincd through its untrue forms.Through the untrue

limiting features, only the true (reality) is expressed by words.

In 3.2.6 it is emphasized that, ultimately, these forms too are identical with reality (or
Substance). A subtle difference with the ‘Existence’-passage in the Jati-samuddesa is that
in the Jati-samuddesa the division of Existence clearly precedes its being expressed in
language. But here, in the Dravya-samuddesa, while the limiting features are in fact not
different from the Substance (3.2.6), they enter the scene only when the Substance is
being expressed. Since the Dravya-samuddesa otherwise does not say anything about
these limiting features or forms, Bhartrhari, while demonstrating how all words
ultimately express a permanent meaning on the view that the word meaning is the
substance, has not committed himself to an absolutely fixed character of individual word
meanings.*’ ’

8. The Sambandha-samuddeda as a continuation of the Dravya-samuddesa

We now come to the Sarpbandha-samuddeéa, the chapter on ‘relation’. Helaraja
introduces the first kariki of the Sambandha-samuddesa as follows: “With the
(preceding) two expositions, (Bhartrhari) has established the Universal and the Substance
as the meaning of a word, distinguishing different points of view; now, a relation must
be the cause of (the fact) that a meaning is expressed by a word, otherwise anything
would be conveyed by anything; therefore, he says in order to explain the relation (the
following)” (VP Illa:122.1-2). From this, one could infer that the notion of relation as it
is discussed in the Sambandha-samuddesa is equally relevant to the Jati- and Dravya-
samuddesa. However, in the exposition of the Sambandha-samuddesa indications are
found which point in a different direction.

One of the first problems discussed in the Sambandha-samuddesa is: how can
‘relation’ be expressed in words ? In the theories advanced to account for the problem
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(3.3.1-19), there is no indication that a word expressing ‘relation’ would first of all
express the universal residing in relation. A peculiar theory is explained in some detail
(3.3.13-16), according to which (almost) all words have in one way or the other a relation
with the thmg -meant, a relation analysable in terms of the two types of relation accepted
in the Vaisesika system: samyoga ‘connection’ and samavdya ‘inherence’. There is no
place in this theory for a universal which would necessarily intervene between the
expressive word and the thing-meant. Does this mean that the Sambandha-samuddesa is,
in a sense, a contnuation of the Dravya-samuddesa ?

In the Dravya-samuddesa, ‘other views’ than the Advaita-like view which forms the
main subject were conspicuous by their absence. The view in the Sambandha-samuddesa
using Vaisesika-notions would make up, to some extent, for this ‘incompleteness’ of the
Dravya-samuddesa. And there are other passages which seem to be closer to the Dravya-
samuddesa than to the Jatisamuddesa.

In Sambandha-samuddesa 39-52 a theory is explained which accounts for the relation
between the exterior object and the word by assuming that in language the exterior object
has only ‘Secondary’ or ‘Metaphorical’ existence (anyd sattaupacariki, 39). The problem
of the relation between an exterior object and the expressive word is urgent only on the
view that the word meaning is the individual substance. If word meaning is a universal,
the problem poses itself quite differently: on that view, one has to account for the relation
between word and universal and for the relation between universal and individual object.
And this was done in various ways (from different points of view) in the Jati-samuddesa.
It is true that the theory of ‘Secondary Existence’ may be translated in terms of the view
that the word meaning is the universal. For instance, it could be said that the secondary
existence of an object is in fact its universal, viewed either as a mental concept or as an
independent entity. But the fact remains that from the point of view of the Jiti-samuddesa
the whole theory of ‘Secondary Existence’ is superfluous, because the problem was
solved in the Jati-samuddesa in its own terms.

Again, in the Sambandha-samuddesa passage starting with 3.3.52 the problem is the
relation between the particular exterior object and the word, whereas the problem in
terms of the Jati-samuddesa would be: what is the relation between the particular exterior
object and the universal ? and next, what is the relation between word and universal, and
does the universal have independent external existence or is it rather something ﬁgurmg
in the mind ? In 3.3.73, even the universal (samanya) is expressed by words as a
particular. The karika is a mirror-image of karikd 12 in the Jati-samuddesa, according to
which all words refer to a universal, even in the case of a particular. This kirika: shows
most clearly the intimate connection between the Sambandha-samuddesa and the dravya-
view, and its contrast with the Jiti-samuddesa.

Towards the end of the Sambandha-samuddesa, we cannot discover strong reasons to
assume that the ideas are more closely related to either the Dravya-samuddesa or the
Jati-samuddesa. The last two karikas, for instance, seem to be equally applicable to both.
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The only difference is that in 3.3.87, as in the Dravya-samuddeéa, the multifariousness
of the one Thing-meant, is closely connected with the expression in words of this one
Thing-meant. In Jati-samuddesa 3.1.33-43, the division of Existence clearly preceded its
being expressed in language.

We therefore have to arrive at the remarkable conclusion that the Sambandha-
samuddesa is on the whole much more intimately connected with the ‘individual
substance’ view than with the ‘universal’ view. It may be considered to be a direct
continuation of the discussion of the ‘substance’ view started in the Dravya-samuddesa.

9. The Guna-samuddesa™

In Helaraja’s division, the next chapter is the Guna-samuddesa™. It absorbs the three
karikds called ‘Bhiiyo-dravya-samuddesa’ in the manuscripts, the first two of which are
as follows.

1-2. Some meanings of words, which are in the science (of grammar) abstracted and separated

from the meaning of a sentence, arising from that (sentence meaning) whichis an
aggregate and has the character of consciousness, just like the meanings of stem and

suffix (arise from and are abstracted and scparated from the word), (some of these
meanings of words) which are the basis of the correctness of words, will be explained

concisely acording to tradition, their nature being inferred from grammer.

The character of these karikas is quite general. They seem to reintroduce the subject
matter of the third Kanda namely the discusion of individual word meanings. The
difference with the first general introduction, karikasl-2 in the Jati-samuddesa, is that
there it was emphasized that the word meanings are permanent, and that they may be
considered as either a universal or a substance. The feasability (as well as the limits) of
this permanence was demonstrated in various ways in the remainder of the Jati-
samuddesa and in the Dravya-samuddesa. But the introduction here seems to clear the
way for a more specific discussion of word meanings. And this is what we actually find
in the chapters which have been categorized above as the second group of chapters:
chapters dealing with more specific word meanings such as ‘direction’ (dis), ‘action’
(kriya), ‘time’ (kala), ‘person’ (purusa), etc.

It is next, the third, karika which deals with dravya ‘substance’ as the meaning of a
word.:

3. The thing in refercnce to which (yatra) a pronoun indicating an objcct is used, that thing

(so ‘rthah), intended as something which can be differentiated, is called ‘substance’.

According to Heldrdja, comenting on the first kdrika of the Dravya-samuddesa, it is
this karika that represents the view of Vyadi, according to whom all words denote dravya
‘substance’ (VP 1IIa:106.8-10). Substance, according to Helaraja, is of two kinds: that
belonging to the level of ultimate truth (paramarthika) and that belonging to the level of
(linguistic) practice (samvyavaharika). The substance of the ultimate level is discussed
in the Dravya-samuddesa, and for the substance of the level of linguistic practice
Helardja cites — as a karika from the Gunasamuddesa™ — the karika translated here.*
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Now, it is not only this karika that has close connections with the notion of dravya
‘substance’; also in the remaining part of Gunasamuddesa™ (VP 3.5 or the Guna-
samuddesa of the mss), the notion of dravya ‘substance’ plays a basic role. In karika VP
3.5.1-2 (which would be karikas 4 and 5 of Guna-samuddesa®™), guna ‘quality’ is defined
only in relation to dravya ‘substance™! :

1. Whatever is in combination and differentiates and is understood with (that) function, is

said to be a guna ‘quality’ in the science (of grammar) on account of its dependence.

2. The differentiating guna ‘quality’ that belongs to the inexpressible dravya ‘substance’
(and) that is assumcd in order to cxpress it, of that (diffcrentiating quality) degree is

designated.

The word dravya is also used in karikas 7-9; and in 3,4 and S it is referred to as
pradhdana ‘the main thing’ (3,4) and vastu ‘object’ or ‘thing-as-it-is’ (5)

What exactly is meant by this guna, defined in dependence on dravya ‘substance’?*?
From the definition in the two karikds translated above, one things is very clear :
Bhartrhari’s guna is here not the same as the Vaisesikas' guna ‘quality’. For, in
Bhartrhari’s definition anything that differentiates and is dependent on a substance is
called guna. In the Vaisesika-system, however, many other entities may be related to a
substance and specify it, not only gunas ‘qualities’ in the strict sense (colour,etc.),but also
karmas ‘actions’ and samdnyas ‘universals’.*3 Nor is it clear that the concepts of dravya
‘substance’ and guna ‘quality’ should be understood in the light of the Samkhya view,
namely that the dravya is just a collection or coming togather of gunas.** Here in VP
3.5.1, guna, as something contrasting with and related to dravya ‘substance’, seems even
to comprise what has been called ‘universal’ elsewhere. This is not explicitly stated in
the Guna-samuddesa. But there are some reasons to believe that this was nevertheless
Bhartrhari’s intention.

First of all, according to 3.5.1 anything that differentiates is to be considered a guna
‘quality’. From this one may infer that a universal is a guna ‘quality’ inasmuch as it
differentiates. In the Vais'c§ika-system, this differentiating function of at least some
universals seems to have been accepted since an early time.* In the Jati-samuddesa itself,
not much attention is paid to the differentiating function of a universal, but rather to its
function of inclusion, and its permanence. One place which is of interest is 3.13b,
according to which the universal secondarily indicates a capacity (jatih Ssakty-
upalaksanam). The fact that here a capacity is only secondarily indicated is in accordance
with the main thesis in this chapter : that primarily the universal is expressed by a word.
But then, this universal does indicate or define (laks) also something else.

In the MBhD it is said with so many words that ‘universals etc.” differentiate
substance: “But universals etc. differentiate the substance in order to convey its
existence; they are the limiting features of the word.”® There is also a MBhD-passage
(MBhD 6b:26.23ff) which attributes to the one who accepts universlas as primary, the
dictum: “There is no understanding with regard to a thing to be differentiated if the
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differentiator (itself) is not grasped.” The differentiator to be grasped first is here the
universal.

In spite of the absence of explicit statements, it seems therefore quite natural to
assume that jatis are according to Bhartrhari bhedakas ‘differentiators’ of the particular
substance, the thing to be differentiated (bhedya). As such, they are included in his
definition of guna ‘quality’.*’. Helardja too includes the jari ‘universal’ in what is defined
as guna ‘quality’ in 3.5.1, and supports this inclusion with references to the MBh*® : “thus
even the universal, because it is dependent inasmuch as it inheres in the substance, is said
to be a guna ‘quality’.”

The exposition in the entire Guna-samuddesa™ (VP 3.4 and 5) starts, therefore, from
the assumption that words express (in fact, ultimately) the individual substance,
particularised by differentiators (which may include universals). This can only lead us to
the conclusion that this Samuddesa further continues the exposition of ‘substance’ as the
meaning of the word, the exposition which started with the Dravya-samuddesa, and
.which continued in the intervening Sambandha-samuddesa.

We have to conclude, moreover, that the Guna-samuddesa™ (VP 3.4 and 3.5) deals
again with word meanings in a very general way, more like the preceding chapters, and
unlike the following chapters which deal with more specific word meanings. In contrast
with the preceding chapters, however, the Guna-samuddesa™™ works with a fundamental
dichotomy in the field of meaning, that between dravya and guna, without trying to
reduce the one to the other. It eleborates the idea that in fact the undividual substance
(dravya) is expressed, not, as in the Dravya-samuddeéa, from the point of view of the
permanence of the ultimate Substance, but from the more pragmatic point of view of how
dravya is expressed in language. It is in that context that the differentiators (including
universals) or gunas ‘qualities’ of the substance appear on the scene and have to receive
more serious attention. '

10. The chapters following Guna-samuddesa™

The eight chapters following the Guna-samuddesa™, as pointed out earlier, discuss
more specific meanings and how they are expressed in language. While Helardja
introduces the first four of these chapters, the Dik-, Siadhana-, Kriya- and Kala-
samuddesa with reference to the first kariki of the Dik-samudde$a,®® the next four
chapters, Purusa-, Samkhya-, Upagraha- and Linga-samuddesa, are presented by him as
a kind of addenda.

Of considerable importance is here the first karika of the Dik-samuddesa (the chapter
on dis ‘direction’), which enumerates the main notions of this and the following three
chapters as follows*:

3.6.1 ‘Dircction’, ‘means’, ‘action’, ‘time’ (as words) denoting things, are by no mcans

fixcd, if word meanings (or things denoted by words) have the form of capacities.

On the basis of only this karika one could infer a few things about these chapters,
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even without studying them in detail. First, there are here some elements ‘denoting
things’ (vastv-abhidhayin). What are these elements ? If Helaraja’s commentary is
followed, they are the words ‘direction’, ‘means’, ‘action’, ‘time’ themselves.”! And what
is meant with ‘things’ (vastu) denoted by them ? In the first karika of the Dravya-
samuddesa, vastu was mentioned as one of the synonyms of dravya ‘substance’. Could
this mean that the starting point is again the view that words denote the substance, as was
the case in the preceding chapters from the Dravya-samuddesa onwards ? Our karika
3.6.1, however, mentions an additional condition in the phrase Saktiriipe padarthanam ‘if
word meanings have the form of capacities’. What does this mean if the words have been
said to denote objects ? Do these words finally express the substance or capacities ? It
is moreover possible to interpret padartha differently. It is not only ‘meaning of the
word’, but because of the absence of a sharp and clear distinction between meaning and
referent it is in some contexts rather ‘thing denoted by an individual word’ or simply
‘thing’. Finally, these words are said to be ‘always un-fixed’ or ‘by no means fixed’. As
observed above, the most immediate implication of the second Kanda for the third
Kanda was that the status of words and word meanings (and smaller units) is strongly
relativized. In the preceding chapters of the third Kidnda we have seen that when
Bhartrhari defended that the meaning of words is (ultimately) permanent, he did not
commit himself too much to accepting individual word meanings as absolutely fixed in
themselves.

On the basis of just this karikd 3.6.1 one can therefore conclude that the discussion
in the following chapters starts (again) from the assumption that individual words denote
individual things, which are not absolutely fixed, but have the character of capacities; the
four main notions themselves are not absolutely fixed either.

10.1. The Dik-samuddesa

In the Dik-samuddesa, it is indeed emphasized that ‘direction’ as expressed in
language is a ‘capacity’ and as such not absolutely fixed in itself. Apart from the first
karika introducing the subject-matter of this and the following three chapters, it is
nowhere emphasized that the meaning of the word is the individual substance rather than
the universal. On the other hand, nothing indicates that first of all the universal would
be expressed by the words. In a straightforward interpretation of the chapter it is much
simpler to assume that the starting point is throughout the view that word meaning is
dravya at least in its meaning of ‘individual instance’, without a necessarily intervening
universal; it is argued in the Dik-samuddesa, that in the case of dis ‘direction’, this
individual instance is actually a capacity. There is also a karika (3.6.17°%) which, while
not in conflict with the view of dis ‘direction’ as a capacity, clearly echoes the Vaisesikas
who categorize it as a dravya ‘substance.’

10.2. The Sidhana-samuddeda

In the first karika of the next chapter, the Sﬁdhana-samuddeéa, sadhana or ‘means’
is explicitly defined as a capacity (samarthya) (3.7.1). The following karikas give
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different views on this ‘means’ as a capacity and its relation (if any) to the substance in
which it inheres.

A kirika which is of particular interest is 3.7.7. Here it is pointed out that a meantalist
approach according to which the thing referred to by words is a mental substance (as
explained in preceding kirikas), allows for a solution to a problem which arises on the
assumption that word meaning is the particular instance. The same problem was solved
in a different way in the Jati-samuddes'a (3.1.27), on the assumption that word meaning
is the universal. The problem is: how is it possible that in a sentence like ‘he makes the
pot’, the role of grammatical object is played by something which does not yet exist,
namely the pot which is precisely the thing to be produced ? Here the solution is possible
on the basis of ‘mental states’: it is the mental state in which the pot is conceived which
forms the grammatical object of the action, not the not-yet-existing external pot. This
mental state is still an individual instance, though not an external object. The solution
presented here, and the fact that it is explicitly said to be based on the assumption that
the individual instance is the word meaning,’® are just indications of the fact that the
entire ‘mentalist approach’ (3.7.3-7) presupposes the view that the word meaning is the
individual instance, 5 and that it solves problems (relation word - external thing) which
would not arise, or which would arise in entirely different terms, if the word meaning was
thought to be the universal.

We have been that in the Jati-samuddesa much attention was devoted to the problem
of substitutes which are a factor (sddhana) in a prescribed action. In the Sadhana-
samuddesa this problem receives very little attention, probably because it is already
solved by the discussions in the Jati-samuddesa. There, the solution was possible by
introducing the notion of $akti ‘capacity’ (3.1.3-5). In the Sadhana-samuddesa, factor
(sadhana) is from the beginning defined as a Sakti ‘capacity’. In this samuddesa it is
mentioned only en passant that the object in an action may be substituted: in the 3.7.26
it is said, in order to distinguish the grammatical notions karana ‘instrument’ and hetu
‘cause’, that the former can be substituted but not the latter. Helaraja mentions that some
explain karana here as referring to any sddhana or means in an action.

Skipping a lot of interesting and relevant material, we may now turn to the final

section of the Sadhana-samuddesa (3.7.165-167)%:

165. On the basis of the fact that an indcclinable is taught in the scnse of the ending, it
should be inferred that the meaning of the ending is different from the substance, and
that it is expressed by the indeclinable.

166. But substance, if it exists in a certain way, than it cxists for ever in the same way.

This nature of the substance which belongs to it, is not given up even if it is
connected with action.%

167. Therefore, the substance which is instrument, does not again become the object.
Otherwise, each individual substance could become different.

Karika 165 returns to. a point made earlier (3.7.13-15, 38, 43), namely that the
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grammatical means expressed by ‘nominal endings etc.’ is represented in language as
different from the substance (expressed by the nominal stem) to which it belongs. From
166 and 167 it may be understood that the point of departure was all the time that the
meaning of the word was first of all the individual substance rather than the universal;
the grammatical means, defined as a capacity, and expressed by ‘nominal endings etc.’,
is represented as different from it. The grammatical means is an ‘individual instance’,”
but because it is also argued that it is certainly not dravya in the sense of physical

substratum, it is easy to see why the word vyaksi ‘individual instance’ was used in 3.7.7.
10.3. The Kriya-samuddesa

The next chapter in the group of four is the Kriya-samuddesa, devoted to ‘action’.’®
At first action is described as it is expressed in laanguage® :
1. To the extent that something which may be cither finished or unfinished is expressed as
something to be accomplished because it has assumed the form of sequence, it is
understood as kriya "action'.

After this, the nature of 'action’ is approached mainly in what may be called a 'logical-
atomistic’' waay, correlated to the view that the individual instance is the primary meaning
of the word.®

In karikd 21 there is a switch, explicitly indicated both in the karika® and by
Helaraja,®? to the view that the word meaning is the universal. The view that action is
a universal will predominate in the remainder of the chapter. In karikas 34-39, action is
described according to different views about the ultimate reality. Some of these,
presenting the basis of action as something all-prevading (34) or as an underlying reality
(35), have no obvious connections with the view of the word meaning as a universal. But
its description in terms of Existence (36) reminds rather of the Jati-samuddesa (3.1.33ff).
At the end, action is again described in terms of Existence.**

63ab. And that onc meaning called ‘Existence’ is in onc way or the other expressed by

specific (verbs).;

64. Just as one and the samc person (arthitmd, objcct- or meaning-element, herc: person)

is referred to as teacher and maternal uncle on the basis of differences between the
(persons) related to him, so is the case with ‘cooking’ and ‘being’.

On the analogy with the preceding two Samuddesas, we might have expected a clear
description of action in terms of ‘capacities’, but such a description is not found in the
Kriya-samuddesa. ‘Capacity’ does play a role in karikas 34 and 36, where it belongs to
the All-pervading or to Existence, and makes it appear in different forms. In 14 the
capacity of a following element in an action was superimposed upon an earlier one. But
action itself is not defined as a capacity in this Samuddesa. Only in the preceding
Sadhana-samuddesa it was pointed out that action may serve as a means (3.7.16-17; also
3.7.34 in Phullaraja's interpretation), which, in turn, was defined as a capacity (3.7.1).

Can it then be maintained that for kriya sas universal, ‘the word kriya is by no means
fixed’, as stated in 3.6.1? The answer should here probably be parallel to the answer to
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the question whether the word as exp;'essive of the universal is well-established or not
according to the Jati-samuddesa. Inasmuch as the words express the ultimate universal,
i.e. Existence, their meaning is absolute and they are as such well-established. But
inasmuch as individual word meanings are only divisions of this Existence, their specific
meaning is not absolute in itself. The same is true for verbs expressing action. Inasmuch
as they all ultimately express the one verb-meaning °‘Existence’, they are well-
established. But inasmuch as individual verbs express this Existence only in a certain
way, their meaning is not so absolute and they are not so well-established. It would thus
be only the verbs as and bhu ‘to be’, which would express this Existence in its full form.

In any case, the Kriya-samuddesa starts with views corresponding to the ‘individual
instance’ view and in that sense the introductory karika 3.6.1 applied also to this
Samuddesa.

10.4. The Kdla-samuddesa

Next, in the Kala-samuddesa, it is again the ‘individual instance’ view which first
receives all attention. Karika 1 defines kdla, in accordance with the Vaiéegika-thinkers,
as ‘one permanent all-pervading substance’. This and numerous other views on time are
subsequently explained (cf. the survey given by Peri in the introduction to his translation:
Peri, 1972:13-17). Having discussed a great number of these views, Bhartrhari observes®:

58. Whether (time) is a capacity present in the understanding, or rather really existing

outside, verbal usage is not possible without having recourse to an entity ‘time’.

Here, the view that time is something mental is opposed to the view that it is something
external. Whatever be the case, in verbal usage one has to make use of the notion of time.

Elsewhere in the Kila-samuddesa, the notion of sakti ‘capacity’ plays again an
important role; aspects of time are referred to as ‘capacities’ (3.9.24 with kalasakti as
Tatpurusa 3.9.49, 50, 51). There is also a general reference to time as a capacity :
saktyarmadevatapaksair bhinnam kalasya darsanam, “The understanding of time is
different with the views (that it is) a capacity, the self, a deity (respectively).” Thus, a
very important view in the Kala-samuddesa, which considers time a capacity, ¢ and
therefore something not absolutely well-defined in itself, is again in accordance with VP
3.6.1.

11. The Purusa, Samkhyd-, Upagraha- and Linga-samuddesa

It has been pointed out above that while the first four chapters of the group of eight
are introduced by Helirdja with reference to the first kirika of the Dik-samuddesa, the
next four chapters, Purusa, Samkhya-, Upagraha- and Linga-samuddesa, are presented by
him as a kind of addenda.®’” The first three of these chapters refer to notions which
become manifest together v&hthe verb-meanig (bhava, ‘Being’) expressed by the verb.
These are, (apart from kala ‘time’, to which one of the previous chapters was devoted)
purusa ‘person’, samkhya ‘number’, and upagraha ‘aspect.’” While some of the notions
discussed so far are not only expressed by verbs but also by nouns (Helaraja mentions
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sadhana and samkhya, VP 11Ib:130.2), the last among the four additional chapters
discusses a notion which is expressed only by nouns, namely linga ‘gender’.

In each chapter, the nature of the notion under discussion is explained. It is also
explained how the notion under discussion is expressed in language (especially 3.10.1-
2; 3.11.4-11; 3.12.1-4; 3.13.3). And finally, it is pointed out that the correlation between
‘how things really are’ and how they are expressed in language is often problematic
(3.10.2ab; 3.11.2; 3.12.5cd; 3.13.7-10, 28cd-29). The problems concern the relation
between ‘actual’ or ‘external’ reality and the way things are expressed in language. It is
pointed out that there is no direct or necessary correlation between the way things are
expressed in language and the way they really are. This lack of a direct and necessary
correlation may imply that the speaker has some freedom in representing a thing as he
wants (on account of vivaksa ‘the speaker’s intention’: 3.12.5, 3.13.19, 3.13.24), or that
verbal usage makes people express things in a certain way even though it does not
correspond to reality (3.11.5, 3.13.29).

While the (specific) ‘thing-meant’ of the notions under discussion may in some cases
be a universal (e.g. in at least one of the views regarding linga ‘gender’), there is no
indication that a universal necessarily intervenes. The specific problems arisipg for the
understanding of number (samkhya) as expressed in verbal and nominal enliltgs, were
already discussed in the Jati-samuddesa (49ff) on the acceptance of the ‘universal’ view.
The Samkhya-samuddesa can therefore focus on the problems which arise if the
substance is first of all expressed, and on more general semantic and grammatical-
technical problems involved in the linguistic expression of ‘number’.

12. Some observations
We may conclude this discussion of the third Kanda with a few observations:

(1) If the main theoretical division in the second Kanda is the division between the
acceptance of either the sentence or the word as primary, the main theoretical division
within the third Kanda is no doubt that between the ‘universal’ and the ‘substance’ view.
The opposition between these two is pointed out at the beginning of the first or
Jati-samuddesa, and plays a role, sometimes more manifest, sometimes more at the
background, also in the other chapters.

(2) In the third Kanda, as in the previous ones, there is a tendency to pay positive
attention to quite divergent views, and usually there is no absolute commitment to one
view to the exclusion of others. The approach to the different problems may be
characterized as encyclopedic and perspectivistic. Against the background of this
perspectivistic approach, there are still theoretical preferences, which are usually in
accordance with the requirement, inherited from the second Kanda, that individual word
meanings, if at all accepted, have no well-defined, independent status.

With regard to the opposition universal-individual substance, the picture which
emerges at the end is the following. While it is possible to consider all word meanings
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to be either universals or individual substances, the word meaning of the verb — action
— is preferrably conceptualized as a universal, and the word meaning of nouns — factors
in the action — as individual things. These individual things are capacities rather than
substances. Other notions such as person and number specify the individual factor and/
or the action. But even action may be conceived of as an individual, and even factors in
* the action may be conceived of as universals. The opposition which determines so much
in the structure of the third Kanda is therefore not absolute, but dependent on the
perspective one takes.%

(3) Because of Bhartrhari’s perspectivistic approach to theoretical problems, it is of
the utmost importance to be aware of the place a certain discussion occupies within the
entire Kanda, in order to be able to judge the relative value attributed by Bhartrhari to
that discussion. Some insight into the structure of this huge Kanda is indispensable.
Because several contrasts and oppositions are playing a role, one may understand the
structure in several ways. Without denying the possibility of seeing other meaningful
structures, I will here propose the following.

The first division of the text which forces itself on the reader is that between the
colossal.Jast chapter and the rest. The last chapter discusses problems relating to
compounds and derivatives, the others problems mainly relatlng to simple words (and
smaller units). The contents of the Bhiiyo-dravya-samuddesa and the Guna-samuddesa are
intimately related. With Helaraja they may be taken as a single chapter, Guna-
samuddesa®™. Next, the remaining 12 chapters (all except the last or Vrtti-samuddesa)
may be divided as follows. The Jati-samuddesa forms one ‘group’ in which problems are
approached first of all from the ‘universal’ view, as opposed to the remaining 11 in which
the problems are, at least initially, approached from the ‘individual substance’ view. The
Dravya-samuddesa alone does not suffice to ‘counterbalance’ the discussions in the Jati-
samuddesa: the Jati-samuddesa discusses many aspects of the ‘universal’ as word
meaning from quite divergent points of view, whereas the Dravya-samuddesa highlights
only one aspect of ‘substance’ as word meaning from quite divergent points of view,
whereas the Dravya-samuddesa highlights only one aspect of ‘substance’ as word
meaning from a single point of view. Because the Sambandha-samuddesa, Guna-
samuddesa™, etc. continue and supplement the discussion started in the Dravya-
samuddesa, the justification for the separate existence of the Bhilyo-dravya-samuddesa
(‘further chapter on dravya’), which was already weak, becomes even more deficient.

Another major dividing line can be perceived as follows: the first three Samuddesas
focus on things which are valid for all word meanings: they are all universals, or the
substance; and each has a relation with a word. Next, the first karikas of the Guna-
samuddesa™ reintroduce the subject matter of the third Kanda for more specific word
meanings (which were partly already discussed from the point of view of the universal
as main word meaning). After the fundamental dichotomy between dravya and guna is
introduced in the Guna-samuddesa'™, the eight following chapters deal with more specific
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grammatical-semaatic notions. They subdivide further into the first and the last four
chapters. The first four, dealing with four notions of major importance, are separately
introduced by a verse at the beginning of the first of these (3.6.1). The verse suggests that
these notions are not absolute and well-defined. The Samuddesas explain them usually as
capacities, but in the latter half of the Kriya-samuddesa action is a universal. The last four
chapters deal with four additional grammatical notions and the questions: how are they
expressed in language, and how do they correspond to reality ?
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FOOT NOTES :

1. Bhate and Khar published an index to the VP in 1992. The index is based on the text as given
in Rau’s edition. Rau’s text has been reproduced without the critical apparatus, and without
indicating that some text portions are not found in manuscripts of an entire branch in the
stemma (Rau gives these portions in a smaller type, because they may not have belonged to
the archetype). A few misprints and mistakes in Rau 1977 and 1988 are tacitly corrected in
Bhate and Khar, 1992, e.g. VP 2.127d, last word vacyatam-> vacyatam in Bhate and Khar,
1992, p. 14 of text; Index, Rau 1988 praciti-> pracita in Bhate and Khar, 1992:120.

2. See my discussion of VP 1.172 and 173, in “Bhartthari’s Perspectivism (1): The Vitti and
Bhartthari’s Perspectivism in the first Kanda of Vakyapadiya” (forthcoming); and the
discussion of VP 3.1.42 and 43 below.

3. Two other articles in preparation are devoted to Bhartthari’s perspectivism in the first and
second Kanda. Article no. 4 in this series (a preliminary version of which was presented as
a paper at the World Sanskrit conference in Melbourne, January 1994) discusses Bhartrhari’s
familiarity with technical and doctrinal aspects of Jaina thinkers, in order further to illustrate
the scope of his perspectivism and his encyclopedic approach. In one or more subsequent
articles, I hope to deal with possible philosophical similarities and contrasts between
Bhartrhari’s perspectivism and Jainism and Vedanta, which developed a perspectivisim
which is clearly subservient to the deeper aim of proving the superiority of the own view.
The numbers of the articles indicate the order in which they should be read at the end, but
say nothing about the order of finalization or publication.

4. The second Kanda discusses a whole gamut of views on the sentence and the word, their
meanings, their mutual relations (word and sentence, word and sentence-meaning, word-
meaning and sentence-meaning, etc.) and the relative, linguistic and philosophical importance
of the different units. The two extrcme positions between which all views have a cetain place
are the position according to which the sentence and its meaning are entirely indivisible, and
the position according to which it is merely a combination of individual words and word
meanings. Statements representing the radical ‘indivisible sentence’ position are often
qualified in preceding or following statements. Even if word meanings are said to be
inexistent, they are assigned a role as the means towards the understanding of the full
meaning (2.43-414); or they can be analyzed aftrwards from the sentence meaning®
(2.443,445); or the sentence meaning, a flash of intuition, is brought about by the word
meaning (2.143). In another group of theories, the reality of individual word meanings is not
utterly denied, but they are said to be neither existent nor non-existent (2.428), or not
independent (2.423-424), or not fixed (2.445-446). From all these points of view, as from the
point of view that word meanings are well-defined individual basic units, it is necessary to
discuss the word and its meaning.

5. 3.1.1. dvidha kaiscit padam bhinnam caturdha pancadhapz va |
appoddhrtyaiva vakyebhyah prakrtipratyadivat |/
3.1.2. padarthanam apoddhare jatir va dravyam eva va |
padarthau sarvasabdanam nityav evopavarnitau |
6. tad evam sabdarthayoh sambandham uktva... “Having explained thus the relation between
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8.

10.

11.

12.

13.

14.

15.

word and meaning...” (VP IlIa:182.1).

There are other Samuddesas which are very short (the Purusasamuddes$a consists of only 9
karikas, the Dik-samuddesa of 28), but they always contains apart from the definition much

more materials which is directly relevant to the subject.

The problem crated by references in the VP-Vnti and Punyardja’s commentary to other
Samuddesas than those found in the available manuscripts has been discussed by Iyer
(1969:7-8). It is not certain that these should have formed chapters of the VP.

The linguistic relation relevant in the preceding chapters is mainly the relation between
individual word and thing-meant or the relation between a lower-level unit and its meaning.
In the Vrnti-samuddesa, the situation is much more complex. The relation between the
compound as a whole and the thing-meant is here only one of the relations that play a role.
In addition, the parts of the compound may be thought to have meanings on their own, and
thus theoretically it may be asked what the relation is between the parts and the compound,
between the parts themselves, between the parts and the meaning of the compound, between
the meanings of the parts and the meanings of the compound. This creates a situation parallel
to that in the discussion of the sentence and its parts in the second Kanda.

Even if some have clearly distinguished meaning and referent conceptually, Sanskrit
philosophers have not agreed on an unequivocal terminology to express the distinction; see
Houben, 1992, p. 46ff.

In these explanations the emphasis was on the speaker. From the point of view of the listener,
the two views may be explained as follows. If an unspecified thing is to be expressed through
one of its features, it is first of all this feature that is to be grasped. And this feature should
occur in other instances too, otherwise it cannot be recognized as a feature; so it should be
a universal feature. Therefore the universal should be grasped first. On the other hand, if a
universal feature is made use of, it is only to point to a specific substance to which it is
somehow related. So one first understands that ther is some substance, next that it is
characteriscd by this or that universal feature. (One may compare the explanations in the
MBhD 6b:26.23ff.)

One may compare here the translation and discussion of the relevant pasage (MBh 1:7.8ff)
by Joshi and Roodbergen in Joshi and Roodbergen, 1986:100ff.

It is asked: “with what padartha in mind is the following constituent analysis made: siddhe
sabde arthe sambandhe ca ‘when the word, the meaning and (their) relation are siddha’ ?”
Joshi and Roodbergen (1986:100) translate padartha here as‘meaning (of the word siddha)’,
but it is better to follow the explanation in the MBhD: the question concemns the meaning
conveyed by a word in general: is it'a universal or a substance ? (MBhD 1:22ff).

Because the Mimamsakas defended that the word meaning is univrsal (Jaimini Satra 1.3.33-
35), one may expect Bhartthari to pay attention, especially in this Jati-samudesa, to the
Mimamsakas’ argumentation and the context of their argumentation (namely, Vedic ritual).
But this is not the place to elaborate on the complex relation between Bhartrhari and the
Mimamsakas (one may compare, f.i. Bronkhorst in Studien zur Indologie und Iranistik no.
15 (1989): 101-117).

The continuity in the three karikas 3.1.2-5 discussing the problem is that the notion of Sakti
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plays a crucial role in each. According to Helaraja (VP Illa: 13.11-12) three diferent solutions
of the problem are given in these karikas.

3.1.6 svajatin (SI: sva jatih) prathamam sabdaih sarvair evabhidhiyate |

‘tato ‘rthajatiriipesu tadadhyaropakalpana |/

I interpret adhyaropakalpana as ‘the making or creating of a superimposition -> the fact that
A is superimposed on B’. Helardja understands kalpana ‘the idea or postulation’ as an

_indication that the superimposition or indentity are merely imagined. But kalpana may

simply mean ‘making, performing’ just as kalpate in 8 means ‘to perform’. The karika
describes a process in the mind, but there need not be any suggestion of contrast between
reality and what happens in the mind.

As a Tatpurusa artha-jati- would mean ‘the universal inhering in the meaning or the thing-
meant’. But if the meaning is itself a universal, e.g. in the case of the word ‘universal’ one
would prefer to interpret it as a karmadharaya, ‘the universal which is the ' meaning’, because
the universal of the universal is 1mpossxble according to Vaisesika (see below)

3.1.11. arthajatyabhidhdne ‘pi sarve jatyabhldhaymah /
vyaparalaksana yasmat padarthah samavasthitah ||

3.1.12. jatau padarthe jatir va viseso vapi jativat |

Sabdair apeksyate yasmad atas te Jativacinah [/

3.1.13. dravyadharma padarthe tu dravye sarvo ‘rtha ucyate |
dravyadharmasrayad dravyam atah sarvo ‘rtha isyate |/

Thus according to Akalujkar’s summary in the Encyclopedia of Indian Phllosophles vol 5
(1990:154, my emphasis): “So, even according to the view (not accepted by the author) that
words designate substances (that is, particulars) they do so by virtue of having the properties
of substances”. It does not seem proper to speak of the non-acceptance of the view
(emphasized phrase) by Bhartthari, but it was, of course, neither the exclusively accepted
view.

Cf. the Dravyasamuddesa, 3.3.73 and 3.4.1.

3.1.19. anupravrttiriipa ya prakhya tam akrtim vididg v
ke cid vyavrttiripam tu dravyatvena pracaksate [/

3.1.33. sambandhibhedat sattaiva bhidyamana gavadisu |
jatr lty ucyate tasyamsarve sabda vyavasthitah ||

The view reminds of the Mimamsakas. Helaraja cites the dictum na kaddcid anidrsam jagat
‘there was never a world which was not similar to this one’ (which precludes the gradually
coming into being of different elements at the begining of a world-period) (VP II1a:49.1). The
same dictum is later on (VP IIIa:51.21.52.1) explicitly attributed to the followers of Jaimini
(Mimamsakas).

Helaraja refers here, among others, to Advaitins.
3.1.40. asrayah svatmamatra va bhava va vyatirekinah |
svasaktayo va sattdya bhedadarsanahetavah ||
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Sattayah objéctive genitive connected with bheda in the cpd. Cf. Speyer, 1886:85, {115 and
177f,{(231.

Helaraja, adopting what he considers the ultimate view, explains all views as if the division
were not real.

According to PDhS 211: buddhi, upalabdhi, jfiana and pratyaya are synonyms. NS 1.1.15
mention buddhi, upalabdhi and jfidna as synonyms.

Cf. VV p. 117 n 1 “Sarkara criticizes there the Buddhist idealist (Vijifanavadin), who hols
that cognition is self-luminous, a lamp....” and Vingéatikﬁ ViS 10 + (6:21-22): itaratha hi
vijRapter api vijRaptyantaram artham syad iti vijiaptimatratvam na sidhyetarthavatitvad
vijiaptinam. A ‘cognition of a cognition’ is impossible also according to other thinkers. For
instance, in the Vnttikara-portion in ‘Sabara’s Bhasya, a cognition of direct perception is said
to have a thing as it object, but not another cognition (arthavisaya hi pratyaksabuddhir na
buddhyantaravisaya, ed. Frauwallner, 1968:28.19). The “functional’ approach to cognitions
may be recognized in karikas 23-24 of the Sambandhasamuddesa. Cf. discussion uner these
karikas, in Houben, 1992.

33 According to Helardja, the view in 105 belongs also to the Samsarga-view. We do not know
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whether or not the Samsarga-view is for Helardja entirely synonymous with Vaisesika-view,
but it may be pointed out that the view explained in the karikas starting with 105 can hardly
have been accepted by the Vaisesikas as we know them. In their system, all categories and
categorizable objects are by definition knowable (this was clearly pronounced for the first
time (as far as we know) by Pralastapada in the well-known dictum sannam api
padarthanam astztvabhzdheyatvajneyatvam there is no reason to think that it would not suit
pre-Prasastapdda Vaisesika) and a cognition is known as a quality of the self. Also in the
closely related Nyaya-system (as in the Buddhist school of Sarvastivada), a cognition can be

- cognized in another cognition, it can be both cognizer and cognized. Bronkhorst has pointed -

out that Nyaya shared with Sarvastivada the views that mental states can be observed
(1985a:108; 127n 3a), that the three times (past, present, future) exist, and that more than one
mental state cannot occur at the time in one person (1985a:127). As cognitions cannot be
simultaneous (NS 1.1.16), the cognizing cognition and the cognized cogmtlon should belong
to different times.

The Dravyasamuddes$a contains some of the main passages adduced as support for the thesis
that Bhartrhari’s persuasion would be exclusively Advaita Vedantic (Sharma, 1975). Yet, it
should be admitted that some passages in the Dravyasamuddesa are easily reinterpreted in a
(Buddhist) vijiianavada sense.

3.2.5 akarais ca vyavacchedat sarvarthyam avarudhyate |

Yyathaiva caksuradinam samarthyam nalikadibhih |/

3.2.2 satyamvastu tadakdrair asatyair avadharyate |

asatyopadhibhih Sabdaih satyam evabhidhiyate |/

In the MBhD it is explained that ‘universals etc.’ are the qualifiers of the substance and the
limiting features of the word: MBhD, 1:15.25-26: jatyddayas tu bhedaka dravyasya sattvam

vaktum updadhibhiuas te sabdasyeti. Since we have seen that in the previous chapter the status
of specific universals was not absolute on several views, they also leave the status of the
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specific word meaning indeterminate, if they are considered to be the limiting factors of the
individual substance.

34.1-2 sarzwargaﬁpdt sanbhiitah sanvidripad apoddhrtah |
Sastre vibhakta vakyarthat prakrtipratyayadivat |/
nimittabhiitah sadhutve sastrad anumitatmakah | .
ke cit padartha vaksyante sanksepena yathagamam ||

3.4.3 vastipalaksanamyatra sarvandma prayujyate |

dravyam ity ucyate so ‘rtho bhedyatvena vivaksitah [/

40 One could read this karika in such a way, that it does not say anything more than that a thing-

41

meant (artha) may be represented as the ‘substance’; for it should be intended as something
to be differentiated. But Vyadi’s view was referred to by Heldraja as the view that all words
simply denote the substance. The reference in the karika to the speaker’s intention serves,
according to Helaraja, to take into account that linguistic meaning (Sabdartha) is being dealt
with, and not the external object or thing-as-it-is (vastv-artha). Thus, even a universal may
be represented in language as an individual substance to be specified, irrespective of the fact
that it is in fact not an individual substance (VP IIa:187.17-188.3). Cf. MBhD 1:15.25-28.

3.5.1 samsargi bhedakam yad yat savyaparam pratiyate |
gunatvamparatantratvat tasya Sastra uddhrtam ||

3.5.2 dravyasyavyapadesasya ya upadiyate gunah |
bhedako vyapadesaya tatprakarso ‘bhidhiyate ||

42 On substance and quality in Sanskrit grammatical theory see also Matilal, 1990a:378-389.
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The Vaisesika side of the problem of qualities and universals was discussed in a few articles
by W. Halbfass. Halbfass, 1976, 1979, 1980a. 199, most of which were reprmted in a slightly
revised form in: Wilhelm Halbfass, On being and What There Is, Classical Vaisesika and the
History of Indian Ontology. Albany: State University of New York Press, 1992 )viii + 303
pp)

Cf. Wezler, 1986.

Cf. the term sdmanya-visesa ‘specific universal’ in the siitras, and the apara-samanya in the
PDhS.

MBhD, 1:15.25-26: jatyadayas tu bhedaka dravyasya sattvam vaktum | upadhibhutas te
Sabdasyeti/Cf. translation MBhD 1:65.

The word is in this context perhaps better translated as ‘anything dependent on a substance’
or ‘secondary thing’ (as opposed to pradhana, ‘the primary or main thing’).

Iti jater api pdratantrydat dravye samavayad gunatvam uktam (VP 111a:193.6).

This is clear from the wording in the introductory lines to each chapter (with uddista‘referred
to’, and a reference to the place of the notion under discussion in the enumeration in 3.6.1).
The reference seems to have been overlooked by Bandini (1980) and Peri Sarvesvara (1972);
Bergdahl and Iyer show awareness of it in the Sadhana- and Kala-samuddesa respectively
(Bergdahl, 1988:67; Iyer, 1974:36).
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3.6.1 dik sadhanamkriya kala iti vastvabhidhayinah |
Saktiripe padarthanam atyantam anavasthitah |/

51 VP IIla: 209.4-11. On the basis of the Sanskrit only, one could understand that the elements
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‘denoting things’ are words or other elements (like nominal endings) expressing ‘direction’,

,

‘means’, ‘action’, ‘time’. For the following chapters will show how ‘direction’ is expressed
by words like pirva and apara (3.6.9) and in certain circumstances through the fifth and sixth
nominal ending (3.6.21); the ‘means’ is expressed through nominal endings and sometimes
secondary nominal affixes (3.7.13, 43); ‘action’ is conveyed by the verbal root (3.8.52); and
‘time’ through verbal endings and affixes (e.g. 3.9.94-98). If 3.6.1 is interpreted in this way,
the expression dik sadhanam kriya kala iti does not cite the respective four words, but refers
to the things expressed by these elements.

3.6.17 sarvatra tasya karyasya darsanad vibhur isyate |

vibhutvam etad evahur anyah kayavatamvidhih [/

Because its effect is seen everywhere, [direction] is accepted as omnipresent.
That is called its omnipresence; the situation of corporeal things is different.

The formulation 3.7.7, vyaktau padarthe... sadhanatvam tatha siddham, shows that it was all
the way presupposed that the induvidual instance was the word meaning (otherwise, if the
author switched only here to this view after first presupposing the other view, one would
expect an expression with tu).

The same applies to the famous passage in the Sambandhasamuddesa (3.3.39-51) where
Secondary Existence is introduced to solve certain semantic problems.

3.7.165 vibhaktyarthe ‘vyayibhavavacanad avasiyatam |

anyo dravyad vibhaktyarthah so ‘vyayenabhidhiyate [/

166 dravyam tu yad yathabhutamtad atyantamtatha bhavet |
kriyayoge (SI: kriyabhede) ‘pi tasydasau dravyarma napahiyate [/
167 tasmad yat karanamdravyamtat karma na punar bhavet |
sarvasya vanyathabhavas tasya dravyatmano bhavet |/
kriyayoge Iyer, howevr, reads: kriyabhede.

Although, from a Vaisesika point of view, the gramatical means may be specific universals
in some - but not all - cases: 3.7.10cd, 11.

In addition to Iyer’s sometimes parapharasing translation of the karikas, one may refer to the
translation (into German) of the karikas and Helaraja’s commentary by Bandini, 1980 (Kriya
-samuddesa).

3.8.1 yavat siddham asiddham va sadhyatvenabhidhiyate |

asritakramaripatvat tat kriyeti pratiyate ||

Helaraja, VP IlIb: 18.13-15; 19.1-3; Bandini, 1980:48.

21a: jatim anye kriyam ahur.

VP IIb: 18.15:... idanim jativadimatenaha, “..now he says according to the view that the
universal (is denoted by the word).”
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3.8.21 jatim anye kriyam ahur anekavyaktivartinim |

asadhya vyaktirapena sa sadhyevopalabhyate [/

3.8.63ab ekas ca so ‘rthah sattakhyah katham cit kais cid ucyate |
3.8.64 acaryo matulas ceti yathaiko vyapadisyate |
sambandhibhedad arthatma sa vidhih paktibhavayoh ||

The second line refers to a problem - not relevant in our discussion - in connection with
nominal forms referring to actions such as pakti ‘cooking’, bhava ‘being’, and the
grammatical gender thcy have as nouns.

3.9.58 jAananugatasaktimva bahyamva satyatah sthitam |

kalatamanam anasritya vyavahartumna Sakyate [/

In the first or Brahma-kanda, third karika, time was described as the ‘time-capacity’
(kalasakti as Karmadhdaraya, 1.3b). There, it belonged to brahman sabdatattva, but in the
Kalasamuddesa, as in the entire third Kanda, the word brahman is conspicuous by its absence.
(Also in the second Kanda, brahman is absent, except for 2.237 where it figures in an
illustration for a theoretical point.) Places in the Kala-samuddesa which could answer the
question ‘time, a capacity of what ?’ are 3.9.58 (it is a capacity present in the understanding),
and 3.9.59 (it belongs to each bhava ‘cntity’; notc the v.1 in some mss with bhavasya in
singular). '

An explicit relativization of this opposition— one may read it already in the first karikas of

the third Kanda— is found in the Vmti-samuddesa, which we had excluded from our
discussion:

3.14. 355. aprthaksabdavacyasya jatir asriyate yada |
dravyasya sati samsparse tada jatipadarthata |/

356. dravyasya sati samsparse dravyam asriyate yada |
vacyam tenaiva Sabdena tada dravyapadarthata |/

357. aprthaksabdavacyapi bhedamatre pravartate |
yada sambandhavaj jatih sapi dravyapadarthata ||

358. atyantabhinnayor eva jatidravyabhidhayinoh |
avdcyasyopakaritva asrite tubhayarthata ||

355. If one has recourse to the universal, even though the substance, not expressed by a
separate word, is touched upon, then the word meaning is the universal.

356. If the individual substance is touched upon, and if one has recourse to the substance
as what is expressed by that very word, then the word meaning is the substance.

357. If the universal, though not expressed by a separate word, functions merely to
distinguish [the substance], just as relation [in a compound functions merely to
distinguish the thing related], then too the word meaning is the substance.

358. But the two which express the universal and the substance [respectively], and which
are entirely distinct, have both meanings if it is accepted that [the universal and the
individual substance respectively] assist the [other] which was not expressed.



NATYAS ASTRA AND INDIAN THEATRE*

Radhavallabh Tripathi

LIST OF ABBRIVATIONS
— NS: : Natyasastra of Bharata, Edn. published from Oriental Institute, Baroda in four Volumes.

— Abh. : Abhinavabharafi commentary on NS by Abhinavagupta, publlshed in the Edn. of N$
as above.

— Abhinava : Abhinavagupta,

— Mal. / Malavika. : Malavikagnimitram of Kalidasa.
— Vikram. / Vik. : Vikramorvasiyam of Kalidasa

— K. : Kalidasa.

— Br. : Brahmana

— KSS: Katyayana Srauta Sutra

— MB. : Mahabharata

The word Natya, literally meaning the practice of a dancer or an actor has been
defined in laxicons as the combination of dance, singing and playing of musical
instruments'. Tauryatrika and Lasya are mentioned as its synonymns.?

In the tradition of NS, the concept of Natya embraces all the functions of theatre.
Natya has been viewed here in the light of our philosophical traditions within an ethical
and cultural framework. The values and social functions of art have also been kept in
view in the concept of Natya in our tradition.

Technically, Natya lies in the practice of the artistes. Therefore, the word prayoga
rightly comes to be equated with it. The externalised form of Natya, to be visualised by
an audience, is prayoga®. Sometimes it is also termed as abhinaya®. Kalidasa rightly
suggests that prayoga is sine qua one of Naryasastra®. This is the practical outlook with
regards to the concept of Natya and accordingly the definitions of Natya, to quote
Bharata’s Ndatyasastra can be simplified in the following terms :

Asd @9E SR gagEEEtae: | QsgmefEnd Tttt 1 (NS, L119)

Prayoga and abhinaya are therefore invariably linked to Natya, but they definitely do
not cover the hole gamut of Ndtya To understand Ndtya in its totality, we will have to
turn to its creative process starting from subtle psychological levels and leading to the
manlfestauon of Natya in an audio-visual form.

Nagya is created on three levels. First, a poetic or dramatic piece is created by an
author, which is subsequently taken up for production on the stage by the performing
artists. Visualisation of this stage production by an audience forms the- ﬁnal stage of
Natya.

* Lecturers Delivered under the Annual Lecture serics of L. D. Institute of Indology, Ahmedabad - 1989.
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Thus, a poet or a dramatist is the first creator of Natya. He adopts word as his
medium. According to NS, the contents presented by the poet or the dramatist through
this medium of word comprise lokavrita (behaviour of the people) or bhdava (that which
has already happened or that which is going to happen in our world). The word
‘avasthd@’ is also used sometimes to denote the contents of Natya®. The poet creates
Natya by re-telling that which has already happened. The N$ terms it as
bhavanukirtana’, while the tradition of epics defines it as ‘anuvydharana’®.

The stage-performance tends to re-design this literary of dramatic piece. It has to be
trans-created through the language and idiom of theatre by the actors. In the creative
process of an actor performing on the stage, his own body becomes his medium. Through
his speech physical gesticulations, concentration within his own psyche and by proper
utilisation of the stage-properties, he creates a threatric Universe. This process has been
termed as ‘anukarana’ (re-doing) in NS.

The performance of the actor is re-captured through aesthetic sensibility and
imagination by an ideal spectator. This is the culmination of the creative process of
Natya, where the creativity of a dramatist and the efforts of the actor enable the audience
to identify themselves with the world belonging to a different plane of time and space.
According to NS, this is anudarana or anubhdvana (re-seeing or feeling again)’.
Abhinavagupta substitutes it by the term ‘anuvyavasdya'® which is imbued with
philosophical meaning.

Thus from the poet’s point of view, Natya is basically anukirtana. 1t is anukarana
for the actor; and anudarsana or anubhavana for the audience. The process of creating
the Natya undergoes through a trio comprising the poet’s vision, the actor’s disposition
and the sensibility of the spectator. But this creative process does not go in a linear order,
and none of the three elements responsible for the creation of Natya works in isolation
to the others. Nor can it be singled out from the others. The trinity of anukirtana,
anukarana and anudarsana forms one single cause for the manifestation of Natya. We
can define the Natya-hetu (cause of Ndatya) on the lines of Mammata in the following

way : SRR 76 TREE Igu il wgeeR 9 ¥ ¥

In case anyone of these members of the trio appears to be missing, its effects
materialise through the assimilation of its characteristics by the other two.

This intricate process of creation of Natya running on three levels in a cyclic order
involves multi-dimensional structure of time and space. Bharata rightly says that the
word of Natya incorporates all the three worlds''. The three worlds involve not only
multi-dimensional space, but various dimensions of time also. If Natya is re-doing or re-
telling of that which has happened, it is also corelated with that which is happening or
going to happen. The past and the present are, thus, treated together in Natya and this
treatment also tends to extend beyond the spheres of the past and the present, expanding

its frontiers towards future. It reveals the shape of things to come : Wfasqaye IwFa

waFAigEdE | (NS 1. 14)
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Rooted in his own time, the poet interpretes the historical or mythological time,
which is further represented by the actor on the stage and is re-visualised by the spectator.
The treatment of time and space does not involve this multiplicity and variety of layers
in any other art-form.

The above view of Ndtya presents its concept in the context of its creative process.
There is one more way to understand what Natya is, i.e. by analysing its structure.
Bharata says that there are five elements constituting Natya'?, while Kohala, his able
student, further expands the idea of the fundamental elements of Natya by suggesting the
natyasamgraha (the digest of theatre) which comprises the following eleven elements,
and the treatment of these eleven elements forms the subject matter of the whole of the
NS:

Rasa (Chap. VI)

Bhava (Chap. VII)

Abhinaya  (Chap. VIII-XXVI)

Dharmi (Chap. XIII)

vrti  (Chap. IXX)

Pravntti (Chapp. XIII)

Siddhi (Chap. XXVII)

Svara (Chap. XXVIII)

Atodya (Chap. Chap. IXXX-XXXI)

Gana (Chap. XXXII)

Ranga (Chap. II-III)

These elevan elements have been listed above in the same order as in a single karika
of NS (VL.10)"3, indicating a continiuum, the sequential order therein working both from
the right and the reverse sides completing the circuitous process of the manifestation of
Natya.

We have discussed the three levels of the creative process for materialisation of
Natya where the poet stands at the first end. He creates a play out of Rasa. The
overpowering nature of Rasa oozing the heart of the poet leads him to the expression of
bhavas", projecting the dharmi the vrtti and the pravri of a particular play. The actor
however, stands on the platform of the theatre. He is supported by the music, orchestra
or songs and then he starts his abhinaya in accordance with the vrttis, the pravrttis and
the dharmi respectively, ultimately reaching the expression of Rasa via bhavas. The
spectator also first sees the ranga the stage or the theatre — with its paraphernalia, and
then is attuned to the musical notes or the orchestra, then grasps the vrttis and pravrttis
of the play in performance and then ultimately realises Rasa. Thus, in the
natyasamgraha, the journey of Natya starts from Rasa and ends in Rasa, the sequence
of the employment of its various elements varying according to the requirements of the
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poet, the actor or the spectator.

The followers of Udbhata had objected to the order of the presentation of the eleven
elements in the Karika of Né, arguing that ranga (theatre) should be counted as no.1, then
gana and so on. Lollata refuted them and he tried to justify the order as given by Bharata
or Kohala, on the following grounds : (i) Rasa and bhdvas are inherent within the actor
in an instinctive form; (ii) they form the internal landscape and are the desideratum; (iii)
in the ndtyasamgraha, the order of employment of the eleven elements is not meant to
be mentioned successively's. We can, however, better appreciate the order in which the
eleven fundamental elements of Ndtya have been mentioned if we take Abhinavagupta’s
view-point into account. The process of Natya goes on at various levels. The author or
the dramatist and the actor stand on the creative side, and the spectator stands at the
receiving end. The author creates a poem out of Rasa, which leads to
bhava , which determines the mode of abhinaya forming the vrttis and the pravrttis.
Thus, the successive order of employment from the dramatist’s point of view may be
shown as under : Rasa—>bhava—>abhinaya—>dharmi—>vrtti—>pravrtti, etc.

, From the dramatist’s point of view, ranga or theatre may come in the last, but an actor

starts his activity on it. Therefore, from the actor’s point of view, the creation of Natya
will run through the successive employment of the fundamental elements in the following
way : Ranga —> gina —> dtodya —> svara —> siddhi —> pravrtti —> vrtti —> dharmi
—> abhinaya —> bhava —> Rasa.

In this way, we can say that, the creative activity of Natya embraces both the right
and reverse orders of the employment of these eleven elements. Natya, however, lies in
the integration or sythesis of these fundamental elements. Abhinava, therefore, has rightly
emphasised over its collective nature by calling it ‘samudayarippa’. The proper
combination, interaction and corelation of these eleven fundamental elements becomes
Natya. Natya, thus, lies in the linkage of these elements through a continuous cyclic
process with interdependence. These elements constitute both body and soul of Natya.
Itivrtta (the plot) or lokavrtta forms its body'® and Rasa is its soul.

Rasa, bhava , abhinaya, dharmi vrtti and pravrti these six elements constitute the
interior of Natya. We can define their relationship with Natya as that which. forms an
indivisible bond (samavdya-vriti) while the remaining five — siddhi, svara, atodya,
gana and ranga — are comparatively external; they can be said to be related to Natya
by samyoga-vriti. In the creative activity for Natya all these interior or internal elements
are interlinked.

Ranga.appears to the most external elements. It also appears to be the most earthly
of the constituents of the natyasamgraha, while the other elements more or less tend to
be somewhat etherial. However, ranga is essentially linked with the whole process of
Natya culminating in Rasa. So far as its shape is concerned, the theatre according to NS
is of three types — caturasra (square), vikrsta (rectangular) and tryasra (triangular). -
These three types are again combined with three types of size - jyestha (largest), madhya
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(medium) and avara (small). Thus there are nine types of theatre. Measured either by
hasta or danda these nine types multiply into eighteen, the largest having the capacity to
accomodate a few thousand spectators, and the smallest for the selected few!’. This vast
range of the types of theatre is to be utilised selectively in co-relation with the other
components of natyasamgraha and also in accordance with the type of the play to be
performed. From the point of view of the tempo and mode of performance, the major
types of drama (dasariipakas) are divided into two categories aviddha (forceful) and
sukumara (graceful).'® Dima, samavakdra, vyayoga, Ihamrga - these four fall in the first
categotry and the rest of the six in the second. The aviddha type, dominated by the
arabhatt vrttis with the conspicuousness of the sattvari requires vigorous movements and
larger space. The four divisions of sarnvari, namely utthapaka, parivartaka, samlapaka
and sanghatya comprise the motifs of fight, the spectacle; while the divisions of arabhati
require big sets, use of properties, scenes of war and retreat. For the performance of
aviddha type of plays, therefore, the largest (jyestha) theatre will be suitable, while for
the sukumdra type, where kaisiki vrtti predominates, the medium type will be the best.
For the smaller plays like Bhdana and prahasana, however, the smallest (kanistha) theatre
will be just sufficient, as Bharaii Vrtti which comprises more speech and less action rules
in such plays. NS thus offers a big range of theatres for the choice of the performer. The
architecture and the shape and size of the playthouse are closely linked with the vrttis
and, therefore, they not only affect the accoustics — the music, orchestra and the
dialogue-delivery, but also have their own impact on the delineation of pravrttis and
subsequently on abhinaya, bhavas and Rasa.

Gana, the second category in the natyasamgraha, counting from the reverse side, is
likewise closely linked with the other categories. It prepares a ground for the performance
of a play. Bharata, therefore, suggests that gana should precede all other items before the

start of a play, because it forms the sayyd (basis) for the dramatic performance T
v g w9 | e fkoaegw awfa ey

It is in the fitness of things, therefore, that many of the items of pirvaranga
(preliminary rituals for a dramatic performance) are related to music and orchestra.
Pratyahara, the very first amongst the 19 items of pirvaranga, consists of the entrance
of the members of the orchestra on the stage, and avatarana, coming just after it,
indicates the songstresses taking their proper place. Arambha is the begining of songs,
while the next items — asr dvana, vaktrapani and parighattana are all related to musical
instruments (arodays). | ‘

Atodya (instruments) and svara (notes) are the next items in the natyasamgraha.
They are directly related to Rasa. The employment of gana and dtodya with svara paves
the way for the siddhi (success) of the play being performed. The siddhi is of two types
daivi (divine) and manusi (human). These two types of siddhi are related to the modus
operandi in a performance leading to the creation of theatric time and space. If the
consciousness of the spectators is completely switched over to this different plane of time
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and space and they are so much absorbed therein that they become forgetful of all
empirical realities for the time-being, then the performance of the play is heading towards
daivi siddhi. On the contrary, when the consciousness of the historical present also runs
side by side with the realisation of a mythological or the theatric time, it is manusi
siddhi®. Manusi siddhi, therefore, carries with it an element of alienation. We have
talked of the three creators of Natya - i. e., the dramatist, the actor and the spectator. They
are sometimes involved in their own creations and sometimes they stand apart.

The idea of siddhi is corelated to the pravrtis, the vrttis and the dharmi. The type of
siddhi desired to be achieved in a performance will decide its mode of production - its
pravrti, vriti and dharmi and vice versa.

Pravrtti means the study of man. To be able to inculcate and practice the pravresi in
a play or its performance, a playwright and an actor must observe the habits,
temperaments and the day-to-day life of the people. This study of the people
encompasses whole of the world and even the entire Universe. But, from the practical
point of view of presentation of pravrtis within the frame-work of the theatric Universe,
the pravrtti is divided into four categories only - Avanti, Daksinatya, Parcali and
Ardhamagadhi covering hypothetically all the areas of this vast peninsula. This fourfold
demarcation of the pravri is justified by the authors of the NS on the basis of the
corelation between the pravrtis and the vrreis. It is through the vrrtis that the Natya
established its own identity. Bharata even terms the vrrris as the progenitresses of
Natya : G39Ta SEEET 9gHT g99: @ | ondr fafigd P95 Tved wEE: 0
(NS XVIIL4)

And since there can be only four vrttis in the performance of Natya, the number of
pravrtis corressponding to each one of the vrttis has been restricted to four. In fact, if
the pravrtti is the information regarding the tendencies and the behaviour of the people,
vrtti lies in presenting these tendencies and behaviour-patterns in theatric idiom.
Abhinava defines vrrti as the line of action (itikartavyatd) leading ndtya to its
purusartha®. The line of action to accomplish any purusartha goes through the four
channels of speech (vak), mind (manas), body (deha) in graceful action and body in
forceful action. In the performance of Natya, Bharari vrtti is generated out of speech,
Satvari out of mind and out of graceful gesticulations is born Kaisiki, while forceful
movements produce Arabhati vrttis®.

Bharati vrttis provides dialogues in the performance, Sarvati substentiates them with
sentiments or emotions, while Kaisiki imbues Natya with beauty and grace; Kaisiki
provides it with an impetus to move on with vigour, variety and force. Vris, thus,
occupy a key-position for the creation of Natya and Bharata rightly emphasises over their
importance by calling them the mothers of Natya.

Natya reaches the potential point vibrating with creative possibilities through vrrris
where various tendencies begin to materialise in theatrical forms. Dharmi the next
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component of the natyasamgraha, is the modus operandi through which these various
tendencies become apparent. Dharmi has been defined as the itikartavyata of Natya by
Abhinava and $a’rfigadeva®. Viewing the concept of dharmi in a wide perspective,
Abhinava covers the vast spectrum of the creative process applicable to any art,
combining two aspects - lokanusaritva (that which follows this earthly world) and
vicitrayogitva (that which is hightened or deviated®. The first stands for a faithful
account of the real practices prevailing in our world, whereas the second invests them
with beauty and grace and brings out their inner core. These two aspects which are
common to all art-activity, have been termed in the NS as lokadharmi and
natyadharmi. Of these, the first manifests where the play projects natural behaviour of
characters, depicting various professions and activities of the people as observed in this
world. Performance in lokadharmi style goes without additional playful flourish of limbs,
various conventional gaits or postures. But when the performance has addtional decor in
speech or other deliberations by the actor, and requires conventional enunciations, it is
said to be dominated by ndtyadharmi. ‘

Dharmi is the fundamental principle in art-creation and its two aspects — lokadharmi
and ndtyadharmi are complimentary to each other. In the history of Sanskrit Poetics, the
concepts of svabhavokti and vakrokti have sprung from these two aspects of dharmi,
respectively?. Although lokadharmi is supposed to be the realistic practice and
natyadharmi the idealistic practice, the tradition of Bharatiya Natyasastra always
upholds loka or lokavrtta as the most essential source of all art activity”. Like rest of

-the components of the ndtyasamgraha, these two aspects of dharmi are naturally
dependent on each other even though apparently they look as poles apart, Lokadharmi
constitutes the basic or raw material, while ndtyadharmi brings out innovations providing
all theatric activity a perspective. The distinction as well as the inter-relation between
these two dharmis have been summed up by Bharata as follows : Tl Swgdt g fawmar

TEE &1 (NS, XXI 193)

Lokadharmi is the very nature of things to be represented in ndtya, It is the
natyadharmi which transforms them as vibhdvas. To the theorists of NS, therefore, any
theatrical activity is impossible without laukika dharma of lokadharmi*, but the fact that
natyadharmi is the very life of a dramatic performance has also been very well
emphasised by them?. |

Dharmi, as visualised through the vrrtis and the pravrti indicates the way for
adopting the type of abhinaya which subsequently leads to the bhava and Rasa. This
cration of bhava and Rasa by abhinaya is in fact the natya. As abhinaya comprises all
the activities of a theatre-artist in performance, ndtya can also be defined as the act of

a nata : TEHAQ TG wfsfa TR@MRT WA | (BP., 1146, line 15th).

Abhinaya incorporates all the equipments of the actor, and it has four channels, i.e.
- the body, the speech, the mind and the qualities or the external objects. Accordingly,
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abhinaya is of four types — angika (pertaining to the limbs of the body), vdcika
(pertaining to the speech), sartvika (through sattva or concentration of mind) and @harya
(pertaining to external objects). These four types of abhinaya are interrelated to the
dharmi, vitti, and pravrtti and are also interrelated to each-other. If the performance is
pre-dominated by ndtyadharmi methods, sattvika abhinaya will be conspiouously
adopted, but if it is being done in lokadharmi style, the emphasis will be shifted to
aharya type of abhinaya. Thus, the abhinaya is regulated by dharmi and it leads to the-
expression and realisation of the bhdvas. The bhava comprises the complete environment

. created by the performer and his acumen on the stage. The bhava , coming from the root
bhii (sattdyam) indicates the amalgum of moods, emotions or sentiments which generate
from the combination and practice of the four abhinayas proceeding in accordance with
the dharmi, the vrtti and the pravriti. The bhava generated in this way culminated in
Rasa. Bharata has, therefore, accepted the double etymological meaning of Bhava - i.e.,
that which come into existance is bhdva, and that which leads to relish or aesthetic
rapture is also bhava.. The expression of bhavas on the stage leads to the experience of
Rasa, which is the summum bonum of the ndtya-performance. Abhinava points out that
the concept of Rasa has been borrowed from the Upanisadic philosophy, where Rasa or
Ananda is the very quintessence of human life and signifies the Ultimate for which each
one of us lives and strives®. All the components of the natyasamgraha in the chain lead
to Rasa and in this way Natya proceeds from the outer world to the inner one. But
nothing goes on in the ndtya without Rasa, as Bharata says : ¥ f& WEd  wfvagd:
wEda | _

Rasa, therefore, regulates all the components of the natyasamgraha and in ®RHWEY
w¥ wiwmErgEeiE 11 (i) ¥ @M ¥ to the outer world.

Rasa is called Vibhavadisamithdlambandtmaka and Vibhavadijivitavadhi, i.e. always
depending on the combination of various bhdvas and fading away with their
disappearance. Because of the multiplicity of bhdvas within the texture of Rasa
experience, Vamana and Sankuka define Rasa as a state replete with opposite or diverse
forces — samplava or sambheda®.

There is nothing beyond and without Rasa in Ndtya and Rasa is realised at various
levels in its creative process. It functions within the author and the dramatist as a creative
force its overpowering effect leading him to create a thing of beauty which is joy
forever’. Bhattatauta had presented an analysis of the creative process of the poet and he
said : 9Eq i T ¥ T I | (Q. by Abhinavagupta).

The actor, as discussed above has to concentrate within his psyche or sattva in order
to be able to project the cause, the stimulants and the ensuants of different emotions on
the stage. This concentration leads him to samddhi replete with the joy of creation.
Finally, this Rasa is realised by the connoisseure or the ideal spectator (sahrdaya
preksaka). The impact of Rasa, therefore, is conspicuous on all the three fronts of the
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natya-process. Considering this all-pervading nature of Rasa in theatrical activity,
Abhinava goes to the extant of saying that Rasa is Natya as Natya is Rasa®. From the
point of view of the spectator, this Rasa is the state of consciousness in blissful
enjoyment. Therefore, Abhinava, when he treats Natya and Rasa as equals, defines
Natya as a cittavrtti a state of conciousness or an experience?!.

To sun up, the concept of Natya can be presented from various angles. viz. :

1. From the angle of the practical approach — according to which, some theme,
comprising the behaviour or nature of the people in this world becomes Natya when
presented on the stage with four-fold abhinaya by the artiste.

2. From the point of view of its creation - Ndtya is a combination of the triple process
comprising — (1) anukirtana (re-telling through words), (ii) anukarana
representing through abhinaya, (iii) anubhavana also termed as anudarsana and
anuvyavasdya (re-visualising). :

3. From the point of view of its structure, Rasa is Ndtya as an amalgam of eleven
fundamental elements Rasa, Bhava, abhinaya etc.

We have discussed these three points of view. Besides, there can be one more
approach to understand the concept of Natya, i.e., from the view-point of the purpose and
functions of Natya. Natya has been viewed as a yajfia from this view-point. Natyasdstra
is supposed be the sa@rvavarnika paficama Veda - the Fifth Veda open to all without any
- discrimination of cast, colour or creed. The practice of Natya is identical with the practice
of Veda. Natya, therefore, is yajfia, not merely in metaphorical terms, it is yajra, ipso
facto. :
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LATER PARAMARAS OF ABU

Ram Vallabh Somam

Paramdra Dharavarsa ruled for a long time on Arbuda-Mandala. According to the
Siva Temple inscription of Abii dated VE 1265, his brother Prahlidan was nominated as
Yuvardj. But it seems that he was predeceased to Dharavarsa. Somasimha, the son of
Dharavarsa succeeded him, in VE 1277. The last known date of Dharavarsa is VE 1276,
as is apparent from two inscriptions found at Makavel (Sll'Ohl) and Arasana ! The earliest
known dates of Somsinha are as under:

(i) The inscription incised on a padestal of an icon in the temple of village
Danta, dated VE. 1277, mentions the name of Somasitha as a ruler.

(ii) The colophon of the Ms. Kulaka Prakarana (Patan Bhandar), dated VE 1279,
refers Somasinha as a ruler of Chandravati.?

It proves that Somasirha succeeded in VE. 1277 and Prahlidan did not rule at all. The
most important event of Somasifha’s reign is the consecration of the Lunig-Vasati temple
of Abii in VE 1287.* His son Kanhadadeva worked as Yuvardj as is apparent from the .
Nana (Distt. Palf) inscription of VE 1290. The last known dates of Somasinha are VE.
1293, as known from the inscriptions of Lunig Vasati and Devaksetra.** '

Chahdrivati-inscriptions of VE. 1293

Recently a few memorial inscriptions of VE 1293 Jeth Sudi 12 have been known
recording the deaths of the following persons -

(1) For the sake of Mahémandaleévar Lunigadea Mahddeva’s son
Kinhadadeva gave away his life’ Hc was different from Kanhadadeva, the ruler of
Chandravati.

(2) For the cause of Ranak Lunigadeva, Achald gave away his life in a battle.®

(3) When Chandravati was ruled by Maharawal Kanhadadeva, Arisitha’s son
Tihuna Pala died in a battle.

It is not known who was this Lunigadeva. He was either Baghela Lunigadeva or
some local chief and descendant of Rana Sirha. Nothing can be said with certainty. But
on the basis of these epigraphs it is certain that some battle took place wherein
Lunigadeva and Kanhadadeva fought with each other. It seems that after the death of
Somasitha in VE 1293, Lunigadeva might have rebelled and a civil war broke out.
Kinhadadeva the ruler of Abi also died after four or three years and Pratipasimha then
a boy succeeded him. '

Invasion of Jaitra Simha of Mewdr

According to epigraphic sources of Mewar Maharawal Jaitrasinha invaded
Chandravati and fought against Ranak Tribhuvan at Kotada. The Cirawa inscription of
VE 1330 mentions that Talaraksa, Bila, the son of Mahendra, gave away his life while



Vol. XvIII, '92-'93 : 45

fighting against the army: of the ruler of Gujarit at Kotadd (near Chandravati).! Ranak
Tribhuvan ruled between VE 1299 to VE 1302. Therefore, it seems that this battle took
place about VE 1300. As a result of this battle Paramara Pratapasirtha was deprived of
the power and some Alhanasifha became the ruler of the place before VE 1300.°

Alhanasimha

~An mscnptwn dated VE 1300, mentioning the name of Alhanasimha as the ruler of
Chandravatl has been found from Kalinjara (District Sirohi). Although the name of the
family is not quoted but he seems to be a Paramara ruler. One more inscription dated VE
1301 is also noticed from Kayandra recording the grant of some land to the temple.'® He
ruled for. 4 some years.-

T S Miilardja :
Recently a copper plate, dated VE 1316, has been rcported from Chandravati

3 j"menuomng the name of Maharajakula Milaraja as the ruler of the place. The antecedants

of Milaraja given in the plate are (1) Mahamachalesvara Ranaka Vada (ii) His son

Mahiamandalesvar Ranaka Padmadeva and his son Maharajkula Milaraja'’. It seems that

he is neither related to Alhanasinha nor to Pratipasitha. In the present state of

knowledge, we cannot link him with any other Paramar family. But Milardja also

remained a subordinate vassal of the rulers of Gujarat. He fought in a battle field,
alongwith aprmis of Visaldeva of Gujarat.

There is an inscription, dated VE 1320, in the Vaidyanatha temple Badali ((Idar)
having the name of Arjundeva as a ruler. Bidali was ruled by the Paramars of Abi for
a long time. But Arjundeva seems to be Calukya (Bagheld) ruler of Gujarat. His one
more inscription dated VE 1320 is also noticed from Ajari. At the time when Candravati
was ifivaded by a Muslim army in VE 1340-42 the ruler was Jaitra Karna.!>? He was
defeatcd’,and Pratapasinha recaptured it.

Extension of the Power of the Chauhdns

Thc Sonagara Cauhdns of Jalore attempted to extend their sway in Abi area. From
Baralut near Sirohi (13 Kms in north west) two inscriptions dated VE 1283, of the reign
of Sonagara Udai Sinha and dated VE 1330 of Cacigadwa have been noticed.'® Similarly
there is an inscription of VE 1319 at Sunda-hills of the Cauhdna ruler'®. Some more
inscriptions of these rulers have been noticed near Sirohi i.e. from Sonapur (V.E. 1333),
Uthamin (VE 1356) Baghasin (VE 1359) and a few other places.® All these facts prove
that Cauhins were rapidly increasing their power in Aba area.’

Muslim Invasion

On the basis of the Abii inscription of VE 1342 of Mahirawal Samarasitha of
Mewar and the Patanarayana temple inscription of VE 1344, a fierce Muslim invasion
took place in Abi area which was ably resisted with the assistance of the ruler of
Mewir.!® According to the Persian Chronicles, no sultan of Delhi invaded Abii between
VE 1340-1342. It was perhaps an invasion of some Mangol generals, who proceeded up
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to Abii unchecked. It gave a deathblow to the Paramar rulers of Abil. The
Patanarayan inscription also refers to the victory of Pratipasinha over Jaitra Karna the
rulers of Chandravati.

Visaladeva
There are 4 inscriptions of Vishaladeva ranging from VE 1344 to 1352 .
(1) The Patanarayan inscription of VE 1344."
(2) The Dantani Jain temple inscription of'®* VE 1345.
(3) The Delawara Jain temple inscription'® of VE 1350.
(4) An unpublished inscription from Majar VE 1352.

The Patanarayana inscription contains of the name of Pratapasinha as the ruler of
Candravati while Visaladeva is referred as an vanquisher of the Turuskas. It proves that
at the time, when the invasion took place Pratapasinha was the ruler of the place. He was
later removed by Visaladeva. We do not have much information about him. Like other
rulers of Abii, he remained a subordinate ruler of the Baghelds of Gujarat. All his
inscriptions refer the name of the ruler of Gujarat as his overlord. He also took part in
a battle of Malava fought by Sarangadeva. Pratdpasinha and his son, were given a small
Jagir near Dantani, as is apparent from a Jaina temple inscription of VE 1345. This
inscription is very clear. In the beginning it refers to the name of Visaladeva as the ruler
of Candravati. His overlord was Sarangadeva. During the tenure of these rulers Dantini
was held by Paraman Pratipasinha and his son Arjuna. He donated two fields for the
Rathayatrd of Parsvanatha.

The Abi inscription of VE 1350, of the time of Visaladeva, contains the details of
various donations made by various Jaina families for the Jain temples of Abu. It also has
the name of Sarangadeva as an over lord.

Vikramasinha

Visal was succeeded by Vikramasinha. What relations existed between them are not
known. The Uthamesvar Siva temple inscription of VE 1361 mentions the father’s name
of Vikramasinha as Rima. The inscription is fragmentary and no other details and royal
titles have been given. Although, we cannot say definitely that Vikramasirha of this
inscription is the same person referred to in the Baraman inscription but on the basis of
donations given by him, we may link him with Vikramasinha the ruler of
Chandravati. The Sun temple of Baraman has an inscription mentioning VE 1356 Caitra
sudi 3 some brahmane mahasthane maharajakula S’ ri Vikramasinha kalyanavijayrajye®.

No other details of the Paramiras of Abii are known. The Kacchuli-Rasa was
composed by Pragna Tilaka Suri in VE 1363. It contains more details upto VE 1377
when repair works of the Jain temples of Abii were undertaken. This Risa mentions that
the place was ruled by the Paramars. Therefore, we may say that up to VE 1363, when
the above work was composed it was definitely under the Paramaras. Sultan Alauddin
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Khilji invaded in VE 1368 and the place was recaptared by Chauhan Rdo Lumbha in VE
1371-72. After this no Paramira ruler could regain Abi.

Foot Note

1. Arbudacala - Pradaksina Jaina-Lekha-Sandoha
(Abi No.5) Inscription No.21 pp.6/PRASWC 1961-17 p.61.

2. E.L Vol. XXXVI pp. 210-11.

3. Sri-Prasasti-Samgraha Edited by A.M.Saha Vol.I No.132, pp.83.

4. Arbuda-Pracina-Jaina Lekha-Sandoha (Abi No.1) Ins. 250 and 251.

4.a. The Devaksetra-Inscription of VE 1293 mentions Siimasimha as a ruler ad Ry

A3 &Y yufaedaweamfasatsy; It is also noticed by mr. sukhantakar in PRASWC
1916-17, p. 69.
Sto7. These three inscriptions were recently noticed near the bridge of

Chandrivati. The Author has edited them in Varadd in a paper ‘Abii-ke-Antima-
Paramar Raja’.

7A Ranasimha remained the ruler, of Abl VE 1221 to 1228. After the death of
Kumarapala Calukya he was removed from the power (Author’s paper on Ranasimha
Paramara published in the ‘Sodhapatnkd

8. The Cirawa inssription of VE 1330 verses 19 to 20 (published in Vir-Vinod Vol. I
pp. 389-92. A. K. Majamudar - The Cilukyas of Gujarat, p. 173.

9. Muni Jinvijayji - Pracina-Jaina-Lekha-Samgraha, Vol. II No. 426 pp. 260-61.
10. Annual Report on the Rajputana-Museum, Ajmer 1908, p. 8

11. The Copper plate was recently discovered by Mr. Brij Mohan Sinha Parmar of
Archaeology and Museum Deptt., Jaipur, who has published a note “The Coins and
Copper plates from Chandravati, p. 3)

12. I. A. Vol. XLV p. 77.
13. L.A. Vol. XXXVI pp. 33-36
14. Nahar-Jaina-Lekha-Samgraha Vol. I No. 943 and 944/E.I. Vol. IX pp. 70-83.

15. Author’s paper “Uthamin-Piladi-Aur-Baghsina ke-Sildlekha published in the Sodha-
Patrikd, Vol. XXIII No. 2 pp. 65 to 70.

16. L.A. Vol. XVI p. 347/The Bhavanagar Inscriptions p. 84 PRASWC 1905-6, p. 62

17. V.N. Reu-LA. Vol. XLV p. 77

18. §ed wvs Ay Y. ¥ Y WiasiEeadl Teenyes stdteeed faeansd oot
RISy Saoiium FHRFEUSS, JaIfdesd.. Inscription of Dantani

19. Arbudacala-Pracina-Jaina-Lekha-Sandoha, Ins No. 2 dated VE 1350.

20. PRASWC 1916-17, p. 72/Edited by R. C. Agrawal in Varada Vol. VII No. 4 pp. 1-
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THE APABHRAMSA PASSAGES OF THE
DHARMARATNAKARANDAKA

H. C. Bhayani

There are eleven Apabhramsa passages in Vardhamanasiiri’s Dharmaratnakarandaka
(=DRK)'. Mostly their text is not well-preserved and has not received proper editorial
care. It is defective in various aspects, and so requires to be emended.? Below I give the
printed text, the restored text and its Sanskrit chdyd. ‘

1. p. 180 verses 53-56.
aE & Ay faf goesaa @t 99 |
FFevRaEES oA fa Wl a4 |
wWoiifs AumRvfE gi@ SR T SER
A geaes] W g, fagenfn @ wufesh |
Renwfeafifaas, 9 dfeaw 1 fifs afesdt o
Actually this is a single stanza made up of two units (4 lines + 2 lines). The metre
is a Dvibhangi of Vastuvadanaka and Karpiira, commonly also called Satpt or
Sardhacchanda. '

The Restored Text : ;

T @ av fafe go-wsa-fa wEfe |

T SR at A% Eu-us e |

afafrad oo sme fakt (2) 3w/ fa @&k

wffé wo-deff gig afeds T s@f

o g W feu-w, fae wfm a@ uies |

- q-den-sefe-wifaaf, S afea 7 fifs dfss

Sanskrit Chaya :

T T A f goesn ST q@

W I I e - T |

g =t g gve: s(2) wafa fy qEq

T AR TN aEitvald J FEe

w gFoent w frpmfe: faae w@ @ gufe:

AT hef-wgei M 7 afesAm 7 =R ofw@: o
2. p. 204, verse 1.

o fomfog wu, & "ee W ofd |

A TEEwEeR, e T gfem @i o
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The metre is Doha.
The Restored Text : ,
TR Nu-ofis wuR”, 3 dag wR S |
T W-V-vames, R T gfem wf
Sanskrit Chaya : :
i -yl 9§ A wEon R (FED) TR N
 R-FF-Tavd vfuar gfear T wafa o
3. p. 237, verse 79,
e fEt fam wiwdh, = f 7 odfw
W Ted3 W ®gE, dq I wuifq o
The Restored T_ext - N | :
gt i frq waet, Wt B 3 sifw
T ETEE W OEgEl, 3w Wuifq |l
Sanskrit Chaya :
gur s qur wiaen, gt frer 9 wite:
T T W YA, F: T woilA |l
4. p. 283-284, verses 73-75. ’
g ffrg wdger, o€ wefif aftish 1
i woy wdfar goawawiad )
B A & a, fyosafa Gy w55
Hygeafaagees, g 3 93 |
Fafess witgas, gueay w® o |
ST i defa @6, S wof qeEfa 0 , .
Actually v. no. 73 and 75 from one stanza. Its metre is a Dvibhangt of Rasavalaya.

(the first four lines) and Dohd (the last two lines)'. This is the first known instance of
this kind of Dvibhangi.

The Restored Text :

Wy iy w-faae ® sefrfk ofs

7 oy wEfe-3E-wa-aiE |

W I § e ew-fa 9y g
HYeHa-gees Wg 3R 9@ 1|

R e o foaugs, w==% 9 Wit () |
S R A @6, W oaoR gER o
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Sanskrit Chaya :
T fifr w-wa @ et
T Foa EiaY-guia-yE-gaq_ |
W ANE 77 T wwen A T R |
Wicofad-—q@q wH T grafa |
T A Feow: 7 T WA e TeEs (3) |
T AR aafq mm{ntﬁngaaﬁr I
5. p. 355, verses 195-197.
FohoRY Ta-Jedrd TEGRITHE
Ty STy, & qumnfE @S

mﬁwmgmm U waafn FE qledte @ SRy |
T oy § faefoms fo sfef afa &g
Actually this is a single stanza. The metre is of the Dvibhangi type called Radda. It
is made up of two units : 5 caranas of Matr plus four caranas of Doha.

The Restored Text :
Fo-FoRY ed-Tiearg
To-oo-UA-%6, T9-fq7y STey-qumy |
S (2) su-dnfR WS, Mor-uE (2 ™) THA-IEY I
- ~garafn FR-fe, afc g T 9 &3 |
¥ oy § faefam, fa sfef Afa sy o
Sanskrit Chaya :

FO-FogHTq Fa-Ffduer
T6-Soa-YiEht, gui—faer sref-yumyre |
T (?) TH-smA e, Afed—TE- oS |
]9 FR-v8, R T @ W = |
g af: 7 e, o s AT w0
6. p. 359, v. 284.
U gasHaRte, g ofd @M |
frag wfifs w8 R, o Afed wom 1
The metre is Doha.
The Restored Text :

™ glas-aife, fmg 3fF w@w |
fraes wfifa #& 7 13, ggeoq W |l
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Sanskrit Chaya :
YR -a—TeEdum IREeH TEar T |
A TR FUH T ga: WWEOE Yo
7. p. 369, verse 98.
=3 v fq 9 33 SweEy W9 |
e &0 {0 TE 9HAE
faewe wiferisee @ faaiar 1
The metre is Rasavalaya.
The Restored Text :
g3 WEB-fa 7 3 SwEEg G9Es |
& wo-gwfe (n) mEtr swHarle
wog Hife ek W fa w Kafe
Sanskrit Chaya :
Iom: FETH Aqvae f& Fifa
g Ye oy 9 Safd Srenawn €vafd |
T gu-gat T R wERd:
S FfE T e A T = W N
8. p. 383, verse 1.
Foog AG fAFFUE, 3N A WUE @FE |
gu3 orEfaf #, 4 U6 T W W 0 i
The same verse occurs in the Manorama-kaha (p. 40, v. 213). There we have 319
and {u%
The metre is Doha.
The Restored Text :
Foos G faffeuR, oy 4 WUE G |l
feas sefaft #ig w6, 7 ¥ W I ||
Sanskrit Chaya
Fed: deqr fafeonfa, ot 7 SEfa @Far P
T ST SR R, T W Wy "G
9. p. 385, verses 1-3

This passage occurs also in the Manorama-kaha (p. 41, no. 218). The metre is
Vadanaka. At both places the text is partly defective. The text is to be restored as follows:
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feaR gy tog onsws, T W fe e |
& IR e 9ggs, fg - fa e Wiy 7 wees |
BT WGV B FWE, YW WWRA Y3 TWE |
fig-—fa fafr-a9R wweg R-Fdea-ww-wEg
TRE gE Uil wew, W wa 1 fa-afe Tewg
3P IR WAk TIRE TRE-TR-FI-HewRS |
Sanskrit Chdya :
fofer g dom ool g srgmm: fradw fR |
B9 AR SrcafiEw ady, fevaq Ay e e 7 ol
FOU T YR TOW, TR YR gEd Sy |
s afy fafag-a% wage, w-Res-ta-vie: |
Ty TF vk o, At wat oy fe-e: Ty |
WA WA BY-oydr: T, Wia-Fue-S1-Fd Peweq |
10. 386, verses 1-3.

This passage occurs also in the Manoramad-kaha (p. 41). The metre is Vadanaka. At
both the places the text is partly defective. It is to be restored as under :

Higo-anfe g <9, wHiea il frda |
diares WE(2) ToR-9W, SR 7 we3 ¥ feewg 9 |
g @i feeg =3 IR, TR-<R-FA-deEE e |
i o <53 g 3, 79 SWo% " 7 9F |
R FRS IWR TR, | W R R W |
TRPY WS fz3 ame, N NER FRI-THE@
Sanskrit Chaya :
Wee-a0d qER g, wW we foe
viedEe WA TEa o, s 7 wef ag e e
a0 &0 G I THEY, T-R-gu-deEg: ST |
T IWEA TEfd AR T, T IVESE AW W OoRY |
AU FAR: IR G, R W et Fiar wom: |
TPE, [ T T, T SR Flem-siwRe 0
11. p. 396, verse 46
dfasel d8 Tere, W' feaE 9F |

T Sftar qaafam, frs sfads o
The metre is Doha :
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7The Restored Text :

Afeside Tete, W freazs oF |

€ SiaE aa—m frzs m——ﬁﬂg I
Sanskrit Chaya :

AT, T, g el SR |
qu Saed queafiee, Tvafa wH-FRw

Foot Notes :

1.

Under the Chandonusisana IV. 87, Hemacandra has noted that when a metre like Tges®, THESY,

Tgg®, W efc. are combined with the metres like ¥&g®, ®f, 2w, vt ctc., the two stanges forming
a one unit, the combinations are called Dvibhangi.

2. In the story of the potter Anaksa, the name of the merchant’s daughter (p. 383), who becomes a queen
should be Khakkha. Kharaka is a mistake.

REFERENCES

1. Dharmaratnakarandaka of Vardhamanasun edited by Municandravijaya Gani, Ahmedabad,
1994.

2. For a description of the metres used in the Apabhramsa passages of Vardhamanasiiri's other -

two works, viz., the Manorama-kaha and the Jugaijinindacariya, See H. C. Bhayani,
Indologlcal studies, 1993, pp. 267-274.



AKHO : THE POET OF PROTEST
IN THE SEVENTEENTH CENTURY GUJARAT

R. L. Raval

This paper is an attempt to explore the socio-cultural climate of Gujarat in the
seventeenth century, particularly through the poems of Akho, a noted ‘Jiiani Bhagat’ of
Gujarat. An attempt is also made to understand the spirit of pre-modern Gujarati Society,
which under the cultural impact of the colonial rule seems to have not been fully
appreciated.

Gujarat enjoyed peace and prosperity as an important province of the Moghul empire
from 1572-73 onwards. European travellers who visited Guijarat in the seventeenth
century had given the accounts of its growing trade, commerce and industry. Gujarat with
its prosperous capital at Ahmedabad and thriving ports like Cambay and Surat, had thus
become a prized possession of the Moghul empire’.!

Gujarati Society by this time had developed a social defence-mechanism in the form
of caste-system. Social barriers were stiffened due to the emergence of many castes and
sub-castes, which required new local habitations and names by migration. This social
process was not the result of decay but of a purposive corporate effort to preserve the
group indentities.? This sort of defence-mechanism had also given certain strength to the
social structure to resist exogenous cultural forces which it throught to be of subversive
nature. At the same time, from within, this very social structure provided a scope to those
individuals who wanted to challenge the socio-religious anomalies which had crept in
over a period of time.

During the seventeenth century, the Bhakti movement in Gujarat seemed to have lost
its vigour, except in some parts of Saurashtra, as a new impulse. Peace and prosperity
had made Vaishnavism a soft sect. Perhaps under the influence of Moghul life-style its
pleasure-loving high-priests and their followers, under the guise of various ceremonies,
made the Vallabh sect a privilege of the select. Scholars and asceties who debated over
the systems of metaphysics had lost touch with the social reality.?

The society, on the whole, did not bother much about the religious anomalies and
philosophical controversies; nevertheloss, such religious sects and scholarship had gained
a sort of legitimacy and influence in the society. This has been deplored in a small
Sanskrit play written in 1637 by Damodara Samnyasi* who lived on the bank of
Narmada. In this play he presents a picture of rivalaries among the various religious sects
including the Sanatanis, the Vaisnavas, the Jainas and the Buddhists. The author, while
trying to justify Sarkara’s philosophy of Vendanta, ridicules, among others, the Vallabha
sect founded by Vallabhacarya (1472-1530). the castigates, what the calls, the volupteous
life-style of the Vaisnava Gurus and their female followers. Damodara Samnyasi seems
to be jealous of their riches and strongly feels that the Brahmins are deprived of their
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legitimate share by these Gurus. At the same time, he also deplores the greedy mentality
of the Brahmins who criticize the Vedic religion by flattering, what be calls, the Ksudras,
to get even a petty alms. Thus, a scholar like Damodar Samnyasi does not seem to be
above such sectarian approach.* However, it was Akho who openly protested against
those so called guardians of social morality, religion and scholarship, through his poems
written in Gujarati language.

Akho (c. 1591-1656) was a gold-smith by caste. He came to Ahmedabad from a near
by village called Jetalpur. Several incidents in his life are said to have made his sensitive
mind disillusioned about arificial social relationship. He lost his wife early, and also his
sister whom he loved with deep affection. In one incident, ignoring the ‘traditional
dishonesty’ of the gold-smith Akho added his own gold while preparing an ornament for
a lady whom he cherished as his sister. The lady could not imagine that Akho, by the
very nature of his profession would remain honest and would not mix any other metal
in gold. Being, thus, distrustful she got her ornament tested, and to her utter surprise
found that it contained gold worth more than its original weight. When Akho learnt about
her suspicion he was shocked. He was convinced that there was no place for an honest
man in the society, which gave recognition to only rogues. Yet in another incident, he
as the head of the royal mint at Ahmedabad, became a victim of the mischief done by
some of his caste fellows who charged him for alloying silver with baser metals in
minting coins. He was imprisoned on a charge of committing defalcation. However, he
was found innocent and set free. Fed up with such deceitful ways of the world he decided
to find out the true significance of life.’

_ First he sought refuge in prayer, and performed many rituals, but found no peace. So
as a devout follower of the Vallabha sect he went to Gokul in the hope of getting spiritual
solace from the Goswami, the head of the Vallabh sect. Being a rich person Akho was
accorded warm hospitability by the Goswami. But his spirit revolted against the feasts
and festivities of the sect. So he left for other religious places including Mathura and
Prayag. Finally he came to Kashi. In Kashi he sat at the feet of many scholars and
ascetics; but found them below his expectation. Finally, by chance, he happened to listen
the discourse of Samnyasi, Brahmananda. In Brahmananda, Akho discovered his genuine
guru. The Swami also found in Akho his true disciple, his not being a dvija. After
spending three years under him Akho, now as a pauper, on his way back to Ahmedabad,
once again visited Gokul. Gokulnatha, the head-priest, though recognized Akho in his
rags, not only refused to receive him but instructed his doorkeeper to drive him out. In
Ahmedabad as well as in other places of Gujarat, Akho came in contact with the ascetics
of different sects whom he found indulging in worldly ways. Thus, disgusted with the
hyprocrisy of the leaders and followers of various sects Akho decided to spend the rest
of his life in exposing them, and at the same time, showing people the right way to
discover for themselves the true significance of life through his poems.5

The collection this poetic compositions in Gujarati include Paficikarana, Guru-sisya
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Sanvada, Akhegitd, Anubhavabindu, Cittra-vicara-samvada, Kaivalyagita, Satpadi,
known as chappdas (i.e. satpadis six lined stanzas) etc., and also in Hindi,
Brahmalila, Santapriya etc.” Most of his works are treaties on Vedanta philosophy.
However, his seven hundered and forty-six chappas are best known for his meriless
exposure of the worldly-wise, the sadhus, the ascetics and the scholars in their true
colours. Akho, thus, through these chappds the epigrammatic stanzas, has expressed the
dominant note of his age in biting verses. This particular part of his work has permeated
the masses, and many of these chappds, even today have become common literery
heritage and passed into ordinary house hold language of the people of Gujarat.®

Some of his chappas deal with the fake gurus. In one of such chappa Akho criticizes
his first Vaisnava guru, Gokulanatha. He says, “I made Gokulanatha my guru; it was like
puttiing reins on an old bullock (Who eats your food but does not respond to the goad).
He would take away your wealth but not the uneasiness of your mind. What goad can
such a guru do 7 In another chappa he remarks, “with great zest he has proclaimed
himself a guru. But how can a man with a stone round his neek float ? He does not know
Hari at all, he is merely posing as aa taacher”'®. Akho does not believe in the spiritul
benefit of pilgrimage. But at the same time he extols the virtues of genuine saint, “at
whose feet are million places of pilgrimage.”

Akho hates external forms of religion and comments: “He has spent fifty three years
of his life in making religious marks on his body; his rosaries have been worn out, his
feet are tired with wandering from one sacred place to another. Yet he has not reached
God.”"? Akho while developing some of his themes uses very homely illustrations. Thus,
most of his illustrations are from the daily life of a common man who would instantly
grasp the meaning of his poem. For example, he compares a person who pays no heed
to what is taught to him or what he has heard, with a leaky leather bag going down a deep
well.”® He has no sympathy for those who go to temple and mechanically listen to sacred
reading. Such persons would become deaf but would not get real knowledge.'* He also
ridiculed those whose”gods are as numerousas the stones they worship.'’ ‘

Akho has no special respect for Sanskrit, the language of the learned. He exhorted
people to use Prakrit or regional language.' He thus used Gujarati or Hindi to express
his thoughts. His objective was to teach the masses and make them aware of the follies
practised all around. That is why he said,” why do you stick to (this or that) language,
0O, idiot ? He who succeeds on the battle field (irrespective of the weapons that he uses)
is a hero.”!” He excels in sarcasm when he criticizes so called scholars. He says, “A
shallow man of learning is like a quarrelsome woman whose vanily is pampered by
giving birth to a son; he is like a vicious bull who has fattened himself by grazing in the
rains; a mad dog attacked with rabies. No doubt, every one is afraid of such a person,
says Akho because he is like a monkey drinking wine.”*® He has a dig at the poets also
who ‘are away from the substance of life and only indulge in verbiage. He remarks, “poets
only make an empty noise to make themselves heard, like the thunder of the sky, when
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the constellation, Rohini, is in the ascendent. They only want to be worshipped; they join
couplet to couplet, full of empty words.”*> Akho protests against his being called a poet.
He styles himself a knower, Jiidni. He says, “Do not consider a Jiidni a poet. How will
you be able to describe the rays of the sun?"? ' '

Like Narasimha Mahetd, Akho hates social discrimination. He has no regard for the
Society which makes the Brahmins and Vaisyas the masters of the untouchables. He
comments : "To Nardyana none is high and none is low. The world is made up of five
elements but a fool takes pride in his caste. In order to maintain their caste some are
called the head, some the arms, some the waist and some the feet. But really the
Brahmanas, the Kshatriyas, the Vaisyas and the Stidras all make up the body of Hari.
Who, then is Sudra ?"?' Akho criticizes the general idea of the people who helieve in
touch-me-notism. Pollution, he says, is daughter to the low-caste man and is wedded to
the foolish husbands the brahmins and the vaisnavas - who enjoy it through out their life.
Says Akho, it can be got rid of by only knowing Hari, otherwise it will take hold of body
and mind.22 Akho is vehement in his criticism of the vaisnava followers who in their
outward appearance keep themselves clean and move like a dandy. By taking rich food
they look like a bull, but he warns that the Maya in subtle form has made its home in
their fat bodies, and ultimately would consume them.?

Akho is also aitical of superstitious belief about the planetary influence on human
life. According to him, these very planets - sun, moon, Rahu, Ketu, Sani, etc., are
themselves helpless. They are dependent on Hari who lives in our heart.*

After all, Akho was the product of his times. The social and religious anomalies
which he pointed out with his pithy epigrams and terse phrases were unequalled by any
other poet of Gujarat. However, it may be noted that some of his predecessors like
Narasimha Maheta and Mandan had also touched upon some of the aspects of his themes.
And Akho did take a few of the phrases used in his poems from them, parlicularly for
Mandan.® Neverthelers, it is certain that Akho had an originality of his own. He could
see in a flash the unheadly attitude of some people towards life. Being a goldsmith by
caste his mind was unfettered by any.hereditary predilections for the tradition of the .
Brahmins or the moral weaknesses of a calculating business culture. It also may be noted
that Akho was product of an urban social environment. At existential level he reacted
sharply against that material prosperity and artificial urban mannerism which had
corrupted the mind and blunted the sensitivity of the sociely. He, therefore, only wrote
about what was true to his own experience. That is why, there is not a tinge of artificiality
in his language.

In the 19th century a few intellectual elites like Narmada were attracted towards
Akho for his role as a reformer, as Akho had carried his tirade against the Vallabha seet.
However, Narmada found in Akho a 'dry’ poet who had no likings for nice things in life,
though he appeciated Akho's deep knowledge of Vedanta.? Narmada's comments on
Akho were made before the former became completely a changed person. In the
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twentieth century K. M. Munshi shared Narmada's views. However, Munshi is less
sympathetic. He dubs Akho as a poet who preached the gospel of other worldliness,
simply because he was steaped in the tradition of Vedanta, which, according to Munshi,
considered the world as an illusion.”

In fact, Akho's Vedanta was not a system of particular philosophy or thought. He
opposed all systems of thought which conditioned the mind. He even did not want to be
conditioned by the very structure of the language in which he expressed his views. In one
of his chappds he comments, "Language is simply a network of the fifty two letters of
the alphabet, and the real substance lies in the fifty-third thing; where language ends,
substance begins.?® Thus, as a true econoclast he does not want to entertain any image
or thought which may condition his direct perception of concreate reality. This would be
as good as an intelletual death for one who carries certain image of man of his miliew.
Obviously intelletuals like K. M. Munshi would not like to venture into this realism. It
is interesting to compare Akho's approach with a French philosopher, Michel Foucauit.
While commenting on the limitations of the concept of 'modern man' as an individual he
wrote :"From within language experienced and traversed as language, in the play of its
possibilities extended to their furthest point, what emerges is that man has “come to an
end', and that, by reaching the summit of all possible speech, he arrives not at the very
heart of himself but at the brink of that which limits him; in that region where death
prowls, where throught is extinguished, where the premise of the origin interminably
recedes."?

Thus for Akho Vedanta was not an intellecual occuption. Even when he used certain
Vedantic terms, which were also used by others, he asserted that he did not imitate any
body.* He wanted to see and feel life afresh. Akho stared at life squarely in its concretion
and discovered the wrong pursuits being made by his society. This brought a radical
change in his priorities. K. M. Munshi and many other scholars who view pre-modemn
society as a society of make-believe, living in superstition and lacking individual
freedom and equality, should for a moment suspend their image of a modern man as an
individual, and try to understand sympathetically the structure of social relationship
which also allows a rebel like Akho to express his views. With his altered priorities Akho
sought the freedom which his society could not give. On the contrary, his urban society
tried to enslave him through its competitive worldly ways. Akho refused to be obliged.
~ He lived in that very society, but he lived like a bird on its flight, whose shadow though
fell on the net ( of te society), was not caught in it. 3.,

We do not have any information about how Akho's chappds were received by his
society. He does not seem to have been ostracized by the society despite his scathing
remarks against the religious priests. On the contrary he seems to have touched the right
cord of the society (which otherwise continued its traditional forms of religious and
social relatioship). If it were not so his chappas would not have enjoyed such immense
popularity among the masses till today, as the social anomalies which Akho tried to
expose were neither new to his society nor are they irrelevant to us.
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In short, if religion was the focal point of social life in the pre-modern society as it
is to some extent, even to day, what-was its true nature ? How was it to be realized ?
Akho pointed out in his own way what he considered to be the true nature of religion-
which he called self-realization. His emphasis was on self-awakening, without which
dream and the world would not disappear. (Jagya vind jaye nahi. ek sapana ne
samsara). Therefore, he was not running away from the life as such, but was exposing
various avanues of escapement in the name of worldly wisdom and religious ceremonies.
Though an average man in the society knew this in his heart, poets like Akho articulated
their innermost feeling. This has not been fully appreciated by those scholars whose
epistemological approach is quite different to understand the spirit of pre-modern society.
It may not be wrong to say that the pre-modern society had developed a cultural feed-
back system which kept the society nourishing, when apparently, the stream o life-force
seemed to be on the verge of being dried out. Poets like Akho as a symbol of this cultual
life-force kept the stream flowing.
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THE CONCEPT OF CHANGE, AS
TREATED IN BUDDHISM

Bhavana Trivedi

Section II
I-

Vaibhasika merely stated the doctrines. Later on the Sautrantika school critically -
reflected upon the doctrines presented and surveyed the implications underlying them.
Besides this, the Sautrantika school did not establish any separate philosophical theory
of its own. So far as the Sautrantika school basically accepts the thesis of Vaibhasika,
instead of considering them as two separate metaphysical schools, one can “consider
them not as two school but as two phases of the same metaphysical pattern.”

Thus Sautrantika accepts the Vaibhasika’s distination of samanylaksana and
svalaksana. The former school differs from the latter school in so far as it maintains more
consistently with its doctrine of momentariness, that svalaksana can not be directly
perceived, but only indirectly presented.

| I

The Buddha prached ‘Sarvam anityam’— indicating thereby the impermanence of the
phenomena of the world, which he thought, were constantly subject to origination,
growth, decay and desruction and therefore not worth clinging to.2. The Buddhist schools
that came into existence long after the death of their Master, interpreted the original
message of the Buddha by giving it a strictly speculative, theoretical, logical form of the
philosophical doctrines, which bare all the merits and demerits of a purely speculative
theory. From the original message of the Buddha if one shifts one’s attention to its
various interpretations by the different Buddhist schools, one cannot remain without
feeling, that it carries one from the original insight (prajiid) of the master to the
subsequent elaborations (drstis) of the disciples.

-III-

Originally Buddha’s analysis of the world was that it is constituted by a complex of
impermanent states (anityam)® governed by the causal laws and that nirvanam results,
when they are transcended®. This message of the Master was later on given the doctrinal
form by his disciples of Hinayana school, which is known as the principle of
momentariness. It should be noted here, that though primarily held by the Vaibhasikas,
the principle was given a wellknit doctrinal form by the Sautrantika school.

The principle asserts, that whatever is, is momentary.’ Accordingly, the doctrine
maintains, that to be, means to be causally efficient® and to be causally efficient means
- to be subject to change, which, in turn, implies, to be momentary; since the permanent
if changes, it ceases to be permanent.
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In other words, according to this doctrine, existence is not different from the causal
efficiency (arthakriyakaritva). The implication is, that there is no separate thing which
undergoes change or, of which, change is characterised or predicated.

Before bringing forth the truth of this thesis, the falsity of the view, that change is
attributed to, or affirmed of the thing — or it is the permanent substance that undergoes
change — has been demonstrated.

Before we proceed further, it is necessary to clarify that according to the Sautrantika
school, if an entity is not momentary, it is bound to be eternal, because it is in the nature
of a thing either to be subject to destruction or not. If it is not in its nature to be destroyed,
it can never be destroyed by any number of attempts of the accessories. But if it is in the
very nature of the thing to be destroyed, no amount of the attempts of the accessories,
can stop it from destruction. The implication is, that the germs of destruction are inherent
in all the existing entities. A causally efficient seed, therefore, does not need any
accessories for its being replaced by the sprout-series. Similarly, it does not require any
external agent other than itself for the destruction.’

By implication, therefore, the germs of destruction being inherent in each and every
entity, an entity cannot last for more than — or beyond — an instant. If an entity does
not annihilate itself, nothing else can ever destroy it, and if it does not end itself in the
instant following its appearance, there is no reason why it should disappear at all at any
time. This implies, that if an entity is not momentary it has to be enternal. Sautrantika,
therefore, by demonstrating the impossibility of a permanent or eternal entity being
causally efficient, makes the way for the acceptance of the remaining alternative as valid.

Now the thesis under examination is, that no continuant or sthayibhava is capable of
producing the effects. Take for instance a continuant (sthayibhava).

If it is to produce the effect, it must produce it either simultaneously (yugapat) or
successively (kramena), there being no third alternative besides these two.

If it produces its effects successively, it must either possess the capacity (samarthya)
to produce the effects, or it must be devoid of that capacity.

If it possesses the capacity, why should it not produce the effects all at once as the
capacity (samarthya) being present, there is not bar to its producing its effects all at once.

If it does not possess the capacity (samarthya), then it will not produce any effect at
any time whatever, which would amount to saying, that the continuant does ot exist.

It can not be said, that it produces its effects with the help of the axiliary conditions
(sahakari). A thing that possesses the capacity of casual efficiency, does not require the
help of the auxiliary conditions.

If the thing does not possess the capacity, the auxiliary conditions cannot help in
producing any effect. The auxiliary help is, therefore, useless.

Now regarding the proximity of the auxiliary conditons, the causal efficiency of the
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thing must be either due to the thing itself, or due to the proximate auxiliary conditions.
If it is due to the thing itself, then the auxiliary conditions have nothing to do.

If it is due to the thing as changed on account of the proximity of auxiliary conditions,
then the thing has ceased to be a continuant and has become a different thing.

Further, are these auxiliary conditions themselves capable (samartha) or incapable
(asamartha) ? If capable, why should they not produce the effect by themselves
along ? Why should they behave as subsidiaries to the continuant ? And if they are
incapable, they are useless as assisting help.

Now let us see what the auxiliary condition really does. Does it render any obligation
(upakara) to the continuant in producing the effect ?

If yes, the further question would be, whether the aid given is different or non-
different from the auxiliary condition ? If non-different, it is the auxiliary condition in
another name and in so far as it is the auxiliary condition and does not make any
difference to the continuant in producing the effect, it is useless.

If however, this aid is different from the auxiliary, the aid becomes real and the
auxiliary becomes useless.

Again, this upakdra or aid must be either different or non-different from the effect
produced. ‘

It can’t be different, for it is not so experienced; and even if it were so, it would have
been an additional cause of the effect besides the primary cause. Furthermore, it will be
really an effective condition since the presence of the continuant without it does not
produce the effect, whereas its presence as an aid to the continuant, produces the effect.
In other words, there is no relation of agreement in presence as well as in absence
between the aid rendered and the effect produced. There is only the agreement in
absence between the continuant and the effect but no agreement in presence; because
inspite of the presence of the continuant, there is no effect, where the aid rendered is
absent. This shows that the aid rendered is the real cause and not the continuant.

It might be argued that the continuant has the real cause, possesses the capacity to
produce the effect; whereas the so called auxiliaries make their appearance through their
respective causes and have nothing to do with the production of the effect. Even this does
not bear strict examination.

If the continuant possesses the capacity, why should it fail to produce the effect even
in absence of the auxiliaries, since the later have nothing to do with the effect and the
continuant is the real cause.

A cause which possesses the capacity to produce the effect, is never seen to be unable
to produce the effect or to be deprived of its capacity for no reason whatever. One may
argue therefore, that it is the nature of the effect to be produced by a capable cause
alongwith the other conditions. Therefore, despite the continuant begins really the
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capable cause, it does not produce the effect independantly but produces it with the help
of the auxiliary conditions. Even this does not help the situation, since the continuant in
that case would be dependent on the nature of the effect and has, therefore, no
independent capacity to produce the effect.

Again, one may argue, that the continuant, through capable of producing the effect,
is yet of such nature that it does not produce the effects all at once, but does so after
the lapse of a few moments. But in that case, no continuant would produce any effect at
any time. If the continuant’s nature is such that it can not produce an effect immediately,
inspite of having the capacity, it must always detain the production of the effect till a few
moments have elapsed.

In case of the repetition of the same story over again at the time of production, the
result will be, that it will never produce any effect at any time.

One may say, that a continuant does not require help of the auxiliary conditions to
produce the effect but it has the capacity to produce the effect independently. It must then
be admitted that it is only the spesial kind of a continuant that can do so. For instance,
the case of a sprout producing seed.

The seeds are in the granary as well as in the fields. But the difference between the
two is, that while granary seeds do not produce sprout, only those in the field do so.
Therefore, if the seed possesses the capacity to produce, it can do so not as seed as such,
but only as a special variety of seed, namely as seed in the field. This special character,
namely, the casual efficiency, can only belong to the immediately antecedent seed, to
which the sprout follows in the next moment or ksana. If it (the casual efficiency)
belonged to the earlier moments, i.e. the moments earlier than the immediately
antecedent moment, then the sprout would come forth from the seed even in the earlier
antecedent moments, but it actually does not. Therefore, the special character answering
to the capacity to produce the sprout, belongs only to the seeds at the immediately
antecedent moment before the coming into being of the sprout.

In other words, the seeds of the earlier moments are not the same as the seed of the
immediately antecedent moment which later on really produces the sprout. Therefore, it
is not the seed as a continuant, but only the seed as a momentary immediate antecedent
of the sprout, that produces the effect. Causal efficiency, therefore can belong only to the
momentary and not to a continuant. :

Just as a continuant can not produce its effects successively, so also it can not produce
them all at once, because no continuant is actually observed to behave in this way.

Further supposing if a continuant produces all its effects at once, it will have nothing
left in that case to produce at any other time, for what has been produced cannot be
produced again. This means, that after having produced all its effects, the contiuant will
loose its causal efficiency and, therefore, will cease to exist, existence being the same as
causal efficiency. '
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Nor can it be said, that after having produced all its effects at once, the continuant
‘produces some other effect at a subsequent moment. This contradicts the simulaneous
production of all the effects and amounts to the first alternative, namely the successive
production of the effect.

Thus, in as much as a continuant cannot exercise causal effeciency either successively
or simultaneously and as there is no alternative (trfiyarasi abhavat), it follows that causal
efficiency — which is the mark of existence — being excluded from a continuant
(sthayibhava) must be (belong to the) ksanika or the momentary only.

- Regarding the knowledge of such momentary reals, the Sautrantika maintains that the
entities being momentary by nature, they cannot be held to be subject to perception,
because by the time of their being perceived, they cease to be and are replaced by their
succeeding moments. What is actually apprehended, is therefore the impression or image
of the former existent on the latter. That is, is an indirectly inferred representation and
not the presentative perception.

Sautrantika and Vaibhasika alike accept the theory of nairatmya® and sanghata. L1kc
Vaibhasika School, Sautréntika also considers substance as more a label or a name, used
for identifying an aggregate of momentary states for practical purposes. Accordingly,
what is called ‘our perception of a thing’ refers in fact to the contact of the various senses
to the corresponding sense data, which when referred to as a whole, is named or labelled
as an ‘object’ or a ‘thing’. In fact, therefore, the so called object or thing is merely a
designation used for referring to the so called sense data, each representing a unit of
sensation, rising into being and dying the next moment.® According to the principle of
momentariness, everything being momentary, neither the cause nor the ef‘f_cct can abide.
One is called the effect because its momentary existence has been succeeded by the
destruction of its momentary antecedent, called cause. There being no permanent entity
undergoing change, the phenomena of change or cauasality is explained by this school
as one change being determined by another in chain, instead of the permanent entity
undergoing change and this determination is known as “that happening, this happened.”

In the following dialogue of King Milinda and Nagasena, the conversation turns upon
the problem of the identity or non-identity of the being in his several existences :

The saint Nagasena says : It is not the same being and yet they are not separate beings
which relieve one another in the series of existences. “Give an illustration”, says King
Milinda. “If a man were to light a light, O great king, would it not burn on through the
night 7”-“Yes sir, it would burn through the night.”-“How then, O great king, is the flame
in the first watch of the night identical with the flame in the midnight watch ?”-“No,
Sir,”-“But how then, O great king, was the light in the first watch of the night another,
in the midnight watch another, and in the last watch of the night another ?”-“No Sir, it
has burned all night long feeding on the same fuel.”-“So also, O great king, the chain of
element of being..... completes itself; the one comes, the other goes. Without beginning,
without end, the circle completes itself: therefore it is neither the same being nor another
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being, which presents itself last to the consciousnss.” The doctrine meant the causal law
as applied to the dharmah, which stood for its ethical significance in the Vaibhasika
School. By accepting the reality of only momentary,unrelated point instants (svalaksana)
and consequently dismissing the universal as imaginary thought construction'®, the
Sautrantika school denies the existence of any relation like inherence (samavdya)
wherein the attributes are said to co-exist in the substance. As there are no separate
substance there is no need for them to admit any relation of the inherence. According to
the Principle of Momentariness, there is no continuity between one dharma and another
dharma. The causal relation, therefore, cannot be had between them in its usual (ordinary)
sense of the term. The cause, then, is considered to be only an occasion, depending on
which the effect is held to happen (asmin sati idam bhavati).

The dharma moments are thus considered to be subject to this law of dependent
origination.!!

Accordingly pratityasamutpada is held to stand for the law of their rigorous temporal
sequence. -

For Sautrantika, therefore, change implies “ revolution, not evolution™2,
Accordingly, in the statement, ‘AB’ changes into ‘AC’- the conditions bringing about
change, alter from B to C without at all affecting A. ‘A’ is therefore held to be merely
a conventional adjuct to B & C. As being redundant, it can therefore be dispensed with
as superflous. The result is, that ‘B becomes C. Here we have the case of change which
is not only perpetual but total as well'. In case of the seed becoming sprout, we must
identify seed with continuous activity, even before its becoming the sprout. The causal
efficiency being the sole test of reality, the inactive seed can never be held to produce
the sprout at any time and consequently it can not be considered as unreal because
unproductive.

If ‘A’ of this statement is held to stand for ego (artd) the early Buddhism (as we have
already seen), stops at its theoretical dismisal by considering at to be a conventional
adjunct. :

The Madhyamika Buddhism with its mature interpretation, tries to work out
theoratically and pin-point the underlying significance behind the seemingly theoretical
dismissal of ‘A’, by using the significant words like ‘Sinya’ and ‘alaya’ referring to the
actual achievement of a state when the mind is totally silenced.

It is only in the Buddha’s treading of the Path, that the underlying deep significance
hidden behind this theoritical dismissal of A, gets totally revealed, wherein it is held to
stand for the actual process leading to the complete dissolution of the ego (attd) by
constantly striving and treading the path of spiritual discipline.

- IV -

The exhaustive analysis of being into the momentary point-instants makes it
impossible for the realists to explan the causation all the more. Because just as it is
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contradictory to refer to change in case of the permanent entity (a permanent, by
definition cannot change), so also, in case of the momentary states or events too, a
different type of contradiction arises while referring to the experience of change in its
context.

The experience of change implies the experience of the process, which in turn,
implies continuity. But the experience of continuity is contradictory to the accepted
reality of the momentary, unrelated point-instants. The concept of momentary event, by
definition implies, that once when one momentary event is replaced by another, it has
ceased to exist. Moreover, it cannot be said that the first momentary event has suffered
a change, as it can only be said so on condition of somehow becoming the next
momentary event. But the two, in fact, are ex hypothesi different.

For two entites to be related, they must exist. But on the hypothesis of the momentary
events, the event A has ceased to exist by the time it is replaced by the event B.
Therefore, there can be no relation between A and B. It is, therefore, improper to say that
the event A occurs after (or before) the event B.

The speculation about the doctrine of impermanence thus leads Sautrantika to form
a theory that all the states are momentary point-instants. This theory caused troubles
regarding the explanation of perception and causation.

A logical corollary of the principle of momentarines is the non-acceptance of the
reality of past and future. If real is that which is causally efficient, neither past nor future
can be considered to be real. The past moment being ‘past’, it has ceased to be causally
efficient. Similarly, the future moment, since it has not yet come into being, it can not
be held to be causally efficient yet. The rejection of past and future moments
consequently would result into the rejection of the self transending, dynamic, causally
efficient present. To be dynamic or causally efficient, means to be related. Therefore, the
rejection of the former, implies the rejection of the latter; with the result that the system
should be held to be accepting the reality of the static unrelated, point instants which are
neither causally efficient, nor subject to change. Such a point-instant is a pure concept
resulting from bare intellectual abstraction.

Moreover, the term ‘santana’ is purposely used by Buddha specifically showing, that
the reality that he refers to, is not destroyed issueless, but it is perpetually productive (it
is sant@navada, not annihilationism).'* The Sautrantika is correct in so far as it maintains
that the entities being momentary, their existence can only be maintained through
indirect, representation. But in its attempt to be consistent with the doctrine of
momentariness, the Sautrantika creates a critical situation for its accepted stand of
representation. The presentative knowledge being the pre-condition of the representative
knowledge, to accept the latter and rejection of the former, becomes fatal even for the
survival of the latter.

Besides, further trouble arises when the Sautrdntika accepts two contradictory theses
: (1) On the one hand, it accepts the representative theory; and (2) on the other hand, it
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rejects the reality of past and future, in consistency with its principles of momentariness. -
By the acceptance of the former theory, the Sautrantika accepts the reality of succedding
and preceeding moments, whereas, by its acceptance of the latter thesis, the Sautrantika
rejects the reality of past and future.

It has been argued that the doctrine of momentariness is opposed to the fact of life;
because in fact, we are aware of the permanent states of our self-identity through change.
In support of the argument, it has been affirmed that many perceptual experiences seem
to refute the doctrine of momentariness. For instace, if I am watching an object over a
period of time and my mental state is unchanged, it is absurd to postulate a succession
of different momentary states.

To this charge, the Buddhistic reply would be that such experiences and the fact that
I describe a succession of states as though it is a single event, are misleading for two
reasons : (a) because we induce a false sense of unity in ourselves and in other things
through the operation of our constructive tendencies; (b) we very well know in some
cases that something described as a single event is a sequence of momentary states. A
flame, for instance, of a burning candle constitutes the rapid replacement of one flame-
state by another, though it appears as a single process or event.

It is objected, that the principle of momenteriness fails to explain perception. If the
object and its cognition both are momentary, how can the perception become possible ?
Moreover, preception being a process, the entire process of the subject contacting the
object through the sense organs cannot take place in one moment’s time."

Besides, one moment cannot be held to know the other moment, because by the time
it reaches the latter, both are dead. Supposing that the cognition-moment leaves its
impression and efficiency on the succeeding moment, the moment to be cognised is no
longer there.

If another moment has emerged instead, the knowledge is not of the first moment.
When one moment cannot be known, it becomes difficult to imagine as to how can the
other moments become known. The object of perception being momentary in nature, it
cannot enter into the causal relation with knowledge. Causality presupposes the
determinate, temporal sequence which is not possible to take place in case of the entity
which is without duration or, in other words, momentary.

There are two aspects in the experience of change; the aspect of succession as well
as continuity. While accepting the reality of perpetualy changing, independent states and
denying the continuity implicitly inhering in change by rejection of the self-substance
(pudgala), is equivalent to the position which considers change to be real, but does not
accept the element of felt continuity implicit in it which is implied by the very experience
of change. To accept only the reality of pure difference and yet to regard it at the same
time to be a self-sufficient whole or unit by itself, is to commit the fallacy of conceiving
the part as the whole. By ignoring one of the two aspects forming the complex of change
and thereafter claiming that there is'no problem at all is to overlook the very issue under
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consideration.

To make this Sautrantika position logically more sound, it should have taken one of
the following positions : either it should have taken into account the reality of both the
relative aspects, or it should have rejected them both as incompetent to be considered as
ultimately real. Therefore, it is its half-hearted acceptance of logic. Neither does it
consider these aspects to be relative not does it consider them to be dlsquhﬁed to be
ultimately real. It, therefore, commits the two fold mistakes :

(1) Its partial acceptance of the reality of one of the two relative terms.

(2) Its mistake in regarding that which is relative to be the absolute and consequently
ultimately real.

As a result, they fail to give any solution satisfactarily to the problem of change,
inspite of its strong logic. Before we conclude, it needs to be mentioned, that inspite of
its multiple drawbacks, the principle of momentariness has its practical worth in so far
as it helps breaking down the preconceptions about the permanance of substance. As such
preconceptions only tie a man to the world. Yet it seems only a pointer to the non-dual
experience or rather it is an indirect way of hinting at it.
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10. Refer to Avayavinirakarana - in “Six Buddhist Nyaya Tracts” : (Calcutta, 1010).

11. Na hi ete jatyddayo dharma dravyatah samvidyante yatha abhivyajyante l... bhagavan,....
sanskarapravahasya samskrtatvam pratityasamutpannatim dyotayitukdma idamaha “‘trinimani,
samskrtasya sanskritalaksanani”, na tu ksanasya nahi ksanasyotpadadayah prajfidyantel.... tatra
pravahasyadirutpado nivritirvyayah Sa eva pravahonuvarttamanah sthitih | Tasya purvaparavisesah

/
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sthityanyathdtvam..aha catra “jatiradih pravahasya vyayaschhedah sthitistu sah | Sthityanyathatvam
tasyaiva purvaparaviSistatd” tasmat pravaha eva sthitih...pratiksanam capi sanskratasyaitani laksanani
yujyante vindpi dravyantantarakalpanayd. na vai sanskrtaasya sthitirevocyate laksanindmapi tu
sthityanyathdtvam saniisatastvtra siitre sanskrtasycdam laksanam iti  dyotitam bhagavata *“samskrtam
nama yadabhutva bhavati bhutva ca punar na bhavati yaskasya sthitisamjffakah prabandhah so’ nyatha
canyatha ca bhavati iti | kim atra dravyanrajatyadibhih kathamidanim sa eva dharmo laksyastasyaiva
laksanam yoksyate —A. K. B., li, 46 ab.

12. ‘Outines of Indian Philosophy’ by M. Hiriyanna, p.211.
13. It would be interesting to observe a remarkable contrast of the Advaitic view regarding the explanation

14.
15.

of the same statement, namely ‘AB changes into AC’. $ikardcarya maintaining, that in the statement
- ‘AB changes into AC’, ‘A’ refer to the elcment of felt continuity, of the experience of change. This
felt continuity being a fact of experience, it cannot be ingnored but instcad, it necds to be explaincd.
Accordingly $kara concludes, unlike the Sautrdntikas, that the felt continuity is an experience of
permanaence in time. Now time, being of the nature of flux, to talk of the experience of ‘permanence
in time’, is to utter a contradictory statcment. yct, the fecling of a continuity cannot be ignored. This
experienced or felt persistence in time hc namcs Parindmi-nitya and distinguishes it from the
permanence which is timeless - kiitastha-nitya, which he regards (o be the ultimately rcal. The former
(persistence in time), is regarded by him to be the cmpirical reality, which he believes to be the
appearance (vivarta) of that which is transcendentally real. In the statement ‘AB changes into AC’, ‘A’
though directly refers to the empirically real object which seems to be identical in the midst of change,
points to the substratum which is timeless permanence in the final analysis and which transcends the
threefold temporal divisions of past, present and future.

Annihilationism maintains that entity is dcstroyed issucless.

Vartamanalambanagrahane ca ksanabhangabadhah-M.V.S.T. Sthiramati, part I, pagc 21 (Edited by V.
Bhattacharya and G. Tucci). ‘



THE JAINA VIEW DARKNESS

Himanshu Shekhar Acharya

The Jainas accept darkness (tamas) as one of the qualities of Pudgala'. A Pudgala
is one of the five non-soul substances (ajivadravyas) enumerated in the system? It is
found in two forms i.e. atoms (anu) and aggregates (skandha)’. Aggregate which is
equivellant to the whole of the vaisesikas is a product of the conglomeration of atmos®.
Atoms arise only through disintegration of aggregates.

Umasvati in his commentary on his own work tited Tattvarthadhigama-siitra notes
that the four such as darkness, shade, heat and lusture out of the ten qualities of pudgala
are caused by the transformation of pudgala.b Probably this is the reason for those being
known as modes (vikdra or payraya) in the system.” Besides, while clarifying the
necessity of formulating two independent siutras for the enumeration of the qualities of
pudgala, he says that the qualities like colour etc. (enumerated in the sira 5.23) are
transformed from both atom and aggregate while darkness etc. (enumerated in the sitra
5.24) are transformed from aggregate only.® v

Vijaylavanya Suri quotes Syadvadins saying that pudgalas are transformed into light
and darkness.’ During transformation from light to darkness the luminousity of pudgalas
of light are removed with their substance remaining constant.!

The arguments of the scholars like Hemachandra Siri, Vijaylavanya Siuri, Bhavasena
etc. go in favour of the positivity of darkness.!! The author of BS points out that the
destruction of light transforms into darkness.!?

Pujyapada, Nemichandra etc. hold darkness to be the factor obstracting our visual
perception besides being a mode of pudgala.’

To conclude, tamas according to Jainas is a quality being a mode of pudgala and it
can be considered as a substance since a mode (parydya) is not different from. a
substance.' It is worth mentioning here that tamas and ch@ya are considered as two
different entities in the form of two independent modes of pudgala'® while these are
accepted as indentical by Naiyayikas. In the texts of Nyaya chdyd is used as a synonym
for tamas or alokabhava. According to Jainas chdya is the form of an object reflected
on another substance. It is divided into two types such as one in the form of an envelope
of light and another is in the form of image (pratibimba).” Tamas is considered as
opposed to light by both Jainas'® and Naiyayikas. It may also be observed that the second
variety of chdyd i. e. envelope of light, resembles by its nature the tamas of Vaisesikas
and Samkhyas.!

ABBREVIATIONS AND BIBLIOGRAPHY

BDS : Brhaddravyasamgraha of Nemichandra, ed by Monoharalal Shastri, Srimad
Rajachand Ashram, agas, 1966.
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: Bhagavatisiitra with Abhayadevasiiri’s com. ed. by N. V. Vaidya, Vijaydeva-
sari Samgha Series : Bombay. ‘

: Pancastikayasarah of Kundakundacharya ed. by A. Chakravarti Nayanar,
Bharatiya Jnanapitha Publication, Varanasi, First edition, 1975. '

: Sankhyakarikd of Iswarakrishna with commentary Sarabodhini of
Sivanarayana Shastri with Samkhyatattvakaumudi of Vacaspati Mishra,
Nirnayasagar, Bombay, 1940.

: Syadvadarahasya of Hemachandrasiiri, ed by, Yasovijayjnaniswara, Bharatiya
Pracya Tattva Prakashan Samiti, Pindwada, 1974.

: Sarvartthasiddhi of Pujyapada ed. by C. S. Mallinathan, Jaipur, 1951.

STSVS : Syadvadatika of Vijayldvanyasiri a com. on $astrav5rtta—samccayal; of

Haribhadrastiri, ed. by Pannyasasri Susilavijayagani, Sri Vijaylavanya
Suriswar Jnanamandir, Botad, Saurastra 1953.

TAS : Tattvarthidhigamasiitra of Umasvati with his own commentary, ed. by

US

VP

VS

Khubchandji S. Shastri, Bombay 1932.

: Uttaradhyayana Siitra, ed. with a commentary by Jarl Charpentier, Ajoy Book
Service, New Delhi, 1980.

: Vakyapadiya of Bharttrhari, ed tr. by K. Raghavanpillai, Motilal Banarasi
Das, Delhi, 1971.

: Vaisesika Siitras of Kandda with Upaskara & Extracts from Vivrti ed. & Tr.
by N. L. Sihnna, S. N. Publication, Delhi, 1986.

VTP  : Visvatattvaprakasa of Bhavasena, ed. by V. P. Johrapurkar, Jaina Samskrti

Samraksaka Mandal Samgha, Solapur, 1964.

Foot Notes :

1.

éabdabandha-saukgnya-sthaulyasargsthénabheda-tamas-chiyﬁtapodyoﬁs ca, TAS, 5:24; BS
5:9:224 and US, 28:12.

Ajivakah dharmadharmakasapudgalah, TAS, 5:1.

Here the word Pudgala consists of two terms i.e. pud and gala; pud means ‘to integreate’ and
gala denotes ‘to disintegrate’.

Pudgalas according to Jainas are subject to intergration and disintegration which result in the
creation of bodies. Explaining this Umasvati says - ‘Bhedsanghatebhyo utpadyante’ vide
TAS, 5.26.

Anavah skandhas ca. Ibid 5:25.

Khando paramanusamghdado. PS 2:79.

Bhedad anuh. Umasvati, op, cit. 5.27.

Tamas chdyatapo’dyotas ca. vide Umasvati’s Bhasya on his TAS, p.272; for other six
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qualities of Pudgala, vide TAS, 5.24.

7. Ete pudgalavikarah, SS, p.64; ............. Pudgaladavvassa pajjaya BDS, githa. 16.

8. Umasvati, op. cit, p.27.

9. Interestingly, the gramarians too consider darkness to be caused by transformation of atoms,
Bharttrhari states. Anavah sarvasaktitvat bhedasamsargavrttayah chaya-tapatamah-$abdabha
vena parimaninah. VP. 1. 110. ,

10. Diparupena parinatanam bhasvarapudgalanam tamorupena parinamad bhdsvara-paring
matyagepi dravyatvaparityagat tamaso dravyarupatayaiva syadvadibhir abhyupagamad ity
asayah. STSVS, p. 121 1. 24-26. ‘

11. Vide SR, P. 14: Vijaylavanyasiri, Op.cit., VTP p. 22, 1.9-10.

12. Dipadivinasasyapi tamisradirupataya parinamat. BS, 1.3.32.

13. Tamo drstipratibandhakaranam Pprakasavirodhi, ete pudgalavikarah. Pijyapada, Op. cit.;
cf. Nemichandra, Op. cit. Bhasya thereon. P.47.

14. cf. Kundkundacarya, Op. cit. 1:12.
15. Umasvati, Op. cit, 5:24.
16. Ibid, Bhasya (Hindi Tr.), there on p.272.

17. Ibid; cf. sa ca dvividhavarnadivikaraparinata pratibimbamatratmika ceti. Pu_;yapada, Op. cit,
P. 64; also Bhasya on BDS, p.47.

18. Pujyapada, op. cit., p.64.
19. Vide VS, 5: 2: 20, also.
.................. guruvaranakam eva tamah, SK, ka. 13.



THE DATE OF THE DEVENDRASTAVA :
AN ART-HISTORICAL APPROACH

Lalit Kumar

The Devendrastava (Devindatthao) is one of the Prakirnaka works of the Jaina
Canonical literature. Subhash Kothari has recently published a Hindi translation of
Devendrastava alongwith a scholarly introduction, contributed by Sagarmal Jain'. The
language of the existing edition of the work is Maharastri Prakrita. However, it is
acknowledged by these two writers that there are some manuscripts in which
Ardhamadgadhi variants of the texts are also available?. The Devedrastava is a work of
Rsipalita whose name occurs in the Sthavirdvali of the Kalpasutra. In this work
Rsipalita’s name occurs at the twelfth place after Mahavira. Prof. Jain in his succinct
discussion has shown that Rsipalita lived in the first century B.C’.

Without going into other detailed arguments put forward by these writers with regard
to the dating of the Devendrastava, 1 would like to extend some more internal art-
historical evidences in favour of their early dating of the text.

The Devendrastava describes in gatha 82-93 the locale of the Jyotiska gods®, number
of their Vimanas, their sizes, carrier of the Vimana etc. The gatha no. 93 has a specific
bearing on the present context. It reads.

WA wgfa e, afeured o wEwRE |
veafeoliul FWE, gOT QU IW UR N

i.e. (the Vimana is) born by a lion in the east, a giant elephant in the south, a bull
in the west and a horse in the. north.

This is exactly the same order in which the four animals are seen on the abacus of
the famous quadripartite lion capital of Sarnath, erected by Asoka, (B.C. 272-231). So far
these animals and the quadripartite lion have been interpreted in their Buddhistic
perspective only. A dharmacakra, originally surmounted on the lion capital is almost
lost. It was for the erection of this dharmacakra that the quadripartite lion capital was
primarily conceived. The dharmacakra was intended by Asoka to keep the Buddhist
Samgha intact from the impending danger from schism which had already surfaced in the
Buddhist Samgha. This is amply clear from the inscription engraved on the pillar which
had once surmounted the lion capital.’ In this way, dharmacakra symbolised, not only the
time, the eternal truth, but also the solemn desire of the ruler to maintain the Buddhist
Samgha intact for time immemorial. To herald this majestic will, Asoka chose Sarnath,
as the most appropriate place where Buddha had set the wheel of law into motion.

The dharmacakra was not a sectarian symbol in India. The dharmacakra is often seen
in the art of Bharhut, Sanci, Bodhagaya and Amravati, and also in the Jain art of Mathura
and Causa bronzes. The dharmacakra is referred to as Brahmanda Cakra, Bhava Cakra,
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Kala Cakra, Dharma Cakra, and Sudarshan Cakra in Indian literature. It is a Vrrra
Cakra, a symbol of Visnu and above all it is a wheel of time in the Rgveda.

The quadruple lion capital seems to be carrier or the vehicle of the dharmacakra.
According to the description found in the Devendrastava it should be identified as the
Jyotiska Vimana. The four animals and the intervening wheels on the abacus represent
the chariot of the Jyotiska god or the god of light.5 The most luminous god of light is
the Sun, represcnted here by the four addorssed lions who look around in all the four
directions. The lion is a west-Asiatic art motif which had been assimilated in Indian Art
and Culture at a very early period. Thus, the quadripartite lion with the abacus represents
aniconic representation of the Sun god. This conception of Sun god does not conform to
the later iconography of the god in which his chariot is driven by four or seven horses.

In this way the Devendrastava provides the earliest literary reference to the .
interpretation of the abacus of the quadripartite lion capital of Sarnath. It may be pointed
out that Sarnath lion capital is the only archaeological example of its kind in the realm
of Indian art where the conception of a Vimana of a Jyotiska god has been given a
concrete shape. In the present example it is the Vimana of the Sun god.

The Devendrastava also refers to some other kinds of Vimanas or palaces. There are
described as circular, triangular, square (catuskona) or rectangular in shape.” It further
adds that circular, triangular and rectangular palaces have one, three and four entrances
respectively.®

It perhaps refers to the earliest cave architecture of India which developed during the
Mauryan period in Bihar. The Lomas Rsi cave, the Sudama Cave, Viskarma Cave, Karna
Cauper Cave etc. of the Barabar Hills, in Rajgir, represent the kind of architecture
referred to in the text. However, it does not strictly follow the description. It has to be
born in mind that the text is not an architectural treatise in detail. It is sufficient for the
author of the Devendrastava to refer to the architecture by their shapes.

Most of the Barabar hill caves have an outer rectangular chamber and an inner
circular room with a separate opening from the inside only. The main entrance is the side
of the rectangular chamber.’ The doorway has a characteristic converging door jambs and
forms a trapezoidal opening. About twenty kilometers away from Rajgir, is another cave
called Sitamarhi cave. It also bears the Mauryan polish. It has a rectangular plan with
characteristic trapezoidal entrance, but it has a semi-eliptical elevation which give it a
triangular look.!°

Thus, a special reference to the Jyotiska Vimdana born by the four animals, as seen
on the abacus of the lion capital of Sarnath and a reference to the earliest cave
architecture of India, makes the Devendrastava a fairly early text, the antiquity of which
can be traced back to the Mauryan period, save for the date of Rsipalita, the author of
the text. Rsipalita’s name occurs only in the Sthaviravali of the Kalpasiitra. Once the
whole chronology of the Sthaviravali of the Kalpasitra is fixed it would be easy to
provide a precise date to the Devendrastava and its author Rsipalita. Till then, the date
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of Rsipdlita as fixed by Sagarmal Jain seems most logical. Undoubtedly, it should be
attributed to a period not later than the first century, B.C.

Footnotes :

1. Devindatthao (Devendrastava), Subhash Kothari (trans.), Agam Ahimsa Samata evam Prakrit
Samsthana, Udaipur, 1988 (in Hindi).

2. 1Ibid, p. xxii. Inspite of its being an early text, the Ardhamagadhi variants have given place
to the Maharastri Prakrit by the editors. Editors invariably face a dilemma, when the date
of a work is not certain. This makes the editor’s task more challengeing in the reconstruction
of the original text.

3. Ibid., p. xxi

4. The classification of gods is found in all the ancient religions of India. In Jainism gods are
classified as Bhavanpati, Vyantara, Jyotiska and Vaimanika. On a comparative study of
Indian religions one finds parallels in the classification of various gods. However, in Jain
religion the Jyotiska gods have been put in a separate class. This class of gods include sun,
moon, planet, constellation and stray star. These are dealt in detail because of highly complex
cosmological concept which Jainas had evolved in course of time. The Siryaprajfiapti is one
of the earliest treatise on the Jaina cosmology which is attributed to the 3rd century B. C. But
it is silent about the Vimanas of the Jyotiska gods.

5. S. P. Gupta, The Roots of Indian Art, Delhi, 1980, pp. 124-25.

6. A detailed study on the Symbolism of the Sarnath Lion Capital will be published soon by the
present writer.

7. Devindatthao, gatha 209.

8. Ibid., gatha, 216.

9. Gupta, RT A, pp. 189-192, fig. 2 - 5.
10. Ibid., p. 197 - 198 fig. 8.



INDIAN CONCEPTS OF TIME AND ARCHAEOLOGY
R. N. Mehta

Sthira-dravya-samutpannim dharastara-nivisinim |
Vande pura-vastu-vidyam nara-karya-prabodhinim ||

Introduction

Human beings, along with other living beings experience the changing patterns of
day, night, seasons etc. The reflections of these experiences give three basic notions of
time. One of them is a continuous change of day and night. The other is the continuous
repetition of day and night as well as seasons in cyclic order. The third is the experience
of short and long days and nights. These aspects are the basis of three concepts of Time.
The aspects of time are linear, cyclic and relative. With the advancement of the
agricultural production, the need to calculate the change of seasons and year led to the
counting of days of the months for understanding the annual cycle. Further development
led to the counting of the year for different transactions. These developments introduced
the element of numbers to understand the changing patterns of Time as well as the
duration.

Cultural Parameters

With these fundamental aspects of the phenomenal world different cultures tried to
develop the concepts of time, according to their view points. These led to differences of
the understanding of Time as linear, cyclic, relative etc. In the cultural activities these
differences become prominent feature of discussions about the nature of Time as linear,
cyclic or relative. These discussions for calculations as reflected in the calenders of
different cultures are taken into consideration and efforts are made to understand them
in a linear pattern in the cultual ethos of the evolutionary model that is popular at present,
This model based only on the time-scale often fails to accommodate the differences
observed at different places in our spatio-temporal world. It raises an important problem
* of understanding this phenomenon and the its understanding in other cultural atmosphere.

Aims
When only a linear evolutionary pattern of time-scale is not able to explain the spatio-
temporal phenomenon, it is interesting to know the other view points of this aspect of the

world, and compare them with the one used generally in Archaeology. With this aim in
view, Indian concepts of time and Archaeology are discussed.

Archaeology

Archaeology tries to search the material relics of by gone Human activities in their
spatio-temporal context with a view to understand the question of Human genesis and
travel to the Present on this Planet Earth. : :

This search has two aspects. One of them is the search of the remains ofthe Human |
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activity on the Earth. The other is its presentation in the time sequence.

The notion that this search draws a better picture of past human activities than the one
that is available in the verbal record of different cultures, forms the basis of this activity
in Archaeology. The first aspect of the search of places with archaeological remains for
understanding the activities of Man in Nature is the foundation store of Archaeology.
When this aspect is further analysed, it points to two different activities. One of them is
the search of the sites that preserve the relics and the other is the understanding of the
process of the formation of the site.

It is noted that the material remains form the mound. This aspect of the formation of
the mounds is noted by Vyisa in the Mahabhdarata X11.225.1.2. It is noted that “All the
Movable and Stable life elements get destroyed and become the part of the Earth. When
these destroyed forms of life have become the part of the Earth it looks barren like the
back of a tortoise.”

This observation of the features of destroyed elements is the reversal of the process
of creation as indicated in XI1.224.74.

Archaeology tries to understand the process of creation through the mounds
indicative of the process of the living that is turned into the element of Earth, by a
reversal of the order of the formation of the mounds by excavations and study the
materials discovered in this process.

Archaeology from this angle becomes a study of the creation, through the remains of
the process of destruction. These process take place in Time and therefore the notions of
time or Kala become important.

It is observed on any archaeological site that the process of beginning, continuity and
destruction are observed. However, on the site with a long life, these processes are
repeated and, therefore, the processes of regeneration and destruction are also observed.
With the basic notion of time as an irreversible aspect of natutre, the observations of the
cycles of origin continuity and destruction are treated as different links in a continuous
chain. ‘

With our advanced methods of calculating the time-factor at different places, it is
known that, the cycles of origin, stability and destruction as well as the repetition by
regeneration etc., are well-known. This cyclic phenomenon is again correlated on a linear
pattern that suggests that at different places on the habitable globe the cyclic pattern of
origin, stability and destruction is a well-known phenomenon.

This cyclic pattern is known to belong to different time-spans and therefore, the
relativity of the existance of different sites is also a well-known phenomenon.

Thus, Archaeological activities that are the reversal of the processess of destruction,
by both destruction by excavations of the site and preservation of the remains as well as
their study on the time-scale are similar at a refined level, to the Human experience of
the linear, cyclic and relative patterns of time. v
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Indian Views :

It is therefore interesting to review briefly, the Indian concepts of Time. In India Time
is known as Kdla. The earliest evidence about the concepts of Kaila are noted in the
Atharvaveda, XI1X.53.54. Analysis of the Sukta indicates that here Kala is the Almighty
force or deity of the universe. It is the cause of the phenomenal world and suggests its
linear, cyclic and relative concepts.

This Vedic trend continues in the succeeding literature. The Mahabhdrata has many
references from which these concepts could be easily inferred. In the Mahabharata
XI1.220.35, Kala is defined as that which is used in counting all creation.

This idea is expressed in Bhagavad Gita 10.30. The all destroying capacity of Kala
is noted in 11.32. Interestingly, the same idea of destruction and defeat at appropriate
time is expressed by Rsi Krsna in the Rgveda X.42.9. This is the only reference of.

The repeated cycle of creation, stability and destruction is given a relative pattern also
in Mahabharata X11.224. This idea of Kalpa is noted by Matsya, 289, Visnu 1.3.

‘The grammarians have considered the Kala in great details. They consider Kala in the
phenomenal world as a powerful entity. Specially Bhartthari in his Vakyapadiya
considers Kila and its powers of stopping and encouraging the activities in the
phenomenal world as the primary cause of order of things. It also has the power of aging.
Its definition include the linear and cyclic and relative elements.

The calculations of Kalpa and Yugas are also based on the principle that “One year
of Men is a day of Gods and such 360 days are one divine year. This is further expanded
in the case of Brahma. These calculations indicate that they are highly enlarged version
of Human experience. They use the years and the decimal system of reconing time.

These ideas of Time are the works of Astronomers, which indicate that four Yugas
cover 4,320,000 years of Men and 12,000 years of Gods. These are again developed in
Manvantaras and Kalpa that is computed as 4,320,000,000 x 1000 by Brahmagupta.
Those computed by Aryabhata are 4,354,560,000 years x 1008 for a Kalpa. They indicate
the astronomors’ different views of the cyclic phenomenon with its relative lengths.

However, there are other notions of Time in the Vedic Philosophies. The Vaisesikas
in particular consider time as one of the Dravya with its Guna and Karma. Its indicators
are also noted as earlier, contemporary, later, speedy and slow.

The other notion places time under a powerful deity like Isvara, Siva, Visnu,
Svetasvatara Upanisad asks a question about the ultimate cause of the phcnomenal world
and after considering several options, including Kala, opines in favour of Isa. This
tendency increases in the Puranas and Philosophy. In the Purdnas, time is placed under
the Supreme deities like Siva, Visnu and others, Philosophy places Time under the
indescribable Brahman. Under this idea also Time-less becomes manifest in the world as
time. Both these ideas reject Time as the Supreme deity, but its linear, cyclic and relative
pattern is accepted.
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A quotation from Vayaviya Sanhita VIIL. 1. 6. 67 indicates that “The lord is described
as one who produces time and is the Lord of all the reumas and the liberator of all
bondage.

The grammarians have considered the Kala in great details. They consider Kala in the
phenomenal world as a powerful entity. Specially Bhartthari in his Vakyapadiya
considers Kala and its powers of stopping and encouraging the activeties in the
phenomenal world as the primary cause of order of things. It also has the power of
ageing. Its derinition include the linear and cyclic and relative elements.

Time in this tradition is considered only as a mental construction, as noted by
Bhartrhari in another context. IIL. 9. 6. These aspects give different view points in Indian
thought. One of them as already noted is its independent existence. The second is that
it is one of the powers of the Supreme reality. The third view point notes the time as only
a mental concept. This view connects time in the understanding of the phenomeval world,
that itself is considered unreal.

The Buddhist consider time as only a continuous becoming only and is in the constant
flux. In this constantly moving linear momentariness the idea of rebirth exists. This gave
it a cyclic view. Their Vajrayana school however,-has developed a Mandala known as
Kalacakra. 1t is described by Abhayadeva Gupta in Nispannayogavali (G. O. series CIX).
In this concept time is given the Supreme position as an emnation of the éﬁnya.

The whole Mandala has the central deity, the kalacakra with the Sakti vivamata. This
iconograpoic form reminds one of the notion of Kala with his Sakti, as represented by
Bhartrhari I: 1-3 as well as Saundarya Lahari of Sankarécz’lrya. All these notions
represent Kala as well as the supreme deity Siva as powerful with their respective Saktis
only.

The Buddhist notion of Kalacakra as emnating from ﬁinya with the Bijamantra
Hrimis their common belief of the phenomenal world. It is conceived for understanding
the beginning, existance and dissolution of the universe.

The whole Mandala has the outer ring of Kdyamandala with the phenomenal world
of the twelve months, tithis, with their respective deities, Nagas and the cemetary, planets
etc.

This outer Mandala encloses within it the Manomandala in which desires in the form
of deities, Bodhisattvas with their saktis and several other deities reside.

Within this circle, four Dhyani Buddhas with their Saktis reside. Besides them the
Dharinis, Puja, Naivedya, deities, Nrtya, Kama, Vadya, Gita and others reside.

Within this circle of Dhyane Buddhas the deities of light such as Krsnadipta,
Raktadipta, Pitadipta and Svetadipta, Dhuma, Marici, Pratipa, Khadyota surround the
main deity Kilacakra in embrace with its Prajna Visvamata. The deity has under his feet
several deities.
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Kalacakra is conceived as a deity with four faces, three necks, six shoulders, twelve
hands. '

This Mandala gives the idea of the phenomenal world of the Mahabhitas, and the
Bodhisattvas always ready to assist the human worshippers of the phenomenal world of
the origin, stabiity and destruction.

This deification of Kalacakra and its artistic representation is indicative of the global
phenomenon of the life that depends on Kaila that himself emnates from the éﬁnya.

These ideas in Buddhist circles suggest their notions of the constantly changing
patterns of the universe with its repetitive or cyclic pattern, that is experienced by those
in Avidya. The Buddhists aim at rising above these aspects of avidya and try to achieve
sinyd, tathatd etc. '

The idea of Time of Kala as animportant element in existing phenomenal world is
also known to the Jains. In their cosmoligical thought, they are divided in their opinions
about Kala. One opinion considers it as a mental concept, the other accepts it as an
inportant element.

According to the later oponion, Kila is an Ajivasti-kaya.

It is Anandi and Ananta that is it has an existance and is beginningless and endless.
This Kila gets subdivided by the moving astronomical objects like the Sun, Moon,
Planets, Naksatras, Stars, etc. The consideration of the division of Time is a Human
chacteristic. Due to this charactersitic it could be counted and it becomes Sankhyeya. It
has the nature of non-countability that is known as Asarnkhyeya.

- This time-cycle moves in Utsarpini and Avasarpini, with six divisions of each. In it
the Jivastikaya moves. The Jivas are classified into Human, Tiryafica, Daivi and Narkii
For their life duration time is considered in relative lengths in the number of years as well
as by simpiles of Palyopama or Sagaropama etc.

When these notions are classified the aspects of linear, cyclic and relative nature of
Kila become clear.

Thus most of the school of Indian thinkers seem to indicate the following basic
notions of time :

1. In final analysis Kala does not exist.

Kila is a characteristic of the Phenomenal world.
It is linear, cyclic and relative.

It is irreversible due to its linear charater.

“oA W

Those systems that believe in non-existance of Time, include it as manifestation of
the unmanifest.

6. Those who identify the unmanifest as a deity either consider Kala as one of its
characterisation or consider it as a deity of lower order.
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From these consideration, when iconographic systems evolved, they led to many
iconographic presentations of Kala as Mahdkala, Kalari, Kalacakra, Mahakali etc.
Usually, they have emphasised their destructive aspects, as the other aspects of creation
and stability are either considered less important for Kila or are attributed to other
deities.

On the basis of these notions of time, the Indians have looked upon the past, the
present and the future as the function of time, as a cycle of activities or Karma.

The Idea of linear activity of karma is well known. When any action is completed it
comes to an end. The new Karma has to begin its linear action oncemore. The duration
of the Karma and its Krama or sequence is different and remains adrsta. This is a term
with many shades of meaning. Karma is essential for ultimate realisation or Moksa. Some
schools emphasise that need of knowledge or Jfiana and Bhakti. But all of them would
agree on Karma without attachment and for lokasangraha or good of the living.

The World-View of most of these schools is the release from the bonds of the
phenomenal world. This is achieved by the soul by his own effort. For this, the soul
moves from different species of living organisms and becomes a Human being. His
efforts ultimately lead to the Moksa. Thus, in such a world view, the short span of Human
life is only a stage in the progress of the soul.

For this progress proper action and ideas are necessary. These aspect of life and its
purpose have shaped the Indian notions of time, History, Archaeology and other subjects,
along with the activities in life.

On a wider outlook of life, with its polycyclic nature of the phenomenal world, the
ideas of History are shaped as understanding of the four-fold Purusartha as, if one has
a progressive view of life as notied in Atharvaveda XV.6.11. Here the emphasis is more
on action rather than linear chronology. It is, therefore, natural that action has more
relevance in Indian thought than linear chronology. In Indian thought the chronology of
an individual is cyclic. Each cycle begins with birth and terminates with death. So in
these repetitive cycles linear chronology is not very appealing. However, for practical
purpose of life, the business activities, administration, agricultural prupose and annual
vratas, religious observations etc., minute calculations of time are found. Even in the acts
of music and dancing the time-factor is carefully considered. The sciences in Indian also
take careful conginsance of the time-factor. These aspects of phenomenal existence
indicate that in India for practical, religious activities, the time was noted as an important
factor. The correlation of Lunar and Solar year was established to regulate the
understanding of the seasons for agricultural activities. The Indian Paficdnga not only
takes care of the year, but the names of the months in final analysis are based on the
changes observed in nature. Thus, necessary chronology was well-known to the Indians.
Again, the chronological frame work for administration has led to the development of
different eras that effectively served their function, in different parts of the country.
When ever required, two or three eras were noted in the inscriptions and other functional
records.
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These aspects have proved their worth when an effort was made to arrange the Indian
Eras in conformity with the Christian Era known to the English. This exercise confirmed
the idea that Indians had a good sense of chronology for all practical purposes.

Intrestingly, when the notion of History was constricted only to the memory of the
Past as written documents, Archaeology in those cultures had to wage a struggle to free
history from this narrow notion. In this struggle Archaeology relied on the material relics
and chronology, and slowly and steadily succeeded in its task. The languages memory
however has to find out the middle course by inventing artificial boundary between
history and prehistory. This boundary is different for different countries and places. This
aspect of Archaeology suggests that linear chronology is only a metal concept of a culture
believing in only a linear systems of existence.

This system had to struggle hard on the conceptual frame of reference of serialisation
of Actions or Krama that is too-well known in India. With its long view of unity of life,
these notions of Evolution, often do not appeal to a thoughtful Indian.

Even the experience of existence of the use of Stone-tools from Indian view is not
very conducive to the system of classification of Stone, Bronze-copper and Iron ages with
their marginal over-laps as a universal chronological system.

Even though this universal linear pattern might not be very appealing, the respect for
the past and the Tradition is not-wanting. Actually Indians have a strong feeling for Ra
and correct tradition for peace and prosperity. With proper maintenance of this tradition,
the life could be well-maintained. Its reversal and disorder would lead to chaos and
misery ; so the search of truth is an essential aspect of Indian system. In this search for
good order and progress the value of the study of the materials is well-recognised,
specially by the Vaisesikas and the Jains. They emphasise the understanding of the
Dravya, Guna Karma, Dig or Ksetra, Kala and Bhava or special view point. From these
aspects archaeology has tremendous attraction, as a search for truth about what happened
in the Past. The maintenance of good tradition and avoiding the evil one is a constant
feature in India. With this emphasis for truth, its search of the Kirma Prsta Earth, with
the remains of Pralaya and reversal of the order of Pralaya to know about the existance
and origin of Human action on the habitable parts of the globe, better understanding of
Karma of the past generations is essential. This base gives high regard to Archaeology.
These aspects of Archaeology are in last analysis, efforts to revive the memory of the
Past. This is a noble task for according the to Bhagawad Giia 11.63, Humanity gets
destroyed by the loss of memory . :

This memory and the power of Almighty Kaila is relation to Human activities is
described by one of the great philosopher of India as :

Sa ramya nagari mahan sa nipatih samantcakram ca yat,
Parsve tasya vidaghasatparisadas tas candrabimbananah |
Utsiktah sa tu rajaputranivahas te bandinas tah kathah
Sarvamyasya vasad agat smriipadam kalaya tasmai namah |l
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REVIEWS

N. M. Kansara

Prof. K. D. Bajpai Commemoration Volume 2, edited by
Dr. A. L. Shrivastav. Pafichdla Shodh Samsthana Kanpur, 1993. Rs. 50/-

This is the sixth issue of ‘Pafichala’, a bi-lingual journal journal of the Pafichala
Shodh Samsthana, Kanpur, published in commemoration of the Late Professor
Krishnadatt Bajpai, in the passing away of whom the indological world has suffered an
irreparable loss in the field of archaeological and epigraphical studies and research. Born
in Raipur in the Raibarely District in the Uttar Pradesh, Dr. Bajpai had established a high
standard by his knowledge in the field of archaeology, history and epigraphy. He had
developed his deep interest in this field from the Kashi Hindu Vishvavidya, where he
came to study under veteran scholars like Dr. S. Radhakrishnan, Prof. A. S. Altekar, Dr.
Ramashankar Tripathi, Dr. Ramchandra Shukla and Pandit Baldev Upadhyay. He learned
the secrets and technic of archaelogical excavations by working at Taxila excavations
under the guidance of Sir Mortimer Wheelr. For fifteen years he proved his mettle in the
Luknow and Mathura Museums and at the instance of Pandit Dwarika Prasad Mishra and
Acharya Nandadulare Bajpai, he joined the Sagar University, where he stayed to the last,
though during his last years he was invited by the Shantiniketan. It is said that if there
had not been Dr. K. D. Bajpai, there would not have developed a scholar like Dr.
Vakankar. Similarly, if Prof. Bajpai had not taken initiative in discovering the Karumaru
caves, his contemporary Dr. Vakankar would not have revealed the mysteries of the
prehistorical sites and Bhimabetika and hundreds of other caves in the same district of
the Narmada region. In fact these two scholars were complementary to each other and
were the forerunners of the prehistorical studies with the Indian insight. Besides historical
and archaeological research which was his main field, he often composed Sanskrit
stanzas on the spur of the moment. He guided more than sixty scholors in their doctoral
researches.

The volume is divided into three parts, viz., articles of reminiscences, research papers
and miscellenea. Scholoars like Prof. Govindchandra Pandey, Dr. A. L. Shrivastav, Prof.
Balram Shrivastav, Prof. Chandrabhushan Trivedi, Dr. Raghavendra Bajpai, and others
have contributed eleven articles in which they have touched upon various aspects of the
personality of Prof. K. D. Bajpai. In the research section, twenty-six scholors, like Dr.
A. L. Shrivastav, Dr. K. K. Tripathi, Dr. K. P. Sinha, Dr. Surendrasinh Chauhan, Dr. S.
K. Jaiswal, Dr. U. N. Upadhyaya, Prof. A. M. Shastri, and others have contributed
learned articles on archaeological and allied topics pertaining to the Kanauj Art, Behta,
Buxar and Dandiyakheda, Ruhelkhand, Paficila history, Suka-krida sculptures,
humanistic impressions on the Paficala coins, chronology of Harsa Samvat,
Vardhamihira, epigraphs of Bundelkhand, history of Ekacakra, Siva, Nagapura Siva
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temple, Visnu temples at Chhapara District, Manuscript and archives in the Vidarbha
region and Agm in Ancient Indian Numismatic Art. The third part gives a report on the
work being carried on in the Pafichala Shodh Samsthana, some opinions about the K. D.
Bajpai Commemoration Volumel, and reviews of some of the publications that are the
doctoral dissertations assessed by Prof. K. D. Bajpai. N. M. K.

Samskrta ﬁataka-Pararppard Aura Acarya vidyasagara-ke Sataka in Hindi
by Shrimati Dr. Ashalata Mallaiya. Jayashri Oil Mill,
Durga (M.P.), 1989, pp.28 + 472. Rs. 120/-

This is the doctoral dissertation of Smt. Ashalata Malaiya, accepted by the Sagar
University, Sagar (M.P.) for Ph.D degree, in 1984. She worked under the guidance of the
late Prof. Dinesh Diskshit, Dr. Radhavallabh Tripathi and Dr. K. R. Halve.

In her introductory ‘Amukha’, the author has rooted her concept of poetry in the
$abdabrahman and sprouted the seed of Sabda-tattva into two tiny leaves of Nada and
Saba'a From Nada the Further development is Sangita, while that from Sabda is Kavya.
And, since Brahman is Sat, Cit and Ananda, the element of joy and entertainment has
been invariably percolated in both music and literature. This Sabda is the Great Bull
(Rsabha) referred to in the Rgveda and the Goddess of Speech is known to be Cidrupa
for this very reason. Nada manifests through the notes of a lute, while Sabda manifests
through the Veda. And, being the effect of Sabda, Veda or the Knowledge par excellence
is the first manifestation of literature. Self-expression is the motive force behind all
manifestations. Poetry is but one of the basic form of this manifestation, in which both
the word and the meaning combine to express the sentiment; this transforms the Vakya
into Kavya. Just as Man is the best among all the created things, Kavya is the best among
the things created by Man. Delineation of Sentiments is the very life-force of lyric poetry
(gitikavya). Sanskrit lyric poetry is very rich so far as variety of subjects delineated is
concerned, and the type of Sanskrit lyrics known as Sataka is but a form of lyric poetry.

"Acarya Samantabhadra, a profound Pandita and revolutlondry philosopher of the
Digambara Jaina tradition is said to be the first Jaina author the Sataka form of Sansknt
poems; he is placed in the 2nd century A. D. The present work has taken up 51 Satakas
for discussion. From the narrative view-point they are divide into four types, viz., Stuti,
Vairagya, Niti, and Smgara Dr. Malaiya has given an account of 21 such Satakas in the
second chapter of her thesis, the first one being devoted to general topics like the nature
of Giti-Kavya, the tradition of Muktaka-kavya, essentlals of the Sanskrit Giti-kavya, and
its peculiarities, and the place of the Sanskrit Satakas in Giti- -kavya. The third chapter
gives an account of five Vairagya Satakas, viz., Samadhi-sataka of Acdrya Pijyapada,
two Vairigya-satakas of Bhartthari and Padmananda, respectively, Santi-sataka of
Silhana Migra and Samyaktvasara-sataka of Acirya Jidnasigara; and the it also gives an
account of twelve Niti-$atakas, viz., two Niti-satakas of Bhartrhari and K. Bhujabali
Shastri, the Bhallata- Sataka of Bhallata, the Canakya-sataka of anonymous author two
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Anyipadesa-satakas of Nilakantha Diksita and Madhusudana, respectively, Upadesa-
sataka of Gumana Kavi, Anyoktl-sataka of Bhatta Viresvara, Drstantakalika- sataka of
Kusumadeva, Sabharanjana-sataka of Nilakantha Diksita, Brahmacarya-sataka of
Medhavrata and Gurukula-sataka of Medhavratacarya. In the fourth chapter, the author
of the thesis has given an a account of nine émgdra Satakas, viz., the Amaru-sataka of
Amaruka, the three émgara—satakds of Bhartrhari, Narahari and Janardana Bhatta, the
Sundari-sataka of Utpreksavallabha, Bhava- lataka of Na garija, Kavyabhusana-sataka of
Krsnavallabha, Aslesa- sataka of Nardyana Pandita and the Adhara- sataka of Nilakantha
D1k51ta

The fifth chapter is devoted to the life, date and works of Acarya Vidyasagara, while
the sixth chapter gives the contents of the five Sanskrit Satakas of Vidyasagara, viz.,
Sramana-satakd Bhavana-sataka, Nirafijana-sataka, Parisahajaya-sataka and Suniti-
sataka. The seventh and the eighth chapters are devoted to the poetic appreciation and
Alankira and Metres utilised in these five Satakas of Vidyasagara. And, the ninth chapter
presents by way of an epilogue the discussion about the peculiarities, philosophy of life,
and importance of the Sanskrit Sataka tradition, both in general and also in paticular
about Vidyasagara’s Satakas.

In his ‘Bhimika’, Acarya Vimal Prakash Jain of the Sanskrit-Pali-Prakrit
Department, R.D.V.V. Jabalpur, has presented an appreciation and comparative estimate
of the Hindi lyrics of Acarya Vidyasagara, and shown how he has inherited the spiritual
and poetic tradition of ancient India.

The bibliography gives a list of about 111 reference works and five articles, and the
book concludes with list of so far extant works of Acaraya Vidyasagara. The dissertation
thus provides interesting and valuable material on Sanskrit Satakas in general and those
of Vidyasagara in particular. N. M. K.

The Clever Adulteress and Other Stories : A Treasury of Jain Literature,
edited by Phylis Granoff. Mosaic Press, Oakville, Ontaria,
Canada, 1990, pp. 290/-.

The history of the Jain religion is traceable back through a series of twenty-four
Jainas or ‘Conquerors”, otherwise called the Tirthamkaras or “Ford-maker” sanctified
founders of the Jainism, the last of whom was Mahavira; he was a contemporary of the
Buddha. The teachings of these Jinas, particularly of Mahavira has been cononised. From
the beginnings Jains told stories to illustrate their religious teachings. Stories fill their
existing canon, and many of the commentaries to canonical texts are veritable treasure
houses of stories. Indeed in later medieval times some of these stories form the canon and
the commentaries were gathered together with other popular tales into a large and often
diverse collections that were aptly called “treasure houses of stories.”

While most of the stories presented here are from the Svetﬁmbara Jain tradition, the
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Digambara Jains also told and collected stories in Sanskrit and other Indian languages.
It is in all of these Jain writings that much of the medieval India story literature as a
whole has been preserved, and without them we would know much less than we do of
the popular culture of the medieval India.

The present book is but a collection of translations of some of these Jain stories that
were originally written either in Sanskrit or in one of the older vernacular languages,
known by the collective name of Prakrits, related to Sanskrit. Most of the translations in
this volume are of the stories in the évetérpbara Jain tradition.

The material in the Jain canon, its commentaries, and the story collections that grew
from this older tradition is often didactic. But, in addition to avowedly didactic stories,
Jains also recounted the lives and deeds of people who were important to their tradition.
They also collected and told stories about their holy places. The boundary line between
Jain “biographies” in particular and the didactic story is admittedly fluid; on the one
hand, biographies may incorporate didactic stories, they may, on the other hand be used
as didactic stories. At the same time biographies could be preserved in didactic story
collections and yet lack a clear didactic purpose. Jain biography collections also from
time to time include stories about famous poets and kings who were not specifically
connected with the Jain tradition. Collection of the deeds of monks and nuns, pious
laymen and women, appear regularly from the 12th century onwards. Biographies of the
Jinas, the founding teachers of Jainism, have a longer history, but they continued to be
a popular subject in medieval times.

The book is divided into two parts; the first part being a selection of didactic stories
of manners and morals, while the second part consists of stories of peoples and places
from the biography collections and a pilgrimage text. Part I comprises three chapters.
Chapter 1 contains a parable, entitled “The Peacock’s Egg”, from the Nayadhammaka-
hdo, translated by Willem Bollee. Chapter 2 contains stories from the Avasyaka
commentaries translated by Nalini Balbir. She has presented these stories by dividing
them in three sections, viz., (A) How can Samiyika be gained, (B) Definitions and
illustrations of repentance, and (C) A collection of 32 catchwords defining Jaina Yoga.
Section A contains 11 stories, and sections B and C contain 8 and 32 stories, respectively.
Chapter 3 comprises stories from the later didactic story collections, presented again into
three sections. Section A contains the story of the Faithful Wife Rohini from the
Akhyanakamanikosa translated by Prem Suman Jain. Section B contains stories on
“Giving” from the Milasuddhiprakarana, translated by Phyllis Granoff. Section C
contains the story of Yasodhara about Karmic retribution from the Brhatkathakosa,
translated by Friedhelm Hardy. Part II comprises five chapters. Chapter 1 presents the
stories of monks, poets, faithful wives and other, like Bhadrabahu and Varaha,
Aryanandila, Jivadeva, Aryakhapatacarya, the poet Harsa, Madanakirti, and two
biographies of Mallavadin; all these stories being translated by Phyllis Granoff. Chapter
2 comprises two stories of Ambika and Kapardin in which mortals become gods, from
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a medieval pilgrimage text, both translated by Phyllis Granoff. Chapter 3 gives the story
of the minister Canakya from the Parisistaparvan of Hemacandra, translated by Rosalind
Lefeber. Chapter 4 narrates the story of kings and sages, from the Adipurana, tanslated
by Ralph Strhl. And, Chapter 5 presents selections from a midieval pilgrimage text about
the Jain secred cosmos, translated by John Cort.

The logic behind the above arrangement of Parts Sections and chapters therein is that
Dr. Bollee’s translation of a parable from one of the eleven arngas takes us back to the
very starting point of the Jain story literature. This is followed by a long section from the
story tradition that is preserved in the commentaries to the Avasyakasiitra. The
prominence given to the Avasyaka stories here is an accurate reflection of their
importance within the Jain tradition. The Avasyaka commentaries are the life-blood of the
didactic story tradition in Svatimbara Jainism; they preserve an enormous number of
stories and were one major source for the many later collection of stories. By translating
a block of stories Dr. Balbir has given the English reader the unique opportunity to see
the range of stories functioned in their original setting. The section on didactic stories
continues with examples from later didactic story collections, some of which are rooted
in the Avasyaka tradition. Dr. P. S. Jain, who has translated the story of the faithful wife
Rohini, has chosen to retain much of the verse from the original, which gives the reader
the chance to see just how varied in style Jain stories can be. Dr. Phyllis Emily Granoff
has translated several stories on a single theme,making gifts to monk and nuns. The
section on dedactic stories concludes with a story that illustrates karmic retribution; it
comes from the Digambara tradition and is translated by Dr. Firedhelm Hardy. Part II
offers selections of another significant throughout the history of Jainism. In chapter 1 of
Part II of this book Dr. Granoff has translated biographies from a number of major Jain
biography collections. For chaptger 2 Dr. Granoff has given two accounts of lay devotees
who became demi-gods. These accounts come from a text on Jain holy places. In chapter
3 Dr. Lefeber has translated the humourous account of the minister Canakya, whom Jain,
Hindu and Buddhist sources alike celebrate as the power behind the throne of India’s first
great empire. Chapter 4 contains the translation by Dr. Strohl of the story of Bharata and
Bihubalj narrated in three chapters of the Digambara Adipurana describing the conflict
between these two brothers and between secular and religious authority. Chapter 5 is a
selection of translations from the same pilgrimage text that records the deeds of the lay
devotees become gods, in chapter 2. Here Dr. Cort has selected several accounts of
medieval holy places. Some of these are miracle stories or stories of the origins of the
holy site; others are more descriptive in nature and still others belong more properly to
the class of literature we would call hymns. By providing samples of all these types, Dr.
Cort has given the English reader the chance to see the kind of religious world his stories
inhabit. : ’

The title of the book, viz., “The Clever Adulteress and Other Stories” seems to have
been chosen with an eye on the sale of the book which would arouse the curiosity of the
interested readers, interested more in fun that the story provides than its antiquity and
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sources. The editor has given a clue to the source of inspiration for this title; it is a tale
of a clever woman who outwits both her husband and the divine being who tests her
chastity. Though the definite story has not been pointed out it most probably seems to
be No. 17, on pp. 56-57, in which Priyangu, the wife of the minister Dharmghosa seems
to have been referred to by the editor who has indicated “a tale of a clever woman who
outwits both her husband and the diving being who tests her chastity.”

Jaina story literature as a whole is characterized by a plurality of styles and a freedom
of invention that surely contributed to its lasting appeal. Some stories read like simple
folk-tales, others read more like the bare framework for a sermon while still others seem
more like courtly romances. In the original each of the stories that are translated in this
collection has an unmistakable and unique stamp. Although they all appear here in
English, these stories in the original are not even in the same language. A single story
may even be in more than one language, for it is not unusual for the stories to switch
from one language to another, using Sanskrit and Prakrit side by side. Some of the stories
that appear here were written entirely in prose, while others were in verse or in mixed
prose and verse. The stories have been translated by several scholars, and no attempt has
been made to achieve an uniform translation style. This was a deliberate dicision of the
editor; the originals themselves exhibit great diversity and it was hoped that at least an
impression of that richness might be conveyed by the strikingly different translations that
each scholar has made. The freedom of the translators included the choice of adding
footnotes or incorporating necessary background information into the text. The originals
themselves exhibit the same wide range of tone, from scholarly and erudite to popular
and easily accessible. Several translators kept to the propular vein; others have added
notes that will be of great interest to specialists as well as general readers. These
translations offer only a brief glimpse into what is an enormous body of literature, and
the availability of these stories in English will help stimulate interest in this warm and
lively literature. As such Dr. Granoff deserves our greetings for editing this treasury, so
well. And this should surely inspire veteran scholars in India to take up a similar project
on a bigger scale, incorporating many more tales and covering a wider field. N.M.K.

Materials for an Edition and Study of the Pinda- and Oha-Nijjuttis of the
Svetambara Jain Tradition by Willem B. Bollee. Beitrage zur Sudasienforschung,
Sudasien-Institut, Universitat Heidelberg, Franz Steiner Verlag, Stuttgart, 1991, ppxv +
160.

According to tradition, the Pinda-nijjutti and the Oha-nijjutti were canonized at the
Council of Valabhi in the 5th century of our era, They are, yet, not considered to belong
to the old Siddhanta by Western Jainology, because, as Leumana patnted qut, the farwmer
text originally followed the Ayaramga-Nijutti 315, where there is a gap now, whereas the
lattwe, in an earlier version, had its place betwee Avassaya-Nijjutti VI and VIL They are,
therefore considered to have been composed later than Bhadrabahu’s Nijjuttis, which
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refer to the canonical texts of diverse content, whereas the Mulasuttas under discussion
deal with specific subjects.

These Nijjuttis are quoted by Haribhadrastiri, or are drawn upon sometimes pada-wise
as in Brhatkalpabhasya. Scholars working on these texts find it very difficult to trace the
passages of these works when they are quoted by such later writers. And the
indentification of the exact place and the critical reading of the passage is the basic
requirement for such studies. In the absence of carefully compiled Indices, such scholars
are extremely hampered in the progress of their studies. Scholars like Professor K. R.
Norman have expressed their requirement of a complete pada index, because many
partial parallels exist which cannot be traced by an index of first padas only. They have
further required a reverse index of the padas, since frequently parallels to a portion of a
pada can be found, not necessarily including the first word. Thus what we essentially
need are the pada index and also the reverse pada index of each individual text. Thus,
e.g. in the pada index a text is : “Ega-duga-tiga-caukkaga ON 316 a” the same text in
the reverse pada index would be : “Ega-duga-tiga-caukkaga- ON 316 a”; but their order
in the Sanskrit alphabetical index will be under “e” in the case of the former, while under
“a” in the case of latter, thus fecilitating the researcher easy location and indentification.

This volume is intended as aid for further studies of the Pinda-Nijjutti and the Oha-
Nijjuti as begun by further studies of the Pinda-Pind’esana (Mainz, 1974). It lists for the
first time the quarter stanzas (pada) of the two Nijjuttis dealing with the Jain ascetics’
daily alms-round (gocari) as dealt with in the OhaN, and the transgressions they may
incur during these, (as in PindaN) in order to facilitate a comparision of these two texts
with each other and with other Nijjuttis of a similar content like those belonging to the
Avassaya, Ayaramga and Dasaveyaliya and also to fecilitate the indentification of
quotations. Dr. Bollee decided to set about these Mulasuttas because of the start made by
Professor Mette and because of their thematic unity, though it would have been far better
to first deal either with the AvassayaN or the AyarangaN. As to the former, Professor
Balbir has been working on it with a edition and a glossary. Work on Dasaveyaliya was
done by E.Leumann and W. Schubring. The AyiaramgaN, however, has not yet found an
editor in the West, but preparations are in course there.

Dr.Bollee has frankly admitted that, as the slips were written at irregular intervals
from the early 80’s onward, small orthographical discrepancies have remained, but
Prakrta scholars are accustoimed anyway to looking up under ikka what they do not find
under ekka or ega; -garal -yara, attha, attha; -nn- | -nn- etc. Uniformity was not aimed
at. For practical reasons, the listing was done mechanically, i.e. even padas sometimes
begain with a monosyallable like ca, tu, pi, or hi, which is, in fact, against the rule of
the metre. Notwithstanding these shortcomings, the material presented here will surely
prove useful. And, Dr. Bollee has already published such indices on other canonical
works, t00. The only peculiarity which rather draws our attention is that he has refrained
from, or rather omitted the text- reference in his Reverse Pada Index, and for that one
has to refer to his Pada Index. N. M. K.
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The Astrological Works of Dasabala by David Pingree. Aligarh Oriental Series
No.9. Viveka Publications, Aligarh, 1988, pp. 60, Rs. 50/-, $ 10/-

This is the second volume of a series of medieval Sanskrit astronomical texts, the first
being the Rajamrganka of Bhojaraja edited by Dr. Pingree and published in the Aligarh
Oriental Series at No. 7, in 1987.

The two extant works of Dasabala (11th Cent. A. D. ) edited in this book are entitled
Cintamani, a set of tithi, naksatra and yoga tables (sdranikd), and Karana-kamala-
martanda, a karana.

Dasabala was the son of Virocana and a yonger brother of Ratnasambhava, as well
as Valabha, taken by Kosambi to mean a resient of Valabhi in Sdurastra. It seems to
Pingree, on the basis of a reference to ‘Valabhanvaya’ in the Karana-kamala-martanda
(10.19) and Tilakwada Copper Plate of 1046, that this name does not indicate Dasabalas
residence, though it may be connected with the place of his family’s origin. The
colophones of the Cintamani call Dasabala a Bodhisttva. He was a contemporary of
Bhojadeva.

The epoch of the Cintamani (1.15-17 and 5.2-3) is mean Mesa-sarkranti of Saka 977,
i.e. March 25, 1055 A. D., when Bhoja was ruling the earth. The epoch of the Karana-
kamala-martanda is the beginning of Caitra of Saka 980 (1.4 and 9-10), i.e. February 25,
1858 A.D.

This edition of Cintamani published here is based on the manuscripts of the work
preserved in the L. D. Institute. of Indology, Ahmedabad, and on another one in Oxford,
as also the previous edition of Kosambi, which provides the frequently corrupt readings.
The order and, in part, the working of text in the Vrtti of Mahaeva. The text of this first
work is entitled ‘Atha Dasabala-viracita Cintamanih,_ Saranika’. It consists of five
Paricchedas, called Tithiprakarnam, Naksatraprakaranam, Yogaprakaranam,
Praki-rnaprakaranam and Samvatsaranayanam, respectively. The first pariccheda
consists of 62 verses, the second of 20 verses, the third of 21 verses, the fourth of 36
verses and the fifth of 4 verses; the whole work thus comprising 143 verses in all.

Along with this work the Dasabala-vrtti of Mahadeva has also been given separately
after the text of the Cintdmani. Mahadeva, the son of Luniga, completed his Vrtti on
Dasabala’s Cintdmani on Monday in the month of Falguna of Saka 1180, i.e. sometime
between January 27 to February 17, 1219 A. D. Mahideva’s father Luniga was the
grandson of Bandhuka of the Janydlaya- vamsa, a companion of the Cilukya king Karna,
who reigned from ca. 1066 till ca. 1093. Furthermore, our commentator’s uncles were
Amararaja the commentator of Brahmagupta’s Khandakhadyaka, and Arjuna (aydji), a
companion of the Calukya king Bhima II, who regined from ca. 1178 till ca. 1241. The
Dagsabala-vrtti quotes from Brahmagupta’s Brahmasphuta-siddhanta and Khandakha
dyaka, Bhojardja’s Aditya-pratdpa-siddhanta and Varahamihira’s Brhatsambhita.

The second work is entitled ‘Atha Dasabala-viracito Karana-kamala-mdrtandah.’ Tt



Vol. XVIII, 92-'93 | 133

is divided into ten adhikras, viz., Madhyama-grahanayana, consisting of 20 verses, the
second Sphuta-grahanayana of 56 verses, the third Tripraéna of 33 verses, the fourth
Candragrahana of 30 verses, the fifth Suryagrahana of 15 verses, the sixth Udayasta of
12 verses, the seventh Smgonnati of 20 verses, the eighth Varsinta-simyanayana of 23
verses, the ninth Grahayuti of 49 verses, and the tenth Sphutddhimasaka-samvatsara-
nayana of 20 verses; the whole work, thus consisting of 278 verses in all.

As was already recognized by S. B. Dikshit in his Bharatiya Jyotihsastra, Dasabala
has borrowed phrases from Bhoja’s Rajamrganka. Pingree has based this edition of the
KKM on the only extent manuscript preserved in the Bhandarkar Oriental Research
Institute, Poona.

Although the author has not mentioned to which of his predecessors he has been
indebted, it is evident, to S. B. Dikshit, that the Madhyamesa-samkramana-kala and the
Tithi-suddhi tally with the Bija-samskrita-brahma-siddhanta-mana as detailed in Bhoja’s
Rajamrganka. Similarly, the Mandoccas, Naksatra-dhruva and Pata of Dasabala also tally
with Bhoja’s same work. This doubly proves that the work is comparable to Bhoja’s
Bija-samskrita-brahma-siddhanta.

The speciality of Dasabala’s work is that the Bija-samskdra has not been spelt out
separately, but the Gatis are calculated after including it therein. Further, in contrast to
the works of his predecessors, such as the Pafica-siddhintika, the Kandakhadyaka and the
Raja-mrganka wherein the Madhyama-graha-sadhana is calculated on the basis of
Ahargana, the procedure is rather lengthy and complicated, while that in Dasabala’s work
is far easy and can be calculated in short time with the help of the Varsa-gana or the
tables. Not only that, to save labour Dasabala has given ready tables. Dasabala rightly
deserves our compliments for this so far as his KKM is concerned. And, Dr. Pingree too
deserves our compliments for bringings out a fairly correct critical editions of both the
works of Dagabala along with the commentary on the first one. N. M. K.

Sifijiniyam ( A Sanskrit drama) by A. S. Subbukrishna Srowthy. A. S. Pavali
Srinivasan, Madras, 1990. pp. xxx + 96, Rs. 30/-.

This modern Sanskrit drama, entitled ‘Sifijiniyam’ (i. e. the story of the Anklet) is
based upon the Tamil epic poem ‘§lappadhikdram’ composed by the great poet-saint
Elango Adigal (2nd Cent. A. D.).

The original Tamil work comprises three parts, viz., Pugar Kandam, Mathurai
Kandam and Vanchi Kandam, each part being named after the capitals of Chola, Pandya
and Chera kingdoms, respectively. The main story comes to a close with the second part
and the third part is only a narrative one. The author of the Sifijiniyam has adopted only
the main story portion for dramatisation, and has introduced some monor deviations from
the original story for the sake of suitability for the stage.
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The drama consists of ten Askas, and may possibly be regarded as a sort of a
prakaran type of Sanskrit rippaka or drsya-kavya. The drama, being presented in the
traditional style, begins with a Nindi, a prayer in praise of Truth- a flame of Supreme
Being - that governs the Moon, the Sun and the Rain. It is followed by the exposition
in the convertional form of a Prastavana. The theme of the play is also indicated in the
Nindi sloka. Although the author has devised Viskambha etc., he has not strictly
followed all the conditions laid down by Bharata. The use of Prikrta has been avoided
for obvious reasons. So it can be called a modern purely Sanskrit drama, following as
closely as possible the traditional or conventional; aspects of the Classical Sanskrit
Drama. It ends with the Bharata-vakya in the traditional style.

The title of the drama is based on the central theme of the anklet of the heroine
around which the entire story is woven. The anklet of the heroine Kannaki becomes
intrumental in the destruction of the capital city of the Pandya king, consequent to the
curse of the heroine whose really innocent husband Govala was hastily executed on the
unproved charge of the theft of his queen’s anklet which in reality belonged to Kannaki.

In his Sanskrit Prdstavika, Dr. C. R. Swaminathan of Madras has rightly pointed out
to the extreme devotion of Kannaki for her husband Govala, who fell in love with
Madhavi a dancer in the city, and betrayed her. Further, although the author is a Vedic
Pundit profound in his scholarship, he has in a way falisified the poetic claim of
Kaliddsa that one who has become totally immune to emotions due to Vedic Studies
cannot create such a beautiful drama ! Although the number of verses in the whole drama
does not exceed sixty in all the acts, his poetic genius is evident in many of them and
the poet has exhibited his skill in Sanskritising many idioms of his Tamil original
N.M.K.

Bhoja and Haravijaya of Sarvasena by Dr. V. M. Kulkarni, with Introduction,
Definitive Text, Translation and Notes. Saraswari Pustak Bhandar, Ahmedabad (in
Saraswati Oriental Series No.5), 1991, pp. vii + 100, Rs. 90/-.

In his Harivijaya ( the Victory of Hari, i.e. Krsna), an epoch making classical
Maharastri Prakrta epic, the poet Sarvasena restructures the famous Parijata episode
depicted in the Bhigavatapurana (10.59) around the rivalry betwen the two consorts of
Krsna and his atempt to appease the hurt party, viz., Satyabhima against Rukmini. The
erotic thus gains an upper hand over the heroic rasa.

The importance of Sarvasena lies in the fact that the great Sanskrit rhetoricians like
Anandavardhana of the Dhvani fame and Kuntaka of the Vakrokti fame have placed him
on par with Kalidasa, and quote from the Harivijaya, as from the Raghuvamsa, the
Kumirasambhava, etc., to support his viewpoint that preoccupation with emotion (bhava)
and the generation (nispatti) of aesthetic experience (rasa) is the essential method of
literature. Kuntaka chooses Sarvasena, along with Kalidasa, as representative of the
sukumara marga, the old Vaidarbhi style.



Vol. XVIII, '92-93 - 135

This epic was thus famous for a long time in past, but it has now been irretrievably
lost, except some of its passages as preserved by Bhoja the Great of Dhara in his
é;flgiraprakééa and the Sarasvatikanthabharana. And in the present monograph Dr.
Kulakarni has taken great pains to present a careful and critical study of this lost epic
from its fragments preserved by Bhoja, and one passage preserved by Anandavardhana,
too.

In all the Text presented here in part I contains 25 Prakrta verses, along with their
Sanskrit chdya, and English translation of all the verses; part II contains 95 Prakrta
verses, with Sanskrit chdya and English translation. In the footnotes, Dr. Kulakarni has
given the sources of these verses with their exact context in Bhoja’s work and in that of
Anandavardhana in the case of the one verses, the first, in part I. More details are
presented in Notes (pp. 23-34 of Part I and the Notes (pp. 81-94) of Part II. In the
Appendix, the problem of the sources of Sarvasena’s Harivijaya are indentified in the
Harivamsa, the Visnupurana and the Bhagavata, giving the account of the narratives in
each of them; however, since the account of the incident of Parijitaharana occurs in
Vijayadhavaja’s Padaratnavali on the Bgp and not in the in body of that Purana as in the
case of the Visnupurana, Dr. Kulakami has concluded that we may be justified in
regarding the Visnupurdna as the source of the Harivijaya. »

In part I the editor has reproduced the verses which could be definitely ascribed to
Harivijaya on the strength of external or internal evidence, and in part I he has presented
those verses which he felt are probably drawn from the Harivijaya. As for the works of
Bhoja, viz., the S‘(hgdraprakds'a and the Sarasvatikanthabharana he has used the Mysore
edition of the former and the N. S. edn, 1934, of the later. Due care has been taken in
restoring the corrupt passages through his own expreience evolving definite principles of
emendation, spelt out (pp. vi-vii) in his Preface. It is not clear, if the idea of suggesting
the probable location of the passages in their narrative order in the story has cured to the
editor, since he does not seem to have touched the point nor has he suggested the order
of the passages from narrative point of view, thus trying to restore the epic though in a
fragmentary shape, as a sort of an antique piece. N. M. K. '

The Dharma-ratna-karandaka of Vardhamanasiri by Municandravijaya

‘Basket of the Jewels of Dharma’ along with its Sanskrit auto-commentary was
composed by Vardhamanasiiri in Vikrama Samvat 1172 (approx. 1229 A. D.). Vardhama
nasiiri was a disciple of Abhayadevasiiri, the famous author of commentaries on nine
Anga texts, of Jainism. According to the Svetimbara tradition he was the 39th Acdrya as
counted from Mahavira, the twenty-forth Tirthamkara. Vardhamanasiri composed two
more works, in Prakrit, viz., the Manoramakaha in 140 V. Sam. (1197 A. D.) and the
Jugaijinacariya in 1207 V. Sam. (1207 A. D.), also. Both these latter works have been
edited by Pt. Rupendrakumar Pagaria and published by the L. D. Institute of Indology,
Ahmedabad, in 1983 and 1987, in the L. D. Series as Nos. 93 and 104, respectively.
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Vardhamanasiiri is also said to have composed an astrological work entitled $akuna-ratna
vali.

Municandravijaya has consulted for this edition the following manuscripts : (1) The
plam-leaf ms. of Sri Atmananda Jaina Jnanabhandira, Vadodara; (2) a paper ms. of Sri
Hemacandrasiiri Jnanamandar, Pitan dated V. Sam. 1880; (3) a paper ms. of Sri
Jainananda Pustakalaya, Surat, dt. V. Sam. 1970; (4) a paper ms. of the same place dt.
1954 V. Sam. ; a paper ms. of Pitan, of 20th Cent. V. Sam. He has bases his critical text
on the Surat ms., and for variants compared it with the mss. listed above at numbers one
one, three and four, while the last two mss. have been used only sparingly.

The work comprises twenty Adhikdras, entitled (1) Dharmadharma-svaripa, (2)
Jinapija, (3) Gurubhakti, (4) Paropakara, (5) Santosa, (6) Samsara, (7) .S"oka,
(8) Kasdya, (9) Loka-viruddha, (10) Dana, (11) §la, (12) Tapa, (13) Bhavana, (14) Sista-
sanga, (15) Vinaya, (16) Visaya, (17) Viveka, (18) Mrdu-bhasita, (19) Daya, and (20)
Sangha-Piija. The text proper of the DRK comprises 376 Anustubh verses, which are
taken to be garhds by the editor, in Sanskrit, including the Mangala at the
commencement and conclusion at the end. The extent of the whole work including the
auto-commentary is calculated, on the basis of the hand-written mss., to be 9300
Anustubh verses, traditionally.

In this DRK, Vardhamanasiiri has just referred to in pasing the story meant to be
illustrated, and the elaborate story is narrated in his Sanskrit auto-commentary, e.g. the
story of Malayasundari (pp. 15-17), of three sons of a businessman (pp. 18-23), of
Ratnacandra (pp. 40-43), of Ratnasundara (pp. 54-63), and so on. At times he also quotes
long Prakrit passages from the Jaina scriptural texts like the Prajiiapana-sitra(p.8), from
Haribhadrasiiri’s Paficasaka (pp. 29-36), Jinacandrasiiri’s Samvega-rangasala (pp. 42-44),
from Pradyumnasiiri’s Vicarasara-prakarana (pp. 136-137), and etc.

The auto-commentary, which thus contains numerous stories, parables and folklore, is a
veritable mine for the study of mediaeval narrative literature of the thirteenth century A.D.

The editor has presented ample proofs to the effect that he is conversant with the
modern norms of editing mediaeval Sanskrit and Prakrit texts, and as a result he has
presented us with this edition which is but the first critical edition, in contrast to the one
previously published in the form of an old-styled pothi. N. M. K.

A TREASURY OF JAIN TALES, edited by Prof. V. M. Kulkarni, Publ. Shardaben
Chimanbhai Educational Research Centre, Ahmedabad, 1994, pp. xxxix + 368 + N 41.
Rs. 200/-.

- Inspite of the fact that Prakrit narrative literature is the richest among world
literatures, it is poorly known to the people at large, both in the East and more in the
West. What is available in English is very meagre. In view of this situation, and possibly
taking a clue from a similar project taken up in the West, the Prakrit Text Society
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undertook to get prepared a treasury of select Jain Tales. For financial assistance they
approached Shri Shrenikbhai Sheth, Chairman of Shri Jain Swtamber Murtipujak
Boarding Trust, Ahmedabad with a proposal of preparing and brining out in English
translation a few collections of representative illustrative stories from the Jain literature
in Prakrit language. On getting a very enthusiastic response from Shi Shrenikbhai, Dr. H.
C. Bhayani, the President, and Pandit Dalsukbhai Malvania, the Secretary, of the Prakrit
Text Society, Ahmedabad, approached Prof. V. M. Kulkarni, whose boundless love for
Prakrit literature was surely expected to allow him not to hesitate in accepting their
request to work as the editor of the project. Prof. Kulkarni prepared a detailed plan for
the work. His determination and heroic perserverence have succeeded at long last in
completing the present volume of the Treasury of Jain Tales which, no doubt can be
looked upon as another gem in the crown of his scholarly achievements. The credit for
the few illustrations that highlight the key situations in some stories goes to Shri
Shrenikbhai's perceptive suggestions.

Dr. J. C. Jain, Dr. P. M. Upadhye, Prof. R. P. Nipanikar, Prof. S. T. Nimkar, Dr.
(Mrs.) Nirmala Chheda and Dr. G. S. Bedagkar cooperated with the editor-in translating
the Prakrit tales, presented here. Dr. Bedagkar edited the English translation of all the
tales.

The book contains an exhaustive Introduction (pp.i-xixxx), 124 stories, Notes on all
the stories, select bibliography (as Appendix), and a list of six contributors who translated
the Prakrit tales into English. The stories have been classified into four sections, viz., (A)
Legends of Famous Persons (stories 1-16); (B) Biographical Sketchies (stories 17-20);
(C) Tales of Wit and Wisdom (stories 22-87); and (D) The Twelfth Voyage of Makandi
Brothers and Other Tales (stories 88-124). As is evident from the number of stories in
this volume, sections C contains about 53% of the stories, and section D contains about
30% of the stories, while the rest of the sections A and B contain only 17% of them. The
Treasury is thus very interesting, entertaining, and at the same time highly instructive and
informative.

In his Introduction, Dr. Kulkarni has discussed the following topics : Kathd and its
varieties as given in Prakrit works and in Sanskrit works on Poetics. And, he has given
a brief survey of Jain Narrative Literature comprising the canonical works, commentaries
on canonical works known by the names Bhasya Mahabharata and Harivamsa, Caritas,
Purinas and Mahdpuranas of sixty-three Saldkapurusas counterparts of Brhatkatha,
quasi-historical Prabandhas, Dharmakathas, Campis, Ornate Poems and Kathakosas.

Dr. Kulkarni has drawn our attention to the narrative literature of the Svetambaras
which is a veritable storehouse of folktales, fairy-tales, beast-fables, parables, illustrative
examples, apologues, allegories, legends, novels, funny stories and anecdotes. A large
number of such stories and parables and legends occur in the Jain Canon itself; and the
number of tales occuring in the commentaries on the canon is legion. The Jain writers
have created new stories and legends of their own, no doubt. But generally speaking they
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relate the old stories as have been handed down to them by literary and popular tradition.
The only significant addition they make is the sermon of the Kevalin (accomplished
monk, possessor of the perfect knowledge, the completely enlightened) at the end of the
story explaining the cause or causes for the misfortunes suffered or prosperity enjoyed
by the characters in the story. The Jain monks were very shrewd and practical-minded.
They made full use of the inborn love for stories on the part of Jain laity for the
propagation of their Dharma.

In the various types of works, excepting some of the semi-historical works
(prabandhas), certain traits arrest our attention as they are hardly noticed in other
branches of Indian literature. These traits are : (i) Pages after pages are devoted to the
past and future births; (ii) the inexorable law of karman plays a very conspicuous role;
sermons with dogmatic details are introduced; and (iv) parables and illustrative tales are
added here and there. The spirit of asceticism is writ large throughout the texts, and
almost as a rule every hero retires from the world to attain better status in the next life.

In whatever situation the stories describe, they are all genuinely human, even when
a certain story goes on to condemm in outright terms the common human weakness to
submit to the pleasures of the senses or be willing to be carried away by worldly
happenings and the feelings they arouse or when it highlights passions that hold the mind
and soul of man in their tight grip, or when it openly recommends a path of self-
abnegation. These stories present saintly characters caught up in moments of temptation
as well as men and women of weaker mettle that would like to give up pleasures and live
a life of simplicity and purity, but really cannot. They also tell us how very difficult it
is to give up pleasures, and how impossible it is to give up desire for them. The story
of Brahmadatta, an unfortunate prince who failed to achieve what his friend succeeded
in achieving, has been chosen for treatment of a theme that is daringly modern; it is
chosen from the same branch of knowledge, viz., Heredity, from which the French
~ novelist Emil Zola chose his themes.

Many of the stories selected here are based on the typical Indian metaphysical belief
of which karma is the sine qua non, and inevitably confines human life in a deterministic
framework, and every such story spreads over an enormous time span easily covering a
couple of life times, and relying on Rebirth. To moden readers rebirth may look.like a
prologue tothe bigger them of evolution. It need not be, therefore, concluded that the
~ Indian story looks down upon the ephemeral happenings and passing moments. There are
at least four stories here that describe how a man suddenly develops the wisdom of the
Buddha through a casual event like the sight of a faded garland or of an old bull that was
once a very symbol of virility and youth. A passing moment transforms itself into a
- moment of discovery, of enlightenment, and a common man into a New Buddha.

The story of the Mikandi brothers' voyage should find a worthy place in the voyage

 literature of the world, by the side of Haklyut's Voyages and many other Spanish and
Italian accounts. The terriable Indian witch, called Ratnadvipadevatd, who charms the
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sailors by her beauty and youth but destroys them by her demands, has her counterpart
in Homer's Circe. The story also works up a fabulous atmosphere which clearly sends
npples of the Arabian Nights in our minds.

" This collection of stories should prove how very inadequate it is to dgscribe Prakrit
writing as merely didactic and religious, It may mainly be so, but not entirely. It presents
quite a variety of situations that should remind readers of Boccaccio or Balzac; for
instance, the story called 'Water from the Roof'. The story of Milladeva and the courtezan
Devadatti is equally secular and sympathetically human. The story of Rohini- that offers
comments on the basic human types should not be read only as a defence of the varna
system in Indian society. The criminals that appear in some of the stories bring in a
landscape that is rich in psychologically meaningful symbols such as underground
dwellings, dilapidated temples, deep wells and beautiful but wicked women. Other stories
describe retails traders that are not very scrupulous with simple minded villagers, cheats,
unfaithful husbunds and equally dishonest women: the whole lot .of humanity has
crowded up in this panorama of life and the Indian story literature has tried to capture
for us the kaleidoscopic and elusive beauty that we call human nature. Two other women,
besides Rohini- stand out prominently in this display of the complex pattern of human
contradiction. One of them is the poor young woman whom a king marries. She becomes
an object of satire of the other queens in the palace in spite of the dignity with which she
conducts herself. But she is never-lost to what she considers the basic reality of her life;
everday she spends some time in the privacy of her room and puts on once again the
same old rags in which the king has picked her up, stands in front of the mirror and
reminds herself of the transitoriness of the surrounding pomp and glory and of the reality
of the poverty in which she was born. The other remarkable lady is the famous Princess -
Malli who has the distinction of becoming the only Tirthankar. She too has a firm hold
on reality which teaches her that the golden sheen of the outside of the body very much
depends on the unhampered, unrepressed and uninhibited functioning of the internals.
Her suitors were misguided as much as most of us. Actually she is a fully integrated
personality for which, as Carl Jung would approvingly suggest, gold is the right symbol.
No wonder Malli leaves behind her status of gold, with no element of corrupt matierials.

Almost all stories presented in English transation in this book, carry a brief
descriptive note at the beginning. This note tries to bring out the bearing that the story
has on life as we experience it. Originally, the context of the story was different. A
reference to the Note on the sources will easily show it. It is a characteristic of good
literature that it operates on various levels and conveys much wider meaning than was
initially intended. It is earnestly hoped by the President and the Secretary of the Prakrit
- Text Society, Ahmedabad, that scholar and lover of Indian Classical literatures will
appreciate and find instructive the stories presented here. N.M.K.
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N. M. Kansara

Upadhydya Yasovijaya Svddhydya Grantha (Guj.), edited by Pradyumnavijay
Gani, Jayant Kothari and Kantibhai B. Shah. Shri Mahavir Jain Vidyalay, Bombay, 1993,
pp. 18 + 344, Rs. 150/-.

In memory of the completion (in V. Sam. 2043) of the 300th year of the demise
(kaladharma) of Upddhyadya Yasovijaya (in V. Sam. 1743) who wrote more than 110
works and consequently earned the epithet of ‘Laghu Haribhadracarya’ in the Jaina
tradition, this book of the collection of research articles by scholars of Gujarat on
different aspects of the works of Yasovijaya has been issued. It gives exhaustive account
of various aspects of the scholarly personality of Yasovijaya Upadhyaya. The book opens
with two photohraphs, one of them presenting his Carana-paduka in the Samadhi-
mandira in Dabhoi, near Vadodara (Gujarat), and another one a facimile of his
handwriting. The first four articles cover the biography and scholarly personality of the
celebrity, while next thirty-seven give a detailed study, or treat some particular aspect of
his particular work. The last one, 42nd comprises a bibliography listing 173 books
presenting some or other of Yasovijays’s works, 9 books about Yasovijaya and 10 articles
about Yasovijaya published previously, all in Gujarati. N. M. K.

Mahdvira-carita Mimamsd : Pirvdrdha (Guj.) by Dalsukh Malavania. Ramesh
Malavania, 8 Opera Society, Ahmedabad-380 007 India, 1992, pp. 136, Rs.36/-.

“This book has its roots going back to more than twenty years, when, Pt. Malavania
wrote down its essence in the form of a book published by the Saurashtra University,
Rajkot, in 1972, with the title ‘Prabhu $i Mahavirsvami-no Jivana Sandesa’. The author
then went on revising the contents and decided to present the material from the point of
view of modern researchers, in the sequence of the later developments in the narration
of the events of the life of Mahavira, the last Jaina Tirthamkara. '

The work is divided into several chapters like the following:

Tirthankara-carita-ni Matrkdo-num Miila, i.e., the Sources of the biographies of the
Tirthamkaras (pp. 1-11); Bhagavana Mahavira-na Prdcina Varnako, ie. Ancient
Narratives about Mahavira (pp. 12-23); Piirvabhavo, i.e., Past Births; Bh. Mahavirana
Kalyanako, i.e., Auspicious Occasions of Mahavirs (pp. 53-54), Bh. Mahaviranum Kila,
i.e. the geneology of Mahavira; Garbhavatarana, i.e., descent in the embryo, and the
consequent indicatory dreams seen by the mother of Mahdvira; and so on upto his
meeting with Gosilaka. The author has drawn upon all the Agamic sources and discussed
in an orderly fashion each of the minute event as it developed at each successsive stage
of narration from time to time with the composition of Ciirnis, Niryuktis, Tikas, Bhasyas,
and later texts, This book is in Gujarati, but it would be more widely useful to reearchers,
if it is translated into English and Hindi, thus made available to wider national and
international readership. N. M. K.
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Ahicchatra Through the Ages, edited by K. D. Bajpai. Foreword by A. K.
Chatterjee. Panchal Research Institute, Kanpur, pp. 175 + 19 photo plates, Rs. 95/-.

From the Vedic times, through the Mahabharata and later Puranic times, the region
known by the name Paficalas is well-known. The Vedic king Sudisa of the Dasarajfia-
war fame, the Pandavas in the Mahabharata, the Purdnic Kingdoms of Magadha, Kosala
and Vatsa are all connected with the Paficala region in one way or other. Paricakra,
Kampilya (or Kampila) and Ahiccatra are the important cities in Paiicala that have been
mentioned in the Vedic and Puranic texts. Ahiccatrd has been indentified with a ruined
city of the same name near Modern Ramnagar in the Bareily district. The city was still
considerable in extent when visited by the Chinese pilgrim Hiuen-Tsang in the 17th
century.

The present volume is devoted to the researches about this ancient city. It contains
eighteen research articles in all by veteran scholars like B. N. Pandey, N. P. Joshi, S P.
Shukla, Jayanti Bhattacharya, Bhagavatilal, A.L. Shrivastava, Bhamvarlal Nahta, and
others, some of them (2-7) in English and the rest (8-18) in Hindi. The first article is in
fact the medieval Prakrit text, entitled ‘Ahicchatta-kappa’ (Skt. Ahicchatra-nagari-kalpa)
of Jinaprabhasiiri. The plates at the end of the book, give a Map of Western Uttar Pradesh

" and therein the location of the city of Ahicchatra, copper coins of various royal dynasties,
earthern image of Matrdevi, of Bodhisatva Maitreya, of the heads of Siva and Parvati,
of the bust of Visnu, and so on.

As a consolidated collection of researches on the topics connected with the ancient
city of Ahicchatra, this is most welcome publication of the Paficala Research Institute,
Kanpur. The only point that strikes a careful reader is that the editor has scrupulously
refrained from giving the year of publication of this volume, perhaps in a bid to make
it of eternal timeless value ! N. M. K.
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Obituary

Prof. Jagdish Chandra Jain, now the Late Dr. J.C. Jain, has been well known as
an authority in Prakrit language and Literature, though basically he was a creative artist
and a phi'losopher who loved, and lived for, the welfare of mankind as a whole. Though
born in a remote village called Baseda of the Muzaffarnagar district in the Western Uttar
Pradesh, lost his father the tender age of two and half years, studied in a very small
school in the village, his life took a turn when, at his age of nine, he was admitted in the
dsrama at Hastinapur, where he learned his first lessons of rigorous displine of life and
some aspects of Jaina doctrine. At the age of 14, in 1923, he came to Varanasi and got
admitted to Syadvada Jain Mahavidyalaya and studied Sanskrit, Ayurveda, English and
went to Delhi where his passed his Mariculation of the University of Punjab. Although
he joined the science course, he changed over to arts course and obtained B. A. degree
of the Banaras Hindu University in 1930, and joined the M. A. course with philosophy
as his subject of study. But when Mahatma Gandhi launched his Satyagraha movement
very shortly in that very year, Jagdish Chandra left his studies, joined the movement and
went to his village to work among the people. Before one year prior to this he was
married in 1929. So, as the movement eventually subsided, he got a scholarship to work
as a research scholar in the Visvabharati University at Santiniketan, in West Bengal. The
free life of this place brought a radical change in the life of both Jagdish Chandra and
his wife. As the tenure of his scholarship ended, he got a job of a Manager of the
Sthanakavasi Jain Conference in Bombay, and besides his offical work, he looked after
their Gujarati weekly ‘Jaina Prakasa’. In 1936, he edited the Syadvadamarijari of
Mallisena with introduction, Hindi translation and several appendices, and also published
a critical edition of the Jambiisvamicarita from a Sanskrit manuscript. These publications
established him as a scholar and enabled him to join the Ramnarain Ruia College of
Bombay as a professor of Sanskrit, where he also taught Ardhamagadhi and Hindi, and
guided Ph. D. students though he had not obtained his own doctorate degree by that time.
In 1942 he joined the freedom movement, went to jail, became a leftist due to his contact
there with Bhupendra Chakravarty, and after the end of world war II as the political
atmosphere changed and he was released, he went back to teaching in the same college.
He was awarded the Ph. D. degree for his Life in Ancient India as Depicted in Jain
Canons, by the Bombay University, in 1945. As he had given advance information to the
Bombay Government about a conspiracy to kill the Mahatma Gandhi, he had to appear
in the Gandhi murder Trial at Red Fort in Delhi as the chief prosecution witness on behalf
on the Government of India. Inspite of his repeated requests to the Government, the later
was not serious about it, and the Mahatma was shot dead after ten days. Dr. Jain exposed
the callousness of the government in this regard in his book I could not save Bapu. After
1950, during the heydays of Sino-Indian relationship, he was invited to join the Peking
University as Professor of Hindi. After six years, when he returned to India, he was
appointed as a Professor of Prakrit and Jainology in the Vaisali Institute, Muzafferpur,
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but after serving a few years there he returned to his own Ruia College at Bombay and
worked there till he retired in 1968. It was during these years at Bombay that he wrote
his Jaina Agama-sahitya mem Bhdratiya Samdja (1965), Jaina Sahitya ka Brhad
Itindsa (1966). In 1970 he delivered a series of lectures in the L. D. Institute of Indology,
Ahmedabad, which appeared in the form a book entitled Prakrta Jaina Karha Sahitya
(1971). The same year he was invited by the University of Kiel (West Germany) where
he worked as research scholar for four years (1970-74), on the Vasudevahindi, and came
in contact with distinguished scholars like Ludwig Alsdorf, D. Schlingloff K. Bruhn and
others, and delivered lectures in South Asian Institute at Heidelberg, in Orientalistic
Seminar at the University of Freiburg, in the Institute of Oriental Languages at the
Stockholm University, Sweden, and in the School of Oriental and African Studies the
University of London. In 1980 he went to Brazil to deliver lectures on Indian philosophy
at Sao Paulo. From there he went to U. S.A. and delivered lectures in the University of
California, Berkeley, University of Wisconsin, Madison, University of Michigan, Ann
Arbor, and also in New York and Toronto, the University of British Columbia,
Vancouver, Canada, El Salvador University and in Buenes Aires, Argentina. In 1981 he
published his ‘Prakrit Narrative Literature’. His another great work of 700 pages,
‘History and Development of Prakrit Literature’ is in press. Even in 1991, his two works
viz., the “Jain way of Life’ and ‘Studies in Early Jainism’ have been published. He was
awarded the Prakrit Jlanabharati award from Bangalore in 1990 and the Ahimsa
International Deputymal Jain Memorial Award from Delhi in 1991. His published books
number 39 and articles 30 in English, besides numerous articles in outstanding Hindi
magazines and journals. N. M. K.

Courtesy : ‘Editor’s Note’ by N. M. Bhuliacharya in ‘Jainism and Prakrit in Ancient and Medieval India’,
New Delhi, 1994,
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RESOLUTION

The following resolution was passed at the condolence meeting held on 5th August
1994, at the L. D. Institute of Indology to mourn the sad demise of Dr. Jagdishchandra
Jain, an eminent Scholar of Jainology and Prakrit studies.

“We express our deep sense of sorrow at the passing away of Dr. Jagdishchandra
Jain, who during his academic carrer extending over several decades made numerous
valuable contributions to the study of Jainology and Prakrit literature. In his sad demise
we have lost a devoted senior scholar of Indology. We convey our condolence and
sympathy to his bereaved family.”

L. D. Institute of Indology, Ahmedabad.
Prakrit Text Society, Ahmedabad

Shri Sharadaben Educational Research
Institute, Ahmedabad.

Prakrit Vidya Vikas Fund, Ahmedabad.
Prakrit Vidya Mandal, Ahmedabad.

Professor S. T. Nimkar

Shridhar Tukaram Nimkar was born on the third January 1936. He passed his B. A.
examination of the University of Bombay from Wilson College, Bombay securing first
class in Sanskrit and Fellowship of the same college in 1956. he was a double M. A. of
the University of Bombay. He had offered Sanskrit and Ardhamagadhi as his subjects in
1958 and History and Politics in 1976. He obtained the Diploma in Linguisties of the
University of Bombay in 1969.

He started his career as Lecturer in Sanskrit. He worked for some years at Wilson
College of Bombay and Khalsa College, Bombay, before in joined Mithibai College
Andheri (Bombay) in 1964 where he taught Sanskrit and History for several years. He
was a Visiting Lecturer of the Department of Sanskrit Pali and Prakrit of the University
of Bombay, since 1971 and taught Sanskrit and Prakrit to the M. A. Students.

He had command of Sanskrit and Ardhamaagadhi, Marathi and English languages.
He Knew fairly well Hindi and Gujarati as well.

He used to participate actively in Symposia, Seminars and Sessions of All India
Oriental Conference and read reserch papers. He also wrote and published a number of
book reviews through periodicals. He was fond of composing poems and songs in
Sanskrit for various occasions.

He has translated with notes in English Kouhala’s Litavai (A Romntic Kavya In
Maharastri Prakrit extending over 1300 gdthas). It is published by Prakrit Vidya
Mandal, Ahmedabad.

He has on the invitation of the Editor, Dr. V. M. Kulkarni, contributed a number of
tales from the commentaries on Jain Agama texts by rendering them in English for A
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Treasury of Jain Tales, recently published by Shardaben Chimanbhai Educational’
Reserch Centre, Ahmedabad-380004

Professor Nimkar was a sincere, conscientious teacher. The interests of his students
were always uppermost in his mind. he was very popular among his students. He was
their friend and guide. Over and above their studies he used to guide them in their
preparation for debates, dramatics, social gatherings and other similar activities.

Professor Nimkar was sociable, amiable and loveable. On 21st October 1994 he
breathed his last. In his death the students have lost an affectionate guide and his
colleagues a lovable persoanality.

May he attain sadgati !
| | — V. M. Kulkarni
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Style-sheet to be followed for the papers in Engish for the journal SAMBODHI
TRANSLITERATION CONVENTIONS

Textual quotations (Sanskrit, Ardhamagadhi and other Prakras including the
Apabhransa etc. ) and inscriptions (or quotations therefrom) as well as words borrowed
or used from languages other than English in the articles or papers are also to be rendered
in Roman script and with the diacritical marks pertinent to the language concerned. (Here
we suggest those for the Samskrta (classical), the Prakrta, the Apabhramsa and the
Dravidic languages. For other languages, namely Arabic, Persian and the modern
European languages, the current international conventions of transliteration may be
followed.)

Diacritical Marks
Vowels

<\ a 3 1 £ u T A e (long)

3 o (N. B. e and o are for syllables in Dravidic languages.)

g T and not 1ni; (long 3, which rarely figures, may be rendered 1)
Nasals
anusvara
@) m and not m
anunasikas
g n q il k. n (or na as the case may be)
Hard aspirate
Visara
) h
Consonants
Palatals _
q ca and not cha ® cha and not chha
Linguals
2 ta 3 tha € da g dha
Sibilants
o sa 9 sa
Unclassified

0B la



Compound characters

& ksa  and not ksha I jia  and not djna
g Ir and not | ot lha  and not dha
General Examples
ksama and not kshama Jjnana and not djiidna
krsna and krishna sucaru chatra and not suchdaru chhatra, etc. etc.

galha and not gadha
Dravidic (conjuncts and specific) characters

1 1 nooT

Examples

Ilan-Gautaman Cola (and not Chola) Munnurruvamangalam
Miran Nattarruppokku Tirukkuralam, etc, etc.

Misccellaneous
Where the second vowel in juxtaposition is clearly pronounced :
e.g. janai and not janai  Seuna and not Seuna
Also for English words showing similar or parallel situations:
e.g. preeminence and not preeminence or pre-eminence.
cooperation and not cooperation or co-operation.
For the Simhalese, excepting where the words are in Samskrta, the conventions of

rendering Simhalese in Roman are to be followed:

e.g. dagaba and not dagaba veve or veve and not vev
Quotations from old Indian sources involving long passages, complete verses etc.,

should be shown in Nagarl script. (The Western writers may render these in Roman
script which will be rerendered in Nagari by the editors.)

Sanskrit quotations rendered in Roman are to be transliterated with sandhi-viccheda

(disjoining), following the conventions of the Epigraphia Indica, but signs of laghu-guru
of a meter (when the citation is in verse) are not to be shown.

Place Names
To be diacriticised, excepting modern:
Examples:

Mathura, Kausimbi, Valabhi, Kafici, Uraiyur, Tilivalli, etc., but Allahabad (not
Allahabad), Calcutta (not Calcattd), Madras and not Madrasa, and the like.

References to published works
Pertaining to articles, books, etc., appearing in the main body of the text, or foot-notes

or annotations, or otherwise

il



Book:

Author’s name (begining with his initials, title, edition (if any) used, place with year
of publication without a period between, page or pages from where the citation is taken
or to which a reference is made but without qualifying it with p. or pp.:

Example: K. A. Nilakanta Sastri, The Colas, sec. ed., Madras 1968,102-154.
Article in a compilation :

(Felicitation or a Commemoration volume, collection of papers of an individual
scholar, etc.) '

Author’s name (with initials first), rubric of the article (shownin inverted
commas) in Roman, the title of the compilation (in Italics), place and year of publication
and page numbers(s),

Example: D. P. Mulganokar, “Early Jaina Settlers in Maharashtra”, Shantinath Jain
Vidyalaya Golden Jubilee volume, Varansi 1975, 194-205.

Article in a Journal :
Same convention as in the preceding case.

Example: R. P. Misra, “Some newly found sculptures from Bhumara,” Journal of the
Asian Art Society, XIV, Delhi 1968, 102-154.

Books or articles, when quoted again, the initials of the author must be dropped, the
title of the work or article must be abbreviated, the place and year of publication (in case
of a compilation) or volume or the issue or the particular number of the journal (in case
of an article) must also be dropped, though age number(s) is/are to be cited :-

Examples

Book:
Nilakantha Sastri, The Colas, 197.

Article in a felicitation or a commemoration volume
Mulgaonkar, “Early Jain Settlers.”, Shantinath., 221-223 Article in Journal
Misra, “Some Early.”, JASI, 169-170.

(Older conventions for suggesting back reerences by such Latinic abbreviations as op.
cit, op. loc, etc. are not to be used. However, ibidium (abbreviated ibid., is to be used
when the succeeding foot-note is intended to repeat the preceding data.)

References to the publications of Ancient texts (Samskrta, Prakrta etc.)

The editor’s name, the title of the text, the book-series in which the work has

appeared, the place and year of publication, page number(s), sutra or padya or gatha
number etc. '

iii



Example

.......

Shri Mahavira Jain Vidyalaya, Bombay 1976, I. 5.3/35, (Sk.I)

(Here ‘I’ represents ‘Book I', ‘5’ stands for the chapter (adhydya), ‘3’ for the
(uddesa) and ‘6’ is the sutra number.

References to Illustratiions in the text

Fig. (number such and such), for a drawing referred to in the
text.

Plate (number such and such), for a photographic

illustration or estampage of
fascimile of an inscription.

Captions for illustrations
For text figures : Place. Building (its name), or sculpture,

or estampaage of an inscription, followed by its
particulars such as date and authorship, founder ,
etc.

For half-tone (or colour) illustraations: Place, name of the building, identity of the
sculpture, regionl style, period or absolute
(if known) orapproximate date (as surmised
from the content or context of an inscription
or by style-evaluation or both.)
Example.
Sciulpture
Bhubaaneshwar. Ekamuka linga, Kalinga style, A.D. 1054.
Building
Bhubaneshwar. Muktesvra temple, south aspect, Kalinaga style, ¢.mid
10th cent. A. D.
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Ratnasiiri-Sisya’s Ratnaciidarasa Ed. Dr. H. C. Bhayani,

pp. 20-55 (1978) 6/-
Early Jainism by Dr. K. K. Dixit, pp. 8499 (1978) 32/-
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