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IS THE ADVAITA OF SANKARA
BUDDHISM IN DISGUISE?

By G. V. BupHAKAR, B.A. (HONS.)

AN old charge against the Advaita of Sankara is that it is
simply Buddhism in disguise. It is, thercfore, the duty of
sympathetic and impartial scholars and crities to examine the
position attacked and reinstate, if possible, the Vedanta of
Sankara in its pristine purity. Even scholars like Dasagupta
and Radhakrishnan have fallen into the same undesirable
gi;goye. The first observes, in his History of Indian Philo-
sophy, “ T am led to think that Sankara's philosophy is largely
a compoun-’ of Vijianavada and Sinyavada Buddhism with
the Upanisadic notion of the permanence of self superadded.”
Radhakrishnan has followed suit with this statement that,
“The Advaita Vedanta philosophy has been very much influ-
enced by the Madhyamika doctrine.”” The time, therefore,
seems almost ripe when a clear note of warning should be
sounded to all sincere students of the Vedanta.

" In dealing with this subject, six points are to be taken
into consideration :—(1) Was there any Upanisadic support
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for the Vedanta of Sankara? (2) Was there any tradition or
literature in support thereof handed down to Sankara? (3)
What original part did Sankara play as compared with his
predecessors ? (4) Did Advaitic dialectic owe its origin to_j'
dissenting and heterodox schools? (5) What are the points
of similarity and difference between the Advaita and the two
schools of Buddhism, viz., the Vijianavada and Sinyavada?
(6) Have the Buddhists levelled this charge against Sankara
or is tLere any other interested party that is responsible
for it ?

Let us take up the first two points. That there was suffi-
cient Upanisadic support for the Advaita goes without saying
when we examine the passages like Jfy afq, RFwFaIT a9q,
ete. These cannot be explained otherwise, if one has to *face
philosophical facts squarely and boldly.# All the Upanisadie
passages can be broadly divided into two lines of thought:
some which favour absolutism and others which support,
pantheism or ideal theism. The first is called the fqﬁmququ
and the other giporsgaig. The first presupposes absolute unity,
while the other is dualistic in outlook and supports unity
in diversity. The first, headed by Yajhiavalkya and others,
was for ‘the select few who took the highest philosophical
standpoint ; while the other was thought useful for theistic
purposes of the masses as a step to the first. The latter
deals with objective and relative reality. In the modern
methods of research, it is often forgotten that Indian philoso-
phy is wedded to religion. We take them as disconnected
dogmas and try to father uncertainty or contradiction on
original authors. We forget the grand and gradgd synthesis
which makes room for every one according to one's ability,
beginning from a novice to one who has reached the sublime
height in religion. Sometimes, we take any one of these
views, shorn off from the context or that which has
fascination for us and begin to exailt it at the cost of every.
thing else.

* Those who are more interested in this question should read Z7%e
Doctrine of Méya, by P. . Shastri.
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We find the two views in the Bhagavat Gita, the master-
piece in the Purana-Itihasa literature. The Nirguna Brahma in
12. 3-5, the Mayavada in 15. 3, and the Brahma Atmavada in
\:3. 2, 18. 61 are referred to by it. These are unmistakably

bsolutistic passages and there are many more. But, theism
is more outstanding because the passages supporting it out-
number those which favour absolutism.  As the Mahabharata
and the Puranas do not mainly differ from the Bhagaval Gita
as far as their philosophical outlook i8 concerned, it is not
necessary to deal with them separately. These works
are meant particularly for the masses (mgr’aaar{mq)_
Absolutism as it is not meant for them is not so prominently
worked -out. with clear-cat idealistic or negative phraseology,
as i} seen inethe Upanisads like the Chandogya and Brha-
darapyaka. We come across it in the minor Upanisads
like the Maitrayaniya and Svelasvaiara. The Nitasamhila
.and Srimat Bhagavala treat it. The former work was the
basis for the commentary of Sankara on the Brahma Silras,
according to the tradition prevailing in the South. The follow-
ing verse refers to it:—

QAT FET AT AAEGAI |
=% WE W gayfanaETg 0

Scholars are doubtful about the date of the Bhagavata. But,
light comes from an unexpected quarter. The Nandi Satra of
the Jains refers to®the Puranas in general as ‘‘ Pnranam .
So does the Anuyogadvara. The fourth Chheda Sitra
actually refers to the number eighteen of the Puranas (Ind.
Ant., Vol. XXI, 1892, p. 297). These three Sutras are not
later than 471 A.D., because Divardhigani, who redacted the
Jain canon, knew them. It seems that the wide popularity of
the Bhagavala must have made the Nandi Sitra refer to it,
particularly side by side with the other Puranas. Besides, the
two verses (1. 6. 25 ; 1. & 52) from it are quoted by Mathar in
his commentary on the Sankhya Karika (verses, 51, 2 respec-
tively ; Chowkhambha Sanskrit Series No. 296). This Mathar
is hlluded to by the Nandi Satra. Relying on these two
evidences, one cannot accept the argumeni that many of the
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Puranas are later than Sankara because he rarely quotes
from them. Sankara was mainly concerned with the Sruti.
To the Purana-1tihasa literature he gave secondary importance.
On account of this reason, he does not refer to them so often
a8 Ramanuja and others do. Again, the assertion that the
Bhagavata is not quoted by anybody prior to 1100 A.D. does
not hold good, because Abhinavagupta (1000 A.D.) mentions
it in his Bhagavat Gila commentary (14. 8, Nir. Sag. Edn. with
eight commentaries). Tts first ITindi translation by Bhuali
appearcd in 943 A.D. The Mahabharata in 18. 6. 97 refers to the
eighteen Puranas. The Bhagavala comes after it, as it says m
the introduetion. Froiiits own words, therefore, we can’ say
that it &nnof ‘bo included in the cighteen major Puranas or
that it, the present edition, is the redacted copy of *the
original referred to by the major Puradnas. But, one fact is
certain that it has surpassed all the major or minor Puranas,
ag far as its excellence and grandeur are concerned. It seems
that the Bhagavata and Suta Samhita were composed in the
circles in which philosophical interest was active. It is not,
thercfore, unnatural if we find many of the negative and
idealistic phrases in them.*

The " Vedanta Sutras, which wanted to systematise the
teaching of the Upanisads as understood by almost all the
orthodox commentators, could not ignore this two-fold neces-
gity. First, they took their stand on the*Brahma Parinama-
vada and answered all the other adversaries who followed
the different types of Parinamavadas and other theories.
Then, they pushed the inquiry a liftle further and maintained
absolutism as the highest truth.

In the Dharma Sutras and Smrlis like those uf Apastamba
and Yajfiavalkya, we find such passages as the following
which are purely Advaitic :—

* As regards the Bhdgavata, this point is fully treated by D. K. Shastri
(Puritattva, Vol. 5, No. 2, 1983 V.S.), and Y. V. Kolhalkar in his Bidgavati-
darsha in Mardthi (pp. 456-460). Mm. Abhyankar Shastri has given all the
passages from the Vispu Puripa to support the Advaita in his Advaitdmoda

‘pp. 152-62 and 13034 é Ba.Ash. San, Series).



5

Ly

a RIS SE FARANSTIG FA, |
Al 9. ", 1,22, 2. 10.
qIFERIE T wEY A WA
AITHDT @AF ABTRTAZA, |
1. T, 3. 134,

Jaina sources also furnish some information to the same
effect. The Sutrakritanga (100-300 B.C.) has the following
references :—1. 1, 1. 9; 2. 6. 47-18. Tho first refers to
FaFAT a9y and the other raises the objection against One
Single Soul that it cannot account for the diversity in the
world. The passage 1. 1. 3. 8 of the same is purely theistic,
becz&use. it refers to Bralima or Prajapati as the creator.
Similarly, the' Sthanangasutia of the same period in 8. 3. 607
refers to the Ekavadins, who believe in One Supreme Soul as
the first cause and the Anekavadins, who believe in One

*Supreme Principle manifesting itself in several principles.
The Tatvarthasitra Tika by Umésvati (78 A.D.) repeats the
objection raised by the Satrakritange in 2. 6. 17-13. " This
occurs mm 5. 29, p. 131 of it (Biblo. Indi. Ser.). Siddhasena
Divakar, who {lourished long before 550 A.D., mentions the
Advaita and has culled out passages from the Upanigads in his
Dwatrinshat-dwatrinshika ch. 9, the Vedavada-dwairinshika
(Bhavanagar Edn.).. Puajyapada (650 A.D.) whom K. B. Pathak
assigns to the latter part of the fifth century A.D. refers to
the Vedantins in his Sarvarthasiddhi. The allusion which
is in his commentary on the T'atvarthasitra runs thus:—
qeANHE TR A1 WIFITRUITE: | O UF TF A9 TG FTFT |
(T 1.2, p.4). s0EA 06 F g G g HackeTata
(ibid., 1. 32, p. 77, Kolhapur Edn.). The annotator says that
these are the views of the Vedantins. This Piajyapada in his
Jainendra Vydkarana refers to Shridatta, Yashobhadra,
Bhiitibali, Prabhachandra, Siddhasena and Samantabhadra,
as his predecessors (Ind. Ant., Octo. 1914). Samantabhadra,

according to 8. C. Vidyabhiushan (Indian Logic), flourished
in 600 A.D. But. sufficient reasons are ot given there for
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this date. This Samantabhadra in his 4 ptamimdmsa refers to
the Vedanta thus:—

-FaFFATRSR T8 W3 ArEsd

FLHOT FHIAIE 9% GEERIAIT ) 24 0

Vidyananda, while commenting on this, calls this view
the Brahmadvaita. We shall refer to him later on.
Another commentator Akalankadeva who preceded Kumarila
explains the verse, without alluding to any view. But, in his
Tattvartharajavartik, he refers to the Vedanta as:—

AR A T AT A —T AT 1. 2, 11,

Haribhadrasuri in his Shastravariasamuchchaya (verses
544-45) and Yagabindu (verses 512-22) refers to the Vedanta
as the Advaita or Purusadvaita. In the eommenﬁa.ry on
the latter by himself, the criticism runs thus:—'

“ IFaFarTH TEGRTAINNT SHTERAM, | FFATARITI-

Fed ' gAFAA |
In the former work, he quotes the following verses:—
a1 frggaEmR fafatragar s
G aEmaBeERRtTRea 0 544 )
a%d rae Fg fMiwa T
FPNATTITA WIRT FHETT | 545 1

These two verses arc quoted by Vidyananda in his
Astasahasri (p. 93, Nir. Sag. Edn.) and also by Prabhachandra
in his Pramcyakamalamartanda (p. 12, first h4lf, Nir. Sag. Edn)
Kamalasila, while criticizing the Sabdadviita of Bhartr-
hari in his Panjika on Tattvasangraka (Gaek. Orie. Seri., Vol.
I, p. 72), quotes them. The author of Vyasatatparyanirpaya
aseribes them to Bhartrhari, the author of Vakyapadiya (p. 32,
Vani Vilas Edn.). Suredvara in his Brhadaranyeka V artika
(Ana. Ash. Series, Vol. ITI, p. 1246, 3. 5) quotes them.

All these are the Jain references, which mention the
Vedanta from 400 B.C.—800 A.D. The Sutrakritarnga gives
both absolutism and theism. But all the later authorities
generally refer to the first only, as will be seen from the
criticism which they advance against it. No theistic" or
Pancaratric view is given.
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Buddhism also supplies us with similar references. In the
Sutlapitaka of the IMinayana, the Atmavada is condemned as
one of the heresies. It cannot be said that the Vedanta was
not the vietim of these polemics. The authorities have not
taken special care to name the followers of the particular
view as remarked by Rhys Davids (American Lectures, 1896,
pp. 31-37). Turning to the Mahayana, we come to three books,
viz., the Lankavatarasulra, Buddhacharita and Lalitavistara.
The first gives the following references :—

(@) T FFRUMTA AW 950 STREIIREZAT T @ gIn-
SFNTAFREAATA, | T GIN WA Azl Feg qyndsEaEE
AR 1 cn. 3, p. 208,

.Th'is is nothing but g%y awy, ¢.¢., the Mayavada.

Again, the Parabrahma and Atma are alluded to while
rejecting the permaneht Entity in the lines:—

fagraig: q¢ s@ wat asi JgEaEg o 26 O
TRiaaddl @EAT ZSIEARE qga 0 27 u )

(Ch. 3, p. 153 ; and Ch. 10, p. 325, VV. 480-81.)
qrATga giw: this view also occurs in Ch. 3, pp. 183-84, v. (8 as
RECIT I .

() TAMLRRICH BTG |

(Ch. 2, p. 39.)
AU TTTT: |
. (Ch. 10, p. 309, v. 345 ; Ch. 3, p. 197, v. 85.)
A AYCIRSIGIITET: |
(Ch. 2, p. 103, v. 165.)

Here, Prajapati or Purusa is certainly theistic, because

the Sankhya view is referred to as:—
BiET: GieaqRT TIARIRTRE |
(Ch. 10, v. 803, Bunyiu Nanjio's Edn.)

The Buddhacharita of Asvaghosa gives only the abso-
lutistic Vedanta :—

AARHFASFA! (HFATCAAACHT |
ffawehfy gemefEra=: sfa ea: 163 1
adr giReiEe aFt: FIART

FAR Freadr grgw gt u 64
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QAWIIH AW [EH JAIAFH |
g=qry 3fd a<aqn s3It adtmo: 0 65
This is the Brahmatmavada of the Vedanta. In Lalita-
vistara occur both the views:—
(a) ¥ geadisatiean ges agia |
=If} (sa1f9+) Sg@ad wgaAges 1 3 1 (Absolutistic.)
(b) TagatTafaig wcaf a3t |
A T guagagaaragtg: 2 n (Theistic.)
(Ch. 21, p. 428, Biblo. Indi Series, R. L. Mitra's Edn.)
All these three works are roughly assigned to 100 A.D.
Aryadeva, the disciple of Nagarjuna (200 A.D.), refers to the
absolutistic Vedanta in his Chatussataka thus:—
ARAT Al i Fr IO War w9 |
AT & G| wiEasi = fga u 23 W
MY FEY™RY T A9 T 77
FAqIsSwET: o Aqfaatagiad 0 24 0
91 SHHFHHAS ATl T FFH |
SiteEd fga Figawet @ fFag u 25 0
(frardsf@¥™, Ch. 9, vv.201-25.)
qaT: He RrgEst (srean) 0 18 0
(sreqmagTEALRL,
Ch. 10, v. 243, P. L. Vaidya's Edn., Paris.)

Prior to or coeval with the same period, flourished

Shattan, the author of Manimenkalai. Tn this work occur the
following lines:—

The Brahmavadi told her that the universe is the out-
come of one egg brought forth by the Supreme Being
Brahma (through Maya).

(Ch. 27, p. 192, Krishnaswami Aiyangar's Edn.)

The translation, as it stands, seems to be faulty. ‘¢ Through

Maya’ or some such words should be supplied as we have
done; otherwise, the word Parabrahma does not fit in as
creation cannot be directly assigned to it according to the
Vedantic view, viz. :—
TFIIR fraafed sid = am@mg )
From Japan, we get some light on this subject.
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“Thus both in name and doctrine the Intelligence School
of the Chinese approaches most closely to the school
of the Vedanta (also called Uttaramimamsa) for which
the chief authority is Badarayana. Its first prineciple
is the unity of the Self and the Brahma.*

During the first half of the eighth century A.D. flourished
Shantarakshita, the last great Buddhist thinker, who took a
review of all the then philosophical schools in India in his
magnum opus called 7Taltvasangraha. IHis direct disciple
Kamalasila expounded his master’s principles by writing
a voluminous commentary on it. This joint work throws
much light on the then philosophical history. In this work
is the following reference :—

¢a) Theistjc:—

=g gAEA JEaigRAgIAIT —
= drmaaA gE SIFERO |
FeqAfFq UEIRMMAEFIGITET: I 158 1
GHETEGISY ST ASAIAAHRAI |
SUART AT @ £ e AtAang u 164 g
(b) Absolutistic : —
AT SEARAATS A A TANGH: FAIRTCnAS T HETARTE-
ARATH FETIRT =
FMagmEadisd fafaas steifas: |
ARAT qRATAT GRREISTT ga: 1 328 1
AqT TRy Amfaaim:

This is nothing but the Atmavada criticized in the Hina-
yana Suttas.

These are the Buddhistic references to the Vedanta from
the Mahayana school from 100 A.D. to 800 A.D. In the Lanka-
vatarasutra, the different philosophical schools are thus enume-

rated :— : R
Fiea! FANF TAT @IHHT TAATEAL: |
(Ch. 10, v. 723.)
Again :—
aret adfys amn M gy |
(Ch. 10, v. 627.)

® P, 13, Hindu Logic as preserved in China and Japan; by Sadajiro Sugiura,
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In these lines, there are the Sankhyas, Vaidesikas, Jainas,
or Nagnas and Naiydyikas (Vipras or Tarkikas) as well as Pasu-
patas (Isvaroditas). But the Vedanta, asa school, is absent
though to its view we have alrecady referred. Similarly, in
Lalitavistara (Ch. 12, p. 179), Milindapanha alias Bhikshusitra
(about 100 A.D., pp. 3-4, Trenckner’s Edn.), the Nandi Satra (p. 4
supra), and the Bhagavati Satra (400 B.C., Ch. 2. 1), there is no
allusion to the Vedanta where it is necessary. Nagarjuna in
his Madhyamika Karika, Vigrahavyavartani and U payahridaya
is silent on this point IIis disciple Aryadeva follows him in
his Satadasira though he gives the view in his Chatussataka.
Vasubandhu in his Abhidammakosa and Vijnaplimatratasiddhi
does not speak anything. His commentator Sthiramati does
not throw any light. Chandrakirti, the commentator of the
Madhyamika Karika, mentions the following teachers:— ]

SR RICC L (ECIB Ty
(P. 159, 1. 7-8; p. 441, 1. 6, Biblo. Budhic. Edn.}

Byt, Badarayana is absent. On account of this want of
any allusion to the Vedanta as a school, some scholars jump
to the conclusion that it did not exist prior to Sankara.
We will deal with this point later on. But it is sufficient
ihere to say that the Vedantic view can be traced back to tho
fourth century hefore.Christ hoth-frem--Buddhivtic ~and, Jaina
OUT IEven Badarayana, supporting the view of Sankara,
is shown to be referred to by the Japanege source. If the objec-
tion is meant for being driven against the Vedantins, whose
view Badarayana does not support as the theists suppose, it is
futile. The theists are equally in the same boat because, when
there is no reference to Badarayana, one cannot say that the
theistic Vedanta could have existed. Words like Vedanta,
Uttaramimamsa, Brahma Sutras, and Badarayana nowhere
seem to occur. In that case, the theists and other scholars,
who have assigned 200 B.C. as the probable date for the
Vedanta Sutras, will have to be rejected. Thus, they will be
untrue to their own theories.

The scarcity of allusions to the Vedanta, in some of the
works to which they refer, is possibly due to three reasons.
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It may be that Atmavada, another name for the Mayavada,
attacked in the Hinayana suttas was too well known to need
any philosophical or sectarian allusion. Tt was possibly
considered to be the highest Upanisadic view. The same
thing must have been observed in the Mahayana which
criticized the realists like the Sankhyas, Vaiscsikas, and
Jainas. Again, it may be that Buddhists had a divided house.
Some of the Buddhists were busy in explaining their own
tenets only as observed by N. Dutt* and by D. T. Suzuki.t
The allusion to the Vedanta and other non-Buddhistic schools
can be expected in a work like that of Aryadeva or Shanta-
rakshita who, besides explaining their own tenets and attack-
ing one another from among themselves, are equally busy
witl! treating and examining non-Buddhistic systems in detail
from, their own standpoint. Such a reference to the Vedanta
has already been shown. Besides in ‘‘The explanation of
Nirvana by Ilinayana and heretical schools mentioned in the
Lankavatar Sutra’ of Aryadeva, twenty heretical schopls are
examined. The Yogacharabhiumidastra by Maitreyanatha and
DPrakaranaryavachasastra by Asanga refute thirteen and eighteen
heretical schools respectively. They are in Chinese. If these
schools are identified, it is likely that a reference to the
Vedanta might be cxpected.f But from the insufficient
material at our disposal, it is not possible to dogmatise over
the absence of anyeallusion to the Vedanta as a school.

To continue the reference to Vedic sources after
Yajiiavalkya (p. 6), we come to Sabar who, in his com.
mentary on the Pirvamimamsa (1.1.5) after examining all the
other theories, accepts and establishes the Neti-Neti-Vada,i.e.,
Mayavada as the highest philosophical view, which is nothing
but the Vedanta pure and simple :—

wqisfy  set (g &1, 9, 6.7.) wafy 1 A gEeW: @d-
STfYafy | %9 gTETRASTHSI® wed g Al STy e

¥ Ind. Hist. Qua., Vol. V, p. 814, 1929.
1 In his Outlines of Makdyina Buddhism, p. 94. .
t Hinayina and Makiyirna by Kimura, pp. 21-25.
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~ o>

WAl (3. 8. 9., 6.3.) 1 @ uw T AWART ST ) 0 I Y
3fy 7 aFa FEaligy
. (P. 69, Ana. Ash. San, Series.)

Sankara had in his mind this very refcrence when he
referred to Acarya Sabarasvamin in his commentary on
the Brahma Sdatras 3. 3. 53. Similarly, Padmapada, his direct
disciple, in his commentary on the same work observes thus:—
aar 9 fafagadiaiamsrssiH IETaaaEsr TusiFagi. There
seems 10 be some difference of opinion about the date of
Sabara. Some take him back to 56 B.C., while others bring
him down to 500 A.D. Vatsyayana (100 A.D.), in his com-
mentary on the Nyaye Sutras, has the following remark.—
|F T qIAANE (A1, . A1 4.2.40:. On this Vacaspati says,
“ g3 w9H NENgd SmAR.” By this, he mecans the Vedanta
proper. The Mathar Vrtti on the Sankhya Karika of Isvara-
krsna speaks about the Vedanta thus:—

55 wragEEl: QAT gfa 970 | —Chsd gET: aTmaiy-
Seqy ArEIAE 38 @At qEFd AUIRY @9ARHT g5 9999 |
ud wing oy FaE: g¥ud: TEERAD | SR, SE9eRad |
g&y sy U% U4 9gY AdgIasrigRadi@say sfa.’ p. 31, @ 17,
Again on p. 75, #. 61 he says, “uq g&S1 Twsy: ’, In both
these extracts, the Brahmatmavada is criticized. Here as well
as on p. 4, this Mathar is referred to. The present edition of
his Vrtti is alleged by many* to be full‘ of interpolations.
But our position is not in the least affected, because we have
adduced many other earlier and later evidences to prove our
cage. Again, the date of the Bhagavita is based on the Nandi
Sitra because it refers to it. Skandasvamin (600-650 A.D.)
in his Nirukia Teeka refers to both Absolutistic and Theistic
Vedanta thus:—

a1 T GO FRRIEAIAATREA ¢ F T AR FEgr:”
ok mE’ g wmEiEE ... WIIRAREETAT: |

(P. 27, Absolatistic.)

g ARG AHAGHOAT, T FRT - - - - |
(P. 73, Theistic. Sarup’s Edn., Lahore.)

* J.R.A.S., July 1931, Madthar and Paramdrtha ; Gaudapadd's Bhishya and
Mathar Vritti (Allaha. Uni. Series, Vol. VII, pt. I, pp. 371-432, 1931).



13

Bhartrhari, the author of Vakyapadiya, has the following
lines in his work:—
qF T T T T qQAF A HETH |
qEIIE qgE ATg: TS (FI+EA) iz u
This unidentified quotation is fiom Vyasatatparya Nirpaya
(p. 30). The date of Bhartrhari is about 650 A D. TIn the
Harsacharita, Banabhatta (prior to 650 A.D.) says:—
SRAREFITFT: FEART: (Ch. 5, par. 34, p. 101 and) H1T-
AHW“ (Ch. &, par. 5, p. 220, Gajendragadakar’s Edn.)
This is nothing but, the Mayavada of the Upanigads.
In Sukraniti, occurs the following allusion :—

SRFAIZET FIAET 9EIE FET |

qIA% aénsnm&rr'r‘a gt aqq n 49
(Ch. 4, Sect. 3.)

lero seems to be some difference of opinion as regards the
date of this work. K. P. Jayaswal assigns it to 800 A.D.;
“while Pradhan takes it back to 400 A.D., i.e., after K:hr‘la,nda.k
(350 A.D.), the author of Nitisara (Mod. Rev. 1916, Vol. I,
p. 673). Tt would not, therefore, be wrong if Sukra were
taken to be prior to Sankara. Prabhakara and Kumarila
(700-788 A.D.) mention the Vedanta thus:— .
g MRFAFAUFRIAIGAT ACTFIT JFAT |
T EAAlgYT ard: 9ifq qgeafngT n 148
. (Kumirila’s Slokavdrtika, Atmavida.)
By this, he means the above passage of Sabara.
afy 9l FFHFAT Fgd JgeevId 3a9q | ATEEId aq
acafla, A& @gE AR =99 |
(P. 30, Prabhikara’s Brikati. A.S. Bengal Librarv Manuscript.)
1t is generally believed that these two authors had some
kind of realistic pluralism in view. But they have formulated
it for ritualistic and practical purposes as well as to combat
the Buddhist Vijiianavadins and Sanyavadins. As for the
highest philosophical standpoint, they point to the Vedanta.
This is clear not only from the passage of Slokavartika just
now quoted but also from Prabhakara’s view referred to by
Nyayaratnavali (p. 60, Advaitamanjari Seriés) :—
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freads agacar awf wAEEW T @@ FEAg) Sw R
FT WA, ¢ geNg FAYA, AFAT FAGRAAR,” TAFEARR: |
. (P. 16, 144 as quoted in * Introduction to Plirvamimamsa *’.)

As we gathered together all the available Buddhist
and Jain references from 400 B.C. to 800 A.D., so have we
collected authorities and passages to support our view from
the Vedic sources during the same period. It is traditionally
believed that Kumarila was the eider contemporary of Sankama.,
i.e. Sarkara met Kumarila at the time of the departure of the
latter.  This is questioned by some scholars, who take
Kumarila to the last gquarter of 700 A.D. and Sankara to 788
A.D. This was all right before Tativasangraha was not
available. There is, therefore, the necessity of revising the
old chronology. It is also to be seen how far the traditidnal
contemporaneousness of Kumarila and Sankara is tenable.
These questions are not irrelevant to the present subject.
We have followed the speculation of modern scholars for
what jt is worth in all the dates accepted in this essay.
Orthodox scholarship is proved to be untrustworthy in this
cage, while modern scholars agree among themselves to differ
even as regards a single point. The question of chronology is,
therefore, uncertain. This present attempt will throw some
light simply on the relative chronology of Kumarila and
Sankara the Vedic leaders, Shantarakshita and Kamalasila,
the champions of flickering Buddhism, as well as Vidyananda
and Haribhadra, the upholders of Jainism. For this purpose,
we have put the Jain and Buddhist sources between Yajiia-
valkya and Sabara, so they can be compared.

From Tibetan sources, it is proved that Shantarakshita
flourished from 705 to 762 A.D. Ilis Tattvasangraha was com-
posed in 743 A.D. (Introduction, p. xxiii,to Tattvasangraha.)
The Tibetan translation was made by a Kashmirian scholar
Gunakarsribhadra, who was a contemporary of King Lalita-
ditya of Xashmir (693-729 A.D. Vidyabhushan’s ZLogic,
p. 324). Even allowing for the discrepancy of 25 years in
this calculation (Introduction to Stein’s English Translation of
Rajatarangini, p. 66), which some scholars have shown, we
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can 3ay that Tattvasangraha was ready by 750 A.D. Shanta-
rakshita quotes one verse in Tattvasangraha, pp. 105-406, of
Patrakeshari alias Vidyananda from his Tattvarthaslokavartika
(p. 205, Nir. Sag. Edn.). This Vidyananda refers to the
Brhadaranyakavartika of Suresvara in his  Astasahasri
(p. 161, Nir. Sag. Edn.). Shantarakshita has directed his
attacks mainly against Kumarila. K. B. Pathak has proved
that Kumarila criticized both Samantabhadra and Akalanka-
deva, his commentator.* The Jains say that both Samanta-
bhadra and Siddhasenadivakar flourished in 200 and 400 A.D.
respectively. But K. B. Pathak has recently proved that
Puajyapada’s reference to Samantabhadra is an interpolation
and that Samantabhadra flourished in the first half of the
severfth century.f The Jain view 1s in R. B. Hiralal's
Calalogue of Sanskrit and Prakrit Manuscripts in C.P.and Berar
(Introduction pp. x—xiii). But one fact is certain and enough
for our purpose that Samantabhadra and Akalanka preceded
Kumarila, who is referred to by Sure§vara in his Tailliriya
U panisad Vartika. Pathak brings Shantarakshita down to
800 A.D. so that he can assign all these people to the last
quarter of that century.] But the date of Shantarakshita
cannot be later than 762 A.D. as stated above and-because
Haribhadra, who died in 770, refers to Shantarakshita.§ Besides,
his date is strengthened by the Kashmirian and Tibetan
sources. Pathak has neither examined these three sources
nor has he advanced serious arguments against them. ITis
theory is, therefore, untenable in the present state of affairs.
We have also to reject his other theory, which makes
Akalanka the contemporary of Subhatunga alias Krishnaraja I
in 750 A.D. as supported by Brahmanemidatta.]|| The other
tradition, which makes him the contemporary of Dharmakirti

* Nunth International Congress of Orientalists, London, 1892, Vol. I,
pp. 212-213.

t Ann. of the Bhand. Ori. Inst., Vol. XI, pp. 149-164, “The Date of
Samantabbadra '’

1 Ann. of the Bhand. Ori. Inst., Vol. X111, Part IL, pp. 164-65.
§+ Ann. of the Bhand. Ori. Inst., Vol. X1, Part 1, pp. 71-84.

|| Jaina Sikitya Samsodaka, Vol. I, No. I, p. 19, etc., ‘' The Date of
‘ Haribhadrasuri’,”” by Jinavijaya.
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fits in well with the above calculation. His date of Sankara
(788 A.D.) is also to be pushed back to 688 A.D. according to
the authorjties quoted just now. Similarly, we have to reject
the theories, which give carlier dates to Sankara; because in
his Upadesasahasri 18. 142 Sankara refers to Dharmakirti 650
A.D. and Surcsvara actually quotes verses from his work.*
Upadesasihasri is a genuine work of Sankara; becausec
Suresvara, his direct disciple, quotes verses from it and
ascribes it to Sankara in his Naishkarmyasiddhi. Dharmakirti
is said to be the contemporary of Kumarila. In this way, the
traditional view which makes Sankara to be the contempo-
rary of Kumarila is strengthened. Thus, all these Vaidika,
Jaina, and Buddhist authors lived in the last quarter of the
seventh century or the first half of the eighth one.' The
whole rosult#‘can be thus shown in the form of a table. |

Dharmakirti and Akalanka
Kumarila, Sankara, Suresvara.
Vidyananda
Shantarakshita and Kamalasila

Haribhadrasiri

As the date of Sankara was oscillating between the two
extremes, viz., 688 A.D. and 783 A.D. we had to give the Jaina
and Buddhist authors with their works. Now as his date is
fixed (688 A.D.—720 A.D.), some of these authors come after
him. They, therefore, lose their pre-Sankara historical
importance in tracing the history of the Vedanta.

We have been quoting references from various sources to
support the Advaitic tradition right up to Sankara. Now
it remains to see which independent works there were, i.e., the
Advaitic literature prior to Sankara. He refers to many
authorities in his works as, “és{zrqfaq, sy and :qmqfé[a\ ”
and even quotes passages from their works. ¥e accepts the
necessity of imparting instruction in this subject traditionally

J Brhadiranyaka Virtika, Anand. Ash. San, Series 4. 3. 476, p. 1458.
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as8 an important fact to understand it properly. The passages
run thus:—
(1) IRF gehr: 9 agaT SqvE: |
SN FAXFFATRIAG ATATEEALH,
&. 3. Wr., )
(2) Taaresfiei sdagaTe@agmh: 1 (3, . 13, 2))
(8) ergFsaiar AAAATET 4NgIAgET: | (3. 9. 9. 2. 1, 20.)
In the first passage, he means to say that all the Upanisads
were commented upon by his predecessors from his line of
thought. Tn the next two is the necessity for traditional
instruction. According to the gloss of Anandagiri on the
works of Sankara, one Dravidacarya is often referred to. In
the ,Ma,ndukya commentzmﬁafra, he is called “ sqrrafayg”’
(1. T W 2. 32) where the gloss says, « gifgeEEIgaRaRE ”.
In the Chhandogya commentary (Anand. Ashr. Series, 3. 8. 4,
P. 145), he figures as ‘sr3iw: IR ariy: ' where the gloss
“runs:— fAtraTiER] ZReEdiwgaEay.  In the introduction to
the same work (1.1.1, p.1.), he says “ wgRawT sreTa=d 3ZaAl-
g’ where the gloss has the following temark :—3f3 qI3%d-
Qi T3S wsT guiiqg.  From these two references, it seems
that Dravidacarya wrote his voluminous commentary on the
Sutras of Brahmanandi on the Chhandogya. This is clear
from Sankshepasariraka, verses 220-221 :—
a% RFERAY gsdgan wgauT aRIER SR |
AT AT GTA LI WA ATF: N
Here ‘ qigqs: ’? is Brahmanandi and, ¢ s 8
Dravidécarya, who had his commentary on the Brhadiranyaka
as Sankara notes on 2. 1. 20 of the same as:—3g agzEafg
Eq 4% G999y (Anand. Ashr. Series, p.297). The gloss remarks:
AeARAIRAFIRFIT BN Ay qEAfaegwsd A A,
That Brahmanandi supports the Vivartavada or Mayavada is
clear from the following quotation:—aar = s@A=AEMNAITIHIC
Tegaeral Wy (1) fyasdg fatas (Jowrnal of the Andhra
‘H?St Res. Society, Vol. V, Pt. 3, January 1931, p. 190). We

are not able to identify this quotation. The above extracts
2
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are sufficient to convince that the ‘¢ FFg®Hix FEF-A"’ and
“ qrIFR gASHT . were completely absolutists.  Sankara
refers to some of his predecessors in Upadesasahasri 19. 28;
17.2; to his preceptor in 18. 233 and to Gaudapada in
18.2, Not only did Sankara expound the Gaudapida Karika
but referred to its author with great respect while quoting it
twice:—qyr 9 GwgAM™IT agfFa (@I, %1 3. 15 quoted in g, g, .
1. 4. 14). Again,srsii<h Ygra1d S9gEATERUEY: (A1, #1.1.16 quoted
in g, g, wr. 2.1.9). In his Upadesasahasri (17.71), he refers to
it. In the same work (1.1.4), Sankara quotes verges from the
Sundarpandya Vartika on both the Mimamsas.* In his com-
mentary on the Bhagavat Gita (13.13) oceurs a quotation which
is still not identified :—gyzAEIT CECEE —IETIY AIFIRTSAT
fsq9=y g9=xq zfg | Visvaripa alias Suresvara in his com-
mentary on the Yajiavalkya Smrti quotes a verse, which is
still not 1dmt1fled —
HW'IRI‘T —QWTWTEEIII' t?lq\mlamga !
T 9 99gsa=T g9 §:@ agraa: | 3.134
This evidence goes to prove that Sankara had a
great support and literature which he has followed. He does
not take upon himself the responsibility of chalking out a new
path. On account of the ravages of time, a few fragments
have survived. But they presuppose older authorities for
heir support and inspiration. From this, we cannot give the
wredit of innovating or establishing the Advaita system of
'philosophy either to Gaudapada or to Sankara. The current
can be traced back to many centuries prior to them as shown
above. Many of the references, which we have collected, do
not state that the Advaita Vedanta is a personal fancy of
any teacher. On the other hand, both the Jain and Buddhist
authorities are unanimous in not making any personal
,freference. They refer to it as the ultimate Vedic or Upanisadic
'view. The main outline of the system was already there.
(T o be continued.)

.

* “ Problems of Identity in the Cultural History of Ancient India," Joxr.
of Ori, Res., Madras, Vol, I, Pt. L.



TWO DRAVIDIC PROBLEMS
By L. V. RamaswaMI A1YAR, M.A,, B.L.

(Continued from Vol. XXIII, No. 4, p. 503.)

(k) A Few Samasas

(i) Druta features are assomated w1th compounds formed
with a few Telugu words like ﬁra ta, le -ta, etc.

When compounds are formed, the final -¢a (which is really

a-noun-suffix) is dropped, as in prijaduvu (old education),
lé-gommu (tender branch), etc.

The ara-Sunna in these compounds represents an old
nasal which is characteristic of a number of gupavacanas in
all Dravidian speeches in the south. I have discussed this
-nasal elsewhere in this essay, and I may now content myself
with pointing out how the Telugu nasal here is a part
of its parental heritage in as much as there are cognate
compounds in Tamil showing the nasal before plosives.

Telugu pré- (old) in compounds structurally corresponds
to Tamil pala[#]- (old) in compounds like palan-gari (old
curry), palam-borul (‘ old substance,” God), etc.

Telugu lz- (young) corresponds to Tamil ila[n]- before
plosives in compounds like ilasn-gadir (tender ray), ilasn-gdl
(mild wind), etc.

(ii) The druta features associated with ka#i-jikati (dark-
ness of vision), pon-ddmara (gold lotus), mun-gonigu (front
hem), etc., are due to the final nasal of kan-n-u, pon-n-u and
mun- respectively. As their Tamil and Kannada cognates would
illustrate, the first two forms presumably had consonantal
nasals in final positions: Cf. kan, pon of old Tamil and old
Kannada, beside kannu and ponnu. Telugu now shows only
kannu and ponnu with gemination of -n- and the incorpo-
ration of the final -u, while an older stage is evidenced by the
compounds under reference.
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‘The literary Dialect compared with the popular Speech
with particular reference to the druta n

[The comparisons indicated below are in no way exhaus-
tive. Salient facts, significant for the illumination of the
nature of the druta n, alone are given here. We shall see
below that the druta -n has dropped off in a number of cases:
while in others it has either kept itself up or left behind
traces of its existence and influence.]

INFLEXIONAL PARTICLES

(i) The accusative ending is generally retained with the
incorporation of the enunciative -u or -7 (the latter wherever
vocalic harmony operates). '

(ii) The datival -kin, -kun of the literary dialect lose their
final druta n in the popular speech.

We have already noted how in the literary dialect ‘itself
a sort of impermanence was attached to the final # here (from
very early stages, presumably), as reflected in the optional
disappearance of n before vowels in druta sandhi.

(iii) The literary locative particle -an appears without
the druta in the popular speech; -a (without -n) is found in
instances like the following :

1. kagitana < kdgitamu-n-a (on paper) ;

margamu-n-al (on the road) ;
i réju-n-a (‘ on this day’ > ‘ to-day’) ;
désamu-n-a (in the land).

2. In post-positions like the following :—

andu-n-a (on account of)
valan-a, valla (by)
céppu-n-a (according to)
pai-n-a (above)

cét-a (by)

mid-a (above)

edui-a (in front of)
vaipu-n-a (on the side)
proddu-n-a- (at dawn)

1 The -n- appeari'ng before -z is part of the inflexional augment,
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It may be observed here that the most common locative
affix in the popular speech is 16, as in intlé< intilé (in the
house), bandlé < bandils (in the cart), kalla-I6 [or kalla-il6]
(in the eyes), @llé [or tir-I6] (in the country, village), vdllalé
(among them), strilalé (among the women).

POST-POSITIONS

Besides the post-positions mentioned above, the popular
speech has td, téda, valla (< valna < valana < valanan)
and a number of others. None of these post-positions
ordinarily shows the druta n in the popular speech ; but it is
remarkable that in most of them when they combine with the
€mphatic particle -¢ so as to form * intimate compounds,”
the old -1 appears in the new inter-vocalic positions created
by the use of fhis emphatic -¢:

‘téda-n-é (immediately when, as soon as), as in miru
ceppina tédané (as soon as you told me).

téné (emphatic form of #6) as in atti nudérdsayamu téné
(with such a generous intention), etc. )

vepta-n-é (immediately after or at the moment that), as
in vddu kottina wventané (directly at the moment when he
struck).

16-n-é (emphatic form of I6) as in band-loné padukunnanu
(I lay down in the carriage itself).

mida-n-é (abowe) as in dd@ni vennu mida-n-é (on its back
itself).

We shall see below that in other categories also the
druta n may appear preserved in the popular speech when
new inter-vocal positions arise. So far as the post-positions
are concerned, we may also note here that when the
samuccaya -unnu appears after 16 (whereby an intimate com-
bination of 16 and unnu is rendered inevitable), the druta n of
the old l6n is preserved inter-vocally between the final of 46
and the initial of unnu : md 16-n-unnu mi l6-n-unnu (amongst
us and you).

* (iii) The literary personal pronouns nén and ¢dn are retained
with the incorporation of -u (as nénu and #&nu) in the popular
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speech. The old én (an alternative for nén) has been lost in
the modern dialects and in the colloquial.
TENSE-ENDINGS

(i) The past tense type with -#- (as in cési-t-in, etc.) is
not found in the Northern Circars, though it is not uncommon
in the rdyalasima country. Whenever it is used, the first
person singular appears with an enunciative -7 after -£-in.!

(ii) Some of the chief contexts in the popular speech, in
which the old indefinite tense-types are retained, are the
following :

(@) vaccunu (indefinite third person of vacc- ‘to come’)
when preceded by the infinitive, expresses the idea of
‘ permission’: ceppind ceppa vaccunu (it may even bc said,
cf., for the meaning, Tam. Sonndlum Ssollaldm) ; brihmandlu
kiragdyalu tina vaccunu (Brahmins may eat vegetables). -

(b) tsdlunu (is enough), preceded by the infinitive:

abhiprayamu vasté tsilund? (is it enough if the idea is
reprod{lced ?)

¢f. common conversational #sdluz (enough) where the
druta n disappears.

nércunu (materialises), preceded by the infinitive:

d pani tvaragd ceyya nércund? (can one do that work
soon ?)

(¢c) telusienu (is known), as in & illu miku telusund ? (do
you know that house?); valénu, valé (is necessary) are forms
used after the infinitive in the colloquial : pé-valénu, pé-valé
or povdld, (it is necessary to go). The corresponding
literary form is valayunu, the third person indefinite tense
of valayu.

(d) undunu (the indefinite third person of und- *to exist’),
when used with participles, expresses the idea of something
happening :

1 The final -n-i is also often completely dropped in the mass colloquial
of the Ceded Districts: ¢f. pé¢ (I went). Similarly, in some of the other
cases adduced below, where the colloquial retains -z (followed by -u)‘. the
masses often reject the final -#« altogether.
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bailudéruti undunu (would be starting), vellé undunu
(would have started).

(e) avunu (third person indefinite of ag- ‘to become’
is used for ‘yes’ (¢cf. Tam. dm).

(f) erugud-, the indefinite stem of erug- (to know) is
used with reference to acquaintance with persons: dyananu
erugudurd ? (do you know him?); erugudunu (I know). In
the first person sing. form, the druta form is retained with
the enunciative -u.

(8) The same indefinite tense of the type of kottudun is
employed in complex sentences of the so-called * dignified ”
varieties of the popular dialect to convey the idea of ‘condi-
tional happening’ implied in English constructions with
‘would ’, ¢ woyld have '—

somm-unnattayaté, ittunu (if there was money, I would
give it) in which ittunu is the first person singular indefinite
of icc- (to give), retained with druta n and -u.

' () Similarly, in ““ dignified ” comnpositions of the popular
dialect, the other indefinite type (with -ed-) is also sometimes
used with the meaning * will "—

eruka-paracedanu (1 shall let know).

(#) A rare conversational tense formed of the base, the
particle -é- and pronominal terminations is supposed to have
been derived from the old indefinite tense of the type
kotiedan, etc. This conversational tense implies a certain
degree of doubt—parugetta boku, padéve (do not run, thou
may’st fall). Here the first and the third perso® sing. forms
retain final n followed by -u.

Let us note that in all cases where the old druta forms
are retained in the popular dialect, the enunciative -u is
incorporated.

OTHER VERB-ENDINGS

(i) The present adverbial participle of the popular dialect
does not ordinarily show the old druta n, the endings being
-t and -tif; but the compensatory lengthening of the final
vowel in -#4d is significant in as much as it marks the loss of
old n.
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(ii) The emphatic form of the participle (formed with the
particle -é) shows the old -n: sudnamu césti-n-é, ndto
mdtladinddu, (even whilst taking his bath, he conversed
with me). Cf. this with the similar preservation of the old
n in other categories (post-positions and the infinitive).

(iii) The infinitive (tumannarthaka) ending -an of the
literary dialect loses its »# in the popular speech ordinarily ; it
is, however, retained in cases like the following :

1. Intimate compounds formed with icc- (to give, allow),
like rd-n-icc- (to allow to come), ceyya-n-icc- (to allow to be
done), mdna-n-icc- (to allow to be given up), etc. nannu
rdnistdra ? (will you allow me to come ?). ,

nénu mdnind amma mdna-n-ivvadu (even though I
renounce it, mother will not allow it to be renqunced).

2. Twovery familiar and expressive conversational com-
pounds : pé-n-i and kd-n-i, which convey delicate nuances.
The compounds contain the infinitives respectively of pé-
(to go,.pass) and ag- (to become), combined with the imperative
i of icc- (to give, allow). péni (literally fo-go-allow, * allow it
to go,” ‘let that pass’) expresses ‘consent’ or introduces a
fresh subject. kdni (literally to-become-allow, * allow it to
be,” ‘ let be ’) might be roughly said to convey the idea of
‘ Never mind ! all right, let be !’

3. Other intimate phrases where -n- is preserved in
inter-vocal positions created by the infinittves being followed
immediately by words with initial vowels :

Before akkara-lédu: miru rd-n-akkara-lédu (you to-come
-need-not, you need not come).

Before drambhinc- (to begin) (a Sanskrit adaptation) :
atadu & pani ceyya-n-drambhincinidu (he began to do that
work), where the druta n is preserved in the inter-vocal situa-
tion created by the proximity of the final of ceyya and the
initial of drambhinc-.

A similar -n- is kept up in léva-n-ett- (to lift up), consti-
tuted of the infinitive léva of 1é-tsu (to rise) and ett- (to lift).

4. The emphatic form of -gd, the infinitive (in popular
speech) of ag- (to become) appears as gdné, when combining
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with the emphatic particle ¢: nénu rd-gi-n-é atadu poyddu
(as soon as I came, he went away).

5. In cases where an infinitive precedes .éla (why ?):
adi idi ana-n-éla? (that this to-say-why, ‘why say this and
that?)

@ pani nivu ceyya-n-éla (why did you do that work ?)

Cf. the popular saying : rdya gudda-n-éla, céya novva-n-éla ?
(why beat the stone, and hurt your hand?)

(iii) The literary conditional with -inan is not represented
in the popular dialect except in one form given below. The
literary form with -inan does not demarcate the specific ideas
of phrases with “if’, “when’, ‘after’, ‘though’, etc.; but the
popular dialect has different forms to distinguish these ideas;
the "druta n Yoes not crop up ordinarily in any of these
colloquial forms :

kottin-attu (in the manner of striking), kottin-appudu (when
striking), ko{tina-tarvdta (after striking) show the relative
participle and aftu (such), appudu (then) and tarvdta-(after)
respectively.

kotta-gd (on striking) is formed of the infinitive %kotia and
-gd, the infinitive of ag- (to become). )

kotti-té (in the event of striking) has the conjunctive
participle combined with #é, the infinitive of #écc- (to bring).

kotting (though striking)—this is the structural descen-
dant, in the popular dialect, of the literary conditional
with -inan. The lengthened final -d is compensatory for the
loss of old -#. This form is used in the popular dialect for
(i) conveying the ‘ concessional’ idea, and (ii) expressing the
meaning of ¢ whether-or’ : ippudi mdanind, rép-éna ellund-éng
povalenu (though now given up, it would be necessary to go
to-morrow or the day after) where mdnind, and -éna (<ayind)
illustrate the meanings.

(iv) The old optatives of the literary dialect are replaced
in the popular speech by forms of one type of the indefinite
tense, followed by -gdka: the druta n is sometimes met with
here (see the second illustration below): -
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tvaragia kédalni tisikoni vattuvu-gika (mayst thou soon
fetch the daughter-in-law!)

miku ksémam kalugunu-gika (may you be happy!)

The literary anantaryddarthaka or sequential is also absent
in the popular speech which in its stead employs phrasal
combinations constituted of the relative participle and
avyayas like taruvita, pidapa, etc.

THE SAMUCCAYA

The samuccaya -un of the literary dialect is represented
in the popular speech by unnu after final -a, -d&, -e or -, and
by -nni after final -i (of the word), the -i arising by vocalic
harmony ; occasionally words with final -« also merely lengthen
this -u for bringing out the samuccaya meaning (cf., Kannada
-1), as in atadu nénit (he and I).

The lengthening of -« is probably compensatory for the
loss of -n of old -un; while -unnu (and -inni) of the popular
speech is perhaps to be traced to the samuccaya variant unun
occurring in old texts, as in Nannaya’s use of adiyunungdka,
divambunum-bile, etc.

AVYAYAS

In regard to avyayas, the popular dialect shows a number
of forms with a lengthened final vowel instead of the literary
druta n :

e

kida literary kiidan
tsdla v cdlan
ddké »  danukan
midd v midan
inkd v  than
nindd »  nindan
varaki »  varakun

Sriman Malladi S. Sastri points out (Sabdénusdsana,
p. 106) that forms like these in which the elision of druta n
bas lengthened final vowels appear in old literary texts and
are distinguished by éista vyavahdra.
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Phonetic Changes in the Colloquial

As to the changes involved in the popular dialect in the
use of druta forms in sentence-constructions, the following
points may be noted :

As the rigidity of the sandhi rules of the literary
dialect is conspicuous by its absence in the popular speech,
all the changes characteristic of the former are not present
in the latter; yet the following would illustrate how the
popular speech does not fail to reflect in its forms some of the
old changes.

1. Ordinarily, the popular speech does not evidence the
voicing of the surds and of the affricate ¢ in the neighbourhood
of forms corresponding to the old druta frakrtikamulu. In a
fewsinstances qf ¢ intimate ”’ phrasal compounds, however, the
popular speech does show the voicing of surds; and this
voicing has to be ascribed to the influence of the old druta n
which has disappeared from these forms now :—

(a) Passives formed of the infinitive and pad-: kotta-bad-
(to be struck), ceppa-bad- (to be spoken), etc. The influence
of the old druta n of the infinitives may be postulated here
for the voicing of p- of pad-.

(6) ““ Intimate " compounds like—

kd-batti (therefore)—infinitive kd@ and patti (from pait-

‘to happen’, etc.)

16-bad- (te be obedient)—loc. I4(n) and pad-

kd-bélu  (perhaps)—infinitive kd(n) and bél- (to
resemble)

kd-bévu (prospective)—infinitive kd(n) and pévun

pada-gott (to thrash so as to fell)—infinitive pada(n)
and kott- (to strike)

ceyya-boku (do not do)—infinitive ceyya(n) and poku
(< pé-v-aku)

ceyya-gala (able to do)—infinitive ceyyain) and kalugu

ceppa-batti (because of speaking)—infinitive ceppa(n)
and patti

ceyya-boyye pani (work going to be done)—infinitive
ceyya and poyye
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2. As already noted under different headings, the old
druta n is retained before vowels in the popular dialect in
inter-vocal contexts cropping up in *intimate” phrases,
though otherwise the druta n is dropped in the popular dialect
(see sections on the post-positions, the infinitive, and the
present adverbial participle).

In connection with the rationale of the elision in some
cases and the preservation in others of druta n in the collo-
quial in the different contexts mentioned in this essay, I
would suggest the following perspectives:

(@ Final consonantal n is impcrmanent before pauses.
Even in the literary dialect, druta n is dropped before full
pauses. The rigorous sandhi rules of literary Telugu do not
tolerate too many pauses within a sentence; bnt in the cdllo-
quial, this artificial rigour finds no place, and the pauses
caused by breath-groups within a sentence are bound to be
numerous. Wherever then the old druta n cropped up before
these numerous pauses, it should have tended to go to ruin.

Similar cases of the dropping of final consonantal -n
exist in Kannada and in Tamil:

The first person and the third person singulars of the
past and- the future tense-forms of medieval and modern
Kannada optionally drop their final -n.

In colloquial Tamil the final -2 of verb-forms like vanddn
(he came), vandén (I came) and of pronouns like ndn (I) or
avan (he) is either converted to a mere nasalization of the
preceding vowel or dropped altogether before pauses.

Cf. also the uniform dropping of final -n in forms like
dye (it became), vacce (he came), adige (he asked) in the
Désari dialect of Telugu (L.S.1., IV, p. 601), and the similar
elision of -n in pdyd (he went), vinyd (he heard), adigyd (he
asked), etc., in the Vadari dialect of Telugu (L.S.I., 1V,
p- 609).

(b) Even within breath-groups in a sentence, the old
druta n had become converted in certain contexts to a half-
nasal in the literary dialect at a certain stage in the evolution
of Telugu. Half-nasals (of whatever origin) are impermanent
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in the extreme, and they have all disappeared completely in
colloquial Telugu. This was another reason that contributed
to the elision in the colloquial of the druta ending.

(c) Inter-vocal positions created by intimately attached
phrasal compounds prevented, however, the druta n from
being elided even in the colloquial (see instances given above
in the course of this essav).

(@) Turther, the need for distinctiveness or emphasis
of meaning led in some cases to the compensatory lengthening
of the vowel standing before the old druta sound, even while
the impermanent nasal was dropped off (as in certain
colloquial avyayas, the samuccaya and in colloquial forms like
koitina < old literary kottinan).

.

Phonetic Aspects of the changes in the literary dialect

1. The first point deserving of notice in this connection
is that the druta! n is consonantal n. In every one of the
instances we have described above, the literary dialect of
Telugu shows the consonantal n; and the forms with
enunciative vowels, appearing in a few cases in comparatively
later stages of the evolution of Telugu, cannot alter the funda-
mental fact that the consonantal n alone can be the pivot of
all the peculiar changes characteristic of this class of words.

The history of the south Dravidian speeches shows that n
is one of the sounds which can stand without any supporting
vowel or enunciative in final positions of words. In Tamil,
Malayalam and Kannada, the sounds /, n, 7, y, [, n, can stand
without enunciatives in final positions. Cf., for Kannada, Sitra
48 of éabcia:;za1zic1¢zz'pana : for Tamil, Siitra 78 of Tolkdppiyam,
Eluttadigaram; and for Malayilam, Kéralapaniniyam, p. 96.

1 The word druta means ‘fleeting’, * impermanent ’. The term appropriate-
ly applies to the peculiar features of disappearance and phonetic modification
characteristic of the consonantal # in circumstances which we have referred
to at the beginning of this essay. The earliest Telugu grammar describes it as
drutdhbhyo nak. That the character of this sound was purely consonantal in its
original state will have become clear from the comparisons of the &) ute words
with, their cognates in other Dravidic speeches. It has also been pointed out
recently (Cintdmani visaya parisodhanamu by Pandit Chinnarimaswami éﬁsh’i)
that the Telugu Bharata shows only the pure consonant as the druta.
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In Telugu poetry also, 7 and 7 of the plural endings do

occur without enunciatives, e.g., vanamul (forests), viral
(they), bhiipalur (rulers).
' When further we remember that the cognates in other
south Dravidian speeches of a large number of cases of Telugu
druta prakytikamulu show consonantal n only (or consonantal
!l only), it is not unreasonable to think that the druta n of
Telugu also was originally the pure consonantal sound
unaccompanied by any vowel.

2. The Telugu rule that druta n combines with the
vowel of words following, is in perfect consonance with the
principle prevailing in every south Dravidian speech, where-
by the pure consonantal sounds in final positions combme
with vowels in sandhi contexts. |

We may note here that the only cases in literary Telugu
where the druta n may drop off altogether are (as we have
seen above) those occurring in poetry before full pauses,
before. original voiced plosives, before sounds other than
plosives, and those in which the sound was in the earliest
stages probably inorganic and impermanent (the final -n in
the Dative -kin, -kun, in inkan, in the $atrarthaka termination
-cun, etc.).

3. The change of druta n to the nindu sunna and to the
ara-sunna before plosive and affricate consonants is another
important phenomenon connected with druta sandhi.

The earliest extant Telugu inscriptions show no ara-
sunna symbol ; but on the other hand, even where the metre
requires only ara-sunna, the bindu or the samslesa is employed.
In the Yuddhamalla! Inscription, for instance, the samélesa
symbols are employed for denoting nd and nd, while for ng,
7ij, mb the bindu is employed. In the Addanki? Stone In-
scription the script manifests more or less the same features.
The Upi shows the bindu or samslesa even where the

1 Vide the pamphlet on ‘‘Yuddhamalla Inscription” by J. Ramayya,
publ’ished by the Andhra Sahitya Parigad.
2 Vide an article (by Soma$ekhara Rao) on this inscription in Blnaran
(March, 1927).
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metrical scheme requires the matra of the syllable to be
short. Apparently the sound-value of some of these consonant
groups had changed from being fully evaluated (as they
originally should have been in an earlier stage of the language)
to a condition of ardhinuswira or ara-sunna for which,
however, a separate symbol had (at the time of these early
inscriptions) not begun to be used.

This would show that what is described as ara-sunna in
Telugu was in many cases (including contexts where the druta
n occurs in the proximity of plosives in sentence constructions)
a fully evaluated warga nasal originally.  This reconstruction
of the evolution of the ara-sunna in these contexts is in
keeping with the description by Ketana in his Bhasanubhiisana,
of %i(n)di-palikina piirnanuswaramu (fully or forcibly uttered
full nasal) and délci palikina ardhanuswaramu (loosely uttered
half nasal).

Though the ardhgnuswira or ara-sunna is not evaluated
in modern enunciation, it is probable that at an earlier stage
it had a * nasalizing value’ whereby the immediately preced-
ing vowel was nasalized ; and this stage itself was preceded
by the earlier stage when the sound had a full nasal value
corresponding to that of the plosive with which it ‘formed a
consonant group.

All these factg are also independently confirmed by the
comparative examination, from a general Dravidic standpoint,
of Telugu words containing the ara-sunna.

Now, in all south Dravidian speeches, the final nasal of a
word appearing before the initial plosives (or affricates) of
the immediately following words, in combinative positions,
becomes assimilated as the varga nasal corresponding to the
plosive concerned. Cf. the evaluation in Tamil of the plural
forms marangall (trees), nilasgal (lands), etc., which arve

1 The assimilative process has operated further in the corresponding
Malayalam forms maraninal, nilannal; cf., further, the Mal. word paysnsia
(green arecanut) with its counterpart in Tamil pay-7- gay (green fnm) which
is a compound,



‘32

constituted of maram, nilam, etc., and the plural ending -kal.
For Kannada, cf. Sitra 80 of Sabdanusasana which states
that “m and n in final positions before plosives optionally
become the nasal of the particular varga *.

For Tamil, c¢f. Stitra 144 of Tolkippiyam, Eluttadigiram
(Togaimarapu), which states that nasals before %, c, ¢ and p
generally become #, i, n and m ; the principle is reinforced
by other Sttras in the same section.

Further, the combination of the nasal and the surd
plosive generally involves in all the south Dravidian speeches
the conversion of the surd to the sonant, the exceptions to
this general rule being confined to a few instances in the
non-Tamil speeches. '

Now, all these features are reflected fundamentally in
the Telugu druta sandhi contexts with which we are- con-
cerned. As we have seen, the proximity of the druta n to an
initial plosive involves the conversion of u to a varga nasal on
the ore hand, and on the other to the voicing of the plosive
if the latter is a surd.

The only point of difference to be noted between literary
Telugu and other Dravidian speeches is that, whereas in
other speeches the combinative positions where the finals of
one word would combine with the initial plosives of another,
are limited, in literary Telugu the changes were regarded as
imperative wherever the druta n appeared before the initial
plosive of other words in a sentence.

This rule, as we have seen above, is far from being so
absolute in the popular dialect of Telugu; indeed, the only
change (occurring in connection with contexts involving the
old druta n and plosives) now preserved in the popular
dialect is in a few intimately attached compounds where the
nasal has been lost but the original surd appears voiced.
Probably the absoluteness with which the rule has been
prescribed for the literary dialect in every case of the
proximity of druta n and plosives, was not justified by

" the actuality of the conditions of the living speech. A certain
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undue standardization may have been introduced into the
literary dialect in this respect.

Conclusion

The points discussed in this essay may be summed up
thus :—

(@) Most of the cases of Telugu literary druta prakrtika-
mulu have cognates in other Dravidian speeches ; the chief
cases for which such cognates could not be traced are the
third person past form with the ending -en, the third
person indefinite forms with final -edin and -edun, the old
optative with final -edun, and the sequential with -dun.

(b) The druta nis in most of the instances a part of
the *heritage directly handed down to Telugu, while some
cases appear to have developed in Telugu in the course of
its own independent evolution.

In some instances, the drutea n stands for a very old
samuccaya which suffered complete or partial discoloration
of meaning in the contexts in which it had been employed.

(c) The druta n was originally consonantal n pure and
simple. .

(d) The changes in connection with druta sandhi are
in the main explicable on the basis of rules of phonetic pheno-
mena generally occugring in all south Dravidian speeches.

(¢) Though a high degree of standardization is evident in
the absoluteness with which the druta rules have been pre-
scribed in the literary dialect, the * popular ™ or * colloquial ”*
speech does not fail to reflect in many contexts the old druta
n and the changes connected with it in combinative positions.



SRI VIDYA
Part III—Upasana-Krama
Section (3)—Pancadasi and Sodasi Vidyas
By K. NARAYANASWAMI [YAR

1. Introduction

SAGE DURVASA, in his Devi Mahimna Stotra, prays to Devi
as follows :—

qEIER AR ATA A ag T |

agd: TRAEFITESAHIRAT WItr:

QN AITEIFIFRE: BEARE |

A ey RRrEAEAT AT IIEY angs

(a) Matrkas—(i) As the Origin of the Universe.—DevI is
known as prakaga-vimar$a or milaprakrti. 3 is prakasa or
miila and g is vimaréa or prakrti. Hence, she is 31§ or ahanta.
It is said :—
BT GIFNIEY: SHIA: T: &1T: |
EFRUSY: FoEdl Faaier: shfia:

#& was the first spanda of the Supreme. From it originated
the matrkas from st to . These letters represent the
36 tattvas. @ and the other vowels denote the first tattva
and the other 35 letters from & to & represent the 35 tattvas,
The coalition of the 15 vowels from 3f to yg@R with the
visarga is called Siva tattva which is unmitra or pure
consciousness. The consonants of 9 92 d series arise
from the vowels 31 g 3IT % & being gutturals, palatals, labials,
cerebrals and dentals. The other consonants are only deve-
loped forms of these consonants. ¥ and @ have developed
from 5; & ahd & from @ ; g is a combination of & and 9 ; and
g is a development of visarga. The consonants that are thus
produced from the vowels and are inseparable from them
constitute the Sakti tattva. The 25 tattvas, mamely, from
. prthvi to puruza, owe their origin to the 25 consonants from
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% to ¥, thatis, the 5 mahabhiitas, which are from % to §;
5 tanmitras from ¥ to 3F; 5 karmendriyas from Z tow;
5 jnanendriyas from @ to ¥ ; five tattvas of mamas, aham-
kara, buddhi, prakrti and puruga from 9 to A.

The extra tattvasoriginate thus: 4 tattvas of raga, vidya,
kald and mayd from % ¥ & g and mahdmaya, suddhavidya,
Iévara, Sadaéiva and Sakti from = § & g &. The universe is
thus an aggregate of the matrkas from 3 to § which, in their
turn, may be traced to take their source from #. While 3
is the avyakta (the unmanifested), the vyakta (manifested)
universe finds its symbolic representation in the letter & which
is a combination of & (the developed form of 31) and @ (the
develeped form of visarga) or Siva and Sakti or Agni and
Soma. ¥ which is formed by 31 (the origin of matrkas)
being combined with the penultimate vowel & and the last
consonant & being put between them. It is an epithet of
A.ghora the Omniscient Oune and in the essence of Pard Vak,
All-Transcending Word. Para Trim$ika, with Abhinava
Gupta’s commentary, gives interesting details on these
points.

Siva Siitra says :—

SISTR TH+AT ATHATIHAT |
ad Raweat FEFEE SwE 0

(i)) As Parts of Devi’s Body :—

Sri Prthvidharacarya, in his Siddhasarasvata Stotra,
says:—

A1 ANBEU G&@ 8 1 T F0GH |
AAMEAYE T FK aggm qo #9@gd U

FTAAHAIGIABYNS QAFUM FAT, |
fagmeggafrgld daRatau: U

& and 3 constitute the head and face; g % the eyes ;
3 & the ears; & % the vamgaputau; & & the two cheeks;
\Zﬁ.the upper and lower sets of teeth; St &t the upper
and lower lips; &Ig@IT the tip of the tongue and et
the neck, ’
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FIRTROA YAERIU T FET JA: |
ZifRreTa R0 T Hagd ¥ 96
frgasgsiEagsd TR"d qaa: |
ArREREHOTS ggEMIHarA R |
The &% series forms her right arm ; ¥ series her left arm ;
Z and g series her feet; 9 and & her arm-pits; ¥ ¥ § her

hrsika, navel and heart; seven letters ¥ Y{F T AN T the
samiranas and § & & the three arnas.

(b) Mantra—Varivasyd Rahasyda says that the pure
vidyd is that whose body is indicated by the vowels, the
consonants, three bindus, and three nadas and which is in
the form of 36 tattvas as also the one that transcends them.
There are four Khandas in Sri Vidya mantra called respec-
tively, Agni, Stirya, Candra and Kald. They are also called
Vagbhava, Kamaraja, Sakti and Turiya Kiitas. Among the
four Kiitas, there are three hrllekhas (hrim) called grantlfis
(knots) of Brahma, Visnu and Rudra. Jnénirpava Tantra
gives twelve variants of Sri Vidya mantra according to the
twelve well-known devotees of Devi, #z., Manu, Candra,
Kubera, Lopamudra, Manmatha, Agastya, Agni, Siirya, Indra,
Skanda, Siva and Krodha Bhattaraka (Durvasa). 8ri Vidya
is the mantra par excellence which provides the upéasaka
with the raft of knowledge that enables him to cross the
ocean of méya and attain mukti from samséara. It is esoteric
and secrecy has always played a prominent part in its instruc-
tion as the teacher orally transmits it to the pupil and
initiates him into its significance and practices. Sambhitopa-
nisad Brahmana puts this aspect beautifully in the following :

fregd AEOIAISETR | A9 ARANRSTART U

(i) Mantra defined.—As already pointed out, the doctrine
of mantra is based on the principle of the eternity of sound
(Sabda). The letters of the alphabet, being the ultimate
instruments by which sounds are uttered and thoughts are
conveyed. and explained, are considered to possess super-
natural qualities and to contain in themselves an occult
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efficacy. Mantra is so called because it saves him that
meditates upon it :—

HAARIAT AT | QAT A7 SFRIAA: W
The mantra contains the name of a divinity in the
dative, is preceded by a bija and ends in certain words. It is,
therefore, said :—3qar #=&Gu, i.c., Mantra is identical with
the devatd. As regards bijas, Vatuligama says :—
Ramai A g SHRTar: |
qEIgO A qE 99 agEd
The gods are called bijas of the world and letters of the
alphabet are called varnas, as they are derived from the
bijas. A thorough knowledge of the letters is, therefore,
necessary for co.mposing the mantras.

AULATARHIITNHHT | TALFAFTE AT 1

Only such of the letters as bear the names of devatas
become the limbs of those devatas.

(i) Gender of Mantras.—A mantra is masculine, femi-
nine or neuter. Masculine mantras end with the words hum
and phat; feminine ones may end in either hum or phat; and
neuter ones end in namah. Sarada Tilaka describes them
thus :—

qeAgEFEAT AT | gHIRan |
gas1 §Rezan gigarar o aan |
qgasr AEISFAn G AT |

According to another authority, all feminine mantras
should begin with maya bija (hrim) instead of pranava {om)
and end in svdha in place of namalh. While the name of
mantras have reference to male deities, the appellation of
vidyas applies to female deities according to Sarada Tilaka :—

wesn gRaat §an ) fan sidEar e2a

(iii) Use of Mantras.—Mantras are used either in
piija or in ceremonies performed to acbieve particular objects,
They are useless if observed without the prescribed rules
of krama, samaya, vidhi and kalpa or practised by one who
has not received the initiation (diksa). :
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2. Pancadasi
Regarding this mantra, it is said in Sodasikarnava :—
A FAAELT FIGU T
Saen: ge wifugar @ fad

Tripurasundari has sixteen kalds as explained in Visana-
subhagodaya. The fifteen parts represent the tithis from
daréa to pfirnimd, the sixteenth part being Sat-Cid-Ananda.
While Sodasi represents her sixteen kalas, Pancadaél signi-
fies only fifteen of them. Some Tantras take sixteen as
representing the Nitya Devatds, Tripurasundari being the
anganitya and the other fifteen Her anga devatds. It is,
therefore, said in the Nirukta :—

THFRARHAISTY T4 ST A3 1

There is only One Supreme; the other gods are but His
limbs. '

(a) Its Kutas.—Pancada$i has three Kiitas representing
Tripura :— )

1 FETIGHTT FAG EATE |
gy Brefiaeg Brgw 9@l o

The three divisions are called Agni, Siirya and Candra
Khandds or Vagbhava, Kamaraja and Sakti Kitas and have
the bijas of ¥ &t @i:. There are three hrilekhas among the
Kiitas and Devi is called iHT=acgHl.

(i) Kiitas as Parts of Devi’s Body.—These divisions
may be considered as parts of either the physical (sthila) or
subtle (siiksma) §arira of Devi. She is, therefore, called
qogeAqwsa9U.  Vagbhava represents Her lotus face ; Kamaraja
from Her throat to Her waist; and Sakti from Her waist
downwards as expressed in Lalita Sahasranima:—

HAEATARSF TETGEIEH |
FUFEY: BRETA AFAFIEEAM |
qRRRLFATARG AT | .
(i) Kitas as Saktis.—Vamakeévara Tantra says that
Vagbhava Kiita represents Vagidvari or Jiiana Sakti ; Kama-
raja, Kamakald or Kriya Sakti and Sakti Kita, Siva or Iccha
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Sakti. Tripurasundari is the samagti of the three Saktis
(TAFETIET).
I SRR g |
FAUS FIAFS] FIHET FHATRAB 1)
ARRS qUARREST Fraenioi |
Tq ¥ sa50g ARHIREIRT 0
3. Sodasi

As_the three Kiitas signify the vyastiripa (different
aspects) of Devi, a fourth (turiya) Kiita is added to the
Pancadasi to represent Her samastiripa (composite charac-
ter). It is called Kald Khanda and consists of a single bija
#fi. Sodadi is most ancient, being one of the dasa vidyas.
Its® upasana #s thus esteemed in Rg Veda :—a@ng frafy
g |

4. Kadi Mata

There are two schools of the Pancada§i and Sodasi
Vidyas. Kadi is that which has ka at the beginning and Hadi
is that which begins with ha. In Tantrardja, Siva tells Devi
that Kadi is in Her form and that Sakti confers all siddhis.

(a) Ka as Prajapati—Ka is interpreted as Prajapati in
Taittiriya, Kaugitaki, Tapdya and Satapatha Brahmanas.

The famous Rik of #ed3ard is interpreted as below :—

FHZATT | F& KT TATTY ZAE | S F: 1 TR g 0
To which God ? To whom Kaya, the dative of Ka, applies
that is Prajapati. For Ka is Prajapati. To Him let us
offer our oblations. Kali Vilasa Tantra says :—
HESA: FFHL T AUSAGEIT 7 |
WA FH T ST q99 )
FHR ARESTIR: FHF T I |
|y AT FHGISFI |
(b) Ka as Kama.—Also in the Rg Veda, Kama (C'osmic
Will) is described as the first movement that arose in t[’{e
One through the power of favour or obstruction. Kama is
even worshipped and is said to be unequalled by the gods.
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In the Atharva Veda, Kima is celebrated as a great ﬁower
superior to all gods. Tripuratipani Upanisad says :—
REAISHFRATEFIT | AFALAIATE I | TREHAT FAshr-
9 | FA TN FH: FHR AR FH G qaqR T FHR 707 0
) Though He is spotless and has no desire, He creates A to
Sa; therefore the Lord is called Kdma ; and symbolically Kama
is signified by Ka. Surely, Kama and Tat are meant by Ka.
(¢) Composition of Kadi Vidya.—Sage Durvasa is the
reputed head of Kadimata. Sankhyayana Sruti explains the
Vidya as below. For sake of secrecy, the letters are given
different names which are known to the learned and which
are explained in Matrka and other Ko§as.
FAT A AT IANOERT FAT AR 1
gadEr %S A1 T gESIN fegarany A
(i) First Kata.—It consists of the letters :—
% (=w14:)
T (f:)
% (F)
& (FAaifor:)
& (3%1)

(ii) Second Kiata.~It comprises the letters:—
@ )

& (wrary)
g (3m)
s (F¥=)
€ (77)

(i) Third Kata.—It is made of the letters :—

|
% M(awa)
v
g (|rn)
This is the most ancient (g&351) Kadi Vidya (Rrguman?
faam).
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\}arivasyi Rahasya, with Bhaskara Raya’s Bhigya, gives
the composition as below :—

FEirst or Vagbhava Kita.—

shrdfiar: AfFvsIER: AT @Al
AEAIOCEE TRTTRE TRIAG 96 1|

It is made of the letters F (@rdiar:)+e1 (NiFzER:) ; T (RM00-
79); 2 (eedll:) and & (qid)+or (srgees).

Second or Kamm aja Kata.—

RraggamR=ss: SIFAIUES!: |
B 7 Fd qa FHUTEI |

It consists of the letters g (r); & (&%) ; % (3@); 7

(R7) and 3 (ﬁ with 31 added to each letter (S@FEAHUERT:).
« Third or Sakt: Kiata.—
fargar g g& gdhafrges IRvEEETT |

The third Kita is got by deducting (§8) the two letters
of g (R™a: and fd7a:) from the second Kiita, i.c., it consists
of g%, :

Hryllekhas.—To complete the mantra, three hrllekhas
should be added one after each Kiita.

ga@E ad |2 Baysi Jisgasg =

The composition of the hrllekha is thus explained :—
THEAN: TR AT |
g =g QA=A aRgAREaTSa:

It is made of :—

g (3qm) ; F (1) ; g (Fra@rad) and SF@R ([#7) as also
w9k, VA, A1z, TR and WK,

The latter four, viz., rodhini, nada, nadanta and dakti,
are brought out only in pronunciation and not in writing.

(d) Meaning.—Agastya Maharsi, in his Bhashya on
Pancada$i mantra, gives the following interpretation :—

(i) First Kata.—= (%F(Eﬁﬁi) signifies that it illumines
the buddhi; T (3%®Rw) that it helps adyayana (repetition) of
knowledge; § (37 =s71ifd) that the buddhi is enabled to pervade
or become all-embracing and @&i (&) that it becomes paroksa



42

(esoteric) also. It is the means to dharma the first pixrusﬁ.-
rtha and is, therefore, called Vagbhava. It is of the nature
of Rg Veda which deals with worship of ista-devata and
imparts knowledge of atman. It is the essence of Gayatri
chandas.

(i) Second Kuta.—% (§74d) means that, by its aid, the
tapatrayas (adhyatmika, adhibhautika and adhidaivika) and
the pancabadhas such as enemies and diseases are got
rid of ; & (&H9=q) signifies that, by its help, the upasakas enjoy
(S9ysa=a) worldly possessions like wealth, convevance, lands,
etc.; g (€1 Fa=9r=4d) means that, by means of it, one gets all
enjoyments (bhogas) and &§f (s1f¥&d) shows that these are
got in plenty. By its practice, one gets artha and kama,
the second and third purusarthas and is, ‘hence, called
Kamaraja. It is of the nature of Yajur Veda which treats
of Karma-marga. It is the essence of Tristup chandas.

(i) Third Kata.—a%3 signifies all tattvas from
Siva to ksiti and &i stands for smrti $akti meaning that all
tattvas get absorbed in the One. By its practice, the upasaka
gets moksa, the fourth and last purusdrtha and it is, there-
fore, called Sakti. It is of the nature of Sdma Veda which
deals with nirodba of cittavrttis (suppression of states of
mind) through ananda (ndda-laya). It is the essence of
Jagati chandas.

(e) Its Identity with Gayatri.—Bhaskara Raya, in his
Bhasya on Varivasya Rahasya, interprets the Pancadasi
thus :—

ayaq=aeT af st fai 7 fafk g% @ 7 s
I meditate upon Her the Primeval Cause, Consciousness and
the Embodiment of Pancadasi. May She direct our buddhi.
The learned Bhagyakara then identifies the Pancadadi with
Gayatri as follows :—

(i) First Kiata.—% is da (3®) ; € is |G@g: (@if:) and it
is atd (¥9); § stands for wittka@dt (adi=qaity qaturcua:) ;
® is aA® (3 the composite of five elements) and &} .(s)
stands for SRR FREAT, (AT ATIFAAITE),
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(i) Second Kata.—% (f13) is g (7@); @ is &fyg: ; &
is a7 ; g stands for wilgg@dt ; & is A% and ‘ér stands for
HARAM: IZATL

(iii) Third Kita—3 stands for gaafgaied ; & for will-
@l ; & for AR and & for Hiddm: B TEE S

(f) The Hrllekhas and their Signiﬁcance.—-—Sri Sankara-
cérya, in his Bhasya on Tiiati, says that &i means Jagat
utpatti, sthiti and laya, as g (&kasa bija) and 3% (agni bija)
together signify srsti; § (Manmatha bija) connotes sthiti and
GEIC represents laya. Hrim also means, according to”
Sankara, prakrti of three gumas, viz., sattva, rajas and
tamas, as € is white, 3% is red and £ is nila.

. ({,;) Complete Kadi Vidya.—By joining the Kitas and by
adding pranava (%7) at the beginning, the mantra is completed
and is fit for use. According to Kitydyana Smrti, pranava
(S'fl) should be used at the beginning and end of the Vedas;
during homas and other propitiatory rites; and in every
religious act.

() Pancada$i.—3ii | FISE1 | TAFEIE! | GFSEI |

(ii) Sodast.—It is formed by adding the Tun\a Kita of
*ft to the Pancadast and it is as follows :—

3l | FULSET | TAFEHET | AHESE 1 A U
In the Brahmanda Purina, it is said that the three
letters of & and t¥o of g are of Siva Bhaga; the remaining
letters, viz., .5( & g are of Sakti Bhaga and #i partakes of
both Siva and Sakti Bhagas.
F99 559 YT [T AW TR |
FFAGU G FHRX SHAHE:
5. Hadi Mata
Lopamudra, the consort of Agastya, is the head of Hadi
Mata and Tantrarédja is the best authority of that school.
(@) Its Composition.—Tripuropanisad explains its com-
position thus :—
g% SEAAIARERE | FrEEsEHEEaaEa:
Fo FY FoIF FAATY | FEEATRISTAE AT |l
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Replacing the first three letters of the Kadi Vidya, viz.,
% € £ by the sixth (), the seventh (&), and Vahnisarathi (),
the Hadi Vidya is got. By praising it as God, the Praise-
worthy, the Poet, the Creator and the love, the upasaka
attains immortality.

Sii Sankardcirya belongs to this mata and the S Vidya
upésakas of Kerala are adherents of this school. Sankaré-
cirya beautifully describes the Hadi Vidya thus in his
Saundary: Lahari:—

fara: @ifh: wa: Rafaead: aiateon:
W &9: Th: q39T qUATEW: U
FARHQAINT: fAGHFaEy gigar |
WSie qUIRy g9 Sar aETaan i

(i) First Kiita consists of the letters :—
g (Rm:)
q (TRe:)
& (@a)
@ (faria:)

(ii) Second Kiita comprises the letters :—
g (W)
| (fafwor:)
& (¥TC)
T (&)
s (%) ‘

(iii) Third Kita is made of the letters:—

g (1v)
& (AR)
@ (sR=7%)

By adding &i at the end of each of the three kiitas
(srgwarafagigamy  @izd@), it becomes the Sabdamaya
arira of the Devi and is worshipped as such.

(b) Complete Hadi Vidya.—The complete Vidya, accord-
ing to Hadi mata, will be as follows :—

(1) Pancadasi.—

off | guTeg! | ERFEE! | TGl
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(ii) Sodasi.—
Sft | ga%eEl | gaFTSE | aFESg 1 off 0
(c) Difference in Use between Hadi and Kadi.—Sri San-
karacarya, in the following verse in his Saundarya Lahari,
shows not only the verbal difference but also the difference in
use between Hadi and Kadi Vidyas :—
®L A el BagfagaE) a1 @)
s fr St dmGas: |
WaA+q @i e guiiEgaEasan: |
A gg=a: grfagaaugiae: |
6. Japam
(@) Acamanam, etc.—The upasaka should do acamanam
and prapiyama with pranava or milamantra.
.(b) Rsyadi Nyasa.—Sti Vidya Tantra gives the fol-
lowing :—
H& PrgegeRd =@ I w1 IS W | MAkIIL-
geadl ¥aar | € &ts ) A a1 B weE wmm;ﬁr JrEgET: |
Of this Tripurasundari mantra, the Rsi is Daksindmarti,
metre pankti and devati Srimat Tripurasundari. Bija is
Aim (Vagbhava bija); Sakti is Sauh (Sakti bija) ; and Kilaka is
Klim (Kimaraja bija) ; and the use is the attainment of one’s
desires.
(c) Kara Nyas'a —
QWE}EH—WI’ qq: 4 i iTTVFﬂ'-’ﬂ :m ! GT TEARRAT q97: \Q -
FIeF qHq: | B FEPERT T94: | Fﬂ- FASHFIYAT a4: 1
(@) Sadanga Nydsa :—
gz am: 1 i facy @en ) @ Rrad qwg)  sawE g
gt TS 9L G1: A/ I
(€) Digbandha
it ¥ #i A Rwea: o
(f) Dhyana.—The upasaka then meditates upon the Vidya,
the Vagbhava in his Milddhdra; Kamaraja in his Andhata
(heart) and Sakti in his Brahmarandhra. Tantrardja says i—
: AT §ZY U e quesd #E |
JfRd qa sFIHIRT 7 & ag: o
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Jidnérnava Tantra says :—
#9 FEEEIe AErgREeRa |
RrPaaT arasssg IR FITTRM |
FYUATAEEFTATSSTAISTIIAT |
QUGS (aeaaid. g@Efeaa |
TSRS QARG T S N
Dhyana of the Kiita.—]Jfianadrnava Tantra gives the fol-
lowing dhyanas for the Kuatas :—
Vagbhava.—
FRATEY SAEatr aEfll GWEg: |
FIITST FHAISTIRIIRI, |
AATLHTGAT THANHFITN, |
FRFSHSAITTATH [SISTHTG, N
8% & T A aaTII |
T A=A e e
Kamardja.—
ASBRAEITAT CFLRTRETO |
TYFFGAFRF DTN, 0
TYHGUSTNY JEIIITTHUH, |
FIAFAGFARG Jaa739
Sakti—
gfdgag=d iy Fa=qaq U\
NIRRT Fo=dT AR 0
FATATRATE] AGAFRGIA |
TN FS RS qENAT
FAGET T AT AIAEFITGUAT |
IAAET A AFHR SFRIaq
(9) Japam—Afterwards, meditation of the mantra is done
as many times as the upésaka can.
7. Conclusion
Of the wonderful powers of this mantra, there are
numerous references in the Tantras and Puripas. For
instance, speaking of the Kamaraja, one of the three Kitas,
the Brahmianda and Kalika P}JréIQas say ;—
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TAHAGUSS Rt S |

ISFRRT & sAFHETEEER: |

FAZAIST ZA ARITYEFEL |

QAR GAMEIERT |

Sri Sankardcarya praises Kimarija aspect of Devi in the
self-same strain in his Saundarya Lahari :—

TEIM TIARTHARISAAT |

g0 AR year GRRGATT AR |

TS & Fear YaAITIT TINT |

gATI: SWahaE Agraaea |



JAINISM IN GANGAVADI
"By M. V. KrisunA Rao, M.A,, B.T.

Introductory

JAINISM was once most prevalent in Kannada and Tamil
speaking territories of Southern India, where the many remains
of mutilated stones, deserted cave buildings and ruined temples
recall to our minds the greatness of that religion in the Middle
Ages. It is also surmised that the Jaina religion penetrated
South India as early as 200 B.C. and that Bhadrabahu,
the last Srutakevali, who predicted a twelve years’ famine
in the north, led the great migration across the Vindhyas,
accompanied on this journey by his disciple', the Mauryan
emperor, Chandragupta. On recaching Sravanabelgola and
perceiving his end to be nearing, the Srutakevali ordered the
Jaina community to proceed on their journey, himself remain-
ing at Vindhyagiri, the smaller hill at that place. There he
died, tended in his last moments by his disciple.' Upon the
death of Bhadrabahu, Chandragupta continued there as an
ascetic for several years, worshipping the footprints of his
guru, #till his death by the Jaina rite of Sallekhana.
Megasthenes refers to the devotional teaching of the
Sramanas, as opposed to the doctrines of the Brahmans and to
Chandragupta’s disappearance from public life at a compara-
tively early age. The coincidence of his reign with the
accepted date of Bhadrabahu's death is noteworthy and the
reference in Mudraraksasa to a Jain holding a prominent
position in the state goes further to establish that Chandra-
gupta was, in all probability, a contemporary of the Jain guru
and a member of his community.

All accounts, while not agreeing whether Bhadrabahu
died in Bharapura in Ujjain or on the Sravanabelgola hill,
nevertheless admit Bhadrabdahu’s prediction of the famine
and his leading of the Jain migration to the south. He

Y Ep. Carn., 111, Sr, 147-148; E,C., 11, $B. 31, 67,
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was also admittedly the last of the Srutakevalis and had
Chandragupta for his diseciple. It must also be remembered
that up to this period there was no split in the Jaina fold
and indeed this great migration constitutes the initial fact
of the Digambara tradition.® The Bhadrabahu legend is
further supported by a complete absence of the Svetambaras
in the south where the Jains claimed to belong to the Mila
Sangha or the Original Congregation. It may also be observed
that the Digambaras have gone from Bhadalpur (Pataliputra)
or Tiruppapuliyam (modern Cuddalore) to Delhi and Jaipur
for religious propagandism.®

For close upon half-a-millennium from this time on,
Gangavadi witnessed a vigorous and intensive campaign by
rival- religions competing for supremacy as well as the pere-
grinations of religious leaders embracing different faiths on
missionary enterprise amongst the rulers and the masses.
The Jain Acharyas of the period, of whomn the most celebrated
were Kundakunda and Samantabhadra, ‘began proselytising
on an extensive scale and secured a rapid spread of their
religion and by about the fourth century A.D. Jainism had come
to dominate the life and thought of the people of the Pandya,
Chola and Chera kingdoms. Tamil classical literature, itself
enriched by Kundakunda, author of the immortal Kurral,
prospered under Jaina auspices. lllangovadigal, younger
brother of a Chera king and contemporary of Gajabahu of
Ceylon, was a Jain and author of Silappadikaram. Jain
monasteries and cloisters were abundant. Jain colonies at
Kaveripattanam and Madura grew into importance, and the
Jain community was divided into Sravakas and Munis

Gangavadi and the Gangas

Some idea of that tract of country where these convulsing
changes were wrought may be given. Gangavadi denotes the
country originally occupied by the essentially Mysorean
dynasty of the Gangas. They were later superseded by their

2 Prenna Orentdd Journal, VII, p. 382,
5 Ind. Ant., XXI, pp, 59-60.
4
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kinsmen, the Hoysalas. The origin of the Ganga dyna,st.,y and
the commencement of the reigns of their rulers are rather
obscure. Mr. C. IIayavadana Rao gives 250 A.D. with which
it is difficult to agree.

Arivarma or Harivarma was probably anointed* as ruler
by the Pallava king Simhavarman I, who ruled about the
middle of the fifth century A.D. Assuming for the moment
Arivarman to be the grandson of Madhava I, the founder of
the Ganga dynasty, the origin can neither be the second nor
even the third century A.D. Much less can we accept the
view® that the founder was a scion of the Kanva family,
who enigrated to the south in search of a throne after the
dissolution of the Kanva empire in 28 B.C. i

The origins of this dynasty must be tracegl elsewheres and
in a manner consistent with traditional accounts and historical
facts to an extent. Looking back towards the periods men-
tioned in legend and tradition as well as by Rice and Mr.
Hayavadana Rao and remembering the inferences to be drawn
from the inscriptions at Nagarjunakonda,’ it may be ob-
served that a most famous family of kings ruled north of
the river Krsna in the Andhradesa. This Iksvaku dynasty
was prominent there between 225 A.D. and 340 A.D. The
Ganga founders who claim descent from Ikgvaku Vamsa
may really have belonged to this dynasty which not only
succeeded to- the cultural inheritance of the Satavahanas
but to a large part of their temporal posscssions, thus being
enabled to spread Ifindu culture to the outside world. The
claims of the Chalukyas and the Gangas to have descended
from the solar race,” the marriage—acecording to a Nagarjuna-
konda inscription—of an Iksvaku princess with the king
of Vanavasi and the pride of the Kaikayas as having brought
about matrimonial alliances with Iksvakus and Rajarsis®,

% 1.4, VIII, p. 212,

5 C. Hayavadana Rao, Mysore Gazetteer, Vol. 11, p. 592.

¢ Mad. E.R., 1926, 1927.

7 Rice, Mysore and Coorg from the Inscriptions, p. 30; E.C., Vol. VII,
Sb. 64

8 £.C., X1, Dg. 161, p. 5,
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all indicate that relationship with this family was solicited
on account of its high lineage and exalted character. The
rule of this dynasty was continued till its displacement by the
S'é,la,ﬁk{aya,nas from the one side and the Kadamba Vakataka
expansions on the other. Tts disappearance and extinction
may be dated roughly about 340 A.D. and it coincided with
the meteoric descent of Samudragupta into the south, rudely
shocking the stability of existing kingdoms and providing
opportunities for enterprising men to carve out kingdoms for
themselves. Like the Kadamba Mayirasarman, perhaps the
progenitors of the Gangas acted similarly. 1t is not then
improbable that two ambitious 1ksvaku princes came to Perur
in scarch of a kingdom and with the help of Simhanandi
laid-the foundations of the Ganga dynasty about the middle
of the fourth century. If this view be made probable, it will
then be possible to arrange in definite chronological sequence
the subsequent reigns of the Ganga rulers.

Royal Patronage

The most powerful supporters of Jainism in the south
of India in their day were the Gangas and Jainism was most
flourishing under royal patronage in Gangavadi. Simhanandi,
the great Jaina Acharya, who assisted in the foundation of
the Ganga dynasty about 350 A.D., insisted that, as a sine
qua non for the people’s acceptance of the faith, the princes
should lead the way and enter the Jaina fold. Consolidation
of the Jainas followed in Gangavadi as a matter of course.
The preceptor’s sage counsel may also be appropriately referred
to here: *‘‘1f you fail in what you promise, if you dissent
from the Jina Sasana, if you take the wives of others, if you
are addicted to spirits or flesh, if you associate with the base,
if you give not to the needy, if you flce in battle, your race
will go to ruin.”® The Gangas, therefore, always ruled under
the protecting and wakeful eye of Jinendra. Intensive propa-
ganda on behalf of Jainism was carried on everywhere.
Though the change of faith of Visnugopa into Vaisnavism

3

9 Rice, Mysore Gasetteer (1897), 11, p. 310,
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perhaps caused the five royal tokens given by Indra to vanish
a8 foretold in the original warning and Todangala Madhava,
Avinita, Durvinita and Muskara showed distincet predelictions
towards Brahmanical Hinduism, nevertheless Jainism on the
whole prospered widely in Gangavadi under the Gangas. The
Gangas from the time of Srivikrama adhered more steadily
to the Jain religion and with the Gangas and the Rastra-
kitas favouring this great faith, it had a remarkably grand
career fcr a few centuries side by side with the Saiva and
Vaisnava forms of Hindu religion. Numerous endowments
for temples and temple building sprang up.

Several of the Ganga kings like Nitimarga, Batuga and
Marasimha were not only well known for their learning and
scholarship in Jaina philosophy but remarkable for their great
acts of piety. Bastis, monasteries, bridges, méanastambas,
renovation of tanks, gifts of villages for religious and humani-
tarian purposes followed. Chamundaraya, himself the author
of a history of the Tirthankaras, constructed the Chamunda-
raya basti and the colossal image of Gomatesvara at
Sravanabelgola. Even Rakkasa Ganga and Nitimarga IIT
during the dark days of the dynasty continued their patronage
of this religion. The temple at Talkad was constructed and
other works undertaken by them.

Talavanapura or modern Talkad, the capital of the
Gangas for about eight centuries, was ence a mighty city,
adorned with beautiful temples and monuments of archi-
tectural interest but it is now, alas, submerged in the sand
dunes inexorably hoarded up by the river Kaveri; and who
knows that some day, a merciful providence may render
munificent aid and thus help towards restoring the archi-
tectural beauties and reviving in true and glorious colours the
past memories of Ganga rule !

Jain Acharyas and their Work

South India during the ten centuries of the Christian
era was an intellectual arena of four warring creeds,
Jainism, Buddhism, Saivism and Vaisnavism. That they were
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constantly fighting against one another is indelibly preserved
by the incidental marks left on the body of the vernacular
literature of the country. It may safely be said that Digam-
bara Jainism was supreme in the south maintaining its
Ssupremacy unchallenged till practically the ninth century
A.D. and that its exalted position was in no small part
due to the propagandist activities of the great Jain Acharyas.
In the early centuries of the Christian era there was a
rapid spread of the religion and tradition mentions a sage
Kundakunda as having occupied the pontifical chair about
8 B.C. and carried on the work of propagation. All the
scattered facts culled out from {raditions and literary re-
mains, the identification of Elacharya, the author of Kurral,
with Kundaknypda, the priority of Kurral to Silappadikaram
and Manimegalai, produce cumulative evidence to conclude
Kundakunda to be of Dravidian origin belonging to the
Dravida Sangha.’® Ile probably lived in Pataliputra, the seat
‘of Dravida Sangha and an important town in Tondaimandalam;
and wrote Panchastikaya, Dradasamulkha, Pravachanasara
and Semayasara in Prakrit, then the court language of the
Pallavas, for the benefit of the royal disciple Sivakumara
Maharaja. He is reported to have made triumphant journeys
to Pandya, Chola and Chera kingdoms for the purpose of
spreading the Jaina Dharma and converted them to the
true faith. .

One of the most remarkable teachers in his line, intent
on vigorous religious propaganda and on wiping out heretical
and nihilistic doctrines of DBuddhism, was Samantabhadra,
who lived in the neighbourhood of the third century A.D.
He is said to have been skilful in reducing to ashes the
depressing and obstinate disease bhasmaka. An interesting
gtory is told in Rajarali Kathe how he, on the advice of his
guru, went to Kanchi to gratify his voracious and morbid
appetite and how he miraculously suppressed that appetite
and earned the conversion of Sivakoti of Kanchi to Jainism.?

18 71.4., XX, XX1; Digambara Dattaralis, pp. 60, 61,
1 gC, 1 p. 83,
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I¥is disciple later on came to be known as Sivakoticharya
celebrated in Jaina history for writing a commentary on
Tatvarthasastra.* It was a custom in those days for a drum
to be fixed in a public place in the city.'’®* Any learned man
visiting to propagate a doctrine or prove his erudition and
skill in debate would strike it by way of challenge to disput-
ation. Samantabhadra made full use ot this custom and
powerfully maintained by his great learning and polemical
skill the Jaina doctrine of Syadvada. This preceptor address-
ed one unnamed king of Karahataka (Karhad),"* perhaps
the capital of the Silharas and undertook a missionary
tour to Pataliputra, Malwa, Sindhu,' Tikka, Kanchipura
and Vaidesa. )
Simhanandi is another celebrated teacher who is nfen-
tioned in many inscriptions as helping Madhava Kongani-
varma in founding his dynasty and establishing his power.*®
He took up the cause of Madhava and Didiga. He instructed
and obtained for them a boon from the Goddess Padmavati’
who confirmed it by the gift of a sword and the promise
of a kingdom. He made a crown from the petals of the
karnikara blossom and placed it on the heads of the brothers
giving them his peacock fan as a banner and in due course
provided them with an army and invested them with all kingly
powers.'” He finally insisted on the two brothers changing
their faith to Jainism as Gangavadi was shen predominantly
Jain and he attempted with royal support to secure the soli-
darity of the Jaina community. The immediato successors
of Simhanandi were Vakragriva, Vajranandin, author of
Navastotra, and Patrakesari, renowned as a refuter of the
trilakgsanda theory of matter wuipada, vyaya, and dhrauvya,
—existence, extinction and endurance. He is not the Acharya

12 /bid., 254.
13 Giles, Fahien's [ravels, p. 57, Beal, The Life of Hiuen Tsang,
pp. 161-65.

14 1.4, XXI, 228.

15 F.C., 11, Sb. 67; Z.4., XXI, 156.

16 ., 7 7,11, 387; E.C., VII, Sk. 4; Zbd., VI1I, Ng. 35 and 36.
17 Rice, Mysore Gazetteer, 1, 310.
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referred to by Prof. Pathak who imagines him to be identical
with Vidyananda supposed to be a contemporary of Akalanka
and the refuter of Asthasasti and Pramanapariksa.'® Sumati-
deva was the author of Sumalisaplaka containing wise
thoughts on fortune, wealth, pleasure and salvation. Kumara-
sena and Chintdmani were the immediate predecessors of the
reputed Srivardhadeva, sometimes called from his birth-
place, Tumbulacharya and the author of Chiadamani con-
taining 96,000 verses, a fact retold in Bhattakalanka's Sabda-
manidarpana. An inscription quotes a couplet by Dandin'? of
the seventh century highly praising its author who produced
Sarasvati from the tip of his tongue just as Siva produced the
Ganges from the tip of his top knot.*

A contemporary of Srivardha was Pajyapada also called
Devanandi who probably belonged to the first half of the
scventh century. Ile was a Jaina muni or anchorite who
practised Yoga and was believed to have acquired extraordinary
‘psychic powers. 1le travelled throughout South India, cn-
countered disputants and successfully vanquished them in
open debate.  1Ie is reported to have gone as far as Videha
(Behar) in the north. ITis learning extended over a wide
range and cnabled him to make valuable contribations to
Jaina philosophy, logic and grammar. Possibly, Pajya-
pada was the preceptor of Durvinita, as Sabdaratira (the
name of a Nyasa en Panini) is attributed to a Jain gram-
marian by name Pajyapada belonging probably to the latter
half of the sixth century.?’ DPijyapada was followed by a
few Acharyas of the type of Mahesvara who probably kept
up the traditions of the Milasangha by maintaining the
supremacy of Jainismn over other conflicting religions. The
gixth and the seventh centuries witnessed a religious revival
in every part of the peninsula. Not only the Gangas, but
also the Pallavas of Kanchi and the Rastrakutas of Malkhed

18 J BBRAS., XV, p. 222 ; sbed., 232
19 7.4, XLI, 12

20 £.C., 11, Sb. 67.

21 7,4,, XIII, 211.
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were staunch Jainas, one or two even going to the
extent of persecuting other religions. We learn from the
inscriptions of Western Chalukya kings Pulakesin 1I, Vijaya-
ditya and Vikramaditya 1I that they favoured the Jaina faith
by executing repairs to temples and granting villages to them.**
When the different kingdoms which were mostly of Jaina
persuasion were now threatened by the revival of Saivism and
Vaisnavism, serious and energetic efforts were made by Jain
Acharyas to vindicate Jainism by disputations, theological
controversies and by splicitation of royal patronage. Favoured
and nourished by South Indian kings, Jainism enjoyed a
period of prosperity for two centuries along with Saivism and
Vaignavism. According to Digambara Darsana, a Dravida
Sangha was founded at Madura by Vajranandi, a disciple of
Pujyapada, for spreading the Jaina faith. Akalanka, a Jain
teacher from Belgola who had been educated in the Buddha
College at Ponnatanagara (Trivatur), is reported to have
vanquished the Buddhists in disputation at Kanchi. He
addressed three verses to a king Sahasatunga Himasitala
and in the third verse claims to have overcome the Bauddhas
in his court. He secured the conversion of the prince and
the banishment to Ceylon of the Bauddhas who were said to
have come from Benares in the third century A.D.** Akalan-
ka’s period also witnessed the reinforcement of Jainism by a
further migration of Jains from the north fo Tondaimandalam
and the establishment of their settlements at Annamalai,
Madura and Sravanabelgola. Sandusena, Indusena, Kanaka-
nandi were some of the reputed teachers of the Jaina
settlements at Annamalai. Puspasena, Vimalachandra and
Indranandi who belonged to the Original Congregation at
Sravanabelgola, were probably the colleagues of Akalanka
and contemporaries of the great Ganga rulers of the eighth
century Sripurugsa and Sivavarma II.  Vimalachandra, a
contemporary of Akalanka, challenged the Saivas, Pasdupatas,
Bauddhas, Kéapalikas and Kapilas in a letter which he applied

22 Bomébay Gazettcer, 11, 161,
28 Wilson's Zntroductions to Mackenzie's Manuscripts, p. 40.
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to the gate of the palace of an unnamed king with a surname
Satrubhayankara whose city thronged with troops, horses
and lofty elephants. Paramadimalla, during his extensive
missionary tour, is reported to have quoted a verse in the
presence of a king named . Krsnardya probably of the
Ragtrakatas. Aryavada, another great Jaina missionary,
observed the vow of kdyotsarga on the small hill at Sravana-
belgola maintaining the limbs in a state of absolute immobi-
lity and thus obtained deliverance from the eight terrible
kinds of Xarma. Charukirti and XKarmaprakrti were
probably his contemporaries. Sripala Deva mentioned in Jina
Sena’s Adipurana®* like Aryavada was a Trividyacharya,
profound in grammar, logic and philosophy. Matisena and
Hemasena follgwed the latter and earned great distinction by
challenging Buddhist disputants in the court of one of the
Rastrakuta kings of the period.

The ninth century witnessed a remarkable activity of
“the Jaina teachers. Inscriptions indicate their swarming in
large numbers at Sravanabelgola and participating in the
theological controversies of the time. 1t was during this century
the Tamil country too in spite of the aggressions of Iinduism
produced some well-known Jaina teachers as Mandalapurusa,
a disciple of Gunabhadra and author of the Tamil metrical
dictionary, and Ajjanandi referred to in Jivaka Chintamani.
Inscriptions found in Melur, Periyakulam, Palni and Madura
taluks indicate tlhe extent of the territory over which Jaina
influence was felt and the work done by Kurandi Astopavasi
and his famous disciples Gunascna, Naganandi and Aristanemi.

The Saivite and Vaisnavite revival under the Nayanars
and Alwars succeeded in stamping out Jainism in the Tamil
country where their downfall was complete by about the
ninth and the tenth centuries. After this the Jains in the
Tamil country sank into numerical and political obscurity
though they retained in full their intellectual vitality and
continued to bring out books on grammar, lexicon and
astronomy. After their persecution in the Pallava and

24 £ ¢ 11, Sb, 67, 2; J.B.B.R.1.5, XVLII, p. 222,
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Pandya countries by the saints Appar and Sambandar,
the Jains probably migrated in large numbers to Gangavadi
always their centre and settled at Sravanabelgola.

During this period the Milasangha produced some
remarkable Jaina Acharyas who exerted great influence in
Gangavadi and the Ragtrakuta kingdoms. Prabhachandra,
one of the most influential Jaina teachers who preceded
Jina, the guru of Amoghavarsa, influenced his sovereign in
carrying out works of piety and encouraging Jaina thought
and religion. Jina was the author of Adipurana and his
royal disciple according to Chamundarayapurana wrote Jina-
dharmadipakastaka. Gunabhadra, a disciple of Jinasena,
was a contemporary of the Rastrakuta king Krsna II who
ruled between 820-911 A.D.** and wrote  Uitarapurana.
Ajitasena reputed to be the author of Alankarachudamani
and Maniprakasa®® was a disciple of Gunabhadra and the
guru of Marasimha and the celebrated Ganga minister
Chamundaraya. Marasimha about 973 A.D. retired to
Bankapur to end his days by religious exercises at the feet
of Ajitasena and died after observing the vow of Sallekhana.
Chamundardya and his son Jinadevana were both lay
disciples of Ajitasena and dedicated a temple to him at
Sravanabelgola.

During the time of Ajitasena and his immediate successors
great efforts were made with royal support to revive Jainism.
Dayapala who composed the Hitaripasiddhi was the disciple
of Matisagara and fellow-student of Vadiraja. The latter was
one of the most remarkable teachers in the latter half of the
tenth century who challenged rival religionists in the capital
of the Chalukya sovereign Jayasimha IT (1018-1042). Siivijaya
mentioned in Kesiraja's Sabdamanidarpana®™ and worshipped
by Butuga, Marasimha and Rakkasa Ganga was a contem-
porary of Vadiraja.

Arhadbali conspicuous in Jaina history for dividing the

26 Bomébay Gazetteer, V11, part 11, 407-408.
28 Sanstrit MSS. in Mysore and Coorg, p. 304.
27 Kittel’s edition, p. 4.
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Milasangha of Sarasvati Gaccha into four saughas, Sena,
Nandi, Deva, Simha, in order to minimise hatred and other evils
that might arise owing to the nature of the times,* was a
disciple of Gunabhadra as Ajitasena. Early in the cleventh
century with the fall of the Rastrakita and Ganga dynasties,

the activities of Jaina teachers were circumscribed to the
limits of Sravanabelgola and its neighbourhood.

(T'o be continuced.)

28 /4., XXI1, 73.



STUDIES IN BIRD-MYTHS
No. XLIII

BY SArRAT CHANDRA MiTRA, M.A., B.L.

[On a Roumanian Atiological Myth about the Evolution of the
Cuckoo and the Hoopoe.]

TAERE are few birds which are more widely known by
good and evil report than the common Cuckoo (Cuculus
canorus). 1 am inclined to think that the cuckoo mentioned
in the following myth is the common cuckoo. This bird
cuckoo is well known for its habit of not remaining in one
place, but of always flying from tree to tree, fleeting from
branch to branch and uttering its call-note thefefrom, so that
one cannot ascertain from what place it is calling. The great
British poet Wordsworth observed this habit and called this
bird “ A Wandering Voice”, as will appear from the two.
following stanzas of his poem ‘‘ 70 the Cuckoo’" :—
“ O blithe new-comer! I have heard,

I hear thee and rejoice.

O Cuckoo ! shall I call thee bird

Or but a wandering voice ?

“ While I am lying on the grass
Thy two-fold shout I hear; =«
From hill to hill it seems to pass
At once far off and near.”

It is for the foregoing reason that, in the undermentioned
myth, this bird has been cursed to be ‘ restless, without peace
and without quiet .

The female of the common cuckoo does not construct
a nest of her own and lay her eggs therein, but always does 8o
in another bird’s nest. On this point, the well-known British
naturalist Rev. J. G. Wood, M.A., says:—‘ It is well known
that the female cuckoo does not make any nest, but places
her egg in the nest of some small bird and leaves it t0 the
care of its unwitting foster-parents. Various birds are
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burdened with this charge, such as the hedge-warbler, the
pied-wagtail, the meadow-pipit, the red-backed shrike, the
blackbird and various finches. Generally, however, the three
first are those preferred.” *

It is for the foregoing reason that, in the following myth,
this bird has been cursed to be without a home, and without
a family.

The common IToopoe (U pupa epops) has a very wide
range of country for its habitation, being commonly found in
Northern Africa, in several parts of Asia and nearly in the
whole of Europe including Roumania.

‘“ The general colour of the hoopoe is a combination of
white, bull and black, distributed in the following manner :—
The plumes of dhe crest, which is composed of a double row of
feathers, are of a reddish buft, each feather being tipped with
black. The remainder of the head, neck and breast is purplish
buff and the upper part of the beak purple grey. Three semi-
circular black bands are drawn across the back and the quill
feathers of the wings are marked with broad bands of black
and white. The tail is also black with the exception of a
sharply defined white semi-circular band that runs across the
cenfre. The under-portions of the body are pale yellowish buff
and the under tail-coverts are white. 1In their colour the two
sexes are rather different from each other, the male being of a
more ruddy hue thah his mate, and having a larger crest. The
total length of the adult hoopoe is not quite thirteen
inches.”t

The common hoopoe is remarkable for its habit of puffing
up its body and expanding its crest, whenever it 1s .alarmed.
Many people think that this bird does so out of pride. It is for
this reason that, in the undermentioned myth, it has been
cursed to be always ¢ puffing itself up and crying whoop,
whoop .

* [7de, The Popular Natural History. By Rev. J. G. Wood, m.A. London,
George Routledge & Sons, Limited, 1903. P. 364,
t Op, car, page 287,
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The people of Roumania narrate the undermentioned
myth to account for the evolution of the common cuckoo and
the common hoopoe:—

The Cuckoo and the Hoopoe

Once upon a time there lived a very poor man and his
wife who carned their living with the greatest difficulty. One
day the poor man took an axe in his hand and left home to
seek his fortune in the wide, wide world. When he had gone
far, he came to the edge of a forest and found a beautiful
tree with shining leaves and twigs of equal length growing
there. Seecing it, the man was about to cut it. Then the
tree spoke out: ¢ Don’t cut me. 1 will do you much good.”
Thereupon the man enquired : * What good will you do me?”’
The tree replied: “Go in such and such a direction and you
will come to a village, of which the residents will appoint you
their headman.” The man acted up to the tree’s instructions
and arrived at the village of which the villagers appointed him
their headman. After three years, the villagers turned him
out; and he again fell into distress. ITe again went to the tree
and was about to cut it. But again the tree asked him not to
cut it, for it would do him much good. Then the tree directed
him to go to such and such a village of which the residents
would appoint him their judge. The man followed the
tree’s instruction and reached the village of which the people
appointed him their judge. After three years, the villagers
turned him out, and he again fell into great distress. So
he again went to the tree and was about to cut it, where-
upon the tree asked him not to do so, for it would do him
much gobd. The tree then directed him to go in a certain
direction where he would come to a town of which the
citizens would appoint him their emperor. The man did
a8 he was directed to do. After his arrival at the town, the
citizens appointed him their emperor. He remained emperor
for three years and amassed great wealth. After three years,
he was turned out. But his avaricious and proud wife was
not satisfied with the great wealth which her husband
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had amassed. So she told him to go again to the forest and
obtain some more benefit from the tree. The tree seeing
him grew angry and said: ‘O disgraceful and despicable
wreteh! you are always dissatisfiecd. 1 had made thee head-
man, judge and emperor. DBut all these benefits did not
satisfy thee. Thou art not in need of anything. Now,
however, thou hast become impudent and insolent; for thy
impious wishes, thou shalt be punished, thou shalt henee-
forth be a bird, restless, without peace and without quict,
fiying from tree to trec and from branch to branch, always
dissatisfied, without a home, without a family, and thy
name shall be Cuckoo,  Tell thy wife also, that since she has
been urging thee on and compelling thee to do this impious
act, she shall \beuome the hoopoe who, puffing herself up,
shall ery ‘““whoop! whoop !> And so they have remained
in these bird-forms to this day.*

Trom a study of the foregoing myth we tind that—

: (a) The Reumaniauns were careful observers of the habits
of birds and noted the restless and the pufling up habit of the
cuckoo and hoopoe. Dut, being unable to explain the origin
of these habits, they invented the foregoing myth to account
for the same. .

(b) There is a good deal of folklore about the crest of the
hoopoe.  On this point Rev. J. G. Wood says: **On account
of its very striking, and remarkable form it has attracted
much notice, and has been the subject of innumerable legends
and strange tlales nearly all of which relate to its feather
crest.

The Turks call the hoopoe ZTirchaous, or Courier Bird,
because its feathery crown bears some resemblance {o the
plume of feathers which the chaous or courier wears as a
token of his office. The Swedes are rather fearful of the
hoopoe, and dread its presence, which is rare in their country,
as a presage of war, considering the plumes as analogous to a
helmet. Kven in our own country the uneducated rustics

*'Vude, Folk T'ales of All Natwns, by F. H. Lee. Published by George
G. Harrap & Co., Londgn, 1931, Pp. 840-42,
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think it an unlucky bird, most probably on account of some
old legend which, although forgotten, has not entirely lost
its power of exciting prejudice.”” *

(¢) The primitive Roumanians believed that there was
no difference between human beings and trees and that the
latter could talk and act like the former.

(d) The {foregoing also teaches a great moral lesson,
because it inculcates that avarice should be avoided and that
avaricious men should be punished.

(e) It also teaches that men should not be proud, because
‘““Pride goeth before destruction and haughtiness before a
fall.”

(f) From this myth, we catch a glimpse of the social
organization of the primitive Roumanians, for they had
towns and villages and emperors, judges and headmen.

* Vide Wood's Pepular Natural History, p. 286.



STUDIES IN PLANT-MYTHS
No. XXI

BY SARAT CHANDRA MiTRA, M.A., B.L,
]

[On a Hungarian Myth about the Speaking Grapes, the Smiling
Apples and the Tinkling Apricots.]

HUNGARY formerly formed part of the Dual monarchy—Austro-
Hungary. But, after the Great War of 1914-1918, it has
been formed into a separate Republic under the name of
Crzecho-Slovakia. Its inhabitants are Ozechs, Slovaks or Slavs
and Magyars, the last race being of Mongoloid origin. These
people narrate the following folktale :—

The Speaking Grapes, the Smiling Apples and the Tinkling

Apricots. N

Once upon a time, there lived a king who had three
daughters. On one occasion, the king was going out to
travel in a foreign country, and asked his daughters what
they would wish him to bring for them from the foreign land.
The eldest daughter wanted a golden dress, the second daughter
wanted a silver dress and the youngest daughter wanted the
speaking grapes, the smiling apples and the tinkling apricots.
After his arrival in the foreign country, the king procured the
gold and silver dresses; but, notwithstanding the most
careful search, could not obtain the speaking grapes, the
smiling apples and the tinkling apricots. So, greatly distressed
in mind, the king started on his return journey to his own
country. In the midst of the journey, the king's carriage
stuck fast in the mire and mud and could not be extricated
therefrom by the most strenuous efforts. At last, a pig arrived
there and spoke with a human voice and said: ‘O king,
if you will marry your youngest daughter to me, T shall
extricate your carriage from the mire.” Reluctantly and
sorrowfully, the king agreed to do so. Thereupon the pig
gave a shove and a push to the carriage which at once
was moved off from the mud and was driven away to the
king's country.

U] ¥
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After the king had arrived at his capital, the pig arrived
with a wheel-barrow and demanded the princess. The king
dressed a beggar girl in a fine dress and gave her to the pig.
But the pig at once recognized that she was not the king’s
youngest daughter and threw her away from the wheel-barrow.
Then the king was obliged to bring out his youngest daughter
and, dressing her in a ragged and tattered dress, gave her to
the pig who at once recognized that she was the real princess,
gseated her in the wheel-barrow and drove her away to his
own litter.  The princess wept bitterly all the way and after
her arrival at the litter and seeing its squalid surroundings,
lamented still more and more bitterly and at last fell asleep.
On waking up in the morning, she found that she was in a
most beautiful and well-furnished palace and numerous maids
and servants were attending to her wants. After some time,
she went to the garden attached to the palace and there a
grape-vine streteched out his branches and invited the princess
to pluck the grapes which could speak; the apple seeing her
smiled ; and the apricot tinkled out a tune. Then a charming
young prince appeared before her and addressing her said:
“Q princess, I was a prince bewitched by the spells of a
magician into the form of a pig. It was ordained that when
a princess would come and ask for speaking grapes, the
smiling apples and the tinkling apricots, the spells should be
removed and I should resume my former human shape and my
most squalid surroundings would be clfanged again into a
palace. Now you have come here and asked for the speaking
fruits. The spells have been removed ; and I am now a prince
again.”” Thereupon they were married and went back to her
parents to inform them of their great happiness.*

From a study of the foregoing folktale we find that—

(a) The ancient Hungarians believed that there existed
among them men who were adepts in magic and sorcery,

(b) These magicians, by their spells and incantations,
could transform human beings into beasts.

* Vide, Folk Tales of All Nations by F. H. Lee. Published by George
G, Harrap & Co., London, 1931, Pp. 575—76.



67

(.o) These human beings, who had been transformed
into beasts, were re-changed into their foermer human forms
on a third party fulfilling a certain condition. This incident
occurs in the folklore of other peoples. ‘

(d) These magicians were similar to the English fairies
who, as in the folktale of Cinderella, could, by their spells,
change a shabbily-dressed girl into a beautiful princess.

(¢) The ancient Hungarians further belicved that there
was no distinction between human beings on the one hand
and beasts and plants on the other, and that the latter could
speak and act like the former.



NOTES

Panniyur Gramam (=-Panni-ur-gramam) in Malabar

TH1S Gramam isa Kerala Brahmin community of Panniyar, the boar
village, which is situated on the southern side of the Bhirata
or Ponnani river opposite to Kuttipuram Railway Station.
Not far away is another Brahmin village called Chowaram
(Sukapuram).  Both were in olden days renowned centres of
the Ker:la Brahminical learning and orthodoxy, rivals to each
other in these respects. ‘T'he former is so called because of the well-
known local shrine of ‘ Varihamiirti’ (the Boar incarnation of
Visnu) who was, and still is, the Brahmin (Nambudiri) villagers’
patron deity. The original sacred idol of this dcity is said to
have been hurned or destroyed by these villagers themselves long,
long ago and this sacrilegious act is still confidered to be a
memorable event or landmark in the traditional history of
Kerala. For, says Prof. K. Rama Pisharoti (in his paper on
*The Age of Sankara’ contributed to 7%e¢ Vedanta Kesari and
reproduced in the Kducational and Literary Supplement of Ze
Hindn of July 4, 1932):—"* One of the two dates that the history
of religion in Kerala has kindly preserved for us is the date of the
destruction of the shrine of Varihamirti at Payyannar® who is the
patron dejty of the Nambudiris who belong to the Panniyir
Gramam. There was a religious schism brought into the Vedic
camp through the powerful influence of Buddhism and the result
was that the reformers broke the sacred idol. This incident is
said to have taken place in 565 A.D. if any credence may
be attached to the Kali chronogram ‘Cittacalanam’ (Kali
year 3666).”

It is true that during this period the aggressive and proselytiz-
ing influence of Buddhisin was irresistible everywhere. But a
question would naturally arise in every inquisitive mind ‘why was
this Varahamarti alone selected for the onslaught in Kerala while
his rival neighbour Dakshinimarti (Siva in contemplative
mood) at Chowaram was left intact and safe?’ 7The answer does
not seem to be very difficult. For, if we will but go through our

* Here evidently two place names are confused : Payyanniir in North Malabar
and Panniyfir in South Malabar. The latter is the home of the Nambudiris as
well as the abode of * Vardhamiirtj ’,
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Purinic literature we shall find that, of all the incarnations or
avalers of Visnu, ten or more in number, Variba, the Boar, was
the greatest and acknowledged patron of the Vedic sacrificial rites.
Hence, he is known as ** Yagna Vardha . This proposition can
be well established beyond any doubt by means of quotations
from the Purdnic texts which are familiar to the readers of the
Q./.01.S. Yet, a reference will be apt and interesting here to
the legendary explanation of the name ' Barhishmati,’ of the
capital city of Brahmivarta which was the stronghold of Vedic
ritualism.  Tor, here, in this sacred city, the Varaha’s thick hairs
had fallen, on his shaking his body and limbs, and grew as sacred
evergreen grass (Awse and Adsa) with which the Rsis defeated
and slew the anti-Vedic demons (Riksasas) and performed their
sacrificial rites to please Visnu, the patron god of such rites.
Hefice, the citydwas called ‘ Barhishmati’ which means a grassy
green city [Bhigavata Purina, I11. 22. 29-31]. ‘T'he Buddhist
reformers were opposed to the Vedic ritualism which authorized or
ordained the inhuman slaughter of innocent animals and advocated
and practised the contemplative or yogic method of spiritual
self-realization for final emancipation of the soul. Dakshinimurti
or Siva in yogic pose, on the other haud, is somewhat akin or
similar to Lord Buddha in this and mauny other respects as both
are depicted as seated in penance under the sacied fig trees (Vata
and Aspattha) as the great friends or patrons of Kubera (the lord
of wealth), as the conquerors of Maia, the tcmp.tcr, and also as
the Omniscient Ones (Serzajna). In his third University Lecture
in Madras on Java (Greater India Series) Dr. Kalidas Nag, cxplain-
ing the pictures exhibited to illustrate the relationship between
Siva and Buddha, is reportedf to have stated as follows —"" The
image belonged to the Javanese sculptures of the medieval period
when Siva and Buddha were identified as one god. One of the
Javanese inscriptions was to the effect that unless and until the
Javanese believed that Siva and Buddha were identical gods they
had no salvation. In spite of the forms which were varied,
the Javanese had strong faith in the fundamental basis of unity.”
It would be clear now why °‘ Vardhamarti’ was burued and
destroyed and Dakshinamarti spared.

T.T he Hindu, Friday, October 14, 1927 ; vde also my paper on “Daksha versus
$iva” or ¢ Karma wersus Jnana” in Q./.M.S., July 1927.
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The ancient history of Kerala, as of any other country, is mote
or less traditional, the men and events therein mentioned being
shrouded in a thick mist (which is slowly but gradually dissolving
in research light) and consequently not yet discernible well. Let
us leave it behind and come to a later age where our ground
is surer and things are more clear, natural and real. In the
medizval period of the history of Kerala, the Moors settled in the
Malabar Coast and their converts and adherents, locally known
as the Moplas, played a very important part especially in that part
of the country which is now known as the British Malabar. It is
a well-known fact that these fanatic Mohammedans formed a very
appreciable portion of the Zamorin’s army or militia and render-
ed him effective military service during his glorious régime now
long past ; and to them the pig or pork must have been an extreme
abomination as it is to the foliowers of Islam now. We can now
imagine more or less vividly what must have been the consterna-
tion, then, of those Brahmin or Nambudiri villagers of Panniyir
where Visnu in the form of Varaha, a boar or pig, was actually
worshipped in a sacred shrine which was owned and maintained
by them. They were, in all probability, seized or possessed with
a panic, and in that state of mind driven to the sacrilegious step
of burning and destroying the sacred idol of their patron deity for
safeguarding their vital and temporal interests; and thereby
actually incurred the displeasurc of the Hindu ruler, the Zamorin
himself. ‘T'he consequences were disastrous. ‘This seems to be a
more probable and historical explanation of this epoch-making
event in the history of Kerala. '

K. RAMAVAKRMA RAJA, B.A.
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Outlines of Indian Philosophy
By M. HIRIYANNA, M.A.

Professor of Sanskrit (Retd.), Mysore University
(George Allen & Unwin, Ltd., London)

WE congratulate Prof. Hiriyanna on the excellent text-hook
which he has prepared and published on the Outlines of Indian
Philosophy. By study, tiaining and experience, he is very
competent to attempt a faithful and comprehensive account
of this subject, including in its wide scope both interpretation
ana criticism. Ve have 1n the book before us a masterly analysis
of the distinctive features of Indian thought, followed by a
detailed consideration of the Vedic period, the early post-Vedic
period and the age of the systems, and it will be found useful by
all students of philosophical thought in the Kast as well as the
West.

. Where criticism of the book is likely to he dirccted, the
author furnishes an explanation in the preface which, while it may
not be convincing to all, will nevertheless be found to be satisfac-
tory. He regards the Madhyamika school of Buddhism as being
pure nihilism, relying for the negative character of its teaching on
the entire body of IIindu and Jaina works. The absence, in this
work, of any account’ of the Dvaita school of Vedantic philosophy
is also cxplained. The Vedanta is either absolutistic or theistic,
each of these exhibiting many forms It being impossible to
give a satisfactory and complete treatment of its many-sided
teaching within the compass of a text-book, the Advaita of
&amhkara and the Visistidvaita of Rimanuja have been chosen by
him to illustrate Vedantic absolutism and Vedantic theism,
respectively.

Religion is essentially a reaching forward to an ideal, with-
out resting on mere belief or outward observances: it serves to
further right living. Tor the ancient Indian, the discovery of
truth was hot enough but had to berealized in his own experience.
Hence the attempt to attain moksa or liberation, the real goal of
philosophy. The conception of moksa thus transcends all logic
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and marks the culmination of philosophic culture. Philosophy
in India therefore did not take its rise in wonder or curiosity but
originated under the pressure of a practical need arising from the
presence of moral and physical evil in life. Moksa in all Indian
systems represents a state in which evil is, in one sense or other,
taken to have been overcome. Philosophic endeavour was directed
to find a remedy for the ills of the flesh and the consideration of
metaphysical questions came as a matter of course to get us, if
possible, to the other shore across the troubled ocean of samsira.

There is no ground for considering that the goal of philosophy
rests on mere speculation only because the idea of moksa is
eschatological. For, owing to the constant presence in the Indian
mind of a positivistic standard, the moksa ideal, even in those
schools in which it was not so from the outset, speedily came
to be conceived as realizable in life. Man’s aimi was no longer
represented as the attainment of perfection in a hypothetical
hereafter, but as a continual progress towards it within the limits
of the present life. Even the Nyaya-Vaisesika and the Visista-
dvaita doctrines which do not formally accept this jivan-mukti
ideal clearly recognize the possibility of man reaching here a
state of enlightenment which completely transforms his outlook
upon the world and fills with an altogether new significance the
life he thereafter leads in it. Such a life is to be found also in the
Upanisads [Katka Up., I1. iii. 14]. In laying a suitable course
of practical discipline for the attainment of such a life, philosophy
becomes a way of life not merely a way of thought and systems
of thought including heretical ones while they may differ in the
substance of their theories are all at one in teaching renunci-
ation. ‘The ascetic ideal, however, is only to be progressively
realized. The social factor is disregarded by the heterodox only
as a means of self-culture and their attitude towards it is neither
one of revulsion nor one of neglect. When all is said, asceticism
is favoured by all schools and in every tradition.

While some admit the ultimacy of the individual self, others
deny it in one sense or other. Buddhism altogether repudiates
the individual self as a permanent entity, while Absolutism takes
it as eventually merging in the true or universal self so that its
individuality is only provisional. Theism on the other hand like
that of Rimanuja and pluralistic systems like Jainism or the
Nyiya-Vaisesika recognize .the individual self to be ultimate,
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but point out the way to deliverance as lying only through the
annihilation of ahamkara.

The individual’s obligations are not confined to human
society, but extend virtually to the entire sentient creation,
and this notion accords well with the spirit of Indian ethics
whose watchword is devotion to duties rather than assertion
of rights.

The pursuit of moksa as the final ideal and the ascetic spirit
of discipline recommended for its attainment are two elements
common to all Indian thought. DPhilosophy is neither mere
intellectualism nor moralism but includes and transcends both,
These elements are the sole means of achieving the end and are
the two wings that help the soul in its spititual flight, Jfina and
Vairdgya thus attained will give an attitude of peace which is not
mete passivity.* The value of philosophic training lies as little
in inducing a person to do what otherwise he would not have done,
as in instructing him in what otherwise he would not have
known ; it consists essentially in making him what he was not
‘before. .

The Vedintic idea of the highest good also implies the
recognition of a cosmic purpose, whether that purpose be con-
ceived as ordained by God or as inherent in the nature of reality
itself, towards whose fulfilment everything consciously or un.
consciously moves.

Space forbids a survey of the whole field covered by the
author in the work under review, and a discussion of any one of
the questions which he propounds or expounds would take a
volume. We do not know for instance whether gods admittedly
conceived in a human mould were glorified human beings,
‘ super-men ' of the old hoary past or whether the Vedic religion
was, as commonly described, ‘arrested anthropomorphism’. But
we must allow with Rudolf Roth that there is a positive moral
value to be attached to the fundamental conceptions of the
Veda touching more particularly the relation of man to God and
the future state of departed souls.

Referring to the mahavikya ‘That thou art’ (g@df),
Prof. Hiriyanna says that the individual as well as the world is
the manifestation of the same reality and both are, therefore, at
bottom one. There is no break between nature and man or
between either of them and God.

.
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Such a synthesis, besides showing that Reality is one,
carries with it an important implication. The conception of
Brahman, being objective, can at best stand only for a hypotheti
cal something, carrying no ccrtainty necessarily with it; and
it may alsp be taken to be non-spiritual in its nature, But the
conception of atman is not so and, as commonly understood, it is
finite and cannot represent the whole of Reality. Even as the
cosmic self, it is set over against the physical world and limited
by it. But when the two conceptions of Brahman and atman
are combined, by a process of dialectic a third is reached which
.is without flaws of either taken by itself. It is spiritual like the
atman but unlike it because it is infinite: it is also indubitable
being conceived as fundamentally one with our own immediate
self. Once recognized as one with our own self, it ceases to be
an assumption or a dogma and it becomes trgnsformed into a
positive certainty as we are under an intuitive obligation to
admit the reality of our own existence. This is the Upanisadic
Absolute, neither Brahman nor adtman in one sense but both in
another.

Elsewhere he refers to purusa and prakrti as being sharply
distinguished. The one is the subject in experience, the other
the object and it is a knowledge of the distinction between them
which is commonly hidden from man that is believed in this new
doctrine '(Brahma-parinima-vida) to qualify for release from
samsara. Here the conception of the Absolute is passive and
creative activity is transferred almost entirely to prakrti.

Prof. Hiriyanna's treatment of all topics'is clear and full and
we have no doubt it is an excellent addition to philosophical

literature bearing on Indian thought.
S. S.

Heaven and Hell
By EMANUEL SWEDENBORG
(Swedenboryg Society, Inc., London)
A CURIOUS mixture of ideas is found in this work of Swedenborg.
As there is causal correspondence between natural and spiritual
realms, the things of the world—mountains, plains, rivers and
animals—are said to have their counterparts in heaven. But
angels have no idea of space, nearness and distance being
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determined by their spiritual affinity and their progressions being
merely changes in mental state. His heaven resembles the New
Jerusalem of the Christians, the Mahomedan Paradise of
Miskat-al-Masal)ill, Sukhavati of the Buddhists and the Siddha
Sila of the Jains. Light is associated with goodness and
darkness with evil. A sense of security is felt in the midst of
light and a dread of unknown terrors amidst darkness. The
Hindu heaven is Jyotirmaya and their gods are devas. The
Buddhist Sukhivati is no less luminous, being the realm of
Amitabha.

Swedenborg distinguishes between different regions of the
heaven. Hindus make a distinction between Devayina presided
over by the sun to which the dead go by wings of fire and
Pitryana presided over by the moon to which they go by wings
of Smoke. Whije those who go to Devayina are not reborn,
those that go to Pitryina are born again as soon as their merit
is exhausted.

The psychology of the requiem service, prayer for the dead,
pindas for the departed, and food offering to the deceased,
whether at time of burial or after, is exactly the same. ’

The heaven of the Hindu is temporary. while that of the
Iranian, the Christian and the Mahomedan is eternal. Also the
Hindu believes that souls have to strive to attain mukti, whereas
the other faiths rely on the principle of election, 7.e., God's choice
of souls to be saved. T'he theory of mediation is unknown to
the Hindu, while the Christian and the Moslem believe that
at the time of divine judgment the Prophet or Messiah will
intercede for them.

The fact that despite the difficulty of imagining heaven
in coherent and intelligent terms the desite for and faith in it
persist can only be set down to the intense desire of man to be
in a better land where the evils and sufferings of this world do
not exist and the struggles of life are at an end.

As life is identified with light, death is identified with dark-
ness. Extreme heat is associated with hell by all except Tibetans
who believe in cold hells. For different sins, different hells are
reserved but opportunities are provided in a realm beyond the
grave to improve the character of the dead and to fit them for
entrance into the land of the blessed. This is the doctrine of
the purgatario in Christian thought. It is imagined that a time
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would come when the hell would be emptied of its inhabitants
when Christ visits it. In Buddhism also the visit of Buddha
has a similar effect. A similar belief obtains among the
Zoroastrians, ’

Since a poet cannot be taken as an explorer, these descrip-
tions of heaven and hell by Swedenborg should be considered
not as geographical reports but as poetic fiction. We have, in
the book under review, pictures such as original artists paint
and not photographs that even amateurs might take.

S. S.

Chitraprabha
A Commentary on Haridiksita’s Laghu Sabdaratna
BY BHAGAVATA HARI SASTRI.
(Andhra University Series No. 6. Waltair. Price Rs. ¢) |

THIS is a commentary of a portion of Sabdaratna, the
commentary of Praudhamanoramid which, in its turn, is a
commentary of Siddhintakaumudi, the famous exposition of
Panini's Agtadhyayi.  Its author is a renowned Vaiyakarani
having studied Vyakarana under KaSinitha Sastri, the famous
grammarian of Benares, for fourteen years and having devoted
most of his life in teaching Vyikarana and writing well-known
works like Vakydrthacandrika,

Itis ably edited with copious notes by Mahamahopidhyiya
Titi Subbariya Sastri, Lecturer in Vyakarana, Maharaja’s
Sanskrit College, Vizianagaram. The editor is an adherent of
the Nagesa school of grammarians, while the author belongs to
the post-Nagesa school, The editor has, in his notes, tried to
defend Nigesa against the attacks of later grammarians including
the author.

The work is the first of the series to be published under
the auspices of the princely Bobbili Endowment for encourage-
ment of Telugu and Sanskrit learning. May this attempt of the
Andhra University for the promotion of Sanskrit learning be
crowned with success is the wish of all Sanskrit scholars.

N. I.
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‘The Philosophy of Islam
By KHAN SAHIB KHAZA KHAN, B.A.
(Second Edition, Madras. Price Re. 1—4-0)

ISLAM is submission of man’s will to God’s will. But his
responsibility does not cease till he attains the stage when all
his actions proceed from God-consciousness. The book deals,
inter alia, with the nature of God and the theory of creation ; the
nature of soul and its psychology; the practical side of the
realization of God ; and God as the source of all actions. The
learned author has given an accurate account of the truths of

Islam in their philosophical and practical aspects.
N. L.

Tarka Tandava of Sri Vyasatirtha

WITH NYAYADIPA, THE COMMENTARY OF
SRI RAGHAVENDRATIRTHA

(Ovriental Library Publications, Sanskrit Series No. 74. Mpysore.
Vol. 1. Price Rs. 3) .

THIS is the first volume of Tarkatindava, the prince of the three
Vadagranthas of Sri Vyasatirtha. The book deals with six subjects
in six chapters, »iz., Praminya Vada, Vediapauruseyatva Vida,
I$vara Viada, Varna Vida, Samavaya Viada and Nirvikalpaka Vada.
In these chapters the learned author establishes, respectively, the
following praminyas of the Vedintins, namely, that primanya is
self-evident ; that Vedas are not made bhut eternal; that the
omniscience of God is established by the Vedas themselves; that
varnas are eternal and omnipresent elements; that Jneya is due to
union of varna; and that there is no nirvikalpa jfiana. 'The
counter-propositions of the Naiydyikas have been ably refuted.
Of the two extant commentaries on this work, z7z., Yukti-
ratnikara and Nydyadipa, the editors have happily selected the
latter of Sri Raghavendratirtha whose esoteric commentary on
Rg Veda—Mantramanjari—stands unparalleled in Vedic inter-
pretations. Besides, he is a Sanyasin who attained samddhi and
whose brindivan at Mantrdlaya is the favourite resort of Hindu
pilgrims,
N. I,
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Plotinus on the Beautiful and on Intelligible Beauty
(7'he Shrine of Wisdom, London)

IN both these, Plotinus has brought out the identity of Truth
and Beauty. In his immortal Gita, Sri Krsna has shown that
this world is made of sacchidinanda (Being-Knowledge-Bliss)
and nima-ripa (name and form); that reality (sacchidinanda)
shows itself in all appearances as sattva (beauty); that partial
knowledge of the Absolute is derived by looking at appearances
as they are partially real and that the greater the beauty (sattva)
of an appearance, the greater the reality underlying it. Says Sri
Krsna under Vibhiti Yoga :(—

Faigyfy aa<d stagciadaan |
qAXETESE ARAASTETT |
Whatever is renowned, real, beautiful, brave ; know all that to be
born of my splendour. ' .
It is the cultivation of this beauty (sattva) in man as in
nature that is said to bring out the godliness or the real in them,
both according to Plotinus and Sri Krsna.

The Editors of the Skhrine of Wisdem are to be congratulated
on the excellence of the publications comprising this series.

S. S.

The Indo-Sumero-Semitic-Hittite Problems Part, 1

" By R. S. VAIDVANATHA AYYAR
(Madras University Extension Lecture, 1932. Price Annas 8)

IT is now admitted that the Sumerian, the Egyptian, the Baby-
lonian, the Hittite and the Indus Valley Civilizations did not
stand isolated but formed a net-work of cultural streams closely
connected with and interdependent upon each other making
extensive mutual exchanges not only of commercial products but
also of skill, intelligence and thought. Of the problems that
arise for investigation out of these contacts, Mr. Vaidyanatha
Ayyar has taken up the question of the identities, affinities and
the analogies between the Sumerians and the Dravidians on the
one hand and the Hittites and the Indo-Aryans on the other.
Considering the cnormous work that the author will have to



79

do under the heads of race, language, culture and civilization ;
the development of the Sanskrit and Dravidian languages in
India both in relation to themselves and to the Sumerian and
Hittite languages; and, what is more, the extent of influence
exercised by the ancient Indian civilization over the other
civilizations of Asia and Egypt, it is really Herculean, though
noble and praiseworthy. In the book under review, which is the
first part of the larger work, ample proof is available of his
capacity to cope with the task.
S. S.

Catalogue of the South Indian Hindu Metal Images
in the Madras Government Museum

By F. H’ GRAVELY AND T. N. RAMACHANDRAN
(Government Press, Madras. Price Rs. 5-8-0)

.THE Bulletin gives a brief bibliography ; popular iconographic
notes ; archaological observations fixing the dates of the-Hindu
images in the Museum collection, the character and geographi-
cal distribution of the images; their classification with short
descriptions relating to size, history, style and workmanship ; and
illustrations. The manner of the work, therefore, leaves nothing
to be desired.

There are naturally enough several points on which a reviewer
is obliged to differ from the authors. Firstly, instead of appioach-
ing the subject of dates of the images from a new and unobjection-
able viewpoint, the arbitrary standards adopted by Professor
Jouveau-Dubreuil for stone images have been followed. Secondly,
it has been presumed that metal-workers adopted all the details
found in stone images in their manufacture of metal images.
Thirdly, it has been taken for granted that metal images came
into being only in the tenth century.

The Bulletin which is excellently got up is interesting and
instructive.

S. S.
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Journal of the Department of Letters, University of Calcutta
(Caleutta University Press, Vol. XXII)

THIS is one of the very few journals that keep up their traditional
high standard of learning. The volume contains as many as
eight original articles contributed by eminent scholars. It will,
therefore, be invidious to pick particular topics or points for
notice. The printing and get-up leave nothing to be desired.

N. 1L

Jataka Parijata

BY V. SUBRAMANYA SASTRI, B.A.
(Pp. 1080. Price Rs. 7)

THE second volume of the revised edition of Jataka Parijita with
an Engiish translation and notes by Mr. V. Subramanya Bistri
maintains a high standard of excellence which we associate with
his works. The volume begins with the Astaka Varga and deals
with thre effects of its twelve bhivas. Female horoscopy is consider-
ed in Chapter XVI, Kalacakra in XVII and Dasas in XVIII.
The value of the work is enhanced by the English Index and
separate indices to $lokas and Sanskrit words.

The cthapter on Astaka Varga is prefaced with eleven verses
taken from Hora Makaranda. Each planet, it is said, moving
from its position at birth produces its own peculiar effect varying
with its progress through the twelve houses. ‘Calculating with the
janmarasi occupied by the moon at the time of birth of the
native, he is declared to have eight signs as the seeds of the
seven planets in the ascendent. Astaka Varga is the process by
which the results under the influence of the disjoint and the
conjoint states of the planets with the lagna are calculated.

We refer the reader to the details of the workings of this
tortuous problem in a very clear and understandable manner to
the work under review. ‘The table which he has given exemplifies

it in a remarkable degree. -
s' SC
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The Hindu Pharmacopceia

- BY A. R. S. SUNDARAM BHISHAK
(Yogasrama, Royapettah, Madras. Pruce Re. 7-4-0)

THIS work which has been compiled from classic text-books
on Ayurveda will be found most useful even by esteemed
Kavirdjas and Vaidyas in active practice. It is interesting to
observe that the sources of various prescriptions have been
mentioned. The Introduction deals with the details regarding
weights, doses, forms and preparations in use. We commend the
book to physicians versed in the allopathic system in order that
by mutual adaptation the healing art might progress and maintain
the health of the people unimpaired in an increasing degree.

S. S.

Bhasana Ekanka Natakagalu
(One-Act Plays of Bhasa)
By L. GUNDLAPPA, M.A.
(Published by Karnataka Sangha, Central College, Bangalore)

BHASA has been latterly coming into great prominence and has
attained an accepted position in Sanskrit literature. The
esteem in which he was held in old days can be gathered from
the reference which Kalidasa makes to him and from the praise
bestowed on him by poets like Bana, Dandi and others. 1t is a
matter of great gratification that Ganapati Sistriynr was able to
unearth thirteen of *his plays and dectermine their undoubted
authorship. We are aware of disputations regarding this claim,
but we may take it that the plays referred to in the book under
review are generally regarded as having been composed by Bhisa
himself. Of the five plays whose Kannada translations are given,
an English rendering of *‘ Data Vikya’' was published by
Mr. H. L. Hariyappa. ‘‘ Urubhanga’ is a celebrated tragedy in
Sanskrit literature and it is hoped an early attempt will be made
to give a dramatised version of it in English in this part of the
country. Mr. Gundappa is well gqualified for the task which he
has set before himself and we congratulate him on the success
which has‘attended his efforts in placing these plays before the
Kannada %f;ﬂc

8. 8.
6
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Raja Ravi Varma's Place in Indian Painting
goddeodd B3, ¢80P 09w IARIFI 7Y 3

By A. N. KRISHNA RAO _
(Published by V.G.T. General Agency, Balepet, Bangalore City)

WE agree with Mr. N. S. Subba Rao that the great renaissance
ushered in by Prof. B. M. Srikantia in his remarkable ** English Gita-
galu’’ is bearing rich fruit in all departments of activity pertaining
to Kannada Literature. Mr. Krishna Rao, the author of this
work, has achieved considerable success both as a playwright and
a story-teller exhibiting keen insight into social problems of the
day. His adventure into the domains of an art critic is much to
be welcomed. There are few indeed who are unfamiliar with
Ravi Varma’s paintings and fewer still who do not express a
feeling that there is some artificiality in the Vast bulk of his
portraits.

Ravi Varma, we do not believe, ever claimed to set up an
ideal, but he portrayed life as he saw it and consequently where
he tried to paint the heroes and heroines of the past his work
was coloured by what he saw around him. Itis true that the
Silpa Sastras lay down exact conditions for painting or working
up these creatures of the imagination. But we have also to re-
member that gods and goddesses were of yore put in a human mould
and no wonder then that Ravi Varma perhaps sought for models
in the life around him. These are some of the aspects which occur
to us as being'relevant cousiderations for a study of Ravi Varma’s
work. We are fortified in this belief by the appreciation which
the author has himself expressed of the great modern Indian
painter. He, however, exhibits a distinct bias towards the modern
Bengal school of painting which thanks to our limited knowledge
of the art we are unable to appreciate fully. It may also be that
Raja Ravi Varma has made such- a strong impression on our
minds that we are blinded to the virtues of northern painting.
Be that as it may, Indian art is slowly striving to get back into
its own and it is our fervent prayer that it will occupy a perma-
nent place in the gallery of the world to which it is justly entitled.
We congratulate Mr. Krishna Rao on the exposition which he has
given regarding Ravi Varma’s place in Indian painting. The book
is profusely illustrated not merely from Raja Ravi Varma's work
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but from other schools in order to bring out the main points in the

theme of the author,
S. S.

Sri Sankaracarya and his Kamakoti Peetha
BY N. K. VENKATESAM PANTHALU, M.A., L..T.
(Ananda Press, Madras)

THIS is a second edition. The date of Sankara is given as
2593 of Kali, but it differs from the generally accepted date for
Sankara. No doubt 509 B.C. roughly agrees with the date given
to him by K. G. Natesa Sistri in the Jignasa, Vol. I, Part III,
after a discussion of all the available evidence. He says that
2631 years after the Mahdbhirata War, Hila or Plrnavarma
ascended the Magadha throne and ascribes that date to Sankara.
The Sringeri list gives 44 B.C. The Kanchi list preserved in
Punyasioka Manjari gives 509—477 B.C. A fresh examination
of these various lists, with the reasons underlying the hitherto
accepted traditions and beliefs by competent hands wouyld be
welcome.

We are not re;erred to the actual Nepilese inscription which
accepts this date [509-477 B.C.]. The reference in *‘ Soundarya
Lahari” to Drivida Sisu may well be to Sankara himself and
not to Sambandhar, but then it is difficult to get over the other
facts discussed by Telang, Bhandarkar and others.

The author gives a translation of the }’uzzyaﬂolea Manjari.
In this (p. 32) he says that the Matha at Sringeri about the
close of the 14th century was revived by Vidyiranya who was sent
for this purpose. We do not know whether this is an inference
drawn from Gururatnamale or Susama since Pupyasloka Man,ari
itself does not refer to it. Much less can it be said that
Vidyiranya founded Vijayanagar from Pupyasioka Manjari itself.
It is quite possible, however, that Vidyaranya founded the empire

of Vijayanagar.
S' S‘
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INDIA under the Niga dynasty and the Vikataka empire are two
most important matters dealt with under the heading Naga-
Vikataka Imperial Period by K. P. Jayaswal in his History of
India first published in Vol, XIX, Parts I and II of the Journal of
the Binar and Orisse Research Society for 1933.  Dealing with the
later Vakataka period, the author refers to the wealth of the
second Vikataka empire which enabled even a minister to excavate
and decorate with paintings a Chaitya at Ajanta. The influence of
Ayodhya is discussed by him in Part III. It cannot be gainsaid
that Ayodhya is rich in traditions which cmbody our Hindu
civilization and it is important to note that Samudragupta fully
imbibed that tradition. He expanded the domains of his empire
and represented the Hindu imperialistic ideal 4t its best. The
story of his conquests is a narrative of the rule of law conditioned
by Dharma.,

*
k ok

Vasudeva Sharana Agrawala deals with the DPre-Kushana
Art of Madhura in Vol. VI, Part 11 of the Jowrnal of U. P.
Historical Society and summarises the achievement of the
Kushana artists under four heads: (i) The figure of the Buddha
was carved in stone for the first time, (ii) Images of various
Brahmanical deities were made, (iii) ‘The ancient cult of
Yaksha worship was perfected conforming in composition and
technique to, the Sinchi and Barhut tragitions, and (iv) Yet
sectarian character was preserved in their work. Dr. Radha
Kumud Mukherji discusses in the same volume the problem of
early Mauryan chronology and history. He regards that the
date of Chandragupta’s accession to the sovereignty was 323 B.C,
and not 317 B.C. Unfortunately, the writer does not consider the
reference to the twelve years’ famine and Chandragupta accompany-
ing Bhadrabahu Srutakevali to Sravanabelagola in the far south. If
this southern migration be true, then it inay be possible to fix the
period of his reign with a little more certainty. The reason which
led to the migration would also be a matter for consideration.

%

In his article on the cultural affinities between India and

Africa published in the Man in India, Vol, XIII, No, I, Jiban
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Krishna Gan quoting R. D. Oldham considers that India was
once connected with Africa by land. Similarities of the fauna and
flora of these regions apart, other reasons are given. The cretaceous
rocks of Madagascar and the cretaceous beds of Southern India
are supposed to compare very favourably. Palaolithic industries
seem to point in the same direction. Proceeding to ethnographic
considerations, the boomerang is said to mark a further instance.
An examination of the bows and arrows in use in India is regarded
as giving useful results. The fire-drill, habitations, string figures,
immolation are other items in which fruitful comparisons have
been made. .

A Korean eighth century bronze image of the healing Buddha
is the gift of Edward Jackson Holmes in memory of his mother
and is reproduced in Vol. XXXI, No. 185, of the Bulletin of the
Museum of Fine Arts. It is heavily gilded and represents the
supreme lord of medicine in the Buddhist Pantheon who responds
to prhyers and cures as well as prevents ailments, both temporal
and spiritual., This statue is considered an example of the
‘'supreme height of sculpture in bronze attained by the Koreans
while the very pose of the Buddha here and his benign coun-
tenance suggest ease and compassion creating in the mind of the
seer a sense of human, yet superhuman kindliness.

% )

In the Journal of the Annamalai Universty, Vol. II, No. 1,
Mr. M. A. Ramaswami Sastri concludes his interesting article on
the Doctrine of Splota. Not merely artha but also dhvani is
treated as vivarta of sphota and, according to Bhattrhari, the
experiences of differences are mere superimpositions (adhyasas)
based on the different cognitions of $abda as manifester and
manifested. He also gives the conception of sabda by other
systems of philosophy such as the Naiyiyika, Mimamsaka and
Vaiyakarana. %

We are told that Kesirdja of the thirteenth century was not a
Jain but a Brahman by Srinivasa Rangacharya in the Kerunataka
Sahitya Parishat Patrika for October 1932. This question
requires more careful scrutiny than is possible in a short note.
It is difficult to say that the premises of the author point to the
conclusions which he derives therefrom,



Books received during the Quarter ending
30th June 1933.
Presented by: —
Authors—
Asanas, Pt, I: Yoga Series, Vol. I—by Swami Kuvalaya-
nanda.
Sankaracharya and his Kamakoti Peetha—by N. K. Venka-
tesam Panthalu.
Govinda Deekshita—by N. K. Venkatesam Panthalu.
Government of Mysore—
Village Panchayets Administration Report, 1931-32.
Live-Stock Section Report, 1931-32.
Revenue Administration Report, 1931-32.
Mysore Treasuries Report, 1931-32.
Yogasrama, Madras—
Hindu Pharmacopeeia—Dby A. R. S. Sundaram.
Government of India—
Catalogue of Wall-Paintings from Ancient Shrines in Central
Asia and Sistan—by Sir Aurel Stein and Fred. H. Andrews.
Sir Charles Todhunter—
Chapters of the English Black Monks, Vol. II—by W. A.
Pantin.
Government gf Cochin—
Cochin Ar'chaeological Report for 1931-32.
University of Mysore—
The Calendar for 1931-32, Vol. II.
The Calendar for 1932-33, Vol. 1.
Government of Travancore—
Travancore Administration Report, 1931-32.
By purchase :—
Indian Antiquary : Index to Vols. I—L.
(1872-1921), Vol. I—by L. M. Anstey.
Do. Vol. II—by L. M. Anstey.
Indian Annual Register, 1932, Vol. II—by Mitra.
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THE TWENTY-THIRD ANNUAL MEETING
OF THE MYTHIC SOCIETY

Bangalore, Gth September 1933

THE HoN’BLE LT.-Cor. C. T. C. PLOWDEN, C.I.E.
in the Chaiy

THE Twenty-third Annual Meeting of the Mythic ‘Socicty
was held in the Daly Memorial Hall on Wednesday, the 6th
September 1933 at 5-30 p.M. with the Ion’'ble Lt.-Col. C. T. C.
Plowden, c.L.E., British Resident in Mysore, in the Chair,
when a large number of members and friends were present.

On behalf of Rajakaryaprasakta Rao Bahadur Mr. M.
Shama Rao, President of the Society who was unavoidably
absent on the occasion, Principal F. R. Sell, in offering
a most hearty welecome to the distinguished Chairman of the
Meeting, delivered the following :

PRESIDENT’'S SPEECII

Permit me to offer, on behalf of the members of the
Mythic Society, a hearty welcome to our csteemed British
Resident, the lon’ble Lt.-Col. Plowden. He is not a
stranger to us, for he was Secretary to the Resident in
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Mysore in 1919 and he was here for about three years. After
he left us he has had a distinguished career in a number of
Native States and he has now come back to us with more
knowledge and more experience. It has been our good fortune
that all the predecessors of our present Resident have been
kind and considerate to us and Colonel Plowden has shown
himself ready to walk in the same path. We may all fully
hope that under his distinguished support the Mythic Society
will make substantial further progress. We may take this
opportunity of once again offering our tribute of gratitude to
the memory of Sir Stuart Pears, one of our former Residents
whose support procured for us a yearly grant-in-aid from the
Government of India. As a member of the Mythic Society by
mere association, my mind travels back to the Residents of
former days who represented the British Government at the
Court of Mysore. The first Resident was Barry Close and he
8o. successfully co-operated with Purnaiya, the Minister, in
putting down the disorders that had occurred after the fall of
Tippu, that the latter when he established the new town of
what is now known as Closepet, to arrest the outrages commit-
ted by the robbers who were infesting the Ramagiri hill
close by, named it after the Resident and even now a pillar
in the town commemorates this event. In an inscription on
this pillar Close is referred to as a friend of Mysore. The next
Resident Webbe’s association with Mysor2 is commemorated
by a Pillar at some distance from Seringapatam, which has
now acquired the incongruous name of Rana Kamba or War
Pillar, on account of a military engagement that took place
near by, between some mutinous British soldiers and the
Mysore troops sent to arrest the march of the mutineers. The
name of Wilkes is well known to all as he wrote for the first
time a detailed history of Mysore. Sir John Malcolm is re-
membered by the large Hall which is attached to the building
known as the lower Residency at Mysore which he constructed
on the occasion of his marriage. The Hon’ble A. H. Cole
held office as Resident for nearly 17 years and a tract of
ground near the Banni Mantap in Mysore goes by the name of
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Cole’s Garden. Other Residents whose names are remembered
even now, are Cubbon, Bowring, Gordon, who were also
Chief Commissioners, Robertson, Fraser and Daly.

Cubbon rides in solitary grandeur in Cubbon Park before
the Public Offices in Bangalore. Bowring, Robortson and
Fraser come next. The first two are known by the towns
which bear their names and the last by the petta in his name
in the C. and M. Station. Gordon’s Statue at Mysore is a
familiar sight to all. Sir Hugh Daly’s name is honourably
connected with this hall. It is a Memorial to him. As far as
I have been able to look into the past history of several of
the Residents and as far as I have personally known some of
the later Residents, it is a pleasure to e to say that they
have all along dgne their best to befriend the cause of Mysore,
fometimes even in opposition to their own Government, and
the péople of Mysore should ever be under a debt of gratitude
to them.

Now, Sir, we are sure you will be no exeeption to the
galaxy of Residents that we have had in the past and I
request you to accept our welcome which comes to you sincere-
ly from our heart and perform the functions of the day as
Chairman of this meeting. '

**ﬂ=

Mr. S. Srikantaya, General Sceretary and Treasurer, then
read the following report for the year 1932-33:—

ANNUAL REPORT FOR TITE YEAR 1932-33

The Committee of the Mythic Society have great pleasure
in placing before you this evening the Annual Report for
1932-33.

We deeply deplore the demise of the following:
Sir Dorabji Tata, an IHonorary Vice-Prosident of the
Society, Rajadharmapravina C. S. Doraswami Iyer, Mr. S.
Shamanna, and Mr. G. R. Carline of the Bankfield Museum,
Halifax. We offer our heartfelt condolences to the bereaved
members of their families.
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Membership.—Membership continues steady. Members in.
arrears are requested to be so good as to clear them up at an
early date. We renew our appeal to our members to introduce
new members to the Society and augment its strength.

Meetings.—Several meetings were held during the year.
We are grateful to our Patron His Highness the Maharaja of
Mysore and the Palace for the exhibition of cinema films
relating to His Highness’ trip to Kailasa and Manasarovara
which were shown on the 15th August 1932. Dr. M. H.
Krishna delivered an interesting illustrated lecture on
‘“ Mohenjo-Daro’* and Rajasevasakta Rao Bahadur Dr. S.
Krishnaswami Aiyangar’s lecture on ‘‘ Temple Worship in the
History of Indian Religious Development’” was well appreei-
ated, Mr. S. Srikantaya also gave two interesting lectures on
“The Heavenly Mansions of the Hindus’'. An illustrated
lecture on ¢ Chandragiri > was by Mr. V. N. Srinivasa Rao.

Finance.—~The receipts during the year amounted to
Rs. 3,737-13-0 including an opening balance of Rs. 208-9-6
and expenditure incurred was Rs. 3,683-0-6, leaving a closing
balance of Rs. 54-12-6.

The cut of Rs. 50 per mensem in our grants for the last
two years is a great hardship and we are unable to give any
attention even to the ordinary activities of the Society.
Our periodicals have to be bound and preserved in book-
eases which costs money. Funds are equally wanted for
purchase of new books. The Government of His Highness the
Maharaja have been pleased to continue the temporary but
now reduced grant of Rs. 50 for another period of three years
up to May 1936. We have been renewing our appeal to the
Government to restore the grants and we trust general
financial conditions will enable the Government to place us in
a better position at no distant date.

We are highly thankful to Mr. T. M. 8. Subramaniam of
the Bank of Mysore for very kindly continuing to audit the
accounts of the Society.

Reading Room.—The total number of visitors to the Free
Reading Room attached to the Society during the year wasg
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2,628. Daily newspapers and many other periodicals aré
placed on the table. For purposes of convenience, the more
important journals ave kept in a separate almirah in the
office room, always available to readers.

Library.—Few books have been added to the Library by
purchase. Presentation of books continues, however. The
binding of periodicals to be placed in the Library and the
acquisition of missing numbers have been progressing, though
it has not been possible to do much in this direction. Every
effort is being made to make our Library more and more
useful to research workers.

We shall gratefully welcome the presentation to the
Society of valuable books and periodicals in the subjects in
which we are interested. Our thanks are due to the Govern-
ment of India, the several provincial administrations in India
and Burma, the States of Mysore, Hyderabad, Baroda, Kash-
mir, Travancore, Cochin and Pudukkottai, the Universities of
Mysore, Madras, Calcutta and Dacca and the Annamalai
University and the various authors and publishers for sending
works for review.

The Director of Public Instruction in Mysore has again
promised us to send more books to the Library for which we
are grateful.

In addition to lack of funds, want of space is a great
handicap for us to equip the Society for research work on a
gound and satisfactory basis, as stated in the last year’s report.

Journal.—The Quarterly Jowrnal of the Mythic Sociely i8
becoming -increasingly popular among the learned and the
standard set up for it by its founders is well maintained.
The articles, reviews and editorials appearing in it are widely
appreciated and every effort is being made to make it a
leading literary periodical on antiquarian research.

Ezchanges.—Our exchanges include almost all the learned
periodicals of the world and form a very valuable addition to
the Library.

Daly Memorial Hall—The Hall and premises are in good
condition. During the year under review, the annual conferences
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of the All-India Engineers’ Association, the Agricultural and
Experimental Union and the Motor Bus Owners’ Association,
amongst others, were held in the Daly Memorial Hall.

General.—An award of Rs. b0 for an approved essay on
‘“The Evolution of the Kannada Drama’ was announced in the
last year’s report; but unfortunately no essays were received
before the prescribed period. The donor has proposed to
renew the award with some modifications and it is in
conternplation to make an early announcement in the matter.

It is our pleasant duty to offer our congratulations to the
Hon’ble Lt.-Col. R. J. C. Burke, till recently British Resident
in Mysore and Diwan Bahadur V. T. Krishnamachariar,
Dewan of Baroda on the knighthoods conferred on them
during the year. We also congratulate Rajamantrapravina
Mr. K. Matthan and Mr. R. V. Krishnan on the distinction of
Diwan Bahadur conferred upon them, Rao Bahadur Dr. S.
Krishnaswami Aiyangar on his becoming a Rajasevasakta and
Mr. C. Hayavadana Rao on the double distinctions he has
secured, viz., Rajacharitavisarada and Rao Sahib within the
short space of a few months.

In conclusion, we beg to express our deep gratitude to
His Highness the Maharaja of Mysore, His Highness the
Yuvaraja, the Hon’ble the British Resident in Mysore, the
Government of Mysore and the Government of India for their
continued and generous and sympathetic support of the Mythic
Society.

='s**

Mr. Sell proposed the adoption of the Report and in
doing so referred to the excellent services of the Society’s
indefatigable and energetic Secretary, Mr. Srikantaya and
said that the most sincere thanks of the Society were due to
Mr. Srikantaya. He suggested that these remarks may be
embodied in the Report. The Report with the addition, on
being seconded by Mr. Justice K. Sankaranarayana Rao, was
duly adopted.

Mr. Justice M. Ramachandra Rao next proposed that Rao
Bahadur M. Shama Rao be re-elected the President of the
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Society for the ensuing year and Rajacharitavisarada Rao
Sahib Mr. C. Hayavadana Rao seconded the proposition. The
proposition was carried with acclamation.
Proposed by Mr. D. Venkatramiah and seconded by Mr.
V. R. Thyagaraja Iyer, the following gentlemen were unani-
mously elected for the several offices and to the Committee :—
Vice- Presidents :
Sir Mirza M. Ismail.
Mr. K. 8. Chandrasekhara Aiyar.
Mr. P. Raghavendra Rao.
Mr. K. R. Srinivasiengar.
Mr. K. Chandy.
Mr. K. Matthan.
Mr. R. Narasimhachar.
Dr. E. R. Mectcalfe.
General Secretary and Treasurer :
Mr. S. Srikantaya.
Joint Secretary :
Mr. A. V. Ramanathan.
Bditors :
Mr. F. R. Sell.
Mr. K. Devanathachariar.
Mr. 8. Srikantaya.
Branch Secretaries for
Eihnology—Mr. C. Ilayavadana Rao.
History—Rev. C. Browne.
Folklore—Mr. B. Puttaiya.
Members :
The above ex-officio and
Mr. P. Sampat Iyengar.
Dr. R. Shama Sastri.
Mr. N. S. Subba Rao.
Mr. A. R. Wadia.
Dr. M. H. Krishna.
Mr. K. H. Ramayya.*
Mr. S. Shamanna.
Dr. C. B. Rama Rao.

* Since deceased.
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CHAIRMAN’S ADDRESS

It is a very great pleasure to me that I have been given
an opportunity to take part in the deliberations of the Twenty-
third Annual Meeting of the Mythic Society. I greatly
appreciate your kind invitation to me to be the Honorary
President and to occupy the Chair this evening and I thank
you for the honour you have done me.

The pleasure of associating myself with the Mythic
Society is enhanced by the fact that this is an institution in
which my predecessors have taken a genuine and lively
interest and that the hall in which we are assembled—the
home of this Society—is named after one of my distinguished
predecessors, Sir Hugh Daly. Gentlemen, I can assure
you that I shall always evinee the greatest interest in this
Society.

It is not within the sphere of a Resident to attempt to
unravel the tangled threads of history and archwxology. His
activities lie in a different field. So it is not as a savant, but
a8 a layman interested in your activitics and anxious to
acquire knowledge that I stand in your midst.

It is now eleven years since T was last in Bangalore.
During that period the Society has sustained a great loss in
the death in 1926 of its Founder-President, Father Tabard
(whom I knew well), who guided its destinies for over sixteen
years from 1909. Even at this distance of time, I would
like to pay a tribute to his indefatigable energy and indomi-
table perseverance which led to the formation and subsequent
development of the Mythic Socicty. Though severed from
our midst by the hand of death, it may be that his spirit still
watehes over us and rejoices to find that the Society of which
he was ¢ the life and soul ’ maintains its vigour undiminished.
I find that his friends and admirers have instituted a medal to
be awarded every year for the best essay on a prescribed topic
connected with the objects of the Mythic Society. It would
be difficult to think of a better way of perpetuating the
memory of Father Tabard.
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Anyone who takes stock of the twenty-four ycars which
have passed since the Society was founded cannot but be struck
by the great progress which it has made during that period.
We have all listened with great interest to the report whieh
has just been read by Mr. Srikantaya. The Society may well
feel proud of its record of all-round progress. Its membership
is maintained and the Quarterly Journal of the Mythic Society
has established a reputation of its own.

I am glad to note that the financial position of the Mythic
Society is satisfactory. But it cannot be forgotten that
several important schemes which, if carried out, would add to
the usefulness of the Society are held up owing to insufficiency
of funds. As stated by the Secrctary and Treasurer, ¢ want
of space is a great handicap .... to cquip the Society for
research work on a sound and satisfactory basis . Fortunately
Mysore is a State in which we find numerous instances of the
manifestation of public spirit in a practical manner. His
‘Highness the Maharaja never fails to give the lead in the
advancement of culture. It is to his munificence that we owe
this splendid hall. Wherever we cast our eyes in this hall we
find abundant proof of that sense of public spirit which has
animated, and which I hope will continue to animate, its
well-wishers.

I am sorry to see, from the annual report, that, though
a prize was offered for an essay on ‘‘The Evolution of
the Kannada Drama’, no entries were received within the
prescribed period. Mysore is the ancient home of Kanarese
literature and there is no lack of talent.

One of the important activities of the Mythic Society is
historical research. The Mysore State offers a unique field for
the research student. Anyone who has had the pleasure of
travelling through Mysore or who has studied that monumen-
‘tal work of Lewis Rice, the Kpigraphia Carnatica, the
encyclopxzdia of archwmological research in Mysore, and the
annual reports of the Archwological Department, will be
struck by the vast possibilities which Mysore affords to the
historian. The Edicts of Asoka in the north-eastern parts of
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the State, Sravanabelagola, a spot hallowed by the footsteps
of that Jain saint, Bhadrabahu, and where Chandragupta
Maurya—a name famous in Indian history—spent the evening
of his life after having given up the mantle of an emperor for
the garb of a hermit, are treasures of historical interest. Then
again, the recent excavations at Chandravalli have opened up
a virgin field for the research scholar. Though excavation
work has for the time being been suspended, I hope that,
when the work is resumed, it may lead to the unearthing of an
ancient city so that we may then call Chandravalli the
Mohenjo-Daro of the South.

Gentlemen, I am confident that the Mythic Society has a
bright future before it. In your President, Rao Bahadur
Shama Rao, whom I may call the Nestor of scholars in
Mysore, you have a wise guide and in Mr. S'rlkantaya, you
have an enthusiastic Secretary and Treasurer.

If I may recall the words of a former Chairman, the ¢ first
idea in founding the Society was to bring more intimately
together both Indians and Europeans’ so that they might
¢ discuss in a friendly way the fascinating problems connected
with Indian history ...... . Gentlemen, it is that spirit of
mutual understanding and co-operation which we may all
hope may be brought to bear in solving not only the intricate
problems of Indian history but also other and greater pro-
blems connected with this great land. .

In conclusion, I commend the many-sided activities of
the Mythic Society to each and every educated man so that
the Society may develop into a great centre of scholarship
and research. 1 wish the Society a long career of increasing
utility not only to Mysore but to all India.

*
% %k
Mr. Sell proposed a very hearty vote of thanks to the
Chairman of the evening in suitable terms,
With three cheers to His Highness the Maharaja of
Mysore, the meeting terminated.



STATEMENT OF RECEIPTS AND
EXPENDITURE '
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THE MYTHIC
Statement of Receipts and
RECEIPTS AMOUNT
Rs. A. P.
1. Opening Balance . .. . . 208 9 6
2. Subscription—
Resident Members .. .. . 17 0 O
Moffussil Members .. .o . 476 8 0
Li:fe-Members .. .. . 25 0 0
3. Grants—
Government of Mysore 1,500 0 O
Government of India 300 0 O
4, Interest and Dividends .. .. 703 10 O
5. Recoveries from Staff .. . . . 210 0 O
6. Sales .. . . 41 1 6
7. Hall Charges .o . 48 0 O
8. Advertisement Charges .. . 50 0 O
ToTAL 3,737 13 0
At Face Value
Reserve Fund . Rs. A. P.
1. Mysore State Loan 6 %4 % Stock .. .. 9,850 0 0
2. Mpysore State Loan 6 4 % Bonds .. .. 200 0 O
3. Mpysore State Loan 5% Bonds .. .. 1,500 0 0
4, Mysore Bank Share (one) .. . . 100 0 O
ToTAL .. 11,650 0 0

Certified correct.

T. M. S. SUBRAMANIAM,
' Hon. Auditor .
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SOCIETY, BANGALORE
Expenditure for the year 1932—33.

PAYMENTS AMOUNT
Rs. A. P,
1. Establishment—

Pay of the Staff .. .. . . 1,092 0 O
Lighting Charges . . . .. 18512 0
Bicycle Account .. .. .. .. 17 1 0
Garden .. .. . .. 7014 0
Premises .. .. .. .. 6413 0
Furniture .. .. 11 0 0
Electrical Accessones and Repalrs .. .. 32 9 6
. Livery . . . . 13 7 6

2. Journal—
Printing .. .. .. .. 1,200 0 O
Postage . . .. . 41210 0
Typing R .. .. .o . 7 40

3. Library—
Books Purchased .. .. .. .. 60 6 0
Subscription ta Newspapers . .. .. 80 8 O
Book Binding . e .. 10212 0
Miscellaneous .. . . .. 4210 0
4. Advance to Staff . 50 0 0
5. Stationery .- . e .. 85 7 6
6. Bank's Charges - . .. .. 6 7 0
7. Miscellanenus . . . . 147 7 0
8. Closing Balance .. .o .. . 54 12 6

°

TOTAL .. 3,737 13 0

Details for Closing Balance— Rs. A. P.
1. In the Bank of Mysore .. . . 4015 3

2. With the Curator .. .o .. 4 71
With the Branch Secretaries .. .. 9 6 2

ToTAL .. 54 12 6

S. SRIKANTAYA,
Secratary and Treasyrer,



ADVAITA AND SANNYASA

BY SWAMI JAGADISWARANANDA

ADVAITA is the peak of spirituality and Sannyasa is the
summum bonum of life according to Hindu religion. These:
two words, Advaita and Sannyasa, indefatigably recur in
Hindu Shastras especially in treatises of Sankara and his
school. But their meaning has unfortunately been twisted
and tortured and their implication misunderstood. It hasbeen
said quite often that Sannyasa is anti-social and that Advaita is
a myth. But in the unforeseen life of Sri Ramakrishna, latest
apostle of renascent Hinduism, Advaita and Sannyasa have
again been reaffirmed and reinterpreted in hitherto unknown
and quite a new light. Hinduism is revitaliséd, nay reborn,
in the life of Ramakrishna. Let us then see from a study of
his spiritual experiences what Advaita and Sannyasa can
contribute to the solution of world problems as regards
philosophy and religion.

In the Rig Veda, the oldest scripture of Hinduism, we
find distinctly the doctrine of Advaita in an unequivocal
way from the passages such as ‘‘ Ekam Sat Vipra Bahudha
Vadanti,”” d.e., Ultimate Truth is One-without-a-second
though seers describe it variously. Again the Bhagavat
Gita, the grandest gloss on the Vedas, amplifies in a mar-
vellous way the doctrines of Advaita and Sannyasa so much
so that we can safely say with Wilhelm von Humboldt
that the Gita is the most beautiful, perhaps the only true
philosophical song existing in any known tongue expounding
the principles of religious harmony. The Gita is so very
universal in its gospel that it surpasses any sacred scripture
in the world in the breadth and depth of vision and outlook
on life and religion. In the modern age the life of Rama-
krishna is perhaps the greatest living commentary of the
Gita. It is ho exaggeration to say that he was the personi-
fication of the Gita. The message of the Gita cannot be
properly comprehended without the life and teachings of
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Sri Ramakrishna. The true import of the Gita which is a
religious harmony and a spiritual synthesis has been literally
lived by Ramakrishna. Romain Rolland has truly said that
he is the culmination of spiritual culture of at least three
thousand years of three hundred and thirty millions of people,
for Ramakrishna exemplified in his life the hoary experience
of the Hindu race through the ages.

Advaita and Sannyasa are almost synonymous. Sannyasa
is Advaita or Religion of the Absolute lived and Advaita
i8 the religion of the Sannyasa. Upon the bed-rock of Advaita
modern Hinduism in and through Ramakrishna has built
a wonderful and unprecedented edifice of spiritual symphony
of the conflicting creeds of the modern world. This genius
of religious harmony is most creative in the new age. After
practising successfully the spiritual disciplines of the different
schools of Hinduism, namely, Tantraism, Vaishnavism, Sai-
vism, and others culminating in Advaita, Sri Ramakrishna
practised the religions of Islam and Christianity. He was
blessed with divine visions of the personal Godhead, in
the forms of Mahomed and Christ, the respective goals of
those semitic faiths. Then his mind soared higher and was
merged in the vision of the Transcendental Absolute, ¢ beyond
mind and words —avingmanasagocharam. Hence philosophi-
cally Advaita is the real destination of Islam and Christianity
although it is generally overlooked:; and Muslim Sufis and
Christian mystics who testify to this impersonal super-con-
scious experience are, in the true sense of the term, Advaitins.

Deha-buddhi or body-idea being predominant in average
man, he cannot but conceive God as man and in man.
Man is 8o concrete in constitution and human in mind that
he must realize the humanity of God, i.e.,, God as a person
magnified to the infinite degree. So man visualises God in the
form on which he meditates, though God has no fixed or patent
form. Mind-stuff is cast into the mould of the image of the
meditator's chosen deity. So, personal forms of God are
creations, rather projections of the human mind and they only
oxist as long as the mind. Mind can only grasp the personal
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aspect of Godhead. But if the aspirant persists in his spiritual
search he will be blessed with the Impersonal and Immanent
aspect and finally the Transcendental and Absolute aspect of
the, Ultimate Reality which is supra-mental, i.e., beyond
mind. So man sees God on the physical plane, as personal ;
on the mental plane as semi-personal or Immanent and on
the spirit plane as the Absolute. This super-conscious state
is described by Hinduism as Samadhi; by Buddhismn as
Nirvana; by the mystics as Eternal Rest and so on. This
state of Advaita or Absolute Oneness is not the goal only
of Minduism but of all religions as well. But it fell to
Hinduism systematically to develop it as a full-fledged science
whereas in other religions it had an arrested growth or checked
development. Yet the idea is latent in all religions. As
all the personal aspects of God professed by'dif[erent faiths
are personal manifestations of the same impersonal and
Absolute Reality, so on the basement of the Advaita alone,
apparently opposed sects of Flinduism and other religions can
be beautifully harmonized.

Hinduism thus classifies the variety of religious experi-
ences into dualistic (personal), the semi-unitistic (immanent)
and the monistic (absolute) kinds. A comparative study of
religions will reveal that triune nature of Godhead underlies
each of them. Like the Ilindu conception of Brahma, Iswara,
and Avatar, Christianity also preaches Holy Trinity, namely,
God the Father, God the Holy Ghost and God the Son or
Christ. Mahayana Buddhist conceptions of Dharma Kaya,
Sambhoga Kaya and Nirmana Kaya and Chinese conception
of Tao, Ti and Laotze correspond to the same Trinitarian
idea. [If we thus recognize the trinity of Godhead in all
religions, religious harmony comes within the reach of every
religion and it will never look like a day dream as many
are inclined to suppose.

Man starts his spiritual search as a dualist and ends
it in the vision of the Advaita, the acme of spiritual evolution.
Dualism is not an end in itself but a stepping stone, a means
to Advaita. Vaishnavism, Saivism and Christianity are
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religious dualisms and do not, therefore, recognize Advaita.
One is a Saivite or a Christian as the chosen ideal is Shiva,
or the Ishtam is Christ and so on. Human nature varies
with cach individual, so one's path cannot but be different
from that of another. Man has got to select his Ishtam suitable
to the temperament and bent of his mind. Path to God cannot
be imposed on any one by an external agency. It is an
irony of fate that theological crudities of every religion have
tried to strait-jacke! the whole of humanity in one way alone
and this is the root of all religious rivalry though such a
thing can never happen to humanity. Hinduism, of course,
grants freedom to the individual in choosing his way to
God, with this dictum that Advaita is the limit of spiritual
endeavour. But an individual, say a Saivite who is so
called because nis Ishtam is Shiva, does no longer remain
a Saivite when he transcends the boundary of personal
Godhead and enters the realm of the Advaita or the
Transcendental Absolute. The same case applies to the
Christian, Muslim and Vaishnavite. The man whose God-
consciousness was 80 long confined to a particular personal
form of God now sees him in all his multifarious forms in
the impersonal immanent plane. He can adore in the same
breath Shiva, Vishnu, Mahomed and Christ, ete., with equal
devotion as Sri Ramakrishna did.

So long as there is the body-idea, the form-conscious-
ness of God-vision persists, and the overwhelming majority
cannot go beyond the idea of the personal Godhead, for
impersonal realization requires exceptional purity and other
mental and moral qualifications of an extraordinary type
which are vouchsafed only to a microscopic few. But when
man comes Lo the Advaita plane of spiritual realization, then
alone is he fit to be initiated into Sannyasa. So a Sannyasi is
always and must be an Advaitin ; no matter how he started his
spiritual life whether as a Hindu, or a Christian, or a Muslim.
That is why Sankara laid so much emphasis on Advaita
and Sannyasa. Sannyasa is an achievement, a state of
‘Advaita realization beyond name and form, body and mind.

2 F
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Whosoever attains to this stage is a Sannyasin and none else.
So a Sannyasin is an Advaitin, and he cannot be called a
Hindu, a Buddhist, a Muslim or a Christian. He has no
religion in the sense organized religions are now generally
accepted and understood. But he belongs to Absolute, Cosmic
and Eternal religion of which different religions are but
different facets. All the world teachers perceived, preached
and professed the one eternal religion of Advaita but they
delivered their message in the language of the local people
according to the needs of the time and mortals have labelled
their teachings as Buddhism, Hinduism and so on. But
Absolutism exists in all religions in some form or other, in
Islam as Sufism, in Christianity as mysticism, in Buddhism
a8 Zenism and so on.

Advaitism is the religion of Sannyasa and this is the
ideal of Vedic Sannyasa whose scriptures are the Upanishads.
In Advaitism all religions are harmonised and the Sannyasin
at least ideally is a living embodiment of such a spiritual
synthesis. But a lower state of Sannyasa is also allowed,
namely, Vividisha Sannyasa which is almost academical or
institutional to which modern monks belong. According to
Hinduism Sannyasa is a super-social institution. A Sannyasin
is not a member of the society. He is considered as a dead
man, a man beyond the pale of social laws. Sannyasa is not
anti-social but the logical fulfilment of Hindu social ideals,
and of all religions. Thus a Sufi is not a Mahomedan; a
Sannyasin is not a Hindu; a Mystic is not a Christian and a
Bhikshu is not a Buddhist. Though they were born and
brought up in their inherited faiths now they have transcended
them. Truly it is said that it is good to be born in a Church
but it is bad to die there. Nevertheless all religions save
Hinduism have fear of Truth and seem disinclined to
interpret their doctrines in this light. Hinduism alone can
boldly face the latest findings of modern thought and meet the
challenge of the age. All other religions are static as it were
but Hinduism alone is dynamic and creative from age to age.
On the bagis of Advaita Hindu religion is expanding from
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century to century through the eternal line of its apostles.
Modern Hinduism in the present era has considerably gained
from expansion and assimilation in and through Sri Rama-
krishna, breaking all previous records. As in the past so in
the present she is recady to accommodate rival faiths in her
catholic bosom.

Hindus now can worship Christ and Mahomed as their
Ishtams as they do in the case of Shiva, Rama, Vishnu and
Krishna, without formal conversion into other faiths. Sri
Ramakrishna who practically ended the conversion controversy
lived and taught this message to modern Hindus. Conversion
will curtail their religious freedom. Hinduism, on the other
hand, will give infinite scope and liberalism to develop their
spirituality in all possible ways. For a Muslim or a Christian
it is 8sin to worshlp other gods except their own and that in
their personal aspects only while exclusion and excommunica-
tion are unknown to Hinduism though other religions are
past-masters in this respect. So in and through Ramakrishna
renascent Hinduism has accepted Christ and Mahomed in
its pantheon as divine incarnations and has removed
religious rivalry which confronted India for centuries. The
movement inaugurated by Ramakrishna and his chief dis-
ciple Vivekananda does not believe in any formal conversion
but in cultural and spiritual assimilation.

How are Christ apnd Mahomed to be accommodated in Neo-
Hinduism ? The Ramakrishna Mission has already attempted
this task. Some Christians and Muslims have already joined
the monastic order of the Mission. They still adhere to their
personal faiths. Only they have supplemented them with
Advaita which they could not do in their respective folds.
Some even go to the length of calling themselves Christian
members of the Ramakrishna order. No religion in the world
can be as bold as Hinduism and Advaita and Sannyasa
present the challenge of Hinduism to all existing religions,
Ordinarily they are Muslimm, Hindu or Christian according
to their respective Ishtams but when they become Sannyasins
with the progress of their spiritual unfoldment they become
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Advaiting and nothing else. This is the newest feature of
modern Hinduism. Thus and thus alone can India accept
Christ and Mahomed and in no other way. In the Hima-
layan Advaita Ashrama founded by Swami Vivekananda of
hallowed memory, no personal god is worshipped by the
regident monks but only the Absolute Reality. It is meant
for the Absolutists alone of all religions. Truth in its relative
agpects is many but in its absolute aspect is One-without-a-
second. Different religions are different readings of the same
Absolute from different planes of mind.

In the Ramakrishna order which is a non-sectarian
brotherhood adherents of different religions embrace each other
on the basis of Advaita. The memorial temple of Vivekananda
at the Mission headquarters enshrines ‘Om’, the mystic
symbol of one Reality. The Ananda Ashrama of the Mission
in California instals and worships all the prophets ‘of the
world equally as do some other centres of the Mission in India.
Natiyvity of almost all world teachers is celebrated by the
Mission in many places. This is not enough. The Time-Spirit
demands every Hindu temple to be a Parliament of Religions.
The Scriptural name of Hinduism is Sanatana Dharma or
Eternal Religion in which all religions are harmonized.
Hinduism is as deep as time and as wide as space. It has
the eternal vigour and youth always ready for any adjustment.
On the basis' of Advaita and Sannyasa a new perfection,
a new culture, will grow co-ordinating the entire world of
thought and activity. While the spirit of liberalism and
universalism is at work very actively in all religions, it is most
manifest in Hinduism.



TWO CENTURIES OF WADEYAR RULE
IN MYSORE (1565-1761)

By N. SuBsa Rau, M.A.
(Continued from Vol. XXIII, No. 4, p. 473)

III.—General Culture

Religion : (a) Evolution.— We may now proceed to deal
with religion in Mysore during the period : Virasaivism, in its
popular form, the Janigama creed, was the prevailing religion
in the Karndtaka country—including the principality of
Mysore—in the latter part of the sixteenth century and early
in the seventeensh.  According to Chennabasavapuranal® by
Viriipaksha Pandita, this religion, which appears to have been
on the wane during the years immediately following the battle
qf Talikota, was revived in full vitality and vigour in or about
1584, with the inauguration of the rule of Vira Vasanta
Bhiipala in Basavapattana in Southern Karnataka on the banks
of the Kavéri. Temples and Mathas are said to have been
constructed in Basavapattana and the religion of Basavanna
spread in the surrounding tracts through Jangama priests or
saints. Although the historicity of Vira Vasanta may be open
to question, the prevalence of the religion in its new form is
testified by the epigraphical records of the period. The
Kanarese chiefs who followed this religion, usually called
themselves Wadeyars'?® (Wodeyars, Odeyars—meaning Lords),
taking the title apparently from their spiritual preceptors,
whereas those chiefs who had already professed the faith,
continued their honorific title, as in the case of the rulers of
the principalities of126 Mysore, Ummattur, Talakdd, Ammach-
avadi and so forth.

124 V, 10, pp. 423-425.

125 The word is variously spelt in the original documents, ¥ ageyar being
the most colloquial form.

1268 Chikkadevardya Vamsivajs, pp. 9-11.
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Viragaivism in the Kannada country flourished under the
Aravidu dynasty of Vijayanagara, particularly in the viceroyal-
ty of Seringapatam. We may note some interesting instances
in this connection: Ramarédjayya, in 1576,127 recorded a
charter setting apart lands in Terakanambi for the food of the
great Mahant Gangédharadeva of the senior Matha of
Nanjangud, virtuous and of pure Sivachdra, together with
Jargama Chatra (feeding house for the Jangamas). An
inscription of Tirumala, dated 1604,128 records the building of
a Lingdyat Matha in the Viréévara temple at Sivanasamu-
dram for the feeding of the Jangamas. Another inscriptionl??
of 1605 records the grant by the chiefs of Arakothara for the
offerings, etc., to the family god Viré§vara or Virabhadra,
during the reign of Venkatapati Raya (Venkata I). It is
interesting to notel®0 that a grant of lands in the Malalavadi
country to Rudragana of Nanjardjapattana for the service of
Annadani Mallikarjuna, is recorded to have been made by
Tirumala in the presence of ‘one lakh and ninety-six thou-
sand Jafhgama deities,’ while another inscription!3! records
the grant of a village by Tirumala to Holinahala Linganna of

wSrirangapattana Matha (evidently another Janigama Matha).

Forms of religion other than Viradaivism likewise
flourished, and were tolerated by the rulers. It is significant
to note that in his grant,!3? dated 1576, Ramarajayya provided
also for the Brahmana satra (feeding house for Brahmans of
all sects), while another record,!¥ a grant by Tirumala, dated
1604, specifically refers to the feeding of Brahmans.

The Wadeyars of the principality of Mysore in this period
(1565-1610), though they appear to have professed the
doctrines of the Jangama creed, showed predilection for the

127 E.(., IV (2) Gu. 21
128 M.4.R., 1911-12, p. 52.
129 £.C., IV (2) Ch. 82.
180 g.C, 1V (2) Hs. 36.
181 £.C., IV (2) Ch. 194.
132 Pide fn. 127,

133 Pige fun, 128,



109

cult of Vishpu. This is indicated by the earliest extant grantl34
of the dynasty, dated 1598. It records a grant by Beftada
Chémaraja Wadeyar (younger brother of Raja Wadeyar), of
dtreyasa Gotra and Asvaldyana Sitra, of lands for Ramanuja-
kiita (assembly of the followers of Raminuja) and a Chatra
(inn) in the precincts of the Janirdana Swami temple at
Belagola where arrangements were made for the feeding of
twenty Sri Vaishnavas and thirty Vaidikas every day. The
mention of Saiva and Vishnu temples at Nanjangud, Tiru-
makiidlu, Belagola, Seringapatam and Melkote respectively,
in the record, would indicate that Saivism and Vaishnavism
flourished side by side in the viceroyalty, of which the princi-
pality of Mysore was a component part, and that the Mysore
Royal House paid equal attention to both the cults.

With the dcquisition of Seringapatam by Raja Wadeyar
(in 1610), Vaishnavism found greater favour with the Mysore
Royal House; and the theory that kingly power was based
on service to gods and Brahmans began to take definite
shape also.13% The earliest historical poem136 and the grants!3?
of Raja Wadeyar (1578-1617) reveal that while Raja
Wadeyar and his illustrious younger brother, Bettada
Chamaraja Wadeyar (who was of considerable assistance to
him in the acquisition of Seringapatam) were more inclined
towards the cult of Vishnu, they paid due regard to Saivism
and Sakti worship as well, more so, since Goddess Chamun-
deswari was, as now, the tutclary deity of the Family.

Chamardja Wadeyar (1617-37), the successor of Raja
Wadeyar, is!3® stated to have been a worshipper of both
Vishnu and Siva (Vishwisa-pajah), and his!® grants point to
equal attention to both the forms of religion. He was, we
learn, 40 an establisher of six daréanas or schools of philosophy

13¢ M. A4.R., 1911-12, p. 62.

135 Chikkadevariya Vamsavali, p. 30.

136 Kanthirava Narasardja Vijayam, Ch. 111, p. 42.
137 x.C., 11T (1) TN. 116, 1V (2) Ch. 200, etc.
188 M.4.R., 1907-08, p. 23.

139 g.C., III (1) My. 17, SR. 36, etc.

140 g C., 11 SB. 250.
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(Saddariana dharma sthapanichirya) and was noted for
the catholicity of his religious outlook. While he favoured
Brahmans, he showed toleration to the Jains. Chémaraja,
we are told,!! visited éravar;abe!agola while on a tour, and
felt much when he heard that the Jaina Guru Charukirti
Pandita Yogindra of Sravanabelagola had left that place to
Bhallatakipura because of obstacles to the worship of Gomates-
vara said to have been caused by Jagadeva Rayal, the previous
ruler. Chamardja, we note, immediately arranged for the
recall of the Yogi from the latter place and accorded him a
fitting reception in Seringapatam, conferring on him many
honours, including grant of lands adjacent to Sravana-
belagola. The Yogi is stated to have returned to Sravana-
belagola after obtaining the king’s consent for the accession of
Vimalarya, as his successor to the Pontificate. Thus was
laid the foundation for friendly relations between the Mysore
Royal House and the Pontificate of Sravagabelagola. Not only
this. . In 1634, we learn¥? from inscriptions, Chamaraja
released the temple lands of Sravanabelagola by paying up
the mortgage debts himself, and conferred on the sthanikas
perpetual use of the property for the God’s worship.

Immadi Raja Wadeyar (1637-38) was, we note,143
a devotee of Vishnu while preserving the earlier traditions. It
was, however, with the accession of Kanthirava Narasa Raja
Wadeyar (1638-59) that the religious outlook of the Royal
Family became more and more marked and significant than
in the earlier period. The idea of theocracy found definite
expression in the belief!4* that Kanthirava was an incarnation
of God Nrhari born on the day of Mahajayanti. One inscrip-
tion4® specifically states that the king was taken by the
people for God and that he had placed all his burdens at the
feet of Nrhari.

41 MunivamSabhyudaya, vv. 21-54.
142 E.C., 11 SB. 250 and 352.

148 Chikkadevardja Vamsavali, p. 36.
14¢ E.C., IIT (1) Nj. 198,

148 £.C., V(1) Ag. 64,
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While Kanthirava followed the cult of Vishnu in all its
details, he popularised it also and spread it among the masses.
Thus, we are told,146 ‘Seeing that from love of money the people
had forgotten Vishnu, the wise king Kanthirava made from that
money Nrhari and preserved the people. Inquiring into the
sayings of the Veda and Smyrti and ascertaining the meaning
of all Sastras, in accordance with the intentions of both, he
caused all to worship Lakshmi Narasimha’s two feet on
Ekadasi and also to perform that (Ekadasi) vrata like Amba-
risa and other kings.” This spirit found definite expression
in the issue of gold coins after his name (Kanthiraya hanam)
in 1645147 and in the!® construction of a temple to God
Lakshmi Narasimha in Seringapatam where the king’s magni-
ficent Bhaktavigraha is to be seen.

In keeping with the traditions of the Vaishnava cult, the
religion thus adopted and propagated was free from sectarian
animosity or communal rancour. Kanthirava practised tolera-
tion of a very high order. We have reference,¥® during his
reign, to the Bhéagavatas as a potent factor in popularising the
cult through the enactment of Dasdvatharas of Vishnu. We
have also referencel® to the devotees of Siva and Vishnu
(Sivabhaktas, Jogis, Jarigamas, Vira Vaishnavas and Rama-
nuja Mathadhipatis) living side by side in peace, amity and
concord. The temples and Mathas of the time in Seringa-
patam are another ‘proof of the degree of tolerance in the
religion of the king and the people. Thus it is interesting to
note the temples of Narasimha, Ranganatha, Tiruvenka-
teSvara, Tirumaledvara, Beteraya, Gangadhara, Viréda,
Maradi Tirumalardya, Narasimhamurti, Bagila Venkatedvara,
and other minor gods, and Dodda Hampayya’s Matha,
Mileya Matha, the Matha of Viraktas and Dasoha Matha—al

146 F.C., ibid.

147 Mackensie Collections, No. 18-15-20, luc. cat.

148 Chikkadevardja Vamsavali, p. 37.

149 £ N. Vijayam, Ch. XXI, p. 409.

150 & A, Vijayam, Ch. VI, p. 90; Ch. XX. pp. 383-384.
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referred to in a contemporary work!! which bears eloquent
testimony to the king’s devotion to Vishnu.

The inscriptions of Kanthirava also breathe the demo-
cratic fervour of Vaishpavism and the tolerant attitude of the
king in an abundant measure. We may note some instances:
A record of 1640152 refers to grant of villages for offerings to
God Hanumanta and for building a new mantapa in the
central street of Terakanambi.l58 Another of 1642 records the
setting up of God Basaved§vara and erection of a mantapa.
Inscriptions!® of 1643 and 1647 refer to grants to Brahmans
of various sects. A record1% of 1648 refers to the building of
a temple to Ramesvara and the setting up of images of Gods
Kirtavireévam, Bhadrakalamma and Achaleévara. Another,166
of the same year, records the erection of a matha, mantapa
and Basava pillar. That!% of 1650 speaks of the construc-
tion of Navaranga Pattasile for God Gopéla of Ane’ Bagir.
Further, we have reference to Gods Someévara, Hanumanta,
Birédeva, Nrsimha and Arkesvara, in the records!®® from 1630
down to 1657—all pointing to the prevailing religious ideas
of the time.

Devaraja Wadeyar (1659-73) continued the traditions of
his predecessors. As pointed out already, he ruled the kingdom
in accordance with the precepts of Smrti (Smytyukta dharma-
dinddldu). He was a firm devotee of God Nardyana and just
for protecting gods and Brahmans.18®* We are told,'® he
used to get up early and worship Vishnu (reciting his
thousand names) and bhaving worshipped the fire and given

181 X7, N. Vijayam, Ch. VII, pp. 133-134.

152 £,.C., 1V (2) Gu. 10.

158 £.c., V {1) CN. 163.

164 £.C., 1V (2) Yd. 5; III (1) SR. 103; V (1) Ag. 64.

185 £.C,, V (1) CN. 160.

158 £.C., V (1) CN. 165.

157 £.C., V(1) CN. 185.

158 £.c,, V. (1) CN. 202, 171; IIT (1) Nj. 106; IV (2) Hg. 49,
Kp. 39, etc.

189 37, 4.K., 1917, p. 58.

160 J4id,, 1911-12, pp. 56-7; £.C., 111 (1) SR. 14,



113

gifts (cows and money) to Brahmans, was in the habit of
listening to Purapas and Itihdsas. A definite proof of his
religion is afforded by the use of the boar seal (Varaha mudra)
for the first time in the public documents,8! in keeping with
the Vijayanagara traditions.

Toleration was, as usual, a prominent feature of his
religion. He was solicitous for the Jainas, as is evident from
thel®? grant of the village of Madani for daily distribution of
food to the Jaina Sanyasis of the dana sale of Charukirti
Panditacharva of Sraval}abel_agola, and from thel63 grant of
permission to the Jainas to conduct worship and provide for
the ceremony of Ashtdhnika in the temple of .Ididvara at
Seringapatam. He was equally solicitous for the Firasaivas
as is evident from hisl® grant to Kaggere Tontada Siddegvara-
swami of Kugig.al (a deified Lingayat saint), from the erection
of thel®s Virakta matha and grant of lands to Viraktaswami
Pranamappa Channaviradévarayya Wader for the merit of
Viramahe§waras; and from!8 the grant of lands for the
Kambara matha of Kittir. His grants!®? further reveal that
he paid equal attention to all the three great sects of
Brahmans—Srmartas, grivaishmvas and Tatwavadis (Madhwas),
especially in making agrahdras and bestowing wvrttis or shares
on them. Grants!%® for the maintenance and upkeep of
Saiva temples and mathas were also common.

At the time of his accession to the throne, Chikkadeva-
raja Wadeyar (1673-1704) appears to have had predilection
for the Viradaiva or Jangama cult. His first inscription,169
dated 1673, records a grant of 212 varahas, for the pleasure
of God Mallikarjuna, to Rudramunidevaradhya, lord of

161 £,C,, 111 (1) TN. 23; IV (2) Yd. 43, etc.
162 £.C., V(1) CN. 273.

163 37.4.R., 1911-12, p. 56.

164 £,¢., XII Kg. 46.

165 £,.C., IV (2) Gu. 64.

188 £,¢., IV (2) Hg. 57.

187 £.C., XII Kg. 37.

188 £,C., IX KN. 94; IV (2) Gu. 64, etc,

168 3.4.R., 1920, p. 40
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Révanaradhya matha at Hullamballi to provide for the para-
phernalia and expenses of the swami’s annual pilgrimage to
Srigailam. It is stated asa reason for the grant that the
Prasadam of God Mallikdrjuna of Srigailam presented by the
swami to the king enabled him to gain undisputed possession
of the kingdom. A significant feature of the grant is that
provision was also made for the performance of Mrtyunjaya-
japam every day in the Sridailam temple by a Brahman, under
the king’s asterism (birth star).

From 1674 onwards, hardly a year after his accession
we notice a marked change in his religion. While paying
due regard to the traditions of his predecessors, he adopted
§ri Vaishnavism as his definite creed, styling himselfl® Sri
Vaishnava mata pratishthapaka (establisher of the religion
of 81 Vaishpavas). The reason for this was, apparently,
thel” influence exercised by the celebrated Sri Vaishnava
teacher Alahisingararya who is said to have predicted
¢ Chikkadevardja will be the establisher and promoter of the
race of the St Vaishmavas’. His adoption of the Sri
Vaishpava faith found adequate expression in the issue of his
new type of gold coin!” ‘Tandava Krishna Murti varaha’,
and in the compilation of mahatmyas and sthala puranams
of sacred places like Seringapatam, Srirangam, Venkatagiri,
Hastigiri, Kamalachala, Yadavagiri, and so forth, by the
court poets, while the literary works Chikkadevarajabinnapa
and Gita Gopala attributed to Chikkadevardja Wadeyar
himself bear eloquent testimony to this cult.

Acting under its influence and the advice of his minister
Tirumalarya, Chikkadevardja Wadeyar is recorded!” to have
insisted on the thirteen arasu families (directly related to
the Mysore Royal House) embracing the new faith and
adopting its externals (such as, chakrankana, wrdhva-
puwiidradharana, dasa nima, mulamantropasana, Narayana

170 M.A.R., 1911-12, pp. 56-7.

171 Chikkadevardya Vamédvali, p. 166,
172 Mackenzie Collections, op. cit., ff. 54-55.
173 Palace History, pp. 132-134,
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Pijd) and observing Vaishmava dikshd, but the families
having, it is said, experienced certain difficultics on account
of their diverse family deities, petitioned to the king
who, whereupon, allowed them to worship their respective
deities according to their family customs. Although the new
cult was the predominant faith of Chikkadevaraja there is no
evidence to prove its widespread adoption. At best, like
Akbar’s Din Ilahi, if analogy were needed, it would appear to
have been confined to a small court circle who, under the
king’s inspiration and living example, enriched the devotional
literature of the religion, as stated above, to an extent un-
precedented in the Annals of Mysore.

It is indeed noteworthy that the available evidence of
inscriptions and other sources does not in the least establish
the alleged persecution and ill-treatment of the Jafigamas by
Chikkadevaraja. On the other hand they go to show his
tolerant attitude towards Saivism, and his solicitude for
the welfare of the Jafigamas in keeping with the traditions
set up by his predecessors.

(To be continued.)



JAINISM IN GANGAVADI
By M. V. KrISHNA RAo, M.A., B.T.

(Continued from Vol. XXIV, No. 1, p. 59)

Jaina Practices

AscEricism has always been the ideal of Digambara Jainism.
The conquest of the weakness of the flesh expresses itself in
the renunciation of clothing and a rigid eclinging to the
austerities of ascetic life. Of all the ascetics, a Jaina sadhu
stands alone by the peculiar nature of his garments and
austerities, as he was expected to observe the five great
vows and redeem himself from the dandas, $alyas, garvas
and pramadas which taint the soul. The Jaina Acharyas were
skilled in the contemplations of the Jaina faith and the
twelve bhavanas.?® The Jaina Acharya was expected, with
the perpetual idea of the transitoriness of the world and the
helplessness of man before inexorable Death, to subdue
greed and egoism and purify his intellect. He was to believe
in the inevitability of the fruition of karmas (@srava) and in
the subjection of the soul to a never-ending cycle of births
and rebirths (samsara). A clear conception of the dependence
of one’s own future on oneself (ekatva) was another attitude
which the Acharya had to cultivate, together with the
separation of all else and the clear idea of ‘the solitude of the
soul born alone and passing alone {anyaiva). Since ignorance
of truth, passions, evil propensities and senses lead the mind
towards external objects of the world (asrava), sedulous
attempts were to be made to redeem the soul from karmic
matter through right knowledge and self-restraint (samvara)
and shedding of karma already there, by subduing anger by
forbearance, pride by humility, duplicity by sincerity, greed
by contentment, sense objects by control of the senses.
Freeing of the eternal spirit from the bonds of eternal
matter by asceticism and austere religious practices was thus

?% E.C., 11, No. 141, 258,
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the fundamental fact in the life of the Jaina Acharyas of the
Ganga period. He who could not resist his passions and could
not endure austerities could commit suicide, for the Jain
agcetic was assured of nirvana after twelve years of asceticism
consisting of very rigid fasts. Of the twelve pratimas or fasts
that he had to observe, the first seven extended progressively
from one to seven months, and were not undertaken during
the rainy seasons. Hence they covered a period of nearly nine
years. The next three fasts extended to seven days and nights
each, while the eleventh and the twelfth were of only one day
and one night’s duration. The Jaina teachers never washed
themselves and some of them were reputed as maladharins *°
or the bearers of dirt, just to illustrate their contempt of
worldly habits.

" The Sravakaswor the bhavyajanas had also as rigid a duty
to perform as their gurus, for in Jain society the difference
between the training of a layman and that of an ascetic was
nat one of kind but only one of degree. As a part of his religion
he was required to abstain from all thoughts and acts of injury
to all living beings, to avoid falsehood and theft in all forms
and to wean himself of all sexual appetites and sordid feelings
born of an innate and insensate desire for worldly possessions.
So even with regard to the duties of the householder, the
permanent note which dominated the whole body of prescribed
codes of duties was non-injury to all sentient beings (akinmsa)
and an uncompromising series of self-denials.

Several inscriptions mention pratimas and lekhanas
undertaken by Jain gurus. Most of them which go back to the
seventh and eighth centuries A.D. record the death of men
and women by religious suicide or starvation to death by the
performance of the vow of sallekhana which is thus described
in the Ratna-karandaka of Samantabhadra: ‘ When overtaken
by calamity, by famine, by old age or by incurable disease,
to get rid of the body for Dharma is called sallekhana. One
should by degrees give up solid food and take to liquid food;
then giving up liquid food, should content himself gradually

30 Rijce's introduction to Z.C., I1, p. xxxvii,
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with warm water; then abandoning even warm water should
fast entirely and thus with mind intent on the five salutations
should by every etfort quit the body. Firm faith in Jainism,
observance of the anu, guna, $iksa vratas and sallckhana
according to rules at the time of death—these complete the
duties of the householder.”” Though the taking of life is the
greatest sin conceivable to a Jain, an exception was made
in favour of the vow of voluntary starvation which was looked
upon 28 the highest proof of that victory over bodily passions
which made a perfect Jaina. The inscriptions at Sravana-
belgola record the steadfastness of those who have fulfilled
the vow of samadhi,”’ sanyasana or sallekhana by keeping their
minds free, on the one hand from relentings and on the other
from impatience for death, and letting their thoughts dwell
on those who had conquered the flesh before and had attained
the state of the gods, and simply awaiting release by death.
A more expeditious and pleasant method of putting an end to
one’s life was that of Jalasamadhi ** performed by the Chalukya
Someswara and others.

Co-existence of other Religions.

In this period Jainism, Buddhism and ITinduism fought
for supremacy but their animosities, rivalries and bickerings
did not lead to any violent or active persecution. The Hindu
mind has always been prone, to quote Niti-vakyamria of
Somadeva, to recognize Dharma as the common heritage of all
mankind, as particular usages are only special to certain
classes or castes, enjoined in his own scriptures bearing on
varnasrama-dharma. This toleration was the accepted principle
of the State in religious affairs and was consistent with
existing practice and conducive to religious neutrality as a
state policy. The kings patronized different sects, heretical
and religious, and even took a leading part in religious
discussions and disputes, for they liked to hear learned
discourses and discussions between savants expounding

- -

31 g.C, I1, Nos. 1, 2, 22, 59, 93, 106, 258.
32 Bhandarkar, History of the Dekkan, p. 84,
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apparéntly diverging faiths. The scholastic character of
theological discussions, of recognizing the opponent’s defeat
in argument as the criterion of truth, and supremacy of reason
‘in preference to revelation marked the special feature of the
religious history of the Middle Ages.**

At the time of ITarivarma, the successor of Madhava II,
a Buddhist disputant, Vadi-mada-gajendra, in the pride of
his learning affixed to the main door of the palace at Tala-
vanapura, a pa‘ira (scroll) asserting his claim to be the
foremost scholar in logic, grammar and other branches of
learning, 'Then a Brahmin named Madhava-bhatta put his
pretensions to the proof bhefore the king and when the
Buddhist opponent denied the existence of the soul he estab-
lished its existence and vanquished him. The king being
pleased gave the victorious Brahmin the title Vadibha-simha
and with it the Orckodu village.”' Madhava IIT made grants
to J. ain'temples and Brahmins and Buddhist »iharas.*® Likewise
Bituga or Nanniya Ganga (925-960 A.D.) worsted a Buddhist
controversialist in what appears to have been an open debate.
Buddhism was prevalent in the Dekkan and the south and
there were Buddhistic centres of considerable importance on
the Dekkan plateau both on the east and the west. The
Buddhistic work Mani-mekhalai refers to Brahmin settlements
with their sanctlilied places for the celebration of sacrifices,
large hermitages for the votaries of the Jaina religion, places
for the residence ande*propagation of the Saiva faith and well-
provided garden places for the Buddhists, all as having existed
side by side not far from each other. The carlier culture of
the Dekkan between 225 B.C. and 225 A.D. perhaps took
a definite shape primarily under Buddhistic stimulus and
emerged into the new DBrahmanical culture of the post-Sata-
vahana period. The rule of the Brhatpalayana and Salanka-
yana dynasties (276 A.D.—450 A.D.)* was marked by the

23 C. V. Vuidya: istory of Medieval Iindn India, Vol. 1, p. 109,
34 7.4., VIII, p. 212.
38 Mysore Archaologecal Report, 1910, p. 27, Melkote grant.
38 Pargiter, /ndian Historical Tradition, p. 2317,
3
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revival of Brahminism and the resuscitation of Sdnskrit
language and literature. The Vakatakas and Visnu-Kundins
also gave an impetus to this rising tide of Brahminism, so
much so that the Andhradefa, Banvasi and Gangavadi were
gradually lost to Buddhism and came within the sphere of the
Gupta religious and cultural sway.™

Buddhism, which continued to be one of the leading
religions in the Sangam period,** declined in the age of Nayan-
mars and Alwars. Sambandar (seventh century A.D.) moved
from place to place, from Bodhimangai in Colamandalam to
Negapatam and other colonies, held disputations with the
Buddhists, defeated and converted them to the Saiva creed.
Manikkavacakar relinquished the office of a minister to pursue
the quest of truth, met the Buddhist disputants in a great
conference at Chidambaram and therc miraculously defeated
and secured their conversion to Saivism. Tirumalisai, Tonda-
radipodiyalwar, Tirumangai Alwar, Nammalwar also .among
others, realizing the futility of endless religious discussions
as well as the need for devotion to one Supreme Being, engaged
themselves in regular missionary work, and carried on a
relentless crusade against all heretical seets, in order to curb
their disintegrating influence in the Tlindu fold.®*

Buddhism did not take root in Gangavadi, eclipsed by
Jainism which was more tolerant of ritualism. Besides it
lacked the political influence that the other religions possessed
in royal households. Buddhism also became intensely idolatrous
like Hinduism and Jainism, the veneration for a dead Teacher
passing into the worship of a living saviour.'” Religions in

37 K. R. Subramanian, Buddiistic Remains 10 Andkra, p. 94.

#3 The accounts of Fahien and Tliven-Tsang relating to (1) the religious tolera-
tion of the Hindu emperors, (2) the splendid rock cat monasteiies situate 200
yojanas to the south of Benares in the Dekkin, (3) the early members of the
Pallava dynasty having ASokavarman as their mythical ancestor and piofessing
Buddhism, and (4) Pandya and Cola people having {requent communication and
marriage connections with the people of Ceylon, evidence the great influence and
power of Buddhism. (/mperial Gazetteer of India, Vol. VII, p. 2; 7.4., XL,
p. 213.)

39 Buddhistic Studies, p. 692.

40 V. A. Smith, Oxford History of India, p. 134.
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India, both Aryan and non-Aryan, seem to have conspired in
evolving idolatry. Worship of naked standing idols of
Tirthankaras and superstitious beliefs about the potency of
images expressed in the adoration of idols and erection of
temples and statues of Tirthankaras and Bodhisattvas, became
the order of the day. To Buddha’s relics and images were
attributed superhuman powers, as to Jain and Hindu gods;
and ascetics also were believed to attain miraculous powers
by the practice of austerities. The worship of dilferent deities
developed pew rules and rituals and new philosophies and
these were embodied in the agamas which gradually assumed
precedenceeven over Vedic rules and rituals.

While Buddhism gradually became extinet in Gangavadi by
the preponderance of Jainism, Brahminism with its remarkable
assimilative power, strengthened itself by absorbing the ethical
aspect of those two religions. Besides it enjoyed preferential
treatment under the Ganga kings though they were of Jaina
persuasion. The introduction of Brahmins into Sthanagundir
by the Kadamba king Trinetra from Ahicchatra-agrahara, the
admission of Brahmins into the Pallava country by Mukkanti
and the devotion of Visnugopa during the same period to the
worship of Brahmins and the tradition of his having lost the
Jain tokens which were heirlooms of his house, are cvidences
indicating the general public recognition of Brahminism in
the south, Madhavg and Iarivarma are represented as devoted
to the worship of the gurus, cows and Brahmins. Tadangala
Madhava is described as the reviver of donations for long
ceased festivals of the gods and Brahmin endowments. Avinita,
Durvinita, Sripurusa and Marasimha are mentioned in copper-
plate grants as maintaining, like Manu, the castes and religious
orders of the south and mmaking large grants of villages to the
Brahmins. With such patronage from the royal families and
the people, we notice that Brahminism continued to preserve
its old Vedic rites and sacrifices'' along with the worship of
other native gods, who were exalted to the Vedie pantheon.

41 ., VI SK, p. 1785 1bid., V, Belar, p. 1215 ud., 1X, Kolar, p. 63,
GD, p. 48 wud., V, AK, p. 17.
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The practices of some devotees of Siva were almost stagger-
ing and their beliefs strange.** There were the Pasupatas,
sometimes called Mahe§varas, who extolled Siva as the
Almighty, wore the marks of sacred ashes on their persons and
worshipped the image or phallic emblem of the deity.** Some
cut off their hair, others made it into a top knot ; some went
about naked and smeared themselves with ashes, but all per-
severed in austerities to seek release from mortal existence.**
Some believed in a set of demons who were the followers or
companions of Siva and who were to be propitiated by human
sacrifices or by oblations of the flesh of the dead. The Kapa-
likas worshipped Bhairava, wore garlands of skulls, offered
sacrifices of animals and human beings, feasted on {lesh and
wine and worshipped women and, at the same time, recognized
equality of all classes of people including the paficamas in the
act of divine worship. Many stories are current which testifly
to the strange superstitions of the Saiva cult and their preva-
lence all over Gangavadi. The taniric Siva worship and
Candika worship seem 1o have originated in the south among
the Andhras and the Dravidians who were always spoken of
as the chief priests in these rites.'” Saivism in Gangavadi,
however, was qualified Monism,'" which abhorred the bloody
sacrifices and revolting practices of the Kapalikas. It regarded
Vedas and Agamas as its scriptures, the former being intended
for the twice-born and the lattor for all. ‘Lakuliéa Pasupatas
or Kalamukhas exercised considerable influence in Gangavadi
in the ninth, tenth aud the following ecenturies. Inscriptions
also refer to other orthodox and heretical seets which adhered
to their doctrines and lived in amily with the followers of
other religions. Kiurcakas, a community of naked monks,*”
Nirgatas®® and Goravas, a sct of Saiva ascetics like the

42 C, V. Vaidya, Meducoal Ifindn India, Vol. 1, p. 104.

43 Fleet, Gupta Inscriptions, p. 165.

44 Yuan Chwang, Tr. Watters, Vol. I, pp. 296 and 331; Vol. I1, p. 47.
45 C. V. Vaidya, Mediaval Hindu India, Vol. 1, p. 104.

46 Sarvadarsanasangrata, Tr. Cowell and Gough, p. 105.

47 1.4., Vol. VI, p. 25.

48 J%d., Vol. VII, p. 38; E.7., Vol. XI1, p. 290.
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Pasupatas ; Atharva‘® and Kashmir Brahmins professing
Saivism; Yapaniyas,” a Jain unorthodox sect who had the
appearance of the Digambaras but followed the ceremonial
ordinances of Svetambaras; and Lokayatas,® an atheistical
sect following the docirvines of Carviaka—these were some of
the minor religious sects which, in spite of their differences in
dogma and ritual, cnjoyed the patronage of kings and people.

The doctrine of Ahimsa was another fundamental fact in
the religious history of Gangavadi. Buddhism and Jainism
placed it in the foremost ranks of their tenets. The opponents
of Ahimsa were chiefly the Mimamsakas or the upholders of
the old Vedic sacrifice, besides Lokayatikas and Pasupatas.
Jainism which regarded Ahimsaas its cardinal principle spread
rapidly among the traiding classes and the agricultural popula-
tion and Jain pandits employed the Sanskrit language in
disputdtions and often defeated the followers of Parva-
mimamséd in them. This proficieney of the Jains in Sanskrit
culminated in the twelfth century when Hemachandra, the
Rajaguru of Kumarapala, stood as the greatest and noblest
exponent of Jainism. With the flourishing of Jainism under
royal patronage in Gangavadi, and its uncompromising regard
for the sanctity of animal life, animal sacrifice fell into
abeyance—and along with it, naturally, animal food and drink.
When ITiuen Tsang vigited India, the prohibition of animal
slaughter had become so strong that the flesh of oxen, horses
and elephants were entirely forbidden and those who ate such
food became parayas.®”

The doctrine of metempsychosis remained unshaken
throughout all the changes in philosophic and religious thought.
It was held that the individual soul is fast bound by the power
of its own karma to continuous births and rebirths and their aim
was to free the soul from its mundane fetters by means of the
three jewels, Right Faith, Right Knowledge and Right Action.

49 E./7., 1V, p. 338.

50 E.C., XII,Gh. 61.

81 £.c., VII, Hl. 23.

52 \Watters, Records, Vol. 1, p. 178.
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This belief was utilized to inculcate high principles of morality.
It is not improbable that the punishment for sin and the
reward for merits overtaking the soul in the next life made the
society highly moral earning the testimony of foreigners as to
its honesty, justice and truthfulness.

Decline of Jainism

The decline of Jainism in South India was early and
sudden. The opposition came from the revival of Saivism and
its powerful preachers by about the eighth and the ninth
centuries. It lingered on till the end of the twelfth century in
the Karnataka where it was professed and encouraged by the
people. But still its influence considerably waned after the
tenth century owing to inherent and adventitious causes. Cor-
ruption gradually crept in by their contact with people of
various customs, methods and practices. Its original .purity
was tainted by the introduction of undesirable changes, and
the religion which started with the condemnation of the rituals
ended by becoming as ritualistic as Brahminism. Every
relaxation of the old thorough-going position which, welcomed
and supported by the converts from other faiths, only aggra-
vated weakness in the movement for reform. Idecas ceased to
grow, scholastic learning alone received rewards and recogni-
tion and there was no longer any spirit of change and progress
anywhere to counteract the growing decay. Even the old
ideal of life, the salvation of the Arhailto be won in this world
by self-culture and self-mastery, was clouded by punctilious
observances of all the ceremonial ordinances of the faith and
pursuit of the straightest path of orthodoxy. The code of
digcipline, abstinence and morals was far too stringent and
austere for the largo number of monks and bhavya-janas.

The adoption of Sanskrit to express philosophical and
religious ideas enshrined in their seriptures showed the extent
to which Brahmin thought was penetrating into the growth of
Buddhism and Jainism. Pali bore an increasing admixture of
Sanskrit after the second century A.D. The change in the
form of expression connoted a subtle change in thought.
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When the Mahayanists and Jains re-stated their doctrines in
terms of Brahmin philosophy, the change was complete and
gave away the logical position of their founders preparing for
a religious reaction in favour of orthodox Brahminism and
Saivism which was accelerated by the trend of political events
also."®

The cult of bhakii embodied in the revival of Saivism and
Vaignavism of the seventh and eighth centuries was a reaction
against Vedic exclusiveness, Jaina asceticism and Buddhistio
moralism, and it provided the saving priest or preceptor as an
essential factor to attain salvation. To secure the required
ebullition of emotion, visits to places of holy reputation, acts
of memorial service in temples and the pouring out of one’s
heart in verse and dancing were introduced. These changes in
Hinduism considérably inereased its influence and secured the
adhesion, loyalty and devotion of all those who were in the
Jaina fold and were eager to expose to the world the inconsis-
tency botween the life led by their teachers and the beliefs to
which people now adhered. If Sambandar brought about the
downfall of Jainism in the Pandya Kingdom, Appar drove the
Jains from the Pallava country.” The rise of the Saiva saints
and the Vaisnava Alwars and their intensive and active propa-
ganda against the Jains, the triumphant disputations and
successful peregrinations throughout the Dekkan and the north
of the great Advaitasphilosopher Sankara and Manikkavacakar
and the establishment of mutts and organizations in impor-
tant centres of Saiva and Vaisnavite persuasions, all cffectively
removed Jainism from South India by about the latter half
of the ninth century.

The Colas who came to power at the end of the tenth
century werc great devotees of Siva and used their political
power for the suppression of Jainism. The statues of sixty-
three nmayanmars in the Cola temple, and the paintings of the
bloody episcdes in the mantapam of the Minaksi temple are a

53 Havell, Aryan India, p. 8l.
64 Ramaswamiengar and B. Seshagiri Rao, Stwdics in South Indian Jainism
p. 66.
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testimony of Raja-raja Cola’s predilection for Saivism and
bitter hostility to Jainism. Lf Jainisin suffered great vicissi-
tudes in its fortunes in the south owing to the active hostility
of Saivism, it recovered remarkably during the same period in
Karnataka because of the influx of Jain population which
migrated to Mysore unable to withstand Saivite inroads into
their religion in the south. Sravanabelgola, Maleyur and
Humecha mathas, the last one founded by Jinadatta Raya,
all became their stronghold and the following three centuries
witnessed the acceptance of Jainism by the Calukyas and
Ragtrakitas like the Gangas and the extension of gencrous
patronage in the form of grants to Jain temples and sadhus.
But the fall of the Rastrakiatas, bulwarks of the Jina-dharma
in the first quarter of the eleventh century and the
ascendency of the Western Calukyas under Taila and others
who were devout Saivites led to the active persecution
of Jainism after this period. I1f the traditions are to be
believed, Jain statucs and idols in the bastis were thrown
away and the Puranic gods were substituted.” The Kalaciri
rule which followed the rule of the Calukyas in the last quarter
of the twelfth century in spite of its being a religious movement
in favour of Jainism could not stem the returning tide of
Saivism, the Lingayat schism under Basava.

In Gangavadi, Jainism dominated the life and thought of
the people as long as the Gangas ruled. The fall of the Ganga
kingdom of Talkaq in 1004 A.D. and the wide conquests and
temporary domination of the Cola kings bitterly hostile to the
Jaina faith and reputed to have destroyed Jaina temples and
monasteries, and the fall of the Rastrakiitas were a cataclysm
to Jainism. The disappearance of the two great dynasties did
not, for the time being, affect the integrity of the Jain
religion, for, the leaders of the community in the period of
the interregnum before the foundation of Hoysala power
were themselves Jains and actively encouraged the con-
struction of Jain temples and basiis. The revival of the
Kalamukha Saivas in the eleventh century, the probable

55 Jkd., p. 112.
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change of faith of Vikramaditya VI, the greatest ruler of the
century, the revival of Vaispavism and the conversion of
Hoysala Visnuvardhana to Vaisnavism completely alienated
the kings from the austere teachings of the Jains. Losing
support of the kingly family in Gangavadi, persecuted by the
Colas in the Tamil land, and displaced by the Lingayats in the
Southern Mahratta country, Jainism naturally succumbed in
South India finally. Still it lingered on for two more
centuries, but the rise of the powerful kingdom of Vijaya-
nagar, standing as the champion of Hindu civilization and
culture and a bulwark against Muslim aggressions, completely
relegated to the background Jainism which had for a long time
held a pre-eminent position in Mysore. Under-nourished and
under-fed, for want of popular and royal support, Jainism lost
muach of its importance and sought refuge in a few of its
original and well-known centres where once Jain sanghas had
flourished and constituted the nucleus of a great and active
propaganda.

N.B.~Q.].M.S., Vol. XXIV, p. 55, . 9-t0, for Sabdamanidarpana read
Sabdinusisana; p. §7, 1. 9 from the bottom, for Niyanars read Niyanmars,



TWO DRAVIDIC PROBLEMS

By L. V. RamaswaMr A1vAar, M.A.,, B.L.

(Continued from Vol. XXIV, No. 1, p. 33)

II. The Kannada Variants kem-, kis-, kecc- (red), etc.

THE existence in Kannada of the series of variants

kem-, kis-, kece- (red),

bem-, bis-, becc- (hot),

pan-, pas-, pacc- (green),
of which each class occurs in conditions defined elaborately
by all the old Kannada grammars (Bhds&bhisana, S:abdasmfti,
Sabdamanidarpana and éabd«inué&saua), raises an interesting
problem which is significant not only from the exclusive
view-point of thisdialect but also from the general standpoint
of Dravidian in as much as the same variations of these bases
exist in other Dravidian languages.

The oldest Kannada grammar, Bhasabhiisana, describes
in Siitras 152, 153 and 154 that -cc- of kecc-ane (red), becc-ane
(hot) and pacc-ane (green) is replaced by -m- before conso-
nants in s@mdsas, that in some cases -s- may occur in the
stead of -m-, and that in some contexts -e- of the first two
forms may appear as -i- (as in kisu saiije), and as é (as in
kés-uri). ) ‘

Satra 52 of Sabdasmyti describes the same changes thus:

paccancyum keccaneyum |
beccaneyum-enippa sabdadantakkakkum ||
beccantire matvam kela- |
ticcayipar svantamumanikarastvamum ||
Stitra 182 of, éabdamm_tidarﬁa_mz runs thus:
Janiyisugum paccane ke- |
ccane beccanegala cakdradol matvam, ke- ||
ccane-y-ddige catvam ; mé- |
nanitara matvam sukdram ; etvakkitvam ||
This sfitra describes that
(i) -m- appears for -cc- in pacc-ane, etc. ;
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(i) the initial k- of kecc- may change to c- (after kecc-
changes to kem-) ;
(iii) occasionally -su- may stand for -m- in such words ; and
. -(iv) -i- instead of -e- may appecar [in kes- and bes- derived
according to (1i1) above].
The rules become fully clear from the illustrations given
by the earliest commentator :

(i) For a nasal (described as -m- in the sitra, represent-
ed in writing by a bindu) before consonants in samasas :
pan-dalir (green shoot), ben-gadir (hot ray), kerigode (red
parasol).

(i1) For the change of kem- to cem- :—

Cen-dengu (red coconut-tree), cem-bon (red gold), cer-gil
(red rod). .

(ii)) For -su- instead of -m-:—kes-uri, kes-adakke, kisu-
gal (red stonc), bisu-gadir (hot ray), bisu-nir (hot water).

(iv) For -i- instead of -e-:—bisu-nir (hot water), kisu-gal
(red stone); [this change, of course, does not affect the- word
for ¢ green’ since it does not have a radical -e-].

The illustrations make clear that

(i) the nasal appears (in the stead of -cc-) before conso-
nants in samdsas and not before vowels in which case kecc-,
pacc-, becc- are retained, generally speaking; (for exceptions,
see below); .

(i) the change of the initial k- >c¢- of the word for ‘ red’
is limited to the variant with the nasal ;

(iii) -su- may occur before words with initial consonants
and before a series of old words like ur¢ with initial vowels.

Stitras 341, 342 and 343 of Sabdanusisana relating to
this topic, taken along with their prayogas and vyékhyas,
also describe these changes in detail. '

Siitra 341 indicates that -m- appears before consonants
in samasas, instead of -cc-, after -ane is dropped in keccane,
paccane and beccane. .

Sitra 342 mentions and illustrates the change of kem-
to cem-.
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Sfitra 343 states that -isu- optionally occurs before
consonants and words like wri, instead of -em- in kem- and
bem- ; the prayoga gives instances like

bisu-nir beside ben-nir (hot water),

kisu-safiji beside kefi-jasiji (golden-coloured evening),
on the one hand, and illustrations like

kés-uri beside ken(n)-uri and kecc-uri,

bés-uri beside ben(n)-uri and becc-uri.

Stitra 343 of Sabdanusisana does not mention the change
described here, as affecting the word for * green’, though (as
we have seen above) the siitras of Bhasabhisana, éabdasrnrti
and Sabdmnar,zidarj)a_na cannot be said to have excluded the
application of the rule of -su- for the word for ‘ green .

The probable reason why Sitra 343 and its prayoga
leave out the word for ‘ green’ is that the Sttra has embodied
two different changes, one of which cannot affect the word for
‘green’. What the siitra describes is that -em- may option-
ally appear as -isu-, and this would relate not only to the
variation of -m- and -s, but also to the variation of the radical
vowel -¢ and -i-; and this latter change cannot possibly affect
the word for ‘ green’ as its radical vowel is -a- (pacc-, pan-,
pas-).

The prayoga to Shtra 343 makes clear what exactly
words like wri (uryddi) are; it also distinguishes how the
forms with -s- can appear only before jnitial vowels of the
uryadi class, and points out that if the second constituent of
the samdsa is a word (with an initial vowel) outside the
uryadi class, then forms with -s are not tolerated ; on the
other hand, the appropriate forms before words with initial
vowels other than the uryddi group, would be kecc-, becc- and
pacc-, as mentioned in the prayoga to Sitra 343.

There is yet another point deserving of notice. Illustra-
tions like bennuri and beccuri, beside bésuri in the prayoga to
Satra 343, show that, so far as the uryddi group is concerned,
all the three variant types (becc-, ben- and bes-) may be used,
while before words other than the uryddi group, the type with
-cc- alone could be used since the type with the nasal is
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excluded by the prayoga to Sitra 341 [vyafijana iti kim?
kecc-6le] and the type with -s- is excluded by the explanation
in the prayoga to Satra 343 : uryadisviti kim ? kecc-dne.

" Thus we arrive at the following scheme on the basis of
all the relevant Sttras in the grammars :—

Type with nasal Type with -cc- Type with -s-
(i) Before conso- Before all words with (i) -s-u before
nants. initial vowels, in- consonants.
(ii) Before uryidi. cluding the uryidi (i) Before uryddi.
group.

The following points may also be recorded here prelimi-
narily, the discussion relating to them being reserved for
a subsequent part of this essay :—

(@) -ane appearing in keccane, ctc., is a qualificatory
ending with an adverbial force, appearing not only in these
words but in many other Kannada words also.

(b)) What is described as -m- in the Sitras is only a
nasal sound, transcribed with the bindu but really evaluated
as a varga nasal, the character of which would depend upon
the consonant following, while before wryddi it is lengthened n.

(¢) The alternation of the radical vowels in certain types
of the words for ‘red ’ and ‘ hot’ (particularly in Kannada) is
a peculiar feature that affects a large number of words of
all the south Dravidian speeches.

(d) The uryddi group is constituted (according to the
prayoga to Sitra 343 of Sabdinutasana) of the following
ancient nouns :

uri (burning, flame)
akki (rice)

odu (shell)

enne (oil)

adake (nut)

ugur (nail)

anil (squirrel)
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The question of the inter-relationships of the variant
endings of these forms does not admit of a ready and easy
solution in as much as the conditions that governed their
origin presumably operated at a very early common stage in
the history of these speeches in all of which representa-
tives of each class and group occur. Nevertheless, the
problem cannot bec burked by the Dravidist in view of its
importance  in the reconstruction of old bases of this kind.
The perspectives suggested below are based on a consideration
of collateral facts and probabilities.

Type I with the Nasal

I have elsewhere! dealt with the different contexts in
Dravidian, in which nasals are found prominently before
plosives. As we are here concerned with one, special type of
such nasals with which we may compare the nasals of Type I
of the words for ‘red’, ‘green’ and ‘hot’, I would content
myself with discussing this type alone here.

A" most conspicuous group of samdsas in the cultivated
languages of the South shows varga nasals cropping up before
initial plosives (and m and 1) of the second constituents of
the samdsas.

Tamil Kannada Telugu
(1) dla- (young, ten- Ié [n]- (voung, ten-
der) . der)
ilan-gadir (ten- [aphzeresized,
der ray) accent-modified

form of ela-<ile]

11 would briefly indicate the main headings here : —

(i) Verb-extension particles and the past ending 24 of what I have described
as non-Karita (including Intransitive) verbs.

(ii) The nasal appearing in different particles described as §driyas in various
Stitras of the section on Uyirmayaigiyal of Zo/kdppiyam, Eluttadigdram. [See
Sdtras of Pulimayangiyal].

(iii) In Kannaga the nasal mentioned in Sdtras 379, 380, 381 and 384 of
S’s., the nasal mentioned in Sitras 180 and 223 of Smd.

(iv) 1In Telugu, the nasal in types like (i) sogasw-n-danamu, (i) ciguru-s-
gaidavu, (iii) tella-n-danamu.
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Tamil Kannada Telugn
ilan-gat't'ru Ié-(n)- gommu
(mild wind) (tender shoot)
(2) pala-(old) pra[n]- (old)
pala-m-borul prd[n]-jaduvu  (old
(‘old sub- education)

stance’, God)
pala-z-gari (old
curry)
(3) uda-(joining) oda-n-(together) oda-n
uda-m-badi odambads (agree- odabadi
(agreement) ment)
uda-fi-jdou (‘death
with husband’,

satr)
(4) pi[n]- (behind, pi-[n]:(behind)
etc.)
pi-ri-gil (hind  pi-#-gdl (hind leg)
leg)
pi-m-bakkam pi-m-bagal (latter
(back part) part of day)
pi-m-boltu (setting
' sun)
(5) mu[n]- (front)  mu[n] mu-[n]
(6) be-[n]- (back) ve-[n]-
be-n-dogal (back ve-m-badi
skin) (back part)

(il) A similar varga nasal occurs in Tamil-Malayéilam
samisas formed with a number of other gumpavacana bases ;
this nasal is not found in similar circumstances in speeches
other than Tamil and Malayflam ; but the circumnstances in
which the nasal crops up in Tamil-Malayalam, appear to be
the same as in the common instances shown above.

4 ?
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kurul-(short)—> kuru-#-gidu (underwood); ku'ru-ﬁ.-gdlu
(short leg) ; kuru-m-badi (small stile), etc.

medu-(long, tall)—> nedu-n-galam (long period) ; nedu-m-
bura (tall shed).
kadu-(bard, severe)—> kadu-m-bagal (broad daylight);
kadu-n-gan (cruelty <‘severe eye’) ; kadu-m-basi
(excessive hunger), etc.

kodu- crooked—> koduzn-gan (evil eye); koduzn-gay (‘crooked
fruit’ > cucumber); kodun-git't'’ru (violent
wind).

karu (dark)—> karu-n-gapni (black-eyed woman) ; karu-m-

bon (iron), etc.

It may be noted that all these epithets have a short
radical vowel and that all of them are gunavacana words
denotative of quality.

Now, Type I appears to be like (i) and (u) above. - They
are gunavacana words, they have short radical vowels, and
they incorporate a nasal in samdisas before the initial
plosives of the second constituents of samdsas.

We have also to note that this class of samdsas with
gunavacana constituents is not limited to Tamil ; for, though
the samdsas in (ii) above have no counterparts with nasals in
Telugu and Kannada, all samidsas of (i) above are represented
in these dialects by similar compound words with nasals.

We have therefore to consider that the nasal of Type I
of the words for ‘red’, ‘green’ and ‘hot’ is of the same charac-
ter and origin as that of the gunavacana samasas mentioned
above.

What probable origin could be ascribed to the nasal?
The problem does not admit of an easy explanation.
Caldwell says (p. 215 of his Comparative Grammar) that
“pasum-, paim- (of Tamil) is cvidently derived from pas-, the
crude root with the addition of win, the sign of the aoristic

1 The principle holds good for all these lases in Malayalam also: ¢/ the
miscellaneous Stra of the old Malayalam grammur, Lildtslakam, Third éilpa:
Sesam prayogdt rrieyam. lllustrations like negte-si kamakr (tall arecanut tree),
kodu-m-pdmbu (cruel snake), peru-n-teruzvu (big street) are given under this Sitra,
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future by means of which it becomes an aoristic relative
participle” ; he similarly explains words like perum-, etc.

Whether Caldwell’s outlook is the right one, it is difficult
to say. Of one thing we can be more or less sure: the nasal
in these samdsas is not an organic part of the base of the
gunavacana words in view of the fact that the nasal crops up
only before initial plosives (or affricates) of the second consti-
tuents in samdsas.

Perhaps, the question of the origin of the nasal here is
-bound up with some at least of the other classes of nasals
before plosives. The question appears to be a prehistoric
one.

Types IL and III

We have already scen that -y- appears after the bases of
words denoting ‘red’, ‘green’ and ‘hot’ in the following forms:—

1. Tamil &y ‘red’.

2. Tamil pay ‘green’, Kannada payir ‘green corn’,
Telugu payir, Tulu payiru. :

3. Tamil véy- ‘to be hot’, Kannada béy-, Telugu véy-,
Tulu bey-.

Again, forms with -s- for these words occur in the follow-
ing speeches :—

1. ‘red’= Kannada, Brahti, Kurukh.

2. ‘green’—> Kannada, Tamil, Telugu, Tulu.

3. ‘hot’= Kannada, Malayilam, Tulu, Brahfi, Kurukh.

-y- and -s- are related ; which of the two is primary is
not determinable with the help of existing materials ; for some
perspectives, ¢f. my paper in JORM, April 1932.

Type IV

For the -cc- of this type I would suggest a phonetic
origin similar to that -cc- of the 'following —
Tamil kécc- (to heat) < kay-t{t)w where -t is a causal
particle
»  Occ- (to throw) < dy-ft-
»  pdycc- (to fling) < pay-tt-
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Tamil colloquial Past stem wvaycc-, vay-tt- (of vay- * to
place’), and similar Past stems like, meycc-, kaycc-, é(y)cc-,
moycc-, taycc- (respectively of mey- ‘to graze’, kay- ‘to be
bitter’, éy- ‘ to join’, moy- ¢ to gather, as flies or ants’, tay-
‘ to stitch’).

These analogies indicate that phonetically -cc- of Type
IV may have been the palatalized resultants of an older -#¢-.

We know that a number of gunavacana bases of Tamil,
Kannada and Telugu do incorporate -#-, -d- or -tt- in final
positions :

Kannada Tamil Telugu
mellittu (soft)

tannittu (cold)

kammittu (fragrant)

inidu (sweet) tnidu (sweet)
kiridu (small) Strudu (small)
kadidu (hard) kadidu (hard) gadusu (hard)
piridu (great) peridu, perisu
pulidu (sour) pulusu

In Kannada the forms are attributive nouns with an
adjectival function (see p. 249 of Kittel’'s Gr.). The Tamil and
the Telugu instances, however, arc mere attributive nouns
and are not used adjectivally before nouns.

In origin, the endings are all alike. As Kittel has
observed in respect of the Kannada forms (p. 249, Gr.) -d, -#t
are remnants of the old neuater pronoun and -i- appearing
between the base and -d, -tt is probably euphonic.

That -i-d(it), -i-tt(2) do not form integral parts of the
words has been recognized also by Siitra 46 of Sabdénusisana.

These analogies would suggest that in Type IV the charac-
teristic -cc- may have to be traced to the palatalization of an
older -#¢ of pronominal origin, as in mellittu, inidu, etc.

Putting all these suggestions together, I would postulate
the following scheme of inter-relationship for the endings of
the different types of the words for ‘red’, ¢ green’ and  hot’;
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Base
R S
o l I
With*-#£> -cc With -y- or -s- With nasals before
plosives [all dia-
[Tam., Kann., Tel., Tulu, Mal.] lects of the south.]

Some of the Peculiarities’ of the Kannaga Forms

1. ane, the particle appearing after Type IV has an

adverbial force in this and other instances:

kammane (fragrantly)

neltane (straightly)

summané (purposelessly)
Another ending (more common in the common dialect), em-
ployed with the same adverbial signification is age, as in

kammage cf. -ga of Telugu in kammaga

nettage

Summage.
This -age is clearly an Infinitive participle of ag- * to become’,
with final -e which is described by grammarians as the sati
saptami particle characteristically associated in Kannada with
the Infinitive participle.

But what is -ane ?
That it is but a particle which does not form a portion of the
base has been recognized by the old grammars, but no sugges-
tion exists in them as to its origin or affiliations. Kittel (p. 169
of his Grammar) suggests that * ane may be another form of
age, or belong (especially in anukaranas which not infrequently
are written either with final ane or ene) to an- and en- ‘to
say’, and mean ‘so that it says’.”

This is not conclusive, and the matter has to be pursued

further.

1The Vydkhyd to Shtra 343 of Sabddnusdsana recognizes the following
among other things : (i) -ane is an affix-particle undergoing elision (lopa) accords
ing to Satra 333; (ii) -i- appears as-¢- inthe radicals of Type of our wotds;
according to Sdtra 334 ; (iii) the lengthening of -¢- in 4és-, &és- is in accordance
with Sdtra 335. These suggestions have of course to be interpreted in the light
of the evidence furnished by other dialects and of general phonetic laws under=
lying the changes concerned.
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All cases of -ane, -ene, -ana and -anna of Kannada may be
classified thus:

(1) ) (3)
-ane -anc or -ene  -anna (or rarely -ane, -ana
(with adverbial -dna)
fori:e) . l
With guna- With In North Kannada
vacana bases : anukarana usage, adjectivally, eg.,
kammane, etc. words like tapnanna usubn (cold
dhigiane, sand)

bommmene, etc. uddana kodalu (Jong)
dappane bayte (thick
cloth)
danddne padirtha
For (2) above, Tamil offers immediate analogies : Siitra 356 of
Nanniil refers explicitly to accakkurippu and viraivukkurippu
like the following, formed with ena which is considered here
(I think, rightly) to be the same as ena-, the Infinitive of en-
(to say) :—pollena
kadum-ena
tiduk-ena, ctc.
The Kannada -ane alternating with -ene in (2) above [anu-
karanas] may be considered to be the Infinitive of an- and en-
both of which exist in Kannada with the meaning ‘to say’.

As for the North Kannada instances m (3) above, Kittel
argues that -anna is derivable from Kannada andha! [consti-
tuted of anta, the Past Relative participle of an- ‘to say,” and
aha < appa, the Future Relative participle of ag- ‘to become™].

We now come to -ane of (1) above. Kittel’'s view that
ane may be derived from ag- ‘to become’, is not appealing

1 .andha occurs in epithets like sundara-(v)-dd-andia (beautiful) in old
texts, and -anna is quite likely a descendant of -exd/4e (as Kittel observes on
p. 248 of his book) ; it is also probable that -awve of adjectival wddana, etc.,
is connected with this anwa (< andlka) with the adjectival signification.
But how are we to account for the final -¢ of instances like dappane used adjec-
tivally in North Kannada? The final -¢ has probably been imported into these
forms by analogy from the adverbial axe.
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because it is difficult to account for the final -e according to
this view. d@na in Kannada is an altcrnative Relative Past
participle occurring beside dda; this ana contains no -e
Further, how could an original Relative participle come to
express an adverbial signification ?

On the other hand, if we consider that -anel is the
Infinitive (with sati saptami particle e of Kannada) of an-
‘to say’, emploved with the meaning ‘so that it says’, the
adverbial signification is readily explained.

2. What is usually described (in the old grammars) as
-m appearing in Type I, is merely a nasal, the character of
which varies with the nature of the consonant following : the
consonant groups formed with the nasal are -ig-, -iij-, -nd-,
-mb-, -mm-, and -nn-, respectively in connection with &, ¢, ¢, p,
m and n. ’

We have seen above that the precise origin of the nasal
in Type I cannot be ascertained; all that we can say at
present is that a nasal of this kind varying in character with
that of the plosive, affricate, m or n following, existsin
Type I in all the cultivated speeches of the south and is
also found reflected in the nasalized vowel of the form for
‘red’ in Kurukh.

We know that in samdsas, m and n finals (when combin-
ing with plosives or affricates) become varga nasals corres-
ponding to the comsonants concerned. This is explicitly
recognized by Sitra 80 of Sabdanusasana for Kannada ; and
in the main this principle holds good for the other speeches
also. m-+k(g), for instance, is in none of the southern
speeches pronounced as ing but always as 7ig. The use of the
bindu in script (optionally prescribed in the stead of the
samslesa script in the above Sutra of Sabddnusasana) being
purely “graphic 7, the actual evaluation of the varga nasals
should (I think) have arisen at a very early stage.

1 With this Kannada particle -aze with an adverbial force, we may compare
Malayalam -ane in podunnane (suddenly), cepusisiane (shortly), neftane (per-
pendicularly) and also Telaga -aza in mellana (slowness), grukkana (suddenly),
¢rrana (redness), paccana (greenness), etc. .
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So far as Type I is concerned, we have no means of
determining whether the nasal was a “ spontaneous” one or
whether it was -m- or -n-. Such being the case, there
appears no justification for the view of the old grammarians
that the nasal here was definitely -m.!

3. A radical vowel -i- appears more frequently in the
Kannada illustrations of Type of words for ‘red’ and  hot’
than in those of the other dialects. We find that in the other
types the radical vowel is, generally speaking, -e-.

The relationship of radical -i- and -e- in these particular
instances is part of a larger problem that concerns all the
southern speeches. The problem crops up acutely in
Kannada in connection with forms like the following, where
variants with -é- and -e- and with -u- and -o- are found in
definite conditions : '
piridu per- molai  [Sitra 334 of Sabdanu-

$asana]

} [Siitra 489 of the same]

ugu . okkam
kudw kottam
old kudu [new kodu] kédu
old kidu [new kedu] kédu
Some of the other dialects show -e- and -o- respectively
for -i- and -u- of the above old Kannada forms : Tamil peridu
(big), okk-(to fit), kod-(to give), ked-(to rot) ; this need not (as
I have shown' elsewhere) lead to the pustulate that there
was a ‘harmonic closure’ (under the influence of closed
vowels following) in Kannada. The problem of -i- and -e- in
radical positions affects other words of several dialects,
and has to be approached from a more general standpoint.

}' [Stitra 490 of the same]

1 The view propounded in the old Kannaga grammars [see Sitra 77 of $4.] is
that the old nasal was » and that this has changed before vowels to - #(z)-, asin
Kannada éennu (back), den-n-uri (hot flame), ezc., I have discussed elsewhere
the difficulties in accepting this view of an original » in such contexts.



SRI VIDYA
Part lII—Upasana-Krama
Section (4)—Sri Cakra Puja

By K. NARAYANASWAMI IvAR

1. Introduction
THE Prénis describe, in the Vedas, the fruit of Sri Cakra
Upasana as follows :—
A F at FEr ¥ 1 wEFAEAr gii o
qR AE T HEW A | A A AT TG 0
Yantras are mystical diagrams diawn on metallic tablets
and possessing wvccult powers. Each goddess has a yantra
assigned to her. It is generally placed in the centre of a
lotus figure, the bija of the goddess being inscribed on the
pericap and those of the attendant deities on the petals.
The substance of a yantra is mantra and that of the mantra
is the devata. The relation between a yantra and devata
is what obtains between body and soul. It is, therefore,
said in the Tantras :(—
gest weAwd W | A 997 12 )
TEIRAIEAT AR | AT
The three features of a yantra are that it is complete in
itself ; represents a horizontal section and has in the centre
the sign of the origin, be it a circle or other figure.

2. Sri Cakra

It is so called as it has the form of St Sundari
(*hgegderear). It is the king of yantras (¥%qS). Itisa
nine-angled figure. According to Candrakald Vidya, the angles
represent the nine Vyihas, viz., (1) Kala (time) including
the sun and the moon; (2) Kula (form) comprising things
that have form and colour: (3) Nama (name) consisting of
things that have a name ; (4) Jiana (intelligence) being divided
into savikalpa (mixed and changeable) and nirvikalpa (pure
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and unchanging); (5) Citta (consciousness) comprising
(a) ahamkara, (b) citta, (c¢) buddhi, (d) manas and (e) un-
manas ; (6) Nada consisting of (a) rdga, (b) iccha, (c) krta,
and (d) prayatna corresponding to (a) pard, (b) paSyanti,
(¢) madhyama, and (d) vaikhari; (7) Bindu consisting of
cakras; (8) Kala comprising the fifty letters ; and (9) Jiva
consisting of souls in bondage. The Tantras say :—
FOog: FEEI ANEEAT A |
AR Aasgg A, aga=a |
AR (YR @I, AZA-TT |
FAIEEY[ A g d a9 I
The explanation offered for this grouping is that Ananda-
bhairava or Mahabhairava is made of these Vyiihas and that
Mahabhairava being the soul of the Goddess Mahébhairavi
both together constitute one entity. When there is samarasya
(community of joy) between them, creation follows. Sarada
Tilaka says :—
RIaRRGINT, 7T G |
The female element (Mahabhairavi) predominates in the
process of creation, while the male element (Mahabhairava)
preponderates in the work of destruction. These Vylihas are
arranged in three divisions, namely, (1) Bhokta (enjoyer) com-
prising the ninth (jiva) group; (2) Bhogya (objects of
enjoyment) consisting of the first (kila), second (kula), third
(nama), fifth (citta), sixth (nida), seventh {bindu) and eighth
(kald) groups; and (3) Bhoga (enjoyment) comprising the
fourth (jiiana) group.
3. Mythological Account of It
Sri Cakra or the abode of Tripurasundari is mythologically
described thus. There is an ocean of nectar (guTfé=y)
in which there are five celestial trees (gU¥2®). There is also
a row or enclosure of Nipa or Kadamba trees (idiam).
In its midst is a pavilion made of jewel stones. In that
pavilion is a palace made of the wish-giving stone (%r'amﬁcqa)
where lies the great Tripurasundari on a couch which is

Siva (fra®R #%) with Mahe§ana for its coverlet (qRaRraayrs)
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and Sadasiva for its pillow. Sri Sankaracarya describes this
beautifully in his Soundarya Lahari :—

U= gUAzRaEaiewT |

AT Aidmgaaid Feamg o

RrarER 73 AR ESAT |

wHAfFq @i g=qn: ®i"a HgEegsgy |

Bhairava Yamala says that the abode of bindu is the
ocean of nectar; the five yonis, i.c., éaktikot}as in the
Sri Cakra, are divine trces and the grove of nipa trees
symbolises Siva Cakras. Within that is the wall of gems and
inside it is the palace of Cintamani (baindava). The Sakta
Tantras call the vast tract of consciousness an ocean of
nectar set in which is the bindu as isle of gems (manidvipa)
wherein Supreme Self as Highest Concept is the logical order
of the alogical Real.
4. Its Construction
(1) GENERAL

(@) According to Vedas.—The Atharva Vedd deccrlbc_s
the construction of Sri Cakra as below :—

HYIEHRI g qan;ﬂ' '{(’-ﬂ"qr |
qEifETaT: & Gl SIS |
q@i By F A FAAEI |

At AT AcA-Aad, dg WA g 0
sgrSRIE 2Rl qwEr 9 |

gii fgeadt | srE=ERgWwSan, u

This impregnable city of gods is made of eight cakras
(s72r=T1) and nine triangles (Fagir). In it is a gold castle
which is celestial and luminous. Within it in a triangle
(a) and three dots (F9fifya) is an eye. Those who know
Brahman know that it is the Atman. Brahman has entered
this invincible, resplendent, renowned and golden city.

(b) According to Tantras, etc.—Sri Cakra is made of
nine triangles, one within another, till the central bindu is
reached. Of these triangles, four have their apexes pointing
upwards (Srikanthas or Sivakonas) and five have their
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apexes pointing downwards (Sivayuvatis or Saktikonas).
The central triangle signifies the miila prakrti and the other
cight denote Avyakta, Mahat, Ahamkédra and five tanmatras
which are both prakrti and vikrti. These nine triangles
give rise to forty-three small triangles which, with the bindu,
make forty-four (catuécatvariméat). Around these are a
lotus of eight petals (vasudala), a lotus of sixteen petals
(kaladra), three circles (trivalaya) and three squares (trirekha).
Thus is the construction of the abode of Devi (Sarana-
konas). Sri Sankaracirya describes it in his Soundarya
Lahari thus :(—

wgi: siavs: fagaram: |

qEWUT AT A )

TR gEIBhanT: )

IAAINTT 9G35 F1H 1l

Brasa @ | |

qF I gfgEr: |

The above-said forty-four angles (one bindu and forty-

three triangles) arrange themselves in six figures as below :(—
(1) The bindu in the centre;
(2) a triangle around (1) ;
(3) a figure of eight triangles outside (2) ;
(4) a figure of ten triangles around (3);
(5) another figure of ten triangles outside (4); and
(6) a figure of fourteen angles around (5).

These six figures, together with the above-named three
figures, viz., (1) a lotus of eight petals, (2) a lotus of sixteen
petals, (3) a set of three circles, and (4) a set of three squares,
complete Sri Cakra.

(2) GEOMETRICAL EXPLANATION

Geometrically, the dot or point represents the monad
and the eye (point prolonged) the dyad. The triangle
signifies the triad Being, Intelligence and Bliss; Static,
Dynamic and Ideal; Knower, Knowing and Known; or Actor,
Acting and Action. A square stands for four elements earth,
air, water and fire or four seasons of heat, cold, moisture
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and dryness. Hexagon is made of two triangles and is a
symbol of polarisation, i.e., action and rcaction or inhalation
and exhalation. Octagon is a double square and signifies
balance (equilibrium) or four causes with their effects. Three-
fold outer circle represents subjective, noumenal and ideal
cosmos. Outer squares symbolize manifested and objective
cosmos mystically called a city four square (bhiipura).

(3) DIVISION OF FIGURES INTO SIVA AND SAKTI

(@) Their Description.—In Lalita Tri§iti Stotra, Bhaga-
van Hayagriva describes to sage Agastya the Siva and Sakti
Cakras as below :(—

agi: g afmada T |
gy 9fag wd fradEyg: |
IR USRI T ITROGT FAT |
TSI ATRTHEI 97 7T 0
fFrg19gd 79 TeTIAF |

JFOA T FAT RGAFHOIGHFAT N

The Sakti Cakras are five and comprise a trikona (triangle);
an astakona (eight-angled fizure); dafakonma dvayam (two
ten-agled figures) and a caturdadaram (fourteen-angled
figure). The Siva Cakras are four consisting of bindu,
agtadala padma (a lotus of eight petals), sodasapatrakam
(a lotus of sixteen petals) and caturadram (square).

(b) Their Union.—Bhagavan Hayagriva also explains the
union of Sakti and Siva Cakras as follows :—
fordivn 3774 Pas SrEsEaBEa |
5-’&1(*1 I: qrEAR qIE gaamﬁa ]
RAAFTHIT ATHRIET AH/T T G9EI N
gigarqaEgg=d I JEHT 9 THEAT N
FratEftan: e e o
Bhagavan Gaudapadacarya in his Subhagodaya describes
this union thus:—
i § o 1 0 798D |
@I i wafy yaara fogad
qg=F 09 FEafq G AAHgY |
IRAFT fiewgh T g wiwEEans o
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(4) SRI CAKRA ACCORDING TO KAMAKALA VILASA

According to Kamakald Viliasa of Srimat Punyinanda,
all the nine triangles of Sri Cakra are of Sakti alone
(wfeawad 3Pt and agdFaiens). The five Saktis of
Vama, Jyestha, Raudri, Ambika and Paraéakti represent the
Adhomukha Konas and the four Saktis of Iccha, Jiiana,
Kriya and Santa stand for the Urdhvamukha Konas.

(5) PRASTARAS

Sri Cakra is of three kinds, viz., Meru, Kailisa and Bhi.
Meru is identified with sixteen nitya deities (MRrETaFT),
Kailasa with eight matrkas (a1g®migied) and Bhia with
Vaéini deities (Frarea1f am|@Ey). Meru is the same as the
Bhii except that in the former the nine triangles are put
one above another in different places so that the whole
becomes shaped like a pyramid and the bindu is put at the
top of it. There is no difference between the Bhid and
Kaildasa Cakras except in the arrangement of bija aksaras
therein.

(6) KRAMAS IN DRAWING

There are two ways in which Sri Cakra is described.
The laya-krama or samhéra marga starts from the outer-
most cakra and works inwards till the bindu is reached.
The srsti-krama begins with the bindu and works outwards
till the bhiipura is reached.

(7) NAME AND DESCRIPTION OF EACH CAKRA

Following the srsti-marga and starting from the
innermost, the Cakras are named as below :—(a) Hq'ra:qqq[’
(b) TAQEIAI, () HRAEI, (d) FIWTEU, (¢) wAITaITH,
H wdaREEEE, (9) afd@mn, () @i, () Sea-
Argar. Kamakald Vilasa, which follows the samhara marga,
calls Sri Cakra JSIFIARANY Trqq=qATTTIHTI.

The Cakras are thus described in detail in the Tantras:—

Baindava.—In the baindavasthiana is united Kameévara
and Kémefvari as Devi Tripurasundar] or Lalitd who is
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Atma (bodied Jivatma or bodiless Paramatma). For,
Kémegvara is Supreme Samvit without upadhi and Kame§vari
is His Sakti.

(@) Sarvanandamaya Cakra.— It is made of three bindus
(f=gd) of rakta, dukla and midra colours signifying the
three tejas of Soma, Siirya and Vanhi. It stands for samhara-
samhéra. These three bindus constitute the Kamakala
being the prakaga-vimarfa, vimar§a and prakasa aspects of
paradbindu which thus differentiates to create the Universe
and which is symbolized by the anusvara and visarga of §abda
or by the outgoing (§) and intaking (&:) breaths in human
body. Paraméatma making himself into male and female
principles results in the union of prakdga and vimar§a. This
union is Kamedvari rapam. There are thus three unions
(mithuna-traya) giving rise to three augha kramas, viz., divya,
siddha and manava. There are three nathas presiding over
them, wviz., Mitre§vari who is ﬁrdhvadipnnétha, Vajredvari
who is Jyesthanatha and Bhagamalini who is Mitradevanatha.
Bindu (para) becomes trikona, i.e., develops into pasyanti,
madhyama and vaikhari.

() Sarvasiddhiprada Calkra.—It is a triangle which
stands for samhara-sthiti. At the corners of this are
the daktis Kamesdvari (distinguished both from Supreme
Kameévarl and Nitya Kame§vari), Vajre§vari and Bhagamalini
who represent, respectively, Avyakta or Prakrti, Mahat
(Cosmic Buddhi) and Ahamkara. The three corners of the
triangle represent the three pithas of Kamariipa, Pirnagiri
and Jalandhara. In the centre is Auddiyna Pitha. In the
spaces outside this triangle are the five tanmatras (represented
by the five arrows of Kama), manas (his sugarcane bow), raga
(his noose), and dvesa (his goad). Bhavanopanigad says:—

FASIARGAIST: THIETIIOM: |
AL T WA iﬁrszﬂ: l

In this cakra reside the Rahasyatirahasya Yoginis.

(¢) Sarvaraksakaré Cakra.—I1t is made of eight angles (Vasu-
kona or agta-kona) and it iszr § & qa:'rmr:(. The devis resident
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here are Vagini, Kime$vari, Mohini, Vimala, Aruni, Jayini,
Sarvedvari and Kaulini. They are arundkéras and are the
devatas presiding over cold (§ita), heat (ugna), happiness
(sukha), pain (duhkha), desire (icchd) as also, sattva, rajas
and tamas. By upésana here, the sadhaka gets control over
the gunas and becomes unaffected by the dvandvas (opposites).
Bhévanopanisad asserts :—
e gEg:A=on ad WA RS AW |

In this cakra are the Rahasva Yoginis.

(d) Sarvarogahara Calkra.—It is made of ten angles
(antardadiram) ; stands for sthiti-samhara and s qaT-
Eﬂ"ﬁ?ﬂ'ﬂﬁﬁﬂmm It is presided over by ten Saktis, viz.,
Sarvajiia, Sarvasaktiprada, Sarvai§varyvaprada, Sarvajiianamayi,
Sarvavyadhivindsini, Sarvadhara, Sarvapapahara, Sarvananda-
mayl, Sarvaraksd and Sarvepsitaphalapradd. These are
deities that preside over the functions of vital fire (Vanhi
Kala), namely, recaka (elimination), pacaka (digestion), Sosana
(removing dosa ol jatharigni), dahaka (burning), plavaka
(looding, i.., giving rasa which helps jatharagni), ksaraka
(bile-secreting), udgaraka (belching), ksobhaka (churning food),
jrmbhaka (yawning) and mohaka (causing pain and faint).
Tantrarajn says :—

787 STYAH: FAJATS THRA: |

The Nigama Yoginis are in this cakra.

(e) Sarvarthasidhakd Cakra.—1It 1s madc of ten angles
(bahir-dadara) ; 1cpresents sthiti-sthiti and is qgUEgaRFEA-
FUFEIH,  The devis here are Sarvasiddhiprada, Sarvasampat-
prada, Sarvapriyamkarl, Sarvamangalakarini, Sarvakamaprada,
Sarvaduhkhavimocini, Sarvamrtyupragamini, Sarvavighnaniva-
rini, Sarvangasundaii and Sarvasaubhagyadayini. These are
the presiding devatas of the ten pranas which are controlled
by worship. In this cikra are the Kula Yoginis. Tantrardja
says :—

73T FUETH: AAEA TH: |

(f) Sarvasaubhagyadayakd Cakra.-—1t has fourteen angles

(bhuvanaéra, manvadra or caturdaara); represents sthiti-srsti
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and is of¥IgImamMeAFq. There are here fourteen gaktis,
namely, Sarvasamkgobhini, Sarvavidravini, Sarvakarsini,
Sarvihladini, Sarvasammohana, Sarvastambhini, Sarvajam-
bhini, Sarvavadamkari, Sarvaranjini, Sarvonmadini, Sarvartha-
sadhini, Sarvasampattipiirani, Sarvamantramayi and Sarva-
dvandvaksayamkari. They are the adhidevatas of fourteen
principal nadis in the human body, viz., Alambusa, Kuhu,
Viévodara, Varana, Hastijihva, Yadovati, Payasvini, Gandhari,
Piisd, Sankhini, Sarasvati, Ida, Pingala and Susumna.
Tantrardja asserts :—

qreargaa: A FROAIRG THA: |

In this cakra are the Sampradaya Yoginis.

{9) Sarvasamksobhana Cakra.—It is a lotus of eight
petals; stands for srsti-samhara and is ﬁrf\qs{ﬁﬁﬁqm It
surrounds the circle in which the triangles already mentioned
are placed. The devis herein are Anangakusuma, Ananga-
mekhald, Anangamadana, Anangamadanaturd, Anangarekha,
Anangavegini, Anangamadananku$a and Anangamalini. They
are the presiding devatas of speech (vacani), grasping (&dana),
walking (gamana), excreting or rejecting (visarjana), pleasur-
able feeling (#nanda), reclinquishment (hana), concentration
(upidéna) and detachment (upeksa). In this cakra are the
Guptatara Yoginis.

(k) Sarvasaparipiraka Cakra:—It is a lotus of sixteen
petals; represents srsti-sthiti and is Siea @GEaq. Here are six-
teen Saktis, namely, Kamakargini, Buddhyakarsini, Ahamkara-
karsini, Sabdakarsini, Sparéakarsini, Ripakarsini, Rasakarsinj,
Gandhidkarsini, Cittakargini, Dhairyakarsini, Namakarsini,
Bijakargini, Amrtdkarsinl, Smrtyakarsini, Sarirdkargini and
Atmakarsini. They are the presiding devatas of the powers of
control over kama, buddhi, ahamkara, §abda, spar§a, riipa, rasa,
gandha, citta, dhairya, nama, bija, amrta, smrti, Sarira and
atmé. These powers are acquired by worship at this cakra.
In this cakra are the Gupta Yoginis.

(i) Trailokyamohani Cakra.—This cakra represents srgti-

srsti. The whole yantra is placed on this cakra. It is made
b F
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of four circular lines containing three circular spaces. Out-
side these circles is the bhipura madc of three squares with
openings at the four cardinal points (dik). On the outermost
line (sarvanta caturadra) are worshipped the ten siddhis, viz.,
Anima, Mahima, Laghima, TSatva, Iccha, Vaditva, Prapti,
Prakamya, Bhukti and Sarvakdma—four at the doors, four
at the corners, one above and one below. At the middle
line of bhiipura (madhyama caturasra) are worshipped the
eight matrkas, viz., Brahmi, Mahe§vari, Kaumari, Vaisnavi,
Varaéhi, Indrani, Camunda and Mahalaksmi at the four doors
and the four corners. These are the adhidevatas of Kama,
Krddha, Lobha, Moha, Mada and Matsarya. On the inner
line of the bhapura are worshipped ten mudra $aktis, wviz.,
Sarvasamksobhini, Sarvavidrdvini, Sarvakargini, Sarvavefa-
karini, Sarvonmadini, Mahiankuéa, Kecari, Bijamudra, Maha-
yoni and Trikhandika. In this cakra are the Prakata
Yoginis.
(8) SIGNIFICANCE OF SRI CAKRA

(@) As a Symbol of Universe.—Sri Cakra shows the
evolution proceeding from the beginning of time towards
where space manifests itself in the material world. This
cosmological becoming is covered by this explanatory diagram
wherein evolution is shown to proceed from the circle to the
quadrilateral. It shows the different stages of becoming and
the way back to the origin.

The yantra shows a horizontal section of the cosmos
going through the middle of its origin indicated by the bindu
within the innermost triangle. Out of this develops a
polarity which is shown by some of the triangles being ardhva-
mukhas and the others adhomukhas. Where these cover each
other new triangles arise, showing the play of forces. All are
parts contributing to the whole, except the bindu which is
their origin and aim. According to Bhairava Yamala, Sri
Cakra represents the whole cosmos formed of twenty-five
tattvas, viz., five bhiitas, five tanmatras, ten indriyas, mind,
mayd, fuddhavidyd, Mahe$a and Sadasiva. Three hundred and
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sixty of the countless rays of the Cakra illumine the whole
world in the form of Fire, Sun and Moon (Agni having 118
rays, sun 106 rays and moon 136 rays). Bhairava Yamala
says i—
AP TR WSAAE &: |
. o~ ©
SSEHATTA FF@ F fqfor:

(b) As a Symbol of Human Body.—Sri Cakra is in the
human body in the shape of Meru prastira, the cakras in the
body representing the cakras in the yantra and the brahma-
randhra signifying the baindava sthana. Bhagavin Gauda-
padacarya identifies it with Kundalini in his Subhagodaya :—

B g’ BT agasSaEay |
g |IYYE wwrafy g g |
TR T G, FASATaTGHGH |
g ®E AT 3 adr 993998

Trikona represents the ddhara (miiladhara); astakona the
svadhisthana ; antardasdram the manipuram ; bahir-dasaram
the andhatam ; caturadram the vi$uddhi and these are Sakti
cakras. Bindu is a Siva Cakra and it represents ajna.

Bhaskara Raya, in his commentary on Bhavanopanisad,
says that the nine cakras of Sii Cakra correspond to the
nine adharas in the human body, viz., sat-cakras, two lotuses
of thousand petals (lula and akula) at the bottom and top
of the Susumna and the lambikagra (a centre below the eyes
and behind the nose). It is said :—

LI EU A sr%:ﬁar?aagm FAS § SHEAFITHIG FATLR: |
5. Sri Cakra Upasana

It is a well-known method of propitiating Devi. 8
‘Sankaracarya has placed a Sri Cakra in each of the mutts
founded by him. Devi as fakti is the personification of the
universal energy residing in macrocosm and microcosm. Its
discovery and development in man is the aim of all Mantra
Sastras. Devi is worshipped in the centre of each of the nine
cakras of Sri Cakra under one of her nine names, viz., Tripuri,
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Tripureéi, Tripurasundari, Tripuravasini, Tripurasri, Tripura-
nalini, Tripurasiddhi, Tripuraimbi and Mahétripurasundari.
She is called the Adya or Angi as around her are worshipped
in cach cakra the avarana #$aktis already mentioned.
According to Sri Sankardcarya, the following bijas should be
inscribed in the cakras :—

(1) Tisra—(a) Inside i 79: §, %.

(b) Outside. On the right g ¥ & & &f; at bottom,
29 % g @ g and on the left @ & & &I,

(2) Astakona—Beginning from top, Vadinis (or nityas in
twos) should be written clockwise (sgféora:).

(3) Antar-dasara—Beginning from the bottom should
be inscribed counter-clockwise (375gfgura:) the following ten
bijas :—

4, {,8,4,d, 4,9, g, 3, 4.

(4) Bahir-dasdra—Beginning from the bottom should

be inscribed counter-clockwise the following ten bijas :—
% @ 1,9,§ 49 8,4, 4d,4.

(5) Manvasra---Starting from the bottom should be

written counter-clockwisc the following fourteen bijas :—
2,3, u,d,4, ¢ 4,4,4, % 4, 4.

(6) Astadala—DBeginning from the bottom, two nityas
should be inscribed counter-clockwise on each petal.

(7) Sodasadala—Beginning from ‘the top should be
inscribed clockwise the sixteen bijas made of svaras one on
each petal as below :—

&, A, E %s ?;, @, %, ®, &, E’i, T, Es Sﬁ, 3?7, 3i, S

(8) Bhaipura—Bahyatame, Animadi eight siddhis should
be inscribed ; madhye, Brahmyadi eight matrkas; and antal,
Sarvasamksobhinyadi ten mudras. According to certain Sri
Vidya Acaryas, the following weapons are worshipped in
tiSfra with the bijas associated with them :—At the top
(puratah), pada with vasikarana bija, viz., &i &7 ; on the right,
anku$a with the stambhana bija, viz., 'm"’r; on the left, dhanus
with the mohana bija, viz., & ¥ ; and at bottom, the five banas
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(arrows) with jambhana bijas, viz., &, &, #i, s&, 9:. Also,at
the points (ksonesu) are worshipped Bhagamalini (Brahma
Sakti), Kame$vari (Rudra Sakti) and Vajre$vari (Visnu
Sakti).

The worship of Sri Cakra consists in throwing over it
a profusion of red turmeric powder (Kunkuma) accompanied
by long streams of the names of Lalitd, such as Sahasranima,
Tridati or Astottara, each name being prefaced by the pranava
(Bﬁ) Red colour is associated with Devi as she is Vimarga
gakti of Prakada Siva. Therefore, Lalitda is red. Bhivano-
panisad says :—

Sifed Ta@ 999 @A 0



VIJJIKA

By K. RAGHAVACHARYULU, B.A., B.L.

THY Goddess of Learning has, from time immemorial, made no
distinction of sex in showering her choicest blessings. The
Upanisadic lore has disclosed to us the iigures of Gargi and
Maitreyl who rivalled sages like Yajfiavalkya in the know-
ledge of Brahman and held learncd discourses with him.
From the Vedas, we learn the names of the early Indian
poetesses like Ghoga, Godha, Visvavara, Apald, Lopamudra,
Sagvati and Romasa. The satras of Vatsyayana (1-3-12
inform us that courtezans and daughters of princes and prime
ministers were well versed in the sciences :—
A Ty WMAIEIFSAT Al YAY>AT AFATGRAH |

(ar. #1. g, 1-3-12))

An echo of this is found in the Kavyamimamsa of Raja-
sekhara (p. 53, Baroda Edn.): Women may become poetesses
like men. Accomplishment is intimately connected with the
soul and does not depend upon the distinetion of sex. We
have heard and also seen daughters of princes and prime
ministers, courtezans and wives of jesters, well versed in
sciences and poetesses too.

IRV AT - - - - FF7
The wife of Rajasekhara by name Avantisundari seems to have
written a work on rhetoric and has been quoted in the Kavya-
mimamsa thrice.'" It would also appear that it was at her
instance the drama Karpiramanjari was enacted. Gangadevi,
the author of Kamparayacharita, is well known to the lovers of
Sanskrit literature.

A stray verse attributed to Dhanada-deva in Sarangadhara
Paddhati mentions four poetesses Sila, Vijja, Marula and
Morika. Verses attributed to Rajasekhara in the Suktimukid-
vali praise four poetesses Silabhattarika, Vikatanitamba, Vija-
yanka and Prabhudevi. The identity, life-history and works

1 Pp. 20, 46, 57 of Advyamimdmsa.
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of the above have still to be disclosed by research. The object
of the present paper is merely to glean the available material
about Vijjika.

Many authors in Sanskrit are known to us by name only,
stray verses attributed to them being found in Sanskrit antho-
logies or in the Kaviprasastis of well-known kavyas and dramas.
Bhasa was to us merely « name till 1910 when the Trivan-
drum plays were discovered and published. The Subhasitavali
of Vallabhadeva (15th cent. A.D.) attributes six verses to
Vijjika, the authoress (Nos. 158, 1141, 1523, 2090, 1175 and
3138 of the collection).

No.
158. FIUATIATRA=L. . . .
1140, o JwiEy
1175.. FET: 41 Uag=gar
1528. #m: ThEA
2090. IHAHZY- - -
3138. fqTH fawsER: - - -
Aufrecht quotes the fourth and fifth verses as belonging to
Vijjika and gives some more verses from Sarangadhara
Paddhali.
. (hg® HfoHEAq. - - -
. FHA FIFAU L .
AERSICEEIT DR
=ta ar FAAR™- - -
. AT gBEEAL- - - -
. qEGT- -
7. FeEAgEE

Some of these verses are quoted in the Dasarupaka,
Abhidhavrittimairka of Mukulabhatta, Sahityadarpana, Kavya-
prakasa, Sabdavydpdmfuicdm and Kavindrakanthabharana.
But in none of these works the name of the authoress
is disclosed nor the names of the works she is said to have
composed. Even the name of the authoress is not free from
doubt. We have already seen that Dhanada-deva refers to

S Ur B W N e
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her as Vijja merely. The Subhasitivali refers to her as Vijjaka
or Vijjika. Vidys and Vidyaka® are not also found wanting.

Dandin in his invocatory verse of Kavyadarsa praises
task for such a description. The authoress calling herself an
incarnation of Sarasvati says that he ought to have described
her a8 Hi3rwTagszgmr.  This verse has been quoted by Aufrecht
from Sarangadhara Paddhati. The name of the authoress is
here given as Vijjika. The same verse finds a place in
Rasikajivana of Gadadharabhatta, a manuscript of which is
preserved in the Bhandarkar Oriental Research Institute. An
analysis of the work is given in Vol. XII, p. 399 of the Annals
of the Institute. The name given is Vijjika. We can fairly
presume that Vijja, Vijjikd and Vijjaka refer to the same
authoress. ‘

None of her works ave referred to in the anthologies but a
drama called Kaumudi Mahotsava has recently been published
by M, Ramakrishna Kavi, M.A., in the Andhra Historical
Research Society Journal. The letters mentioning the name
of the author were worm-eaten and only =y were legible.
The rest of the name was guessed as fgrsr. I have elsewhere
discussed the authorship of the drama and its probable date in
my article on ‘Kaumudi Mahotsava and Gupta History’
(Journal of Andhra Historical Research Society, Vol. VI, p. 139).
From the internal evidences of the drama, it would appear that
the author (or authoress) hasliberally drawn from the works of
Kalidasa and Bharavi in point of diction and the date (500-700
A.D.) assigned to it by the editor is reasonable. The word
‘8ambandha’ in the drama, the discovery of the manuseript
in Malabar, and the reference to God Anantanariyana do not
necessarily point to a South Indian origin and no material

The verse in praise of Vijaya by Rajasekhara quoted in
the Sukiimuktavali is significant in this connection.

2 Vide Saduktikarnimyta.
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The authoress Vijaya has been compared to Sarasvati (ef. her
own assertion in MFrqegsF@T), is called a karnati and seems
to have written in the Vaidarbhi style after Kalidasa. If the
ascribe to the authoress a post-Kalidasan era and South
Indian origin. Prof. Kane, in his introduction to the Sahkitya
Darpana, concludes that Vijayd or Vijayanka arc identical
with Vijjika or Vijayabhattaraka and that she was the queen
of Chandraditya, eldest son of Pulakesin IT (660 A.D.). The
Nerur and Kochreni plates of this queen have been published
in the Indian Antiquary.® These refer to Vijayamahadevi or
Vijayabhattaraka, the queen consort of Chandraditya,
brother of Vikramaditya I of the Western Chalukyan dynasty,
but it is not possible to identify her with Vijjika in the present
state of our knowledge. It is earnestly hoped that further

she composed,

3 Vide Vol. VI, p. 163; Vol. VIII, p. 45.



IS THE ADVAITA OF SANKARA
BUDDHISM IN DISGUISE ?

By G. V. BuDHAXAR, B.A. (HoONSs.)
(Continued from Vol. XXIV, No. 1, p. 18)

Now let us deal with the third question. It is very difficult
to point out Sankara's share separately from that of his
predecessors. IIis mighty genius must have introduced some
minor details in giving a realistic and finishing touch to his
idealism with sane and convincing refutation of diverse
criticism. But that does not affect the main thought in the
least. The philosophical struggle of almost all the schools
was going on for more than a thousand years at least. Every
school was systematising its position againét that of its op-
ponents. All of them depended upon their ancient authorities
and works. Upanisadic absolutism was one of them. It
ought-to have its ancient parentage, as we have shown above,
to maintain its position. To deny this is to set aside the
hoary antiquity and historicity of the Upanisads and the
absolutism that was based on them. This denial of its
traditional history will lead to historical suicide.

Thus we come to the fourth question. Did Advaitic dia-
lectic owe its origin to dissenting and heterodox schools? In other
words, ‘‘ Was the Advaita as metaphysically systematised more
ancient than Buddhism? Did Gaudapada and Sankara being
under the influence of Buddhism-—as some would hold—intro-
duce it?”’ We have already spoken of the existence of the
ancient Advaitic literature. We shall now deal with it from
a different standpoint and from other sources.

In the Upanisads, we find great dialectical discussions.
Yajiiavalkya, the champion of absolutism, lays down the
necessity of dialectic side by side with spiritual discipline and
seriptural study :—sriFqT a7 R Z9ST: HigedAl qeqed! ffeaTagsy:
g. @, 9., 4. 5. 6. The word giFm@saq (8t. 3., 7- 1. 2) occurs
in this sense. Sankara understands it as mdaer, il ¥
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is used in the same way. Sankara interprets it as =i H
(8f. 8., 11. 1). The word g% conveys the same meaning
(I&FT 7. g, 2. 6. 5). It occurs again in the Dharma-satra of
Gautama 8.6, which, according to Biihler, is pre- Buddhistic and
the oldest among the Dharma-sutras. In it the word “ -
qiFq ’  occurs along with gfygragusi and  gazE.  The
same work refers to the works and authorities on theso
subjects. It, therefore, must have known the works on
Fr@gy  which can guide a student in lus philosophical study.
The particular quotation is, ““ grl-aiF(qgra-guo-Faes: ” a1, 4. q.
8. 6. Turther in the eleventh chapter there is the word
“grediig®T " in the sutra, < srqmEditagal aifafadia: ” @ 9. g,
11. 4. Haradatta and Maskari explain it as sypfaen (logic)
or e (mepaphysies). Manu (7. 13) enumerates them
separately as “ syedifir#i awAfaat”. Kautilya. in his Artha-
sdstra (Vidyasamuddesha, ch. 1), first mentions it as a common
appellation for all the Vedic schools of philosophy, ¢ ajgy Fmr
SIEIT afg A=difgrs ” and then refers to it separately ex.tolling
its excellence and utility in life as *‘ ggiq: TgEagEFi-- .- . - ”
Both Sukra and Kamandaka agree in making no difference
between metaphysics and dialectic as helpful to one another.
The former says, “rdifFai asars aQFAE a@Bay” . .
1. 153; while the latter maintains, ¢ wpq‘iﬁﬁqmrem%gnqq”
F. 0. @l. 2. 2. Medhatithi, while commenting on the above
passage of Manu, follows this double implication of the
word. The Apastamba-dharma-sitra, which is far removed
from the influence of even early Buddhism* gspeaks of
“ zqrgfag’’. This word refers to those who decided the points
on rituals and philosophy ‘ syreyrRAFHIFIRIAGRAYA FIF AR
r. 9, g, 122, 1. Here the word =gqrygigai is interpreted as
II9IR gartgarE, (Adhyatmapatala-tika, Trivandrum 8. Series)
which means dialectically. In the two other cases viz.:—
sqafycawy: 2. 8. 13 and =q¥iyy: 2. 14. 13, it speaks of rituals,

* Ind. Hist. Quart., Vol. III, No. 3, 1927, Calcutta, ** Apastamba and
Gautama,” Ly B. K. Ghosh.
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which are the subjects of the Parva-mimamsa. The Parva-
mimamsé-satras again are famous for their logical accuracy in
textual interpretations. From all these references it seems that
dialectic was not considered separately from metaphysics. In
the Baudhayana-dharma-satras men well versed in it are
called ““ Fafigggr: . On the sitra 2. 10. 57, Govindaswami
has the following remarks :—sry qeqaIsyd: 9 E}gqm’i;rrar q
FAIG: AAFAT AT TEARE: | SAAA-TEE ASFATIT
;'rgqu Tere the context as well as the remarks deal with
philosophers and not with ritualists. 33y is here surely Fgi=.,
The Mahablharata enumerates all the Vedic and semi-Vedic
systems of philosophy and calls the Vedanta as the Vedas:—
qiey AW NHEUT 430 APAS 971
qrarEyaa S &g A T o
ATFAEHAT A G I=2AF |
g a9 s9gediE F99 1 8. W, @ 9., 9,493,
Kautilya (300 B.C.) in his Arlhasastra mentions other
systems but does not name the Vedanta separately. But the
reference to it can be understood from the words,  sq=fifZrH
or 5(7i " as shown just now ; because as a system it is not sepa-
rate. A staunch adherent of the Veda like Chanakya would not
fail to mean it so. This is clear from his own words :—sfiiF3rgy
=R m'\n’zaq:, #. e . 1. 2. In the Dharma-Sastra of
Sankha-Likhita the Vedanta is separately mentioned among
other systems :—giEyRaANgGAAEART 370 (D 32, quo. 199,
Kane’s edn.). Here the word ‘‘ 39Ty ”’ means the Vedanta
because the Gautama-Dharma-Suiras (19. 13) say :—3qyfaga)
gg=ar:. The Sankha-Likhita-sutras were composed in 200
B.C. Still some scholars will object to the Vedanta being
taken as a separate system. The extracts, which we have
given, suppose it as a system. Further, if one Puspadanta
referred to by Jayanta in his Nyayamadijari be the same as the
author of the Mahimna-stotra, he cannot be later than 900
A.D. (p. 426, ch. 5. 2. Vijayanagaram Series). He says,
“xeft @ieT Y aguRad IwERR.”
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Here the first word stands for the Vedic system of philosophy
a8 it occurs with the other systems. It scems that the word
“ g7 ** meant not only the theistic but also the absolutistic
one, which Sankara represents. The verses quoted by
Madhava in his Sarvadaréanasangraha (p. 173, Ana. AS.
series) as ascribed to ¢ Fafifygyggr:” are purely Advaitic in
tone and illustrate the truth of the parable < syragpegaraaal”.
Haradatta on the A pastamba- Dharma-siutra 1. 22. 2 quotes them.
But in both these works they are not traced to their original
source. Can they be by Dravidacharya to whom the parable
is ascribed ? But as compared with all these authorities the
oldest reference to absolutism is found in the Vedanta Sutras
1. 4. 22. Here Kasakrtsna supports that view. Ilis work
is mentfioned by Pataifijali in his Mahabhasya as follows ;
(1) =asiaar Siwr dafar s |
(2) =raFEEGT FAFEAT ARG |

Vol. 11, pp. 206, 249, 325, Bombay Sanskrit Series.
This Kasakrtsna is a grammarian, a commentator on the
Black Yajurveda and one of the Srauta satras of the White
Yajurveda. As Pataiijali refers to him he cannot be later
than 1560 B.C. Scholars like Weber and Belvalkar hold that
he flourished prior to Panini (p. 19, Systems of Sanskrit Gram-
mar). Thus he cannot be later than 700 B.C., i.e., even
anterior to Buddha. AS regards his view in the Br. Sutras
(1.4.22) it must be said that many of the Anti-Mayavadi com-
mentators, beginning from Bhatta-Bhaskara who came after
Sankara down to Vijiianabhiksu, frankly admit that he
held the same view which Sankara holds. This is again clear
from Sankara's remarks on the same. We will come to it
later on when we deal with Ramanuja. The present evidence
goes to prove that even prior to Panini or Buddha there was
a school of the Vedantins of the type of Sankara. Along
with the theists like Audulomi or Asmarathya this was also
called Upanigadic as the Vedanta Sitras give both. On
account of these reasons the older Buddhist and Jain works
mentioned above refer to the view but not to the school.
The same thing seems to be donc by the Vedic works
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quoted. Not only this much but even dialectic is understood
to be its part and parcel (Q.J.M.S8., 1924, p. 197). The
Gaulama- Nyaya-Sutras deal with logic or dialectic as well
a8 with metaphysics. [t is not the only work in its field, for
the Mahabharata refers to many such works :—
EqTEES ORI qergwI qfEh: |
q. 91, ;. T, 9. 210, =, 22,
This evidence is sufficient to convince any sane man that the
dialectic, which goes hand in hand with metaphysics, was
developed in the Vedic fold long before the advent of Buddha.
This is corroborated by Manimekhalai, which says that early
Buddhists followed the logic and epistemology of Vyasa,
Jaimini and Krtakoti. The first two are well-known. The
third is the first commentary on the Vedanta Sutras according
to Prapanchahrdaye (Trivandrum Sanskrit Series). It was
abridged by Upavarsa. Now there arise chronological
difficulties. The dates of the oldest commentators, viz.,
Bodhayana and Upavarsa, are not settled. Badarayana, the
author of the Sutras, is prior to them. Kasdakrtsna, who
preceded all these, cannot be later than 700 B.C. But if it is
held that Upavarsa was the elder contemporary of Panini,*
the date 200 B.C. that is assigned by modern scholars for the
Vedanta Siatras will be untenable. To return to our subject
we find that the opinion of Manimekhalai is supported by
Haraprasada Sastri who holds that all the early Buddhists
from Buddha to Vasubandhu were indebted to Akshapada for
their instruments of knowledge (quoted in Manimekhalai,
intro. p. 68). Besides the date of Manimekhalai is prior to
Nagarjuna and Vasubandhu, the early Buddhist dialecticians.
This brings us to the fifth question. We may here take
a review of Buddhism and its history. When Buddha came to
the religio-phifosophical arena of his time some of the contend-
ing gladiators were indulging in ruthless and destructive logic,
and reckless and irresponsible life. It was already an era of
mtellectual ferments Sop]ustry and superstltlous vagames

* 700 P-( o bum/z for Smn,{-n/ ’llm/nvrnptc i the Bombay I"em{mcy,
by Bhandiirkar. p. 20. year 1883-1884.
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were rampant. This state of things we gather from the
Samanyaphala and Sambhiya suttas of Buddhism where 62
heresies are referred to. The Suirakrianga of the Jains
mentions 364. It was very difficult to raise one’s head for
any sane view or school against such casuistry. The Vaidiks
kept themselves aloof from these environments and left these
people to the mercy of time. Buddha got disgusted with this
unbridled intellectualism and sensualistic materialism. Through
his humanitarian and purely spiritual zeal he refused to
discuss his views and even threw overboard the constructive
aspect of dialectic and philosophy. On account of his other-
worldly and ascetical attitude he disliked any system-building
either religious or secular. Tle brushed aside all the positive
ideals in life (augqq) and emphasized the highest ascetical
earnestness (r?(;?z'qq) on all alike at the cost of partial and
relative truths in religion which are the sole support of the
imperfect understanding of the masses. His main
mission was to preach, ‘‘Come, see, and get out of this
wretched world, which is full of misery only.”” In his earnest-
ness he completely rejected the authority of the Veda or any
traditional spiritual experience. In his zeal he condemned
the Vedic sages or Rsis, their philosophy and rituals. Under
these circumstances it is but natural that he or his followers
should not accept the Veda or Upanigads as their religious or
spiritual gunide. Even where they seem to accept they read
their ethical earnestness into them. Bul the context at times
does not support them. Such an centhusiastic and one-sided
ideal, however suitable it might be for a select few, cannot be
welcomed by the diversity of human nature in all countries
and in all times. 1t, therefore, evoked opposition from the
Vaidikas, who through their age-long experience were convineed
of the fact that the world is meant for a pleasure-seeking
worldly man as well as for religious aspirants of djfferent
grades. Provision was to be made for all according to
their ability so that they can reach the highest ideal slowly
and gradually. To the Vaidikas the world was a mixture of
pain and pleasure. It was, therefore, wise to make the best
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of it without finding any fault with it. It was their experi-
ence that mere spiritual experience becomes superstitious and
unsound if it is not backed up by sane thought and thorough
conviction. To them religion and philosophy was a complete
whole. On account of this difference of outlook and attitude
towards life and religion Buddha was called a heretic by them.
Buddha went so far as to be silent on many serious questions.
This silence is construed by modern scholars to be due to
his ignorance and prejudice. Such a view is held by the
author of ‘‘Indian Logic as preserved in China and
Japan” p. 29 and supported by Keith and Poussin as quoted
in the * Conception of Buddhist Nirvana > p. 21. While others
hold that it was due to his polite indifference or sheer madness
for salvation. Whatever that be, one thing is certain and clear
that he has not met metaphysicians on their own grounds.*
In the case of the Vaidikas reason and ethics went hand in
hand ; while Buddha exalted the claims of ethics and condemn-
ed reagon as immoral and futile as if all metaphysicians are
necessarily impure or dishonest. On account of his spiritual
dynamism he silenced many of his adversaries to submission
for the time being. But the moment that mighty figure passed
away his followers were divided among themselves. His
attitude was curiously understood, variously interpreted and
even seriously doubted. As a result of this the whole of his
Monastic Order was split up into eightean different schools.
They inherited their master’s metaphysical distaste. But when
they saw other powerful metaphysical systems in the field
they were forced to handle dialectic for negative and
destructive purposes to outwit them.t With them it was not
the question of making spiritual experience intelligible with
the help of sane thought. On account of this and the
rejection of the traditional spiritual experience or the Veda all
the Buddhist philosophical schools were called heterodox by the
Vaidikas. Thus there sprang up different schools in Buddhism.

* A. Coomaraswami's Buddha and the Gospel of Buddhism, pp. 198, 205,
T Hinayana and Mahdyina, pp. 21-25, by Kimara,
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They had no metaphysical interest.* Thus they reverted to
what Buddha avoided and disliked. The first stage, which
was formulated by the two schools of Hinayana, was the
primitive and realistic indifferentism with scepticism. The
second was developed by the two schools of Mahayana. It
was idealism and negativism. Its latest systematisers were
Vasubandhu and Nagarjuna respectively. For our purpose,
we shall deal with the two latter schools alone.

The Vijiianavada or subjective idealism meant that what
we regard as the external or objective world of difference and
multiplicity is simply an internal or subjective world of our
mental idea having no external objeets corresponding to them.
The Sanyavada or Nihilisin meant that the world of external
objects is absolutely non-existent like the barren woman’s son.
From these two views it can be inferred that both the schools
tried to explain away the world of external objects and experi-
ence as remarked by Sogen Yamakami in his introduction to
the Tathatavada of Asvaghosa (systems of Buddhistic
Thought). These two theories were death blows to realism or
to any positive system. But against these Sankara says that
the world of difference and multiplicity is unreal only from
the point of view of the liberated soul, i.c., Muktatma and not
from the standpoint of all embodicd souls or human beings.
He is ncither an epistemological idealist nor mihilist.
He has given the *realists their due share. He observes,
“ g 33T 7 e qAwAd aErdvEgEn. aEEEEy,” 2.8, |l
2.1.3. Again he makes similar remarks in his commentary on the
Bhagavadgita 18, 19. ITe freely uses the logical terminology of
the Naiyayikas in his commentary on the Brhadaranyaka.
He accepts the realists where they stand; but questions their
absolute claims. He pushes the quest a little further and
brings out the highest ideal more vividly and clearly. He
stops at the ultimate spiritual realization as a true mystic and

* D, 1. Suzuki’s Outliies of Makivina Buddhism, pp. 114-115 and 340 ;
Studies in the Lankdvatdra Sutta, p. 985; Sdkya or Budlust Origie, by
Rhys Davids, 1931, p. 432.

6 ¥
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puts it metaphysically as one Permanent Entity, i.e., ‘T,
Everything else then, he says, is the result of false vision.
His philosophical outlook is well depicted in his life while God
is conversing with Sankara in the form of a Chandala at
Benares. His biographer Vyasachala gives it in the following
verse :—
FPWEA g JEISE A agE F5TE: |
HEAT GqaE a7 FA=s ag: no9on

In this there arc three stages of evolution. The first is
realistic pluralism based on common sense experience. The
second is dualism and supports unity in diversity from the
psychological standpoint. The third and the last is the
Absolute where he maintains that « gay gaf strEgey ” SF1 q819
a9+ The Buddhists from Buddha to Sé,ntara.ksita were not
prepared to accept the permanent self. It is true that they were
forced to accept the Tathatd-garbha as a substitute for the self
of the Vedantins. Dut that was only to attract the attention
of the Thirthikas or heretics as rcmarked by the Lankavatara-
suita. They are necither scrious about it nor are they ready to
put it metaphysically. If any such charge is brought against
them they openly repudiate if. Depending on this Tathata
Asvaghosa formulated his Tathatavada. Te arrives at it
mystically or psychologically but not metaphysically as the
last ontological goal. e does not talke the world to be
relatively real. This is clear from the following extract from
Dasgupta's History of Indian Philosophy—* by the creation
of an external world which does not exist in itself, independent
of the perceiver " —Asvaghosa's Philosophy, p. 133. The nature
of this Tathata is obscured by Avidya. This word as well as
Maya are common to this school as well as to the Vijiiana-
vada and Sanyavada. To all these three it is simply
subjective illusion. The question of the relative reality and
creation of the world does not appear in these three views.
Buddha was unwilling to speak anything about his spiritual
experience. But Agvaghosa, partly because of his Brahminical
influence, definitely said something about it. In doing this he
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was untrue to the distinctive feature of Buddhism that there is
nothing permanent. Vasubandhu and Nagarjuna, who came
after him, rejected his view and explained the phenomenon
ag§ the result of mental illusion only without committing them-
selves to any permanent entity. Iere it is necessary to note
that Suzuki in his “Outlines of Mahayana Buddhism,” pp. 138—
139, compares anyhow the Sankhya psychological categories
with those treated in the ‘‘ Awakening of Faith’ of Asva-
ghosa. DBut he has not touched the metaphysical categories,
which the Sankhya and Sankara in Br. Si@. Com. 2.3.11 accept.
The Sankhya and the Vedanta accept both the psychological
and metaphysical categories.

Sankara has pointed out the difference hetween the
Vijiianavada and that of his view. Roth Sankara and Santa-
raksita are clear on this point so that there should not be any
misunderstanding about their respeetive theories. The lattor
distinguishes it from that of the Vedanta (Talivasangraha,
verse 330).  Sankara, whose main interest. while interpreting
the texts before him was purely metaphysical, could not but
do scant courtesy and summarily dismiss the Sanyavada as
averse to all philosophical systems. From this some think
that he was ignorant of or misrepresented the Madhyamika-
karikas of Nagarjuna. Dul against this view goes his exami-
nation of “Samvrti” in the Chhandogya (6. 2. 1-3). Inthe
commentary on theeBra. Sqaf. (2. 2. 32) he confined himself more
to the implication of the wording of the sutra than to
interpret it independently. In both ihese places he maintains
that absolute negation is impossible without the assertion of
any positive entity as its counterpart; otherwise the negation
itself results in doubting the doubter himself. His very
existence becomes questionable. As long as any permanent
entity is nol maintained the world of external objects and
experience can never be sublated or denied. When something
new is established then alone a pre-existing substance can be
denied. DBut the Sl’myavadins had no philosophical position
to stand. They were not prepared to give any metaphysical
goal. It is true that they accepl some positively mystical
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and spiritual end. But that is for ethical purposes only.
Theirs is the ethical Absolute. Sankara’s Absolute is ethico-
metaphysical, i.e., his Brahma and Moksha are one and the same.
(FErEEIE=EgE | FEaEy qra 0 w5, g, 9. 1.1.4, pp. 17-18,
Nir. Sag. Edn. bare text.) Like the Sanyavada the Vijianavada
also shirks the responsibility of explaining the phenomenon
and asserts that it is simply the creation of ideas. It is
subjective idealism. But the Vedanta is positive both relatively
and absolutely; while the other two are evasive, negative
and sceptic throughout. This makes a world of difference as
far as their philosophical standpoints are concerned. The
Vedanta is absolute idealism. The following couplet properly
gives the difference between both the idcalisms:—

ARt gorEFaTEAEFEY TgEH: |
FFFaAIEl RUEEIETRANTENR agr @3 |
i, 3. 16. 78.
Vidyananda in his Asiasahasri notes this, ‘‘ gmyEg”
(Nir. 8ag. Bdn., p. 163). Sr1Harsa in his Khandana-khanda-
khadya says that in the Vedanta negation has a positive

counterpart whereas there is none in the Madhyamika Sinya-
vada. This is in the following verse :—

GUAAFAINZAL fqas: JZIEH: |

3@ faeres Ja FdmEgaerang |

Now there is bound to be some similarity of arguments

when both the absolutists and nihilists or idealists are dealing
with the ultimate and idealistic problems. But the difference
gtands more marked as regards their standpomnts and ultimate
dialectic. Vedantie dialcctic is shown to be prior to Buddha
as the Samanyaphala and Lankavaldra sultas presuppose it,
The four-cornered logic as ascribed to Nagarjuna, can be traced
back to Buddha's contemporary sophists like Sanjaya and
others. Nagarjuna and others used their destructive dialectic
to demolish all positive and metaphysical conceptions. They
were not prepared to give any system. This lack of system
and maturity is the central defect of Buddhistic philosophical
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schools as remarked by Yoshomitra in his Abhidhamma-kosa-
vyakhya.* ¢ The Buddhists are by no means agreed on a
number of disputed philosophical questions....... »  Sankara
has observed the same thing with distrust and dissatisfaction
in his Br. Sut. Com., 2. 2. 32.

The words ‘ Maya and Avidya,”” which are common both to
the Vedanta and Mahayana, have got different meanings in
each. In the first they mean illugsion without any absolute
value. Relatively it is some positive entity depending on
the Brahman. It is called, ‘‘Prana” in the Upanisads
(s ed, o, 9. 7.17.2; 37 @@ 17.28; 4. 3. 2. 1. 8 ;
At F . 1.6;9.9.8. 35 %.9, 6.2 ; 3741 A, 4, A1, 9. 2.5, 19 ;
fregan, A, 9. 1. 10 ; /e g 93, 4. S, 4. 10 ;. qEa gives:,
3. 9. 4.9). Here all those passages speak of cosmical illusion,
which has no absolute value.  From this standpoint they say
that it does not exist (}fgafa, 3. «1r. 3. 2.3.6;3.9.26;4.5.15;
4. 4.22; 4. 2. 4). This illusion is psychological also (Cﬂ‘ﬁiﬂ, Bi. 3.
1.1.10: g, 2y, 3, 4. 3.20; 1. £.3; L £ 10). Later writers restrict
“qrgr ”’ for the tirst kind of illusion and < ¥iger >’ for the
second. But Sankara has not observed this distinction
clearly. He uses both these words promiscuously. Sankara
and Gaudapada are clear in interpreting the above passages.
In the Vedanta, illusion has the double function of obscuring
the real nature of the g and projecting the phenomenon
(&R FIg-gmoerd smegsa ). Thus illusion is psycho-
metaphysical, i.e., both subjective and objective ; whilein all
the three Buddhistic schools it is sinply subjective. This
important difference between the two implications of Maya of
the Vedantins and the Buddhists is intentionally or otherwise
lost sight of by many. There are other phrases and words,
which Gaudapada uses in his work. They are alleged to be
Buddhistic in origin; because the works like the Lankavatare
sutta and Mdadhyamika-Karikas use them. That both the
Vedantins and Buddhists use them is not a sufficient proof to

* G. K. Nariman’s LZiterary History of Sanskrit Buddhism, p. 282,
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agsert that they were the special property of the Buddhists
alone. As we have just now traced the two words to their
original source, so can the word ¢ stargasy’ be found in the
Maitrayaniya U panisad (6. 24), which according to Tilak and
others is not later than 1880 B.C. (Gita-rahasya 3rd edn. p. 547).
After these Upanisads some school like that of Yajiiyavalkya
or Kagakrtsna must have developed them. Sankara and
Gaudapada, who owed direct allegiance to such a sehool have
freely made use of such idealogy and phraseology as scen
from the history of the Vedanta, traced above prior to Sankara.
The Buddhists like Nagarjuna and others have used sueh words
and ideas to suit their negative and sceptic purposes. We
have shown above that all early Buddhists followed the logic
and epistemology of the Vaidikas. The Buddhists, therefore, felt
no seruples to use these or similar phrases provided they
adhered to their standpoint without committing themselves to
any metaphysical position. But one fact is clear that the
Vedantins never lost sight of their absolutism and the Buddhists
have ever tried to demolish the Atmavada. About these
common ideas and phrases scholars like Stcherbatsky (The
Conceplion of Buddhist Nirvana, p. 51), Poussin (J.R.4.S., 1910,
p. 128, Buddhist notes), and Keith (4 History of Sanskrit
Literature, p. 476) hold the same opinion as we have sketched
above. But Jacobi (J.A4.0.8., Vol. 33, 1913), Barnett (J.R.4.S.,
1910), and, Sukthankar (W.Z.K.M., Vol. 22, p. 136) take a
different view. They hold that there was an absolute blank
between the Upanisads and Sankara and that the Advaita
came into existence on account of the reaction against the
Buddhists during the seventh century A.D. or due to Sankara’s
being brought up and trained in Buddhistie circles. We have
given sufficient evidence to prove that such a view is untenable.
They opine that the Buddhists introduced this negative phrase-
ology and idealogy for the first time. It was cxploited by
Gaudapada and Sankara to make some kind of halting com-
promise with them. Unless they trace the history of these
terms and phrases in non-Buddhistic circles they cannot safely
dogmatise over this point. We cannot hold Sankara responsible
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for misrepresenting the terms while commenting on them.
Sankara was forced to interpret as the author meant. He
himself observes : —

heS LN o SNy <. .
AT AeARATT T agiwwT FaiyaEn @i, &, . 4. 87,

AEIROE AOFOTT T3 FHOE | p. 8, Ana. As. Series,

, AT, &L Al

That the commentary on the work is from the pen of
Sankara is clear. Anandagiri's gloss while explaining thé
second, introductory verse presupposes three glosses, which
commented upon the commentary of Sankara. Anandagiri
gives their references thus:— )

(a) #[T THFOEIEAERA gAR FFFAFTRGTTATIAS . . |

(b) 1= @rwEI% GEBEFAIAAGT=TA . . . . |

(¢) ST gavHA BFHA. ... |

These three quotations prove that the fourth chapter
belongs to the author who also wrote the first three chapters.
He is Gaudapada himself. This conclusion is supported by
the references to hiin which Sure§vara makes in his works, viz.,
FaFgfafy and gERRoAEATIATE®.  In the former work he
figures in 4.11-12. In the latter work he refers to him and
his work in the following places:—1. 2. 27; 1. 4. 389;
1.4.615; 1. (L7125 1. 1. 7415 2.1, 25 2. 1. 385; 4. 1. 886-888.
That the commentary on this work together with the introdue-
tory verses is by Sankara himself , we have no reason to doubt.
Gaudapada, taking his stand on the Brahmadvaita of the
Upanigads, demonstrated logically that there is the highest
mystical goal, which is metaphysical as well. If he has
met the nihilists on their own ground, especially in the
fourth chapter, it is not unnatural to cxpect some of their
terms and ideas being parodied. But as long as the
Advaitic literature prior to Sankara or Gaudapada has
not come to light we cannot emphatically maintain that the
Vedanta had not such or similar negative phrases and ideas.
Besides we have shown that Suétasamhita and Bhagavata which
are prior to Sankara contain such terminology. This takes us
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to the standpoint of Gaudapada. We shall now see if it differs
from the Vedanta of Sankara.

In the four chapters, Gaudapada following the teaching
of the Upanisads cstablishes the Atmavada as the only and
Absolute Reality. Thus he establishes his positive Absolute
against the sceptic negativism of the nihilists. As he was
mainly busy with this, he paid little attention to the pheno-
menon though he did not lose sight of it or reject it. He
accepted its relative reality. Flis positive Absolute, which is
the highest experience of a mystic, is described in the following
verses. He calls it zgr 3. 46, (fgi) s 3. 38, srgd 3. 18,
q¢ & or guig 1. 26 and 3. 12, (fX) Fgaarg L 46 and 48 as op-
posed to (sifiux), fagarg of the Buddhists in 4. 99, sEd g
4. 85, sy ag 4. 78, wwgr 4. €2 and 84, and gRify the mystic
height in 3. 37. Here there is nothing except that, ‘‘ Pure
Isness ’, call it in any way (siféq @Ec@d AW J FRAFIIT AT |
gy, qrg. 16, 31) as Sankara observes. Ilere there is no
question of dualism, causation and creation. He refers to
this in 4. 71, 3. 48, 1. 17, 2. 31, 1. 7-9, 1. 4-5, 2. 19, 4. 58 where
he obgerves that there is no ‘ Maya’’ at all. In this case, he
admits that this Ajativada in 3. 26 is nothing but the same
thing as the Neti-neti-vada of the Brhadaranyaka. But when
one comes down from this mystical and metaphysical height
there is the world of multiplicity and empiricism, where
causation and creation are possible. He states this in 4. 56,
4. 42, 2. 29, 3.15. He accepts that Maya is relatively some
positive entity, i.e., gror in 1. 16. It is not independent of the
Brahman. In giving these facts he frankly admits that he was
reasserting the Upanisadic view. In support of this state-
ment he often refers to the passages from the Upanigads in
2.3, 3. 11-15 and 3. 24-26. He mentions some of his pre-
decessors also in 2. 12 and 2. 31. Sankara deals with this
double standpoint in the same way. In his Tai. Up. Com.
2.6; By Com. 4.4.25, 1. 4-7, 2. 1.10; Mand. Com. 3. 15;
Ait. Com. 2 intro., he speaks nothing short of the Ajitivida.
Here there is g g only. But from the second standpoint the
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question of creation is to be falsely ascribed to ¢ It *’ through
the instrumentality of Maya as Sankara says < aEmasang
9. g1, 8. 2. Here he takes the world to be relatively real
and accepts the dualism of subject and object in the same
work: (19. 4) ¥ vg 9@ Fawam q:. Under these circumstances,
he introduces the question of creation and causation in g7, ag,
9.1-3; Ait. Up. Com. 1. 2, 2 intro; DBr. Com.1.2.1, 1. 2-4;
Chhan. Com. 6. 2-3; and Br. Sul. Com. 2. 3. 14. Generally he
follows the order given in the Tai. U panisad as regards
creation. From this it will be clear thet there is no difference
between Gaudapada and Sankara. Gaudapada lays down the
proposition in the first chapter.- In the second he refutes all
the dualistic objections brought against it. In the third
he answers all the logical objections raised against it. In the
last he examines the Buddhist subjective idealists and nihilists
on their own ground and proves his proposition. Thus he has
strengthened the position of the DBrahmadvaita of the
Upanisads.

When we come to Sankara we find that he has not only
treated the Absolute with great emphasis but he has equally
busied himself with the empirical world. This marked
difference is due to his position although the material he
handled or the standpoint he had was one and the same like
Gaudapada. Gaudapada was an individual philosopher who
reasserted his philosophical tradition. Sankara was more a
leader or Acharya of a new sect meant for socio-religious
purposes. Sankara was thus bound to pay equal attention to
lower as well as higher ideals and to face and answer all
adverse and irresponsible criticisms. He attempted this
Herculean task quite successfully. Ilis realistic, synthetical
and eclectic genius has given us the grand and graded religious
gtaircase ascending the steps of which one can realize the
Brahman. Sankara himself admits that he inherits hoary
historicity and past experience in his attempts in the following
gquotation :—

“ g ABAINA 7 guEEg:.” Al &, A 4. 1.
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We have so far answered the questions which we raised
at the beginning. The Buddhists from the Lankavatara suita
to Santaraksita have been clearly stating their view as quite
different from that of the Vedantins, who are even criticised.
The Vedantins, on the other hand, from Gaudapada to Madhu-
sadana Sarasvati have spared no pains to distinguish their
standpoint from that of the two schools of the Mahayana.
Here it may not be out of place to give in short the main
i)oints of difference between the Vedanta and two Buddhistic
schools. These are quoted from Vedanta Vindicated, where
they run thus:—

“There has been no compromise whatever between them ;
for Advaita has nothing common with Buddhism ; it is war to
the knife between them.

(i) Advaita did not borrow from Buddhism its idealism,
since Advaita has rejected it unconditionally.

(ii) Nor did Advaita borrow its psychology, since the
Buddhists deny the existence of the soul.

(iii) Nor the doctrine of illusion, since the Advaita’s
Maya is altogether a different thing.

(iv) Nor the doctrine of the relative reality of the world,
since the Buddhists hold the world to be mere illusion.

(v) Lastly, not even the Buddhistic Nirvana, since the
Advaita’s Samadhi consists in the attainment of the identity
with Brahman, and thereby of the consciousness of oneself
and of all {;hings; while the Buddhistic Nirvana consists in
losing consciousness of oncself and of everything.

Wherefore, it is evident that, not only Advaita did not
absorb Buddhism, but is its greatest foe. Advaita has had the
merit of impugning and refuting many gross errors of
Buddhism.” Pp. 142-43.

Who then levels this charge of being pseudo-Buddhists
against the Vedantins? There is an interested third I;arty
that has manufactured this charge. We shall deal with it in
the second part of this essay.

(T'o be continued.)



STUDIES IN BIRD-MYTHS
No. XL1V

By Sarar CuANDRA MiTRA, M.A., B.L.

[On a Hottentot ZAtiological Myth about the Origin of the
African Heron’s Curved Neck.]

Tur Hottentols belong to a South African race who formerly
occupied the region near the Cape. They are on a low
plane of culture and possess an interesting mass of folklore.
They narrate various folkiales among which is the follow-
ing :—

A dove lived.on the top of a rock and rcared his young
ones there. One day a jackal came and demanded one of the
dove’s young ones. But the dove refused to give it to him.
But the jackal said: ¢ I shall fly up to the rock and take the
young one from you.” So the dove gave it to the jackal.
The next day the jackal came and demanded another young one
from the same. So the dove gave it to him. Nex{ the heron
came and asked the dove why he was weeping. The dove
said that the jackal had taken away his young ones Dy
threatening to fly up to the rock. The heron said that he
(dove) was a fool to believe that the jackal could fly. He
told the dove not to give any more of the young ones to the
jackal. Next time when the jackal came and asked for
one of the dove's young ones the dove refused to give it to
him saying that the heron had told him not to give it, as the
jackal could not fly. Thereupon the jackal said: ‘I shall catch
the heron and punish him.” So saying he went to the
bank of a river and seeing the bird there, asked: ¢ O heron,
how do you stand the winds when they come?’ The heron
replied, ‘I stand them by bending my neck to the side.”
“ How do you stand the'storm and the rain when they come ?
agked the jackal. Tho heron replied: 1 do stand them by
bending down my neck.”” When the heron had bent down hig
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neck, the jackal bit it and broke it into two. Since then the
heron’s neck has been bent.x

The scientific name of the African heron is not known
to me.

But from a study of the foregoing myth we find that :—

(a) The Tottentots though on a low plane of culture,
were keen observers of the physical peculiarities of birds.

(b) They obscerved the bent neck of the heron and being
ignorant of the anatomical peculiarities of this bird, were
unable to explain the causes which had led to the curved
formation of this bird’s neck. So they invented this myth to
account for its formation.

(c) The lottentots are also aware that the jackal is a wily
and cunning beast. They have therefore represented this
beast as threatening to fly up to the rock and take the dove’s
young ones by force.

(d) With the Hottentots also the dove is an emblem of
innocence and simplicity and is therefore easily deceived by the
jackal.

(e) The heron represents the type of benevolence. He
therefore convinces the dove of the jackal’s falsehood and
thereby saves the dove’s young ones but he himself at last is
deccived by the treachery of the jackal who gives his neck a
twist which breaks it into two.

(f) The Hottentot myth-maker has not done poetic justice
as he has represented the jackal as gaining the victory by
means of his treachery.

* Iide The Folk Tale entitled * The Dove and the Heron ” in Fo/k Tales of
Al Nations, Edited by F. Il. Lee, Published by George G. Harrap & Co.,
London, 1931, pp. 35-36.



STUDIES IN PLANT-MYTHS

No. XXII
By SaArRAT CHANDRA MIiTrA, M.A., B.L.

[On a Malagasy Didactic Myth about the Rice Plant and the Sugarcane.]

MADAGASCAR i8 a large island in the Indian Ocean, off the
coast of Africa, from which it is separated by the Mozambique .
channel. The population of the island consists of three tribes,
namely, (1) the Hovas (by far the most numerous), (2) the
Betsimasarakas, and (3) the Sakalavas. Malagasy is the name
generally given to the entire population. They exhibit many
Malay characteristics, and in their language arec many
Malay words. There people narrate many interesting folktales,
among which is included the following plant-myth : —

The Rice and the Sugarcane

Once upon a time a sugarcane proposed to enter into
friendship with the rice plant, saying: ‘ We are both produce
of the ground. We are similar in life and similar in death.”
But the rice plant said: ¢ We rice-plants always remain the
same; while you sugarcane change in the end into something
mischievous. From our being planted in the ground, up to our
growing into oars, on being harvested and threshed and finally
upon being cooked in the boiling pot, we always remain the
same even as we were before. But you sugarcane are lastly
pressed in the sugarcane press, your juice is extracted, which
is boiled into treacle. This treacle is finally converted into
rum which is even drunk by men and which makes them
foolish. So you are no longer sugarcane. T cannot, therefore,
enter into friendship with you.’’x

From a study of the foregoing myth, we find that:—

(@) Rice appears to be the staple food of the Malagasies.
Rice is the most important crop in Madagascar especially in
the central highlands and the cast, some of it being exported.

* Vide Folb Tales of All Nations, by F. H. Lee. Published by George G.
Harrap & Co., London, 1931, pp. 718-19.
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Near the coast it is very easy to grow, but elsewhere the grain
is sown on artiticial terraces, which have to be irrigated. No
ploughs are used, the ground being dug up by means of long-
handled, narrow-bladed spades. The Madagascar native, who
is known as a Malagasy, threshes rice in the same way as the
Filipinos, and the women pound the husks from the grain in
wooden mortars.

(b) The Malagasies have many curious prohibitions which
they call * fady ™ and which are very like the Polynesian
“ fapus”. Tor instance, Sihanaka women may not eat rice on
certain days; in one town of Imerina province it is fady for
women to eat vice at all; in another place the unfortunate
people may grow nothing else.*

(¢) The Malagasies also appear to cultivate the sugarcane,
from which they manufacture treacle and rum.

(d) The Malagasies also appear to be wine-bibbers for they
appear, from the evidence of this myth, to partake of rum
largely.

(¢) To the Malagasy, the rice is the emblem of constancy,
because after being husked, it is at once cooked into rice, while
the sugarcane is the emblem of inconstancy, fickleness and
wickedness. because after its juice has been extracted, it is
made into treacle, then into rum which, when drunk, befuddles
men’s brains.

(f) This myth inculeates a great didactie truth, or moral
lesson whieh is to the effect that men who are constant should
not ecnter into friendship with fickle-minded and wicked
persons.

¥ ide Chitdyer’s Colowr Bwk of Lands and Peoples. London, Vol. IT,
p. 836.




NOTES

Where to Seek and How to Worship God?

THERE are three chief systems or modes of divine service :
First is the fire worship or sacrifice in which the deity is propitiat-
ed through the medium of fire to which are addressed the prayers
and offerings, intended for the gods. Agni (fire) is conceived as
the visible form of the Supreme God or the mouth of all gods.
The funeral ceremony of cremation is a sacrifice. Second is the
realization of the Supreme God as existing in ourselves as our
souls, and thereby the fundamental unity of all living beings in
essence. This sense of brotherhood is to be the guiding principle
of our conduct towards fellow-creatures. Third is idolatry in
which the deity is represented by its images (or statues) consecrat-
ed by the ordained priests according to the Agamic or Tantric
rules and with the rites prescribed in such works. These idols
are accommodated and worshipped in the temples or shrines
constructed therefor.

Of the three forms above referred to the second is the highest,
purest and most effective leading to direct contact or communion
with the Supremc God without the intervention of any medium,
fire or image or any other symbol as will be explained below. Life
is the divine principle or essence and all its forms are divine
manifestations to he’ treated alike with respect, sympathy, love
and kindness. This is the first principle and the highest form of
divine service. But life is met with in various stages of develop-
ment—from the small cellular or simple organisms to the highly
complex or advanced human bodies which are classificd or graded
according to their structural, functional and spiritual advance-
ment ; and the higher the stage or grade of the bodily develop-
ment, the holier is the life or soul within: and out of these, the

N.B~—The arguments and conclusions set forth here are based on certain
contexts in the Bhdgavate Purana which, to mention them expressly, are three in
number; 2:z., (1) Prthu-Adiraja’s public address (IV, 21); (2) Rshabhadeva's
open advice to his sonsin a public assembly (V,5); and (3) The philosophical
and ethical dialogue between King Yudhishtira and Sage Narada (VIL, 14-34-40).
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man of highest qualifications and merits—purity of heart, self-
discipline and control, learning, culture, wisdom, etc., etc. (vsz., the
Brahmin as the Hindu would call him)—is selected as the most
appropriate object of worship and service; and it is even said that
a well-prepared cake put into his mouth (served to him) will be
more pleasing to the God than the same put into the sacrificial
fire that is not sentient and has no life or soul. Here, it will be
noted, that the application of the principle of equality and
universal brotherhood has been made discriminative (B4. P., IV,
21-40, and V, 5-23). In the keen struggle for existence and
competition for self-preservation, mutual rivalry, conflict and
destruction constitutes the law of life. There again, vegetable
and animal food is required for the maintenance of life, and
further, the guilty has to be punished. For these and other
reasons some discriminations and exceptions have to be mac&
in the practical application of the principle of unity of
life and brotherhood. Yet, fellow-feeling and philanthropy
should be our motto or rule of conduct, and to do what is
good fo all will please our God also. Thus ethics and religion
are amalgamated.

What then are the origin and raison &’ étre of idol worship which,
in fact, is the worship of a lifeless figure consecrated ? The common
sense view or answer would be that it is analogous to the rever-
ence shown to a memorial statue raised and maintained in honour
of a hero or ‘Superman’, living or dead, which, as everything
else in India, is regulated by the religious sanctions. But the Sage
Narada explains it thus. The living beings who are the real
objects of worship or divine service, having become corrupt by
mutual rivalry, jealousy, disrespect and hatred, had ceased to be so
and consequently an idol or figure was substituted therefor from
the beginning of the second of the four great ages (Treta), but the
true religious sentiment or piety is the devotion or service that is
based on, and prompted by, the sympathetic regard for others,
fellow-feeling and a sense of universal brotherhood without which
the temple or idol worship is utterly useless. It will fetch no
good to the man who hates his brethren or fellow-creatures (Bh.P.,

VI1I, 14-36-40).
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The old Vedic or Aryan Fire worship, too, according to the
Western scholars’ interpretation was in essence the exaltation
and adoration of the life principle as may be seen from the
following lengthy quotation from Ragozin's ‘edic  India
(pp. 434-39) : —

* From these it must have become clear long ago that the
whole naturalism of the Rig-Veda, its entire conception of the
universe and its working, hinges on two sets of natural phenomena :
those of Light (Heat is included though not specially mentioued‘
till late) and of Moisture, embodied in Agni and Soma, And we
cannot perceive or comprehend Agni’s real nature so long as we
persist in narrowing it down to the conception of Fire—one form
of him only, and not the most divine. Agni is Light—the light
which fills and pervades Space—which has its highest abode in
that eternal mysterious world above the heavens, beyond space
itself, where are the hidden sources of all things—the Sanctuary,
the Navel of the universe, where Day and Night themselves, the
unequal, ever scparated sisters, meet and kiss (I, 185, 5). From
this supernal world Agni descends and manifests himself. "He is
*“born’ or ' found >’ in the heavens as the Sun, in the atmos-
phere as Lightning, on earth as Fire. These are his three visible
Bodies or ‘forms’. But he invisibly pervades, he is hidden in,
all things. In the plants—or how could he be brought forth out
of them? In the waters-—for out of the heavenly ocean the
lightning flashes, and with the rain he dcscends into the earth,
thence mounts into the trees and herbs as sap, and lies concealed
in them until brought forth by design or accident. In animals
and men—for what but his divine presence accounts for the
warmth in their bodies? And that warmth is Life, for when it
leaves the body life goes. Soma himself is only Agni’s other self,
the liquid form of him, the hidden principle of life which makes
of the moisture that pervades all nature, the invigorating emrita,
the Drink of Immortality which keeps her forces living and ever
young. As to the earthly Soma, the fermented and intoxicating
sacrificial beverage, Agni’s divine presence is trebly manifested
in it : by the flame which the alcoholic liquid emits and feeds; by

the heat it diffuses through the veins of the partakers; by the
7 _ F
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exhilaration, the fervid enthusiasm, nay, the inspiration which
seizes those who have tasted it, and makes them feel in direct
communion with the God, makes them say that the God has
entered into them and they have become as Gods. In the form
of Soma it is Agni whom the worshipper receives into himself, for
the two are one. It is Soma who, from his bright bowl, the Moon,
dispenses the gentle dews that feed the plants, but hidden in the
dews—as in the rain, as in the clouds—Agni descends, for he is
the Child of the Waters. Thus the ancient Aryas not only preced-
ed the early Greek schools of philosophy in constructing a
theory of the world, but greatly surpassed them in wisdom;
since, while some of the Greeks declared water to be the elemen-
tary principle of the world, and others Fire, the Vedic Aryans, by a
marvel of intuition, had, ages before, reached the perception that
only in the union of both—of Ileat and Moisture—lies the uni-
versal life-giving principle.”’
* # * * *

“.Agni then—Tight-and-Heat—is the Divine pre-existing
and self-existing one who (when manifested) fills and pervades
the worlds, abides in and contains all things.

In this way, in this sensc, were the Aryas of India Fire-
worshippers.”’

' The conclusion may he briefly stated thus, the indjvidual life
or soul is but a spark of the self-luminous universal Soul, the God,
to be sought and seen within the Sanctuary of the heart of every
living being.
A aNd ZET BTy Y
(Bh.P., VII, 7-87.)

K. RAMAVARMA RAJA,



REVIEWS

By Indra’s Aid
By FRANK R. SELL, M.A.
(The Bangalore Press.  Price Rs. [-4-0.)

GLIMPSES of Vedic life, particularly with reference to social,
economic and political life, of the early Aryan are a sealed book to
most of us. Principal Sell has rendered a distinct service in
publishing this book in which he narrates a simple story of two
brothers who, rendercd homeless by a disastrous flood, seek
service with a king of the Bharata tribe, depicting the life of the
Vedic Aryans, their social aclivities, their domestic routine and
their religious customs and ceremonies, in a clear and terse way.
We are captivated by the thrilling adventures and hair-breadth
escapes as much as by the vivid pictures of domestic life given
to us. .

While the book is admirably suited for use in Secondary
Schools and Intermnediate Colleges of Universities as a text-book,
it is also very instructive to the general rcader. Mr. Sell gives
scholarly notes on the various passages 1in the Rgveda, the
Brihmanas and the Sitras from which he has drawn his plot, while
his notes on the caste system and on the nature and theory of the
Vedic sacrifice which take into account the latest archaological
discoveries in the Indus Valley are of absorbing interest. We
congratulate the author on this fine blending of history, religion
and tradition with fiction. The Bangalore Press are responsible

for the excellent get-up of the book.
S. S.

The Unadi-Sutras, Part I

(Madras University Sanskrit Series No. 7y eduted by
7. R. Chintamani, M.A., 1933, pp. xii-+236. Price Rs. 3.)

THIS is the first of the seven parts of the Unadi-Satras in various
recensions published by the Madras University. In this volume, the
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original text of the Unadi-Siitras is accompanied by a running com-
mentary (vritti) in Sanskrit, simple and lucid in style, by one
Svetavanavisin said to have lived not later than the sixteenth
century A.D. The satras, the authorship of which is ascribed to
Sikatidyana, aim at an explanation of certain word formations which
do not fall within the scope of the Kydanta-prakriyi of Panini. ‘I'he
K7t suffixes as formulated by Panini display technical perfection
inasmuch as their operation, morphological or semantic, on whatever
word directed, is definitely fixed. ‘The nature of the wzadi suffixes
on the other hand is not determined ; their action varies word to
word. Thus the application of the one class of suffixes may, in
essence, be described as @ priori and of the other a posteriori.
Compare

AT THEAY: TAAET AT AT | b 2
also,

GG AIGEANOT THAT qa: T |

FNgTEIA-IRa=s oy 1 p- 175.
Towards the end of the work there is a fanciful explanation of the
Sanskrit alphabet. The editor has reserved the last of the seven
parts of the work for a critical study of the Unadi literature.
There is no doubt that the publication will be of great help to all

students of philology.
V. T.T.

Rgveda-Samhita "
PART I, AUGUST 1933
(Indian Research Institute Publications: Vedic Series.
Published by Satis Chandra Seal, M. A., B.L., Secretary,
Indian Research Institute, 55, Upper Circular Road, Calcutta.
Inland price Rs, 1-8=0 ; foreign price 2s. 6d.)

NEARLY fifty years after the first complete edition of the Rgveda
by Max Miiller is to be welcomed this fresh attempt to bring out
* a unique world-edition of the Vedas’ in the first part of a series
of fascicules, by the Indian Research Institute, Calcutta. Appro-
priately for this effort, Rabindranath Tagore makes an inspiring
appeal for ** sober judgment, careful scholarship and a disciplined
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faith in the potency of truths’ in trying to rescue the spiritual
heritage of India ‘in its pure and primal formn’.

The plan of the work is to present, on the one hand, the
samkitéd and pade pathas of the Rgveda with the commentary
of Siyanicirya, with occasional, brief, editorial notes and on the
other, to present, in the light of recent researches, translations into
English, Bengali and Hindi. ‘T'he Sanskrit portion is edited by
M. M. Pandit Sitarama Sastri of the Calcutta University, the
English translation by Dr. Sitanatha Pradhan, M.sc., Ph.]).',
Brhaspati, the Bengali by Sri Swami Vasudevananda and the
Hindi by Pandits Devananda Jha, Vedaratna and Ayodhya Prasad,
B.A. In the Sanskrit preface, the learned editor discusses, inter
alia, the age of the Veda, its compilation and authorship, its
Sakhas, its pantheon and so on; and while he is not unmindful of
the opinions held by Western scholars about these questions, he
endeavours to review them from the orthodox standpoint. As
the financial aspect of the undertaking is placed in the hands
of an influential committee of management with Sir Devaprasad
Sarvadhikari as President, it is hoped that this onerous task will
be completed within the estimated period of five years.

In view, however, of the standard of perfection aimed at for
this important publication, it has to be observed that the first
part, on the whole, seems to have been hurried through : there
are too many misprints for a standard work and the explanation
given is not very satisfactory. The critical notes on variant
readings ought to be printed along with the Sanskrit text, prefer-
ably in the form of footnotes. @ While the Sanskrit gloss
comprises the editor’s own comments as well as extracts from
commentaries of Skandasvimin and Venkatamadhava, it is not
possible to distinguish them, and the section which deals with
the English translation with critical notes may usefully incorpo-
rate the results of Vedic scholarship regarding metre and com-

parative philology.
H. L. H.



EDITORIAL

WE greatly deplore the sudden demise of Mr. K. H. Ramayya
a short while ago. He returned from an extended tour in Europe
as we thought in the best of spirits and health ; and in his death
we have lost not merely a loyal and patriotic servant of the State
but a most useful public citizen.

***

In his annual address delivered to the Members of the Asiatic
Socicty of Bengal, It.-Col. R. B. Seymour-Sewell, discussing
“The Problem of Evolution ” (reproduced in the /.4.S.5B., October
1933) differs from the view of Wardlaw that we have in man the
most perfect adaptation to environment shown by any form of
life. He postulates that man has, or in the near future will
have, rendered himself independent of his environment which
will no longer be able to affect his physical character, any further
evolution being the result of his own mental processes.

*

In the /.4.5.8., June 1933, are found a number of articles
of ethnographic interest, bearing on the social and religious
ceremonies of (i) the Chikmis, a tribe of the hilly districts of
Chittagong and Tipperah in Bengal by P. C. Basu, (ii) the
Kharias of the Mayurbhunj State in Orissa by B. K. Chatterjee,
(iii) wild men in Assam by J. H. Hutton, (iv) wild people of
the Santals by P. O. Bodding, and (v) a note on the worship of a
deity in Jalpaiguri by S. C. Mitra.

*

In an article in the Vedanta Kesari for August 1933 Mr. K. A.
Krishnaswami Aiyar makes out a case for Vedic support for
non-dualism and attempts to show that both affirmatively and
negatively the Vedas inculcate the truth of non-dualism. In his
view, to say that the Vedas teach dualism is to bring them down
to the level of other revelations and so long as no text can be
put forward which clearly and expressly states that dualism alone
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is true and that non-dualism is untrue, so long as there is no
positive and'negalive support in the Vedas for dualism as the
final truth, as in the case for monism, there is every justification
to affirm that non-dualism.alone is the teaching of the Vedas.

***

The Modern Review for September contains a short study
of the battle of Panipat. The author Mr. Sardesai contradicts
the general notion that the battle gave a final blow to the powe;'
of the Mahrattas. Notwithstanding the heavy loss in man-power
on that occasion, there arose, soon after, a younger generation
which quickly replaced the loss. Besides, to the Afghans it
was a Phyrric victory. Actually, the battle of Panipat hastened
and contributed towards the growth of the British power in India,
by enabling Clive to obtain the Diwani of Bengal four years
later. .

***

Visnusvamin is a riddle to the historian of Indian philosophy
and religion. Various works have been attributed to him.
Rai Bahadur Amarnath Ray who has devoted great attention to
this subject writes in the Annals of the Bhandarkar Oriental
Research Institute, Vol. XIV, Parts 3 and 4, indicating his belief
that the existence of a Rudra sect of Vaisnavas before Vallabha
and Visnusviimin’s claim to be the founder or chief teacher thereof
is a semi-myth. He regards Visnusvimin to have been no other
than Vidyasankara, the guru of Midhava and Sayana and the
celebrated pontiff of Sringeri in the thirteenth and fourteenth
centuries.

***

On the Madhava-Vidyaranya controversy and the foundation
of the Vijayanagara Empire, yet another article appears and
this time in the Jowrnal of Indian [istory for August 1933 by
Mr. M. A. Doraiswamy Iyengar, championing the view of Mr. R.
Rama Rao in 7. H. Q. Who is Vidyiranya then? If he is
not identifiable with Kriyasakti, who the latter may De sti]l
remains ynsolved even on this hypothesis.

*
* %
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The historical material available in the Diary of Ananda Ranga
Pillai who lived in the middle of the eighteenth cenbtury, a
translation of which has been published by the Government of
Madras, is the basis of a series of articles by Prof, C. S. Sreeniva-
sachari of the Annamalai University, being published as studies
in the Journal of Indian History.

*
* %

Dr. Schmidt, the well-known Persian excavator, will shortly
excavate the ancient Persian site of Ray (Rhages) about six
miles south-east of Teheran, The site is known to contain
deposits dating from the fourth millennium B.C. if not even
earlier. The excavation is expected to throw fresh light on
Persian culture and on its relations with the Mesopotamian
cultures. A total area of about fifty square miles will he excavated
by the expedition, which has been planned jointly by the
Museum of Fine Arts, Boston and the University Museum of
Philadelphia, with concessions obtained from the Persian Govern-
ment. ‘The finds are to be divided among the Persian Govern-
ment, the Museum of Fine Arts and the Philadelphia Museum,
the first getting a half and the latter two a quarter each. Students
of ancient history and cultwe look forward eagerly to the results
of the excavation,
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THE RELIGION OF THE PRIMITIVE
TRIBES OF TRAVANCORE
3v L. A. KrisHNA IYER, M.A.

WESTERMARCK defines religion as ‘“ a belief in, and a respect-
ful attitude towards, a supernatural being on whom man feels
dependent and to whose will he makes an appeal in his
worship "."  With primitive man * religion is a part of his
custom. It is his whole custom. Between him and the
unknown stands nothing but his custom.””* The religion of
primitive man in Travancore may be described as a system of
animism or spiritism and his attitude to the supernatural is
one of reverential fear in the presence of certain mysterious
supernatural powers and beings and their propitiation or
conciliation to avert ill-will.

The theory of animism divides itself into two great dogmas
forming parts of one consistent doctrine, first concerning souls
of individual creatures capable of continued existence after
the death or destruction of the body; secondly, concerning
other spmts upwards to the nnk of deities.”

. . Weqterm‘mk The Origin mu/ /)ruuﬂ/')m it of /llom/ Ideas, Vol. 11,
2 Marret, .4uthropology, p. 213,
3 Risley, Zhe People of India, p. 222,
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Animism in its fullest development includes the belief in
souls, in a future and in controlling deities and subordinate
spirits, these doctrines practically resulting in some kind of
active worship. The concept of personality is fluid and vague.
No images of spirits are made and there are no temples. As
for the village deities, one or more groves constitute their
shrine, Stones are employed as symbols of deities among the
Malayarayans.

The village priest is generally the headman who attends
to the propitiation of village deities and spirits. The office
is hereditary, the nephew succeeding to it. While it is the
headman who officiates as priest among most of the tribes,
there is a plathi or medicine-man among the Kanikars and
Uralis who cures all the ailments and practises the black art.
Propitiation is congregational and is intended to restore men’s
confidence, when shaken by crisis. ITarmonious relations are
maintained by supplications, prayers, offerings and sacrifices.
The community as a whole, represented by the village elders,
constitute the priesthood for the propitiation of the deities
and spirits although the headman conducts the rites. The
elders are the recognized custodians of tribal tradition and
custom. The ideal of their life is to live on friendly terms
with the gods and spirits, to possess sufficient lands, crops
and cattle, to be free from debts, and to have enough to
eat and live.

The hill-tribes of Travancore have a hierarchy of deities
and spirits.
(1) The Sun.

(2) Ancestor Spirits.

(3) Village Deities and Spirits.

(4) TIunting Deities.

(3) Tramp Spirits.

I. Worship of the Sun
The worghip of the sun is confined to the Muduvans.

Every Muduvan worships it early morning daily by raising his
hands to his face. It isprobable that the worship of the sun may
have at one time formed a prominent part of their religion,
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The Kanikar calls the sun, Bhagavan and worships the
same on Fridays. The sun is considered to be the creator
of all and is reckoned as a female. Early at sunrise, he places
in front of his hut a lighted lamp, fruits, beaten and fried rice.
He then prays: ¢ Oh Gods, pray accept this offering.” He
and his family then partake of the offerings. The Uralis
recognize the sun as a creator of the universe and the father
of all souls. .

II. Ancestor Spirits

Ancestor-worship is one of the great branches of the
religion of mankind. In India it comes to the surface in all
directions and ifs principles keep up the social relations of the
living world. According to Tylor, the dead ancestor now
passed as deity goes on protecting his family and receiving
suit from them as of old. Ancestors are therefore considered
as kindly patron spirits at least to their own kinsfolk and
worshippers.

Ancestor-worship is prevalent among most of the primitive
tribes of Travancore. Among the Malayarayans of Central
Travancore appear wide and deep traces of a surviving culture
of ancestors. In the mountains inhabited by them are many
tumuli or vaults called ‘‘ Paundu-kuri”’. They stand north
to south with a circular opening to the sonth. A round stone
ig fitted to this aperture with another acting as lever to
prevent its falling out. The stones on the sides as well as at
the top and bottom are single slabs. To this day they make
similar little cells, the whole forming a box a few inches square,
and on the death of a member of a family, the spirit is supposed
to pass, as the body is being buried, into a brass or similar
image which is shut in the vault. A fow offerings of milk,
rice and toddy, and ghee are made, a torch is lighted, the
figure is placed inside the cell, and the cover-stone hastily
placed on. All then leave. On the anniversary day, similar
offerings are made. The stone is lifted off and hastily closed.
The spirit is supposed Lo be enclosed. None venture to touch
the cell at any other time.* The Malayarayans of the present

—

4 Matur, Native Life in Travancore.
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day do not erect dolmens over the dead. Ancestor-worship is
now confined to persons who are killed by a tiger or who meet
with unnatural death, as their spirits are considered to
influence the life of the living in a mysterious manner. This
will be dealt with separately.

Among the Kanikars, ancestor spirits go by legion.
Sangan Perumal Muthan, Nilambi Muthan, Muthala Muthan,
‘Echa Muthan and others make up 101 spirits of ancestors.
When a man is terrified by wild animals like bears or wild
elephants, he at once comes back and solicits the aid of
plathi (medicine-man), who takes some small pebbles and
places five stones in a row in honour of Ganapathi. He then
holds some pebbles in his right hand and drops them in pairs
into his left hand to ascertain whether Echa Muthan is re-
sponsible for the incident. If an even number remains in the
right hand after dropping four pairs of pebbles, the medicine-
man concludes that Techa Muthan is responsible for it. If an
odd balance remains in the right hand, the same process
is repeated to ascertain whether Pulichavu is responsible. In
this manner is found out the true spirit responsible for the
incident. These spirits are propitiated by offerings to Puli-
chiavu, Anachavu and Pambuchavu to intercede on behalf
of the terrified man and save his children from trouble.

The Muduvans make offerings to ancestors in Thye
(J a,nuary-February). A pongal is offered by the side of
clothes, beads, rings and bangles. Clothes are to propitiate
male ancestors, and bangles and beads, female ancestors.
The prayer is to the effect,  Oh parents, grand-parents, and
great grand-parents, proteet us. We shall propitiate you
every year.”

The Vishavans make offerings to ancestor spirits, the day
before they depart from the cultivated area to the river side.
Bach man gives one measure of paddy. All therice is cooked,
laid on leaves, and offered to ancestor spirits along with
arrack, tobacco and fried rice. Intoxicants and stimulants
are frequently objects of veneration. The deification of drink
is due to its exhilarating and invigorating effects.
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It is plain in our times that the dead still receive worship
from the larger half of mankind. Spencer and Grant think
that the worship of the dead is the root of every religion.
The spirits of the dead are worshipped, because they are
capable of influencing the welfare of the living in a mysterious
manner.

III. Village Deities and Spirits

Men distinguish between two classes of phenomena,.
natural and supernatural, between the phenomena they are
familiar with, and in consequence ascribe to natural causes
and the other phenomena which seem to them unfamiliar,
mysterious and therefore supposed to spring from causes of a
supernatural character. We mect with this distinction gt the
lower stages of culture known to us as well as higher stages.
Mystery is the essential characteristic of supernatural beings.

The worship of the spirits of particular local hills or other
awe-inspiring natural objects falls under this category. The
existence of an indwelling spirit is dimly recognized and in
others an immanent power or mysterious energy of the nature
of man is believed to be in those. The worship of this class
of supernatural powers is said to stand between religion and
magie.

The Malayarayans worship five eminences, Thalaparamala,
Azhamala, Puthiamala and Savamparamala. They do not
separate the spirit from the matter, but adore the thing in its
totality as a divine being.

The gods of the Kanikars are legion. The Kanikar
assumes that all about him are ma levolent spirits that cause
misery. Where life is mainly one of struggle, man is ever on
the watch against malice-working agencies, and it is his fear
that moves him to enter into his religious observances. All
the rites and ceremonies of the Kanikar are intended to placate
them, and their propitiation forms the corner-stone of his
religion. The Kanikars of Kottar and those in the vicinity go
to Agastiar peak in Kumbhom and stay there for four days
before full-moon. On the first day, they reach the peak in
the evening. Next day, they bathe in a tank and make their
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offerings of raw rice and tender cocoanuts and pray, ‘‘ We are
living on Agastiar hill and we need your help. We have none
but you. We live in the jungle. May we enjoy your
protection! ”’

The Ulladans also make an annual offering to Thalapara-
mala, Udamparamala, and Chakkiparamala. The offering
consists of fruits, beaten rice, milk, sugar, molasses and is
-made on one of the hills. They believe that it is due to the
help they receive from them that they are able to live in the
jungle without molestation.

The Hill-Pandarams dread the jungle deities. If a Hill-
Pandaram gets polluted, he bathes and then alone gets into
the jungle. The Hill-Pandarams of Thalapara worship crests
of hills, Kotangi, Véttamala, Kottamala and Muthanmala.
They make a respectful bow when they pass by them, and
say, ‘ Oh hills, save us from mishaps ”’.

The Muduvans of the Cardamom hills worship the follow-
ing sylvan deities, Kottamalaswami and Vadaganathaswami,
who are supposed to take their abode on crests of hills. They
are regarded with reverence and their propitiation consists
in a respectful attitude, when passing by their reputed
haunts.

The Paliyans of Vandameét worship a deity of rock on an
eminence called Lalasanyasi, who is propitiated in April with
offerings of cocoanut, plantains, betel and nuts. Women are
debarred from attending the ceremony. The Malankuravans
also make offerings to eminences like Thalaparamala, Udam-
paramala and Thevalaparamala. The Urali makes the
offering.

Traces of animism exist among the Mannans. As the
process of clearing the jungle involves a disturbance of the
spirits residing there, a portion of the jungle is dedicated
to them as their haunt, and passers-by make a respectful
obeisance by a discriminating bow even to this day.

We find a replica of this custom in all parts of the world.
Among the American Indians, Dorman points out that remark-
able features in natural scenery or dangerous places become
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objects of superstitious regard and veneration, because they
are supposed to be the abode of gods. A high mountain or
an isolated peak is looked upon with superstitious respect and
propitiated with offerings.

IV. Hunting Spirits

The hunting spirits would come under this category.
When a party of Muduvans return with the spoils of the chase,
the carcase is suspended over fire for the removal of hair. In
the case of black monkey, its liver, hands and feet are cut
into slices separately. These are then pierced by fine thin
stakes. They are then roasted by being suspended over fire
and are then placed over a leaf. The following prayers are
then offered : ‘‘ Just as my parents, grand-parents and their
ancestors went in quest of food and lived by the spoils of the
game, I wish the same luck for myself. If I am blessed, I
shall offer you a share of the spoils before they are tasted by
anybody else.”  The slices are then distributed among those
present on the spot. The remaining portion is then divided
equally among all the village folk.

The Kanikars also propitiate the hunting spirits before
they go ahunting. Sankaramalla Muthan, Pulichavu and
Patanaya Muthan are some of them. When an animal is
killed, the skin is first peeled off. The heart and lungs are
cut into slices, roasted in the fire, and then placed on leaves.
They are intended as ofterings for ancestor spirits and hunting
spirits. All bathe and pray as follows :—* When we get into
the jungle, pray let us have game easily. If you do not kill
and give them to us, we will conclude there are no Muthans.”
The slices are then eaten by those who are there. The
remaining flesh is divided equally among all the village folk.

It is interesting to observe that an analogous custom
of giving the same offering to the hunting deity prevails
among the Ulladans of Travancore, the Oraons of Chota

Nagpur and others.
V. Tramp Spirits

Tramp spirits include mischievous spirits of persons dying
an unnatural death. Pandarachavu (spirit of one dying of
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small-pox), Aruvalachiavu, Nayat Aruvala and Murthi are some
of the tramp spirits of the Ulladans. An offering of fried
rice, flesh of sambhar, fowl, arrack and toddy, is made in front
of the yard of the afflicted person. The priest gets into a {fit
and holds the tuft of the aftlicted person who also gets into a
fit. He then utters, ‘‘ I shall leave this person’’. All then
partake of the offerings.

Among the Malayarayans, a metallic effigy continues to be
made of a person meeting with an unnatural death. A small
box of stone is made of verticals and a capstone. It is erected
on elevated ground and is open in front on ceremonial days.
The metallic image is placed inside it. 1t is worshipped on
Sankramom days in Vrischigom and Medom annually.

Startling events are ascribed to the activity not only of
visible but of invisible supernatural agents; sudden or strange
diseases arc at the lower stages of culture commonly supposed
to be occasioned by a supernatural being, which has taken up
its abode in the sick person’s body, or otherwise sent the
disease. The Muduvans are worshippers of malevolent deitics
like Karuppu, Mariamma and Kali, whose business is to bring
drought, disease and death. They are propitiated to protect
the people from small-pox. The priest may be a woman

at times.
Influence of Hinduism

Hinduism may be described as animism more or less
transformed by philosophy, or to condense the epigram still
further, as magic tempered by metaphysics. According to
Lyall, Hinduism may be roughly described as the religion of
all the people who accept the Brahmanic Scriptures.®

The Muduvans of Travancore show signs of the influence
of Hinduism on their religion. They worship God Subramonia.
In each village is a thatched shed put up away from the
habitations. Inside is a bamboo thatti over which are placed
a cane and a bundle of peacock’s feather. These are emblem-
atic of God Subramonia, who is known as Palaniyandavar.

5 Risley, Tke People of India, p. 233.
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Thq Malayarayans, the Mannans and the Kanikars have
modified their animistic practices in the direction of orthodox
Hinduism. It is a very interesting fact that all the hill-tribes
worship Sasta, whose worship betrays many features of
animistic practices from start to finish.

On their march to Sabarimala, votaries of Sasta offer
fried rice and molasses to the crags on the bed of the Peruthode
stream. These are supposed to be the resting places of Sasta
and his followers. Another custom refers to the worship of
all stones on the way from Kottapadi to Sabarimala. The
natural object is worshipped, because it is believed to possess
supernatural power, but it is nevertheless the object itself that
is worshipped. In other words, they do not separate the
spirit from the watter, but adore the thing in its totality as a
divine being.

On reaching the Azhutha river, the votaries camp there
for the night. The river is worshipped as a deity, which {fills
their imagination and receives their homage. At Kallidam-
kunnu, all the Kanni Ayyappans throw a pebble on the crest
of the hill.  This is intended to press down the personality of
Asura, who haunts there, so that he may not come out and do
harm to them. The animist who endows an inanimate object
with a soul regards the visible thing itself as its body. He
finds it easier to worship a material thing which may be scen
than a hidden god, however perfect in shape.

According to Robert Briffault, the function of primitive
religion is much more direct, concrete and practical. It is not
to interpret life, but to obtain those things which are reckoned
needful to its existence.



ON THE ORIGIN OF THE SANSKRIT DRAMA
By K. KRISHNAMACHARYA, B.A., L.T.

ANY attempt to probe into the probable origin of the Sanskrit
drama must of necessity involve us in conjectures, since the
-earlier stages of its development are shrouded in mystery. The
oldesu of the dramas now available to us—the fragments of
Aswaghosa and the works of Bhasa—show a definite stage of
perfection which presupposes a development of the art for
some centuries earlier. What it was in those early ages is not
now possible of assertion with any degree of certainty. The
attempts of many an Oriental scholar to build up, from its
very inception, a history of the Sanskrit drama on the
analogy of that of the Greek drama, have so far been produc-
tive of no irrefutable results. In most of the hymns of the
Rig-Véda which are of the nature of dialogues or monologues
—and there are over a score of them—a good many of these
scholars read a type akin to the mystery-plays of the Greeks,
and thereby formulate their theories of the origin of the
Sanskrit drama. Almost every subsequent writer of note has
either totally demolished or considerably modified the theories
of his predecessors and built up his own instead.

Many of these critics do not seem to realize that the
hymns of the Véda are not all of them necessarily of a
religious character. That some of them may be secular in
character they refuse to believe, in their anxiety to establish
a religious origin for the drama and frace the same to the
Védic hymns. For instance, the hymn of Viswamitra
(II1. 33), of Vasishta (VIIL. 33), the frog hymn (VII. 103),
the gambler’s hymn (X. 34) and the like cannot be treated as
anything but secular. The later ritualistic literature, while
appropriating almost all the religious hymns for some
sacrificial or ritualistic purposes, has left alone the secular
hymns. This is itself a proof of some of the hymns collected
in the Rig-Véda being treated as secular in character by the
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ancient sages themselves. Without its being necessarily
religious,. the dialogue or monologue was but a variety of
poetic composition indulged in by the Rig-Védic poets. In
some form or other it persisted down into the classical period
and found its fruition in the drama.

Other scholars trace the origin of the Sanskrit drama to
some fertility rites like those of other Indo-Germanic peoples,
and see in the simple satirical hymns (like the frog hymn) a
rain or a vegetation charm. Thouagh their conclusions have not
ag yet commanded general approval they are at least on a
firmer ground than those who see Védic mysteries in the
dialogistic hymns.

Others again have adopted the easier solution of a Greek
origin for the ' Sanskrit drama, avoiding the necessity of
analysing the ancient literature of the land in order to trace
out in it the elements that directly go to make the drama.
There are, of course, some points of similarity between the
Greek and the Indian dramas, such as the division into acts,
the unity of action and the central conflict; but the points of
dissimilarity are many and formidable. The tragedy of Greek
poets is simply unknown to the Sanskrit poets—rather, it is
foreign to their genius. A mere ending in sorrow does not
make a tragedy, unless that sorrow is on the side of the hero.
Sanskrit poets who intend their drama to be an instrument of
instruction on some aspect of the eternal Dharma, cannot
conceive of any victory of the unrighteous over the righteous.
Therefore, though sometimes their dramas, as in l-]rubhcmga
of Bhasa, end in sorrow, care is taken to see that it is
always on the side of the rival hero, so that the end of the
drama is in fact the happiness of the real hero. The Greek
unities of time and place have no place in the Sanskrit drama.
Again, the use of Prakritic dialects in the latter has no
parallel in the former. The Prasthdvana of the Sanskrit drama
has nothing in common with the prologue of the Greek
drama.

Having all the elements like recitation, song, dance and
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representation in its own literature, no nation waits for an
external impetus to bring the elements together and evolve
its drama. It may be that the Greek impact has been
responsible for certain embellishments of the drama ; but even
here one cannot be positive as to which particular embellish-
ment is directly traceable to the Greek influence.

Finally, it might not be impossible for two peoples of
the same stock, even though separated by ages and living far
apart, to evolve their own dramas under almost similar
conditions, without the necessity of the one borrowing from
the other at any stage of its development. This might possibly
account for the accidental coincidences, side by side with the
fundamental differences.

On the Indian side, there is an interesting tradition on the
origin of the drama preserved in the pages of the N atya Sastra,
a work commonly ascribed to an ancient sage Bharata. That
the extant Natya Sastra is not the earliest of its kind is easily
geen; for it quotes here and there with approval traditional
(a@éﬁq) verses of Sloka or Arya metre, and some from a Satra
literature (g=11gag) on the subject; at times it also refers to
other authors whom it simply designates as #Hfyq. It may be
that most of the verses quoted are the genuine ones fromn the
original work of Bharata of which the extant work may be
but an adaptation. It may also be that the Satra mentioned
refers to some such Ndatasatras as those of Silalin and
Krisaswa quoted by Panini. For want of sufficient facts our
conclusions must of necessity be mere conjectures.

Now to the tradition. The four Védas being confined to
the Trai-varnas, all the gods headed by Indra approached
Brahma and requested him to create a fifth Véda, interesting
and instructive at once, to which the fourth varna too might
have easy access. Brahma acceded to their prayer, went into
a contemplative mood and created the Natya Véda. To this
end he laid the four earlier Védas under contribution. From
the Rig-Véda he took recitation; from the Sama Véda the
song ; from the Yajus dance or representation ; and from the
Atharvan the rasas.
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Having created the Natya Véda he intended it as an
instrument of instruction for the elevation of all generations
to come. He taught the fifth Véda to sage Bharata and
directed him to entertain the gods with a performance on the
occasion of Indra’s banner festival (eqaqg‘[gqq)_an occasion
when the success of Indra over his foes (the Asuras) was to be
celebrated. The story selected was the defeat of the Asuras
at the hands of Indra. At this the Asuras were naturally
enraged and created disturbance. The actors stood spell-
bound on the stage ; they forgot their parts and could neither
speak nor move. Tndra had to take up his mace and deal
adequately with, all the disturbing clements. When order
was restored, the gods ran up to Brahma and informed him
of the disturbances to their merriment from the Asura
quarters. Viswakarman was then called in and ordered by
Brahma to erect a play-house (Ar=#iRY). When'it was
ready for occupation, all the gods were required to contribute
their share in protecting the play-house from further distur-
bances, both in and out.

Seeing their attempts thus thwarted. Viriipaksha, the
leader of the disturbing party, protested that Brahma, from
whom they too were descended as were the gods, was unduly
partial to the latter.  The accusation went home, and
Brahma effected a compromise and tried to appease his
irritant children. He prescribed that the stories fo be
represented on the stage shall be not only of gods, but also
of Asuras, kings and Brahmarishis, and they must aim at
some elevating instruction for the world at large.
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He made it plain that the Natya Véda he had created was not
to be an exclusive privilege of the gods, but must be equally
shared by Asuras and men as well. He assured Virapaksha
that the Natya Sastra had laid under contribution every
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conceivable science and art, so that no science or art that did
not contribute to it deserved its appellation.
aa%g#:raﬁmﬁamﬁmwm e
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The discontented party was pleased and the full-fledged drama
with its Natya Mandira came into vogue.
. Now this tradition cannot be lightly dismissed as some-
thing fictitious. Traditions generally contain some historie
truths deeply imbedded in them. The mass of weedy growth
around such truths sometimes baffles all attempts to analyse
the tradition and make it bring out the truths into view. To
our limited vision this tradition seems to yicld some historic
facts connected with the development of the drama. They
are given below for what they are worth.

The Rig-Véda is essentially of hymns intended to recite,
and hence it is a Véda of recitation; the Sama Véda, of
hymns, set to music, and therefore, a Véda of song; in the
Yajur Véda we find that in celebrating certain rituals the
priests had to assume the role of gods—in other words, they
represented gods in certain ceremonies; and hence representa-
tion came first into vogue in Yajur Véda. Even in our own
day we have recourse to this kind of representation in per-
forming Pitr-sraddhas. We invite three Brahmans to represent
respectively the departed Pitris, the All-Gods (fa%%ar:) and
Vishnu. No ritual of importance can be undertaken without
Brahma being invoked to preside. If possible, a Brahman
is made to represent Brahma and in his absence the Kusa
Grass does the function. The sacrificer invokes the Creator
with the words srfaqa & =znet @f 37iag and makes offerings
into the fire with his sanction (s&F g=qATI).

Scholars are agreed that our Sraddha ceremonies have an
enviable continuity, unbroken from the remotely dim Vedie
ages down to our own day. We may therefore take it that
the principle of representation (s«f{ar) i.e., assuming the
character of an individual other than oneself, came into use in
the Yajur Véda,
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The,Atharvana Véda consists to a large extent of hymns
of sorcery, spells and incantations; and these have directly to
do with emotions like love, anger, fear, hatred, disgust, pity
and 8o on. Rasa, which partakes of an esthetic nature, is
but an impersonal, detached relish of these emotions exhibited
on the stage. Hence, perhaps, the dramatic rasas are
traced back to Atharvana Véda as their original source.

The dramatic elements and their order of derivation
from the four Védas seem to indicate a sequence in the
gradual development of the drama. Here and there in the
Védic literature one meets with cryptic passages, which
appear to point to a sequence in the emergence of the Védas
themselves.  (FaeqM@AIN AFLL eeven AFARGAIT 1+ - - )
We, therefore, venture to infer that in its embryonic stage the
drama was but recitation like that of our Pauranikas. Music
next stepped into the field and classes, perhaps remotely
resembling our Harikatha Bhagavatas, came into view. At
some later stage, representation contributed its share; and
the then drama was perhaps a remote ancestor of our present-
day yatras and street-plays. With the discovery of rasa and
its development, the soul of the kavya was in evidence, and
the full fledged drama emerged as a perfected work of art.

The Dévas and Asuras of the tradition seem to indicate
the cultured classes and the unlettered masses of the populace.
Before the discovery of rasa as the soul of drama, the
dramatic performances were perhaps crude and were in the
nature of popular mimes. There was no stage a8 such, and
any open ground suited the purpose as with the street-plays of
our own times. With the discovery of rasa, the cultured
classes improved the drama, and claimed perhaps its exclusive
possession. The unlettered masses naturally resented and
created occasional disturbances to their performances. The
necessity for an enclosure was felt and play-houses came into
existence, to which admission of the masses depended upon
the pleasure of the classes. The masses came to terms and a
compromise was effected. Public play-houses came into
vogue to which the masses too had occasional access,
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Thus the drama developed in two separate chanpels, one
with the masses and the other with the classes. There were
occasional exchanges on cither side. The drama of the
masges, though persisting down through ages maintaining its
own characteristics as seen in our street-plays, seems to have
given the cultured classes their Bhana, Anka, Vidhi, and
other such types of admittedly inferior mould; while that for
the cultured classes developed itself in all its aspects of the
plot, the characters, the rasa and so on, and culminated in the
types of decidedly superior mould, like Nataka (including
Natika) and Prakarana which have elements of almost all the
minor types going into their frame work.

This much we seem to sec in the tradition recorded in the
pages of the Natya Sastra. Thus the Sastra appears to supply
us an indirect evidence as to the origin and development of
the Sanskrit drama. But the Sastra itself, not being of any
considerable antiquity, is not expected to render us help by
way of any direct evidence in this regard. It came into
existence long after the drama with its ten types was a settled
fact. The types themselves presuppose the development of
the eight rasas, the five sandhis and the four vrittis,—subjects
treated at some length in the Natya Sastra.  And what might
be the probable age of the Natya Sastra, so that in reference
to it the upper limits of the developments of the drama could
be fixed with some degree of certainty ?

In the Natya Sastra, the science of rhetoric has its erude
beginnings. The Sastra speaks of only four figures of speech—
Upama, Deepaka, Rupaka and Yamaka—and knows no more.
AT ROE T wTE AAF AAT | FETOHASFEULAR: R Gar:
(XVI. 11.) Tts treatment of Upama and its varieties is rather
crude; Yamaka, on the other hand, has a more seientifie
treatment. The latter-day distinction between the Arikalan-
karas and the Sabdalankaras does not appear to have been
recognized as such. The carliest of the Alankarikas known
to us is Bhamaha, and his treatment of the Alankaras is more
elaborate and scientific than in the Natya Sastra. One must
therefore allow some centuries of development for the science of
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rhetoric, from the Naiya Sastra to Bhamaha. Scholars gener-
ally accord the fifth century A.D., to Bhamaha, which gives to
the Natya Sastra the third or the second century at the most.

Now, if the drama had its fuli development about the
beginnings of the Christian era, we have to go elsewhere for
any direct evidence that might throw some light on the
probable stages of its development. As already has been seen,
the fragments of Aswaghésa and the works of Bhasa pre-
suppose centuries of development of the dramatic art before
it could reach the height seen in those works.

While commenting on the Paninian satra ggasn (III.
1-26) Patanjali discusses the propriety of using the present
to describe a remotely past event, and cites as an illustration
the cases of (Caubhikas, painters and grandhikas representing
the binding of Bali and the killing of Kanisa, as though they
were just happening before the very eyes of the spectators
(Mahabhashya, 111. 1). Some scholars opine that the Caubhikas
were but actors in a pantomime and the grandhikas were
story-tellers in costume; others are inclined to view that the
('aubhikas were those who explained the pantomime to the
audience, while the grandhikas were but kathakas, pure and
simple. But Patanjali himself speaks of the grandhikas
applying colours to their faces in order to represent themselves
as of the party of Vasudéva or of Kamsa. This leaves us in
no doubt as to the grandhikas being themselves actors. Here
we have some sort of direct evidence as {o the existence of the
drama in some form or other, and of troops of actors, about
the times of Patanjali.  Add to this the Natasutras mentioned
by Panini; and we carry the drama to about the fifth century
B.C. Further than this it is not now possible to proceed for
want of adequate materials.

There is one other tradition preserved in the works of
our great dramatists, Kalidasa, Sr1 Harsha, and Bhavabhuti.
They introduce an interlude in some of their dramas, where
women are 1epresented to have staged some stories. In his
Vikramorvasiya, Kalidasa speaks of a drama, Lakshmiswayam-
vara, played by Apsara women in the court of Indra, Urvasi
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appearing on the stage in Lakshmi’s character; in Priyadarsika,
Vasavadatta is said to have been entertained by her maids-of-
honour who staged Udayanachariira; again in Uttara Rama-
charitra, Bhavabhuti describes Valmiki’s entertainment of
his guests by staging the history of Sita from the moment
of her desertion by her lord. In all these cases women alone
are represented to have been the actors. Now, if the practice
were not in vogue, at least in the royal harems, the poets
would not have made a literary use of it in their dramas. If
there existed a prejudice, we believe it did, against women
acting on the stage, how did it come about that the royal
ladies escaped the odium, and were even encouraged by their
spouses to enact some drama or other within the harem ?

We think the age of prejudice was about the beginnings
of the drama when men and women seem to have actually
participated on the stage—a view to which the Prasthdavana
lends some support. As a consequence of the mixing of actors
of either sex on the stage, there was every possibility of the
danger of their morals becoming loose, especially for the
gentler sex. Reproachful terms like Srrsfigr: as applied to the
actors had perhaps their own significance. Women had to
withdraw, and the prejudice was in time got over. This
accounts for the earlier canons of the Buddhists and Jain
monks prohibiting their order from witnessing dramatic per-
formances, and for the later practice of the monks like
Aswaghosha selecting the dramatic form as a suitable instru-
ment for propagating the tenets of their religion.

When the actors were all women as on the royal stages,
there was no reason for the prejudice to persist any longer. It
is possible that, while in the hands of the cultured royal ladies,
the drama received some finer touches. To this eud, the court
poets who wrote dramas had them staged perhaps within the
royal harem, before they were sent out to the public stages
of towns and cities. May it thus be that the drama of the
cultured found its final fruition in the works of master-minds
like Kalidasa and Bhavabhuti ?



JAIN VESTIGES IN THE PUDUKOTAH STATE

[The Pudukotah Museum Plate of the Twenty-four Tirthankaras. |

By S. R. BALASUBRAHMANYAN, M.A., L.T.
AND
K. VENKATARANGAM RAJU

JAINISM is known to have existed in Southern India since
historical times. The natural caverns, which have been
discovered, sometimes with a few inscriptions in brahms
script, are connected with the Jains and form the earliest
stone-monuments of the Tamil land, and are perhaps the
precursors of the Hindu rock-cut cave temples—Siva and
Vignu—of the days of the Pallavas.

Till about the seventh century A.D., Jainism had a
large following in Southern India; and it seems to have
flourished in friendly rivalry with Buddhism and Hinduism,
till the Hindu sectarian movements—Saivite and Vaisnavite—
reclaimed the Jains back to the Hindu fold. The Jain faith
lost its hold on the masses as the Hindus, by absorbing the
main features of the rival religion, drove the Jains to a
comparatively insignificant place in the Tamil land. But,
in spite of such absorption into the Hindu fold, and the
alleged persecution in the days of Giianasambhanda, Jainism
gseems to have survived in sufficient measure and strength
80 a8 to play a distinguished rdle in the history of Southern
India till almost the end of the thirteenth century. And it is
the Muhammadan invasions that have been largely responsible
for the disappearance of the Jaina sects and their monuments
in this part of India.

Mrs. Sinclair Stevenson observes, ‘The Mohammedans
found in the Jaina temples not only quarries from which to
steal ready-made the pillars for their mosques, but, as it were,
garments for the expression of religion that could be made
over for their use. Aseasily as an elder sister’'s clothes are
cut up and altered for the use of the younger, so conveniently
were Jain temples transformed for the appropriation of the
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newest arrival on the Indian scene. All that the victorious
Mohammedans had to do was to make slight structural
alterations.”” Then she quotes the following paragraph from
Forgusson :—*

¢ By removing the principal cell and its porch from the
centre of the court and building up the entrances of the cells
that surrounded it, a courtyard was at once obtained,
surrounded by a double colonnade, which always was the
typical form of a mosque. Still one essential feature was
wanting—a more important side towards Mececa ; this they
eagily obtained by removing the smaller pillars from that side,
and re-erecting in their place, the larger pillars of the porch,
with their dome in the centre; and if there were two smaller
domes, by placing one of them at each end.”

Thus the Muhammadan invasion seems to have had a large
share not only in the destruction of the Jaina monuments,
but also in the suppression of the individuality of the Jaina
religien.

There are nearly sixteen centres in the Pudukotah State
where Jain vestiges can now be traced.

The plate of the Twenty-four Tirthankaras was found,
some years back, imbedded along with a number of other
Jaina bronze idols in the compound of the Raja’s College,
Pudukotah, situated on the southern side of the capital of the
State, and it is now preserved in the State Museum On the
east of the environs of the capital, were discovered some
burial urns of an ancient people, who lived in this region.
In historical times, we learn that in proximity to this site, was
a flourishing commercial cenfre called Kalasamangalam.

The plate of the Twenty-four Tirthankaras should have
been an object of worship of the Jains in a temple or in some
household of a fairly well-to-do Jain. Not far off from this
place near Tirugokarnam is another Jain idol with triple
umbrellas on the top of the hill called Sadaiyarparai, and it is
even now worshipped by the people in the neighbourhood as
Sadaiyarparaimuni. -

iy
* [listory of Indian and Fastern Architecture, Vol. 11, p. 69.
-
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The plate is a relievo in bronze with the figures of the
Twenty-four Tirthankaras set in one frame-work attached to a
pitam. On either side of the frame-work is attached what is
called an ‘alavattam’ as an insignia of the royal dignity
associated with these figures. The upper portion has four
bars running cross-wise with an inter-space of one inch from
one another, ending at the top in a triangular shape with
three well-turned loops on either side and crowned with &
central piece of an elliptical shape. The whole piece measures
144 inches in height and 7 inches in breadth at its widest part.

The principal figure in the centre is a Tirthankara stand-
ing in an erect posture on a padma pita. The figure is nude.
It has long ear-lobes and the face indicates deep contempla-
tion. Its hair is, worked in ringlets with two tufts of hair
hanging on either side of its shoulders. A ring is attached to
the back part of the head to answer a similar one attached to
the cross-bar of the frame-work just above the central figure.
The two hands hang loosely on the sides. The figure together
with the padméasana measures six inches in height and two
inches from shoulder to shoulder. The front of the pitam is
adorned with a crouching bull in the centre and a lion-
rampant at either end. The pitam juts out four inches to the
front and is two inches high.

Attached to the pitam on either side is a seated figure.
The one on its right has a cow’s face and four armns; the
front right hand being in the abhaya pose, and the front
left hand stretched out. The figure on its left is a female
with four arms, holding Cakra and Sankha in the two upper
hands; the front right hand being in the abhaya pose and the
front left as if presenting a fruit.

From the cinha (cognizance) described above the central
figure should be Rsabhadeva or Adinatha, the first Tirthan-
kara with his two attendant spirits Gomukha and Cakresvari.

According to Jain mythology, Rsabhadeva was the son
of a Rajput king. In a dream, his mother saw a bull (rsabha)
coming towards her. Hence his name. He is said to have
lived for eighty-four lakhs of pirva of time. He taught men



214

seventy-two arts and women sixty-four. He had one hundred
gons of whom the most famous was Bharata, the first Cakra-
vartin of India. His chief glory lies in his being the first to
teach the Jain faith.

There are four Tirthankaras on either side of the central
figure, and above it are four rows, with four Tirthankaras in
the first tier, five in each of the next two tiers and one crown-
ing them all at the top with a five-hooded serpent as a canopy.
This is the figure of Patsvanatha, the twenty-third Tirthan-
kara. He was the immediate predecessor of Mahavira, the
real founder of Jainism and is as historical a person as Maha-
vira himself, and lived nearly 250 years before the latter.

Parsvanatha was the son of Asvasena and Vama. Before
his birth, his mother saw a black serpent by her side. Hence
his name. Before his renunciation, he was a great warrior.
He defeated the Yavana king of Kalinga and he married the
daughter of the king of Ayodhya. At thirty years of age,
he turned an ascetic and practised for eighty-four days intense
meditation and austerities in order to become a Kévalin.
During this time, his enemy, the brahman ascetic, caused a
heavy down-pour of rain. Then his friend the snake, who
had become God Dharanendra, spread his hood like an
umbrella and sheltered him against the rain, Therefore
Parsvanatha’s cinka (cognizance) is the hooded serpent’s head
(three, five or seven hoods). He preached the new religion
for seventy years and attained perfect knowledge and
deliverance at the ripe age of 100 years. He is said to have en-
joined on his followers four vows: (1) not to take life, (2) not
to lie, (3) not to steal, and (4) not to own property.
Mahavira added to this a fifth vow, »iz., chastity.

All the other twenty-two Tirthankaras are seated in the
usual dhyana pose. Their legs are crossed and their hands rest
upon the crossed legs and the right palin faces upwards and
is made to rest on the left palm also held similarly. Rach
figure is one inch in height.

We have no epigraphical evidence to tix the age of this
metal but considering the simple cut and the natural features
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of the figures and of the objects of the attendant spirits, we
may infer that the bronze plate might have been cast about
the end of the tenth century A.D.
The names of the twenty-four Tirthankaras, their colour,

their cognizance, their attendant spirits and their places of
birth and death are given in the Appendix.
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APPEN
The Twenty-four

No. Name Colour Cognizance
1 | Rsabbadeva or Adi- [ Yellow or golden Ball
nitha
2 | Ajitanitha Yellow or golden Klephant
: 3 | Sambhavanitha Yellow or golden Horse
4 | Abhinandana Yellow or golden Ape
5 | SumatinZtha Yellow or golden Red goose or Partridge or
Cuarlew
6 | Padmaprabhu Red Red Lotus flower
7 | Supdr$vanatha Yellow or golden Swastika
8 | Candraprabhu White Moon
9 | Suvidhinatha White Crocadile (? Dig. Crab)
10 | Sitalanitha Yellow or golden | Siivatsa figure (> Ing. Ficus
. religiosa)
11 | Sreydmsandtha Yellow or golden | Rhinoceros
12 | Vasupiijya Red Male Buffalo
13 | Vimalanatha Yellow or golden Boar
14 | Ananthandtha Yellow or golden Hawk (? Dig. Bear)
15 | Dharmanatha Yellow or golden Thunderbolt
16 | Sintinitha Yellow or golden Deert
17 | Kunthundtha Yellow or golden Goat
18 | Aranatha Yellow or golden Nandavartta Diagram
19 | Mallindtha (acc. to the | Blue Water jar
wetimbara, a woman)
20 | Munisavrata Black Tortoise
21 | Naminétha Yellow or golden Blue lotus (Dig. Asoka Tree)
22 | Némindtha Black Conch Shell
23 | Par§vanitha Blue Snake
24 | Mahdvira or Vardha- | Yellow or golden Lion

miina

1 According to Burgess, ¢ Antelope ’.




DIX. ,
Tirthankaras.*
Attendant Spirits Dorn at Died at
Gomukha or Cakresvari Vinitiinagara Astapada
Mahayaksa and f‘\jitulralf\ Ayodhya Saméta Sikhara
Trimukha and Duritiri (Digambara Sravasti . "
Prajfiapti)
Nayaka and Kalikd (Dig. Yakse$vara and | Ayodhya " -
Vajrasrinkhali)
Tumoura and Mahakali (Dig. Purusadattd) | Ayodhyid " .
Kusuma and  Syamid  (Dig.  ManOvega | Kausambi " "
[Manogupti])
Matanga and Sintd (Dig. Varanandi and | Benares s N
Kali) *
Vijaya and Bhrkuti (Dig. Jvilamilini) Candrapura " s
Ajita and Sutaraka (Dig. Mahahdli) Kanandinagara . »
Brahmi and ASokd (Dig. Manavi) Bhadrapura wooe
Yakyeta and Manavi (Dig. Isvara and Gauri) Sithhapura " W
Kumira and Canda (Dig. Gandhiri) Campii puri Campapuri

Sanmukha and Vidita (Dig. Vairoti)
Patila and Anku$a (Dig. Anantamati)
Kinnara and Kandarpa (Dig. Manasi)
Garuda and Nirvani (Dig.

Mahiminasi)
Ghandarva and Bala (Dig. Vijaya)

Kimpurusa and

Yakseta and Dhana
Ajita)
Kubera and Dharanapriya (Dig. Aparijita)

(Dig. Kendra and

Varuna and Naradattd (Dig. Bahuriipini)

Bhrikuti and Gandhari (Dig. Camundi)

GOmédha and Ambika (Dig. Sarvahna and
Kiasmandini)

Par§vayaksa or Dharanendra and Padmavati

Matanga and Siddhayika

Kampilyapura
Ayodhya
Ratnapun
Gajapura or
Hastindpura
Gajapura or
Hastinapura
(Gajapura or
Hastinapura
Mathurd
Rajagrha
Mathura
Samipura

Benares

Kundagrama

Saméta Sikhara

" ’
AL LR}
” "
b2l "
» »
” "
" ”»
” "
Girnar
Saméta Sikhara
Pdvapuri

* Reprinted from 7%e Heart of Jasnism by Mrs. Sinclair Stevenson (pp. 312-13 ).



SRI-GUPTA
{Inscriptions t¢rsus I-Tsing]

By C. S. K. RA0 SAHIB

“I.TsiNG, the Chinese pilgrim, who travelled in India in
671—695 A.D., mentions a great king (Maha-Raja) Chi-li-ki-to
(Sri-Gupta) who built a temple near Mriga-sikhavana for some
Chinese pilgrims whose piety he had remarked. This temple
the ruins of which were still known in I-Tsing's time as the
temple of China was endowed by the king with twenty-four
large villages. The foundation of the temple took place ‘ about
500 years before the writer's time” (Allen’s Catalogue of Gupta
Coins, p. XV). .

Who was this Chi-li-ki-to (Sri-Gupta), patron of the Chinese
pilgrims ? Was he the same Gupta mentioned in the inscriptions
—father of Ghatotkacha and grandfather of Chandra-Gupta I?

Fieet rejects this identification on the grounds that

(a) The former’s name is Sri Gupta.

(b) I-Tsing’s date would place him about 175 A.D. which

is too early.

Allen tries to identify Chi-li-ki-to, the patron of the
Chinese pilgrims, with Gupta of inscriptions. He suggests that

(1) ““Sri” need not necessarily be regarded as an integral
part of the name and that Chinese writers frequently used it
as an honorific.

(2) Allen admitting that the chronological difficulty is a
gerious one, yet satisfies himself that I-Tsing’s statement is a
vague one and should not be taken ‘‘too’ literally and assumes
that Gupta must have been reigning in the latter half of the
third century A.D. or about four centuries before I-Tsing.
Considering the lapse of time, and the fact that the Chinese
pilgrim gives the statement on the authority of ‘a statement
handed down from ancient times by old men > Allen does not
doubt the identification on chronological grounds.

(3) Another argument brought forward in favour of
the identification is that the lands of the patron of the
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Chinese, pilgrims must have lain within the Gupta territory
and it is unlikely that we should have had two different
rulers, in the same territory, of the same name within so
brief a period.

(4) ITad Chi-li-ki-to (Sri-Gupta) been an ancestor and not
identical with Gupta of the inscriptions, he must have appeared
in some genealogical lists.

1t is sought to prove that Fleet was right in rejecting the
identification on chronological grounds and that Chi-li-ki-to
(Sri-Gupta) is not Gupta of the inscriptions and 1-Tsing's
statement should be taken seriously and literally.

(A) There is no need to discuss about Fleet’s rejection of
the identification on the ground of mere name, that the
former, the patron of the Chinese pilgrims, was Sri-Gupta and
the latter only Gupta.

(B) Fleet places the date of Sri-Gupta (Chi-li-ki-to) rirca
175 A.D. evidently on the ground that I-Tsing came to India in
671 A.D. and it must have taken three or four years to learn
about the existence of an old king who lived 500 years before
his time. But Sri-Gupta’s (Chi-li-ki-to) date ought to be placed
t0191—192 A.D., i.e., 500 years before I-Tsing’s Composition of
the Memoirs. Dr. Takakasu (I'ranslation of I-Tsing’s Records
of the Buddhist Religion, etc., 1896, p. lix) places the date of
the composition of the memoirs to 691—692 A.D. So 500 years
before means 191—192 A.D. The Chinese appreciated ‘‘ chro-
nology’’ unlike the Hindus and they are generally ‘ exact
writers. The Chinese pilgrim’s statement was based on the
authority ‘ of a tradition handed down from ancient times by
old men”’. We will not be wrong in assuming that I-Tsing
heard this tradition in the ‘‘Buddhist Monasteries’’ where he
stayed for a number of years and that it was a Buddhist
tradition.

There is exactly a similar tradition among the Jains as
recorded in Jinasena’s Harivamsa Purana which was composed
in Saka Era 705=783 A.D.

FRATURS T TSHSTIAGEAT |
JIEFESTFAGIAT U AT AqISF: nez
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qfeawiir ax1ed At ATTHE |

A T AT, TN TG ey il
AT, GEUTET JAESAG ST |

frarg gertammt aRdeafE: newn
AFUAUSAT A@GTAAT: |

TeqIfaadr greai aaRazsagan N e& N
WEATE AXST JAFT T AIZAT |

THEERE avio FERIEEIEAT noes il
fgaaiazad: seaus@ U |

garsfad FFsTEigrrgEiea: Wee

—Harivamse Purana, Ch. LX, quoted in 7.4., Vol. XV, p. 142,

According to this the Guptas’ rule on this carth was 720
years after Mahavira’s nirvana, their rule lasting for 231 ycars.
For Mahavira's nirvana, the traditional date is 600—528 B.C.,
the date accepted by Rapson (Ancient India, p. 65). Whatever
the true date of Mahavira’'s nirvana may be, Jinasena accepts
the traditional date 528 B.C.* According to him the Saka King
was born 605 years, 7 months after Mahavira’s nirvana. Now
the Saka Era began in 78 A.D. and the computation is accurate
too that the traditional day of nirvana is Dipavali night,
October and Saka Ira began on the 1st Chaitra—March (see
Pathak’s articles in Indian Antiguary, Vol. 47, p. 19). So 720
years after nirvana, says Jinasena, i.e., 720—528=192 A.D. the
Gupta rule began.

Both the Jain and Buddhist traditions refer to the same
king. I-Tsing heard the existence of a king Sri-Gupta who
ruled 500 years before his time=692—-500=192 A.D. and Jina-
sena who composed his work in 783 A.D. (705 Saka) refers to the
Guptas as having begun their rule 720 years after Mahavira’s
nirvana; i.e., according to Jinasena 720—528=192 A.D. and he
is nearly a century later than I-Tsing. How could two in-
dependent traditions—one a century later than the other—refer
to a king who ruled exactly in the same year 192 A.D.? The

* qEjoT NI AFA THAT ATETHH |
gRATIaaEER IHUIEAISTFA,.
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conclusion is justifiable that they refer to the same king. ‘“We
may reasonably believe in the accuracy of a statement if it is
supported by all the three available literary sources, Brahmin,
Jain and Buddhist, since it is almost certain that no borrow-
ings has taken place between them.”’* Here in this case at
least two sources agree, Buddhist and Jain.

Allen’s identification of Chi-li-ki-to (Sri-Gupta) with
Gupta of inscriptions ought to be rejected in the light of the
above.

The sources of, or original authorities for, the early
history of India may be arranged in four classes :

(1) The first of these is *‘tradition chiefly as recorded in
native literature *’.

(2) Allen’s agsumption that *‘ Gupta must have been reign-
ing in the latter half of the third century A.D. or about
four centuries before I-Tsing wrote ’* has really no basis.

(3) Allen’s contention ‘‘ that it is unlikely we should have
had two different rulers of the same name in the same tdérritory
within 8o brief a period ’’ will have to be now examined. Sri-
Gupta, the patron of the Chinese pilgrims, ruled circa 192 A.D.
Gupta of the inscriptions, according to V. A. Smith (1.4.,
1902, p. 258), ruled from 275 to 300 and Allen accepts it as
approximately correct. So nearly eighty-three years elapse
between the two. Is it not a sufficiently long period for at
least three generations of rulers to have ruled? For example
Chandra-Gupta I began his reign in 319 A.D. and Chandra-
Gupta II, Vikramaditya his grandson ascended the throne
about 330 A.D. according to Allen. Only sixty-one years
elapse between two accessions and we have two sovereigns
of the same name ruling in the same territory—why should
not two Guptas rule in the same territory within a ¢ short
time ”’ of eighty-three years?

(4) Allen’s last point that ‘il the Gupta mentioned
by I-Tsing had been an ancestor and not identical with Gupta,
he must have appeared in some genealogical lists ”” will now be

* Rapson, 4ucient India, p. 70,
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examined. Let us take two genealogical lists from the
inseriptions.—

A AMRITH™ AT} TSRHFT NI AGUANGUSA i
TJEAGAE ol JIRTW ATREAY, FANGATITDA qgUS ol
qERYEZ Ul (Lines z8-29, All, Pillar Ins.)

a&traﬁﬁg: gREEATa™ g AIRSGNE qguS
i gIrgAlT@ @St st TEuAgTe wel RS
ALY FANZSATAAY AL ) GYRII@ g WA LA ALTA|
INLAPAAD @I A [WAATEA AIOH o Femwa gH5-
AT AT YATSAGTAT AEIAGUR i1 FALIARA JI&-
TGN AGREATAA-ALSATRIAT ASTAATIUS ¥ EIAEE Tl
ARl ATl MAAIIGTAT AZTACIUS +ff ggaa@ gH-
ARG ARt AQALEAGeTaq:  I@AFHAT  AERSTIUR
A FARTE: 0 (/.4.5.B.,1889, Pt. 1, p. 89.)

A careful study will show that the descent is traced to
Samudra Gupta, the real founder of the empire and the
family’s greatness. The name of his father, grandfather and
great-grandfather Chandra-Gupta I, Ghatotkacha and Gupta
are mentioned in connection with his name only, according
to the Hindu practice. ‘ Maharaja Sri Gupta Prapautrasya ”’,
‘¢ Maharaja Sri Ghatotkacha Pautrasya >, ¢ Maharajadhiraja
Sri Chandra Guptasya Putra ”’, etc., are therefore mere epithets
of Samudra Gupta as the other well-known epithets like
¢ Kritanta Parasu’, ‘‘Asvamedha Parakrama ', etec., are.
There is no room to expect any other predecessor’s name in
the genealogical lists. If and when inscriptions belonging to
carlier reigns than Samudra Gupta’s are recovered, the names
of the ®arlier Gupta kings will be then known. The
identification of Chi-li-ki-to (Sri-Gupta), the patron of the
Chinese pilgrims, with the Gupta of inscriptions has to be
rejected. Who was this Sri-Gupta then and what was his
relationship with other Guptas ? That he was the founder of
the Gupta dynasty, Jinasena clearly informs us. As for his
relationship with the other Guptas, an attempt might be
made to construct the genealogical tree.
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Sri-‘(}upta, (Chi-li-ki-to) who may be called Gupta I was
ruling circa 192 A.D. Chandra-Gupta 1 ascends the throne
in 320 A.D. Belween these two dates 128 years olapse.
From the accession of Chandra-Gupta 1 in 320 AD. to
455 A.D. when Kumara Gupta 1 died, 135 yecars clapse, four
generations of emperors ruling, with an average of about 32
years, 3 months for each emperor. Similarly accepting four
reigns for 128 years, and giving each an average of 32 years,
and going backward from the known to the unknown the
dates may be provisionally fixed as follows:—

Ghatotkacha 288--320 A.D., Gupta 256—:286, Nameless
king 224—256, Gupta T (Chi-li-ki-to) 192—221. The genealogi-
cal tree will then be:

(Chi-li-ki-to $ri-('}upta)—(}upta 1—192-221 A.D.

His son—221-256 A.D.
|
(of Inscriptions)—Gupta [[—256-288 A.D.
thatotkacha—288-320 A.D.
I
Chandra-Gupta I—
(Maharajadhiraja).
Most likely the Gupta of inseriptions, Gupta II, was
named after his grandfather Gupta I just as Chandra-

Gupta IT Vikramaditya was named after his grandfather
Chandra-Gupta I.



STUDIES IN THE INDUS SCRIPTS

By S. SRIKANTHA SASTRI, M.A.

I

IT has been the fashion to assume, following the lead of Sir
John Marshall, that the Indus culture was non-Aryan, on
the grounds that the Aryans had no knowledge of towns,
used horses and defensive armour and held the cow, and not
the bull, sacred. The Aryans also apparently had no image-
worship or that of the phallus. On such slender and mostly

negative cvidence, it is concluded that the Indus culture
was pre-Aryan. ‘

Leaving aside the fact that pars were known as strong-
holds of the Dasas, it is clear, as urged by Prof. S. V. Venkatés-
vara (J.R.A.8., 1916) that some of the Veédic deities were
conceived as anthropomorphic and it is not impossible that
figurines of the Karth Goddess or Agni were employed in
ritual. The figure of a horse has recently been discovered at
Mohenjo-Daro and therefore it cannot be urged that the Indus
calture was pre-Aryan. Nor can we urge a later date because
domesticated horses were employed in Sumér a thousand years
earlier than wusually supposed. The excavations at Khafaje
have revealed a plaque depicting a king leading a chariot
drawn by four horses (Illustrated London News, October 8,
1932). Moreover the chariots found in Sindh are exactly of
the same type as deseribed in the Rg-véda. The axle and
the wheels were made of the same block and the axle turned
with the wheels (Rg., T. 166. 9). The horse was not indige-
nous to Mesopotamia and was imported from the East
probably from the Sindh and Punjab. 1t is equally illogical
to assume that the bull was not held in as high an esteem as
the cow by the Aryans, for we find in the Védic hymns, the
comparison with the bull employed almost ad nauseam. To
give only a few instances ;
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AT, T TR e 0 (Re., VIL 69. 1)

q: 397 gATgad u (Rg., VIIL. 93. 7)

T SEET VAT IO sEa g aegg o (IV. 16, 20)

fa g0t g7g qUItT g7 SATAR |

Vg 37 sgfeay n (Re., VIIL 6. 11)
In Rg., 1. 177.3; IT.16. 6: V. 36.5; V. 40. 2, cte., Vrsa is
employed merely for the sake of Sabdalankara. Agni, Indra,
Asvins, Visnu, Rbhus, Rudra arc all styled Vrsas (L. 5%. 2,
ete.). Vrsa is also the name of a king (I. 36. 10).

The existence of the worship of the Agdvattha is not
necessarily non-Aryan. The Asvattha is probably connected
with horse-stables (asva-samstha) and was the abode of the
Maruts whose chariots were drawn by horses or deer  (3pgyor:
Iﬁﬁ?:—]_{g., T. 83: 1). The tree was also the dwelling-place of
the Gandharvas, Varuna and Agni.

@ & 9 ARG A ﬁ{qmﬁrsaraq: n (Tai., ITL. 5. 7)
AT ®F Al ATFAAY: | GFAL ALFNqSTT N
(Tai. Br., 1. 2. 5)
In the Chhandogya, the Aranyayana sacrifice is called the
Agvattha.
STATITHNET ATSF FEAATAINGIT TLCALS &
ageged:, ARTT:, qRIUiTdr, T: Je: |IgEEd fgeaagn
In the Katha and the Gita, the tree is compared to the eternal
samsara. . - R
FASISTFATE: TNIg: qaA1Ga: 1 ebe.
On the Indus seals, the A§vattha figures along with the heads
of deer and is thus probably connected wit’y Maruts ( who were
the sons of Rudra) or with Agni (one form of Rudra—aax w31
«gy Ag1fga:). Even now in the popular mind, the Valakhilyas
are supposed to reside in the leaves of the Asvattha tree and
Siva at the top (sma: faraeTiy). p

Thus we see that there is not a shred of positive evidence
to prove that the Indus culture is pre-Aryan. There is no
consensus of opinion about the date of the composition of the
Védic hymns. Neither do the human remains at Mohenjo-Daro

3 F
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give us data to solve the problem, as all the four types—Proto-
Austroloid, Mediterranean, Mongolian branch of the' Alpine
stock and the Alpine are found and it is observed that crema-
tion was also prevalent.

The apparent affinity with Dravidian cultures (through
the Brahui as connecting link and the resemblances sought in
pottery, jewellery, phallic worship, etc.) is nol conclusively
proved. Nor can we assert that writing was unknown to the
Védie people, as expressions like gl T: ete. indicate that
some kind of markings, if not numerals, were employed. Even
granting the Tantric origin of Brahmi, it does not at all follow
that Tantric cults are necessarily a-vaidik, for Tantric writers
unanimously claim Védic authority. The evidence of philology
too is inconelusive. [t is interesting to note, however, these
Sumerian affinities with Dravidian and Samskrt :

SUMERIAN

SAMSKRT DRAVIDIAN

A

4 (water) Ap: Anbhas

Abba (father) Appa

Apzu (deep) Ap-su

Adda (old man) Vrddha

Ag (to send, order) Agu (? become)

Al (to weep) Alu

Am (wild ox) { gm:%

Ama (mother) Amba (2) Amma

A-na (what ?) Enu, Enna

Kus-Asi (whip) Kasa

Asilal (gladness) (Ahla-da)
B

Ba (divide) Bhaj

Bad (high) Brhad

Bal (hew, cleave) Bala

Banda (strong) Bandha

Bar(1)  (open) y Var (Dvira)

Bar (2) (shine) Bhraj
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SUMERIAN SAMSKRT DRAVIDIAM
D
Da (side, arm) Dar, da-to give
Dag (escape) Dagu (hide)
Dam (husband or wife) Dam-pati ’
Dam-ha-ra (battle) Samhara,
Samgara
Dim (2) (pillar) (Stambha ? ) (Dimbu)
Dirig (exceeding great) Dirgha
Dub (2) (pour out, heap) Stupa
E
E (1) (water course) Eri, Eru
E (2) (go up, rise) El
En (until) Endu
E-en (till when) Enthe
G -
Ga (milk) [Go-cow]
Gam (to bend, crouch) {Gam-to go]
Gidru (staff, seceptre) [Gada]
Gu (2) (neck) Gon
Gud (bull, ox) [Ga]
Gur (to raise, exalt) Guru (heavy,
high)
H
Har (limit, decrease) Har-destroy,
steal
Hal (destroy) Palu
1
Igi (eye) Aksha
Il (to lift) Eltu
Ilu (ery) Alu
K
Ka (mouth, face) Kam (head)
Kalga (strong) Kali
Kid (cut off) Chhid Kadi
Ki-in-dar  (cleft in ground) Kandara (cave)
Kisi (forelock) Késa
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SUMERIAN SAMSKRT DRAVIDIAN
K .
Kur (2) (land, hill) Ku (earth)
Kudhra (hill)
Ku$ (skin, leathern bottle) Kasa
M
Mah (high, exalted) Mahat
*Mul (star) Mala
N
Nagar (craftsman, { Nagara-city]
carpenter)
Nu (1no) Na
Ne-ha (peaceful, seeure) Snéha Né-ha
P
Par (spread) Paradu
Patesi (governor) Pradésika
S
Sun . (deeay, ruin) Nanya
Su (hand) (Chey, Kai)
Sul (strong one) Sara
T
Tab (to burn) s Tap
Tag (to touch) Tagu
Tar (cut, tear, open) Tari
Tuk (take) lege
8]
Ud (sun, light, day) U¢ (sun)
Udaya (light)
Udu (sheep) adu
Ug (lion) [Vyaghra, Ugra]
Um-ma (old woman, Amma
mother)
Ur (leg) Uru (thigh)
Uru (1) (city) [ Pir] Tru
Uru (2) (engrave) Ore (to write,
z
Zag (side) Sakha
Zal . (to be bright)  Jwala
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1t is perhaps possible to produce as many Sumerian words
that have resemblance to Samskrt as to the Dravidian
languages and therefore the linguistic evidence is not at all
conclusive. The [ndus script seems to be as little adapted to
the classical Dravidian languages as to Samiskrt and Sumerian.
Thus we have to suspend judgment about the non-Aryan
character of the Indus Civilization, till some more positive
evidence is forthcoming.



FIRE-ORDEALS

[Parallelism in the Ramayara and European History]

By SARAT CuHANDRA MiTRA, M.A., B.L.

ONE of the most touching legends narrated in that great
Indian Epic—the Ramayana—is that which describes how
Sita, the wife of the semi-divine hero Ramachandra, under-
went the fire-ordeal to prove her chastity when her husband
became suspicious about the purity of her character. This
incident came about under the following circumstances :—

After Rama had conquered the demon-king Ravana and
killed him, Sitd went to her husband Ramachandra and fell at
his feet, weeping tears of gladness at his victory. He was
moved with pity; but his manner was cold and stern. There-
upon his brother Lakshmana said : ‘“ Look, brother.  There is
your wife, young and beautiful, her eyes shining with tears of
joy. Have you no words of welcome for her? ”

‘‘ My enemies are slain,”” said Rama, ‘‘and you are free,
Sitd! But I do not wish to sce you anymore. I cannotl take you
back as my wife.”

“Alas!” cried Sita, ‘‘ Would that I were dead. But I am
guiltless ; yet better death than doubts.” And turning to Laksh-
mana, she cried, ‘ Build me a funeral pyre that I may end my
sufferings amidst the flames.”

A great pile of boughs was built up. Then Sité prayed to
Agni, the god of fire, and said, ““ O Agni, who seest our good and
our cvil deeds, may this flame show that in thought and act I have
been faithful ; may it prove that the lying reports that have been
spread about me are false.”” Fearlessly she climbed the pyre, the
Slames were applied to it, and, while all around sorrowed, Sila
vanished. Then cried Rama, ‘I have sinned, for Sitd was
guiltless.”

Then a great miracle happened. The red flames of the pyre
were divided, and the god Agni came forth bearing Sita in his
arms. He walked up to Rama, and, placing Sita in his arms,
said;: ‘‘ Take thy wife, who is without sin or shame.”
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Accordingly Rama received Sitd and went back with her
to Ayodhya.

In this case, we find that Agni, the god of fire, himself
interfered and testified to the fact that Sitd was immaculate
and pure.

We should now search and try to find whether, in the
history of any other country in the world, incidents parallel or
analogous to Sitd’s firc-ordeal, are recorded. Fortunately, we
have not to seek far afield for the same. We find that two
such incidents are recorded in European history.

In the 9th century A.D., Charles the Fat, Roman Emperor
and the King of the West Franks, was convinced of the innocence
and purily of his wife Richardis by the result of a fire-ordeal
which she had to undergo.

Then again, in ancient England also, this mode of trial
by fire-ordeal was prevalent, for Queen Emma was reported to
have walked over red-hot ploughshares for the purpose of proving
her inmocence.

Unfortunately, in the case of Queen Richardis, the
historian has not told us about the mode of the fire-ordeal she
had to undergo. Most likely, she also had to walk over red-hol
embers or iron.

In my paper entitled: ‘‘ A Note on the Prevalence of the
Hot-Iron Ordeal in Modern Bengal,”” which has been published
in The Journal of the Anthropological Society of Bombay,
Vol. XIII, pp. 276-279, I have shown that the mode of trial
by the fire-ordeal is also prevalent in Bengal even at the
present day. In the case referred to therein, a woman named
Maharajin was accused of being unchaste and was called
upon to prove her chastity by holding in her hand a hot
iron ball weighing 10 seers. The arbitrators, who called upon
her to undergo this ordeal, stated that if her hands would
remain unburnt by the hot iron ball, her chastity would be
proved beyond the shadow of a doubt. But as the woman’s
father Gopal Giri did not agree to this proposal, his caste-
fellows ex-communicated him. Ilence arose the criminal
case referred to in my afore-mentioned paper.
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Now arises the question: Why were fire-ordeals resorted
to in ancient times (and are had recourse to even at the
present day) for the purpose of proving the innocence or
otherwise of an accused person ?

In answer to this question, we should say that it was a
cardinal article of beliof among the ancients that, if a person
was charged with the commission of an offence, his guilt or
innocence might be proved by subjecting him to undergo
certain operations, such as holding a red-hot iron with the
hand, or diving under water and remaining there for some time,
and the like. The accused agreed to undergo the said opera-
tions in the belief that the deity would interfere in the matter
and enable him to prove his innocence by passing through
the ordeal unaffected in any way. This belief was based
on two facts, namely, firstly, on the superstitious belief in
the possibility of receiving divine aid and, secondly, on the
absence, among most of the ancients, of a system of jurispru-
dence prescribing rules for the recording of evidence and well-
defined procedure for enquiring into, and adjudicating upon
the guilt or innocence of the accused. In fact, Mr. Isaac
Disraeli very pertinently observes that ‘‘ ordeals are the rude
laws of a barbarous people who have not yet obtained a
written code, and not advanced enough in civilization to
enter into the refined enquiries, the subtle distinctions, and
elaborate investigations which a court of law demands.”

But the age of miracles has passed away; and the gods
do not come and interfere to prove the innocence of accused
persons, as Agni, the god of fire, had done in the case
of Sita.

As for Queens Richardis and Emma, they had to walk
over hot embers and iron ploughshares. Therefore, the
question arises: How were they enabled to do so, as the gods
did not come and assist them in undergoing these ordeals?

The solution to this question must be sought for in the
facts that (a) cither the soles of their feet had been so hardened
by walking bare-footed that they easily walked over the hot
cinders or irons without their feet being burnt in any way;
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(b) or that the soles of their feet had been anointed with some
ointment to make them fire-proof; (c¢) or that their feet had
been covered up with some sort of leafy covering which
prevented them from being burnt.

On these points, a writer in the Calcutta daily Englishman
says :—¢ Medizval law laid down that innocence was proved
by the suspect walking unharmed over the embers of pipal-wood
‘glowing in an excavation nine hands long, by one span deep,
by two spans broad; a feat not difficult of accomplishment,
really, to a race accustomed to covering the soles of their feet to the
consistency of rhinoceros-hide by invariably moving bare-foot.”

¢ Nine hands are equivalent to threec and a half yards, a
distance which would require a maximum of three steps to
traverse. I saw the ordeal performed by a party of strolling
players in Chota-Nagpur some few years ago, and I can assure
the reader that they negotiated a pit considerably longer than
the ten and a half feet prescribed by ancient law.”*

As regards the Bengali woman Maharajin, I am inclined
to think that, if her father had agreed to the proposal that
she should prove her chastity by holding in her hand, a hot
iron ball weighing 10 seers, her hands would, in all probability,
have been, first of all, rubbed with rice, and then, covered
with seven leaves of the pipal-tree (Ficus religiosa), as pre-
scribed by the ancient law-giver—Y4ajnavalkya.

It goes without saying that the rubbing of the hands with
rice-paste and, then, the tying of seven leaves of the pipal-
tree, one upon the other, with a thread upon the hands, would
make the latter limb immune from being burnt by the red-hot
iron ball placed thereupon,

Now arises the question: Why are the pipal-leaves tied
upon the hands of the person undergoing the fire-ordeal 2

The answer to this question lies in the fact that, since the

Sutra Period, the Hindus have ascribed sanctity to the pipal-
tree. 1In the Gobhila Grihya Sdutra, the Asvattha or Pipal

*Vide the article entitled : *“ Zudian Trials by Ordeal” in the Calcutta daily
Englishman of 16th May 1932,
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(Ficus,religiosa) is described as a tree presided over by Aditya,
who is identified by Yaska with Vishpu. In later times,
therefore, the Asvattha came to be regarded as a tree especially
sacred to Vishnu, and so Krishna declares himself in the
Bhagavad Gita to be the Asvattha amongst all trees.

It is for the foregoing reason that the Hindus believed
that the leaves of the pipal-tree were imbued with the essence
or divine afflatus of the god Vishnu (the Preserver) ; and it
was under the influence of this belief that they tied seven
pipal-leaves (one upon the other) upon the hands of the
accused person in order that Vishnu’s essence would prevent
the latter’s hands from being burnt by the red-hot iron in
case he was really innocent.



CHAKKIYAR-KUTTU OF KERALA

By K. RAMAVARMA RAJA, B.A.

WHo are the Chakkiyars and what is Kattu? Both ave fully
described as follows in the Cochin Census Report of 1901
(Pp. 147-48) :

* Chakliyars.—The name is supposed to be a corrupt
form of Slaghyar (men of respectability). The Chakkiyars were
originally Paradesis belonging to the Suta caste, that is, a
caste the members of which werc born of a Kshatriya father
and a Brahman mother. The tradition is that a family of
this caste migrated to the Kerala in very ancient times.
When the family was about to become extinct the issue of an
adulterous Brahman woman born during the period of her
criminal intimacy with other caste males, but before detec-
tion, was adopted into the family and came to be recognized
ay a separate caste. They study Ithikasas and Puranas and ex-
pound the same by means of oral lectures known as Chakkiyar-
Kuth which is a permanent institution in some temples. They
are often delivered at the instance of votaries in pursuance
of vows made. The Chakkiyar chooses some texts from some
Sanskrit works—such compositions are called Prabandhams—
and expound them with a freedom of speech scarcely allowed
to any other person, or to himself at any other time or
place.”

There are eminent Sanskrit scholars and eloquent speakers
among them. By custom they enjoy complete immunity
from retort or punishment. They criticise men and measures
without any reserve or censorship, and their interesting and
instructive lectures always attract large audiences. In the
old days when the editor and the reporter were altogether.
unknown, the Chakkiyar ¢ assumed the role of critic and
exponent of public opinion, and made his discourses the means
of giving instructive lessons, political, religious or moral.
There are also clever actors amongst them, They are paid
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a small fee for their discourses. Their women are called
Illotaminas, Their pollution extends for 11 days.”

“ Chakkiyar-Nambiyars.—They arc also alleged to be the
igsue of unholy connections. The males beat a drum of a
peculiar shape at intervals during the discourses or acting of
the Chakkiyars, while their females called Nangiyars keep
time. Both the Nambiyar and Nangiyar get a small fee for
the work they do. The Nangiyars also assume the figure of
mythical characters and perform a sort of pantomime on the
Chakkiyar's stage. The bastards (boys and girls) become
Chakkiyar and Illotamma, or Chakkiyar-Nambiyar and
Nangiyar according as the issue of the adulterous Nambudri
woman are accepted and fed by a Chakkiyar, or Chakkiyar-
Nambiyar.”

It may be  further added here that the Chakkiyar's per-
formance takes place only in the temple premises and be-
fore a lighted oil lamp and therefore is a sacred function or
ceremonial : and hence differs much from the modern Bhajana
or Kalakshepam entertainment which is more social. Further,
the Chakkiyar’s discourse is scholarly while the latter is more
musical. His audience proper congists of Brahmans seated
in front and facing him from the opposite side of the burning
lamp in the midway between, and also, perhaps, ol some other
thread-wearing high caste TIindus scated farther away behind
the front rows. Others sit or stand still further away as they
deserve. Women are screened from his view. IIis toilette or
make-up is very simple yet comic in which he also appears on
the stage to deliver the introductory prologue of the drama
and to act the part of ‘fool’ in it.

That the Chakkiyar of Ierala who is a thread-wearing
Ilindu but of a lower order—Ambalavasi or temple servant—
is professionally akin to the Puranic S#ta of Aryan India may
be shown by a comparison with contrast of their respective
modes of delivering discourses as practised and described in
authoritative works. Both occupy high scats—higher than
those of their Brahman or Rishi audience who sit or squat on
the floor in front; and are free from the social obligation to
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rise and salute any visitor, however distinguished he may be
during the discourse. But, unlike the Siita who coula study
and quote the Puranic texts in explanation or narration of his
story, the Chakkiyar can cite or recite the modern secular
Sanskrit works only in support of his discourse on the Puranic
theme. It was the Siita’s privileges of higher seat and freedom
from the social etiquette of making obeisance to a distinguish-
ed visitor that enraged Bala-Rama when he, as a pilgrim,
entered the august sacrificial assembly of the Vedic Sages or
Rishis of old, and prompted him to kill the Sata on the spot—
a very rash and hasty action for which he deeply and sincerely
repented afterwards on their strong remonstrance (Bhaga-
vata, P. X, 78, 23, 31). A great and elaborate sacrificial
ceremonial lasting long was evidently an ocecasion chosen in
ancient Aryan period for professional Puranic lectures in leisure
hours perhaps. This was the Sita's role in the real Aryan
India. Later on, when the Vedic religion was declining,
important temple festivals lasting several days, called
¢ Utsavams’® which are very common in South India, have
become the grand occasions for the Puranic discourses which
have survived in Kerala to this day as ¢ Chakkiyar-Kattu’.
The Chakkiyar explains the appropriate Sanskrit texts and
relates the Puranic story in the vernacular of the country
(Malayalam). Hence his discourse is a ‘‘ Mani-pravalam,””
i.e., a mixture of Sanskrit and Malayalam, Chakkiyar-Kattu
therefore seems to be an Aryan institution adapted to the
Kerala conditions.

The Chakkiyars are also professional actors (Aryan Natas)
whose performance on the stage is called Kutiyattam (== Kuti-
attam) a joint performance in which more characters than one
appear on the stage. Here also the jester or fool (Vidushaka)
speaks in Malayalamm and quotes special vernacular compo-
sitions suitable to the context and occasion. In this way the
plays of Harsha, Bhéasa, etc., are acted on the Kerala stage
even now in the old antique style. In certain temples this
also is an item of its routine services. These dramatic, per-
formances also, like the Puranic discourse or Kuttu, are limited
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to the sacred temple premises. Kuttu and Kitiyattam are
either common or special items of temple services throughout
Kerala, but they are, it must be specially noted, never allowed
to be performed in the well-known important Saiva temple at
Tiruvanchakulam at Cranganore—the capital of the ancient
Chera Kingdom known also as ¢ Mahodayapuram’—(even now
mourning ?)." T may repeat here what I have stated elsewhere®
in support of a suggestion of the possible or probable northern.
origin of this name ‘Mahodaya’. ¢‘According to Vincent
Smith the city of Kanauj was known as ‘ Mahédaya’. It was
the flourishing capital and seat of learning in Northern India
during the reigns of Harsha in the seventh century, and of
Bhoja and Mahendrapala in the ninth and the tenth centuries.?
Again the same authority giving an account of the Saisunaga
dynasty of the kings of Magadha makes mention of King Udaya
(fourth from Bimbisara) as the founder of the city of Kusuma-
pura or Pataliputra (151 B.C.), and adds that the name Udaya
has variant forms ¢ Udayana, Udayasva, ete.” Udayana, King
of Vatsa, was another King Udaya of the previous generation
(Ch. TI, pp. 36, 38, 39 and 48).

* * Ed L4 * * * *

“It is well known that Kanauj and Ujjain were the
enlightened cities of early India with which the South Indian
kingdoms of the day were in constant communication for
exchange of treasures in literature, science and art. This free
and friendly intercourse was probably the outcome of, and
even prompted by, the then prevailing Hindu Buddhist
brotherhood. So the plays of Harsha, Bhasa, ete., were very
popular on the stage in ancient Kerala ; and they are being
acted here even now in the traditional antique manner. This
would suggest the northern origin of the Udaya cities here.”
The above quotation is intended to indicate the sources from

! For the Chakkiyars say that their final and concluding performance at the
advanced and corrupt stage of Kaliyuga will take place here.

2 “ Comparative Studies,” : ““ the two ancient and extinct Udaya cities and
their suburbs .—ZFEruakulam Collece Magazine, July 1924,

5 Farly fhistory of ITndia, pp. 377 and 380 foot note,
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which and the period during which South India derived the
Aryan culture or the South Indian culture was Aryanised.

The Aryan dramas seem to have been acted under public
or royal patronage in the ancient Chola kingdom also a8 early
a8 the tenth century when it, led by its great ruler Raja Raja I
(991—1012 A.D.), began to expand and absorb the neighbouring
kingdoms of Chera, Pandya, etc., to form a great empire
which continued to flourish for some centuries more. For we
find in the Annual Report of the Arch@ological Survey of India
(1924-25) the following summary of the epigraphical records
collected in the Southern Circle* :—

¢ Of the stone epigraphs collected in the Southern Circle
some are connected with dances and theatrical performances
given in termples on festive occasions. An inscription of
Réaja Raja I (991-1012 A D.) dated in his ninth year comes from
Tiruvaduturai and records a gift of land by the assembly of
Sattanar for enacting the seven angas of a drama in the
style of the Arya-Kiittu on the festival day in the month of
Purattasi and also makes provision for the supply of rice-flour,
betel leaves as well as areca nuts and ghee for mixing
collyrium and turmeric in connection with the performance.
A later inscription of the time of Rajakesarivarman Kulottunga
Chola makes provision for the maintenance of a theatre called
Navavidha-nata Salai which goes to show that in the ancient
Chola temples various kinds of dances and acting were largely
patronised as early as the tenth century.” (Pp. 120-21.)

The Annual Report on South Indian Epigraphy for the.
year ending 31st March 1925 briefly gives the purports of
these inscriptions on pages 26 and 29 from which it is very
clear that the expression ‘‘seven angas’ used above stand
for ‘““geven arnkas ”, i.e., Acts, of a drama as in the Sanskrit
drama each Act is called an Anka. Ancient Kerala and Chola
or Tamil land had this institution of ‘‘acting Aryan drama”
in common as early as the tenth century. Whether it had an

4 I do very thankfully acknowledge here my deep indebtedness to the Secretary
and the Curator, Mythic Society, for supply of these extracts,
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earlier existence or recognition in the former along with
Chakkifar-Kattu or Puaranie discourse, whether both had
received it from the northern source simultaneously, or whether
one had borrowed it from the other—i.c., the cultural relation-
ship between ancient Kerala and Chola—will he presently
discussed not with a view to a final decision but rather for the
consideration of eminent, scholars.

In course of his ‘ Chathn Panikkar Endowinent * Lectures
delivered on the 21st and 22nd KFebruary 1930 at the Erna-
kulam College and reproduced in the College Magazine for
Marelh 1930 (pp. 121-130) Mahakavi Ullar N. Parameswara
Ayyar, a learned scholar and retired Diwan Peshkar of Travan-
core, has stated as follows : —** Chakkiyar-Kattu is a source of
entertainment peculiar to Kerala and it is as old as the begin-
ning of the Christian era. A reference to it is found in
Chilappadikaram, the great. Tamil work of Tlanko-Adikal, the
younger brother of Chenkutiuvan, one of the ancient Perumals
(Chera Kings) of Kerala. This work was composed at Kuna-
vayil which is the modern Trikkanamatilakam of the Cochin
State.””  Herein we meet with a slight error that would not
aflect, the main issue. and vet it is an cerror that must be
corrected. Modern Trikkanamatilakam is not situated within
the Cochin State. but oufside the State in the Ponnani Taluk
of the British Malabar Districet.

Chakkiyar-Kiattu or Puranic disconrse, as has been
stated above, is o temple instifution generally associated
with temple festivals.  Was temple or image worship prevalent
in the early centuries of the Christian era ? The pre-Buddhistic
religion was the Vedie Hinduism and the post- Buddhistie
religion is the Puranie Hindnism ** the distinetive feature of
which in the matter of observance is nnage worship.” ““The
tewples and iages,”” sayvs Dutt, “ however, had their attrac-
tion for the popular mind, and by the sixth century A.D. they
were regarded with veneration, and had to a sreaf extent
supplanted the ancient form of worslip. In the literature of
the sixth to the eighth century A.D. we seldom read of sacri-
fices except those performed by kings, while Kalidasa and

4 K
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other poets often speak of temples and the images worshipped
there.”” Kalidasa's age may be pushed back by a century or a
littlo more. Yet the Puranic Hinduism with its distinetive
feature of idol worship cannot be said to have ecxisted in
general practice in the ecarly centuries of the Christian era.
The period assigned to it by Dutt was 500-1191 A.D. (Ancient
India, Bk. V, Ch. V). Then again, the Chakkiyar's fluent
speech explaining the Puranic topie is delivered in the mother
tongue of the country, the Malayalam language which, if is
generally held, had not attained (o the position of an independ-
ent literary language in the carly centurvies of the Christian
era. His action on the stage—beginning with the introductory
prologue and including the fool's part—is enlivened with
suitable Malayalam sayings and verses which are said to have
been composed for the purpose by one Tolan—a Bralunan poet
and humorist of the Court of Cheraman Perumal or the
Perumal ruler of Kerala. The authors of the plays acted on
the Kerala stage. ¢.g., Harsha and Saktibhadra—Bhasa's date
is still in dispute—belonged to the latter hall ol the first
millennium of the Christian ern which was the golden age of the
Sanskrit classical literature. If, thervefore, there is a clear
and unmistakable reference to Chakkiyai-Kuttu in the so-
called Tamil Sangam work Chilappadikaram, its date along
with that of its companion wovk Wawimekhalai has 1o be
brought down to this age. But T do not at all wmean by
this that the events of the story related in these Taniil
clagsics are alzo to be assigned to this later age. The story
i, no doubi, older and iraditional and belongs to the first
or second century A.D.. although it has heen embodied in the
classical works of this later age. The elaimy of contemporaneity
of the authors with their heroes might he intended for establish-
ment of the authenticity of their works. Or, a still better
explanation would be that works composed later than the
traditions embodicd therein might bhe assigned to the tradi-
tional contemporary writers for the same purpose.

The reference in the 7'amil classical work to Chakkiyar-
Kuattu in the ancient Chera country or Kerala may lead us to
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the inevitablo inference that along with it his action of the
Arvmn dra,mas on the stage also was prevalent at the time. and
that these two Aryan institutions were not known in the
Tamil kingdoms proper—Chola and Pandya at that time or
prior to the tenth century A.D. 1t was probably Raja Raja T.
the founder of the great Chola Empire. who introduced
and established what was known as Arye-Kiattu including,
possibly, the action on the stage as well as the Puranie
discourse in the Chola country by permanent endowments
such as the grants of lands for the same as the one registered
in the inscription of his ninth year. This patronage was
continued by his successors, too, as is shown by subsequent
inseriptions.  The flow of Aryan civilization and culture
from Northern India to the South, begun in the reign of
Afoka or earlier. seems to have assumed the proportions of
flood by the fifth century A.D.. during the reign of Chandra-
gupta II, Vikramaditya and thereafter having been further
reinforced by the freshes received during the reigns of Harsha,
Bhoja, cte., from the seventh to tenth centuries passed
through several channels to the several countries in the
south and Arvyanised them all to a greater or less extent.
But tie main course carrying the greatest volume seems to
have reached and emptied itsell at the post of Cranganore,
the Chera capital and the Mahadaya City of the south—
the offspring or counterpart of the Northern Mahodaya City
of Kanauj—then flourishing with diverse foreign settlements,
enterprises, trades and civilizations, and the most suitable
centre for receiving and distributing foreign produces brought
to the south including {he elements or materials of Aryan
culture and civilization brought down from the north.  When
Raja Raja the Great subjugated the Chera country by physical
foree about the end of the tenth century AD., the latter in
return conquered him and his country—the Chola kingdom—
by her superior eultural force. It was in this way, it seems to
me, that the peculiar Aryan institutions of Kerala—Chakkiyar-
Kittu and Arya-Kiattu—had found their way into the Chola
countrv bv the end of the tenth century .A.D. This
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generalization or hypothesis is rather vague and tentative and
requires further clarification and precision.

It may be admitted in conclusion that in this study I too
may have lost my historical sense and balance and over-esti-
mated the past greatness of Cranganore which is my home,



TWO CENTURIES OF WADEYAR RULE
IN MYSORE (1565-1761)

By N. Subssa Rau, M.A.
(Continued from Vol. XXIV, No. 2, p. 115)

As regards Jainism, it is significant to note that Chikka-
devardjn  Wadeyar while cqually solicitous for its wel-
fare as well, never brought himself under the influence of
that religion, as has been alleged.’™  We may point out some
instances in this connection.  He supported!™ his Jaina
minister Vishilaksha Pandit in overcoming the opponents of
the latter’s religion, and allowed him to conserve Jaina monu-
ments in Sravanabelagola and perform with great éclat the
Mastakapigja to Gommatedvara in 1679. He permitted! his
mint-master Apniah to preserve Jainism in Sravanabelagola
and to construct a pond (kalvani) there, named after him
(Chikkadevarayakalyant).' Hc also made a grant!” of lands
to Sakkare Setti for the crection of Vimalanatha Chaityalaya,
while his own Queens!™ made gifts to monuments in the State.

Under the successors (1704-1761) of Chikkadevaraja, the
ideas of the previous period formed part and parcel of a
synthetic religious culture. The religious proclivities of the
rulers found expression in a greater degree than ever, as can
be gathered from the numerous grants at the period. The
cults of Siva and Vishnu, followed by the rulers and their!8
subjects alike, were at the height of glory and prosperity
during the period, while respect for traditions and toleration
of other religions continued as before to dominate the minds
of the rulers. Krishnaraja I, in 1723, made a grant!8! of
T4 Wilks, Mysor, 1, Ch. IV, pp. 107, 220-222 (New Edn.).

175 Befoolada Gemmatesvare Charitic, pp- 100-109.

176 Jpad., op. et

11T Gommatedvara Chaiatie, oo, wt., £2.C., 11, SB. 365.

178 ., IV (2) Ng. 43.

179 37..4.R., 190708, p. 23; Z£.C., IV (2) SR. 305; XII, M.IL. 15, etc.

150 See under Social Life, next section of this work.
181 £ C., II, SB. 249.
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Sarvamdnya. villages to the Jinadharma of Belagola, for the
worship and festivals of Gommategvara and the upkeep of a
feeding house there. Similarly, grants!8? were made by Krishna-
rija Wadeyar IT to Akal Shah, Ataval Shah and the matha of
Kadir Shah Saheb in 1759-60, for the maintenance of fukir
dharma.

(b) Manifestation—The religion thus evolved during the
period was, as a matter of policy, manifested by the rulers in
the construction and repair of temples, grants and endow-
ments to mathas, agraharas and gifts to Brahmans and the
establishment and maintenance of satras (inns for distribu-
tion of food) for all classes and communities.  We may note
the activities in this connection, under different rulers.

Réja Wadeyar (1578-1617), according to an inscrip-
tion,!88 had the prakdra of the Ranganatha temple, at Seringa-
patam cnlarged, erected mantapas in and near it, had gold
plating work done on the copper shect of the pinnacle (kalasa)
of the temple, had a white horse made of silver, instituted
enquiries into the management of temple offerings and laid
down rules for thc adininistration of the institution. He
made the grant!¥ of o village to God Mahabaledvara ;18
bestowed the village ot Nrisimbapura on Brahmans, provid-
ing a share for the Garuda Vahana of God Chaluvaraya of
Melkote; and gavel8 away Béiinahalli to God Ramachandra
of Vahnipura. He also, we are told, paid'®" attention to the
temples at Yedatore, Ramanathapur, Tirumakiidlu Narasipur,
Tirupathi, Chamundi Hill, Mysore and Nanjangud, making a
special endowment!88 (the Rajamudi—a jewelled crown) to
God Chaluvarayaswami at Melkote. His bhaktavigraha is to
be seen on a pillar in the Navarasiga of the latter temple,
with his name inscribed thereon.

182 E.C, 1IX, CP. 32, AN. 90; 1V(2) KP. 18, etc.
183 Wackensie Collections, Nos. 18, 15, 20, fol. 23-24.
v g0, 1V (2) Hg. 107.

158 z.¢., 111 (1) SR. 157.

I8 g.¢., I11 (1) TN. 116.

18T Palace History, pp. 40-41.

IS8 A7.4.8., 1918, p. 58.
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Chamaraja Wadeyar (1617-1637) granted!®® lands for the
service of God Mahébale$vara, villages to Brahmans and an
agrahara to them, named after him—Chamarajasamudra,190
besides making grants for the service of (God Ranganatha.191
He is also said to have made pilgrimages.t%  Immadi Raja
Wadeyar (1637-1038) continued the traditions of his prede-
cessors.  Kanthitava Narasardja Wadevar (1638-1659) was,
we note, famous!® for his gifts of lands. gold and food. He
granted®! agrabéras to DBrahmans in Narasaritpura, Narasa-
rajapura and Kanthirava Narasa Niipadmbodhi—all named
after him : granted® villages for offerings to God Hanumantha,
for building a new mantapa in the central street of Teraka-
nambi and for the satra for daily distribution of food to
Brahmans 19 crected temples to Lakshmi Narvasimha and
Arkevara, with grants thereto:197 established feeding houses,
conducted the Ramanujakata in Seringapatam and! provided
for the continuance of the works of merit in Kasi  such as,
ceremonic~, anointment of Visvedvarn and other Gods,
illuminations with  Salursran@ma.  offerings, rites, bathing
gifts, feeding 100 Brahmans daily, annual allowances to
Kadinatha and bathing in Magha at Pravaga.  He also estab-
lished agraharas!® in Srirangam. Karigiri (Karighatta), Sri
Sailam, Rame$vaam and  Padchimaranga (Seringapatam).
He is, agam, recorded®™ to have given the endowment of
Kanthirava Mudi to Lakshmi Narasimha of Seringapatam,
arranged for the cau festival of that God, constructed a
tank (named Narasd@mbudhi) to raise crops for the service of

ta g TIT (1) SR 36.

oo g, T (L) TN, 62,

O Machenzic Colloctions, vp. vil., fol. 30.

W2 Chibladevardva Vamsinali, op. cif.. p. 34.

195 £.¢, V(1) Ag. 64

et 200, 11T (1) Ag. 198, IV (2) YD. 55 111 (1) SR. 103.
s g, IV (2) Gu. 10,

V98 (Chphkadesardye Vamsavals, p. 37, £.C, IV (2) KP. 39.
107 Kanghirava Naraserija Voayam. Che XXVT, pp. 494495,
198 £, IV (2) Ch. 42.

189 2., I11 (1) SR. 103.

200 Palace History, pp. 91-92,
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God Srikanthedvara of Nanjangud, built towers for the
temples of Ranganatha and Gangadhare§vana and given away
gifts to Goddess Chamundeévari and the shiines at Tirupati,
Melkote and other places.

Devardja Wadeyar (1039-1673) performed®! sacrifices
and special worship of Gods (deravrata). We arc told.2?
he utilized the spoils of his battles for the construction of
dgrahdras to Brahmans and countless works of charity.  He
made the great gifts (shodasadana)?® prescribed in Hemnadri
and other woirks-—gifts such as Hiranyagarbha, Brahmanda,
Saptambudhi, Svarnatulapurusha. Gosahasra and so forth 1204
constructed ponds, wells and tanks, and bestowed manv a gift
on Brahmans at Srirangam. Venhatadaila (Tivapati), Yadava-
giri  (Melkote), Hastigivi  (Kanchi).  Sétu (Ramesvaram),
Varanasi (Benares), Prayaga (Allahabad). Gava and Seringa-
patam : established safras (feeding houses) in every willage,
provided for dailv festivals in temples and bestowed numerous
villages as donations. By his ordet a matha®™ was erected
and villages granted as clld()\\lﬂ(—'n[ﬁ for charity. in Kalale by
Devajamma, his step-mother. He made a grant26 1o God Maha-
dedvara of Molagala,207 granted villages to Mathadhipathis
(Raja Rajendra Bharati and Raghavendra Bharati), and?%®
to Goddess Chamunde$vari, Agastycesvara, Mallikarjuna,
Chandrasekhara and Gangadharesvara (of Malavalli); granted
also?® villages and agiaharas to Biahmans in Bhérvar (also
called Devarajapure), Mundir and Kanthiravasamudra, the
agrahara of Devanajapura being filled with supplies for a year—
jewels, cloths, milch cows dnd cdlvu, W erected a dipamald

201 £, TV (2) \D 54

202 lesw u Rajura Chardre, LS. Lol ucts,

208 £ ¢, 1V (2) YD 54, -

204 /pud., ulso XI11, Kg. 37.

205 z7,¢., 111 (1) Ng. 81 and 6.

206 20 0., IX, KN, 4,

207 17, 4.K., 1908-09, p. 26 ; 1917, p. 58, cic.

208 /¢, X1I, TP, 106; V (1) HN. 8; XII Kg. 4; TP 72; II1 (1)
TN. 84 ; ML, 63, etc.

208 ZC., YD. 43, 54 ; Hg. 139,

210 £.C., V (1) CN, 1565.
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pillar for God Chennardya at Chennardyapattana fort and
provided for feeding houses. He is also celebrated?!! for his
crection of steps to Chamuandi hills, and for the setting up of
the big Bull midway in the hill, and for the excavation of a
tank known as2'2 Devambudhi (extant of Doddakerc) in Mysore.

Chikkadevaraja Wadevar (1073-1704) is also recorded®t?
to have freely given awav the sinteen great gifts.  During his
reign, we note,2® leaned Brahmans patronised by him lived
n Srirung:l, Yadugiry, Anjanagir’, Kinchi, Vik$avana, Sétu,
Sankhamukha,  Darbhasdavanam, Kumbhakonam, Benares,
Dwaraka, Jagaunatha and Prayaga. He gave prominence?l?
to the Fajie Makuti (Vanwa Mush) Testival at Melkote in the
month of Phalguna, and maugnrated the Gajendra festival
there. He erected the temple of216 Paiavasudeva on the banks
of the Koundini. Hec cstabhshed®!7 an agrahaia (known as
Devanagara, dvitiyasalaka. in the Madalanadu for the residence
ol learned Brahwans,*®hiought the Varahe irom S Mushpam
and worshipped it with gicat devotion in Seringapatam, erecting
there temples to*? Vindhaswann and Krishnpa Marti 20 set up

R

God Pattabhitdma m Somanathapur : granted™! lands for the
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worship of God Gopalaswamr and  Lakshinl Narayana ;222
constructed a magniticent pond at Malavalli 122 crected a
Mantapa brindavane and Gopalaserasu pond at Talakad ;22
made grants of linds to Brahmans and previded for inuns.
He also erected?® a Mantapa ncar Manpikarnika, and made

U Palace [ntor e, pp. 99-100.

212 C LT (1) SR

SV fhed.

SUL 0L LA 11112, pp. 36-T (1674).

Sho Joud.

26 Jha.

217 Lhed.

B8 Q7 1A, 190809, p. 26,

2V ALucken e Collectrons, t. 54-33.
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ez, TIT (1) M1 61,
224 AL, X1I, MI 1A,
24 A 1R, 1911-12, pp. 56 7, 1908-09, p. 26, 1918, p. 58, 4., 1V(2)
Ch, 138.

2o I/ LK., 190708, p. 28 £.C., 11, SB. 365.
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ponds (kalyani) at Melkote and Sravanabelagola; gave?® a
silver spoon and gold ornaments as offerings to the temple at
Melkote: and presented??’ Padmapitha to the processional
image of Varahaswami. He is also recorded??8 to have made
arrangements for the conduct of car festivals and processions
of local gods and made numerous endowments and gifts to
the deitiex at the Chamundi hill. Nanjangud, Seringapataw,
Yedatore. Ramanathapur, Karighatta and so forth.

Kanthirava IT (1704-1714) continued the traditions of
his predecessors. He built a nnmber of houses?® for feeding
the poor, opened sheds for water at convenient stages on roads,
and granted? villages for the services of Gods Venkateswara
(newly set up in the fort of Bangalore) and Lakshmikanta of
Kalale. providing for the annual car festival. of the latter.

Krishnaraja I (1714-1732) was, we lewn,®3! a devotee of
God Nardyana, and favoured by his Guru, Srinivasa Yatindra.
He 1epaired®? the ancient temples of Vishpu— particularly the
Lakshmikdnta temple at Kalale—byv adding to it towers,
walls, pavilions, car and vehicles for the procession of the God
and provided for special worship. .\ nirgpa®¥3 addressed to
Kalale Mallardjayvya tells him that an order was passed to
employ ten paid servants for guarding the temple and that he
was to carry out the order by emploving them on a salary of
four varahas each, deducting the amount froin the tribute he
was paving to thce Palace. Krishparaja also presented®* a
gold ornament to the Belar temple, bestowed agraharas?s?
with Vrittis on all the classes of Brahmans in Kalale (Apratima
Krishuarajasamudra), Yadugiri, and Nanjangud ;238 offered a

228 7bid., loc. cut.
227 Jbid., 1912, p. &
22% Palace Iftstory p. 140.
229 37..1.R., 1810-11, pp. 55-6.
200 4 (., IX, BN. 118.
1 E.C., TIT (1) SR. 64.
42 Jbid., also M.A.R., 1928, p. 54, etc.
3 A7.1.K., 1914-15, p. 64.
¢ M.A.R., 1910-11, p. 55,
35 M.AR., ibrd.
238 £.C., 111 (1) TN. 18,
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new car for the festival to God Kirti Nardyana ;%" had the
sucred pools of Yadugiri repaired, granted \rllldges for the
offerings to God Lakshmikinta of Kalale, and Varadardja of
Kanchi (Hastigiri), besides confirming the previous grants of
“his predecessors to the latter temple ;28 and presented a gold-
plated umbrella, two silver vessels and a silver-plated Vahanam
to Melkote temple.

Chamardja Wadeyar (1732-1734) made®® a grant to
Goddess Chamundesvari.  His successor Krishnaraja Wade-
var IT (1734-1760)*0 got formed well-furnished agrahéras
(Nanjarajasamudra, Venkataramasamudra and Ramachandra-
pura), which weie bestowed on the Brahmans of various gétras
and satras and sa@khds by Sarvadhikari Nanjarajavva, minister
Venkatapathayva and Dalvoy Devardjayya, respectively. He
also granted?¥! villages to Goddess Chamundedvari, to Gods
Nanjundesvara, Lakshinikanta and Somasekhara and to Abhi-
nava Sachchidananda Bharati Svami (1741-1767) of Sringeri
Matha to whom he wrote expressing his pleasure at his proposed
visit to Seringapatam and Nanjangud on his way to R@meéva-
ram and at the opportunity thus afforded him of paying
homage to Gods Chandramoulivara and Vénugépala. He
also provided for the maintenance?*® of Kalale Chikkayva’s
temple, satra and Matha, by grants of land ;23 and bestowed
agrahdras on Brahmans, named after himself (Kiishnaidja-
samudra) and his mother (Devambasamudra).

(To be continued.)

27 p.C., IIT (1) SR. 64.
S 1R, 190607, p. 5.
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241 )7 4R, 1918-14, p. 8V ; A.C, 1X. DV.69; IV (2) Ch. 101 : 1910-11,
p. 56 ; 1914-15, p. 64 ; 1923, pp. 41-44 and 1916, p. 72 (N'w 7 pas).

22 Y. 4.R., 1918, p. 59.
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JAS THE ADVAITA OF SANKARA
BUDDHISM IN DISGUISE?

By G. V. BUDHAKAR, B.A. (HoNs.)

(Continwed from Vol XXIV, No. 2, p. 176)

Ji¢

T school responsible lor this attack follows =@ kind of
realismi in philosophy and theism in veligion. 1t is dualistic
in outlook aud suppoits unity in diversity. Some modein
scholars, even though tiey ditfer from this school, join hands
with it as far as this charge is concerned. We have examined
their position in the lirst part and shall come to them again in
the third part. We have already mentioned the two views of
idealism and realism based on the Upanisuds. The school
in question follows the second one and rejects the first. The
commentaries of this school on the Upanisads and Brahma-
gitras, priov {o Sankara, are lost to us. We get some stray
refecences to them in the works of Sankara. He refers to
them thus:—

FiAgIAUFEATA FMATEA 1+ /EL FL A1 8. 20,

SEEARICEEIE o S AL W (N AR T

FafaFEas4 @07 a7 1 g, 9. 3. 9. 2. 3. 6.

Many of the extaut commentaries are later than Sankara.
"This school believes as does Sankara that the Brahma-sitras
systematise the teaching of the Upanigads. [t is, therefore,
necessary to see how far Sankara makes the nearest possible
approach to the original intention of the sutras. We have,
therefore, to examine his commentary on them and compare it
with the commentaries of this school. Bhattabhaskara was the
tirst of this school who came just after Sankara and he was
followed by others belonging to the Pancharatrika school,
viz., Ramanuja, Madhva, Vallabha, Nimbarka and Baladeva.
Vijnanabhikshu does not belong to this school. All these
have their commentaries on the Brahma-.satras and differ
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among themselves as regards the interpretation of the Brahma-
sitras. But all of them differ from Sankara’s mterpretatwn of
the same. As many of them have read their preconceived ideas
into the satras, it is difficult to make out their real import.
Again, matters are more confounded by the innovation of
modern scholarship as it is not serious about religious values
and rejects seriptural authority. [t subjects these texts to
mere intellectual and historical eriticism and holds that in.
the Upanisads there are passages which support Sankara but
not so in the satras ; but 1his view is unanimously contradieted
by the orthodox commentators just now referred to who empha.-
tically assert that the siitras give the teaching of the Upanisads
in a nut-shell.  Tf the anthor of the satras is prepared to give
the teaching of the Upanisads in its entirety and if there are
passages in the ITpd,mmds that support Sankara. there is no
reason why there should not be the passages that can support
Sankara in the satras especially as the author of the satras
gives both theistic and absolutistic views. We will show this
in the following lines.

*  He mentions the Mayavada in 2. 1. 11, TIlere all the
commentators except Sankara have evaded the implication of
the words, ‘g’ and “wg” from the original Upa-
nisadic, text. The two words exelude the phenomenon and
assert only the Absolute Reality. Sankava properly inter-
prets them while others intentionally connive at them. The
Parinamavada as leading to this Mayavada is referred to in
2.1.13. In neither of these two sitras is there any word
like “& " which can show the disapproval of any one of these
two views. Both are true and are accepted by the author
according to the different stages of religious or philosophical
evolution. Sankara here aptly remarks:—

IFRISH  TEAERERY G- TaNAE | STEaRRIEE g
WRFARA ALEEMFTIAT A FAA | AT T
QROTAMEAT AT FIOIIIEATIAETT 377
In this way, absolute unity and phenomenal diversity are
reconciled as not conflicting but as the latter leading to the
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former, i.c., unity in diversity being a step leading to absolute
monism. In 2. 3. 7 it is maintained that any change or
EEacy (qi\(un:r) is trn¢ on the ecmpirical plane only. The
Absolute is above any change, bhecause in 1. 1. 13 it is
absolutely denied.

In 3. 2.11 and 3.2.16 the Nirguna Brahma is mentioned.
In 3. 2. 22 there are both the Saguna and Nirguna aspects of
Brahman. The latter is higher than the former and it is the
causeless cause.  Creation is true in the case of the former.
This ereation ov sport. supports theism.  For {hat purpose the
lower aspect of the Reality is accepted.

In1.1.30. {.1.3 and 1. 1. 22 the absolute unity of Brahman
and Jiva is treated. Tn 2. 3. 50 and 3. 2. 18 the individual soul
is asserted to be nothing but an illusionary division from the
ultimate standpoint. wg in both the ecases shows absolute
emphasis. The objection in the following siitras ix explained
empirically. Both 3. 2. 21 and the first sitra of the next topic
turn again to the subject. treated hefore. In 2. 3. 30 and in
the [ollowing topic the partial limitation of sonls due to
plurality is denied. The section (cnq) ends there. The sutra
2. 3. 50, therefore, remains as the nltimate view of the author.
In 2. 3. 33-39 activity is accepted empirically: its absence in
10 is stated absolutely. [In 2. 3. 18 and 1. 1. 6 individual sonls
are taken to be knowledge itself. [t is neither the substratum
of it as the Vaifesikas say nor without it as the Sankhyas
observe.  In 1.1.30, 1. 1. 22, 3,2, 29-31, 1. 1.3 the siutras
stand at the end of the topic (aﬁqaﬁm)_ The subject succeed-
ing 1. 1. 30, 1. (.22 and (. 1. 3 is quite different from that
treated in these satras. They cannot bhe conneeted with
anything else and no other meaning can be read into them.
This is shown without torturing or evading any word. In
1. 1. 31 the plurality of egos is meant. for theistic purposes and
not final.

Sutras 4. £. 1, L 4. 1, 1. 1. 19 refer to the type of absolu-
tism (§f®) that is beyond any change and in which every
difference is sublated for ever in the case of individual souls
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and the Brahman. There can be no possibility of the divine
sport dué to distinction as held by the theists; because that
is true in the Saguna aspect with which is connected the
second type of absolutism (gfm) treated in 4. 1. 22, 1. 4. 9.
1. 4. 18, and 4. 4. 21.

Such is the sketch of the salient points in the Brahma-
satras. [t shows that the author gives both the theistic and
absolufistic views as true according to the religious calibre of
an aspirant. They are not contradictory but complementary.
He gives the views of other teachers like Audulomi and
As$marathya in 1. 1. 21, 3. 2. 28: 1. (, 20, 3.2, 27: who
support theism and unity in diversity. Bnt these views are
given as lower or partial opinions (v#zrmaarE). The author
gives the view of Kadakritsna in 1. 4. 22 as the ultimate and
highest view. Thus it is clear that the author is giving the
thought of the Upanisads in its twofold aspect. There is no
conflict or divergency between the Upanigads and the author
of the siitras.  Sankara inferprets the theistic sitras as they
are.  But fhe theistic commentators over-emphasize their
standpoint and twist the satras, which go against their view,
to suit their purpose. The first attempt of this kind after
Nankara we tind in the work of Bhattabhaskara. His avowed
ohject was {0 attack Sankara as he says thus in his work :—

AFNINIGIAT FIRIATTHTAT |
sTBTIA AE aE ST AfAIET
qFERd. F, 9, 97, Chawklhambha Sevies.

He supports the lower aspect of the Brahman, accepts
Parinamavada, and follows unity in diversity between the
Supreme Sonl and individual souls. Tle ecalls Sankara a
Buddhist in disguize. e remarks that there are some satras,
which favour monism and others which freat dualism (p. 84
satra 1. 4. 21). From this the logical conclusion which he
draws is that unity in diversity is the nltimate goal (p. 221 :
satra 4. 1. 3). e relies more on the passages like 3. 2, 25-27
and says that the difference due to limitations is the final
truth. e reconciles activity (ﬁﬁ) and knowledge (3), He
says that the interpretation of Sankara is forced and unecalled
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1f0r. He is inclined more towards Audulomi and Asmarathya
{ than towards Kasakritsna.

"To his credit we must say that he is vight as far as the
psychological (arr'ﬁq%r'a[q;) standpoint is concerned where unity
in diversity (Sqqii:ratana{) is the ultimate outcome and theism is
the last appeal. Desides, he is free from the sectarian bias of
the Pancharatrins. As far as this standpeint is concerned
there is very little difference between him and them. The
mairn defect with him is that he procceds with the objeet of
attacking Sankara and not as an independent and comprehen-
sive interpreter. On account of this reason his work has
become sketchy and imperfect especially in the case of those
satras whieh go against his view.

But the experience of Yogic mysties points to a higher goal

o HqPT U AT WAMTEDING AERAASEATAT qENAEE: |
ait. a1, g. a1 2. 3. 47.

The dialectic of philosophers goads them to something that is
ultimate and final. Nothing short of that satisfies them. Any
halting compromise seems to them to be self-contradictory.
Sankara thus remarks:—f@faaraqegEey 7 AsgEadd
gAEA™ . g9, T, |, 5. L 1. Besides, theve are passages in
the Upanisads and satras. which cannot be properly and
satisfactorily explained unless we follow the standpoint of the
absolutists ]ike Sankara. The amifmqaqsﬂa of Bhattabhaskara
is all right for our practical affairs in life. *37q8R g Wiza7:”
this opinion of the Mimamsakas ix accepted by the Vedantins.
But this cannot he reconeiledd with the highest spivitual ex-
perience, where nothing short of actionlessness is possible.
Sankara remarks,

AFATE A AG T AA-TFAHISEIAAT S gaT: |

q ARG FATERFARAGST 7. gL A 4. 1L 2.

Thus we see that this authoritarian or institutional,
mystical or personal, and logical or philosophical trio con-
verges to the same goal. This brings us to the standpoint of
Sankara. Bhattabhaskara, thereforc, cannot be our linal guide,
He is accepted as a necessary step to the Highest Ideal,
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The next important commentator on the Brahma-sitras
is Ramanuja. e belongs to the Pancharatrika school. His
main object was to support theism with sane thought and to
seek, if possible, some Vedic support for his school. Tor all
these attempts he depended on the abridged edition of the
original Bodhayanavritti on the sitras. For this reason some
importance and glamour are in his work. Let us trace the
history of his school. In the Mahabharata where different
philosophical schools are mentioned, the Pancharatra is not
included in the purely Vedic fold. In the Brahma-
sitras also they ave ranked among the systems, which
the author wants to attack as opposed to Vedic thought. In
Manimekhalai five Vedavadas, viz., Vedavada, Brahmavada,
Pramanavada, Vishnuvada and Sivavada, are mentioned but
thig school is absent. Chandrakirti, the author of a commen-
tary on the Madhyamika-karika, mentions it as a separate
school on p. 159, 1. 7-8 :—

oo s ~__n

IF AT A E S AR A R H ST T F IS FUHT |
(Biblo. Buddhica Edn.)

Here by the word, ‘““qugm’ he probably refers to this
school, because in the Mahabharata he is called the first
originator of it. Chandrakirti speaks of Vedic theism thus:—
ETAFFGH T FEMIHIOEAT Fgegaa=z=a: (p. 100, L. 1, ibid.)

In the Harsacharita the Pancharatra is separately men-
tioned as quite different from Vedic (Upanisadic) and
Bhagavata schools (p. 220, ch. 8, para. 5, ¢f. p. 15 supra).
Kumarila in his Tantravariike (1.3.3.3 and 1) includes it
among the schools which are not purely Vedic. The schools
mentioned are the Sakya, Sankhya, Yoga, Péancharitra,
Pasupata and others. Medhatithi in his commentary on the
Manu-smriti (2.6) follows him. From all these 1eferences, it
is clear that Ramanuja’s zealous attempts to prove his school
to be purely Vedic were in vain. The moment he tries to
defend his position in the Br.-sitras 2.2.42-45, one is doubtful
about the previous history of his school. Madhva goes a
step further and asserts a bold and startling truth :—

5 ¥
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FRAECARFAAF GAOAGT AAOIGT | 7 A G, A1 1. 1.3,
He states that the authority of the Pancharatra is far superior
to that of the Veda. But this makes his position all the
more questionable. In the Br.-Suiras 2.2.42-45 Madhva,
Baladeva and Nimbarka have introduced the Saktivada to
avoid the refutation of their school. Vallabha accepts partial
refutation. Vijnanabhikshu is not explicit here but in
1.1.3 of the same he tries to prove that the author supported
the Sankhya and Pancharatra. is ‘¢ gEammgg » is not
different from the qualilied monism of Ramanuja and others.
But the introduction of the Saktivada in the Br.-Siitras
2.2.42-45 cannot be accepted on the authority of Sankara
and Bhattabhaskara, the oldest available commentators. More-
over Ramanuja is quite conscious of his weak point. 1le
frankly admits this in his Sribhasya:—

TFARHANCIET  RIEATIET W& AT i eaaHaeqig-
MU SAFEfEgs: A= FETEAETET RS SeElegemntante
FE! AQQAEAQEIGUA FAT: FAL GEFIIGIE AT FrE-
ERSIRECrn gaEw: igqa . 1. L 22, p. 381, 1l 5-10,
Bombay San. Series Edn.

Thus it is clear that his «qualilied monism is not the
ultimate view of the author. This completely knocks off
his support. Sivakantha in his Brahmamimamsa has similar
remarks on the same statra:—

EI0T A GABAG qAFAYT-I@ AU QAT AT
g1y [efimg 1 But in the commentary on 2. 2. 35 he connives
at the refutation of the Pasupata school, which he follows.
He brings in the ¢ r{-}.'?{;%r:nmf:-:ram: »” who are neither meant by
the author nor introduced by Sankara and Bhaskara. The
Pancharatring say that the Drahma-satras do not contain
the terminology of Sankara viz., T, fweT, r'aq&, Iq114,

© Iy, ete.””  But if the same question is driven against them
can they point out their terms like ¢ g, 9FH, \BHEIFE S
etc.”’ in the satras? The negative phraseology of Sankara
can be traced back to the Upanisads like the Brhadaranyaka,
Chandogya, Swvetasvalara and Maitrayaniya.
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Now about the Bodhayanavritti of which so much is
made. ‘In Prapancha-hrdaya the following reference occurs:
a9 faaaEaiege fiaiamaea Fasieaayd A -

T FAA, | AFFAAGANAIT 957 (FAcaras ST FAH |
sfd STERIHE 0
We have referred to this extract in the previous pages. Sankara
in his commentary on the Br.-sutras L. 3. 28 & 3. 3. 53 mentions
Upavarsa with great regard as © wugrg’’, Nowhere does
he confradict him. In the same manner does Sabara in his
commentary on the Purvamimamsa-sitras 1. 1. 5 refer to him.
If Sankara has great respect for Upavarsa and if Upavarsa
simply abridged the Bodhayanavritti, we can say that
there was the continuity of thought and interpretation
between Sankara and Bodhayana. Sankara whose view
we have mentioned elsewhere is not against such a conclusion.
Tt is true that from the works of Sankara it seems that he
had no direet access to the work of Bodhayana as he nowhere
refers to it direetly or otherwise. Nor does he throw any
light on one Vrittikdr Kanva Bodhayana mentioned in the
Bharadvaja Gr.-siitra 3. 11, fz. %. 7. 9. 2.20.1, a1, 4. 9. 3.9.6,
1.9, g.2.5.27, It is also doubtful whether this vritti was
on the Br.-sutras or any Gr.-sitra. He criticises one Vrittikar
but he cannot be either of the two commentators, i.e.,
Bodhayana and Upavarsa. Anandagiri, thercfore, is wrong
on the Br.-sitras 3. 3. 53 (p. 370 Ana. Ash. Sevies) when he
identifies Upavarga with the Vrittikar. It is unnatural to
expect that Sankara, who called Upavarsa “Bhagavan *, should
severely criticise him. TITe refers to the same man as the
commentator of Bhagavad-Gita prior to Sankara though
Sankara is not particular about one and the same man:—

agaREaAE FIaTaEEaE e
., AR SAETAA, | FREE A ARSI
P. 6, Ana. Ash. Scries.

He is mentioned in Tai. Up. Com. Sub-com. p. 68, 2.5;
where Anandagiri says :—sj[A=gaT: HIGA FAAwICE®H ANATIT
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g9y, But while commenting on the Vartik of the same
(Pp. 107-108, verses 23-26) he is silent. In the Okindogya
Com. on the passage ey HIg: FPaq.”’, he says to the fol-
lowing effect : —

@RI ATaEN SFAT ARGEIsTAEAn 39T O
M@ IeqAM (p- 116, 2. 31. 1).  Again in Br. Up. Com.
Sub-com. (p. 151, 3rd edn., 1. 4. 10) he observes:—as3faFat Ad1g-
gmrer amﬂsgra}mg and on p. 152 of the same Bhartrprapancha
is mentioned. But Suresvara in his Vartika of the same speaks
of Bhartrprapancha only (1. 4. 10, verses 1124-1161, Part TI).
From all these references and extracts it cannot be said that
Anandagiri depended on any first-hand information, . .IIe is,
it seems, uncertain about the identification of the Vrittikar.
Sankara does not make any difference between a Vritti
and a Bhagya. In the introduction to his commentaries on
the Chandogya and Kalha he calls them Vrittis. They, on the
other hand, are known as Bhasyas. Again about the Vrittikar
it is doubtful if he refers to one and the same man because
Padmapada, his direct disciple and the first commentator of his
Br.-siitra commentary mentions four such authorities, who are
criticised by Sankara. The following extracts refer to them :—

(@) s@=RiT "I AfEg |
(4) Tar = gg=ax qiigy (both on p. 58) :
again on p. 64,
(¢) a7 =5 IFAFR: FOAZAATEATFT,
() 3@=aT g agesgon sqiemAT 1 Vol. IT, Part 1.
Vizianagaram Sanskrit Series.

Sabara in his Purva-mimamsa commentary (1.1.5) says:—
IAFIET =941 3H T°9 iR, After this ke gives a quota-
tion. In this Upavarsa is referred to. 1t would, therefore,
be wrong if we suppose that the Vrittikdr meant by him was
Bodhayana. Then there will be anachronism, because
Bodhayana...long...preceded Upavarsa. He could not be
Upavarsa also, because he is mentioned in the passage. He
'fmight; be Devasvanti or Bhavadas, who, according to Prapan-
f;t(-ha-h'rdaya, are Sankara’s predecessors. But this work refers
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to their works on the Purva-mimamsi only. Krom Sabara,

therefore, we cannot get any definite information. Yamuna-
charya, in his Siddhitraya, observes thus :—

Fgfq auadr FEUATE ggadiEag gt afiaiie, fFaita =
QRIAFAAGINOT wieAgan, [Fegana G ald aeenaqEreanyor
ANFAT ARG ; T AAAF—AFITT— TG F— TG
AFRA—A T ——siqeqiF——AEFUTE Fyafqaifaaaaaaaagig-
@SR TAAZFAT 1 AT 3fq TARIRT JH: AHTHA: |

Pp. 5-6, Chaukhambha Edn.
If the authorities mentioned are in a chronological order we
can say that there were seven commentators on the Br.-satras
prior to Sankara. Some were Pancharatrins and the others
belonged to some other schools like Bhartrprapancha and
Bra_],_ma,daﬂa, who were criticised by Sankara and Suresvara
as pomted out by Anandagiri and others. Vidyisurabhi, a
commentary on the Naiskarmyasiddhi (1. 67) says,  ziq Hiaq
sgEIzHIEY: . Anandagiri on the Brhadaranyaka-vartika (Part 1,
Sambandhavartika, verse 797) observes:—szg FMIAIAIT FAI-
w1y migaEisy g, It has been already stated that Sures-
vara mentions Bhartrprapancha. Both Bhartrprapancha and
Brahmadatta were “ara%ﬁ{{gﬁ(’ﬁﬂ??: »  According to Ananda-
giri, Sankara fcfers to Bhartrprapancha twenty-two times
(Brikadaranyaka Com. Ana Ash. Series, 3rd edition: p. 2,
1.1; 152, 1.)1 1. £ 10; 187, 1. i. 14; 190, 1. 4. 14; 208, 1. 5.
2, 236, 1. b. 18; 316, 2. 2. ;: 321, 3. 35 328, 2.3.6. 1st
edition : 340, 5; 396, 3. 2. 13; 134, 3. 4 2; 427, 3. 5. 1;
534, 4. 3. 7: 586, .)89, L. 3. 225 594, 59T, 1. 3. 24-30; 638, 4.

22; 699, 700, 5. 1. 1).

From these constant and vigorous attacks one would be
tempted to assert that Bhartrprapancha was the Vrittikar.
But just now it is shown that Anandagiri mentions both of
them separately in the same context. We have no means to
examine his reference, but one thing i8 certain that
Suresvara makes no such distinction. Bhartrmitra was
a commentator on the Purva-mimamsa prior to Kumaérila,
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But nothing,is known about his commentary on the Brahma-
satras.  Bhartrhari was the author of Vakyapadiya, a
grammatical work. e followed the Sabdadvaita. Nothing
more is known about him. It seems that Bhartrmitra,
Bhartrprapancha, Bhartrhari and Brahmadatta might be
the four commentators meant by Sankara and criticised by
Padmapada. But one thing which desesves special attention
in the above extract from the work of Yamunacharya is that
both Bodha_ygm,L and Upavmsa are consplcuouqu absent. Was
it b(,causo they did not support his view ? Tn that ¢ case, nelthel
of the two can be the Vrittikar. Such a surmise is strengthened
when we come to Ramanuja, who refers to one Vrittikar. He
relies on the Bodhayanavritti that was abridged by somebody.
Can this person be Upavarsa, whom we know to have done
the same work? But Ramanuja scarcely refers to him. No
scholar has brought any evidence to prove that Ramanuja
depended on him. Vedantadedika in his Tattva-tika on the
Sribhasya says that Upavarga is Bodhayana. But this
is .disproved by /’rapam ha~hwdrja. His words are,

'Lmr(mq 7. quq {(a @[q '2.. lle does not make any dif-
erence between the Vrittikar and Bodhayana or Upavarsa.
Yamunacharya in the above quotation refers to the first com-
mentator; but does not care to name him definitely as if he does
not support him. But we have shown that this first commen-
tator was Bodhayana. Whether he refers to Bodhayana or
Upavarsa we cannot say definitely. Bul judging {rom the
epithets he showers on Srivatsankamisra and Tanka, we can
say that he was not so much inclined towards this first com-
mentator as he was towards the two latter. From this we can
definitely say that they were Pancharatrins ; because the first
is called ¢ yugrg’’ and the second “ gy, The first must
have been the important guide of Ramanuja. Ramanuja
in his Vedartha-sangraha (Benares edition Pandit, p 148)
refers to the following authorities :—

AT AT F—-F AT —[e g a—FT - Ie T A iha— e
qUad AgATIF SAIRAA Gouwid YRTFTRAFIST qeer:
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Here all the persons are not necessarily the commentators
on the Brahma-sitras ; because he uses the words Veda and
Vedanta. Guhadeva, Bharuchi and Kapardin are Vedic com-
mentators as Devaraja in his commentary on the Nighantu
says. We have just now come across Tanka as a commentator.
Dramida, who is referred to by Madhva, has done the same
thing. But the identilication of Tanka with Brahmanandi,
as observed by Sudarsanasari in his T'atparyadeepika, is wrong.
Nor can this Dramida bs“identifed with the Diavida of
Sankara. Both Dravida and Brahmanandi are proved to be
completely absolutists.  Bodhayana seems to be a name of
mere antiquity to Ramanuja. Ramanuja, it appears, had not
any direct access to his work. This is clear from the following
extract from his h"riblzd.sya :

WARIAFAL AR ARgT i mE q=AAIg-
QIO GHEIVUT STQIETT |
From these three extracts it appears that Ramanuja followed
the work of Srivatsankamisra as well as those of Tanka and
Dramida. He 1efers to Dramida in his Sribhd._sya 2. 2. 3.
As Ramanuja is silent about Upavarsa and as Yamunacharya
gives prominence to Srivatsankamisra we can safely assert
that the abridged edition of the original commentary on the
Br.-siatras, which Ramanuja followed, was by Srivatsanka-
misra, who was a Pancharatrin. But if the Vrittikar, whom
Sankara criticises, were to be a Pancharatrin, Ramanuja would
not have spared pains in defending him against all the attacks.
The Vrittikar of Sankara, therefore, was quite a different
person. In the following verses, Madhva refers to one Vrittikar
on the Br.-sutras :—

WA S =T df3@g 1@ 9

TN AAT IEALT 9T 09 0
A tEUZeT TIHTICI™YITH: |

g qIZAIFETS A7 @T BHAA: 0 R 0l
UAGITA AT FAEEAT )

FRTA! WIEELH (=T FIABRE: 0 3 0l



264

A1 AN AewEGRUT T |

FIZI=Z2T qdr Al HYEITEER: 1l ¥ Ul

qas ARSI WITHAAQINZT: |
In this list, there are twenty-one commentators of the Br.-
siitras ; but it is not exhaustive as it neither mentions some of
the authorities of Yamunacharya nor does it speak anything
about Bodhayana or Upavarsa. We have not got sufficient
evidence to identify this Vrittikar with Upavarsa or Srivat-
sankamisgra.

From this discussion, it follows that the one Vrittikar, to
whom Sankaru refers, who is criticised by Sankara, on whom
Ramanuja depends, and whom Madhva quotes, is not one and
the same person. Tt is doubtful whether the word Vrittikar
has any particular reference as the word vritti has no technical
meaning. The question of identification of the Vrittikar as
thandled by the mediweval commentators like Anandagiri,
‘Vedantadesika and Sudarsanasiuri is seriously questionable.
Ramanuja’s predecessor who abridged the Bodhayana-vritti is
a Pancharatrin and not Upavarsa, sinee he is shown to be
respected by Sankara as an important authority of his tradi-
tion. He and indirectly Bodhayana are favourable to Sankara.
Ramanuja, therefore, loses this last support. From various
gources it is proved that his school is semi-Vedic if not purely
Vedic. The author of the Br.-sutras does not support Thim as
the final goal. Ramanuja himself admits this. From the
psychological standpoint there is very little difference between
his * [%n’%rgf\ga and s{[qIf4%-gaigg of Bhattabhaskara though
they difter in minor details and methods. Ramanuja is such
an important theistic thinker that all the later commentators
of the Br.-satras have got very little original to add or to
surpass him. Next to Sankara, his influence is so great that
he is an important religious personality and his services to the
cause of Hinduism are certainly incalculable.

One very important difference between Sankara and the
other commentators is that Sankara’s system is matchless and
unassailable as regards its philosophical depth and subtilty,
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He restricts himself mainly to the Sruti for his inspiration and
support.’ His system, therefore, is certainly Srauta in the full
sense of the term. Sane and serious philogsophers cannot but
welcome his system. But the systems of the other commenta-
tors are not pitched on such a high level. They are satisfied
with the gross and conerete ideas and images of the Puranas
and never look into their inner significance. TFor this they
have often to quote the Puranas. Their system%, therefore,
are Pauranika. They are useful for the masscs Both the
systems form the full- ﬂedged Iinduism and are complementa,xy
The question, whether Sankara has made sufficient provision
for the masses, will be trcated later on. But the above
intellectual depth and sobriety have made Sankara’s system
liberal and comprchensive. But on account of this lack the
systems of other commentators are narrow and intolerant not
only towards others but even among themselves.

{(To be continued.)



A NEW HYMN OF JNANA-SAMBANDHA
By T. G. ARAVAMUTHAN, M.A., B.L.

1
ENGRAVED on the walls of south Indian temples are found
countless inscriptions from which is being reconstrueted, with
a success which is as great as the labour is immense, not
merely the course of political cvents in south India but also
the history of its cconomic and social evolution.* But no
south Indian inseription is perhaps more interesting than one
found on the walls of the temple to Siva® at Tiru-Vidai-
Vasdal,® a village not far from Tiruvalar,® the city which
contends with Cidambaram for primacy among the holiest places
of what may appropriately be called Tamil Saivism.” Not merely

1 This paper is one of the chapters of a book, Studies 1w South fndian
Saswism, which T completed in 1926  The book has remained in typescript and
I see no early chance of its finding its way into print. T have therefore decided
on publishing this paper separately. Kxcept for the omission of a few unnecessary
sentences, theipaper is published just as it was written in 1026.

I am greatly indebted to Mahamahopadhyaya Dr. V. Siminada-Aiyar for
having had the kindness to examine at length my reading of the stanza which T
discuss in these pages, and for having approved of it without qualification. 1
cannot adequately express my obligations to Pandit M. Righava-Aiyangar for
valuable advice given in the ungrudging way that is characteristic of him. To
Pandit S. SOmasyndara-D¢Sikar T am obliged for valuable criticism of my reading
of the stanza, and I am happy to be able to state that though he had read it
differently he has warmly received and accepted the rea ling that T have proposed.

2 Known now in this temple by the name, Punya-nitha-svamin.

3 About a mile and a half south-east of the railway station at Koradachchéri,
Nannilam taluk, Tanjore district.

4 Known in literature as Tiruv-Ariir (Tiru-v-Arir), or, shortly, as Ariir.

5 Saint Sundara, in his Zwrut- Topdat- Tokhai, professed himself a devotee
unto ‘all those who were devoted to the Brahmanas of Cidambaram’
(g'écma:ng)&gwmfr‘ SWg W SGWwQ Guot ), but, when he passed on to mention
Tiruv-Arir he knew of no limitations of caste and confessed that he was devoted
unto ‘all those who were born in Tirav-Arlr’ (& saum 5700 pi st aGen &
onitéguwig. Guer). ‘The Brahmanas living in Cidambaram’ (&évasveun i
gawrt) and ‘those bom in Tirav-Arir’ (£ Gaursto9msgmi) have been
enrolled among the saints of this school.
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is this inscription a record of a kind rarely met with, being in
Tamil verse, nor merely is it a poem of Jiiana-Sambandha
whom the followers of Tamil Saivistn consider, not unjustly,
the greatest of their canonised saints and the foremost amongst
their preceptors, but it is one of those poems which, perhaps
late in the tenth century A.D., had been accouunted irre-
trievably lost. Iven the temple on the walls whereof this
poem had been engraved went to ruin and was shut in by that
most effective of barriers,—a natural hedge of cactus. Almost
till yesterday a sturdy pipal {lourished on a side of the vimana
of the central shrine, and it kept thrusting its roots into the
joints of the wall so pertinaciously that the disintegration of
the structure in a few years more was a certainty. Cactus and
pipal had almost cowmpleted their work and people had well-
nigh forgotten the antiquity of the temple, when a scholar®
who is as keen on the scent for the reminiscences of the Saiva
saints as he is devoted to the study of the Saiva literature,
picked his way into the temple and discovered this inscription.
He published immediately a pamphlet’ in which he announced
his discovery and furnished a transcript of the record. The
Departments of Archwology and Epigraphy at Madras® having
come to know of this discovery, the temple has been, for the
present, rescued from immediate ruin. We cannot say if ruin,
in one form or another, yet hovers over it: the cactus may
still choke it up or the pipal may yet break it up. or, perhaps,
a renovator, more thorough than reverent, may build it anew,-
from foundation to spire,—casting out the inscribed stones, and,
with them, the associations of the temple with a hallowed past

The inscription,” which is in the Tamil language and in
the Tamil characters, runs along two prominent walls of the
temple,”* but not to any considerable length, and has for

¢, M. Swammatha-Upadhy;Lyw uf Tiruk-Kalar, a v1|lage a fev\ mlles dlstant
from this village of Tiruvidaivisal.

7 In 1918 at Tirav-Ariir.

8 Madras Eprgraphy Report, 1918, p. 9.

9 Jbid., 1918, No. 8 of 1918.

10 Onpe half occupies the southern wall ot the ard/ia-mandapa and the other

half the west wall ot the makd-mandapa.
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companions some twenty-five records ranging in time from
about 1075 A.D. to about 1250 A.D."* It contains no clue to its
date but the seript in which it is incised may be roughly
assigned to the twelfth century A.D.'?

The inscription has been previously published, twice by
the discoverer,*® and once by another scholar,'* but two of the
lines'® have steadily baffled them. The readings of these
-Scholars are identical, buf, as the reading offered by them is
obviously untenable, a fresh endeavour had necessarily to be
made to decipher those two lines accurately. The stone has
crumbled along those lines, leaving only patches of writing
and some indications of writing which are little better than
chiscl-marks. Had the decay been more thorough the epi-
graphist would have had no chance whatever and should have
left it to the scholar with a turn for poetry to exercise his poetical
talents in filling in the blanks, unhampered by epigraphical
limitations. Remnants of strokes and curves being, however,
still discernible to the practised eye, conjectures at readings
are still possible, though the conjectures have inevitably to be
governed by the subsisting vestiges of writing. Readings
which ignore or do not incorporate the remains of the writing
on the stone are bound to bhe inadequate restorations of the
original text. These two lines form a very appreciable portion
of a stanza'’ of the poem, which, itself, is no more than eleven
stanzas in length. A fresh examination of the inscription was
therefore desirable,—indeed, necessary,—if the text was to be
settled to the satisfaction of poet and epigraphist.'’ '

11 See Madras Epryradhy Report, 1918, Nos. 8-33 of 1918.

12 Madras Epreraphy Report, 1918, p. 149, para 22.

13 By Swamindtha-Upddhydya, in 1918, as already mentioned, and, again, in
a Tamil pamphlet on Saivism and the Tamil language, Saiva-Samayamum Tamii-
Pidaiyum, (pp. 43-4), published at Mannargudi, Tanjore district, in 1921.

14 Pandit S. SOmasundara-Désikar, of Tirav-1riir, in the Sen- Tamil
(1918-9), xvii. (169-172).

15 Lines 14 and 15. 18 The sixth.

17 Visiting the temple twice, first in June 1919, and, again, in December 1921,
I studied the inscription 7% s:¢#. Rao Bahadur H. Krishna-Sastrigal, then Madras
Epigraphist, had the kindness to place at my disposal, in 1919, two excellent
estampages prepared by Mr. G. Venkoba-Rao (later, his successor. )
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The scribe has written the stanzas down as if he were
transcribling prose; neither metrical feet nor metrical lines are
marked off by devices such as spacing out. Though the close
of each of the first three stanzas is indicated by a dash,
from the fourth stanza onwards the dash gives place to the
number of the stanza.

No peculiarities of paleography demand attention,
except the shapes of the letters @p, ap, w and @p,and these will,
be considered when we pass on to a consideration of the
text. Attention may be drawn here to another feature of
some little interest. In doubling @ and s, one letter is written
above the line and the other below it. The practice is
uniform in doublings of @, but not so in doublings of 5. This
method of doubling is evidently due to the scribe being accus-
tomed to write in grantha as well as in Tamil. The ortho-
graphy is not flawless, but the most notable phenomenon is the
almost uniform substitution of » for er.

THE HYMN A8 INSCRIBED
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THE HYMN IN LITERARY FORM
wBuni 5156 s6es wibwr Fenw@urBis
Idwrs Quivor guew oy e Quoey i
Qurfami aflac® sdaw QuamLas
Qafuri wallp muleys efas_anCu. &
paans QaemQu wapur Qanefl@uwerals
@&émﬂa’ﬂmﬁ wagsai Ceral Qe
@reanufey Cusvi Csn e Gur g
Qadiar wraw 1e@,d e arQu, o
Ea> TWN T &L_GTTF FQUp TR QI SEDES
Bavruini savr.gFaemri Qeiali. Guwed i
@@ rwii peflysgeli &5supn Gercm®
e rwmit yamevar & flyn aeanGu, 3
a:._élr,é spaCuire alfluram & pami
wigg Qan®nly aewsssai D@D
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&S sefluarar we@w aleranQu, &
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Bflybyr aparen s Q@essy gyesment
' Qafluw Quiiggearp devad wiQuerur
@flyssm wrefleanss Gflors saCiev
iy Carwand alell@Qel allenr anCu, @
Berer Qunflunter Waptsas aps8 s
sorefl s s%vFsadars QarcwrL @i FTi@Tc
aaref] w@grgGan Qragr@n ki@
Qash Trs samswTi 5 GEe+0 afenarQuw, &
urgFQgnal urfliin ure mGEREW
mrgs Qsrelwi raleyio . Quosrur
@55 Qsrellys Qsapapn pylan®@
Cassi @Qarafyw ulew alan_anGus. a7
e s arss gursms Quiflgml
LG @ S@ LT QUSEFQT L DEPE
saneyi dlyalp s9a s Crmwn
e Qe senoas Sepepew alaan@u ¥
yerauninlers srerwen yaply LTS
Qurerar HesCs® Qurmad Sk
@saraniyerp Qemsep Eigpans g esle
alan @rs v pajer® euesmri alenarCu. %
e Cuga derigsa rmer. y®LQuri
Danwn Qegfurer Qaqpaed 1l Guwer
raocwni yrioQae apais smereis
amwrr Qarwwnr erwsri afev_an Q. ®
ow wHiyw Qui HQaestlu g or
wife Gume@sevar welala. anamw
mr gy @uirfperflui @reren ubgw
& sllpacevar gppon CapQr, D&
The inscription will thus be seen to be a, poem of eleven
stanzas in praise of Siva, enshrined in the temple at Vidai-
Vay, the literary form of the name of the village where the
temple stands,—Tiru-Vidai-Vasgal.
That Tiru-Vidai-Vasal was well-known as a kshctra, or holy
place, sacred to Siva from about the days of Jiiana-Sambandha
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ig evidenced by the Kshéttirat-Tiru-Venba, ¢ the Holy Poem of
Sacred Placés,” a poem of another saint of Tamil 'Saivism,
Aiy-Adihal-Kadavar-Kén, who must have lived before saint
Sundara, and therefore before the ninth century A.D.'®
That poem is itself a hymn in praise of places sanctified
by association with Siva and contains a stanza which makes
mention of a temple to Siva at ¢ Idai-Vay on the southern bank
of the Panda-Vay’." The phenomena of word-building and
sound-mutation in Tamil would casily account for the name
‘Idai-Vay’ assuming the form ‘Tiru-v-Idai-Vasal’. The principal
linguistic facts are these: Idai-Vay may be split up into two
halves Idai and Vay; in common speech Vay becomes Vayil
and Vasal ;** a prefix Tiru-, ‘holy’, is generally added as an
indication of sacredness, and when the words Tiru- and Idai
arc brought together, a sound », comes in to help the liaison.
ITere we have a full explanation of how the ancient name
‘1dai-Vay' could have become the modern ¢ Tiru-v-1dai-Vasal ’.
It would have been noticed, however, that our inscription
speaks, not of Idai-Vay, but of Vidai-Vay. The v at the
beginning of this name Vidai-Vay cannot be the product of
liaison, for the namec occurs in the inscription in that form in
portions where rules of liaison cannot operate to bring about
that result. We have therefore to accept Vidai-Vay as an
independent formm. Do ‘Idai-Vay’ and ‘Vidai-Vay’, then,
refer to the same place? Copyists of manuseripts of the
Ksheltirat-Tiru-Vepba might have been responsible for chang-
ing Tidai-Vay into Idai-Vay. Tor centuries, till the discovery
of this inscription, all memory of a Tévaram sung by one of

18 If Sundara is to be dated in that century.

19 o1 g Raun wr su @ 1p & et L QresCs
Qauctor Waun win & afen r66 srevevs —unem . @uinilg
@ saor enfl e Q@ owBai@y T F rmmio
S ereflen L aun diena & g5 2% . —Stanza 7.

20 [y is a form intermediate between z@y#/ and »dfa/. The name of this
village occurs often in the forms * Tiruvidaivayil’ and * Tiruvidavayil’ in inscrip-
tions of the twelfth and thirteenth centuries A.D.; see Madras Epigraphy Report,
1918, Nos 9, 12, 18, 20 and 25 of 1918.
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the three great psalmodists of Tamil Saivism in praise of the
deity of this place had been lost; copyists who' could not.
therefore, have been aware of Vidai-V ay being the correct read-
ing, had some ground for belicving that Idai-Vay must be the
properone, [or in Aiy-Adihal- Kadavar-Kon's stanza, the phrase
tenn-Idai-Vay would rhyme more closely than lep-1" idai-V ay to
the ninp-Idai-Vay of the next verse. That Idai-Vay and Vidai-
Vay might refer to the same place could be shown on other
grounds as well. There should ™ be prima facie no objection to
the two forms being considered variants of the same name,
for ‘Idai-Vay’ is said by Aiy-Adihal-Kadavar-Kon, to have
stood on the southern bank of the Panda-Vay®' and we find
to-day that the place which our inscription calls ¢ Vidai-Vay’

does also stand on that river and on its southern bank. [Fur-

ther, we know of ho other place along this river which bears a
name in any wise similar to ‘Idai-Vay'. Could Idei-Vay
and Vidai-Vay be, then, names derived from kindred sources?**
Other explanations, perhaps more probable, are furnished by
the accidents of lizison in Tamil. Perhaps Idai-Vay came to
have Tiru-, that is, holy, prefixed to it in consequence of its
having been eulogised by Aiy-Adihal-Kadavar-Kon. The
prefixing of 7iru- would convert the name into ¢ Tiru-v-Idai-

Vay '—owing to Tamil rules of linison, as already explained.

Later on, however, this origin of the name having come to be
forgotten, it might have been thought that (he name was
compounded of the two parts, Tiru and Vidal-V ay.—a process

of splitting up the name which is equally in consonance with

the rules of liaison and word-formation in Tamil.

21 This is a branch of a branch of the river Kaveri

2% The wdar of midai-idy is, in all probahility, derived from Sanskiit zrshabk
*bull',—an association which is appropriate to a Swva-Ashetra on account of a
bull, Nandi, being Lord Chamberlan to Siva. The form id 17 cannot have come.
from 7pshabha, nor could it have come from pskabha. which, too, means ‘bull’
But we have a Vedic word /dd which «ignifies the ““ cow kind ”” in general, and
applies to bulls as well. The Tamil words sdarpan, *cowherd’, idawccads,
‘cowherd-cast’, darc-cére, * cowherd-hamlet’, :darp-payal, * cow-hoy’, and similar

words are all derived evidently from this word, rJa If this conjccture is
correct, we have an obvious explanation of how ¢z anl dar came to be used as
synonyms

(g ¥
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Howsoever the name Tiru-Vidai-Vay was evolved. there
an be no doubt about the hymn on Vidai-Vay havihg been
sung in glory of the Iai-Vay of Aiy-Adihal-Kalwvac-Kon.

The text of this hymn is easily decipherable on the walls,
except in the sixth stanza (lines 14 and 15 of the inscription)
where the stone has peeled off considevably. The two scholars
who have already edited this inscription have read the sixth
stanza thus:—

Blan 2on & on Suim ton & Dsap w55

@ w1 0 Yot G 5% &4 5 21 4 5.0 G (i
(DTG Guoi 5 51 & 101p % 5 (o) F @i

Qayin Yon mesuin i o atf1Q) Fusolem: - airSw,

From a literary point of view this version is unsatis-
factory for at least five reasons. 1In the last two hnes the
‘damsels of pearly smile’ (. rsm-»swuri) are deseribed,
aptly indeed, as being *red-lipped’ (Wea ands) and perhaps
some charm may be discerned in their talk being called
¢ babbling * (%), but no appropriateness ean be seen in their
lips being called ¢ strong = and ¢ close-set ™ (waara Qsama &).
The first two lines, if so read, must be made to mean that
Siva having culogised ¢ her of the parrot-speceh’. Uma, ¢de-
spoiled Daksha of his head *. This is not a fairly adequate or
correct rendering of the puranic account of the slaying of
Daksha by Siva. What is more, this reading of these two
lines does not agree with the pattern which the poet has set
for himself in this hymn. Tf we leave out of consideration
the eleventh stanza. in which, as in other hymns, the poet
gives us his name and assures salvation to those who chant
the hymn, ithe other ten stanzas ave divisible into two
groups,— one set of them closing in the second verse of cach
stanza with the words @c 07023 or @ Gosria2t and another
set, closing, at the same point of each stanza, with the word
upapi2.  But in this stanza, the sixth, we find that none of
these endings, nor one similar to them, is to be found,—if we

2% Qee Stanza 9.
24 Gee Stanzas 1, 2, 8, 5, 7 and 10,
25 See Stanzas 4 and 8.
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accept the reading offered by those two scholars. But even if
we ignore the objection that the stanza, a(-.cm-:iing to this
reading, does not conform to the pattern followed in the rest
of the hymn, we have a much stronger objection to get over,—
that without an ending such as the ones found in the other
stanzas, the stanza neither yields sense nor satisfies gramma-
tical requirements. Still another objection is that this reading
does not allow of the stanza being scanned in the way in
which all the other stanzas can be; there is a limp in the ran
of the verses,—especially where the verses are wanting both
in sense and in grammar.

From a palaxographical point of view also the reading is
equally unsatisfactory. Characters which stare us in the face
have been wholly ignored and spaces where remnants of writing
can still be discerned, though with clfort, have been passed
over as if those were mere blanks. One look at the stone is
enough to make it plain that the previous editors have passed
by the two arcas where the stones are most damaged without
attempting to deduce the correct veading. I we may judge
by their failure to indicate at least that their reading of those
two lines is merely tentative or that some characters are
undecipherable, we have to infer that they deny the possibility
of any letters having been originally incised in those areas,

(To be continued.)



DATE OF “ISHTASIDDHI "—I
By C. HAvyAvADANA RAO, B.A., B.L.

THOUGH Ishtasiddhi in certain of its ideas is pre-Sankarite in
character, there is little doubt that it is, as a work, post-
Sankarite in date, it being conceded that it was written by
an author who came after Sankara. So it cannot be earlier
than 825 A.D., taking that year as the latest for the death
of Sankara. As it appears to be modelled on that of
Surésvaracharya’s Brehmasiddhi and Naishkarmyasiddhi even
in vegard to its format—it is, like them, divided into eight
chapters, each consisting of a number of Slokas. with the
author’s own gloss—it has to be presumed that it was
written after that work. Surésva,rach:i.rya—whether he
is identical with Mandana Misra or not—came next after
Sankara and was undoubtedly a guru of the Sringéri Math.
Since he is said, according to the Sringéri Math tradition, to
have been guru for twenty years—he ought to have lived up to
845 A.D. at least. This brings us to the middle of the ninth
century A.D. A work written in imitation of another suggests
prima facie that the latter should have had great vogue. Tt
would seem to follow, therefore, that Ishtasiddhi should have
come a considerable time after the works of Surésvaracharya.

The first definite quotation trom Ishtasiddhi is in Chit-
suka’s Taltvapradipikea, where he quotes, in connection with
the doctrine of Avidya, with which Ishtasiddhi is speecially
concerned, the passage Brahmaiva svavidya  samsarali
svavidya cha vimuchchyate. 'This passage has been ieferred
back by the commentator Pratyagripacharya to the author
of Ishtasiddhi.' If this be so, then the period of Chitsuka
is of some importance for fixing the date of Ishtasiddhi. One
recent writer has assigned Chitsuka to the beginning of the
thirteenth century A.D.* Mr. Gopinath Kaviraj has suggested

1 See Nirnaya Sigara Press KEdition, 1915 Edn., page 363.
2 See Mr. T. M. Tripathi’s Inandugnina’s Tarke Sangraka, (Gaekwad's
Oriental Series I11. Introduction XX, note 2 (1),
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that Sridhuraswé,mi, who admittedly modelled his commentary
on the Vishnu Purana on that of Chitsuka’s, lived anterior to
Chaitanya, whose date it is now agreed to be 1485-1633 A.D.,
for the latter held Sridhara’s work in high esteem. If Sridhara
c¢an be referred back to the middle of the fifteenth century,
then Chitsuka might—Mr. Kavira] opines—be set down *‘‘to
the end of the fourteenth century . This, however, seems
too late a period for Chitsuka. As Hemadri quotes Sidhara in
his commentary on the Muktaphala of Bépadéva, Sridhara
must be older than Heméadri, who composed his voluminous
work entitled Chaturvarga-Chintamani about 1300 A.D.' If
Hemadri may be assigned to the middle of the thirteenth
century A.D., as well we may, we may have to push. back the
date of Sridhara to a date anterior to the middle of the
thirteenth century A.D. AsSridhara’s commentary on Vishnu
Purana is in imitation of Chitsuka's commentary on the same
Puranae, Chitsuka’s work must have had considerable vogue by
about the middle of the thirtecnth century As time would be
required to build up such a popularity, we may have to assign
Chitsuka to at least the beginning of the thirteenth century, i.c.,
at least half a century earlier than Sridhara. This inference
is confirmed by the inscriptional records referred to below.
Mr. Dasgupta has assigned Chitsuka to a date shortly after Sri
Harsha, who lived about 1190 A.D., and wrote his Khandona
Khanda Khadya, perhaps the most celebrated work on the
Vedanta dialectic.” Chitsuka not only wrote a commentary on
the Vishnu Puwrana, but also an independent work 7 ativapra-
dipika (or Tattvadipika) already referred to. A couple of lithic
inseriptions found at the Simhachalam temple in the Vizaga-
patam Distriect atford gronnd for fixing Chitsuka's age in
the first quarter of the thirteenth century A.D. One of
these records a gift of gold in Saka 1206 (=1254 A.D.) by
Bra,hmanadasapandy‘b while Chitsuka qomayagm was managmg

3 See Catalogue ufS/r ‘llﬂs ac.qmred for the (:ovemment Skt. I:brary.
Benares, Introduction p. 5.

4 A. A. Macdonell, Sanstrit Litrrature, 431, This work of 1{emadri has been
edited in the B8/, Ind. Mis Srdddia-Kalpe runs to 1,700 pages in the edition of
the Biblivtheca Indica.

5 Diésgupta, History of {udian Philosophy, 1. 419.
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that temple. The other record registered in Saka 1142 (=122
A.D.) a gift ‘of land by Chitsukabhattaraka alias Narasimha
Muni to the temple.* These two records would thus seem to
contirm to some extent the views of Mr. Dasgupta and Mr.
Tripathi that Chitsuka belonged to the beginning of the thir-
teenth century. Evidently Chitsuka lived to be an old man, as
the range of these two lithic records well shows. 1f he was in
managerial charge from 1220 A.D. to 1284 A.D. of the Simha-
chalam temple, i.c., a period of sixty-four yecars, then he should
be presumed to have lived to be quite old. Even supposing he
was but twenty years of age at the time of the earlier record,
and lived for a short period after the inseribing of the later
record, he may be inferred to have lived to about 85 years
of age. This long period would give sufficient time for
his disciple Sukhaprakasa to become the gurw of Amalananda
(1247-1260 A.D.), the author of Vedantakalpalaru, the well-
known commentary on the Bhamati of Vachaspatimisra, who
has been set down to the middle of the ninth century. It would
follow from what has been thus far said, that Chitsuka's
quotation from the Ishtasiddhi pushes back the age of the
latter to the beginning of the thirteenth century A.D.

The passage quoted by Chitsuka from the Ishiasiddhi is
also quoted by Anandabodha in his Nyayamakaranda.”
Anandabodha’s date, however, is uncertain. Mr. Gopinath
Kaviraj conjecturally suggests that ‘“he might be supposed
to have preceded Chitsuka by an interval of fifty years or
$0”’, (i.e. 1325 A.D., on the basis of the date assigned by
him to Chitsuka). He gives no reason whatsoever for this
“gupposition ”. If this Anandabodha is the same person as
the one of that name who was the author of Pramanaratna-
mala, a treatise on the Advaita system, and the Sabda-
nirnayavyikhya (or Dipika or Nyayadipika), a commentary
on the Sabdanirnaya of Prakasatman, a work elucidating
the nature of the valid cognition resulting from Sabda,

6 See Madras Epigraphy Report, 1899-1900, App. Table A, Nos. 134 and

365 of 1899.
T See Benares Ldition, p. 314.
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according to the Advaita view, then he may perhaps have to
be assigned to a date later than that assumed by Mr. Gopinath
Kavirdj. For we know that Prakasatman, the author as well
of a commentary on Padmapada’s Panchapadika, has been set
down to 1200 A.D." Ir he lived about 1200 A.D., his
commentator Anandabodha should have to be assigned to a
date posterior (o i, 1le may be conjecturally assigned to
eirca 1300 A.D., which would make him an elder contem-
porary of Chitsuka. [ say ‘“an elder contemporary,” because
Chitsuka commented on the Nyayamakaranda of Anandabédha.

From the above, it would scem that Chitsuka 18 the
carliest to have known Ishtasiddhi in some form or another.
It was evidently a work already famous and studied .with eare.
The inference is, therefore, possible that it should have been
well known about c¢irea 1100 A.D.--so well known indeed as to
be quoted by a writer of cminence like Anandabodha and
Chitsuka, without naming its author, Vimuktacharya (2 Avi-
muktacharya). There is some direct evidence bearing on this
point of its celebrity which may be referred to here. Narayana
Panditacharya specitically mentions the Ishiasiddhi as an
important work from which Achyutapréksha, the guru of
Anandatirtha, quoted and taught Anandatirtha and his
fellow students. (See Madhvavijaya, Sarga IV, Slokas 44-48.)
1t is there suggested that Achyutapréksha’s interpretation of
the introductory part, explaining the thirty-two points referred
to in the work, did not prove satisfactory to Anandatirtha, who
was eventually asked to offer his own explanation of it. 'This
shows that Ishtasiddhi was a regular text-book taught in the
days of Anandatirtha and that it had accordingly come to
be reckoned as a classic on the doctrine of éka-jiva-vada, a
doctrine which indeed goes back to days long anterior to

% See Dasgupta, Zoc. cif., 469. Mr. lliriyanna a:.\igus. Prakasitman to 1000
A.D. (see Qutlines of Indian Philosophy, 340). 1f this be <o, then his commentator
Ananﬂabf)dlm should be assigned to a date somewhat later than 1000 A.D.—say
circa 1060 A.D.  If this proves acceptable, then there is nothing out of the way
in Chitsuka becoming his—-AnandabGdha’s— commentator, between the years
1220-1284 A.D., for which we have indubitable inscriptional records for him.
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Sankara. To attain this important position, it should have
possessed not merely philosophical excellence, but also a res-
pectable antiquity to recommend it to that position. Narayana
Panditacharya, the author of Madhovavijaya, was the son of
Trivikrama Panditacharya, who is styled Kavikulatilake in the
colophon to his work by Narayana Panditacharya. This
Trivikrama Panditacharya was a contenporary of Ananda-
tirtha, and is said to have been defeated by him in a dis-
course and to have become a follower of Anandatirtha.
The date of Inandatirtha has been fixed with the aid of
certain lithic records found at Srikirman in the Chicacole
Taluk, Ganjam District.” According to these, he was born
in or about 1238 A.D. and died in 1317 A.D. If while he
was yet a student, Ishtasiddhi was considered a classic fit
for exposition to students in maths, it might be presumed
to have been in existence as such for a long time anterior
to it. This brings us back to, say, circa 1100 A.D., i.e., a
century anterior to the student days of Anandatirtha. It may
be, if anything, ¢ven older than that and 1050 A.D. may not
be altogether too fanciful a date for the work.

Among the later writers who mention Ishlasiddhi are
Madhusiidhana Sarasvati, author of Advaitasiddhi'® and Jna-
nottama, who wrote the Ishtasiddhi Vyakhyn, a commentary
on Ishtasiddhi.'' This latter work is also known as Ishia-
siddhi Vivarana and is quoted under that name by Anandanu-
bhava, the author of Padarthatattva.’”* Madhusadhana Sarasvati
has been placed by Gopinath Kaviraj, in the middle ot the six-
teenth century.'®* Mr. Dasgupta states that Madhusidhana
came after Dharmarajadhvarindra, author of Vedanta Pari-
bhasha, whom he assigns to about 1550 A.D.' As regards
Jnanottama, he describes himself at the beginning of his

Y MR, 290 of 1896.
YW Madias 1.C, 1V, B. No. 3453, pp. 5148-9.
Y adias 1 Cooof Skt WSS, TV, 10 AL No. 2971, p. 4309.
2 Madras 1. C., 1V. 1. A. No. 2981, p. 4327 ; Madras 7. ., IV. 1. B. No.
3350, pp. 4990 91.
5 Loc, ct., p. 4.
14 History of Indian Philosophy, 1. 420,
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work as a native of the village which had become famous
as ‘‘Mangala in the Chélamandala . He says his father
was his guru and that he read all the Darsanas under him.
The village ‘‘Mangalam of Chélamandala” mentioned by
him may be the *‘Mapgalam ™ referred to in a couple of
lithic records found at Sikkil in the Negapatam Taluk,
Tanjore District. One of these is an inscription found
on the west base of the Kola Vamana Perumal temple at Sikkil.
The inscription registers the fact that the temple was caused
to be built in stone—evidently it was reconstructed in stone—
by one Ayappillai, who is described as a *‘native of Manga-
lam>’.' Evidently at the time of this record ‘‘ Mangalam "
(of the Tanjore District) was a well-known place. The
Kola Vamana Perumal temple has on it another record
which is one of Lakkanna Dannayaka, ¢ Lord of the Southern
Ocean” and dated in Saka 1366, Rudhirodgari (1144 A.D.).
This seems to show that the place continued to be im-
portant in Vijayanagar times as well. 1t will be seen that
Ayappillai’s reconstruction took place before Lakkanua’s
record. Apart from that, Mangalam should have been well
known even in Ayappillai’s time. This fact enables us to
identify it with the ‘‘ Mangalam =~ mentioned in « record of the
tenth year of the Chola King Rajakésarivarman alias Tribhu-
vana Chakravartin Kulottunga-Choladéva (Kulottunga-Chola
II). This inscription registers the fact that the members of
the assembly Raija-Raja Brahmamangalam, & Brahmadéya, in
Tiruvarur-Kurram, a sub-division of Geya Manikka Valanadu,
being assembled in the mantapa called Dévasriyan (i.e. Dévas-
raya), exempted from taxes certain lands belonging to the
Tiruvarur temple.'® The particulars mentioned in this record
yield for it the date Monday, 30th November 1142 A.D.'7
The ‘Mangalam’ of this record has thus to be located
in the neighbourhood of Tiruvarur (modern Tiruvalur) in
the Negapatam Taluk, Tanjore District, whose beautiful

15 M.E.R. 101 of 1911.
18 M.E.R.,No. 533 of 1904.
17 E. 1., XI. 289.
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temple of Siva is famous all through the South of India.
Jnanottama, who speaks distinetly of his native village
“Mangalam ™ as ‘‘far-famed in the Chola Kingdom *,
should have belonged to this Brahmadéya in Tiruvalur,
not far away from the Chola capital, being only 15 miles
west of Negapatam. Sikkil is to-day a Railway Station
on the Tanjore-Nagore section of the S. I. Ry. It is next to
Negapatam and only four miles from the latter town. Tiruvalur
is ten miles from Sikkil, and Tanjore is 31 miles from Tiruvalur
Junction. There are other places of the name of ‘ Mangalam *
—one for instance in the Salem District but that would be in
the Kongu country; and there is a Mangalakurichehi (called
in olden days Perunkarunai Chaturvedi-Mangalam) but
that again would be in the Pandya country. Hence the
identity of the ** Mangalam’ mentioned by Jnanottama with
the Brahmadéya in Tiruvalur seems well founded. Since
Jnanottama says that it was ‘‘far-famed’ during his time, it is
possible he lived during the time it was in a tlourishing state.
This may be set down to a period not far away from the fall
of the Cholas or about the middle of the fourteenth century.
The interval between 1050 and 1100 A.D., the probable date of
Ishtasiddhi and 1331 A.D., when the Imperial Chélas ceased to
exist as a ruling power and the first dynasty of Vijayanagar
kings came on the scene, would have rendered possible a
resuscitation of interest in Vimuktacharya’s work to necessi-
tate the writing of a commentary explaining, if not restating,
its teachings. There was the greater reason for this reinfore-
ing of the Ishtasiddhi standpoint, because it was exactly during
this interval of time (1050 A.D. to 1331 A.D.) or near about,
that six other commentators on the Brahma-Sulras had
arisen in the land and attacked almost every vital point of
view in the éka-jiva-vida position as propounded by Sankara.
These were the : following arranged in the chronological
order:—'* Bhaskara (circa 1000 A.D.) from the Bhedabheda

18 The grounds on which this chronological order has been arrived at are
discussed at some length in my edition of the Srikara Bhashya, now in
the Press.
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point of view; Ramanuja (circu 1140 A.D.) from the Visigta-
dvaita point of view: Anandatirtha (1238 A.Ds) from the
Dvaita point of view ; Nimbarka (1250 A.D.) from the Dvaita-
dvaita point of view; Srikanta (1270 A.D.) from the Saiva
Visistadvaita point of view; and Sripati (cirea 1400 A.D.)
from the Bhedabhedatmaka point of view. This array of great
writers who took a view different from Sankara’s, shows how
necessary it was that the old teachings contained in the
Ishtasiddhi, perhaps one of the most brilliant expositions of
the old éka-jiva-vida doctrine, should be driven home afresh
by a commentary on it written by one who was evidently a
profound master of it. 1t is signilicant that Jnanottama
styles Vimuktatman as “Nru Késari,” “ man-lion,” an
euphemism for an invineible writer, as great as a writer on the
é¢ka-jiva-vada doctrine as Vishnu in his Narasimha incarnation
proved himself to be over the demon Iiranyakasyapu.



‘STUDIES IN BIRD-MYTHS
No. XLV
By SAgAaT CHANDRA Mirra, M.A., B.L.

{On a Lhota Naga Ztiological Myth about the Origin of the Flat Head of the
Spotted Owlet, and of the Small Size of the White-faced Wagtail
and of the Hodgson's Pied Wagtail. |

THE Spotted Owlet (Athene Crama, Blyth) is found throughout
the peninsula of India, frora the Punjab, Baluchistan and
Sind o Assam and Kachar, and from the base of the Himalayas
to the extreme south : but it is not found in Ceylon, though it
was obtained by Hume from the island of Rameswaram. It is
also common in the Irrawaddy Valley from Prome upwards,
and probably throughout the drier tracts of Burma.

This bird, on account of ils semi-diurnal habits, its noisi-
ness, and its fondness for human habitations, is the best-
known owl in India. As a rule, it does not ascend the hills
not does it frequent the forests. 1t remains on trees growing
in cultivated tiacts of the countryside, especially in gardens..
It commonly roosts and breeds in the roofs of houses. It feeds
principally on insects and partly on mice, shrews, lizards or
small birds. Its usual call is & double note; but it keeps up
a continual chatter at times, particularly in the evening after
sunset. Long belore dusk, it comes out from its hiding-place
to perch on a pole or fence or telegraph-wire.

The White-faced Wagtail (Motacilla leucopsis, Gould)
is small in dimensions being 8 inches long, while its tail mea-
gures 3:60 inches in length. During the winter, it visits the
eastern portion of the Bmpire from Assam down to Central
Tenasserim. To the west, it is found in Nepal and in the plains
of Mirzapur. If is also found in the Andaman Tslands. This
wagtail is also fotnd throughout Eastern Asia where it breeds
in Eastern Siberia and China.

The Hodgson's Pied Wagtail (Motacilla hodgsoni, Blyth)
also visits, during the cold weather months, the lower ranges
of the Himalayas from Kashmir to Assam, extending through the
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Khasi Hills, Kachar and Manipur to the Salween District
of Tenasserim.

The Lhotas are a branch of the Naga race and belong to
the Mongoloid family of human kind. They live in the Naga
ITills of Assam and Eastern India, in which regions the three
birds, namely, the Spotted Owlet, the White-faced Wagtail
and the Hodgson's Pied Wagtail, described above, are found
during the winter months. Consequently, the Lhotas aré
familiar with these three species of birds and their physical
peeculiarities. They have, thercfore, fabricated the undermen-
tioned m:tiological myth to account for the flat head of the
Spotted Owlet and the small size of the Whitefaced Wagtail
and the MModgson’s Pied Wagtail :— )

Long, long ago, about the time that the Great Darkness
came upon the ecarth, all the birds (for in those days fthe
kinds of birds were not so dilferent as they are at the present
day), met in council to decide as to how night should follow
day. With one accord, they called on the owlet (most likely
_the Spotted Owlet) to give his opinion in the matter. There-
upon the Spotted Owlet said: ‘‘Let there be nine days’
darkness and nine days’ light.”” ** No, no,”” said all the other
birds, and smacked the Spotted Owlet on this side of his head
and on that. It is for this reason that. to the present day,
the Spotted Owlet has a flat head.

Then all the birds said: ‘“Who will speak now " On
this, the wagtail (most. likely, the White-faced Waglail and
‘the Hodgson's Pied Wagtail) said: ** Listen to us. Then we
will speak. TLet us make darkness and light alternately, day
by day.” “ Yes, yes.” said all the birds, and stroked the
wagtails all over their bodies. The White-faced Wagtails and
the IModgson’s Pied Wagtails used, at that time, to be as big
as village-cocks. But by reason of the “fact that all the
assembled birds stroked them so much, they are, at the
present day, so small in size.®

* Vide The Lhota Nagas, by J. . Mills, 1.0.8. London - Macmillan & Co .
Ltd., pp. 196 97.
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From a_careful study of the foregoing wtiological myth,
we find that— *

(1) The Lhota Nagas are keen and careful observers of
nature.

(2) They are familiar with the Spotted Owlet which lives
in their country, and have, therefore, noticed its peculiar
bodily feature, namely, its flat head.

(3) They are also acquainted with the White-faced Wag-
tail and the Modgson’s Pied Wagtail, both of which visit their
country during the winter months. Consequently, they were
struck by the small size of these two birds.

(4) As the Lhota Nagas are a primitive people and live
on a low plane of culture, they are ignorant of the laws of
biology, which regulate the formation of the bodily features
of birds and beasts. In consequence of this, they were unable
to hit npon the real scientific causes from which originated
the Spotted Owlet’s flat head and the two Wagtails' small
bodily size. They, therefore, invented the aforementioned
myth to account for the origin of the bodily features of
these three birds.

(5) Just as many other savage peoples think that there is
hardly any difference between human beings on the one hand,
and beasts and birds on the other, the Lhota Nagas also have
the same sort of mentality and labour under the impression
that birds can act and speak like human beings. They have,
therefore, desceribed the birds as meeting in council, discussing
the subject-matter in hand, and deciding it by taking the
opinions of each of the assembled birds.

(6) Most likely, the Lhota Nagas have the custom of
physically punishing a member of their community, who may
give an opinion which is not acceptable to the other members
of their tribe.

(7) Similarly, the Lhota Naga mode of appreciating a
person who gives an opinion which is accepted by other
members of their community, appears to be the practice of
siroking or patting his body.
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(8) There is a tradition current among the Lhota Nagas,
which narrates that, in very ancient times, a Gréat Darkness
overshadowed the earth. Most likely, this is a reminiscence
of a complete eclipse of the sun which caused the earth to be
enveloped in complete darkness. The Lushai-Kuki elans
living in the hills to the east of Assam have also a similar
tradition. These peoples think that the solar eclipse is
caused by reason of the fact that a ghostly being named the,
Awk devours the sun and that, on one occasion, this being
80 completely devoured this great luminary that a Great
Darkness overshadowed the earth.

(9) The wagtails’ decision that light and darkness should
daily follow each other is quite in accordance with astronomi-
cal theory according to which the sun is believed to shine
above the horizon for 12 hours and to disappear therefrom
during the remaining 12 hours of the day. This shows that the
uncultured Lhota Nagas have an inkling of astronomical
theory about the causation of day and night.



STUDIES IN PLANT-MYTHS
No. XXIII
By SArAT CHANDRA MITRA, M.A., B.L.

[On a Thado Kuki Folktale about the Metamorphosis of
a Sorceress into a Plantain-Tree or Banana-Tree.]

TAE Plantain-tree (Musa paradisiaca) and the Banana-tree
M. sapientum) are called in Sanskrit Kadali, in Bengali Kala,
in Hindi Kela and in Tamil Vashaippazham. This fruit-tree is
widely cultivated throughout India but especially in the regions
bordering the seashore. The fruit of the former (M. paradisiaca)
is eaten fresh when ripe ; and that of the latter (M. sapientum)
when it is cooked. There are many kinds of each differing in
size and flower. The flowers of both the species of Musa are
eaten as a vegetable. This curry of the Banana-flowers is
called in Bengali mocharghania. A fine fibre may be obtained
fromn ‘the stems of this tree, which is, however, inferior to the
Manilla-hemp (Musa textilos) in the manufacture of rope and
cordage. But it can be utilized for manufacturing into paper,
for which the leaves are suited. The tree bears fruit only
once, after which it is cut down and either used as a fodder or
thrown away. In Bengal the pith of this trunk is called
“Thor’ and cooked into curries. A black dye is obtained from
the rind of the unripe fruit of some varieties. An alkaline
ash is procured by burning the dried leaves and leaf-stalks
of this tree which can be used for washing clothes with
in lieu of fuller’s earth. The flowers of this tree (mocha)
are considered cool and astringent and are considered as a
very heneficial food in cases of diabetes. Tts root is a very
useful fodder.

The Thado Kukis or the Thados are a Mongoloid people
who dwell, in scattered communities, in certain portions of the
North Cachar, IIills, the Naga Hills, the Mam'pur Kingdom,
and the Chin Tills and the Somra State, both of whlch
,Jocalities are in Burma, N
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The Thado Kukis, no doubt, cultivate the Plantain-tree
(Musa paradisiaca) and the Banana-tree (M. sa /)z;mtum) which
figure in their folklore. They narrate the following interesting
folktale which deseribes how a sorceress, when killed, was
metamorphosed info a plantain-tree :—

Onece upon a time, there lived a spiteful bully who used to
wear a fall-blown flower in his hair, and a modest and kind-
hearted lad who preferred {o wear, in his hair, a bud only.
The two yvoung men went ouf. to court a girl named Ashijowl.
While going to ihe house of this intended bride. the bully
maltreated those whom lie met on the way while the kind-
hearted lad behaved well and econrteously fo them. The
girl rejected the overtures of her bully-suitor whe was sent
out with contumely. 3ul. the modest and kind-hearted
suitor found favour with her. and, with the assistance of
the animals whom he had defended, performed the impossible
tasks which Ashijowl's parents ealled upon him to do.

Then the suecessful suitor and Ashijowl were married.
While the former was taking {he latter home, a wer-lioness
or a sorceress who had. by her magical powers, metamor-
phosed herself info a lioness, met them on the way, and,
having treacherously devoured the bride Ashijowl, took her
place without her husband knowing of it while a fruit-tree
sprang from Ashijowl’s blood.

The bridegroom plucked a fine fruit from the top of this
{ree and, bringing it home. placed it in a safe place.

While the husband and her false bride went ouf to work
in the fields, Ashijowl would emerge from the fruit and fidy.
up the house.

One day, however, while Ashijowl was cleaning up the
homestead, her husband suddenly came into the house, and,
seeing her, caught hold vf her. Having heard from her the
whole story of how the \vvr lioness had treacherously killed
her and tak(\n her place, the infuriated hushand Eilled the mela-
mqrphum’(l sorceress from whose corpse sprang up a plantain-tree,

and whose severed head was changed into a slone.
7 ®

L&)
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Tn spite of warnings, Ashijowl tried to pluck a leaf from
the plantain-tree which devoured her again.  But her husband
reseued her by eutting down the plantain-tree in the inside of
which he found hix wife in @ miniature shape.'

From a study of the foregoing Thado Kuki folktale, we
find that :—

(1) The Thado Kukis are great believers in the arts of
magic and sorcery,

(2) They also believe that some of them beeome so pro-
ficient in these arts that, by means of the potency ol their
magical spells, they can metamorphose themselves into the
shapes of lionesses und endow themselves with the blood-
thirsty nature of these beasts.

(3) They also believe in the existence of the vegetation-
spirit. which dwells in the blood and flosh of human beings.
From Ashijowl’s blood sprang a fruit-tree of which the name
hag not been given. While from the wer-lioness’™s corpse sprang
the plantain-tree or the banana-tree.:

(1) The Thado Kuki folktale of Ashijow]l bears a strong
similarity to the Angami Naga and Lhota Naga flolktale
entitled  Hunechibili.’ In  the former story, the heroine
Ashijowl is treacherously killed and metamorphosed into «
fruit-tree : while, in the latter also, the real heroine——
the God's daughter—is treacherously murdered and changed,
first into a ba,mhoo-planr and, secondly, info an orange-
fruit.

(») The incident of the heroine Ashijowl’s emerging from
the fruit, during the absence of her husband and his lalse

! For the folktale see “Notes on the Thade Rukes”? by Willi am Shaw

(Assam Civil Service), published in 7% Jousnal aud Procecdings of the Asiatic
Sacietv of Bengal (N.S.), Vol. XXIV (1928), No. 1, pp. 106-107.

2 For a fuller discussion of the belief in the existence of the Vegetation-Spirit,
see my article entitled: ** Ow Zwo Dusan Atological Myths about the Paddy-
Plant ™ which has been printed in 1w in  Iudie  (published from Ranchi),
Vol. VI, pp. 140-49.

% For the folktale of ITunchibili, e 2% Angame Nagas by ] H. Hutton,

«1.ondon ; Macmillan & Co., Ltd., 1921, pp. 230-82.
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wife, and doing the household work and the subsequent dis-
covery of this transformation by her husband, bears a striking
similarity to closely parallel incidents in the Angami Naga
folktale of Hunchibili.'

(6) The Thado Kuki folktale illustrates the mocal trath
that virtne will trinmph over wickedness at last and {hat
treachery and murder cannot go undetected for a long time.

4 For similar incidents in the folklore of the Santals of the Santal Parganas,
the Lepchas of Sikkim and the American Indians, see my papers eatitled : * 7%,
Dog-Bride 1w Santali and lLepcha Folklore '’ (published in Zhe Sournal of the
Bihar and Orissa Research Socicty for September 1928) and ** Further Notes on the
Dog-Brude 1n the Santali and Lepchg Folklore' (published in /.£8.Q.8.S. for
September 1o December 1929).



CORRESPONDENCE

ST. XAVIER’S COLLEGE,
Bombav, 15t December 1033
To
THE SECRETARY,
MYTHIC SOCIETY,
BANGALORE,
SIR,

The Seventh International Congress of Historical Sciences,
which I had the honour to attend as a Delegate of your Society,
was held at Warsaw, the capital of Poland, from the 21st to the
28th of August 1933. Above six hundred scholars from practically
all over the world gathered at Warsaw to discuss the most diverse
historical topics. to study the most varied historical problems, to
communicate to each other their successes in research, their
hopes for the future, their enthusiasm and their optimism.
Naturally Poland gave the largest contingent of scholars,
but Ttaly was the first of the foreign nations in sending a repre-
sentative delegation to the Congress. Ninety-four Italians were
present. When [ boarded the International Express ‘* Rome-
Warsaw " in Vienna in the evening of the 19th I found that all
my fellow-travellers and all those who were filling up the coach
were [talians.  When we centered the Polish frontier on the
following mdrning. the Custom authoritics had no work in

examining our luggage. A\t the magic phrase " Nows sommes
Congresistes” that unpleasant affair was at  once eliminated.

There were also numerous delegations from France, from England
and from America : from the Fast we were four: two delegates
from Egypt and two from India—the writer of these lines and
one of his old students, Mr. H. V. Nunes, M.A.

‘The meetings and the sections of the Congress were held
according to detailed programme without any hitch or diffi-
culty, thanks to the wmarvellous organization of the able
Secretary, Dr. Thaddeus Manteuffel and a band of University
students of both sexes, his helpers, There were twenty-eight
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sections dealing with as many historical aspecty under which
the 452 'papers or communications sent {o the Congress were
grouped. There was a section on Oriental History to which most
of the contributions sent from India were allotted.

It was a pity that ouly two delegates from India were
able to attend the Congress. India arouses a tremendous amount
of enthusiasm and curiosity among the Polish people. We had to
pose several times in the streets of Warsaw at the request of
students and press reporters, and on the last day of the Congress
we had the satisfaction of seeing our portraits sold in all the
corners of the city, in two of the most popular papers of the
capital. We were proud of being introduced to Mrs. Helena
Willinan-Grabowska, a Polish lady who is teaching Sanskrit in
the University of Crakow, and who read a paper on the
Political Ideas of Asoka’s Time, being a short commentary on
Kautilya's Arthasastra. ‘Wc had also great pleasure in meeting
Miss Tva Grueber, a young girl who is studying Sanskrit in the
University of Lwow, and who reads Hindustani, as a result of her
private study during her leisure hours.  Another girl, a student
of the University of Warsaw, has formed a study circle among her
fellow-students in order to study the histoy of India and her
i)l‘ebent political and social problems.

The papers submitted to the Congress which dealt with
Indian subjects were the following :—

I'. K. Joseph (Trivandrum) .. 7%e Saint ZThomas ZTraditions of
South fndia.

Helena Willman-Grabowska. . Zhe Idea of the State in Ancient (ndia.

(Crakow) .o

William Coelho (Bombay) .. Greek  [ufluence on the Coast of
ANarnataka.

Hasmukh Sankalia (Bombay). .Makavana  Buddhism  in the
Bombay Presulency.

Edward A. Pires (Bombay) .. Who were the Rulers of Pataliputra
before the Guptas?

Henry Heras, S.]J. (Bombay) .. Zhe Pallava Monarchs, Founders of
the Religious Architecture in the
Tamil Country.
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A. Appadorai, (Madras) Arrgation  wn South India in the
' Middle Ages. '
Alfred Martineau (Paris) s Lavallelism betiween  Duplerx and

de Buss.

George M. Moraes (Bombay). . Christuan Leanings of the Mughal
Prence Dara Shukok.

T. K. Shahani (Bhavnagar) .. Ldmund Burke on the Driish

) Imperialism in India.

Hedwige Nunes (Bowmbay) .. esuit Sources of Indian History.

R. Subba Rao (Rajahmundry) 7%e Admimstratioe History of the
Lastern Gangas tn the Fleventh
Century A.D.

H. N. Sinha (Nagpur) Audo-Avyan and [ndo-Islamic Politv.

D. F. Colago (Bombay) o Culture and Art at the Court of the
Maratha Rajas of Tanjore.

Adrian Duarte (Karachi) W Lliracy in the Reign of the Fmperor

Aurangiib.
S. Krishnaswamy \iyangar .. 7% Value of Tradition i Indian
(M.adr:l s) Historical Research.

The two Indian delegates were invited together with all the
British subjects to some refreshments at the British Embassy on
August 25th, and were kindly entertained by Mr. Gordon G. M.
Vereker, Chargé d’Affaires, in the absence of the Ambassador.

Iinally, I am glad to inform you that after talking with the
President and Secretary of the International Committee of
Historical Sciences. 1 have great hopes that soon we shall be able
to found a Committee of Oriental History under the auspices of
the International Committee.

I have the honour to be,
Sir,
Your most obedient servant,
H. HERAS, S.].



REVIEWS

Saarda
(Vhe Tale of « Rajpui Maid)
BY D. M. GORWALLA
(Pruce v, 10.) .
Tik annals of Rajasthan are a veritable mine of Rajput rumance
and chivalry,  Saarda is a tate of a Rajput Maid as the title itself
says and Mi. Gorwalla has rendered it in simple English verse.
Without going into the details of prosody, we would at once say

that such pubhications will be very useful for students of social
history.

-

_ M.V,

Abhidhana Vasthu Kosha of Nagavarma
EDITED BY AL VENKATA RAO, BAAL, LT
and
PANDIT H. SESILY AVYANGAR
(JLadras Uneversity Kanarese Series No. 3. Price Rs. 3-8-0.)
T Madras University is to be congratulated on the publications
of its various departments which have been appearing at quick
intervals and all of which bear on them the hall-mark of original
1esearch and scholaship.

Rao Bahadur Narasimhachar in his " Karnataka Kavi Charite’
speaks of two Nagavarmas, one of the tenth centwy and the other
of the twelfth century N.D., and he ascribes ' Vasthu Kosha ™
to Pandita Nagavarma who lived about 1145 A.D. The authors
of the work under review conjecture that Nagavarma must have
been twenty-five years of age in 1150, Tlhee manuscripts, zz.,
two from Mysote and one from Upper India, have been collated
in the preparation of this work . but the once from the North is
believed by the editors to be nearer to the original, The work
has been creditably produced with a compiehensive index and an
appendix containing variant readings. A ‘glossary of difficult
words may be added in a succeeding edition,

M. V.
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Catalogue of Wall-Paintings from Ancient Shrines in Central
. ‘ Asia and Sistan
COMPILED BY FRED. H. ANDREWS, O.B.E.
(Gocernment of India Publication.  Price Rs. 5-6-0 or 8s. 9d.)
SIR AUREL STEIN’S expeditions to Central \sia in 1906-08 and
1913-16 and the great and valuable hoards of Fresco, Mural and
other wall-paintings brought by him to India are well known as
well as his work on the results of these expeditions, ' Serindia’,
‘Innermost  Asia’  and ‘Ruins of Desert Cathay ', All the
paintings date from the carly centuries A.C. and the carliest
of them goes back, perhaps, to the late Parthian or early Sassa-
nian times. The care, trouble, anxiety and expense incurred
in removing these slabs from the walls, packing them, their safe
conveyance to India along all sorts of tracks on camels, yaks
and the like, opening them after arrival at the destination, their
wounting on glass sheets with aluminium backs can be easily
imagined. [t is great satisfaction that they arc all now safely
housed in the Delhi Museum. Mr. l'red. H. Andrews has given
the finishing stioke to Sir Aurel’s great work by compiling an
exhaustive catalogue of these paintings, for which he deserves
our sincere congiatulations.
M. V.
Indian History for Matriculation
By K. P. MITKA
(Macmillan & Co., Ltd.)

PRINCIPAL MITRA has included the most recent researches in
Indian history as well as the present constitution in the publica-
tion under review. It is difficult to say how tar theory problems
relating to India’s past or recondite details bearing on modern
admimstrative problems form a necessary detail for study in the
S.5.1.C. and Matriculation classes.  While exceedingly profitable
for discussions in debating societies, tiiese should, we think, be
properly excluded from a text-book intended for a Secondary
Couwse. ‘T'he book under review, however, is not merely that
though intended as such. It is a very useful handbook for a
.student of Indian history and the author’s views are expressed
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on many an “intricate problem with graat care and moderation.
The illustrations are not only numerous but instructive. .
In the carlier chapters, his views may, in the light of further
discussions, require some modification.  ‘The book from the tenth
chapter onwards gives a connected history of India from Harsha
to the present day. We are glad to find that a new method in
tcaching Indian history has been adopted in this book by
attempting to present a continuous narrative to enable the reader.
to gain a proper perspective. By courtesy ot the *‘ Statesman 7
has been included a map of India showing over twenty Kuropean
States superimposed on the Indian map, probably with a view to
illustrate the oft-repeated statement that India is a continent or
sub-continent cqual i bulk to Kurope minus Russia.
S, K.

Bhasa Kavi
By .\, R KRISHNA SASTRI, M.\

(Nurnataka Saungha, Central College, Bangalore)
EVER since his foreword to the Kannada translation of Sewpna-
vasaredatta (Bangalore Karnataka Sangha) some years ago, Prof.
Krishna Sastri  has been collecting  mwaterial relating to the
mysterious Sanskrit playwright Bhasa and his works. A\ quarter
of a centuty of strenuous research has fairly established that the
author of all the thirteen Trivandrum plays of Ganapathi Sastriar
must have been one and the same person, who is Bhasa.

In the able introduction has been analysed all the material
available on the subject and placed before the public in a
thoroughly understandable form interspersed with discussions,
opinions and conjectures. Pandit Ganapathi Sasti’s early view
that Bhasa belonged to the fifth or sixth century B.C. has been
accepted by some scholars and disputed by others who are inclined
to place the thirteen dramas between the sevgnth and the tenth
centuties A.C. Prof. Krishna Sastri’s date for Bhasa is about the
third century A.D. ou the fairly convincing ground that Bhasa
must have been posterior to A$vagosha and anterior to Kilidasa.
The rest of the book is devoted to a critical study of the thirteen
dramas themselves.  Svapnavasavadatta, Pratimianataka, and
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Pancharitra are dealt with in separate chapters while the one-act
plays and miscellaneous plays occupy one chapter each, We
congratulate the author and the Karnataka Sangha on this
excellent publication which is a lucid contribution to the extant

literature on Bhasa.
M.V,

Katyayanasmrti
OR

Vyavahara (Law and Procedure)

By P. V., KiANE, M.\, LL.M. .
(Reprint from the ' Hindu Law Quarterly”’, Bombey. Price Rs. J.)
HINDU Law has latterly been attracting considerable attention
particularly with reference to inheritance and succession. Gains
of learning, the order of succession, the sister and the sister's
son, Stridhana and the woman’s estate have undergone and
have been undergoing considerable modification il not under the
judge-made law at least under the enactinents of the legislature.
Thesé are calculated to reflect as far as possible the growing
tendencies of modern times and to keep as far abreast of the
present-day requitements as possible.

Mr. Kiné has done well to reprint his articles in the Hindu
Law Quarterly, Bombay, on Vyavahdira, its law and procedure of
Katyayana Smrti.  Kityiyana represents the high watermark of
Smrti literature and judicial procedure and the substantive laws
of contract, inheritance and the like. His age and his importance
in ancient Hindu Law deserve a separate treatment as he comes
next only to Narada and Brhaspati amongst Smrti writers of law
and procedure. Several verses of Kaityiyana indicate his adop-
tion of Brhaspati as a model and an author entitled to the highest
respect. In his introduction, Mr. Kiné considers the relations
between Kautilya and Katydyana and on the ground of advanced
general jurisprudence, rules of procedure and substantive law found
in it regards Katyayana as considerably later in date than Kautilya.
Even comparing Kityiayana’s work with modern jurisprudence, it
is considered that there are startling modern tendencies indicated
in some of his rules,- such as those regarding the contents and
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characteristics of good plaints and written statements, the evidence
of witnsses and documents, the doctrine of coaslructing " res
judicata and the like. Dating Kitydyana as more or less a
contemporary of Justinian we may say, with the late Sir Henry
Maine, that the most celebrated system of ancient jurisprudence
began as it ended with a code and compare Katydyana Smrti with
the Institutes of Justinian. [t is interesting to note that Kityiyana
like the most modern reformers, perhaps, was the greatest Indian
champion of the rights of women to their property, thus differing
in this respect from Justinian under whose codex mulicrum est tutela.
women who looked to protection to parents in childhood, to hus-
bands in youth and to children in extreme age were not entitled to
own separate properly and continued under perpetual tutelage.
But under Katyayana, not even the husband nor even the son
had any power over her peculiar wealth, Sandayika, over which
she had absolute power of disposal even as 1egards immoveable
property and if they deprived her of it they were liable to be fined.
An English woman had to wait to carn this ficedom till the last
days of the nineteenth century, under the scveral married women’s
property acts. It is generally consideied that a Hindu living
under the joint family systom with recourse to an adoption could
not make a will, but Kiatyiyana was somewhat modern even in this
respect, for he provided that the son or other heir was liable to
deliver or pay the promised gift made by the deceased for a 1eligious
or charitable purpose even after the death of the promiser. Hence
it follows that human ieason all over the world reaches fundamen-
tally identical solutions of practical problems when untrammelled
by the dead weight of long forgotten scriptural authority or hide-
bound judge-made law.

The text is excellently vrinted with footnotes ; the translation
is cleatr and contains ample refercnces and the several appendices
form a useful addition to the work for which the author deserves

our best congratulations.
S. S,
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l_igveda-SamhitE——Part I

(Published by the Indian Research [nstitule of Caleutta.
Price Rs. 1-8—0: 2s5.0d.)

Rgveda-Smhitﬁ—Maggala I

(Puvlished vy the Vedic Research fustitute, Poona. rice Rs. 12.)

THE tirst part of Rgveda-Samhiti was noticed in the QS for
October 1933 ; with the present part begins also the publication
of translations into English, Bengali and Hindi of Sayana's
Introduction to his commentary on the Rgveda. [Footnotes
which explain technical terms like sampradiya, stotra, Sastra,
wviya, leksana, praméyga, dtmdsraya and so on, are added for
the benefit of the lay reader. An adequate estimate of the
value of Sayana’s Introduction as a permanent contribution to
Vedic studies is hardly possible within the compass of a review:
but judged even from the modern standpoint, one who approaches
the Vedic problem will marvel at Sayana's exposition and
solution of the several questions r1aised therein.

At a period of political turmoil and religious disturbances
when people evinced little interest in the already obsolete sacri-
ficial cult of the Veda and when the very toundation of indigenous
culture was being rudely shaken by the social and political up-
heavals in the land, Siayana and his brother, that far-sighted states-
man and scholar, Miidhava, brought out under their auspices the
various comméntaries and original works expounding and popular-
izing the various branches of knowledge, including besides
literature and philosophy, even the technical sciences like
medicine and astronomy. They gathered around them a large
band of learned scholars who devoted themselves ungrudging]y.
(o this task of reviving the country’s interest in its great heritage.
On a similar occasion in our history, the great work begun by
the savants of the West is continued by our own scholars,
and of the bodies interested in 1t, the Indian Research Institute
of Calcutta and the Tilak and Bbhandarkar Institutes of Poona
occupy a foremost place.

We welcome in this connection another edition of the Rgveda
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text with Siyana’s commentary published by the Vedic Research
Institute® (of the Tilak Mahavidyilaya), I'oona, ‘The book is  a
way a reprint of Max Miiller's, the sccond edition of which
appeared in about 1890. The Editorial Board has taken advantage
of the opportunity to collate fresh MSS. of the text and of Sayana’s
commentary in particular and offer a cheaper edition of that great
work. Authentic publications of works fiom which the versatile
commentator quotes have also been of help while the Oxford and
Bombay editions have provided the mainspring. .\ brief list of
parice lecfiones at the beginning illustrates the nature of the
principles of editing followed. Readings different from those
adopted by Max Miiller have been noted and sometimes justified
on specific grounds.  Some errors in the text of the commentary
have also been .pointcd out—e.g., ‘ FAMAFEE,” is a quotation
introduced by the verb ﬁ\amrf#r the subject of which is WG
éﬁ?ﬁr But it actually occurs in Sabaraswamin’s commentary on
Jaimini’s Aphorisms and not among the aphotisms themselves.
The editors seem to have indeed exeicised greatl care in verifying
the statements in the commentay by referring to their o;iginal
sources. Why Grantha and Walavalam readings have not found
favour with the editors is not satisfactorily explained. " But their
importance is by no means affected as they have been noticed in
the footnotes and as a discussion on the similarities and differ-
ences in the MSS. is hoped to be done later on.  One wonders in
passing whether no MSS. of either the text or the commentary are
at all accessible in Nepal which, we learn, has lately heen not
unwilling to co-operate in such useful attempts. \While the print-
ing and general get-up of the volume are satisfactory, it is
desirabie that some more care was hestowed on the prefatory notes
and on the errata, One consistent system of diacritical marks
may be followed. (I'he elision of the final ¥, so common in
the pronunciation adopted in the North need 1tot, we think. have
persisted in transliterating Sanskrit words like Mandal for
instance.) ‘Though these arc very minor things. with a little care
bestowed upom them, they help to make any publication attractive,

In an eloguent foreword, the President appeals for ‘an
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exhaustive word-hunting’ in the Veda. '‘It is ddngerous to
follow tradition,” he declares, * even the tradition established by
European scholars, as these latter have based their interpretation
often on the authority of the ancient Indian commentators.’
What the President means is not clear : let us hope that he does
not advise the rejection of tradition altogether. One may see
with advantage what Max Miiller has to say on the value of
tradition for interpreting the Veda. (See for example pp.
xlii-xlv, Vol. I, 2nd Edn.)

A study of Vedic literature is confronted with many a diffi-
cult riddle to solve. Questions like the human authorship of the
Veda, its simple yet enigmatic poetry, the cult of the sacrifice, the
social orders, ahove all, the import of the immortal Upanisads—
are things to bafle human intellect for ever. Considerable
progress in solving these problems was, however, made in the
last century owing to a great extent to the labours of Western
scholars. The new era in Sanskrit learning inaugurated by their
advent into the field was characterized by a vigorous search for
MSS., by descriptive catalogues of MSS., by a systematic publica-
tion of works and by comparative studies in grammar, philology,
mythology, religion and the like. On the other hand, stereotyped
native scholarship, restricted to a few intellectuals, came to
be narrowed down to the study of a few subjects like grammar,
logic and metaphysics whose subtlety and technical perfection are
commemorated in aphoristic literature, Vedic studies in particular
meant mere recital of the texts=—though we must thank this system
as it has preserved the texts intact—so much so the Vaidik merited
the somewhat uncomplimentary appellation of a F=gq, Here
and there crudite scholars could be found as in every age cvery-
where. But. in general, continuity of tradition (sampradava) was
seriously hampered. The intervention of the West naturally
justified itself in the exploration of some fields that were buried
under the @édris of centuries. It cannot be denied too that
a great freedom was exercised by some scholars over there in
interpreting their new material. In their passion for ‘unpre-
judiced ’ treatment of the subjects, they failed to discern the

* meaning of the systems peculiar to this country, Buf -one
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thing remains clear that work of the proper kind §till remains
to be dohe in a large measure. It behoves the new generatibn
of scholars here to make common cause and, benefiting if possible
by methods of study enunciated by the West, try to interpret to
ourselves and to the world the glory or mystery of Ancient

Literature,
H. L. H.



EDITORIAL

WE congratulate the following on the respective distinctions
conferred on them: Mr. S, Iliriannaiya, Retired Revenue Com-
missioner—Rajasevasakta of the Ganda Bherunda Order: Mr.
R. Narasimhachar, Retired Director of Arch®ology in Mysore and
one of our Vice-Presidents—Mahamahopadhyaya; and Mr. B.
Krishniengar of Secunderabad —Rai Saheb.
e

We heartily felicitate the President and Members of the
Asiatic Society of Bengal on the celebration of the 150th Anni-
versary of that Society on the 15th of this month at Calcutta. 1t
was on the 15th January 1784 that Sir William Jones founded the
Society under the name of *‘ The Asiatick Soeiety . The name
was later changed to its present designation probably to distin-
guish it from the Royal Asiatic Society of Great Britain and
Ireland, the Asiatick Socicty’s junior by thirty-nine years. The
Bengal Society which is the parent of all the sister societies
established all over the world for research in Oriental Learning is
doing magnificent work and its issues of ‘The Journal and
Proccedings’ bear ample testimony. We wish the * Asiatick
Society ’ renewed success in centuries to come,

s

In his admirable address to the Members of the American
Oriental Society, Professor Nathaniel Schmidt discussing the
problems concerning the origin of some of the great Oriental
religions makes a brief survey of all recent discoveries in the
fields of arch@ology, epigraphy and allied subjects inasmuch as
they pertain to a study of the historicity of religions teachers.
He then selects a greup of religious founders consisting of Moses,
Zoroaster, Buddha, Laotse and Jesus and deals exhaustively with
the available material about the supposed existence of each one of
them. While it must be admitted that no strictly contemporary
record about the existence of any of these founders as a human
being has so far been brought to light, it cannot be asserted that
the absence of these can be taken as proof positive to altogether
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deny -the éxistence of these persons if not at the traditional dates
at least at some other time. Prof. Schmidt maintains that an
unbiassed investigation has already been able to discover traces
of still earlier traditions of such a character. as to enhance the
probability that in all these cases there stands in the background
a distinct human personality, however dimly seen, and different
from later conceptions. .

# % .

No. 25 of the K. R. Cama Oriental Institute is practically
the first of the posthumous works of the late Shams-ul-Ulama, Dr.
Sir Jivanji Jamshedji Modi who passed away nearly a year
ago. The Qisseh-I-ZartGshtidn-I-HindGstin and the article on
Zarathustra and Zoroastrianism in Macoudi’s X7/ab of the tenth
century A.C. are worth a study not only by the adept Parsi
but more by students of comparative religion and history. A
good deal of Sir Modi's works are still in manuscript and their
publication is awaited. .

% %

Mr. K. A. Krishnaswamy Iyer in the course of a short article
on ‘“ The System of Ramanuja’ in the /hilosophical Quarterly
for October 1933, sums up : ‘' Sankara’s position is explained.
Madhva and Ramanuja give no satisfactory reason for the exis-
tence of real evil in a real world created by a real Merciful God.
Ramanuja was a great and a good man. He whole-heartedly
worked for the cause he espoused. If he had been free from the
trammels of a sect, his high intellect and lofty views might have
enabled him to produce a system more perfect and less obnoxious
to criticism than the one with which his name must be associated
for generations without end.”’

%

A very important document relating to the reign of Akbar
from his birth to about 1579-80 was discovered some years ago in
the State Library of H. H. the Nawab of Rampur. ‘This,
however, is only a fragment of the work of Tarikh-i-Muhammed
Arif Qandahari often quoted. Mr. Sri Ram Sharma gives a
detailed table of contents of the reign of Akbar dealt with in this

fragment in the /.R.4.S. for October 1933. Students of Indian’
8
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history will be grateful to H. H. the Nawab of Rampur if the work
is published 1:1 its original form with an English translation
thereof. No Dbetter person could undertake the work than Sir
Jadu Nath Sarkar who is said to have taken a transcript of the
manuscript. N
L 3
In the same journal we would invite reference to two more
articles: ‘' The Origin of the Aryan Gods’’ by A. B. Keith
and ‘"An Interpolation in some Manuscripts of the Brhatkathi-
mafijari *’ by M. B. Emeneau of Yale University.
Mg
The following are a few details about Hinduism in Ceylon at
the present time from an article by Swami Jagadiswarananda in
the Prebuddha ARharata for November 1933 :—(1) Though
Ceylon is well known as an ancient seat of Buddhist thought
and culture, Hinduism is no less dominant in the island. (2)
Hindus in Ceylon are followers of four prominent Saivite saints
of India. (8) They are practically the worshippers of Pillair or
Ganesh and Kandaswamy or Kartikeya. (4) The pre-historic
temple of Muniswara Siva at Chilan has a lure for the Hindus
and the Buddhists alike. (5) The Sinhalese folk songs and folk
dances have close affinity with those of the Hindus. (8) Many of
the Sinhalese ancient customs, rituals and observances are of
Hindu origin.  The article in question is worth a perusal from an

ethnological point of view also.

*
* ¥

Man for October 1933 contains a descriptive article on
*The Coracles of South India” by James Hornell. ‘These are
manufactured in varying sizes according to requirements; and in
the mode of construction, also, there are slight differences.
Every little thing that is ohserved which to the local man may
seem quite the ordinary custom, if promptly contributed to some
journal, will help the anthropologist and the historian of social life
and'its development a great deal.



.Bob'f:s received during the Quarter ending
31st December 1933.

Presented by :—
Government of Mysore—
Mysore Hospitals and Dispensaries—Report for 1931-32.
Mysore Government Stationery Depot—Report for 1932-33.

Mysore Government Press and Book Depot—Report for
1932-33.

Director of Archaeology, Hyderabad—
Journal of the Hyderabad Archzological Society—1919-20.
Do.”’ do. July 1916.
“Guide to Ajanta Frescoes.
Guide to Ellora Cave Temples—by James Burgess.’
Rapport Préliminaire sur I’Interpretation des Peintures et
Sculptures d’ Ajanta—Dby A. Foucher,
Shitib Khan of Warrangal (Hyderabad Archazological Series
No. 9)—by Hirananda Sastri.
Gavinath and Palkigundu Inscriptions of Asoka (Hyderabad
Archzological Series No. 10)—by R. L. Turner. ’
Paktal Inscription of the Reign of the Kikatiya Ganapatidéva
(Hyderabad Archzological Series No. 4)-—by L. D.
Barnett,

Government of India—
Census of India, 1931—Vol, I.
Do. do. Vol. II.
—Dby J. H. Hutton,

Eastern Indian School of Medizval Sculpture (Archazological
Survey of India, N. I. Series, Vol. XLVII)—by R. D.
Banerji.

Bhandarkar Institute, Poona—

The Report for 1932-33.

Mahabharata, Facc. 7—by V. S. Sukhthankar.
University of Madras— ’

Abhidhana Vasthu Kosha of Nagavarma—by A. V. Rao and
H. S. Ayyangar.

Unadisutras in Various Recensions--by T. R. Chintamani.

The Calendar—Vol. I, Pt. I

Do. do, 11,

®
vy
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Sir Charles Todhunter, Mysore—
. Transactions of the Royal Historical Society, IV Series,
Vol. XV.
Diplomatic Correspondence of Richard II—by Edward Perroy.
Mr. S. K. Narasimhaiya, Bangalore—
+ Three Years in Tibet—Dby Ekai Kawaguchf?
History of China for 1912 : 52 cartoons—by ‘ Valdar’ and
others.

Progress Bookstall, Mysore—

wolhw

T33O,

TomR vaaﬁdnd.

2 3@_.9 .

—All ‘by G. P. Rajatatnam.

Shrine of Wisdom, London~

The Classic of Purity.
The Author—

Saarda—The Tale of a Rajput Maid—by D. M. Gorwalla.

Purchased—

Veda of Black Yajus School, Vol, 1.
Do. do. 1I.
(Harvard Oriental Series Nos. 18 and 19)—by A. B. Keith.
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NOTES ON POPULAR RELIGION IN BIHAR
By SARAT CHANDRA MITRA, M.A., B.L.

THE Hindus of Bihar believe not only in the higher gods of
the Hindu Pantheon, namely, Brahma, Visnu, and Siva, but
also in a host of minor deities, consisting of godlings and
goddesslings, whose names are neither mentioned in the Hindu
works on mythology nor are they recognized and accepted by
the orthodox Brahman hierarchy. These minor deities are not
represented by anthropomorphic images and, being mostly of
animistic origin, are of incorporeal essence. In order that they
‘may be enabled to receive the offerings and libations presented
by their votaries, they are represented by some sort of symbols.
These symbols are, sometimes, a little heap of earth called a
pindi ; sometimes, a brick placed on a raised mound ; some-
times, a log of wood; sometimes, a rough or unhewn stone;
and, sometimes, a hewn stone; or even an old image. These are
besmeared with vermilion; libations and offerings are made to
the animistic deities they represent; and, occasionally, a pair
of clogs and a small wooden seat are placed before them.

As regards the symbolising of these animistic deities by
rough or unhewn stones, I may mention here that, in the
district of Patna in South Bihar, there is a deity named
Goraiys whose worship is popular in that locality. He is &
male hero of Dusadh origin, who is reported to have been the

¥
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chieftain of a band of robbers. In the songs sung in his
honour, he ‘is spoken of as a great warrior who came from
Delhi with a handful of followers, and died fighting at
Mehnawan near Sherpur in the Patna district, where his
prineipal shrine is located. He is now worshipped throughout
the district by the low-caste peoples, and even by some
members of the higher castes such as Babhans. T'he usual
Jrepresentation or symbol of this godling is a stone or mound of
earth under a tree outside the village, before which offerings of
goats, sweet stuffs, milk and clarified butter are presented to
be taken away afterwards by the Dusadhs.

In Bihar the Barham Daiiya or the spirit of a Brahuan
who has met with a violent death, often becomes the tutelary
deity or dihwdr of the whole village. The worship of this
godling is usually carried on under a tree, very often a
banyan tree (Ficus indica), which he is supposed to reside in.
The trunk thereof is besmeared with vermilion and a mound
of earth is erecied, on which are placed clay figurines of horses
or elephants, and offerings are presented of flowers, betel-nuts
and the like. The worship is performed by a special priest
called the Bhakia, who is not necessarily a Brahman; and
sometimes, he is inspired by this deity and utters prophecies
which are implicitly believed in by the devotees.

Then, again, the district of Gaya is intimately connected
with the rise and spread of Buddhism. Here Buddha, the
great founder of Buddhism lived for a long time and promul-
gated the tenets of his religion. As the result of this, the
district of Gaya is rich in Buddhist remains, namely, Buddhist
images, chailyas or small shrines and other relics. The
Hindus of this part of Bihar have appropriated these old
images and chaityas and, after bedaubing them with vermilion,
have conferred on these the names of some deities of
animistic origin who are unknown to the orthodox Brahman
priesthood.  These new-fangled godlings and goddesslings,
under new designations, are now worshipped and prayed to
by the Hindus, especially of the lower classes.

On this point, Mr. L. 8. S, O’Malley says :—
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‘‘Images of Buddha and other Buddhistic images and
chaityassare found in temples of all kinds, under trees and
in the open air in all parts of the district (Gaya), and are
treated as different deities, lingas, etc. Such images have been
enshrined in hundreds of temples, in temples of Siva, of
Mahadeva, of Visnu, of the Sun, of Sitala, the goddess of
disease, and others. HMundreds of chaityas have similarly been
get up in Sivdlayas filling the places of lingas. But this is
simply because these images and chaityas have been found
lying about and have been utilized by the Hindus as
images of their own deities or as the linga of Mahadeva. They
are worshipped by the ignorant Hindus, not as Buddha or as
Buddhistic emblems, but as their own gods and symbols.

“In the same way, stone images of Buddha dug up in the
fields are not infrbquently set up to represent the various evil
spirits propitiated by the lower castes ; but the worshippers do
not know that they are Buddhistic images. There must be
something tangible to represent a godling or even a malig-
nant spirit, and the image is something tangible that will
gerve their purpose, as they can rub vermilion on it or pour a
libation. over it or sacrifice a fowl, goat or pig before it. In
all cases, the rites are Hindu and not Buddhistic, and no
traces of Buddhism are visible. At Bodh Gaya, it is true, the
large stone image of Buddha on the ground-floor of the temple
is worshipped by some low-caste Hindus in the neighbourhood ;
but this is a recent innovation and no orthodox Hindu thinks
of doing so or regards the worship as anything but incon-
gruous and spurious. In Gaya, as in other parts of Bengal,
Buddhism is dead as a separate and current religion. It was a
branch that sprouted from the tree of Hinduism, grew vigorous-
ly for a considerable period, and then withered off.””* Then
again, in North Bihar, especially in the district of Champaran,
the Hindus have appropriated the famous edict- pillars erected
by Asoka, the great Buddhist Emperor of India, dubbed them
with Hindu names and worship them with Hindu rites.

* Vide The Gazetteer of Gaya. By L. S. S. O'Malley, I,C,S, Calcutta: The
Bengal Secretariat Book Depot, 1908, Page 74,
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At the village named Lauriya Araraj in the.district of
Champaran, * there is a famous edict-pillar which (is wor-
shipped and prayed to by the Hindu villagers on every day
and every month of the year, according to the worshipper's
sweet will and pleasure. It is known to the villagers of the
locality as Bhim Singh Baba. But the officiating priest and
several other people of the neighbourhood stated to me that
this godling was called Bhim Bali Baba or the godling named
Bhim the Strong.

Although the Asoka-pillar standing in the village of
Lauriya Araraj is called Bhim Bali Baba or ‘‘the godling
named Bhim the Strong ’’, there are two other pillars (erected
by the Emperor Asoka) in the district of Champaran, which
are called Bhim Singh’s staff or lathi.

Of these two pillars, one stands in the village of Lauriya
Nandangarh which is situated in the Bettiah Sub-division of
the district of Champaran and lies at a distance of fourteen
miles to the north-west of the town of Bettiah. This pillar
is also worshipped and prayed to by the Hindu villagers of the
locality under the belief that it is a phallus or lingam. They
call it Bhim Singh’s staff (or lathi) and present to it offerings
of sweetmeats and fruits.

The other Asoka-pillar stands in Manza Rampurwa, a
village situated close to that named Pipariyd which lies at a
distance of thirty-two miles to the north of Bettiah. The
Tharus of the locality call this Asoka-pillar by the name of
Bhim’s lathi (or staff).

On a careful examination of the cults connected with the
Asoka-pillars at Lauriya Araraj and Lauriya Nandangarh, I
find that they are characterised by the undermentioned
interesting features :—

(1) A Buddhist memorial or object of great historical
interest has been looked upon with feelings of great veneration
by the ignorant Hindu villagers of the countryside and has
been gradually adopted by them as an object of their worship.

(2) Legends have been fabricated by the aforementioned
Hindu villagers, whereby the origin of these stone pillary has
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been very .fancifully explained by the supposed connection
thereof with a hero of the great Indian epic, the *Mahabhdrgia.

As regards the point No. (1) supra, I may state that the
evolution of the cult of the pillar-godling Laur Baba is most
likely to be attributed to the fact that, after the fall of
Buddhism, the Hindus removed from the pages of their
Puranas all historical accounts of Buddhism that were embodi-
ed in them and, at the very same time, altered all the legends
and traditions of the country with the object of effacing all
traces of Buddhism from the chronicles of India. In this
connection, Dr. Dinesh Chandra Sen says:—

“In the temples, the images of Buddha were still
worshipped, but the priests called him by the name of a
Hindu god such as Siva or Visnu. In one place, I found an
image of the Buddha worshipped under the name of the
feminine deity Chandi. In the temple of Tilabhandesvara at
Benares, a very glorious image of Buddha is called Jata-
sankara or ‘Niva with knotted hair’. The Jatd or knotted
hair is nothing but a fig-tres under which Buddha attained
Nirvana. Though the Buddha is recognized by the Vaigna-
vas as the ninth incarnation of Visnu, the IIindus did not
tolerate his worship or anything connected with Buddhism in
this country during the early days of the Renaissance.”*

Another characteristic of the popular religion in Bihar is
the worship of natural phenomena. I have come across only
one instance of it. The Pasis of Bihar earn their livelihood
by drawing toddy from the palmyra-palms by tapping the
crown thereof and by selling this toddy. It is characteristic
of this caste that they worship or present offerings to the cast
wind for the purpose of obtaining a copious flow of the toddy
wine from the palmyra-palms they have tapped.f

* For a fuller discussion of the cult connected with fhe Asoka-pillars in the
district of Champaran, see my paper entitled: Studies in the Cults of the
District of Champaran in North Bikar, which has been published in 7%: Journal
of the Bikar and Orissa Research Society for March- June 1924.

t Vude The Gazettecr of Patna. By L. S.S. O'Malley, I.C.S. Revised
Edition by J. F. W. James, I.C.S. Patna: Superintendent of Bihar and Orissa
Government Printing, 1924, Page 57.



IS THE ADVAITA OF SANKARA
BUDDHISM IN DISGUISE?
By G. V. BUDHAKAR, B.A. (HONS.)
(Oontinued from Vol. XXIV, No. 3, p. 265)

SIDE by side with the Pancharatrins there are the Bhagavatas
referred to in the Harsacharita (8. 5, p. 220). Can they
be those, who unlike the Pancharatrins, were liberal worship-
pers of Visnu and who professed the Advaita of the type,
which Sankara maintains in philosophy and followed
<@’ and ‘g7 in life. Sankara calls his system, ‘\yrrad Ag”
thrice (18. 48) and ““3figfgs gz’ (13. 31) in his commentary
on the Bhagavad-Gita. He is very near such a school. In his
commentaries there are references to “Frifesar” and “fFeggiqar”’
(.3, W 4. 24; 7.9, W 1.3.14, 1.2. 14,1, 2.7, 3. 3. 9,
4.1.8,4.1.5; 8.3, w.8.1.1,6.16.2 or 3; 3. 3q1.3. 4I.
1.3.1,8.7.8,t0 aaw 5.1.1; & <. 9. 1.6.1,1.8;
9. 3. ¥I. 5. 2). He begins his commentary on the Gita with
great regard to Sri Krsna. Yet his open mind is prepared
to respect the old Vedic ““dergagst” (w114, 7. 4. 9. 2. 10) a8
it is stated by him in his commentary on the Kenopanigad
(1. 5. qgwrsy) thus :—3qrex: Feod=ga: g7g: i a1 a5 TREgagH 1.
Besides he has composed many hymns in praise of different
gods and goddesses. Prior to Sankara there was such a school ;
because the Vaikhanas Gri. Sutra, which is referred to by
Vidvarapa (Ya. Sm»i. Com., 3. 3. 46) and Medhatithi (Manu
Smri. Com., 6. 21) is completely monist in philosophy and is
devoted to Visnu (Vaik. Gri. Satra,1.9; 4.10; 1. 5; 1. 7;
2.4; 3.7). In 8 9 it says that the Advaita is the highest
end :—

SPTYTATHAT AT Jrear J3at"%d FITFAAANAN Fgr=2-
AIATAEAIIGF T SNRAGSATS g WA |
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This school might be of the Vaikhanasas or Bhagavatas.
Anandagiri in his Sankeravijaya has the following verse,
which refers to these Vaikhanasas:—
TR WATAATET JET: qEERTEo: |
FEFE(: FALAT: ST a1 Far \ oh. 6.

It is not known what the source of this verse is but from the
reference given just now the distinctions among the Vaisna-
vas arc clear. The Pancharatrins alone were not the Vaigna-
vas nor ‘“ yix '’ was their special property. They say that
Sankara is a dry philosopher and a cold logical juggler. If by
““ufw ’ they mean that it is unbridled sentimental excess
Sankara is not surely a devotee of that type. In him reason
and sentiment are combined and well balanced.- TIe has
reasoned faith. The different poetic and pathetic appeals he
makes to religious aspirants sound like impassioned prose.
They are both mystical and sincerely devotional. They are
in his commentaries on the Brihadaranyaka (4. 3. 35; 4. 4. 2),
Chhandogya (6. 11. 2), Mundaka (1. 2. 12; 3. 1. 2), Ailareya
(2. 1), Prasna (5. 1-2; 6. 8), Katha (6. 1), Bh. Gita (10. 11),
He accepts the necessity of “®iw’ or “@yinarEar” to as a step
his Advaita. This is clear from his following allusions:—

WIRRIATE FEIaiwT 1+ W, . w7, 10. 11,

SAAEIAOIANGA: | 7. G, W1 3. 4. 38.

s R afqarmarEy weeAaigagwE | 9. 9. AL 5. 2.

qEFYEE FANIAGE HGEATEIC -+ - - W |

g. 3. I, wr. 1. 4. 10,

iy AFIREERt AN Sw AFA ) T3 5. 1. 1,
ITis hymns are famous for their ardent devotion. He combin-
es in him deep philosophical thought, subtle reasoning, and
acute as well as constructive dialectic with the simple poetical
pathos of a true devotee. As a philosopher he handles the
most abstruse and philosophical topics with masterly ease and
accuracy. His remarks as a serious metaphysician and con-
structive philosopher are illuminating and instructive in the
following lines :—
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d g AqUSHETAAT ST0ARa | g, o7, I, 1. 4. 4. 7.
7 T TRGNSIORAAA FTAG T acqATIAA 1. . . .
so o SAT T GUAIIST: - - - - qrET: TEARGAT |
g. 9. 3. 91.1.4.10.

F JqTHITE qIFAT WOl geg 1 W, . . 4. 18,

There are similar remarks in his commentaries on the
Prasna (6. 3) and Mandakya-Karika (3. 17-18) Upanisads.
In all these, he is definitc and unequivocal. He always
breathes sane and healthy reasoning. His style also is simple
yet grand, and graceful and full of perspicuity. Here we
cannot but quote the words of an eminent Indian scholar:
‘¢ Fascinating, weird music; lucid, chaste, powerful, balanced
expressioﬁ; universal, unsectarian, fearless, loving expression;
—these are some of the characteristics of his varied literary
style. He was a real master of the philosophy he preached ;
he can express it in half a verse or a quarto volume of many
hundred pages. He would readily break a lance with any
adversary, atheist, materialist, ritualist, magician, ascetic,
Yogi, or Tantric”.* The charge that a philosopher can never be
a poet or in other words ‘“wxiw’’ cannot be reconciled with
‘¢ g1 7’ in life is stoutly disproved by Sankara and Madhusiidana
Sarasvati. The latter was the author of sfzafgfz and wixse@ga.
We bhave dealt with this point here at great length to disprove
the belief held in some quarters that Sankara in his dialectical
zeal has thrown theism overboard. IIe accepts it as a neces-
sary step but does not exalt it at the cost of the Highest Ideal.
From the foregoing discussion, it must have been clear that
the Sutrakar’s main responsibility was to codify the teaching
of the Upanigads in its entire aspect and that of a commen-
tator to elucidate and give the exposition of the same. If
both of them have achieved this task satisfactorily they are
held authoritativé. They have no independent value. Their
codification and exposition should make the nearest possible
approach to the teaching of the Upanigads. We have shown
above that both the Sitrakdr and Sankara have discharged

* M. N. Dvivedi’s /mitations of Sankara, Intro., p. ix.
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their duties quite ably and faithfully. The commentators like
Bhartrprapancha, Bhaskara and others have laid®great empha-
sis on qualified monism and distorted the passages, which go
against their view. It is also brought to notice that the
Pancharatring tried o superimpose their views on the sitras
although the Siutrakar directed his polemics against them.
What then was the view of the Satrakar as understood by the
people beginning from the Vaidesikas down up to the
Pancharatrins, whose views he attacks? Many modern
scholars think that on account of the sketchy and enigmatic
wording of the sitras it is very difficult to find out the original
intention of the author or to come to any definite conclusion.
If this is really so, no interpretation of the sutras which they
give can be meant by the author. The different schools, which
the author critivizes, are unanimous in ascribing a definite
view to him when they attack him in their works. All of them
agree with the view that he is systematising the Brahmadvaita
of the Upanisads. This is what Sankara expounds. The
author of Vyasatatparyanirpaye has dealt with it to- some
extent. But he has omitted the Buddhists and Jains.

It is necessary to make the philosophical and religious
outlooks of both these schools clear so that we can understand
the baselessness of the charge that Sankara's philosophy is
simply Buddhism in disguise. Those, who bring this charge,
are realists. They want to keep for ever the distinction
between subject and object. They are afraid of the idea of
getting themselves merged into the Boundless lest they should
lose their individuality. They want that God, the world, and
individual souls should be three distinet realities for ever.
They are satisfied with this lot and question the possibility of
any standpoint higher than this. In short, to them taste is
truth. They want to read reality in terms of their taste.
This they want to emphasise as ultimate and final. But
Sankara says that truth is not always pleasant or agreeable,
Those who have not got sufficient moral equipment and
mental ability should stick to this goal. But those, who have
keen and penetrating intellect, complete ethical preparation, .
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and a heart that is full of noble sentiments at.once take
up ,the high¢ jump and merge themselves into the Eternal
to gain immensely and immeasurably. In his commentary
on the Pra$na Upanisad (4-10) Sankara thus observes:—
7%g FaAE (7:) @95 1, To him truth is not momentary
emotionalism limited by narrow individualism. But it is the
eternal and never-ending Bliss Itself with which one can
never part. It is perfect Bliss, Knowledge, and Existence.
He arrives at this with the rigorous logic of philosophers and
the highest mystical experience. At this stage the proper
interpretation and import, of scriptural passages are actually
realized without the help of learnedly ignorant explanations.
Thus the triology of the highest spiritual experience, the
absolutistic scriptural passages in the Upanisads and other
works, and the logical transcendentalism ‘of philosophers
stands on an invisible and unimpeachable height where the
attacks of realists and theists are aimless and misdirected.

This dizzy height is bound to be negative and unrealiz-
able for ordinary men. Sankara anticipates this objection in
his commentary on the Chhandogya (8. 1. 1) :—

R weuamsd @ WANEgd a@ A-3gSAmaRg aRng |
When the realists and theists confound the standpoint of
Sankara with Buddhistic nihilism and dry idealism, they mean
it in this sense. We have already made the subtle and meta-
physical distinction clear. Unlike the two Buddhist schools he
accepts the relative reality of the world. IIe neither establish-
es nor demolishes the question of creation. Ie accepts it as
it is but the ultimate inquiry, he says, is beyond human reason.
It is, therefore, wise to realize the Brahman, the fountain-
head of all mystical and metaphysical goal, where the
question of dualism or causation is mayd. It is no use
indulging in aimless speculation. IIc observes:—

siTRIfEETa qaR@TE SAngs qeaia giwa: |
|f. & A1, 4. 30.
In his commentary on the Brhadiranyake (2. 4. 11) he gives
the dissolution of the external world as “ fFyywr gsgmHq:
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' and then proceeds to do the same in the case of the subjective
one as,’ srEfyai sn@fas gigga®:’. This could mot have been
possible had he not taken the internal as well as external
worlds to be relatively real. His words are clear and definite.
In spite of all these evidences if the theists were to persist in
levelling the charge, it is not the fault of the Advaita as it is
not the fault of a post if a blind man gets his head knocked
down against it. Iis systematic and eclectic genius has made
him embrace all the lower ideals and aspirations according to
necessity and sincerity before realizing the Vedantic consumma-
tion. It is just now shown that < i’ is accepted by him as
a step prior to “g”’, He goes a step further and accepts Vedic
ritualism as the first step in religious life before one has
devotion. It should be observed disinterestedly. He speaks
of this thus,

Ud FHEOSARFAFIAATE: | . A0 . WL 4. 4. 22,
wEEEEE T FFAET FAN A4TE@E 1 Bh. <. WL 6.11.3,
Side by side with this he advises moral virtues in Br.
Sulra Com., 3. 4. 26-27. ¥ec is also aware of the fact that
there are many who do not take religion seriously. They
are satisfied with give-and-take ethies. They may direct
Vedic ritualism to that purpose to fulfil their various worldly
expectations. He says,
YT {§ g F@AgE: | . 3, AL 4. 5. 15,
Thus they can be active and obliging members in society.
Sankara takes into consideration the diversity of human
nature and has meted out religious ideals to that effect. The
following quotation makes this point clear:—
AEIRGENATITIATATLT QrAGIITGIIIATATFRIT ITRATT
(amas) g, A1, 9, W1, 2.1,20,
Even in the case of asceticism or g=xyrg his views are worth
noting. He leaves to aspirant’s sincerity, earnestness and
ability to bear the burden of the rigid view. He observes,
ARRIRIRALIFAIAAFAIAIAAT sFeafgwerHaTRasaaaaiy-
HT %= | 3. 1. 9. W, 4, 5. 15,
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He does not enforce it on all alike. Whenever he attacks
the ¢ ammﬁqgaz{qrq » he means that it cannot be reconciled
with the highest mystical experience in Saméadhi. In his
Chhandogya Com. (2. 31. 1) he gives the meaning of ¢ Fsgzy "’
according to his view and compares it with those of others.
The question of quietism or activism is of different values.
Activism is alright for socio-political and such other affairs
in life. But the highest mystical and metaphysical goal
is perfect tranquillity and grand serenity. If we examine
all the passages in his Com. on the Bhagavad-Giti (2. 10 and 21 ;
3 Intro.; 3. 20; 4. 15; 4. 18-24; 5. 1 Intro.; and 18. 66)
we find that he strongly combats the view that rituals are
necessary when one has realized the highest goal. To reach
this stage, he says, actions either spiritual such as ritualistic
performed disinterestedly or secular such as charitable and
social arc absolutely necessary. In the Bhagavad-Gila Com.
(3. 27 and 2. 46) he maintains that,
FAM  @EwI wwehaior ; and  GERASIAHGITECHE

FAOT AMTFAT FITSONY-ATROHATATT B FA=97 |
A liberated soul may work to set an example or for the
gpiritual good of humanity. But its activity is not ¢ g
in the technical sense; because it has lost all the force of
attachment though outwardly to the ignorant it might appear
to possess it. In spite of all this it is not bound to under-
take any activity; because it is beyond any interdependent
obligation, self-aggrandising motives, and idealized human
interest. This should not be stamped with the stigma of
pious indolence. Sankara has clearly stated this in his
Chhandogya Com. (2. 23.1; 3. 6. 2),

FEARRSAAA] AFJACTTR: QST FLFIL: AATEAr-

o | and F  @EcaRadl wagval swaEt  Frmig:

3% T
Man can serve humanity not only physically and mentally
but spiritually as well. In the third case he transcends both
indolence and activity. Milton rightly remarks that, ¢‘ They
alse serve who only stand and wait.”” These are three different
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‘standards .of values. Sankara never disturbs them. His
comprehensive and all-embracing outlook can be seen when we
read his Brhadaranyaka (2. 1. 20) and Bhagavad-Gité (13. 2)
commentaries. He never asks to unsettle anybody. Let one
stand where one desires and deserves. From there let one
follow the ideal which suits one. Sankara has given the
ladder of religious evolution ascending the steps of which
in the proper manner one can reach the highest ideal. He
grecets all according to their sincerity. He rejects none. He is
a practical idealist. e is not prepared to make the highest
ideal popular. He is fully aware of the line, “ ggm a§ 7 &
fgd g1”. He says that there may be some exceptional people,
who can realize the highest idecal without any external help
(Z'ai. Up. Com. 1. 11, Br. Sut. Com. 3. 4. 38). 1In the case of
the majority, cultural and socio-religious conventions are of
great importance. He is, therefore, not merely ascetical and
other-worldly. His conception of * g ’’ includes social well-
being also. This is in his Bh.-Gita Com. 4. 7 and 4. 1 where
he says, :

“uqfm & amuay ewwe sirEmggarTaaEae

“ gEIwy AAies STaRTsAgasg 1
To safeguard the double interest, he believes not only in
soul force but in martial force also. We have dealt with this
outlook of Vedicism in life and religion while comparing it
with that of Buddha. _Sankara has faithfully and properly
interpreted it without dragging it down to lower and mere
utilitarian purposes. In spite of all this il one were to call
him a hidden Buddhist it is simply betraying one’s prejudice
againgt him. It means that, ‘‘ Prejudice prevails where judg-
ment is lacking.”’

I

Since the introduction of modern research and com-
parative study a new outlook is coming into existence. The
methods and arguments of this study are fine and fascinating.
It takes into account the historical evolution of religion and
philosophy. It lays emphasis on induction and generalization.,
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It has infused a new spirit into chronology. This new critical
method has démolished many a chronological absurdity. Rightly
has it shown that by neglecting the question of time and
authorship, orthodox scholarship has created a chronological
chaos. These things, though culturally unimportant, have
some value for the sake of historical accuracy. It has made
men think before they accept anything. Blind and supersti-
tious faith is blown away. Thus far we can take it as our
guide. But when it goes a step further and tries to enter
boldly and presumptuously into regions which are foreign to
its activities, it is necessary to be free from its alluring airs
and to expose its worthlessness and shortcomings. Its main
defect is that, as yet, it is not convinced of the fact that
behind the historical vicissitudes, in religion and philosophy,
there is the under-current of culture ever present. The per-
gonality of modern ecritics often gives a different colouring to
facts. This fact is noted by Oswald Spengler in his Decline
of the West, where he observes, ‘.... present-day historians
. ... believe themseclves to have already grasped History, the
happening, the becoming self. This is a prejudice common to
all who proceed by reason and cognition as against intuitive
perception ”’ (Vol. I, Intro. p. 48). He further observes, *‘ But,
even to-day, it is only forms of it that we know and not the
form of it, which is the mirror image of our own inner life ”
(ibid., Intro. p. 16). According to the exigency of time different
elements in religion may predominate as far as their external
or social application is concerned. But the main thought is
always there. If this is not borne in mind, mere historical
study means nothing more than putting together disconnected
pieces, There may be great art but there would be no heart.
Mere superficial observation and cataloguing are neither here
nor there. Orthodox scholarship treats of being without be-
coming; while this scholarship speaks of becoming without
being. Both are partial and imperfect. Again with the help
of its petrified outlook this scholarship dissects different
geriptures in the world to pieces and tries to allot different
.periods for their composition. Thus it tries to trace the
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origin, growth and development of a particular religion.
What dees not stand to its test is declared as an interpolation.
We do not absolutely deny the possibility of interpolations.
But it makes one suspect the motive and sincerity of this
scholarship when they are intentionally invented. With the
help of its present attempts if it tries to maintain that
religious growth is necessarily chronological we have to assert
that it is in the infancy of its activities and achievements,
Even in the Vedic period there were men as highly advanced
in spirituality as Sankara and Buddha. The question of the
first beginning is unknown to Indian culture. It believes
that every evolution is followed by involution and wice versa.
The whole current of religious life may run, at times, smoothly
and silently due to its influence and popularity or, at times, with
vigorous self-exptession and pristine purity due to the opposi-
tion from other contending forces or several corroding and
disintegrating factors, that are acting against it on account of
its being misrepresented in the hands of its later followers,
wanting in sincerity and steadfast loyalty to the ideal aimed
at. But the dynamic self-expression and reassertion of it in
the hands of any illustrious and towering personality is not a
sudden appearance without any connecting link or continued
historicity. Intuitive experience takes ifts stand on the
Highest Ideal and systematises all the other aspects as the
different stages leading to ‘It . They are truo for all times
and climes. In the absence of this inner and deeper under-
standing the so-called historical criticism at the best can be a
mere patchwork of meaningless jargon and learned uncertainty.
The author of Vakyapadiya says the same thing in the
following lines : —
gRETAIZAAT A SHRTaEar |
sgaATaTA A T gea: ) 1. 42.

It is true that this scholarship made men think. But it does
not seem to hold that in matters that transcend thought mere
thinking stops short of its boasted claims. With the help of
keen reasoning it has knocked down faith. But it has not
substituted in its place anything that can give permanent.
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satisfaction, solacg, and salvation. In its comparative zeal
this scholarship is often satisfied with apparent similarities
and external data. As in the West so here in India it under-
stands that different philosophical views are cold logical
dogmas shorn off from their spiritual and ethical implications.
But the moment they call their interpretations purely logical
their spiritual claims are gone, because logic can never lead
one to definite results in spirituality as the following line
remarks :—g% ﬁam"(a fasr: 1. Its realization gives the greatest
reward that surpasses all strength and joy. It means that
knowledge is power. Sankara in his commentary on the
Kenopanisad (2. 4) says:—
FAHT FIT AR, qAGZEIAANEAAIENEG A7 79 T
FwmETaEg
On this ideal depend many questions of vital importance.
It is the standard of religious values that justifies the relative
merits of any philosophical system in India. Logically no
system can be perfect or faultless. Bhartrhariin his Vakya-
padiya says to the same effect thus:—

AAAGUATISTT: FASIARA: |

AMFRA AT o 1. 34,
It is not, therefore, unnatural if the followers of orthodox
commentators look upon these modern authorities as utterly

hopeless and- unreliable guides in their field. Saukara says
the same thing thus:— ’

FEFAAEAmENRA qEasy Sagug: 1 W, . W 13. 2.

There is the other line of orthodox commentators who
systematise the different stages of spiritual progress and bring
out the Highest Ideal more clearly. All the previous stages,
they say, are different steps leading to it. They sort the differ-
ent passages of the Upanisads, Brahma Sutras and Bhagavad-
Gita and interpret them so as to make these stages of realiza-
tion clear. These stages cannot be called inconsistent or
absurd ; because experience justifies them. Mystics demon-
. 8trate them. These commentators say that consistency is true
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as far as-thought is concerned and magntain that all the
systemssof philosophy in India, either Vedie or sémi-Vedic, do
not take their stand purely on discursive reason. They take
the help of logic to make their mystical or metaphysical
position intelligible as Sankara observes :—

oo

- iy - . ~ ~ o~ ~
JFFAIdaTINFARAT AR g efa thug=aas|n:,
g anpFIArRgAo | §. 9. ¥ 6. 3.

He strictly follows this other line of commentators.
Modern scholars should better take the orthodox commentators
a8 their guides in cultural questions if they are spiritually
serious and not indulging in intellectual pastime. In this
connection we quote the words of M. Paul Masson Orsel, an
eminent French Orientalist of reputation who read his paper,
‘““What Contemporary Europe can learn from India?”’, in
French at a meeting of the Schopenhaur Society in Germany.

“ Again our historical method which Indians learn from
us because it tends to reveal to them their own past, also
often appears, in many directions, in discord with the prinei-
ples of India. Sometimes summary and somotimes hyper-
critical our method often judges the Iast on the basis of
Western standards and estimates the past on the basis of the
present. Too often this method slights the historical element
in traditions, because it was considered by us as a war engine
against tradition. Too often if projects our peculiar obsession
and pseudo-scientific postulates into other milieus. Thus,
because we are convinced that things are in a state of evolu-
tion, wo shut our eyes to the relative fixity of Eastern
Societies, and we wish that questions of chronology may have
as much importance in Asia, as in the last few centuries in the
West. Owing to our indifference to religious values~ we
appraise only the linguistic significance of religious texts, and
hence we reach but the letter and not the gpirit. India does
not excuse for this fault, which is all the more serious in her
eyes because we appear to boast of knowing India better than
Indians themselves.””*

* Prabuddha-Bharata, p. 36, Jan. 1930,
2
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For the purpose of this paper we have relied on Sankara’s
genuine works, viz., his commentaries on the Brahms-Sitras,
Bhagavad-Gita and ten principal Upanisads and Upadesasahasri.
It is not possible to say anything definitely about the other
works included in the Vani Vilas Memorial Edition. Asregards
his Vakya-commentary on the Kenopanisad we have our
serious doubts although Anandagiri has ascribed it to him.
On the passage  gafaagei (%. 3. 4. 7)” Sankara in his Pada-
Bhasya says, ‘salt sapr: qeARAT: g4 ar . This is quite in
keeping with the context. But the Vakya-Bhasya remarks
“ mgir AgOrSrqeTAsgr, . This interpretation has nothing to
do with the context. One of the commentators, who preceded
Sankara, "while commenting on “qIsd mEfImE” (7. T,
1. 1. 1.) gave such an interpretation. But Padmapada in his
Panchapadika rejected this as absurd in the following lines:—

a7 AT AGTR@AAATLT (A,

T @y AMOIAAIRE oG g@FEEAR Sa@anaa - P 64,
When Padmapada in the presence of Sankara discarded this
interpretation, it is unnatural to expect that Sankara should
accept it in the Vakya-Bhasya. Sankara also rejects this
irrelevant explanation thus :—

AT T 7 ARWVTD @A FASAY | 7. g, 9. 1.1, 1.
It, therefore, follows that the Pada-Bhasya is his genuine
work and the Vakya-Bhasya is from the pen of somebody else.

We have exhausted all the available information on this

subject, and we hope that critics and scholars will throw
fresh light on this subject.

The heading of this article is suggested by five articles,
viz., MeqE ag garE ! (A0 ZAB siw 1925), The Mayavada
(Jn: of the Department of Letters, Vol. XIX, 1929, pp. 76-78,
Cal. Uni.), the ‘Schools of Vedanta ’’ (pp. 30-40, the 3g=3 &q
L ire aia'.), “ Vedanta Vindicated *’, Trichinopoly (Q.J. M 8.,
Vol. XXII, p. 497). But they have not treated the subject in
full details. Hence this attempt to treat this subject systema-
tically and exhaustively.



DATE OF “ISHTASIDDHI”—II
By C. HAYAVADANA RAo, B.A., B.k.

IN the first part of this article I suggested that Ishiasiddhi
should have been written somewhere about 1050-1100 A.D.
The note in which this deduction was first made was drawn
up in November 1931, and in publishing it in a recent issue
of this Journal, T have advisedly not altered its substance.
Since then Mr. M. Hiriyanna has published his contribution®
on this identical subject in a recent issue of the Madras
Journal of Oriental Rescarch (Vol. TV, October-December
1931, 323-332). He very kindly furnished me with a MS. copy
of his contribution in advance and T have had it and a reprint
of the published article, also courteously forwarded by him,
under study for some time now. TIn this part of my article
on the same topic, I propose to examine at some length Mr.
Hiriyanna’s conclusion that there is reason to believe that the
author of Ishlasiddhi should be set down to about 850 A.D.
The main grouuds on which Mr. ITiriyanna bases his conclusion
may briefly be referred to here. Ile states that Ramanuja
draws his eriticism of the Advaita System ‘“solely from
the Ishtasiddhi and accordingly should have been fully
acquainted with that work. Not only is this inference
possible from a study ol his maha- parva-paksha but also from
the very ¢ phrases and turns of expressions which Riméanuja
takes from the Ishlasiddhi’’. *‘The word Anubhali,” he adds,
‘“which he (Ramanuja) so frequently uses in this connection
in the sense of Brahman is taken from it.” Mr. Hiriyanna
further quotes the authority of Vedanta Désika, a commentator
on Ramanuja, who belonged to the fourteenth century A.D.,
in confirmation of this view. Vedanta Désika in his Ta{iva-
tike, an incomplete commentary on Ramanuja’s Sribhashya,
cites the first stanza of the Ishtasiddhi and,remarks that the
maha-pirva- paksha of Ramanuja is in accordance with the
arguments put forth in it. Mr. Hiriyanna also cites other
references to Ishiasiddhi but none of these except one carry
us further back than Ramanuja. The exception refers to
Yamunédcharya, described as the paramagurw of Ramanuja.
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Yamuna quotes the first verse in Ishtasiddhi and attempts
to-refute the position taken in it. It is this very werse, as
stated above, which Ramanuja also notices in his Sribhashya.
This reference helps us, as suggested by Mr. Hiriyanna, to
shift the existence of Ishiasiddhi as a work of known authority
to Yamuna’s time, say 1100 A.D.,'* Raméanuja having

18 Yamunichirya is said to have been horn in the cyclic year Dhitn, Kaliyuga
-4017, at Viraniriyanapura and to have died at Srirangam. The Zengalar Guru-
paramparai (Kdition, 1880) states that he lived for 125 years. The Prapannam-
rita describes him as the son of Isvara Bhatta and Ranganiyaki and gives Kaliyuga
3657 as the year of his hirth. The difference between these two authorities,
as regards the date of Yimuna’s birth, is 360 years. As the beginning of the initial
year of the Kaliyuga era has been placed on the 13th February 3102 B.C., the first
of the dates mentioned above works out to 915-916 A.D)., and if Yamuna did live
125 years, he would have survived into 1040 A.D. The date given hy the Prapasn-
namrite (Kaliyaga 3657) works out to 535-556 A.D., which seems too early for
him. As Yamuna in his S:dd/i Traya refers to the Chola king reigning in his
time as the all-powerful Samrat ( Vatha Chola nripak Sam:iat dvilive'sti bhutalé,
etc.), it is possible to fix his date, within certain possible limits. It has been
suggested that the Chola king referred to should be identified with Rajarija the
Great, who raled from about 985 to 1013 A.D. [See T. Rajagopalachar’s Farshnaziie
Reformers of India, p. 36 ; ** Yamunachirya,” /ndian Revicwo, 1X (1908), p. 585,
¢! seg.] This would separate him fiom Riminuja, his disciple’s disciple, by about a
century. But as tradition describes Yamuna as a contemporary of Rimdinuja and
makes the latter his successor at Srirangam, this cannot prove acceptable. The
Chola king referted to in the S:dd%i 7Traya should, thercfore, have bern Rijéndra-
Chola I, an equally © great’ Chola king, who extended the Chola Empire to
Bengal, Cential Provinces, Kanauj in the Ganges Valley, Assam, Pegu in
Burma, Sumatra and Java and even sent an embassy to China, and was thus really
a great Samrat, fulfilling more literally the impressive description of Yimuna than
even his father. Rijéndra-Chola I ruled from about 1013 to 1045 A.D. (See
Mysore Gasetteer, New Edition, I1.ii.). This would separate him from Raméanuja
by about 59 years (taking that Ramanuja was alrealy in existence in 1104 A.D,,
the initial year of the reign of Vishnu-Vardhana, the Hoysala king). ‘This date
would make Yamuna an elder contemporary of Riminuja, as described in the
traditional accounts of his life enshrined in the Vaishnavite works above referred to
The date to which we should assign Yamuna would thus be about 1100 A D.

Mr. Rajagopalachariar writes in his Vuiskuamte Reformers of India (p. 36)
as follows :—*‘ The SidAhi Trayris quoted frequently by Riminuja and no doubt
was laigely the basis of his able refatations of Sankara’s views in the S)i
Bhaskya.” This does not appear to be strictly correct, for Yamuna is not
mentioned by name by Rimanuja in his S»7 Bhdskya. Though this is so, it is clear
he was aware of Yiamuna’s writings and in his Sr»i Bhdskya uses Yimuna's
arguments to advantage. He adopts his views rather than differ from them.
On the other hand, he mentions Yadavaprakdsa by name but dissents from
his views,
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“elonged to the period of the Hoysala king Vishnu-Vardhana,
who rulgd from 1104 to 1141 A.D.?® These *citations .in
Ramanuja and Yamuna, adverted to by Mr. Hiriyanna, enable
us alvo to infer that Ishtasiddhi was, about the beginning of the
twelfth century A.D., a recognized text-book on the Advaita
doctrine. The fact—mentioned by Mr. Hiriyanna—that
Mankhaka notes, in his work S rikantha-Charita, a contemporary
commentary on Ishiasiddhi, indicates the wide vogue Ishta-,
stddhi had attained to in Northern India as well about the
twellth century. Such a position could have been achieved
by it only after some gencrations of scholars had studied it
and promulgated its teachings in North and South India.
1t would not be extravagant if one allowed hall a century
for its attaining this extensive popularity. This would suggest
circa 1030 A.D. as the latest date for the work.

So far Mr. ITiriyanna is, I think, on firm ground. But
when he proceeds to assign on certain other grounds, presently
to be examined, the work to about 350 A.D., it has to be
remarked that that is an impossible date for it. This .sug-
gestion is based on four independent data. The first of
these is that as the author of Ishtasiddhi quotes twice from
Surésvara’s works, one of the quotations being from the
latter’s Naish-Karma Siddhi (IV-53), he ‘“cannot be earlier
than 850 A.D.”, Surésvara being reputedly a puapil of
Sankara. He cannot certainly be ‘‘earlier’ than 850 A.D.,
out the practical question is how much later than Surésvara
was the author of Ishtasiddhi. Obviously an author who
quotes another may have come long after him or immediately
after him. To state that his date is between 830 A.D. and
11590 A.D. is no doubt unobjectionable but it does not help us
to any extent to settle the point whether he was nearer “the
latter or the former date.

The second of the data adduced by Mr. Hiriyanna is that
as Sarvajiiatman, a disciple of Surésvara, refers, according to

20 According to tradition Rimanuja was born in Saka 939, which cor-
responds to 1017-1018 A.D., z.c., 87 years before the initial year of Vishnu-
Vardhana's reign.
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certain commentators on his Sankshépa-Sariraka, to the’
Ishtasiddhi, ‘and as the author of the Ishtasiddhi quotes
Surésvara, as stated above, then it is inferable that all these
three authors—Surésvara, Vimuktatman and Sarvajiidtman—
‘“ should have been contemporaries”’. Mr. Hiriyanna suggests
that ¢ probably they were ”’ contemporaries but as he concedes
‘“ that it seems somewhat risky to draw such a conclusion on
the basis of what is stated by commentators who wrote several
centuries later”’, there is, perhaps, no need to pursue this
point further., As a matter of fact, however, the original
contains—as pointed out by Mr. Hiriyanna himself—‘ only the
gencral expression mukli-kovidah, ¢ those who are well versed
in the knowledge leading to release’.”” The commentators of
Sarvajuatman, including Madhusadana Sarasvathi, who
belonged to the seventeenth century, have interpreted the
word as a refercnce to the Ishtasiddhi. 'Thig is very much
like the interpretation by Appaya Dikshita of the expression
purvacharya kalushitam appearing in an introductory verse of

Srikantha’s Bhashya on the Brahma Sutre that it is a reference

to Ramanuja’s predecessors in philosophic tradition !

The third of the data furnished by Mr. Hiriyanna is that

as Anandabédha, author of Nyaya- Makaranda, quotes half a

sloka which is to be found in the Ishiasiddhi and as he

prefaces the quotation with the words ctadevoktam gurubhih,

‘ we may conclude from this,” adds Mr. ITiriyanna, ‘‘ though

we cannot be’ quite sure about it, that Anandabédha was

a disciple of Vimuktidtman.” IIe also remarks: ¢ There is

nothing improbable in this, for Anandabodha was an early

writer on the Advaita as shown, for eoxample, by the fact

that his Nyaya-Makaranda has been commented upon by

Chitsuka (1300 A.D.). Further, Anandabddha quotes more
than once from the Ishlasiddhi and his view in regard to
more than one detail of Advaitic doctrine is identical with
that maintained in the latter.”” By this reasoning Mr.

Hiriyanna suggests, though he does not put it forth definitely
a8 a proposition, that though his date is not known, as

Anandabédha frequently refers to Vachaspati, whom he
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assigns—agreeing with Dr. Keith*’—to the first half of the ninth
century A.D., he should have lived about that time (841 A.D.).
Mr. Hiriyanna then concludes with this final statement:
“I1f the author of the Ishtasiddhi be the guru of Anandabédha,
he cannot be earlier than 850 A.D., a result at which we have
already arrived.” Hven this negative result, which does not
lead us to anything like a satisfactory solution, appears to be
based on rather insecure foundations. It might be suggested
that Anandabddha’s quotations from Vimuktatman are quitée
compatible with his being neither Vimuktatman’s disciple nor
a person coming shortly after him. As to the words
etadevokiam gurubhih, T would suggest that the word ‘“‘guru’ in
this quotation has to be interpreted otherwise than as ‘““a
religious teacher ” or ‘‘ a spiritual teacher’’ in the sense that

21 Professor A. A. Macdonell assigns Vachaspati to a date * soon after 1100
AD. (Vide his Sanskrit Litcrature, 393). Dasgupta, however, fixes the
date 898 Vikrama era, corresponding to about 841-842 A D. (See /o cit.,
II. 107.) This is based on a ieference in the Nyayasichintbandha, a work
of Vachaspati. Since Udayana, who lived about 984 A.D., wrote a com-
mentary called Nydyavditika @l paryatikd parisnddhe on Vichaspati’s Nydya-
vdritha tdtparyatikd, which was itsclf a commentary on UdyGtakara’s Nydya-
vartifa, Vachaspati must have lived anterior to 984 A.D. The ZBhimati
mentions a king called Nriga (Srimannrge), who has not yet been identi-
fied, though Dr. Ganganath Jha suggests he was a King of Mithila, a predecessor
of Nanyadéva, who ruled about 1019 Vikrama era, corresponding to 962 A.D.
(See Introd. lo Sa@rkhyatattva Kowmundi, a commentary by Vachaspati on
Isvara Krishna's Sankhyakarikd.) Messrs. Swyanarayana Sastri and Kunhan
Raja in their Bhamat: Chatus$iztri succinctly summarize the known facts as
to the date of Vachaspati Misra. (See Introd. ix-x.) The first of the dates
suggested, zz:., 841—842 A.D., seems too early as it is too near 825 A.D.,
the date of Sankara's death. A work like the Akdmats cannot have been
written within 15 years of San\\ardx death, some short time at least being
required for the propagation of Sankara’s ‘doctrine. Udayana’s date (984 A.D.)
would seem to help us to a more satisfactory position. Even allowing a hundred
years for the popularization of Vachaspati’s works. Vachaspati woild havgto be
assigned to 884, which would separate him from Sankara by about sixty years. The
possibility of this date—or one near to it, say somewherc about 900 A.D.—is
strengthened Dy the fact Ninyadéva, the allegel succeSsor of King Nriga of
Mithila, is known to have lived about 962 A.D. Remembering“the fact that
Vichaspati wrote quite a large number of works, pracncally all of which have
come down to us, and they deal with different aspects of Sankara’s Advaita (as
propounded by Mandana Misra), it is not impossible he lived to a fairly advanced
age. Circa 900 A.D. seems, therefore, not altogether too fanciful a date for him.



Vimuktatman was the guru (i.e., he who performed the purifi-
cation ceremopnies over him and instructed him in therVeda,s,
etc.) of Anandabdodha. It is possible here that the word
“guru’ is used in the sense of ‘‘any venerable or respectable
person ”’, or simply in the sense of ¢ venerable ", ‘“ respectable ”’,
etc., as applied to a high authority on the Advaita, which
would be just the sense in which the author of the Ishtasiddhi
would be referred to by one like Anandabédha when quoting
Vimuktatman in his own support. The words ctadcvokiam
gurubhih would thus mean no more than ‘‘it iz thus said
by the venerable authority”’ Vimuktatman. That the word
“ guru >’ is thus used commonly in the sense of ¢‘venerable”’
or ‘“‘respectable person’ will be clear from the following
authorities :—Kalidasa's Sakuntala, 4, 17; Bhaminivilasa,
2, 7, 18, 19, 49; Bhagavadgila 2, 5; and Raghuvamsa, 11, 46.
It is unnecessary to refer to the fact that the word * guru”
is used sometimes in a very much wider sense even, it being
used to indicate ‘‘ father ’ (Ultararamacharita, 5, 28). It is just
possible, Anandabodha means by the expression quoted no
more than that the authority of Vimuktatman was, in his
opinion, ¢ irresistible’’ or ‘‘ unassailable ”’, the word “‘gurw’ in
such a context meaning no more than that. If Vimuktat-
man had really been the guru (i.c., the actual religious
preceptor) of Anandabédha, the fact would have been mention-
ed in the colophons appearing in his different works. The
admitted fact that he has not done so—remembering as one
ghould that he quotes him in the manner he does—shows that
the word “ guru’ is used in the particular context referred to
above in the ordinary sense.of a ‘‘great” or ‘‘ venerable’’
or ‘‘irresistible’’ authority and no more.

Mhe fact that Chitsuka has commented on Ananda-
bodha’s Nyaya-Makaranda does not and cannot prove that
Anandabodha was so early a writer as to belong to the middle
of the ninth century A.D. Chitsuka, we know, is mentioned
in two inscriptions dated in 1220 and 1284 A.D. and his
commentary on one of Anandabédha’s works can only be
held to prove that he came after him, though how long after he



wctually came, it is difficult to state in the absence of definite
evidence‘ The further suggestion that Anandabodha agrees
in doctrinal matters with Vimuktatman does not and cannot
establish anything more than his intellectual indebtedness to
Vimuktatman—it cannot prove cither his discipleship or his
nearness in date to Vimuktatman. As to the date of Ananda-
bodha, it is no doubt still uncertain, but as suggested in the
first part of this article, he must be set down to be a successor
of Prakasatman, on one of whose (Prakasatman’s) works he has’
commented, which shows that he should be taken to have come
after Prakagatman. If Prakasatman lived about 1200 (vide
Dasgupta, loe, cit., 419), then Anandabddha should have lived
about, say, 1250 A.D. This would make him—as already
stated—an elder contemporary of Chitsuka, who in" his turn
commented on one of his—Anandabodha’'s—works. It would
thus seem to follow that Anandabodha could not have lived
80 carly as 811 A.D. and that his citation of the Ishtasiddhi or
adoption of its views on certain doctrinal points cannot enable
us§ to put back its date to anywhere about 850 A.D. One other
point may be mentioned. Mr. Iliriyanna has assigned Prakas-
atman to 1000 A.D. (see his Outlines of Indian Philosophy, 310).
If this be so, then his commentator Anandabodha should, as
coming after him, be set down to a later date—say 1050 A.D.
If this be so, then there is, as remarked already, nothing
strange in Chitsuka becoming the commentator of Ananda-
bodha, somewhere about the years 1220-1284 A.D., which
inseriptional records yield for him. The greatest—in fact the
most insuperable—objection to Vimuktatman being assigned
to about 850 A.D., or any other early date near to 850 A.D., is
that it would not allow sufficient time for the development of
doctrine—from the time of Sankara, whom we Lave tow set
down to about 825 A.D.—which hLis work enshrines. On the
other hand, all that we know about ity and the other
difficulties inseparable from the suggestion of so early a date
a8 850 A.D. to the Ishtasiddhi, seems to point to a much later
date for it. To merely suggest that the work should have been
written somewhere between 850 A.D. and 1050 A.D.—the upper
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and lower limits available for it—is not to say much. The.
real question,of interest is this: Was it written nearer to 850
A.D. or nearer to 1050 A.D.% To this question, there can be
only one answer in the light of the evidence available at
present and that is that it should have been written nearer
to 1050 A.D. rather than to 850 A.D. To say that it belongs
to circa 1050 A.D. is to give it as ncar a date as is at all
possible with all the evidence before us to-day.



STUDIES IN THE INDUS SCRIPTS

By S. SRIKANTHA SAsTRI, M.A.
(Continued from Vol. XXIV, No. 3, p. 230)

I

The Vikramakho! Inscription and the Glozel Forgeries
THE Vikramakhél inseription found in the Sambhalpur district,
according to Mr. Jayaswal, gives a script that is a developmenf;
of the Indus script and forms a middle stage in the develop-
ment of Brahmi, Several resemblances to the seript of the seals
can be pointed out, but it is remarkable that almost all the
characters in the Vikramakhol inscription have a remarkable
likeness to the Glozel alphabet and are nearer to Kharoshti than
to Brahmi. The discoveries at Glozel near Vichy in France in
1924 gave occasion to a furious controversy as to the genuineness
of the finds. Drs. Blliot Smith and Reinach believed that the
Glozel alphabet belonged to the neolithic epoch in Hurope in
about 2000 B.C. Mr. Jayaswal similarly dated the Vikrama-
khol inscription as roughly of about 1500 B.C. But M. Jullian
counsidered that there was nothing necolithic in the Glozel
script and that it was merely ¢ cursive Latin of the time of
the En.lpire »: and it scems to be now generally accepted that
the tablets are forgerics. But the remarkable resemblances
between the Glozel and the Vikramakhol scripts still remain
unaccounted for, unless we consider the latter too a forgery or
detect a mere accidental coincidence. But the similarities
appear to me so pronounced that we have to look to some
other explanation. T

Tt is now a gencrally accepted fact among scholars that in
the first two millenniums B.C. there was a series of Mmear
scripts—one linear Semitic script near Sinai and another in
Minoan II probably introduced by the Phanicians. According
to Reinach, the Cretan resemblances in the Glozel alphabet are
beyond dispute, and probably the alphabet and pottery of
Western Europe were modelled upon the linear scripts of the
Mediterranean.
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But the question assumes wider dimensions if the resem-
blances between the Glozel and Vikramakhél inscriptions
are granted. Dr. Morlet noted the almost absolute identity of
the Glozel and the Phewenician archaic signs. If the affinities
between the Phanician-Glozel and Vikramakhol sceripts are
proved, and if the ITndus script is the progenitor of the Vikrama-
khol seript, it might be granted that the origin ol the Cretan-
Phenician, the linear Semitic, Aramaic-Kharosh{i seripts can
be traced to the Indus pictographs. But according to Gadd,
there are few resemblances between the Indus and Sumerian
seals and the analogy with the Minoan is far-fetched. The
geals probably contain personal names and the names are Indo-
Aryan, and admittedly earlier than Sumerian.

It was suggested as long back as 1906, by Dr. Shama
Sastri (I.A., 1916) that the Brahmi alphabet is derived from
Tantrik hieroglyphics. Several scholars more recently have
urged that the Indus seals are Tantrik amulets, and the
names ave those of deities like Siva, T$vara, Sin, ete. (I. H. @.,
1932)., But the original Tantrik hieroglyphics as restored by
Dr. Shama Sastri possess little resemblance to the characters
a8 depicted on the seals. It is more probable that the Indus
geals as well as the Vikramakhol inscription record the cele-
bration of animal sacrifices judging from the animals on the
seals and in the inscription.

III
Vedic Evidence

In support of my contention that the Indus civilization is
partly, if not predominantly, Aryan, it is already shown how
the Asvattha, ete., figure in Vedic ritual. The animal figures
found on the seals as well as on the copper tablets are the
go-cauled unicorn with the distinguishing characteristic of
horns bent forward, the Brahmani bull, the rhinoccros,
elephant, buffalo, tiger, crocodile, deer, goats, Gayal, compo-
site animals, ete. In the Taittiriya Samhita, there are lists of
animals which exactly correspond to thése. To Indra, a beast
with horns bent forward (prasrmga), with a spot on the
forehead should be sacrificed to achieve victory in war.



337

TFRIT AR S AFHEAG | qAS YSAFEd O5F A
STAdg. Y zeRwa ST {A ATHAT STIAR 1 | Tars a5 ISR |
W U a9 3 9 I U qAf FSM, I a4 | Ay a5 w9
AT |

(T'ai. Sam., I1. 1. 3. 4.)

A dappled animal to Maruts, a spotted one to Savitr, a
composite animal of all forms (aggq) to Visvédévah, a Gayal
to Vayu (qrasaq TgnAEAT), a goat to Agni, a boar to Indra,
to Yama a deer, to Varuna a black deer, to the Sindhu a
Sim$umara (crocodile), a purusha-mrga to the Moon, a lion,
nakula and tiger to Indra, a rhino to Kama, a dove to Sam-
vatsara, ete., ete. (ZTai. Sam., V. 5.7.11; V. 6.14 th.).

I TFENAGHA AAT: | TRETAY ITAAAENE ALATE-
FA: 1 U ifgmigmia | @ qeTwend TgEm: | A qamed
HAMW AT AAIFA: | A4 JHISSARGAT | 75T DTS |
ete.

It is not improbable, thercfore, that the animals on the

seals are representations of various sacrifices and the legends
probably refer to deities or sacrificers.

v

Tribes of the Indus Valley

It has been pointed by a scholar that the modern
Harappa is probably the ancient Hariyipiya mentioned in the
Rg-Véda. FHariyapiya® once identified with the Zhob in
Mesopotamia by Hillebrandt, is more probably the Iiavati
itself and the town also must have taken its name from the
river. It is also called Yavyavati. It secms to have been the
capital of the Varadikhas before Vrchivant Daivavatay, and
Abhyavartin Chayamana destroyed the last members of the
dynasty.

waQdr 3fgaa afy
- Yafartaaa T
AN T (Aga= FoAId,
gaARSEE 9771 g )
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FAMERr aToE@ I9-

SeTEfaa TEARY {eA )
IAEA FERTIAY, 7T

99 o4 RFaraigd |
Hra=ed afqu dga JeaEar g8 999 |
THAT: AF TAFAL: T AN
T WAFEHT FATE,

AT T|WAT T |
q ST gIA, TETE

FeiaAr SAFEE frad
AT ST i @

TYATT AT TAH, THZ |
AT FIFFEAT I

U O TEEAER |

(Rg Véda, VI. 3. 4. 8.)

In the Brhad-dévata (VI. 75 If.) we are told that Abhya-
vartin Chayamana and Prastoka, son of Srnjaya, being
defeated by the Varasdikhas, came to Bharadvaja and solicited
his help to recover their kingdom. Bharadvaja sent his son
Payu, who invoked Indra and Indra slew the Varasikhas
on the banks of the Hariyapiya. Abhyavartin rewarded
Bharadvaja whose another son Garga also praised the
liberality of Prastoka (Rg., VI. 47. 22). ‘ Abhyavartin Chaya-
méana (son or descendant of Chayaméana) grants to me, Oh
Agni!, two damsels in chariots and twenty cattle. This
donation of a Parthava cannqt be destroyed.”

We learn from the Pancha-vimsa Brahmana (XXI. 12. 2)
that,Vrchivant not only opposed Varasikhas but also disputed
with the Jahnus led by Visvamitra. In the famous Dasa-
rajiia battle, which was fought on the banks of the Parushni,
and which probably destroyed the city of Harappa and the
power of the Varasikhas, that Kavi the son of Chayamana
(who had probably inherited the kingdom which Abhya-
vartin had conquered from the Varasikhas) cut off the banks
of the Parushni to flood the country and he was killed by
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¥udasa. The long description of the battle of the ten kings in
the VII Mandala of the Rg-Véda is of very great importance.

s PreasamT gI|

R[N A=A FNRGI |
4d RrEggagE T

e Ry FogmE: )

qaBT ZTEANT AGUF,

TY e8] fafzar i
yf% wFTdTE gaaA

|G FEEIATVELAT: U
AMTSAIET YSAF Tl

sfsaEgT fAwifora: Fram:
S AATHIAT AT AT

FeGEAT AT T
U= AR &FFd-

SYAAT AT gl |
A7 [FeAFAL FTS:

Qg THARIAE:
T a=Ad TEea-

PP FH |
g 35 GIHN ATAMA-

LI AGY AFIA:
FAET AAFEEAAT -

qaTFqAta@AF=TaE: |
giaTa: gy [AunaE:

YE agivadg &= )
THIA Gt 9 sgen

SFEOAT FAH, USAFTE: |
QT 4 g, [Atu afg:

Y GIPANER TN, 1)



3‘!0
o9: yd HIV IGHAG-
#9zY FrevmasETg: |
AT W @A I,
@IFAT F ATAGAT Ul
faaan fTaEfEan =aam
z7g: gEAEET IuER: |
SAAIW TS T WRY
S E ATy wyEEa
frrsatsAar gaas
gfSzarar g9g: yLagEr |
CIECIREIIE B L SlClE
o fAAfEgen @it
X% geqar ¥ AN
M1 F I sraga |+t
gfamm: gxs fafammen
sigfaagifar Frwar gz
Hq T gAAaiag quardd 993 aafwang
&1 =g =gl furr S 99 g4+ qgam:
suw faax® FEC (ba =mEeEar s
NIBEATNTAET: AT AISAT G M
A g wHA ULGE
IgE F=wadr EEuEe
HAT wa: TFAAT A FAIG
faeg aferastg aAEg 0
erafgE ygar geaa
AT I TN
A 1A TAT
. TR AN SEgTamE o
ad g quad aug:
Y@ g INAT AL |
g FarargaE
SECIEREICEHRE T Gl
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TIYZEAT g &@T AT
. qUAT TAAGAGT: |

q g Areeg 9%y A

gite: gigar eg=ai |
FAgdAaa: weEr-

F1 T 7 AT GEE:
FaAy TaFTET T4

g |/ A WA

(Rg., VIL 2. 18. 5 to 22.)

It should not be assumed that all the enemies who are
called “ anindra> were racially different from the Aryans
(though some undoubtedly were), for in a verse Indra’s help is
invoked both against Aryan and non-Aryan enemies.

@ aneiE SWATAREA, JIaT T AT T
< q9T: 41 29 groafacs: 0 (Fg., VI 33.3.)

The tribes that participated in the Dasa-rajiia battle are
the Simyu, Yakshu, Turvasu, Druhyu, Anu, Puru, Matsa,
Bhrgu, Paktha, Bhalana, Alina, Siva, the twenty-one clans
of the Vaikarnas and the Ajas and Sigrus who dwelt on the
banks of the Yamuna and were worshippers of Indra. Some
of these tribes were probably totemistic and the Indra-cult is
already found in the Ganga-Yamuna region, which probably
was the original Aryan home before the tribes moved west-
wards, as indicated in the well-known nadi-stuti—

56 & 0 A YILEE FIAT TREAT Y
Afafear Atgd FaEETSES S gIEr

Prof. Langdon wx:ote, ¢“In any way we may look at the
problem, the Aryans in India are far more ancient sthan
history admits. Their migration across Anatolia, where
traces of them are found in the Hittite capital as early as the
geventeenth century, is an hypothesis entirely contradictory to
the new situation revealed by these discoveries in the Indus
valley. Far more likely is it that the Aryans in India are the
oldest representatives of the Indo-Germanic race.”” It is not

unreasonable to assume that the Aryans starting from the
] F
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sacred Yamuna-Gangetic plain (still revered as the sacrod
Brahmarshi-désa by Hindus), fought a number of< battles
with the enemies on the banks of the Indus and its tribu-
taries, and passed on to Sumér. Besides the Indian seals found
at Ur, Siisa, Telloh, Kish Ummah, the positive evidence of the
ruins at Tell Asmar shows clearly that by c. 2600 B.C. the art
of India was very feebly imitated in Mesopotamia. The crude
imitations of the seals bearing the figures of the elephant and
the rhinoceros, etched ecarnelian beads, potsherds with
barbotine ornamentations—all show how by the middle of the
third millennium B.C. in the reign of Gimilsin of Ur, the
artists of Eshnunna were no longer under the direct influence
of India . (Illustrated London News, Oct. 1, 1932). And
finally the Amarna letters and Boghaz-Kaya inscriptions of
about 1500 B.C. give the latest unmistakable evidence of
Aryan domination of Anatolia and the Hittite culture. The
seript too must have been taken by the Aryan invaders west-
wards (whether it was Tantric in origin or not) as pointed
out by Dr. R. Shama Sastri, who quotes from the Akshama-
lopanishad (I. A., 1906, p. 318).

ATATH AGATS AgaL NG 1 FWEG AE 1 GreL I
JrFeat A0 | G9%1 TG | FIEHE AR, TAK 0

We ghall revert to this question subsequently.



A NEW HYMN OF JNANA-SAMBANDHA'
By T. G. ARAVAMUTHAN, M.A., B.L.
(Continued from Vol. XXIV, No. 3, p. 275)

IT

Lx1 us start at a point in the record where we may obtain a
chance of restoring the damaged portions of the text. We
have already noticed that in this hymn every one of the other
stanzas splits into two halves with the end of the second verse ;
we may therefore presume that this stanza too divides into
two halves,—the first and second verses going into the former
half and the third and fourth verses falling into the latter.
This assumption. would enable us to look for clues helping to
make the structure of this stanza conform to the pattern of
the rest of the hymn.

Fortunately, it is almost in the vieinity of this point that
we get our best clue. In line 15, after the word Qaerewr—asi
we have three characters’ which are plainly =rr; they are
quite clear on the stone, even though the stone has peeled off
a bit. These characters, it will be remembered, occur just at
the spot where, if we are to judge by the type furnished by the
other stanzas, we expect words similar to @ -Jio.drui or wpiyib.
We may, therefore, assume that the letters =rr stand at the
beginning of a word which may be an equivalent to @) —Quarur
or to uaww., Immediately after these characters appears a
letter,® the looped hook of which at the beginning betrays it
to be either a < or an =.. It is most unlikely that in Tamil an
o follows immediately upon =7r; we may, therefore, take the
letter to be a «/, and find confirmation in some indistinet “ton-
tinuation which would seem to embody its full and proper
shape. A little to the right of this letter fs seen very dimly
the ghost of another letter® which, on a close scrutiny, we
may take to be the letter ». The letters read thus far

1 Characters 9, 10 and 11.
2 Character 12.
8 Character 14.

¢



344

L4

stand thus: grra.-. Here we have the possibility of a full-
fledged word. Looking in between a and w», and strain-
ing our eyes we see a very faint stroke,’—so faint indeed
that its existence is almost problematical: this stroke is the
sign used for lengthening the & inherent in certain Tamil
characters. Now, taking all the characters together, we get
erramw (#riaro), which is not merely a full word but is
‘also a synonym of upri,—a word which does at this point
supply a deficiency which we have been feeling. Being
synonymous with ws »ib, this word «riari rounds off the first
half of the stanza and not only establishes that this stanza is
simjlar in construction to the other stanzas but also marks the
close of ‘the first two verses of this stanza. Among the
accepted hymns of Jiiana-Sambandha is found one in which
this word «riard performs a similar function.?

We may now turn to the beginning of the third verse.
Each verse of a stanza rhymes at the beginning with the other
verses ; 80, it should be no surprise if the third verse of this
stanza as well begins with a word rhyming with Sar% the
first word of the first verse, and with Qas% the first
word of the fourth verse. Hence it is that the previous
editors of this inscription have read the succeeding words
ag wororew, But this word has been already shown to be
inappropriate to the sense, and, paleographically, it ecan
have no place here, as will be shown presently. A little
farther on, we have characters® which are unmistakably
Qsmme ; this reading would be plain even at the outset
were it not that the stone has peeled off here, obscuring
the @ and the = slightly. On this reading there being
complete agreement between myself and the two scholars, we

1 Character 13.

? fasmurgCsit ulderais usursCa &asrGursd
sasmunules SelIduuman Fesvaisses & &miumb
saenurrss s frnuls e waay Ge®
wasTwTwd sapd ewl v sger pen. CarGuw

Hymn 5 snsuemr, Tiro-Mudu-Kunram.

3 Characters 23 to 27,
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Jhave only to find out what letters might lie between Ertars
and Qrmis. .

The*letter' immediately preceding @z of the word Ormais
is clearly «, and on this too we both agree. The letter
previous to that is certainly not «; its trunk is not quite clear,
but it bears by no means a similarity to e; from the trunk
springs off an addendum in the shape of a curve which betrays
it to be quite another character. There is no chance, therefore,
for the reading wdraree. Let us now compare this character’
with the one® which comes at the close of @4 %. Obviously,
the two are identical: this letter, then, is also a -5. If now we
take the correct reading here to be &, we must admit that it
does not rhyme with @ar%r or @assr% and cannot form part of
the rhyme-word at the beginning of the third verse. The
rhyme-word must, therefore, be found before some other word
which may have 56 incorporated in it. In the result, we have
to find in the gap® between =riass and mé a word rhyming
with @.r% and Qaar%r and also a word incorporating wev.

We shall now start from s& and work to the leit. A trace
of a stroke* is found before s, and it may be part of a @ or
a =; whichsoever the letter might be, it should be an
integral portion of a word ending in &, for @& by itself
has no significance. But we have very few words in Tamil
which end in @s® or in ws&. Moving our eyes to the left
again, we find traces of chisel-marks in a space in which
two letters could easily go, but we cannot decide what the
letters are that were ineised at this spot; the traces that
we have are quite confusing. In the first half of this space
we find a short straight stroke, but its continuation is now
a blotch because of the peeling off of the stone. An initial
stroke of this kind being a feature of the letters ., &, o,
w and », we shall have to find a word which will take one of
them. The letter that must have stood in, the second half

1 Character 22.
2 Character 27.
3 From character 15 to character 20.
4 Character 20,
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of the space has left no trace whatever. Considering then,
all the facts. before us, and also the possibilitics in Tamil,
we cannot but fill in the gap with the letters » and ¢@. They
fit in admirably. The word w55t is very often met with in
poetry,—especially when the context relates to women.

We are thus left to decipher only a few letters at the
beginning of the third verse’ to arrive at the rhyme-word.
Just before the join of the stones, we find traces of a a®
‘which would have been much clearer but for the stone having
worn away round it. Above this character, we see vestiges of
a curve which converts this .» into a «f. This letter must
be preceded by a ., for it is only then that we would have a
word to rhyme with @ 72 and Qa.ir% ;—this anticipation is
found to be correct when we look at the stone, for, we are able
to trace, though only with ecffort, hazy remnants of that
letter.* The letter® to the left of this r seems to begin with a
loop characteristic of ¢ and @ ; while = will- not do, as it
yields no sense compatible with the context, «:is appropriate
inasmuch as it helps to form a word . . that supplies a very
apt epithet 1o go with »@% 5». Not only have we early in-
stances of this word to mean a creeper or tendril," but we find
it also used to describe the slenderness of ladies’ waists, in

1 Characters 18 to 22.
2 Characters 15 to 17.
3 Character 17.
4 Character 16.
5 Character 15.
Sgud adeflls Cong dams wseli
Paranar Pura-Napire, 63 (12).
@pPrard aeneflut an®BS ps Gandu
K. P. Nap-Plldamdr in Pattup-Pattn, v. (Mullaip-), 101.
Lﬂmg;mrrcwevﬂcurrm Y@t m aveh orf)
Méran-Poraiyandr, in A2u-71ai- Aimbads, 811.
@fis P CerPis e cifluflan
Auvaiyar, in Nar-Tipai, 295 (1),
STEGH Fev
aenr aofluf B asumm
Munrurai-Araiyar, in  Pofa- Moli-Naniiyu, 140 (2,3).
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. ) o
earlier’ as well as later® literature. More than this, we have
the very phra.se avarefl mirsod used in earlier® and later* works.

We*have now two phrases adrafl ingnirse (‘tendril-waisted’)
and @ra amd (‘red-lipped’) which obviously refer to those who
are called Qaair%rs sevswsri (‘dainsels of pearly smile’). Between
these two phrases, however, lie words which the two scholars
have read as @s@# 5 . It is by no means easy to relate them,
even distantly, to ari. The other phrases in the neighbour-
hood are made up of a noun and a word qualifying it; adrsd
qualifies w5 5, Demin qualifies ard and Qaar%r qualifies sava-
wni. This is a circamstance which is really suggestive ; Qa5 is
a word which must attach itgelf to a noun,—especially beeause it
is preceded and followed by phrases so compounded. The word
which it must qualify cannot be »x%, unless we can conceive
of ‘babbling ’ being ‘ close-set.’. The reading @5 5 e has
therefore to be abandoned. How then are we to read the
characters here ?

There being no doubt about @smis, we have to inquire
if g% is the proper reading.” There can be possibly no doubt
about the letters :»° and &7, and there is, certainly, no difference
between us about the readings of these letters. What,

 auan @l gy adol sool! e auudodt auul) eau s

OrambOhiyar, in Adha-Ndnpiru, 286 (2).
auan efl b ani_won St auth &evit g DL
Periya-A)var, Ziru-Mol, 111 ii. 7 (1),
2 Qe efiG ausdr m BT ool @I 0.0 PILEVIT & FL_ H ST
Sivaha-Sindamani, ix. 2039.
3 quanafl wEHGH b ey weslu
M. K. Ven-Nahanir, in Pura-Napire, 316 (9).
4 a1 6w i G @ bl & 55T DL 1O 65f) awsor LIGUIT & G ausdt my
Tira-Mangai-ALvar, Periva-Tirn-Mops, 111. viisl (2).
@ 5 5 eflwen auan off) 560 10 by & v
25 2., 1L vii. 5 (B). .
i efoFrEGHD &k 5aCUTET D aust 1pawGU
Manikka-Vasahar, 7wruk Kovai, 128,
5 Characters 28 to 30.
6 Character 28.
7 Character 30.
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however, is the intermediate letter 2° The two scholars have
read it as i, but we have no instance anywhere of a letter
of this shape standing for that sound.

Palaographical considerations enable us to decide the ques-
tion. The letter we are now considering cannot be a 12 but may
bea q¢p or a . When taken with the characters before and atter,
we geb wep® and i, neither of which is a Tamil word. We
are, therefore, driven to explore other possibilities. The letter
which we have taken io be :» may with equal possibility be a
mere ». If it is only an ¢, we get @ or even o yiv,—but
they are words absolutely unknown to Tamil. If, however, we
transfer the '» to the previous word,—a transfer which is
certainly easy because of space-quads not having been used
to mark off words,—we get @554 50, which is quite as good as
Qzmers.  We have, then, to choose between ¥ and zp%,—but
there cannot be the least hesitation in the choice, 7% being no
Tamil word ; the alternative word, «»%, is the only possible word
with which to fill in the gap.

The reading here would then be @5z 45 (1pév (‘ with breasts
that press against each other’). This reading is eminently
satisfactory, not merely because it conforms to the type of
phrases in its vicinity, but also because it suits the context
admirably. What is more natural or poetical than to
endow ‘damsels’ of ‘pearly smile’, with waists slender as
tendrils, with lips of a coral red and with swelling breasts
that press against each other? The reading wdr re Qa@d s
wlns Qra el Qayarkes soauri cannot stand comparison with
aaref) LB se Q5T 5 (1pdvd Qaoal wnds Qasdr’srs sanawri.

It need not be pointed out that a very strong confirmation
of the reading now offered is that while the other reading
supposes some length of the stonc surface between Garairasi
and werera® to bear no characters whatever, the new reading
serves to show that there was writing here as well, that it has
only disappeared in parts and that the remnants can still be
gathered together to yield an intelligible reading.

1 Character 29.
2 That is, from character 9 to character 18,



349

We may now pass on to line 16, —the next line. THe only
word on the reading of which we diller is «+1. The characters
at this spot are badly damaged indeed, but yet “Wo can trace
remains of a different word. In the first place, we have
room here for three letters, while «f.f is made up of only two.
In the second place, this word seems to have suggested itself
to the two scholars because of its appearing in a similar
context in the previous stanza. But we find that the poet
has been, in the same hymn, varying with considerable skill
the words he has been using in this context, and he has not
repeated a word once used. We have thus a prima facie case
against «0:A. If we now look at the stone, we will find that the
first two letters in this arca may be spelt out into 5 and «, and
that the third might possibly be the ghosf of a . We would
then have the letters - which yields us a reading s Qs
that is certainly muel happicr than the other, ofafl @z,

We may now turn to a consideration of the reading of the
damaged portion of line 11.

The readings offered below for this line would differ from
that of the two previous cditors, not so palpably as in the
cagse of line 15, but, more subtly,—in matters literary as well as
palaeographical. From the literary point of view the result
would be a striking improvement.

We would do well to start, as before, with an examination
of the rhyme-word. The two scholars take it to be Q+rar%r!—
which does suit the rhyme and the context. But we
have only to look at the stone to discover that the last letter?
is not %r; the ‘animation * of the consonant .~ by the vowel =
is shown in inscriptions contemporary with this by a symbol
almost in the shape of a < which precedes the r and gets
linked on to it. The third character in this line® isoa &r
and its shape is incised there quite clearly: a comparison
with this character must suffice to show thaf the letter we are
now concerned with cannot be a %»r by any possibility. On the
other hand, we see above the -r a curve which, though
damaged, is unmistakably the sign for the @-animation. The

L Characters 22 to 24. 2 Character 24. 3 Character 3.
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letter, therefore, is not %r, but «f. The immediately preceding,
letter' is or and on it we are agreed. What then' are the
letfers® that precede it? The other reading takes it to be Qar
and so assumes room for three characters, 'but, really, there is
not space for more than two. On a careful examination of
the spot we find two characters = there.

Perhaps we may now consider the value of the letter®
which precedes these. We are agreed about the value to be
attached to the consonantal portion, which is +, but not about
that of tne vowel mark above it. To my eye the sharp curve
in that mark which converts it from a symbol of i into one
of 7 is quite clear, though the stone is dawmaged at that spot. I
would, thercfore, take the correct reading to be 2. But I agree
with the -two scholars in the reading of «' and ~#,° two
characters which precede this one. The difference, however, in
respect of the reading of # makes it impossible to allow the
word w58 to stand. We cannot, however, decide which
the correct reading is till we settle what the letters a little
before this one stand for.

The characters® which the two scholars make out to be
Qagpar may now be examined closely. The first character” is
one which differs very slightly from the symbol used in this
inscription, as in other records of this period, for the @ of @s,
for, in the inner curve we {ind a slight indentation which really
divides the inner curve into two still smaller curves.
The symbol used here is not @ but (3: the latter is
undoubtedly the symbol for the independent vowel @ and
ought not to be mistaken for the former which is the mark of
e when it ‘animates’ a consonant. The next character® is
certainly < and on this reading we are agreed. So, the correct
readipg of these two characters is not @« but @s. Immedi-
ately before the join of the stones stands a character® s
which evidently was missed by the two scholars on account

1 Character 23. 6 Characters 11 to 15.
2 Characters 21 and 22. 7 Character 11.
3 Character 20. 8 Character 12.
4 Character 16. 9 Character 15.

& Character 19.
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. of its being not only very faint but also under-sized. * Before
this & may be faintly discerned the remains of a character®,
80 faint indeed that the outline can scarcely be picked out from
the pitting of the stone in the vicinity; this is =. Once
its existence is pointed out, its presence will not be denied.
Putting together the letters deciphered so far,> we have
8= - 57 ; but there is a character between, which has yet to be
made out.

The characters in this line which we have so far deciphered?
may be ranged thus: @-s s - - - & ~araf, Thus {far we have
been purely guided by palwography, but for further progress
in deciphering the decayed characters we shall have to turn to
literary considerations.

What is the subject-matter of the verses? Taking it that
in the first two verses of this stanza we may be sure of the
words &% Quor Jurfe, ¢her ol parrot speech,” and s 2se%brs
Qarepri_ait sriami ¢ we are devotees unto him who took the
head of Takkan,” and knowing as we do that this hymn on
Siva refers in ex.;ery stanza to one of Siva's exploits and also
that Takkan is only the Tamilised form of the Sanskrit
Daksha and that the Puranas relate a story of how Daksha’s
head was taken by Siva, we can have no difficulty in conclud-
ing that these two verses and, consequently, the doubtful
letters and the gaps between them in line 14, must relate to
the puranic incident.

What then is the story? Daksha had Siva for his
son-in-law,— Uma, Siva's consort, being noue other than
Daksha’s daughter. A feud, however, kept father-in-law and
gon-in-law apart,—one of the bones of contention being Siva’s
right to a share in sacrificial offerings. Just to give vent to
his spleen, Daksha performed a sacrifice to which he savited
Vishnu, Brahma and the other gods, but ostentatiously refused
to send an invitation to his daughter andeson-in-law. Uma,
however, would not forget that she was Daksha’s daughter,

1 Character 14.
2 Characters 11, 12,14 and 15.
8 Characters 11, 12, 14, 15, 20, 21, 22, 23 and 24.
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and she invited herself. Daksha was too cross with Siva to
appreciate the gracefulness of his daughter’s visit and he in-
sisted on her t(aking herself off instantly. Uma felt wroth at
the insult, nor was Siva less incensed when he learnt of
Daksha’s churlishness. TFrom out of the flaming eyes of the
couple sprang two myrmidons of vengeance, Virabhadra and
Bhadrakali, who strode up to the pavilion where the sacrifice
was being performed and peremptorily demanded for Siva the
share of sacrificial offerings to which he had been entitled as
of yore. Daksha refusing, Virabhadra assailed the assembled
gods and harried them severely, when Daksha took up his
sword and cntered the fray. But Virabhadra’s sword flashed
out swift and Daksha’s head rolled promptly into the sacrificial
fire in which it was instantly reduced to ashes. Virabhadra
then tossed the smouldering embers of the sacrifice to the four
quarters and brought the sacrifice to an ignominious end.*

Jiiana-Sambandha uses this story in many of his hymns to
illustrate the prowess of Siva. In almost all of those hymns
the reference is very brief,? but we have also two hymns in
which' the story is given a little more fully. One of them

1 Various purdnas present this story in different versions. It is well known
that almost every purdinic story appears in a different form in every purina in
which it is related. Bat Jfiina-Sambandhi and his two brother-psalmodists seem
to use each puranic story in an unvarying form. A critical examination of the
versions adopted Dby these psalmodists—as also by the psalmodists of the
Vaishnavite school of the Tamil country—may help us to determine the sources
from which these psalmodists drew their material and also to settle, in some
measure, the chronology of the evolution of the puianas.

2 }lere are a few examples:

sise5 CUGSuTal F-tiefl owTenrs
HEab uCFLS
" Hymn &&amesflpdy on Tiru-Nallam,
o BT 4G 51 H&5:0 Py Gaven efwetr g
& an 5 & G ausht .
"  Hymn 14 saes on Tiru-Nallam,
F46m)TCUEG Saudelamus &7 & 55k Faust
Hymn §ip @yév on Tiru- Araiy- Ani-Nall-r.
Sas@T gamulits Fheossr
Hymn p:@umr@st on $i-Kaji.
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speaks of Daksha’s insult to Uma and Siva’s wrath and the
dismemBering of Daksha’s head.* In the other, éiva is said to
have scattered the sacrifice of Daksha who had insulted
Um3.?

In the light of this story we may attempt a reconstruction
of the readings in the areas where we are faced with doubts.

A lady, the consort of Siva, plays a part in this story and
in the verses referring to this incident we find mention of &
Dar%r Quor furar, ¢ she of parrot speech’; we may therefore take
it that the @.r% Quwr durar is none other than Siva’s consort.

What is it that happened in the story to ‘her of parrot
speech’ which might be found expressed in the characters of
@s-s5a? The head and front of Daksha’s offence was that
he had treated ¢ ler of parrot speech’ with a contumely which
a daughter could not forget and even a goddess could
not forgive. That contumely would be fittingly expressed by the
word @sp%s5—a word incorporating all the characters @e<-ss
which we have so far deciphered. Further, that wqrd is,

1 pemivaasrid 5.p e sCFis wHum Hpuwss e mul
560010C @ L pa® w57 1M wafl CFIFY g DS
Gagflan efluysy arf sefli & wers 05 G smanwufd val g
Aasvned w Hym swallu B +PCuTIHD i S & 1HipawGu

Hymn s_Pavafwiasw on Tiru-Vili-Milalai.

2 yapws Rasmlert YPGw ayannsasr
@+ pyCFL saugm. Cuflsrwenp aifeuan i
wan 5 Panssr wellylal saddidg
Rapsa Hpas nu FasTuad waGr

Hymn g0 w %er on Tiru- Vili- Mijalai.

The rhyme-word in the thirl verse has been taken to be (p5L in all the
editions of the Zéwiram. Evidently, the word is assumed to mean the head of
Daksha of which he was despoiled for insulting Uma. But this word @oes not
yield any satisfactory meaning when taken, as it must be, with the preceding
words elip mayai vals wafar, ‘reared in conformity with the resplendent Vedas.’
Daksha did not indeed raise his head in battle under any sistraic injunction. I
have, therefore, adopted &b * sacrifice’ in place of (p&ib ; the reference would
then be to the sacrifice of Daksha which was ‘reared in conformity with the
resplendent Vedas ’,—Pandit M. Raghava-Aiyangar suggests to me that perhaps
Jfidna-Sambandha preferred s for reasons of miénai but meant it however
to be equivalent to 51D, .
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except for a variation made for grammatical purposes,”
identical with the word M9 used in the same contert in the
two hymns of Jiidna-Sambandha which we have pointed to as
embodying a passably full version of the puranic story. The
vestiges of writing at this point do, indeed, on cxamination,
assume the shape of a »' which gives us the word @+ps5—a
word which suits perfectly the sense and the story. But we
have also pittings on the stone which would seem to convert
the straight downward stroke characteristic of » into a curve;
in fact, the letter as we now have it looks almost as if » had
shot forth a straight line as well as a curve from its middle.
A letter of this shape might be a mere @ if the stroke is what
was incised on the stone, or, may be a ¢p or a ¢ or a  if the
letter had been incised with the curve. But ¢p, @ and @ do
not go into @+-%s, for readings such as @sups5 or @eupss are
impossible. The letter which stands at this spot has therefore
to be accepted for a w, which, as already shown, gives us an
excellent reading.

For a while we may turn to the other group of characters®
which we have taken to be S sraf. Immediately after this
group follows a phrase in which the taking of Daksha’s head
is mentioned. The puranic story is that Daksha’s sacrifice
was strewn to the winds. A Vedic sacrifice implies fire, for
which the word £ stands. The scattering of it cannot be
better expressed than by the word sareff which certainly
the characters sarefl can with perfect accuracy indicate.
The combination of the two words & and srofl gives rise under
rules of Tamil liaison to the intermediate s.

But what are the letters® which must lie between @=ygs sa
and 84 saafl? Just after «* of the former set of characters
may be discerned a stroke® which, at first sight, looks like
the independent stroke which ordinarily does duty for the
vowel mark r as well as for the consonant 7. As @swssanr
offers no sense, we may take the reading to be @spisaii, ‘he

1 Character 13. 4 Character 186,
2 Characters 20 to 24, 5 Character 17.
. 3% Characters 17 to 18,
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who insulted’. This reading may be invested with some
appropriasteness either by making it refer to Daksha in the
¢ honorific plural’ or hy making it include Vishnu, Brahma
and the other gods who had insulted Siva by attending a
sacrifice of which his share of the perquisites had been denied
to him and to which neither he nor his consort had been
invited. The sacrificial fire must then be taken to have been
reared by those ‘ who had insulted’ Siva., but we have no-
warrant whatever in the story for supposing that the yaga
was one performed by them all; it was Daksha’s—and only
Daksha’s. We have thus to take the plural to refer honorifically
to Daksha. Two points, however, ought to be noted: Daksha
who was guilty of insulting Siva's consort, is not. likely to
have been dignified with the honorific plural which the final 7
implies, and there is a slight break in the upper portion of the
stroke which would seem to make it more probable that the
letter is not an 7 but an #. In fact, the symbol has the
appearance of a » which, having been inserted in an area
already over-packed, got crushed altogether out of shapc. If
this is a », we have the word @+4% saar, the termination of
which indicates the contempt the poet felt for Daksha who
had been foolish enough to insult Siva’s consort. In the two
stanzas of Jiiana-Sambandha which have been already referred
to Daksha is mentioned very clearly in the singular. We
have therefore ample justification for accepting @ :piwazr as
the correct reading in our stanza. That the # used here is
the dental one and not the cerebral does not render this
reading improbable; throughout this inscription the former
has been preferred to the latter though the latter alone is
required by every rule of Tamil orthography.

The letter which follows' is one which would be Wholly
unmigtakable but for a suspicion whether a portion of its
outline as now visible is not due to the stone having weathered
away at that spot. One part of it is clear and it makes a ,
but the downward stroke of this letter seems to be continued
in a curve. While the almost similar character in @apssaar

1 Character 18,
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might have been a p,a qp Or a @ Or a g, if what was 1nclsed
was a mere stroke, or, in the alternative, only a @, inasmuch
a8 the curve which we see faintly does not spring off
from the stroke but runs merely as a continuation of it.
We have no warrant for expecting a w at this point, as we
have already ruled out readings such as wrp4&, which alone
were the justification for a w» being postulated here. The
.character must therefore be a (p, and the curve, instead of
being due to the weathering of the stone, must have been
obscured by it. To the right of this ¢p, and between it and 2
is a letter which is faint but is certainly a s, as is evidenced
by a clear curve in the body of the letter and a faintly
traceable downward stroke.’

If we now fill in the gaps-in what we read tentatively
a8 @s-55a - - - @zsaaf, we find that the correct reading is
Begisaa ara 86 saraf,

Having already discussed the import of @=psewar
and .o, we have only to find out if the phrase = 8,
‘the’ three fires’, suits the context. This phrase is a
well-known term for a Vedic sacrifice which, according to
the Sasiras, is made up of three fires. Not only does Jiiana-
Sambandha himself use it in that significance® but we have
even earlier instances.” The term is a direct translation of a

1 We may perhaps consider another possible reading. 1f the letter which we
have read above as (p (character 18) had nat a clear downward stroke it would be
an (b or 1p which, with the other letters following if, & and § (characters 19 and 20),
would be components of a word makat-ti ‘sacrificial fire’, which would be as good
as mut-£i in the context. This word 5§ & occurs in this significance in the hymn
already quoted. But this reading is an absolute impossibility in our stanza for
two reasons. The downward stroke characteristic of (p and @ is clear enough
and thére is no room whatever on th: stone for a character & between (0 and &5 .

2 Qe folsm Caoisl g Craimsir doalls @ &msbrgedt

SLtups Sutend Casset Syl peasunf
Iymn Gsarafwi on Tiru-Vili-Milalai.
3 gnGen 5PEC se7 avausel
Yo erGul G5rer wydCaL Laaels
sLoy R S0 Cueniiu peir Cand Fev
Pari-Padal, v, 40-2,
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Manskrit oquivalent, of the early éurrency of which innumerable
exa,mples'o.a,n be given.! The scattering of Daksha’s sacrifice
is what the phrase gp4 @+ #.rafl means, and we can have no
reading which could be more appropriate.

The reading we have obtained is: @ ir%r Quor fun’r @ 1% Faar
wpw B 5 sarafl g wdy b lr L QamedTi i amiainth ‘We are devotees
unto Him who seattered the sacrifice of Daksha—who had
insulted her of parrot speech—and toolk his head.’ .

This agrees very closely with the story as we have it in
the puranas and in Jiiana-Sambandha’s hymns.

Some of the readings which have been advanced here
might have snggested themselves to ihe two previous editors
had they earefully studied the evolution of the shapes of the
letters @, up, ¢p and gp.* In this inscription the symbols for the
last three are almost indistinguishable. The confusion is
not confined to this inseription; it is one which is present,
more or less persistently, throughout the centuries from the
seventh to the thirteenth. The elongation of the vowel of
¢p has persisiently been sought to be indicated by devices
such as an indentation in the =. curve or a loop at either
its beginning or its close. None the less, inthis inscription
the symbol for ¢ has lost its individuality and it is written
in a form which is liable to be mistaken for ¢p. An
effort scems also to have been made from time to time to
distinguish @ from ¢ by varying the respective lengths of the
shafts from which the « curves spring off, and another device
rtdopt;cd for the same purpose seems to have been the use of a

! Om: of the saux‘innl posts discovere: l at Isipur bears an ins nptlon whxch
closes with the benediction /?2yantim agnayak : * May the three (or more) fires
be propitious’. This inscription is attiibutable to the beginnings of the
Christian era. (Dr. J Ph. Voael in dscheological Surocy of India, Annual>Report,
1910-1, p. 41.)

2 These letters occur in this inscription at various plages :
p—11:13 ; 23:5.
dp—6:18; 7:32; 14:18; 15:29; 18:1,3; 20:32; 21:24.
p—4i6; 8:14,29; 9.2, 22: 11:23; 12:34; 147, 13; 18:1; 19:26; 23:28;
24:32, 36, 53, includinz the (p in 95]
Q-—l7:55; 21:21; 22:38.
4 F
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loop at the junction of the ¢urve with the shaft as a distin®
guishing featrare of either the one or the other of the char-
acters. But none of these devices seems to have been
persevered in nor applied consistently. We have no definite
rule as to the shapesof » and p and there is no fixity of
shape within even one century,—though the letter @ seems
to have outlines which do not change quite so capriciously.
JBut in this inscription none of the three characters retains
a distinet shape; were it not for the context we would
be unable merely from the outline to say which sound a
certain character represents. What is more, the shape of
the letter o in ¢p5 2 is to be met with in only one other
place in this inscription;' this is perhaps why the two
scholars took the character to be only a w, treating what
looks a curve in continuation of the downward stroke as an
indentation due to the stone weathering away. Dut about
the twelfth century the letters ¢p and e assume new shapes
which are almost identicul with their present-day appearance.
- Perhaps the occurrence of the new form of @ at only two
places in this inseription confirms the opinion based on other
paleographical considerations, that this inscription must be
attributed to the twelfth century A.D., for it is then that the
old form of that letter was disappearing and the new form
was coming into use.

Putting together the various suggestions advanced so far
the reading of the stanza would run thus:

BarZer Quwrfurler Wspssasr 1psfs

sarefls s%vsialars QsTawmri@i Friamm
aaraf! wams o Qeua 50 @p w6 s i
Qaarlers saswii sLoE@sl e anCu,

This reading is certainly preferable to the other as it
satisfies the rules of prosody, yiclds bebter sense, eliminates
the halts in the run of the verse, is much sounder palaographi-
cally, approximates quite closely to the puranic story and
agrees with the version of it which we have in two hymns
known unambiguously to be Jiiana-Sambandha’s.

1 In the middle of line 21,
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*  The hymnists of the Tévdram do not stringently observe
the rules, of prosody; their verses do often sirt against the
orthodox canons of versification. They scem to have come at
a time when prosodic rales were in a state of flux, and, being
psalmodists and not mere poets, they sacrificed prosodic
accuracy when by so doing they could make their compositions
better as canticles. The metre is a varicty of Kali-Viruttam.!
We cannot afford to be more precise on the prosody of a hymn,
of the T'évaram type. This is the reason why in reconstruct-
ing the reading of the sixth stanza, stress has not been laid
on arguments drawn from prosody.

Rvery Tévaram hymn answers to a pan or melody-type.
Our inscription does not tell us, however, to which pan this
hymn was set. Perhaps, the pap is what is known as takka-
raham.> A study of the pans to which the hymns of the
- Tévaram are sung is long overdue.”

The last stanza of this hymn gives the name of the psal-
modist as ‘\Idnasambmndan of Kali. That being the name and
style under which the «x'emb psalmodist of Tamil Saivism,
Jiiana-Sambandha of Sir-Kali, is deseribed in numerous hymns
of his, we have to examine if this hymn also was one of his
productions.

This hymn is similar to many of Jiidna-Sambandha’s hymns
in metre and pan.” Metrical tests are inapplicable, for hymns

1 Vidvin Tire-Nardyana-Aiyangir would compare this hyma with Jfiana-
Sambadha's hymn, B 1t $Gwsy on Tirup-Pirama-puram.

2 This is the view of MahdmahOpidhyiya V. Svaminitha-Aiyar and of
Pandit S. Somasundara-Désikar, and they.suggest a comparison with Jfiina-
Sambandha’s hymn @G@:_sevar on Tiruv-Idai-Marudu.

3 When we remember that the hymns of Jfidna-Sambandha andgq Tiru-
Nivukku-Araéu belong to the same period as the musical treatise incised on the
rock at Kudimiydmalai (Epigraphia Indica, xii, 226-37), that it was probably
one of the works of king Mahendravarman I, that having‘been ‘ curious-minded *
it is not improbable that he devoted special attention to the masic of the Tamil
country,—and more especially to the music of the works of Tiru-Nivukku-Arasu
whose disciple he is believed to have been,—it looks worth investigating whether
the rock-cut treatise throws any light on the paz system of the 7évdram hymns.

4 An example has been cited already.
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of this class do not follow the recognized prosodic tules. Thé
structure of ethe verses is quite suggestive of Jiiana.Samban-
dha’s authorship. The division of each stunza into two halves
is a very common device of that psalmodist, and we have a
number of his hymns of which the first half of each stanza
closes with words similar to those in the.same position in our
hymn and the second hall ends with the name of the kshélra
in praise of which the hymn is sung." In picturesqueness of
language and sweetness of melody, this hymn is not inferior to
most of Jiidna-Sambandha’s compositions. 1ts literary qualities
accord so well with those of well-known hymns of Jiiana-Sam-
bandha that there can be little doubt of its being one of the
genuine productions of that psalmodist.®

1 For examples, see 1=

Hymn g &masmy on Tiru-Mudu-Kunram
Hymn sasvwrfwg on Tiru-Aiy-dru.

Hymn ganpwri on Tirup-Ilivanam.

Hymn sarerfihg on Tirup-Pull-Irukhu- Vél-tr.

Hymn ubs & &0 on Tiruk-Kalu-Malam.
Hymn (pobtesflusas on Tirup-Puhali.
Hymn g Bwed on Tira-Najl-dru.

Hymn @ &matorem on Tiruk-Kédiram.
Hymn sf an_wG& M on Tirup-Puhali.

2 Rven so cautious a scholar as Mabhdmahopidhydya V. Sviminitha-Aiyar
writes to me, ‘It is certainly a decad of Jfiina-Sambandha, . & ﬁ@@nm
b & gpit & # srw eyt uF sGw * Vidvan Tiro- Niriyana-Aiyangir, a scholar
not easily satisfied, writes to me : ‘I think that this may be Jiidina-Sambandha’s
composition, @&  FOub ST s 5709 5% 50MG a1 G 5o gy £ G .
Pandit M. Righava-Aiyaigir, no mean connoisseur, tells me that he is convinced
that this psalm is indisputably Jfiina-Sambandha’s. S:o too does Vidvan
Kayappakkam Sadagiva-Chettiyir, B.A., an authority on Saiva Siddhinta [who
went thio ugh the typescript of the book of which this paper originally formed a
part. He incorporated this hymn, adoptir}g my readings, in the edition of the
Tiviram which he brought out for the Saiva Siddhdnta Publishing Company.
Later editors have followed his lead and included the hymn in the present version
in their respective editions.] .



STUDIES IN BIRD-MYTHS
' No. XLVI
By SArAT CHANDRA MITRA, M.A., B.L.

[A Few Moroccan Superstitious Beliefs about the Night Heron]

THi Night Heron (Nyecticorax griseus, Blyth) has its ‘‘ crown
black ; plumes white; bill black : six powder down tracts ; and.
wing and tail grey’’. It is found in Central and Southern
Europe and Asia, the whole of Africa (including Morocco) and
the greater part of North America with the West Indies. It
is found throughout India, Ceylon and Burma. It is locally
distributed in the better-watered tracts. i

In India, this heron passes the day in large trees such as
mangoes or tamarinds or in palms. Large numbers of them
associate together. After sunset, they fly off to feed on fish,
frogs and the like. Their flight is heavy, and they often,
while flying, utter a characteristic cry, somewhat like ¢ qwal »’.
From this call-note one name by which they are widely known
in India is taken.

Tts indi names are Wak, Kwak, Tarbagla, Kokrai. 1In
Bengali it is called Batchka.

As the Night Ieron is found throughout the whole of
Alrica including Moroceo, the people of Morocco, who are
Muhammadans, are familiar with this bird. They have a few
superstitious beliefs regarding this heron. On this point, Dr.
Westermarck says:—

““The Night Ileron (Nycticorax griscus) is an ominous bird.
The Ulad Biidziz believe that, if it flies towards the ecast,
people will die: and that, if it lies towards the west, domestic
animals will die. It is on the move at night.”’*

From an analysis of the foregoing sqperstitious beliefs
which the Uldd Biiaziz tribe of Morocco entertain regarding
the Night Heron, we find that the undermentioned root-ideas
underlie them :—

* 1de Ritual and Belwf 1w Morocco. By Edward Westermarck, Ph D). In
two volumes. London, Macmillan & Co., 1926 : Vol, 11, page 341.
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(1) The Night Heron, like the owl, flies about at night:
As.the owl i8, in many parts of the world and among many
peoples, looked upon as a messenger of death, the Night Heron
also appears to be a harbinger of death.

(2) As many races of people believe that, if an owl
perches upon a house, it prognosticates that some inmate of
that house will die. 1In a similar manner, if the Night
JHeron flies towards the east and the west, its flight prognos-
ticates that men and the domestic animals living in those
directions respectively will die.

(3) Most likely, the Moroccans have some beliefs which
associate death with the east and the west. Apparently they
have no guch superstitious beliefs about the north and the
south.

(4) Most likely, the black crown and bill of this bird and
its grey wings and tail, as also its habit of flying about in the
night, have led the Moroccans to look upon this bird as
disembodied spirits of the dead which prognosticate death.
Similar beliefs are entertained in Bihar and Bengal about a
few black-coloured birds which fly about during the night.

(5) Curiously enough, though the Night Heron is found
throughout India and in Lower Bengal, no such superstitious
beliefs are entertained by the people of Lower Bengal regard-
ing this bird.



STUDIES IN PLANT-MYTHS
No. XXIV
BY SArAT CHANDRA MITrRA, ML.A., B.L.

[A Few Indian Myths about the Spanish Jessamine or the Pagoda Tree]

THE Spanish Jessamine or the Pagoda Tree (Plumeria”
acuminala or acutifolia) belongs to the order Apocyanacex. It
is also known as the Frangipani or tho Life Tree. It is called
Gulachin or Kalki in indi and goes by the name of Khair
Champa throughout the Bombay Presidency.

It has been introduced into India from Peru and is now
cultivated in all the provinces of this country.

© It is a small tree 10 to 12 feet high. It has large lancco-
late smooth leaves measuring 9 inches long and 24 inches
broad. These icaves are borne in crowded bunches at the
extremities of the stems. DBul these trees assume a remark-
ably uncouth appearance when their succulent and gouty-look-
ing branches are destitute of leaves, as they often are during
the cold-weather months. In this state they have been very
aptly described by a poet, in the following words :—

¢ No leaves it has, no prickly points,
Tt is a mass of knotted joints.”

During the hot and the rainy seasons, this tree bears, at
the extremities of its succulent stems, crowded corymbs of
large-sized, pure white and exquisitely sweet-smelling flowers
with the interiors of their cups yellow-tinted.

It is planted round about temples and shrines. For this
reason, it is called the Pagoda T'rec.

It is especially planted in Muhammadan burial-grounds,
for which reason it is sometimes designated as the Grave-
Flower. An Anglo-Indian poet named Waterfield has, in his
Ballads, sung the praises of this tree as a fit warder and
guardian of the graves of the dead in the following lines:—
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‘““Well have our fathers done,
Tree of the silent one
Still in thy praise shall the story be said,
Well did they, choosing thee
First of the wood to be
Warder and guardian of the graves of the dead.”

The reason for the partiality shown towards this tree for
planting in grave-yards appears to he the fact that when it is
in full flower during the hot weather and the rainy season,
they shed their fragrant flowers in profusion over the graves
below, as if by wuay of offering floral tributes to the spirits
of the dead.

Tt is ecalled the Life Tree in Ceylon. The Sinhalese Bud-
dhists use its Hower as a favourite ﬂorzml‘on‘m-ing in then
worship. They regard this tree as an emblem of immortalily
on account of its wonderful power of leating and even
blooming when its stemns are broken off from the parent
tree and, without being planted in the soil, are kept in the
shade.*

The follicles of this tree are dark and rigid and are about,
six inches long. But, for some reason, they seldom produce
seeds. The malis or Tndian gardencers narrate a myth to the
effect that the seeds of this tree are caten thevefrom by the
cobras. In many places, its seeds are boiled in milk and
administered as an antidote in cases of snake-bite.

From a study of the foregoing beliels and myths about
this tree, we find that—

(1) The Buddhists of Ceylon were accurate observers of
natural phenomena.

(2) They saw that if cuttings of this tree were placed in
the shade without being actually planted in the soil, they still
put forth leaves and even bore blossoms. They, therefore,

* Vide Famitiar Flowerine Trees e Tudra. By Ida Colthurst. Cacutta and
Simla : Thacker Spink & Co., 1924. Pages 87-90.

Also see Firminger's Mawunal of Gardeniny in India, By J. Cameron, F.Z.S.
Fifth Edition. Calcutta: Thacker Spink & Co, 1904. Page 497.
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*jumped t6 the conclusion that this tree possessed vitality in
an extraordinary degree and, therefore. conferrell upon it the
designation of the * Life Tree .

(3) As a corollary to this belief, the Sinhalese Buddhists
have come to regard this tree as being immortal and, there-
fore, regard it as an emblem of immortality.

(1) This lree seldom produces seeds and are very easily
propagated by means of cuttings. This fact must have struck
the malis or Indian gardeners who are mostly ignorant and
possess no knowledge of the prineiples of biology. 'T'o account
for this absence of the seeds, these ignovant mdalis have
fabricated the myth that these seeds are eaten from the trees
by cobras. This is a myth pure and simple, for cobras never
cat vegetable products but live upon batrachians, fishes, lit.le
birds and eggs. " Tt is strange and curious that, of all snakes,
the malis should have selected the cobra as feeding upon
the seeds of this tree. They might as well have alleged
that some invisible birds ate its seeds, by which reason, this
tree never bore seeds. This item of folklore will have to be
inquired into further by folklorists. Should any gentleman be
able to find out the true idea which underlies this helief, the
writer of this article will be greatly obliged * he will
communicate to this Jouwrnal the result of his investigations
into it.

(5) 1f the malis’ belief that the cobras eat the seeds of this
tree, has as its basis any substratum of faet, the reason for
1he use of its seeds (boiled in milk) as an antidote in cases
of snake-bite, is not far to seek. If the seeds possess any
property which attracts cobras, they may also possess some
property which will counteract the venom of these ophidians.
The question, therefore, arises as to whether this belief in
the efficacy of the seeds of the Plumeria acuminata as an
antidote to cobra-venom, prevails in other parts of India.
Should any gentleman have any further information upon
this item of folklore, he will greatly oblige the present writer
by communicating his information to the pages of this
Journal.
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(6) As has been already stated above, there i8 a special
fitness of thec Pagoda Trec for being planted round about
temples and pagodas. Not only are they very easily piopa-
gated by cuttings, but they bear a profusion of sweet-smelling
flowers during the hot-weather months and in the rainy
season when many Iindu religious festivals and cercmonies
are held and performed. For the purposes of these religious
ceremonies, garlands of flowers and loose floral offerings are
required and the profuse Howers of this tree readily furnish
the materials for their garlands and offerings. This tree has,
therefore, been very appropriately given the appellation of the
Pagoda Tree.

(7) Among all civilized peoples, flowers have been regarded
as very suitable offerings to the dead. Among Christians,
wreaths and crosses of flowers are placed upon the coffin
when the same is taken for burial. For the same reason, these
floral tributes are annually placed upon the graves of the dead
at the anniversaries of the deaths of nearest and dearest ones.
Among the Hindus, wreaths and bouquets of flowers are
placed upon the bier when the corpses are horne away for
cremation. 1 have already stated above that the Spanish
Jessamine or the Frangipani tree, when in full flowers,
bestrews the ground with its numerous sweet-smelling flowers.
For this reason, it is eminently fitted for planting over the
graves of the dead, for it will daily and spontancously offer
its floral tributes to the spirits of the dead. It has, thercfore,
been very aptly named the Grave Flowers.

(8) The designation which the Sinhalese Buddhists apply
to the Pagoda Tree or Frangipani is * Life Tree’’ which is
equivalent to ¢ the T'ree of Immortality **. The question, there-
fore, arises: Is there any myth or tradition about a ¢ Tree of
Immortality ”’ among any other Indian race? The answer to
this question is not Tar to seek. For we find that there is in
Hindu mythology a tradition about an immortal ‘ Kadam
Tree’ (Anthocephalus cadamba). It is narrated that there was
an immense lake named Kaliyadaha which was infested by a
gigantic snake named Kaliyanaga. This monster’s breath wag
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50 venomous that any living being or animal or plant that
came w.ithin a distance of 5 kroses of it wag¢ killed by. its
venomous breath. » In the midst of this lake there was an
island on which grew a Kadam Trce. On one occasion the
divine bird Garuda, after feeding upon amrita or ambrosia,
had perched upon it. Now it so happened that a drop of
ambrosia fell from the bird’s beak upon this tree and made
(it immortal. Consequently this tree¢ was not destroyed by
Kaliyanaga's venomous breath. Ultimately this monstrous
snake was killed by the divine cowherd Sri Krishna.



NOTES

A Study of Kulottunga Cholan Kovai.

POETS have sung about a few of the later Chalas only, though
there were many of them constituting a long line of kings from
the ninth to the thirteenth century. In the Pracgasti of inscription
No. 41 of 88," it is said that Rajidhirdja, the illustrious son of the
empire-builder Rajéndra Chéla I, better known as Gangaikonda
Chola, was celebrated in a Zarap: called Aoppastu-p-parani for the
victory he gained over the Western Chalukyas at Koppam. His
brother Virardjéndra also got a Purayi for the success over them at
Kudalsangamam, a town near the confluence of a tributary of the
Krishna with the main river., Both these works are not now
available to us. Kulottunga Chola | was praised in a LParani
called Kalingattu-p-paran:® from the pen of the famous poet
Jayagondan, portions of which have been translated and published
in the Zndian Antiquary long ago. The famous poet Otta-k-kittan
has sing about three successive kings, Vikrama Chola, Kulot-
tunga Chola II and Réaja-Rija Chola Il in a series of poems,
Kulottunga IIT too has been celebrated in a poem called Kumira
Kulottungan Kovai,® the author of which is not known. All these
poems contain  valuable historical material.  As already
mentioned Kavi-c-chakravarthi Otta-k-kaittan was the author of
a number of poems on the three Chola kings during whose reigns
he lived. Vikrama Cholan ula, Kulottunga Cholan ula, Rajarija
Dévar wla, Kulottunga Cholan Pillasttamil, Takkayiga-p-parani are
some of them. All these poems except Auwlottunga Cholan
Pillasttamif have already been published and are available in print.
KNulottunga Chilan Pillaittami] alone was not available till now.

1 Godosssrsmayd yeomse e ey
acrar @49 sreeslaruyib ’
Quereren] @y s subgaer @ary.Uumr Gur®
sarep-sral@ s_sfiyrors
sir@mdp pdy vrehCarar®, S.7.7., 1V, 22,
% Edited by A, Gopala Iyer, Tamil Pandit, Madanapalli College.
3 Published by Ramaswamy Kavirayar, Tirupparankunram, Madura.
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From 'a perusal of this work which has now been edited by
Pandit I,. Olaganatha Pillai and published by Saddsivan Brothers,
Mylapore, we find tHat it contains a mine of historical information.
Verse 2 of the poem states that the presiding deity in the Madura
Temple composed Zrayinar Agaporul—a treatise on subjectives.
It only reiterates the tradition found in Kelaviyal,* which was
supposed to be the work of God Himself. The singing of
Aafavali® by Poygayir from the liberation of the Chéra king
Yanai-k-kat-céy-Miintaramséral Irumporai is mentioned in verse
102.  The traditional story found in the three /as and in
Thirukalukunrapuranam that Suraguru devised the earthen urns
is referred to in verse 39. The piercing of the eye of Mukari,” a
refractory king, who did not obey the orders of Karikilan for
bringing labourers to embank the Cauvery, is also mentioned in
verse 53. The famous king Rijéndra Chola Déva, son of Rija
Rija the Great, had the titles of Mudikonda Chala and Panditha
Chala, and we find the same corroborated by verses 12 and 42.
His conquest of Java, Sumatra and Malay® Peninsula is also
referred to in verses 12 and 92, The interminable wars waged by the
Cholas against the Western Chilukyis are alluded to in many of
the verses. The exploits of the Ridjadhirdja and Rijendra are
mentioned in verses 39 and 68. We know from Virasoliyam that
Virarijendra had the title of Karikilan.® Not only is this
statement confirmed by stanza 59 but we are told his victories
over the Chalukyis were celebrated in a Serani. The wars waged
by Kulottunga I against Chalukya Vikramaditya VI are well
described in verses 12, 13 and 101. We read in verse 14 about
the wars with the XKalingas. Mention is also made of
Kalingaliu-p-parane, and the author of that work Jayankondar is
said to be the Aavi-c-chakravarthi—prince of poets—of Jis time,
Verse 19 mentions the overthrow of Vairigaram. One outstanding

4 Published by S. Bavanandam Pillay, Madras.

5 Edited by V. Anantarama Aiyar, Mylapore, Madras.

6 See Kalingattu-p-parani, where the same fact is mentioned.

7 See his inscriptions and the article * Jayankonda Chdla” in the Jowrnal
of Indian History, 11, part 3.

8 Virasoliyam, 187.
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feature found in verses 1 and 42 about Kuldttunga I is the"
corroboration of the statement found in the Kalingattu-p-parani
(223 and 225) that the queen of Rajéndra Chnéla-Déva remarked

on seeing her grandson (daughter’s son) as soon as he was born,

that he would be her son and reign as the emperor of the Chdlas

in succession to her husband. Whether this is true or a poetical

fancy to explain the succession of Kulottunga I is not yet proved.

The second and third wars waged by Vikrama Chola, father of our

hero, istold in verses 9 and 88. These victories have been celebrat-

ed by a parapi sung by Kavi-c-chakravarthi himself, a fact which

finds mention in verses 68 and 88. This is corroborated by references

in Rulottungacholan ula and Takkayiga-p-parapi. In an inscription

found at 'I‘irumalav?).di,9 a sacred Saiva shrine on the northern

bank of the Coleroon, it is said that Vikrama Choéla renovated the

temple at Chidambaram, painted the 7/mana with gold and did

some other repairs. This fact is mentioned in verse 92

of this peom.

Now coming to the hero of the poem, he is said to have been
the son of Vikrama Chéla who reigned from 1118 to 1133 A.D., by
a Piandya princess. This princess was the second daughter of the
then Pandya king (2 and 55). Kuldtlunga’s original name was
Edirili-p-perumal. His tutor was the poet Otta-k-kiittan. He was
a great patron of letters and made innumerable gifts including
precious gems (41) He is said to have not only patronized learned
men but also showed sympathy towards men of indifferent learning
(82). This statement falsifies the story that the poet Otta-k-kattan
sacrificed annually with the connivance of his king, poets of
mediocre ability and men of indifferent learning to the Goddess
Kali on the Sarasvathipija day.. One of his Pragastis begin with
P/Zman‘uu.m Here also the first verse begins with the same word.'*
He was generally known by the title Abhaya. This title is found

9 &/ 7., 111, No. 79.
10 yuworgy Ligwod wasCapaeh
arepa@al sagsrd ua@Pags Cpror s
* * *

11 poergy QurgCamgpm s Cwaprn g
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tn twenty-five verses of this poem and in three places of the Ula.
It is s‘nd that he was the patron of Sékkilar—author of Periya-
ﬁuumam, story of the 63 Saiva saints—and at his instance this
work was sung. As the name Anapiyi is found in many places in
Peripapuranam and Kuldttunga I is said to possess the title, they
come to the conclusion that this king should have arranged for
the appearance of that work. But this title Anzapayan does not
find place as the other title in the two poems sung by a contem-,
porary poet of his times. Moreover Zhiruthondethokai, a hymn
sung by Sundarar, the piece on which the whole of Peryapuranam
is built, was arranged to be sung in the Chidambaram temple itself
by Rajéndra Chola'® nearly a century before the commencement of
the reign of Kulottunga LI, These facts with others go to prove
a long way the improbability of Sékkilar having been patronized
by Kulottunga II.-

On rcading the whole poem, one gets the impression that
Kulottunga 1T was a powerful king wielding sway over the entire
Chola empire which was consolidated by his fotefathers.

SOMA SUNDARA DESIKAR.

Rasimanas.

TIE time of oblique ascension of each sign of the zodiac above
the horizon is being erroncously valued by most of the astrologers
irrespective of the latitude of the place for which they have
to ascertain the same. As a result of this, their conclusion
hecomes otherwise than what it ought to be. Irom a study of
Surva Stddhanta, the great astrqnomica! work of India, we will
understand that the equator runs through Lunka and that “ Rasi-
manas’’ or the time ot ascension of cach sign above the hwrizon
is fixed for Lunka with a direction to give edect to some change
called ** Charakhanda’’ to every degree of latifude on either side
of it. The same theory is available in the western astronomy
also. Obviously the ‘‘Rasimanas’ are not common throughout the
land, but vary from one latitude to another.

12 Sonth Indian Inscriptions, IV,
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EDITORIAL

THE celestial Hierarchies of Dionysius the Areopagite based
on passages from the two Testaments and embodying the essen-
tial principles of the Neoplatonic teachings have been translated
from the original Greek and published by the Editors of the
Shrine of Wisdont in their 1933 Winter Number. These hierar-
chies are divided into three Triads, the Seraphim, Cherubim and
Thrones which are nearest to the Godhead ever dwelling in the
vestibule of Divinity ; the Dominions, Virtues, and Powers which
are given the middle place as indicating the ordered govemanée
of Providence; and the Principalities, Archangels and Angels
representing the final execution of the work of Providence. The
translation and an article on the Noplatonic teachings on prayer
by Iamblichus, Proclus, Hierocles and Dionysius himself are
thought-provoking. Iamblichus mentions three chief species of
prayer, the collective, the connective and the unitive. Proclus
while’ dealing with part of the doctrine of the former gives
expression to some very lofty and beautiful teachings. And
Hierocles’ views are ‘ Betake yourself to the work having implored
the Gods to bring it to perfection’.

%k
% %k

The late Swami Shivananda whose recent demise at Belur is
mourned all over India and elsewhere is the author of a short
article on Pranayama in the Prabuddha Bharate for January 1934.
The Swamiji says that Pranayama comes of itself to those who
repeat the Lord's holy name and think and meditate on Him with
devout and intense longing. He asks '‘Is it by mechanical
Pranayama alone that one can realize God?”’ and answers the
question with an emphatic ‘No’. He argues that when the
heart is filled with an intense longing for God, respiration
almost stops and the Sadhaka repeats holy names and devotional
songs and meditates necessarily coupled with great concentration.
That condition of respiration is what is called Pranayama.

t‘*
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In the same issue of the journal are published some #nore
interesting articles and we would particularly dircet the attention
of readeérs to ‘The Light of the Self’ based on Sankara’s
commentary on the Brihadaranyaka by Swami Madhavananda.

M

The Register of Tippoo’s dreams written in Persian is housed
in'the India Office Library and R. L. Mégroz makes a study of
six of them which have been translated inte English in the
Aryan Patnr (January 1934). The author has contributed two
articles on the subject of dreams in two previous issues in
1931 and 1932 and evidently will contribute more. Mr. K.
Chandy while presiding over the Annual Meeting of the Mythic
Society (in 1927) suggested that a deep study into dream
psychology might be undertaken by some students. Apart from
this aspect, a complete translation of Tippoo’s dreams by some
scholar who has easy access to the India Office Library woutd
certainly be a very useful work for a study of the personality
of Tippoo himself. The study under reference reveals that
devotion to his faith caused Tippoo subsequently to be ranked by
Mahomedans as a martyr. The dreams recorded show no more
than that the wish is father to the thought and confirms several
of Tippoo’s known traits of character.

%

Rai Bahadur Joges-Chandra Ray gives the first instalment of
an article on a very interesting subject ‘‘ Food and Drink in
Ancient India” in the Man in India (XI11—4). The paper has
been divided into three chapters dealing respectively in food
grains known from the earliest times to the sixteenth ceitury
A.D., food and provisions, and intoxicating liquors. The author’s
chief source of authority seems to be Kautilya while tife Vedic
literature, the Smrtis, the Puranas and other Sanskrit works have
been freely drawn upon. This article together with Mr. Ray’s
Lectures on ‘‘ Ancient Indian Life’’ published in the Calcutta
Review in 1927 and his promised article on the ‘‘ Soma Plant”’
would form a very valuable contribution to Indian Ethnography.

*
* %
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"' The cult of nudity is an absorbing subject. The earliest
man went about naked without a thought. Clothing the body
with twigs and leaves and later, skins and cloth was probably
devised for warmth and convenience, and from small beginnings
we arrive at the medizval times when as much of the body was
covered as could conveniently be done. And now, we have the
revolt of modern times particularly in the West where it is nothing
strange for a resnectable girl to go in a single bathing costume.
But these transformations have gone on differently in different
parts of the world as custom and convention have gone on chang-
ing. We have an article on the subject in the Journal of the
Anthropological Society of Bombay (XV—38) in which Mr. R, P.
Masani discusses the subject as it relates to India where the
nude Jain'ascetics are adored and nudity plays an important
part in magical medicine and in ritual. One would welcome an
exhaustive and authoritative treatise on the subject viewed from
all aspects and embodying the cult as practised at different times
and in different countiies all over the world and including the
psychological changes that have taken place in human minds
about nudity and clothing.



Books received during the Quarter ending
31st March 1934

Presented by :—
University of Madras—
- Some Aspects of the Vayu Purana—by V. R, R. Dikshitar.
Pushpadanta Puranam of Gunavarma (Madras University
Kannada Series No. 4)—by Rao and Ayyangar.
Vijayanagara—by N, Venkataramanaiya.
University of Dacca—
Annual Report for 1932-33.
Messrs. Macmillan & Co., Ltd., Madras—
Indian History for Matriculation—by K. P. Mitra.
Government of Mysore—
Mysore Health Quarterly Report—December 1932,
Stores Purchase Committee Report—1932-33.
Administration Report—1932-33.
Joint-Stock Companies Report—1932-33.
Geological Department Report—1932-33.
Civil Veterinary Department Report—1932-33.
Proceedings of ‘the Mysore Legislative Council—Budget
Session—June 1933.
Police Department Report—1932-33.
Civil Justice Report—1932-33.
Criminal Justice Repart—1932-33.
Department of Public Works Report—1932-33.
Revenue Department Report—1932-33.
Health Quarterly—1-9-1933. °
Co-operative Socicties Report—1932-33.
Industries and Commerce Report—1932-33.
Live-Stock Report—1932-33.
Sir Charles Todhunter—
"I'ransactions of the Royal Historical Society, Vol. XVI.
Vedic Research Institute, Poona—
Rgveda-Samhita with Commentary of Sayanacharya, Vol. I,
Mandal I—by N. S. Sontakke.
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. A Guide tp the Pictures in the Government House and Lalita.-,
Mahal,at Mysore—by C. Hayavadana Rao. ‘
. Elit?ﬁf Logic (Tamil)—by S. Gnanaprakasar.
B.B.R. Bombay.

Répagt for 1932.

Director of industries and Commerce in Mysore—

Indo-Sumero-Semitic-Hittite Problems, Part I—by R. S.
Vaidyanatha Iyer.

Smithsonian Institution, Washington—

Evidence of Indian Occupancy in Albemarle County, Virginia

(S.M.C., Vol. 89, No. 7) —by David L. Bushnell, ]Jr.
Government of India—
South Indian Inscriptions, Vol. VII (Archazological Survey
of India: New Imperial Series, Vol. LIII)—by K. ¥
Subrahmanya Iyer.
South Indian Epigraphy : Annual Report—31-3-1931.
Mr. F. R. Sell-

Mysore University Magazine, Vol. I.

) Do. do. II.
Karnataka Historical Association, Dharwar—

Annual Report for 1932-33.

V. R. Sastrulu & Sons, Madras—

Mahabharata (Southern Recension)—by P. P. S. Sastii.

Govern t of Trav re—
Archzological Report for 1931-32.
University of Mysore—
Annual Report for 1932-33.

Purchased :
History of the English People, Vol. I.
Do. do. II.
°  Do. do. III.
Do. do. IV,

—by G. R. Green,
Indian Annual Register, 1938, Vel. Iy Mitra,

42334 Printed at The Bangalore Press, Bangalore City, by T\ Subramania Aixar, smm,gﬁn?.












