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RAVANA-BHASYA

BY
MAHAMAHOPADHYAYA VIDYAVACASPATI S, KUPPUSWAMI
" 3asTri, M. A, L E.S,
Professor oy >anskrit and Comparative Philology,
Presidency College, Madras.

There n a tradition that a commentary called Rdvana-
Bhasya on ﬁanada’s Vaideska siitras was written by an ancient
philosopher ‘called Rivana and that this work preceded the
famous d&upentary by Prasastapada on the same siitras, which
has beanypteserved under the name Paddrtha-dharma-sarigraha

nd genérally accepted as one of the most important basic works
of P, Vaidelika systém. The tradition about Rivana-Bhisya is
Moﬁ@d by certain references which ought to carry considera-
ﬁle welght with all discerning critics, ,

. In hi§ commentary called Kiranivali, on Pradastapida’s
Paddrtha-dharma-sangmha, Udayanacarya (circa 984 A, D.)
annotates the phrase Paddrtha-dharma-sangraha as follows :—

Wﬁ'ﬂﬁm R | Tl Zsarea:; At o areRee-
w1 A @ W RIS a5, T AR
R oo g T N RE: ; @ TESITE ; AR
aﬁﬁﬂﬁﬁmﬁww FEAA T TN ; F{?ﬁ TT-
WA, W T AERaR oA SRaen |1

Benares Sanskrit Series, Kiranavali, page, 5.
Padmanabhamiéra, who flourished in the latter part of the 16th
century, has the following note in his Kiranavali-Bhaskara, a

commentary on Udayana's Kiranavali, with reference to the con-
cluding part of the extract given above.

R 6 1

Padmanabhamisra is an authority on the Nyiya and Vaidesika
systems, who cannot be easily brushed aside. According to him
and according to Udayana’s Kiranavali as interpreted by him,
Praastapida shodld,be understood to have presupposed Rivana’s
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Bhisya which was too big and extensive to be ,controlled by
ordinary readers, and should therefore be taken to have designed
his own work as a comprehensive treatise of an epitomical type
(safigraha), though Udayana, Sridhara and later exponents of the
Vaiesika system would unhesitatingly apply the des:gnatlon-——f
Bhasya—to Pradastapida’s work as wbll _chiefly, perhaps,gh
view of Prasastapada’s rank as a rsi.

Sri Sarhkaricarya, in his Bhasya on#2-2-11 of the Brahma-
siitras, makes the following statements in ﬂlq course of his
exposition of Paramagu-Kéarana-vida :—

“of ¥ A TGHARY, aa G EIRR A
TR, | AR g CUIFEERA oy e,
T FETTRATITA | 1 769 Fo0: a;ﬁg
1 AT GIYRATEEN a1 A ﬂﬁm%iamﬁamﬁqfﬁmq”

With reference to the first sentence in the above extr ad Ratna-
prabha has the following note :—

“STRITVIIRG ! T EIEATGY S R e A
89 9 AW IReETEEm R wmvhamérm% B
Rramafires wfeg: 17

In the course of his exposition of the Vaidegika- doctrine,
Sarkara relies upon Kanada's siitras and Pradastapida’s Bhasya
As the author of the Prakatirtha-vivarana rightly points out,
Sarhkara seems to utilisc also the theories of older Vaisesikas like
Ravana. The first sentence in the above extract from Sarikara’s
Bhasya would present an insuperable difficulty, if one should
proceed to interpret it in the light of what Pradastapada has said
about the formation of doyanukas, tryanukas and caturanukas
from paramanpus. According to Pradastapida, Udayana, Sri-
dhara and all the later Vaidesikas, two paramanus or atoms
combine to form a binary product (dvyanuka); three dvyanutas
or anus combine to form a terpary product (tryanuka) ; and four
Iryanukas or trutis combine to form a quaternary  product

1. The passage in the Prakal_;ﬁfrtha runs as follows :— '

TRATANIRER RIS, SRR FoRearA R T
TE—I 34 | 71 R—Temnlid ey g R
asﬁ I @ T SeFTERR 8.

P. 278 of the'Madras Manuseyipt of the Ptakatertha
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(caturanpuka). , According to the Vaidesika authorities, it is only
in this way that the difference in the parimana or size of a dvya-
nuka and a tryanika may be accounted for, though the size in
both pf these cases is the result of the sasikiyd of the component
parfé' -Katitkara, however, says that two dvyanukas form the

ponent parts of a ca}manuka This remark is not consistent
“with the atomic th¥Fysas set forth by Pradastapida and his
followers, Vacaspatzﬁ;éra, in his Bhamati, seeks to forcibly
‘dragodn Sarhkara's text into Prasastapada’s mould, by suggest-

ing an emendation to the effect that ¢ agTfy ¥ gaupk 7 in_the
text of Sarhkara quoted above ought to be read as ¢ IR T ¥
gag’7.  The alternative explanation  which Vicaspatimisra
;gﬁ‘gggsts in his Bhiamati on the text of Sarikara under conside-
kation is in no sense less strained than the emendation referred
to, Vacaspatimiéra must have reconciled himself to the idea of
doing 0 ‘much violence to Sarikara’s text in this connection,
either because he was not familiar with the views of earlier
Vaiéesikas like Ravana or because he deliberately sought to
ignore' those'views perhaps for the reason that he considered
them quite untenable. It is difficult to accept the former of these
twe alternatives, having due regard to the fact that Vacaspati-
miéra was a polymathic philosopher of encyclopaedic know-
~ledge. What Ratnaprabhd has said in explaining of the text
of Sathkara under consideration has been verified by me
and found correct, after consulting the manuscript of the Praka-
tartha-vivarana, which was acquired by me several years ago for
the Govt. Oriental Manuscripts Library, Madras, through a
peripatetic party working undqr me, It may be useful to note
here that the author of the commentary called Prakatirtha-
vivarana on Sathkara’s Brahmasitra-Bhasya, generally maintains
the view of SureSvara and Prakasatman and differs {rom
Mandana and Vacaspatimisra, not hesitating to expose, wherever
possible, the weak points in Vacaspati's Bhamati. The tradition
regarding Ravana’s Bhasya on the VaiSesika siitras, which the
author of the Prakatartha-vivarana relies upon, must be fairly
earlier than the 13th century A, D., when Anandagiri who used
the Prakatirtha-vivarana in one of his works, flourished.!
1. Vide page xiv of the late Mr, Tripathi’s introduction to
AnandagmsTarkuangraha published as No. iii of the Gaekward's
Oriental Series.
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An interesting confirmation of the tradition about Ravana-
Bhisya comes from a rather unexpected quarter. In the latter
part of the somewhat lengthy viskambha of the fifth act of the

. Anargharaghava, the following passage deserves attention i—

[Are—aa:] |
“dy A w, PNEFEA0E: TR #ﬁ;rﬁl
& T 39 g Rl |
[or:]

i F m,m&@%ﬁmﬁwa@em
FRUFRTASHE | T awwﬁmﬁmal

TR R (F)
(A — gt
o T, GIREOL @R ; AT ANGARY A
et |7

(Anargharaghava, Nirnayasagar Edition, page, 161.)
With reference to the above extract, Rucipatyupadhyaya has

the following note :—

Qud VIS, | FE RN, FE
s | @ 9 N w3k Ied qwk | ‘e
R Fed Riwdw alt iR |)”

It may be inferred from the above extract that the tradition
about Ravana-Bhasya on the Vaidesika-sitras must be much
earlier than the ‘Anargharaghava and that this Bhasya might
have been known by the designation of Katandi or Kan-
dali. ‘If the latter of these two names should be correct,
Sridhara’s Kandali a commentary on Pradastapida’s Bhasya,
should be taken to have borrowed the name that was given to
Rivana-Bhasya. It would scarcely be difficult to see that, in
the days of Murari, the tradition about Ravapa-Bhasya must
have become sufficiently old to admit of that Vaiesika work
being ascribed to the notorious Pratindyaka of the Rimayana,
in the same mytho-poetic vein that is responsible for the author
of the Nyayasiitras being equated with the saintly husband of
Ahalyd. From the reference to Murari, the dramatist, in verse
67 of canto 38 of the *Haravijaya by Ratnikara, a Kashmirian
poet belongingto the middle of the 9th century A. D,, it may be
made out that the author of the Anargharighava should be
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assigned to a date not later than that of Ratndkara. These
evidences might well support the belief that Ravana-Bhésya
on the Vaiesika-siitras might have been earlier than Prafasta-
pida’s Padartha-dharma-sangraha, It would be thus quite
reasonable to suggest that Prasastapdda did not proceed to write
asBhisya in the usual style but wrote only an epitomical treatise,
perhaps because he felt the pre-existing Ravana-Bhisya would
render another VaiSesika-Bhasya superfluous. Though the fact
that there was a Vai$esika-Bhasya ascribed to Ravana can no
longer be doubted, still the name Kafandi occurring in the
Anargharighava requires further confirmation before it could be
accepted as the original name which Ravana-Bhasya bore,

In this connection, it may not be out of place to invite
attention to the manner in which Buddhist tradition connects the
name of Ravana, the Lord of Lanka, with one of the oldest texts
of the Buddhists, called the Lankavatara-siitra, The following
quotation is given in the footnote 35 to page 252 of Vol. ii of
Beal’s Buddhist Records of the Western Countries:—#The second
treatise or sfitra in the fifth volume of the Mdo is entitled in
Sanskrit ¢ Arya-Lankavatara-mahayana-siitra’, a venerable siitra
of high principles on the visiting of Lanka. This was delivered
at the request of the Lord of Lanka by Sakya, when he was in the
city of Lanka on the top of the Malay mountain on the seashore,
together with many priests and Bodhisattvas.” This association,
legendary as it may be, of Rivana's name with Buddhism and
the similar association of the same name with the oldest Vaiée-
sika-Bhasya may be considered together with the way in which
Pragastipada’s Bhasya came to completely supersede the earlier
Ravana-Bhagya., Such considerations may lend support to the
conjecture that the earlier Ravana-Bhasya was perhaps dominat-
ed by atheistic and pro-Buddhist proclivities, such as might have
been quite in keeping with the text of the Vaidesika siitras, and
with the spirit of the tradition characterising the Vaisesikas as
ardha-vaindSikas, while the work of Pradastapada gave the
VaiSesika system a theistic turn and presented its doctrines in
an anti-Buddhist Astika setting.

When I was at Lahore in November, 1928, in connection with the
Fifth All-India Oriental Conference, I happened to see in the Lalchand
Library there a manuscript of the Rg-Veda-pada-patha attributed to
Révana, It is not at present possible to connect the author of this Vedic
work with the author of the Vaisesika-Bhasya attributed to Révana,



ONE OF THE SOURCES OF THE BHAGAVAD GITA!

(8]

BY
PROFESSOR D. S. SARMA, M. A, L. T,,
Presidency College, Madras.
In a well-known passage in his Siitra-Bhasya, Sri Sarhkara-
carya says i—

“q gHEEAE SR @ S AweEEEe, L g
FARA ST ANGFHAHE T, AR TG -
@re Feged |7
Therefore for Brahma-jiidna to become real, two things
should co-operate; namely, acquiescence in the authority of the
Sruti, and the testimony of one’s own spiritual experience. The
one is as essential as the other. Without conformity to an
objective standard of experience there is no guarantee of truth in
religion, and without an earnest spiritual quest there can be no
vitality in religion. Hence authority in religious matters is not
only a principle of continuity, but also a principle of sanity. It
not only binds the past, present and future generations
into a single community and animates them with a zeal for a
common end, but also restrains erratic individuals, checks all
spiritual vagaries and provides a touchstone of religious ex-
perience.

" But a blind obedience to authority paralyses the soul. It
kills all life in religion. It is the epitaph written on the grave-
stones of many a priesthood in the history of the world. In
our own individual lives, how often are we prone to forget
that aknowledge of scriptures is not a knowledge of God!

How often do we fail to sayto ourselves “FeafaRamin arenfam |’

And all the while the Sruti herself whispers in our ears :—

T SR @ A AU T ag 5 |7

And likewise :—

1 A lecture delivered under the auspices of the Sanskrit Academy
on the Bhagavad-Gita.Day celebrated on the 23rd December 1928,
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T TEE FA @ 9 SHRETE araeE, |

And again (— l
‘e A qiteed R e foeRged | qiibes =
i giR: ade T AW = Al s

The drift of these texts is clear, Mere acquiescence in the
spiritual experience embodied in the Sruti is not enough.  Mere
obedience to this or that ancient rule of wisdom is not enough.
There are no fixed formulas, no cut and dried methods in
spiritual life.  Asceticism might easily became as wrong as
indulgence ; and child-like innocence could easily be made a
fetish 4s much as arrogant learning. The path of the spirit is
narrow and there are deep gulfs on either side.

‘hereg M AR g g T aei |

Sharp as a razor’s edge and hard to traverse is that difficult
path. Therefore spiritual life is an adventure. It is for the
brave and the strong, not for the weakling and the coward. The
man who has begun the quest has frequently to go forth alone,
out of the sight and the hearing of men. Single-handed, he has
to meet unknown terrors that lic in wait for him. His foes are
many, and their guile is endless.  He has to fight out every inch
of his ground, and he often finds that those whom he vanquished
and trampled upon one day, appear again on the next, in a
different guise and at a different corner of the road.  Vanquished
as vices, they re-appear as virtues, and offer battle to his soul.
No fixed rules, no formulas got by heart, no mantra, charm or
spell can avail him in such perils. None can help him save the
purity of his own heart and faith in the invisible presence of the
Master -who prompted the quest. The weapons that he carries
in his hands, though forged by the wisdom of ages, cannot be
effective in the absence of sincerity, courage and faith, And he
will see on the way many a travellér lying dead, buried under
the burdens he had attempted to carry or pierced with the
weapons with which he had equipped himself. If epitaphs
could be written on the dead that lie rotting in the valley, the
words egotism, bigotry, relegiosity, ritualism, obscurantism etc,
should be graven in shining letters as a warning to all travellers.
One in a thousand, or a million perhaps, lives to see‘the end of
his journey, to find himself at the feet of Him who says :—
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‘et wERy STl Red |
gaamiy Rt s 3Ry a3

Of the numerous testimonies, which generation after generation
has adduced from its own spiritual experience to the eternal truth
of the Sruti during the long tourse of our history, none is so
complete and satisfying as the Bhagavad Giti. The greatness of
this scripture lies not only in its loyalty to the spirit of the Veda,
but also in its bold enthusiasm in endeavouring to infuse :that
spirit into all the details of every-day life. Its divine author can-
not be described asa mere conformist on the strength ; of the

passage:—
ST T § RATsara |

For He also says:—

“sitfEsmaTa 3 a7 e fae |
e gl Armaa ()

And one can imagine His gesture of contempt as He exclaims:—
‘oniemt gfiqal AT SR |
e o AraeEhf afka: 117

Moreover, with a daring originality He brings the message of
the Indian forests to the battlefield of life. For he knows that
the din of the world is only a prelude to the eternal music of
of silence, that this earth of ours is the outer Court of Heaven
and that the whole creation is running a confused race to catch
the Infinite, He has laid to His heart the lesson of His favourite

Upanisad:—

‘YT R AT TRIE |
A @ JYARIG g 5§ AW g ||

The living presence of God everywhere in the world is a tremen-
dous fact, which it is difficult for us to remember, but which it
is difficult for a man of vision to forget. It is the continuous
consciousness of this fact that distinguishes a mystic sharply
from other men.

vy e G vt e |
@t Jwiy gl & G o g )
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Iéwara whois the standard of holiness is ever with us
frowning at our sins. The ideal of beauty—He is ever with us
turning away from our uglinesses. And the perfection of truth
—He is ever with us pitying our delusions. But the 'veil of
ignorance is across our eyes, and we cannot see Him. Or we see
Fim only at rare intervals through a rent in the veil, as it were.

el AGRARE TR JEE: 1)

And the blessedness of that experience it were better not to tell,
For it is a delicate sweet that sustains one’s life through many a
wearisome day and night. 1t is a silent memory that encourages
one through dull routine and many a heart-breaking sorrow.
Our life here would be dark indeed but for this fugitive gleam to
which our hearts can bear witness along with the scriptures of
the world. But for this half-forgotten tune which haunts the
memory with a persistence, which it is impossible to resist, the
Sruti itself would be music to the deaf. We lift up our hands in
gratitude to those who can help to make steady this fitful light,
to those who can enable us to listen for a longet while to this
eternal melody. Teachers who cannot do this for us are no
teachers; and scriptures which cannot guide us here are no
scriptures, The former may be great scholars, and the latter may
be sound theology. The noise of both may fill our ears, but it
leaves the heart hungering. How often one feels while traversing
the sandy deserts of theological literature that the Sruti-vakyas
quoted there are like bubbling springs of living water, whose
coolness is in refreshing contrast to the heat of the desert. The
Gita is one of such springs. Or rather it is a reservoir which
collects the waters of many springs. And of these the Kathopa-
nisad seems to me to be the most important, I think it would
be a profitable task if we should compare the Gitd with its
prototype, and see how the gospel of the hermitage in one
generation was expanded into a gospel of the battlefield in
another,

Certain obvious resemblances between the Upanisad and the
Gita have been noticed by all scholars eastern and western,
There are six or seven $lokas in the latter scripture which are
practically quotations from the Kathaka mantras. For the sake of
completeness let me first briefly remind you of these,

Fzrstly, the two following Kathaka ‘mantras have ‘become
well-known by being quoted in the Gitd:—
=2
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‘7w B @1 RUeE Faim S &)
o e redisd gUOh A & ge T |
g1 AW G EAFER & |
A A 7 o a9 &N q e ()

The Gitd, reversing the order and making a few alterations
in the vi\qfﬁ of each of them, reads them as follows:-—

“g oF A AR T8T A gA |
I & 7 Aard a9 g 7 g1 )
7 Taa a1 RN e wRa @ T o |
o Rer: AraAsd UON 7 T gmw A ||
It will be observed how the Gitd avoids here the difficult pro-
blm of creation by changing 9@ Fafda T ﬁrﬂi into

Wﬁﬂl 1 33: | And it is interesting'to note, in passing,
’G»al 1t 4s the Upspisadic mantra rather than the Gitd $Joka that
Emerson had in his mind when he wrote, in his poem on
Brahma:—
“1f the red slayer think he slays,

Or if the slain think he is slain,

They know not well the subtle ways

I keep, and pass and turn again,”

o

Secondly, the figure of the world-tree called Aévattha employ-
ed in the first four verses of the Chapter XV of the Gitd begin-

ning with W:W‘{ is obviously an elaboration of the Upa-
nisadic mantra beginning with W“ﬂiﬁm YR T |

Srijut Tilak in his commentary on the Gita has a very interesting
note on this conception of the world-tree. He glances at the
parallel conception of Igdrasil in Norse mythology, quotes re-
ferencesto the tree from the Rg Veda, the Taittiriya Brihmana,
the Atharva Vcda, the Upanisads and the Mahabharata, examines
the derivation of the word 3% and discusses the identification
of the tree with /I3, ¥ and IZFA. It is to be observed that the
Upanisad, after describing the world-tree, does not speak of cut-
ting it down, as the Gita does. "The Gita wants us to imagine the
tree as standing inrthe way of the seeker after God, Therefore
it is only after .cutting’ it down with the sword of detachment
t hat one dan set one’s feet on the path.
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“qa: 9% qefeniiast a4 fadfr T3 1
The Upanisad, on the other hand, says,
"I A TgW AAag |
The commentator, no doubt, explains ﬁ%ﬂ’g}* as J7ET GHIL-
° . C e e .

W g W G TE, T ETE Gy
5/, and introduces into his eloquent comment on the mantra
the Gita notion of cutting down the trec:—

AR TRRER TaTaYE, (7 GanTy: |

But these ideas are not found in the original.
Thirdly, the eleventh verse of the Chapter VIII of the Gita viz.

“azet WP agh Fafa e deom: |
AR wewd W T R )
is obviously an adaptation of the Upanisadic mantra:~
g I A quif @O Y qmkE |
TR W T T o agRn w1 e
It is réfmarkable that the author of the Gitd in this section of

iﬁ;r&mm, though quoting actually one mantra from his
favourite Upanisad, has in his mind some four or five different

Upanisads. The expression Wfiﬂ'ﬁ"ﬁ THE: QA is from the
Svetavatara and the Rg Veda; the verse beginning with gy

HE FAAIS is reminiscent of the section in the Pra§nopanisad
beginning with the question

‘g A g IEFTEAGNY TATFAIERARAAT | 3T a1 K
g & 2% sohfa;”
the formula  gqupufigr is from the Katha and the Svetadvatara;
and the use of the word grary in the double sense of Bf‘ahman

and syllable implies a glance at the Mandakya as well as ‘the
Katha,

Fourthly, the analysis of personality that the Gita gwes in
Chapter 111 viz,,

“efraftr qoargfada: ot @4 |

wee W g g8 g | I
is obviously only a simplification of the analysis giwn in the
two Kithaka mantras whose meaning is dfscussed in the g

I of the Brahma-siitras:—
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“gflna: W i 9 A |
FGE T FRIETN AR |
REA: qASRASARgeT: 9 |
e W P @ an gk )"
Fifthly, the stanza in the second Chapter of the Gita viz.,
“serirral Rl Y T
M g FA 3 T 3 H 1)

is evidently reminiscent of the Kathaka mantra:—
“sromay aghel @ @ smasly aed 4 A R
gt aw FRRASH FeAd T FePRE: |7
Sixthly, the line q ggraaa @ 7 ITEITEY 7 Q| occuring in

Chapter XV of the Gitd is a faint, though real, echo of the
mantra which is well-known for its poetic beauty and which
occurs in threce Upanisads—the Katha, the Mundaka and the
Svegsvatara, and which will bear repetition any number of
times —

“q qF g W 7 FRA A Wi g |
A R G qe T g R )7

These six passages are so striking in their resemblance that
even a casual reader of the Gita and the Upanisad cannot fail to
notice them. But the resemblance between the two scriptures
does not end here. There are a number of other passages in the
Gita in which the resemblance to the Upanisad is not so striking,
but which are, nevertheless, either in the idea or in the phrasing,
derived from the same source.

Firstly, the famous description of the yoga-samadhi, in
Chapler VI'seems to be based partly on the Svetiévatara and
partly on the Kathaka. The former part of the description
dealing with the fit place and posture for the practice of yoga is,
no doubt, derived from the second adhyaya of the Svetiévatara

where the mantras beginning with fiyged e g3 7Rt and gy

gﬁ mwﬁaﬁ%( are prototypes of the $lokas beginning
with g srafrsiaweand st 23 gfimme. But the latter part of

the description seems' to be a wonderful expansion of the two
Kithal‘ia mantras i
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‘o] qEERE R A G |

g 7 el awg: o A i
at At Fge R |
ST WA Avn & saady (|

The parallel verses in the Gitd begin with 777 Rifergs A=t

Tieredarafasg and end with:—
“q ﬁ%@ﬂﬁmﬁﬁﬂ I EREH |
g Rudm s asfAfoore (1

We have to note carefully here not only the geqor of yoga
described but also the caution given at the end. ymy f& RIS
says the Upanisad. Yoga comes and goes. And hence, adds
the Gitd, § fada aresaarMstEuoraagl. A yogin should not
be depressed at his failure, but pursue his end with determin®
ation.

But it is well-known that the words gy, I% and g are
used in the Gitd in a much wider sense than that of mere thought-
control or concentration. The Gitd is a yoga-$astra in a much
more comprehensive sense than Patafjali's aphorisms. Yoga in
the Gitd means spiritual life which brings one into fellowship
with God, and a Yogin is a holy man who lives in God whatever

may be his mode of life—gdur gwAISR @ avh AfyadR. Infact,

as 1 have elsewhere maintained, the aim of ihe entire scripture is
to convert a g into a Fw--that is, a man of the world into a

man of God. The words g, and 3w occur in close proximity
in the Gitd as in the Upanisad; but they have a much deeper

significance than in the formulas g ww@T @gT and W AT
@gl. Numerous examples might be quoted from the Gitd to

illustrate the wider meaning attached to these words :—

‘o £ T GRS ||
‘e Reflrtef go wda R |l
“g FrIgeg @ I TRl
“ReraaRID e A 1)

And above all:—
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‘s RS IF TR AERA, |
S FHFROT TS G (e )7
Yoga is only a part of the Vidyi or a means to the Vidya in
the Upanisad; whereas Yoga 4s Vidya in the Gitd.  This 15 indi-
cated significantly enough in the concluding formulas of the two
scriptures,  The Upanisad has fremmai S = F&H, The
two nouns are in conjunction.  The Gitd has gFEfaeyen ::ﬁnmé

The two nouns are in apposition.

Secondly, the description of g7 given in Chapter X1 of
the Gita in five verses teeming with metaphysical antinomies s,
again, partly based on the Svetdsvatara Upanisad and partly on
the Kathakopanisad. The first of these verses is taken bodily
from the Svetidvatara.

‘g QIR SedAIsRRgE |
gda: yiomgin adaee el |

The first half of the second verse also is from the same
Upanisad:—

“gfrmmog gdFratatiaa. |

ot g o gy = ||
But let us take the next two verses:—

YRy AR T0E T |

HERAGHRd qwed TFa 7 aq ||

sfdweh 9 Ay it 7 Raad |

A T s A s T |

These seem to me to be reminiscent of two mantras from the
‘Kathaka Upanisad and one from the T¢a Upanisad:i—

‘o g At M A g |
FE A G A TR )
TR TR ST TR |
agrd Rguwa wen i A AEl )
AR AR AR A |
A i g G A |)”

Note especially the parallelism betweeni—
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“gifdid T Y FeERE T a7

and
SN T AATErEARIa, ||

And note also, in passing, that the rhetorical question HEq HEWE
EC e ﬁ@qﬁﬁj indicates the sublime egotism of all great

mystics. The Gita, of course, escapes from the charge, if charge
it is, by making I&vara himself the teacher.

Thirdly, there are three $lokas in Chapter XIII namely,
SR AT RS |
adredisly fra 7 w7 Py )
a9 G QAR AR |
TR &8 qu Awfoad |
B TR TR SR U |
& gell 391 TR THRRER AR (|

which describe how the divine spark at the centre of our souls is
untouched by sin and suffering, as cther and sunlight are un-
affected by the  dirt of the world.  Though the words &3 and
53'351 do not oceur in the Kathaka but occur in the Svetadvatara,

the foregoing verses seem to be a paraphrase of the following
Kathaka mantra :—

‘gl a1 GG Tg-
q Py FngiEmR: |
U SR
7 feaq Smgea aw: ||”
Fourthly, the last two Slokas in Chapter IT of the Gita viz.,

fgra waF: gaFgRad Fige: |
Fim fege @ afmaissta o)
g areft Raf¥: o i area Rl |
RearamaRRsl AARIATHEDR )

seem 10 be, again, a paraphrase of an aneient verse quoted in the
Brhadaranyakopanisad and Kathopanisad :(—
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“agr @ FHRIA M ASE ik B |
o9 FAISgAl WAl o e gaEa ||
The sccond stanza i the Gitd extract expands the meaning
implied in the Upanisadic expression 5137 Ja qxraﬁ-—-cven hcu

he becomes Brahman. And Sri Sankaracarya expands it still fut-
ther when he says in Ins commentary on the Gita fq;g TFHST

AT G-I AEHE AQUAEAEd, § iwanassdid—
thus probably striking a personal note.
Fiithly, the two Slokas in Chapter XI of the Gitd viz.,
“TE 3R UG T WA T IS |
7 CAldT 28 TeAml Al a ||
WFA G591 T3 AEHEAEISTT |
91§ 58 7 FAd Jag 7 7ead ||
seem 10 be an echo of the well-known Kathaka mantra which 1
have already quoted in part:—
CFRARAT FAFAA T T AGA1 T AgAT A |
TET TN 59 99 aREE BIun a1 |
The only difference between the two passages is that the
Gitda emphasises the bhakti of the worshipper and the Upanisad
the grace of Iéwara. Both are at onc in condemning the soulless
ritnalism which tries to do duty for religions emotion.

Sixthly, the line in the Gitd g qf E'»i’\fﬁﬁﬁalz qqET=d AT
which conveys the cthical implications of spiritual life is again
an echo of the Upanisadic lnes:—

s FENFEEE Taea: |

FRIFEAAET A FFHATAga, ||
Similarly, the downward path of sinful souls described by the
Gita in the versei— '

‘gl AFmaA qg1 S T |
AT HFGF aN AR TR, ""
is reminiscent of the mantra \—
q gEaeE: SRR A1 FAEe BeAed qee |
o4 O A T 3 Al 9 gAdTATE ¥ )7
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Seventhly the verse :(—
7] AT |
9d @ ¥ AR #& egead agq v
which describes the unity of all things perceived by a scer ex-
presses in plain unfigurative language what the Upanisad says in
two figurative mantras :—
i g 7 g B |
T AR TARAMAEEAR |
gaeE gw YEAEH aEd w9 |
@ gAfEa sAr Al a1
Lastly, there arc a number of phrases in the Gitid which scem

to me to be reminiseent of the Upanisadic phrases. 1 give them
belowi—

Gitd. Upanisad.
1. W 9% A9 L afgwi: o g
2. G TaARET 2. maiives faea:
8. 4 @ T TN 8. 4 3 T I8
AEwAmEa ATGEGER
4. fFgd gu atasag EIERATEAA,
T
5. @ IEsfa @ g 5. 94 J TIRG |
HARCl]
6. AT HEAy 6. FHAFT FaEEY-

Faealy fga GG A,
¢ . N
. ST QI RISy HEBAR: JENIS-
fmfd KRR IR
fffan:
Moreover | find from the Concordance to the Gita and the
Upanisads that certain expressions like géﬁﬁﬁ, TRITET; , TRE:
occur only in the Gita and Kathopanisad and not in the other
principal Upanisads.  And it is rather astonishing that the word
=g, which plays such an important patt in our Vedantic liter-

ature, docs not scem to oceur cither in the Gita or the Kathaka
n -

-3

-3
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Upanisad. But much cannot be made of these facts, if facts
they arc, which might be purely accidental.

We are on firmer, if rather too extensive, ground when we
come to the form and the scope of the two gospels, Some critics
arc of opinion that the idea of making the Gita a (lialogue
between St Krsna, the charioteer and Arjuna, the hero in the
chariot drawn by white horses may have suggested itself to the
author by the well-known simile in the Kathopanisad :—

o T (I A o g |

gis g anfd Rig = s 7 )"
Well, whatever that may be, the form of the Upanisad scems to
have suggested some points to the author of the Gita in choosing
a form for his gospel.  For both are dialogues.  Both utilise an
ancient story. Both have a dramatic beginning. Both
employ the machinery of temptation, sorrow and death. The
heroes in both the poems are disgusted with life, though the
disgust of one of them is rather sudden and momentary. — “aqfyy

ai Hffyawema, 499 aEed Feai ) says Naciketas.  “Fp @)
(rg-’&?l lﬁf::[a f%s ;ﬁ?ﬁﬁﬁﬁ?{ Gn,” says Arjuna. Andthe tension
of the situation is very artistically intensified in the Gita by the
tears that fill the eyes of a great and world-renowned warrior.

g T FHAATASNFOE |
frde=atie aFaga aggaa: ||

Disgust with life, in which death is such a tremendous and
mysterious factor, is with most of us the beginning of spiritual
life;  Everyone who has expericnced great sorrow knows that
sorrow is sacred in that it very soon takes us away from our
little selves and makes us throb with the throbbing heart of
humanity. It teaches us many things we have not known before.
It gives us a new sense by which we perceive what we have
not perceived before. It makes us quiveringly sensitive to the
sufferings of all creatures to which we have been indifferent
before. In the temple of sorrow therc is no Time, We have a
taste of eternity, as we face the efernal questions of whence, and
whither. Death has been the teacher of many a man besides
Naciketas. Sorrow hae driven many a man besides Arjuna to a
mood of despair and renunciation.  There was a{ime when I

used to laugh at the title of gﬁqm given to the first
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Chapter of the Gita. 1 now know better. We live and learn,
We learn that famz leads to Yoga or union with God, as well as

or Wﬁﬁ, and that sorrow-mysticism is as real as nature-
mysticism.  Dante expressed a profound truth when he said that
SOITOW remarries us 10 God. It is a subject which has had a
rémarkable development in Christian theology.

When we come to the scope of the teaching of the Upanisad
and the Gita the two scriptures af first sight appear to be poles
asunder.  The Upanisad has little reference to the dutics of life,
The word g8 which plays such an important in the Gita occurs
very rarely in the Upanisad,  The latter seems simply to brush
aside the world, saving q gmq g e sl Aq. Andit mentions
the social orders only o s';_v that they are swallowed up in the
Absolute,

“ge1 F@ 9 & 9 39 Wad SR |V

On the other hand the Gita is mainly concerned with the right
way in which a man should discharge his duties. It evinces
great solicitude for the: maintenance of the world, Tt describes
Bwara as 2 grpgaemmear who comes down in the form of man
for !—ﬁ(z{pﬂqq The author is very anxious that Dharma should
be maintained, that every man should discharge his duty accord-
ing to his station in lifc in a selfless manner as a servant of God,
and that even a wisc man should set an example in this malter
to the world. And hence the word Fﬁq;{:[;g which does not
occur in the Upanisads, has became an important one in all dis-
cussions regarding the import of the Gitd. In fact, the whole
trend of this scripture scems at first sight as though it reversed
the Sruti-vikya g @;ﬁ; A fg ',aq ddq_ and read instead 31'7’1%51
g f g9 aq and understood literally the words sifeedigea:
aAf el which give such trouble to commentators, For,

its sublime pronouncement & & FATIRWA: Al W

may be interpreted as an application in their literal sense of the
words  3fif gz eq: qreEieR fAead.

But the contradiction is only apparent. A closer study of
the Upanisad and the Gitd shows that the goal of their teaching
is the same. In comparing the two scgiptures we should not
forget the question which each ofithem atlempts to answer,
The question of Arjuna is entirely different from that of Naci-
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ketas. He says g%g[fi{ i qﬁgﬂ{g%m He wants to know
what his dharma really is in the peculiar circumstances in which
he is placed.  His question is entirely an cthical one.  Whereas
the question of Naciketas is a metaphysical{ one. ¢ Does the
soul survive after death 2 That may sound asja curious question
on the part of one who has undergone death, and who is alive
enough to carry on 4 conversation in the other world.  But, as
the Vedanta-sitras point out, the meaning of Naciketas is
madv clearer by his next question :—

‘ol TR AR, |

o e I JOedR a5g |l
He does not want to know anything  about dharma.  On the
other hand he expresslv says that what he wants {o know is
whether there is any absolute Reality beyond the moral categories
of dharma and adharma, the physical categories of cause and
cffect, and the temporal categories of past, present and future,
Hence the Upanisad proceeds to establish, by means of intuitive
experience, the positive character of the One, who is ﬁaﬁ GG

JaAuaTAn , who is geag snr]ﬁ, who is @51 qEAAIEIAA |
who is JaERER T3 9 @Sﬁ el and who is above all g
va, § 3 ’H‘Tﬁ% . The Gitd is not concerned with such
metaphysical and  psychological proofs of the existence of the
Absolutc.

However, divergent as their aims are, the teaching of both is
essentially the sume.  Both deal with the reality of spiritual life,
and not with the abstractions which we term religion and mora-
lity which are inseparable.  Only the Gitd lays emphasis on the
carlier stages of the pilgrim’s progress, while the Upanisad lays
emphasis on the later stages.  The Gitd was a message delivered
to the man of the world, while the Upanisad was a message
delivered to the recluse in the forest,  Nevertheless the Upanisad
1s not unmindful of the carly stages, nor the Gitd of the later
stages. It 1s pointed out by commentators that the characters
introduced in the Upanisad—Vajadravasa, Yama and Naciketas—
represent respectively the three stages of spiritual life vig,,
karma, upisand aud jiidna. The first goes back to sassira,
the second goes by way of krama-mukti and the third attains
sadyo-mukti., Moreoverthere are several mantras in the Upani-
sad setting forth the ethical impilications of spiritual life, the
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importance of faith and the indispensable necessity of the grace
of God. Similarly, there are several $lokas in the Gita setting
forth the goal of all moral endcavour and religious worship.

gt s aTd F aREAE |
Ity is inferesting to observe that the use of the word zfmaq
in the Upanisad and the Gita clearly brings out the resemblance
and the difference between the two seriptures.  The Upanisad
says that it only a dull fool that Concentrates his attention on
q\‘(rlé%u and prefers what is pleasant to what is good.

Ky A AR

Similarly {he Gitd advises us not to pay attention o aﬁmi}lq
but {0 possess our souls,

“fgeR) Fereerd Fdingm smear |17

But it does not stop there.  In another place it points out that if
we renounce everything and concentrate our minds on God
He will bring us back the Ji’m;%q we have renounced,
oAl A 4 o g |
&l Renfereer ame Tere ||
One is remmded of what the Hound of Heaven says in
Franeis Thompson’s famous poem :—
“All which 1 took from thee | did but tike,
Not for thy harms,
But just that thou might*st seck it in My arms.”

Thus the distinction between the Upanisad and the Gita is
analogous to the distinction between the classical drama and the
romantic drama,  In the classical drama, as in the modern short
story, only the crisis is visualised, and all the steps leading to it are
indicated in retrospect. A strict cconomy of means is observed,
The cffect is produced by suggestion, and not by actual descrip-
tion.  And all irrelavent matters that do not contribute to the
unity of impression are scrupulously avoided. Whereas in the
romantic drama, as in the modern novel, the whole story is visua-
lised.  All the steps leading to the crisis are represented.  There
is considerable time for growth of character and the representa-
tion of the various phases of life. Therefore the unity that this
art-form aims at is a much more complex affair than the simple
unity of the classical drama. In fact, its unity is unity in diver-
sity.  Similarly, while the Upanisads intended for the specialist
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deal with the final stages of spiritual life, taking for granted the
carly stages, the Gitd, which is intended for the layman, covers
the whole ground, works out in dctail the suggestions of the
Upanigads and emphasises that part of the teaching which is of
the greatest moment to us in practical life. For this purpose
the later scripture lays under contribution not one Upanisd
but several, and not the Upanisads alone but several other scrip-
tures. The Kathaka-Upanisad is only ome of its sources. I
and Svetidvatara Uapanisads are next in importance among other
sources. For instance the Gitd's characteristic message of selfless
action is developed out of the opening verses of the former,
especially :—

“gaaEe HAT R g |
@ Al AFEisia @ w0 P q )

and its so-called Sankhya and Yoga conceptions and partly its
theism are derived from the latter.

But the value of the Gita lies to us, not in its being simply
a synthesis of various Srulis, but in its being a sincere and
adequate expression of the experience of a great personality into
whose being have entered not only all the Srutis but almost all
that is best in the wisdom of India.  In his mouth the words of
ancient wisdom become instinet with life, because he tried to
trcad the path which the ancient Rsis had trodden, he tried
to sce the visions they had seen, and he tried to make their ex-
perience his own.  His lovalty to the spiritual traditions he
inherited was not a mere lip-loyaltv.  Hence his soul was not
cramped by it. He lived in an era of expansion and threw
open the gates of the temple of the Spirit to all classes.  Let us
follow his example.  We too live inan age of Renaissance. We
too swear by the Veda. But have we got his catholicity, his
courage, his sanity, his moral grandeur and his spiritual insight?
If wo don’t have them, and if don’t mean to have them the Gita
was written in vain,
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KHAN AT JINJI (1690 A. D.).

BY

ProrEssor P. T. SRIRINIVASA ATYANGAR, M. A,
DEPARTMENT OF INDIAN HISTORY, MADRAS UNIVERSITY.

*This paper is based on Ms, No. 484 of the Tamil Manus-
cripts preserved in the Government Oriental Manuscripts Libra-
ry, Madras. In Vol. 1 of the Descriptive Catalogue of that
Library (1912) it is described  as follows :—* Substance, palm-
leaf. Size 14§ x1 inches. pages, 53, Lines 5 on a page.
Character, Tamil. Condition, good. Appcarance, somewhat
old. Complete . The Ms, has been kindly placed at my dis-
posal by the Curator, Government Oriental Manuscripts Library,
Madras.

It contains a poem entitled Saivakkadi péril nondi nadagam,
Literally translated, the title would mean the drama of the lame
man (sung) about Sayyad Qadir.  More frecly rendered, it is
the dramatic lay ol the Tame man, composed for the purpose of
culogizing Sayyad Qadir.

Nondi nadagam, the drama ol the lame one, is a species of
Tamil drama of which there exist several specimens, It is miore
properly a lay, for it is but @ monoiogue narrating in autobio-
graphical fashion the adventures of a thief.  1Cis called a drama
because the hero puts on barbaric actor's trappings and  mounts
a platform and recites the poem with appropriate gestures and
dance before a crowded audience. Tamil literary convention
has inexorably fixed the plot of this kind of dramatic compo-
sition. It ought to begin with a prayer to some God or other
and then go on to praise the God or man i whose honour it is
composed.  Then the thief enters on the stage in conventional
actor’s panoply and narrates his gencalogy and his early edu-
cation, wherein the thiel underwent not only a practical training
in the artifices of his profession, but studicd the theory of the
subject as expounded i books.  Many such books on thiel-
craft, according to the evidence of Sanskrit and Tamil Iiterature,

“'T'he author's own system of translitration is retained in the
paper at his request.
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existed in India, composed by authors, both superhuman and
human, The hero then describes, according to the literary
tradition prescribed for this kind of literature, how he amassed a
fortune by the practicc of his honourable calling and then
squandered it on women. He then started on a great adventure
in search of wealth. He was caught and his feet and hafids
were cut off.  He then wandered about till he miraculously
recovered them by the intervention of some supernatural power,
This is the unalterable plot of dramas of this class, the only
permissible variation being in the dens ev maching invoked to
enable the hero to recover his lost limbs.

This species of drama ought {o be recited as a Nondiceindu,
Cinduis a kind of simple tunc used frequently in Tamil
dranias as a contrast 1o the more claborate melodies in which
they abound; and though brought under one or other of
the numcrous mclody-types  (ragas) into which all Indian
musical compositions are classificd, it s yel devoid of the
involutions and convolutions, glides and  graces, trills and
tremors by means of which great singers make their mark in the
musical world, and which 1 may briefly describe as musical pun-
ditry.  The poem besides is marked by o peculiar i, which
cannot be reproduced i an English translation,  As the catalo-
guc rather quaintly puts it, < the drama is written chiefly with o
view to exemplily poetic rhythm ", which is an awkward way of
saying that the music of the verse can best be brought out by
its being sung in the special mode called Cindu. Dramas of this
class are to-day being played, just as in old times, in villages, the
actor strutting ona primitive platiorm built on bamboo props
and covered with a thatch of cocoanut leaves, and the audience,
men, women and squeaking children, being scated on the sands
of the village street.  They attract a large audience of unsophis-
ticated villagers,  Though thus it is but the illiterate masses that
to-day enjoy this kind of drama, yet it is composed in the refined
literary dialect by pocts who are masters of Tamil verse,

The poem is not only a Nondinddagam, a drama of the lame
one, but is also sung in honour of Saiyakkidi. This name is a
corruption i Tamil mouths of Sayyad Abdul Qadir. This
person was 4 merchant-prince of Kayal, on the Madura coast.
Kiyal became the clicf sca-port of the Pindyas of Madura,
after the sca had retreated from Korkai, the great sca-porl where
the Roman ships from the age of Augustus to that of Alaric
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were laden with pepper, ¢ dear to the Yavanas’, as it is named in
Sanskrit, and the muslins and the silks, the sapphires and the
pearls, which gratified the vanity of the Roman ladies of those
remote times and the emerald cups out of which Roman leaders
of fashion drank wine. Before 100 A. D., Kolchi, as the Greek
ferchants called Korkai, was replaced by Kayal as the great
South Indian sca-port, the trade with India had passed to the
hands of Arabs and Kiyal had become @ Muslim town. Here
at the end of the XIII century, according to Abdullah Wassaf,
Takiud din Abdur Rahmin was the deputy minister and
adviser of Sundara Pandya Dévar, the great Pandya Emperor of
the time. A similar position was held by Sayyad Abdul Qadir
under Vijaya Raghunatha Dévar, the S¢tupati, or Lord of Adam’s
Bridge, at the end of the XVII century.

This Sayyad Abdul Qadir was a Maraikkayar ; the Maraik-
kayar are Muslims of South India who speak a Tamil mixed
with much Tamilized Arabic words. They write Tamil in
Arabic character and call it Arabuttamil. Their religious lite-
rature is mostly in Arabuttamil. This is duc to the feeling of
the Moulvis who regard Tamil as the language of Kafirs and
would have a special language for the Maraikkayar if they could;
but as they could not create a language for them, they tried to
save the face of orthodoxy by adopting the Arabic script. A
similar spirit makes Brahmanas charge their vernaculars heavily
with long Sanskrit words all over India, thus gaining holiness at
the expense of vigour of diction ; this same desperate bid for
sanctity on the part of ccclesiastics subjugated the sturdy linguis-
tic independence of the Anglo-saxons and changed their pithy
phrase ‘agenbite of inwyt’ into the lumbering locution, ‘remorse
of conscience’.  This spirit is fast dying out now and during the
last twenty years serious attempts are being made to discard
Arabuttamil and write all books on religion, Hadith etc., in
pure Tamil. The obverse movement also existed among the
Maraikkiyar. For tempering the wind to the shorn lamb,
formerly they wrote select verses and Siiras and the Qurin itself
in the Tamil script for the use of those who could not read
Arabic. But these books are fast disappearing now.

The Maraikkayar are passionately atjached to Tamil, as the
Moplahs to Malayalam. The Maraikkayar have Tamil names,
besides Muslim ones, Sayyad Abdul Qadir was known to con-

I11—4
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temporaries as Periya Tambi Maraikkayar, which name assumed,
in the hands of the writers of the East India Company, the form
Pereatombee Mercawn. Tambi, meaning in Tamil ¢younger
brother ', an affectionate cognomen attached to proper names, is
a part of the names of many Maraikkayar. In accordance with
the custom prevalent in Tamil India from early times, by which
Réjas invested their favourites with their own names and titles,
Abdul Qadir was called Vijaya Ragunada Periya Tambi,
because he was the ¢ Minister’, i.c., chicf adviser and a sort of
Secretary of State of Vijaya Ragunida Dévar, the Sétupati,
ruler of Ramnad.

Vijaya Ragunada Dévar, better known as Kilavan Sétupati
to students of South Indian history, was the strongest character
amongst the South Indian Rijas of the last quarter of the XVII
century. He it was thatl helped his brother-in-law, Ragunada
Tondaiman, to found the state of Pudukottah, which is to-day
the only relic of Tamil rule, and the Rajas of which have been
unswervingly loyal to the British cver since the East India
Company entered into the whirlpool of South Indian politics in
the XVIII century. Sokkanida Nayakan, the Raja of Madura,
was delivered from the tyranny of a usurper called Rustam Khan
by the Sétupati ; so he gave Vijaya Ragunida Dévar the title of
Para Raja Késari, Lion to other kings. At first Vijaya Ragdu-
nada Dévar was nominally subordinate to the Nayaka Rajas of
Madura, but very soon established his independence and thus
founded the line of the Sétupati Rédjas of Ramnad, who have
been the greatest patrons of Tamil poets since his time (1673«
1710).

Friend of this Sétupati was Sayyad Abdul Qadir, Vijaya
Ragunida Periya Tambi Maraikkiyar. He had so mwuch in-
fluence with the Sétupati that, as we shall see later, the Council
of Fort St. George thought it necessary to offer him special
trade privileges at Madras to induce him to secure permission
for them to build a factory in the Sétupati’s dominions. Periya
Tambi was the Maecenas of his age. He lavishly patronized
Tamil poets, of whom there were many in his time, both among
the Hindus and the Muslims. During the last three hundred
years there have flourished many eminent Tamil poets among
the Maraikkiyar of the Madura country. These poets write
pure literary Tamil, observing all the age-long conventions of
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Tamil verse. Of these, Umar Pulavar, the author of Sirdppu-
rinam, a poem of about 4,000 stanzas on the life of the prophet,
in excellent Tamil verse, was chief, Besides Umar, there were
Kandasvami Pulavar, author of Appanir Purinam, a poem in
praise of Siva, enshrined in the ancient temple of Appandr, fifteen
thiles from Ramnad; Padikkisu Pulavar, author of Tondaimanda-
lacatakam, an account of the geography and the literature of the
Kaficipuram country, and several others, These poets affection-
ately contracted the name Sayyad Qadir into Seydakkadi or
Sidakkadi which became Sidakkili in the spoken dialect. They
sang his generosity in numerous stanzas of which one is trans-
lated below.

“When the clouds failed and famine prevailed, and one
scalepan of rice was sold for one scalepan of gold, though his
servants attempted to close his doors (against beggars) the great
Sidakkadi, the bountiful lord, proclaimed himself, by tapping his
breast, as the giver of food to all”.  This is another. “ What
does it matter if the mean ones who do not give in charity live
or dic ? What does it matter if the nux vomica tree bears fruit or
no ? To those who spread open their hands and beg, the great
Sidakkadi alone is the tireless giver of handfuls of red gold.”
When he died, numerous elegies were sung In Memorium
Sidakkadi, of which the following are two specimens. “Sidakkidi,
the Lord of Kayal of the excellent Vajra country, who
has earned much wealth, has raised a pillar of praise.
Now that he has entered the grave and is hidden there,
he had made poets carry the beggar’s bowl and thrown a
handful of dust in their mouths”. “Does it at all
matter whether the fools who even in a fit of abstraction will
not give a Kadu (i, paisd), live on the carth or die? Unless
Sidakkidi, the Lord of Kayal, who is dead and leads an excel-
lent life in Heaven, comes back and is re-born (on earth), there
is no redemption for poets ",

Local tradition (of Kiyal) has it that Sayyad Qadir was a
friend and disciple of Shaykh Sadagattullih, who was a great
Arabic scholar and a Muslim saint of Kilakkarai, near Kiyal, and
is much venerated even to-day in South India. It is said that
Aurangazeb was a great admirer of this scholar-saint and invited
him in vain to his court and also desire to appoint him as his
Khalifa. The saint declined the honouf, but requested the Em-
peror to appoint his disciple, Sidakkadi, to some hig‘h office,
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Aurangazeb made him his representative in Bengal, but Sidak-
kadi was too religious-minded to continue long in the office.
He resigned it and on his return sent the emperor a rosary
(tasbih) of pearls, each as big as the bitter berry of Solanum
Pubesecens, called in Tamil $undaikkay®.

It was in honour of this Peria Tambi that the poem about
which this paper is written, was composed. It was composed by
a Muslim Tamil poet at about the end of the XVII century, It
appropriately begins with an invocation to the Lord of all
creatures, the sole Lord who is formless and at the same time
not formless. It then praiscs the feet of Muhammad, the Anbiya
who was like a cloud-like umbrella to the world, then Abu Bakr
who gave to the Prophet his daughter (Ayesha) who was like the
lotus-seated Laksmi, then Umar who cut off his dear son for
misbehaving to an old man, then ¢ Usman who collected (in book
from) the extensive Veda of Islam (Quran), then Ali who rode
the horse Duldul, faster than the wind, then Hasan and Husain,
sons of Ali, the tiger (of Allah) who lived in Medina, and then
the Supreme Guru Muhid-Din. It will be noticed that the
Mussulman poet follows the tradition of Hindu poets in singing
the line of teachers from God downwards and, like the Puritan
poet Milton, does not hesitate to introduce allusions to Pagan
deities. In every stanza of this invocation to the Muse, the
author announces that his object is to sing the greatness of
Periya Tambi, of Vagudai in the Vajra country.

After these introductory verses, the hero enters the stage
dressed as actors should. He is his own herald and announces
to the world that he has tied, for the purpose of praising the
greatness of Vijaya Ragundda Periya Tambi, anklets with bells
to tinkle when he dances or keeps time to his song with his feet.
He has decked himself with the sarband (i.c. chara-band or
bracelets on the upper arm), a coat of broad-cloth, (introduced
by the East India Company into India), sounding anklets of
heroes, and bangles of sea-shells. He has taken up a sword in
one hand and in another a buckler with pieces of glass stuck on,
He has trimmed his whiskers and he will show his teeth, which
are like pebbles of limestone, and dance and sing the glory of
Periya Tambi. He announces that he will kick all those who will

.

* From the life of this saint printed in the Friend of Islam, an
ephemeral Tamil magazine.
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not bow before his patron.  After these preliminaries, he begins
his autobiography. But before I summarise the account of the
adventures in the exercise of the qualities of amativeness and
acquisitiveness, which this light-fingered Lothario was amply
endowed with, and which may be interesting to students of
hurfan nature and critics of the lighter forms of Tamil literature,
but is not likely to appeal to sober historical investigators, I
ought to describe the historic occasion when our Autolycus
claims our notice, for thereby he has contributed in his small but
humble way to help us in our historical studics.

In the year 1690, the Maratha fort of Miraj fell and Rajarim,
ruler of the Maratha Empire on behalf of Sahu, then a captive of
the Emperor Aurangazeb, expecting that the next move of the
Emperor would be against Vishalgadh, along with Prahlad
Nirdji, Dhana Jadahv and Santoji Ghorpade, left the place, all
disguised as Lingdyata pilgrims. They wandered to Bangalore,
where the immediate risk of detection compelled them to flee to
Jinji. Rajaram installed himself there, (November, 1689) as
Raja and assumed the royal insignia, Jinji, about 80 miles
south-west of Madras, thus became for a time the capital of the
Marathas.

The arrival of Ridjaram at Jinji caused a4 flutter in the
bosoms of the European merchants in South India. For we
find that Governor Elihu Yule and the six other persons who
constituted the Council of Fort St. George meeting on the 14th
November 1689 and placing on record in their Diary and Con-
sultation Book, “ We having certaine advice that Rima Rajah
king of the Marathas is come privately from His Kingdome of
Punnaree to the Chingye (Jinji) countrey leaveing his Uncle, in
charge of the Kingdom and family to manage the warr against
the Mogull, his designe of comeing hither being reported to
divert the Mogulls Army from thence and joine with the several
Gentue Naigues and raise a considerable army to retake the
Golconda and Vizapore Kingdomes, which there is great proba-
hility of, both places being at present very weakly gaurded and
we having had several factorys under the Chingec Government
where he now is, ‘twas proposed and debated whether ‘twas not
absolutely necessary to congratulate his arrival and some suitable
present be sent to soe great Prince and friepd, he haveing lately
been very kind and assisting to the Generglle at Bombay in their
troubles, and very just and favourable to our factoryes and trade
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under his Government in these parts, but considering that our
appearance from hence may exasperate the Mogulls forces agst
us,’ twas therefore thought more safe and prudent, such civillit-
yes be paid and managed by our chief at Conymere (Kiinimédu)
who are directly under his Government, aud therefore can be less
resented, but yt do first observe wt the french and dutch do thére-
in, something following their methods both in respects and
presents, and that we take the opportunity to improve our privi-
lege in those parts”.] On the 4th December, the Council
resolved that # (he cheif at Conimere with a suitable ritinnue do
goe and Vissit King Rama Rajah at Chingye with a present from
thence wherein not much to exceed the amount of Pags 600,
since the french circumstances and ours in those parts are
different, where they, haveing their cheif residence and settlement
in that Government, and lately built a considerable fort at
Pullicherry, The Particulars of our present to be one of the Rt
Honble Compas Persia horses with handsome furniture three
four pieces of Broadcloth Fine and ordinary, Fyre Armes,
wth : some other varityes, that may be most pleasing and
acceptableto Him .2 Again on 10 March 1690, Fort. St. George
recorded a “ General from Conimcre of the 6th instant Adviseing
of Rama Rajah's King of the Morattaes intention of visitting those
parts. And on account of useing his ceremonyes about the
Eclipse of the Moon wash himself in the sea which possibly may
occasionc a Present from them wherein they desire to be direc-
ted”.’

Raja Ram was in great need of money, which mere presents
could not satisfy. And the Council of Fort St. George “very
desireous of a Fort on those parts, which never was more neces-
sary then now the Mogull being likely to be conqueror of these
parts, notwithstanding the present rebellion, and therefore the
Rt : Honble : Compas interest to have a fortifyed settlement in
those parts, under another government, as well for the safety and
supply of thal as the security of their future trade in these parts”.
So they instructed Mr, Thomas Mavell & Mr. Henry Alford that
“ we hear that Raima Rajah’s occasions now incline him to sell
it, and that the Dutch and french are treating with him about it”

1. Diary and Consultation Book, 168g, p. 92.
2. Ib. p. 94 '
3. Madras Diary and Consultation Book of 1690, p. 20,
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and, directed themto buy it! (7th May 1690). After much
higgling, Tevanapatnam (afterwards Fort St. David, where Clive
served soon after as a writer), was bought from Réjaram for
51,500 chuckrams on 7th September 1699.2

The Maratha army was now reorganised and inflicted severe
loséks on the Moghuls. Aurangazeb sent a small force to keep
Réjaram in check until the Emperor could cngage him with his
main army. This scheme might have succeeded but for the
activity of Santoji Ghorpade and Dhandji Jadhav. These enters
prising commanders aided bv Prahlad Nirdji soon collected fresh
bodies of troops and raised them {oa high state of efficiency;
when the Moghul force appeared that was to keep in check Réja
Ram, Santoji Ghorpade and Dhaniji Jadhav at once attacked and
destroyed 1t.”3

After the detachment sent against Jinji had been destroyed,
Santoji Ghorpade and Dhanaji Jidhav developed an offensive
against the Mughal, taking as usual, fort after fort, says the Mun-
takhabu-l-Lubab, * Messengers now brought to the knowledge of
the Emperor that the forces of Rima Rija had marched in
various directions {o ravage the territories and reducc the forts
belonging to the Imperial throne. The fort of Parnala was one
of the highest and most celebrated of the forts belonging to
Bijapiir, and had been captured by the royal forces with a good
deal of difficulty. It was now taken with little exertion by Rama
Rija’s officers and its commandant was wounded and taken
prisoner. It was also reported that Rama Raja had gone to the
assistance of the chiefs of Jinji and was busy collecting men......
..Many of the Mahratta chieftains rcceived instructions from
Rima Raja to ravage the country. They hovered round the
Imperial armies and were exceedingly daring......Among them
was Santa Ghorpura and Dahina Jadu, two experienced warriors
and leaders of from fifteen to twenty thousand horse. Other
Mabhratta chiefs submitted to their leadership, and great losses
were inflicted on the Imperial {orces.

“ Santa more especially distinguished himself in ravaging
the cultivated districts, and in attacking the royal leaders. Every

1. Ib.p. 34.

2, Ib. p. 65, 72.

3. Kincaid and Parasnis. History of thg Maratha people. Vol. ii,
p. 78.
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ong who encountered him was either killed or wounded and
miade prisoner; or, if any one did escape, it was with his mere
life, with the loss of his army and baggage. Nothing could be
done for where-ever the accursed dog went and threatened an
attack, there was no Imperial Amir bold enough to resist him,
and every loss he inflicted on their {orces made the boltlest
warriors quake.”

« Ismail Khin was accounted one of the bravest and most
skilful warriors, but he was defeated in the first action, his army
was plundered and he himsell was wounded and made prisoner,
After some months he obtained his release, on the payment of a
large sum of money. So also Rustam Khan, otherwise called
Sherza Khan, the Rustam of the time and as brave as a lion, was
defeated by him in the district of Sattara, and after losing his
baggage and all that he had with him, he was taken prisoner, and
had to pay a large sum for his ransom.! Aurangazeb, “detached
from the Imperial Court at Koregaon at the end of November
1689, the General Zultagar Khin who *marched by way of
Raichir, Karniil, Nandyal, Kadapa, and Garamkonda and then
descended into the Karnatak plain (about June 1690), tighting
and capturing many forts on the way and reaching Conjeeveram
in August and the environs of Jinji at the beginnings of Septem-
ber. Rajarim had sent his own troops with the contingents of
his allies, Tanjore Trimbak Rao and Yachappa Nayak (who had
just deserted the side of Aurangazeb, because the promises made
by the Emperor on the annexation of Golkonda were not kept),
north-westwards into the Karnatak plateaw to prevent the Mughal
General’s descent into the Eastern plains, but the terror of his
name was too great and they retured without doing anything, "'
Yachappa Nayaka seems to have rejoined the Mughal side at
this moment, for he is mentioned as one of the leaders of one of
tne contingents of Zulfagar’s army by the hero of our poem.’
Zulfaqar Khin soon reached Jinji,

Another person in whom we are more interested reached
Jinji at about the same time. He was our hero, the devotee of
St. Nicholas, or to be more swadesi in phrase, the worshippr

1. 8ir H. Elliott. , History of India Vol. vii, p. 346-7.
2. J. N. Sarkar’s Hist. of Aurangazeb, Vol. v, pp. 68-69.
3. Vide extracts from Nondi Nadagam given later on,
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of “ the fair God, dark as the night ”, enshrined “on a hiiﬁ‘%itu-
ated in the middle of a forest ”, the God of thieves, Kallalakar,
the handsome God of thieves, a curious metamorphosis of Krishna,
who resided in one of the oldest temples of South India, Tiru-
maliruficolai, 10 miles from Madura and was sung by Tamil poets
of fiteen centuries ago in excellent Tamil verse. Our hero
was the head of the thieving community of the district and as he
says of himself, “one who could draw milk from a stene cow”.
He went to Madura to worship the God of the place, Cokkar ;
but he fell a victim to the chars of one of the servant-maids of
the God and she relieved hun of all his wealth. He then pro-
ceeded to  Srirangam, where he wreaked his vengeance on
ladies of easy virtue by casing one of them of her load of jewels
while she was asleep.  He then proceeded to Jifiji.

From now we may follow his adventures as narrated by
himself.  «1 saw the fort of Jifiji (which is so high that) the cres-
cent moon crawls (on its top); 1 saw the pettah in front of it.
I saw its many strects, its flat-roofed sheds and bazaar strects ”.
The thief observes things differently from the author of a military
history.  This is how Muhammad Hashim Khafi Khin, author
of Muntakhabu-1-Lubab describes Jifiji.  “ The fortress of Jinji
occupies several adjacent hills, on each of which stands a fort
bearing a distinct name. Two ot these hills are very high, and
the forts are well-furnished with artillery, provisions, and all
necessary stores.)”  To return to the story of the thief. ¢ In
the city of Jifiji lived the son of Sivaji Réja, the bull among the
lords of war. His feet were worshipped by his enemies. The
light of his face shone in all directions in the great city. He
was the controller of Governors of various provinces. He was
the Lord of Love and from his face issued sweet scent. He
enjoyed the pleasure of drink and intoxicating drugs. He was a
tiger to the enciies that opposed him, this Rama Raja. He
owned elephants which were very fierce. He was a magniticent
warrior, He wielded his sceptre in the world in accordance
with the Dharma propounded by Manu. Then Sult Kan, (the
Tamil rendering of Zulfagir Khan, a generous cloud among
lords, Maka Ismail Khin, the lion-like lord of lords, Ddud Khéan

1. He was “ constantly intoxicated by the habitual use of gafija
and opium”. Wilkes i. 133. quoted by Jadu'Nath Sarkar, History of

Aurangazeb, V. p. 64
J11—5
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lord of men, Yachappa Niyaka (the ruler of Venkatagiri, and the
last feeble relic of the mighty line of Vijayanagaram Emperors)”
and other generals marched South. Here our hero gives the
names of a number of Mughal commanders who led contingents,
but the names are so heavily Tamilized, that behind the strange
sea-change thes¢ names have undergone, it is almost impossible
to discover their original forms. As far as it is possible to make
them out they were Bahaddr Khan, Jawad Khin, Sadr Khan,
Shamsheer Khan, Ma'bad Khin, Yadul Khan, Imam Khan,
Khin-i-khan, Malik Candad Khan. This list is a more complete
list of Mughal commanders at Jifiji than that given by existing
histories and can be rivalled only by the official despatch regard-
ing the expedition, if it is available. To return to the story,
¢ By the order of Aurangazeb Saheb, ruler of Agra (agarai in
Tamil), these men gathered together. The Wazirs proceeded to
collect tribute from the whole of the Southern region; they had
many elephants in rut, 60,000 horses, and Bundeli soldiers. The
northern mountain trembled. The heads of enemies turnsd
giddy. The pregnancy of women came to a premature
end. They reached Vellore and with their cavalry they
captured that place and also Wandewash., They defeated
in battle Santosh Vairoj Ghorpade and drove away his army.
Their enemies paid them tribute. They then proceeded against
the fort of Jifiji. The drums of the Réjas whose lances were
streaked with blood were sounded and they encamped near the
fort. They came with great energy and, round Jifiji, like the
eight elephants round the chief mountain, they pitched their tents
and planted their flages (nishin)., The crowds of fierce elephants
surrounded the place like rows of black hills. Bushes and trees
were lopped off, the forests cut down and horses were tied (to
the stumps of trees). Crowds of camels and bulls that carried
baggages were tethered in many rows. They placed patrols in
the eight directions to guard against thieves., Vadugas (Telugus)
and Kannadas (the Telugu and Canarese soldiers of Yachappa
Nayaka) were stationed in topes and in houses. As the sea
surrounds the earth, kings surrounded the camp and were allotted
tents. It was not the (despicable) army of the Uriya, of Katti (a
petty chief), of Nilgonda or of Golgonda. As the tide of the sea
rushes over the land so the Tulukkas (literally Turks, but used
wrongly in Tamil for Mussulmans generally) came, speaking an
unintelligible tongue. Fearing that the Tulukkas who were full of
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stratagems would take them as captives, the Marathas, no more
desiring to rule, ran away from their houses. They did not mind
their houses, their tape-cots, beds, pillows and standing-lamps
(i. ¢., the furniture of their bed-rooms), They did not mind their
cattle, nor their children who could not run along with them.
Séme carricd on their hips their dearly loved babes ; others fond
of their wealth concealed themselves near; yet others missed their
beloved children and wandered hither and  thither in search of
them, weeping bitterly the while; not being able to recover them,
they went away with intense pain in their hearts. Like the birds
that wander in the sky, some took refuge in forests ; others
suffered from hunger,  Yet others, bewailing their sad fate, stayed
in mutts, and spread their cloth (on the floor) for going to sleep.
Others, unable to escape, were caught and joined their palms in
supplication. Thus all the people, in great distress, deserted their
homes. [ entered the deserted houses, and looked round as a rat
in & house which the tiger has abandoned. 1 went back to my
place and I thought that by adverse fate 1 could not get any
booty.  So I resolved to steal one of Zulfagir Khan's horses”.

The thiel then disguised himself as a fagir.  Provided with
a wand, a cocoanut-steel for smoking gaiija, a small mat, a pair
of long tongs, a bunch of peacock feathers, a cord of black
wool, and other paraphernalia of a faqir, he dressed himself in
rags and tied a cummerband round and rubbed ashes on his
body. His eyes were red like those of a fierce tiger.  He then
went in front of the tents of the Wazirs. To resume the narrative
in his own words.  “ They said, ¢ dure Kanse ayce’. I replied,
“Saheb, from abil kabul aye’.  They «aid, ‘kivure k(h) dna’, 1
thought that this was my good karma and went ncar. They
ordered the churned gaija-water to be poured into my vessel. 1
thought that this was Brahma's dispensation and without delay,
knelt, said ‘bisumila’ and swallowed it. Without hesitation, like
asage, [ ate it in the orthodox manner. On account of the
intoxication of bhang my eyes became red, my tongue and teeth
became dry. 1 became very giddy and doubled up my legs and
arms and lay bunched up in a corner. The sunsct. By the grace
of Yachappa Nayaka whose breast is adorned with a sweet-
swelling garland of flowers, the cooks shouted, ‘bhén ceyya
dure’.” He then ate to his heart’s contegt and went to sleep.
He prowled about the camp till the night of the new moon,
learning the language of the horse-grooms. At midnight,



36 JOURNAL OF ORIENTAL RESEARCH

tightening his breeches, he approached the horse of Zulfagir Khan
which looked as if it were a statue of emerald. He touched the
hoofs of the horse, bowed to it, passed his hand over its face,
put the bit into its mouth, and waited till the white foam came
out of its mouth. He then cut off its tether, and led it outside.
Then, lo! the guards woke up and turned the night into day by
lighting innumerable torches.  Then our hero concealed himself
in a stack of firewood, where a scorpion stung him. Likea
Brahmana lady who had lost the salted fish which she had kept
in secret, he could not cry out; he gently rolled on, his skin
pierced by thorns.  He then dropped with a thud into a dirty pit
and was caught, washed and taken to the presence of Diad
Khin. This chief smiled and sent him on to Zulfaqir Khin
who ordered his legs and arms to be chopped off.  The punish-
ment was at once exccuted.  We muay take it that the chopping
off was only symbolically given effect to; vory soon Mamin
Nayinir, the younger brother of Sayyad Qadir of Kayal, happened
to reach Jifiji from Chennapatnam! (Madras).

The poem does not tell us what business Mamin Nayinar
had at Madras. But we find that on 14th November 1689 the
President of Fort St. George “ proposed to the Council the
settling of a Factory ncar Tutccarry [now called Taticorin],
which we were lately encouraged to by an Invitation and hopes
of procuring great quantities of Pepper’2, At a consultation held
on 9th Januiry 1690 it was recorded that ¢« Haveing been long
treating about a scttlement in Eccogees country, [the nawmne for
the Tanjore Principality u=ed in the Company’s records even after
Ekoji died] or somewhere towards Tutecaree and  Comoreen to
engage the peper trade in those parts, which now they invite us
to, butt haveing yet come to noe agreemt :about our fortifying
eta : priviledges a letter of proposalls was sent to them, which
when confirmed, Tis agreed that we sent fitting Persons to settle
and build a factory and commence a trade,”?

On 0th January 1599, it was recorded at a consultation that
« Prince Devora [i. ¢, Vijaya Ragundda Deéva, the Sétupati],
near Cape Comoreen haveing often corresponded with the Pre-

1. This is the first mention of the name Chennapatnam in Tamil
literature, L‘.

2. Madras Diary and Consultation Book 1689 p. 91.

3. Ib. 1690 p. 2. i
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sident for a settlement and trade in his country, and in a late
letter in answer to the President’s promises to mediate with the
new king of Candy on Zealon [Vimala Dharma 11, acc. 1687]
freedome of the English captives there as desired which he
doubts not to effect, haveing a good correspondence with him
andl that he had Iately sent the king a Present at his own charge
for that purpose desireing us that we would Permitt his Merchant
Pereatombee Mercawn (Periyatambi Maraikkiyar) to trade here
and pay no more custome or other dutyes then the English,
which in consideration of the above said is agreed toand the
customer for the future orderd to receive no more of them then
the English pay on noe pretence whatever”.}

These extracts from the Madras Diary enable us tounderstand
what business Mamin Nayindr had in Madras. He had gone
thither for furthering the cause of his brother’s trade and con-
ducting negotiations on behalf of the Sétupati to induce the East
India Company to open a settlement on the Madura coast.
To return to the story, Mamiin Nayinir kindly asked me
‘from what town, from what country are vou? 1 told
him I was a thief from Tirumaliruficolai. He said ¢ sabash * and
gave me money f{cr purchasing lime-fruits and oil”.  The
slices of the acid fruit dipped in hot oil are an excellent
fomentation for wounds. He gave him morc money and
told him to present himseli, after his wounds were healed,
before Periyatambi Maraikkdyar.  The thief bought a horse with
the money and rode on to Valikondapuram, the southernmost
outpost of the Bijapir Sultanate, then passed through Ariyaltr
and Pudukottah, Tirumayam, Tondi and other places famous in
South Indian history, till he reached Ramnad, the capital of the
Sétupati. He went to the house of the crest-jewel of merchants,
Periyatambi Maraikkdyar Rija, but learnt that he was away.
The thief then went to Kayal where Miman Nayinar introduced
our hero to Periva Tambi.  The gencrous merchant was seated
along with noblemen and the Tamil poets of his court, in right
royal state, ¢ Sidakkadi's face brightened and his heart cooled
and he listened to my story. He relieved my distress by speaking
kind words to me. He said, ¢ let us turn this vagrant to the path
of Islam’, and gave me a thousand pieces”. Our hero then pre-
sented himself at the Khutba palli, [Jami Masjid] where on

. Ib.p.7.
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Fridays a sermon is read before the prayer with Imim, and
begged to be admitted to Islam. Sadaqatullah recited the
Kalima and the lame one repeated it after the sage. He was
then taught how to say the farl prayer (farz) compulsory on
every one, the sunnat, or practice of Muhammad and the nafil or
supplementary prayer. He then repeated the Fatiha or benedic-
tion. He was instructed to observe the fast during Ramzan and
give Zakats. He was then advised to perform the Haj pilgrimage.
He got into one of Sidakkadi's boats, reached Calicut, whence he
embarked for Mecca. He sawthe Kajabatullah. He
got his initiation (Murid) from the Sharifs there, worshipped the
Supreme Ged in accordance with the injunctions of the Furqan
(Quran). He then went to Medina, saw its forts (burj), the
place “ where the holy feet of the Nabi slanted ” (i. e. he died).
He circumambulated the house of him who drank the milk from
the withered breast (of Halima). He then w2nt to sleep and lo !
during the slecp his legs and arms grew again,  He suddenly got
up, rendered shukrto Alla and uttered benedictions to all his
patrons. The poem ends with ¢ blessed be Rabbul A’lamin, the
Lord of all the worlds ”, as it began with Bismillahi.
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There is no name in the history of Indian Philosophy which
is more honoured, which is more esteemed, which is more
inspiring, or perhaps which is more prominent than that of Sri
Sankaracirya, theillustrious son of India and the ablest exponent
of the most subtleand supremely intellectual system of philosophy
—the Advaita of the Upanisads. It is indeed very unfortunate
that a trustworthy biography of such a famous philosopher has
not come down to posterity ; and more so, that the period in
which he actually flourished is sealed to us. If the date of $ri
Satikardcarya could be satisfactorily determined, it would form
a landmark, an important landmark, in the history of Indian
Philosophy in general and Advaita Vedinta in particular. After
a good deal of controversy for more than half a century, orient-
alists have come to the conclusion that Sri Sankara shyuld have
flourished between 788-820 A. D. This has become a supersti-
tion amongst orientalists of modern times and to swerve
from this is viewed with strong disfavour. But still, in the
interests of historical truth, we have to look at these things from
a scientific point of view and judge with an impartial mind. A
large mass of new and interesting material throwing much light
on the vexed question of the date of Sri Safkara has now
become available and consequently we have to start afresh
another discussion regarding his date.

I shall, at the outset, for the sake of easy reference, sum-
marise the various theories that have been so far advanced regard-
ing the date of Sankara.

i. Sankara lived in the Sth cent. B. C. and he attained
Brahmibhava in 476 B. C.1.

1. Vide“ Age of Saikara” by T. S. Narayana Sastri, Madras,
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ii. The Keralotpatti gives a reference according to which
it is made out that Sri Sankara lived in 400 A. D. and that he
lived for 38 years!.

iii. The late Hon. Justice K. T. Telang held? that Sri
Sankara should have flourished between 550-590 A. D.; his
reasons a-e ¢

(a) mention of Srughna and Pdta’ipuira in the Bhasya
on 1l-i-17. The city of Patalitputra ceased to exist alter 750
A.D3:

(b) Pdrnavarman, mentioned in the Bhisya 11-i-17 is
in all probability, a his orical personage and Cnunningham places
him in 630 A. D.¢, though he should have actually flourished at
the end of the 6th century:

(c) the work Kongudesardjakkal in the Mackenzie Collec-
tion mentions one Trivirramadeva Cakravartl as having been
converted to Saivism by Sri Safikara. Prof. Bhandarkar plices
him on indipendent grounds in 526 A. D.

(d) Gaudapada’s Bhisya on the Sankhyakirika was trans-
lated into Chinese during the period of the Ch' en dynasty which
ruled between 557-583 A, DS

iv. Dr. Burnell in the preface to his edition of the Sama-
vidhinabrahmana places Sri Saikara between 052-680 A. D.
mainly because he was a contemporary of Kumdirilabhatta, who
was in turn a contemporary of Dharmakirti who lived between
629-658 A. D. in the reign of Srong-tsan- gam-po®.

v. Dr.]. F. Fleet, on the strength of a statement in the
Varn$avali? of Nepal® says that Sri Sankara visited that country
during the last days of Vrsadeva or immediately alter his death,
This Vrsadeva was reigning in Nepal between 630-655 A, D.

vi. Mr. B. Suryanarayana Rao in his “ History of Vijaya-
nagar” traces the geneology of the heads of the Srigeri Mutt and
arrives at the conclusion that Sure$varacirya, the pupil of Sri

1. Vide 1. A, Vol. VII, p. 282 ; Vol. XIII, p. 95 ff.
s. , L A Vol XIII p. 95 fl.
3. Report of Archaeological Survey Vol. VIIL, p. xiii & 20 ff.
4. Archaeological Report 1879—1880,
5. Vide]. R. A.S. Vol. XII, p. 355, ff.
. This information is from Tibetan Sources.
7. Vide I A. Vol, RVI, p. 41—42.
8. Compare Wright's History of Nepal p. 118 ff ; 123.
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Sankara passed away in 773 A, D. Consequently Sri Safikara
beiongs to the beginning of the 8th century.!

vii. Prof. D.R. Bhandarkar regards Balavarman mentioned
in Bhasya on 1ll-iv-1 and 1V-iii-3 as a historical personage and
contemporary of Sri Sarikara. According to him, this Balavarman
i» probably identical with the Balavarman mentioned in the
Kadab plates of the Rastrakiita king Govinda 11} who belongs to
767-785 A. D.  So Sri Saikara should be assigned to the same
pericd.?

viil. 8o early as 1877, Prof. Tcile in his ¢ Outlines of the
History of Ancient Religions” placed Sri Sankara between 788«
820 A. D.3

Prof. Pathak found in an anonymous work a verse which
reads as follows :—

FiarEge WA TglEE: |
FAR, TEgARTR JemAT: [ mimgary] |
A qE g agt REamT |

From this, he concludes that Sri Sankara was born in Kali
3889 (788 A. D.) and died in Kali 3921 (820 A, D.)4

ix. Mr. S. V. Venkatesvara Aiyar thinks that Sri Sankara is
later than the Saiva saints Tirujidnasambandha, Sundaramarti,
and Mathurakavi of 8th Cent, and carlier than Nathamuni of the
10th century.’ Later, in 1916 he placed the birth of Sri Sadikara in
805 A. D. on the strength of the statement @g{-zj H‘\ﬁ 3,1'-‘[ (féfga
g gﬁ g %77 found in the Sankaravijaya attributed to Madha-
vacarya; but at the same time he would not believe the remark
made therein that he lived only for 32 years. The date of
$ri Sankara according to him is 805-897 A. D.6

X. Mr. Balakrishna Pillai identifies the Manukuladitya
referred to by Sarvajiatman, pupil of Sure$vara, as his patron,
with the king of that name mentioned in the inscription of
Bhagskara Ravi Varman of 978 A. D. and consequently says that

Vide 1. \. Vol. XLIII, p. 272.
Vide 1. A. Vol. XLI, p. 200.

1. A. Vol. XI, p. 263 (Editor's note).
1. A. Vol. XI, p. 174-175.

1. A. Vol. XLIV, p. 164 fi.

J.R. AL S. 1916 pages 153 ff,
Hi-—4

S h PN
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Sri Sankara, Sure$vara, Sarvajiitman and Manukuladitya should
be referred to the beginning of the 10th Cent. A, D.!

I have thus briefly set forth the theories that have been put
forward till now regarding Sri Sankara’s date. My own conclu-
sions differ from most of these. 1 shall state my position first
and then answer the points raised in the theories of others. ¢

Two incontrovertible dates i e, thal of Bhartrhari on the
one hand and that of Vacaspati-misra on the other, practically fix
the upper and lower limits of Sri Sankara’s life. Accepting the
testimony of 1-Tsing, the Chinese traveller, (there is noargu-
ment to discard it), Bhartrhari should have lived between 600-
650 A. D. for about the latter year he died. Vacaspati-misra
according to his own statement,

g AifardisamaR gl g2 |
SarawRfsn TergTgTa 1)

composed the Nyayastcinibandhana in 898 sarhvat or 841 A, D.
Later than Bhartrhari and earlier than Vacaspati-misra, Sri
Sankara should have flourished, between 600-841 A, D,

Tradition holds that Sri Safkara had occasion to meet the
great mimarmsaka teacher Kumarila Bhatta during the last hours
of his life. Atthat time Sri Sankara had finished writing  his
Bhasya on the Brahma-Sttras, so says the tradition.  The same
tradition also holds that Sri Safnkara had an intellectual conflict
with one of the pupils of Kumirila (4 ¢.,) Mandana-midra. Till
now no evidence that can come into conflict with this chrono-
logical position of Kumarila, Mandana and Sri Sankara has been
brought forward by any scholar, Hence there is no room to dis-
believe the authority of tradition in this respect. Now what is the
date of Kumirila Bhatta? Bhavabhiti's date gives the clue to that
of Kumdrila. Ishavabhiiti, otherwisc known us Uritveka, was one
of the pupils of Kumarila Bhatta and he was patronised by
Yadovarman of Kanouj about 720 A. D, The life-time  of
Bhavabhiili therefore must be approximately fixed between 650-
72 A. D. Kumiirila refers to Dharmakirti in his Slokavartika and
quotes from the Vikyapadiya of Bhartrhari. Dharmakirti was
alive about 639 A. D. and Bhartrhari died in 650 A. D. So the
date of Kumarila Bha(ta would tall approximately between 620
and 680 A. D,

;. L.A.Vol. L, p.136.
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The date of Kumirila being thus settled, the date of Mandana-
miéra also becomes clear.  He was, along with Prabhikara and
Bhavabhiiti, a pupil of Kumirila. He <hould, therefore, be
assigned to the same period to which we would assign Kumrila.
He would have been younger than Kumdrila by probably a
delade or two. His date will therefore fall between 650-700 A, D,
There is a clear and persistent tradition that $ri Sankardcirya met
Mandana-miéra after he met Kumarila Bhatta, and by that time
he had finished his Bhiisya on the Brahma-Satras. Now Amala-
nanda in his Kalpataru declares that Mandana-misra had occa-
sion to criticise a particular statement of Sri Sankaricirya made
in his Bhisya on the Brahma-Satras.  In commenting upon the
passage of the Bhamati

Ragugy @ gus: | 9@ SAGAATEIN GIISEME-
Amalananda says :— [f%"ﬂﬁ?in'ﬁ'\ |

Fravramieats B ogam: Fmalkl Smw | 9y
Reangeeamiadan Segfhars 9@ | a7 Rgamg: qeEa 4
TR, 37 AUEARAES FEETE—Raana Al |

pp. 938-939 Nirpayasagara Edition,
If, thus, Mandana-misra, @ pupil of Kumirila Bhatta pre-
supposes  Sri Saikardcirya, the only satisfactory chronological
relation between these people would be that they should have been
contemporaries. Sri Sankara did not quote from Kumdrila Bhat(a
for he was not aware of his work till he saw him. Mandana had
some differences of opinion and consequently he stated them,
Mandana-misra was a pupil of Kumirila and consequently {reely
quoted from his works. The Brahmasiddhi contains numerous
quotations from the Slokavirtika. Prabhikara was his co-pupil
and Prof. Kuppuswami Sastriar has shown that Mandana quotes
from the Brhati. 1 would, therefore, fix 655-687 A. D. as the
date of Sri Safikaricirya, of course assuming that he lived only
for 32 years. The year 655 A. D, is subject to correction by a
few vears this way or that.
This is corroborated by other evidences also, Mandana-
misra quotes in the Brahmasiddhi (on page 150) onc of Gauda-
pada’s Karikas on the Mindakya Upanisad.!

1. This is taken from the Madras Edition of the Brahmasiddhi,
to be issued shortly, edited by Mahimahopadhyaya S. Kuppuswami
Sastriar, Curator, Government Oriental Mss, Library, Madras.
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FEHROTEG] A et |
oy FROEE &1 g g4 A e )
Gaudapida is the pracarya of $ri Sankaracirya.

There is one important fact which is worthy of considera-
tion. Suresvara, the author of the Brhadaranyakabhisyavartika,
wrote the work probably immediately after the death of his
master, or during his last davs. Vidyinanda, a Jain author quotes
one of the verses of Surcévara from the DBrhaddranyakavartika
in his Astasithasri,  What is the date of this Vidvinanda ? The
lower limit to his date is furnished by Jinasena the author of the
Brhaddharivam$apurina,  Jinasena wrote that work in Saka
705 or 783 A. D.! as given by him at the end of that Purana
thus :—

AREREAY qHg 2 Rl
RS FOS e TR0 |

@ shmgaiapaly 99 Tt
AAmEUTS FEgT AR FEST ||

e AR AR GO F3 shonaae ||

From this we understand that Jinasena composed his
Harivariiéa in 705 Saka or 783 A. . This Jinasena rcfers to a
predecessor of his by name Vidvinanda—the author of the
Astasahasri.  This Vidydnanda must consequently be older than
783 A. D. \We may fix his date in the first quarter of the 8th
Cent. A, D. Now Vidyinanda quotes in his Astasihasri a verse
from Sureévara's Brhadiranyakabhasyavirtika.? 1f an author
living in the beginning of the 8th century quotes from a previous
writer, onc conclusion is certain that the writer from whose work

1. C. Mobe! Duff in her “Chronology of India” records the fact
that Jinasena wrote in 705 Saka (783 A. D.)
2. The passage in the Astasghasri runs as follows :—

T JERGFAF—
yreafy afed a8 dEaieas iy |
FENTT | darear afdEagead |

History of Indiag Logic Prof. 8. C. Vidyabhushana, Page 187.
This verse occrus as No. gcg in the Brhadaranyakabhasya-
sambandhavartika. The second ardha has a slightly different reading

there 7.e, SR GecialcAT aRAITIET.
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the quotation is taken must be older than the 8th century.
Now, therefore, Sureévara cannot be regarded later than the first
quarter of the 8th cent. A. . ; and Sureévara was one of the
direct pupils of Sri Sankara. The traditional date of Sri Sankara
(i. e, 788-820 A. D.) has thercfore to be discarded.

There are other considerations which compel us to discard
this date. Padmapida was one of Sri Sankara’s pupils and Vacas-
pati-misra who was living in 841 A. D. quotes from the work of
Padmapada. It would be dithcult to inaintain that he was
quoting in 840 from a wriler who was the pupil of a teacher
living between 788-820 A. D). The following references may be
noted :—

A g ARl AEAN ged U9 AdEREEsy O
“grEAERTET 3 T “ameaee: IR I T dnga-
T R F:

Bhamati on 1-i1i-17,

. o . ha¥
TR  weew, af grlhi—y fafy |
Amalananda’s Kalpataru,

il o UF gev 3 JETAAT A aWEq fAdiad,

Bhamati 1-1i-26,
TR TGN AFRaTenm R -
AN Q7o Jevd T Aaff sae ; ag-
Tafi—3fd Tafd |
Amalananda’s Kalpataru,
Now these two extracts show that Vicaspati-miSra had
access to the Paficapidikd of Padmapida. If Sri Sankara had
been living in 820 A, D, his pupil should certainly be later and it
would be improbable to say that he was criticised in 841 A, D,
Such references and quotations are possible among contem-
poiaries but they must have been known to each other very well;
and the way in which Vicaspati-misra refers to the author of the
Paficapidika does not show such sort of relationship as would
exist between contemporaries. This difficulty may be easily
explained away if we push back the date of Sri Safikara by about
a century or even more. i
Bhaskara, the author of a Bhﬁ.sya' on the Brahma-Sitras,
written from the point of view of the bheddbheda vdda, criticises



46 JOURNAL OF ORIENTAL RESEARCH

Sri Saiikara ina number of places. He is in turn criticised by
Vicaspati-miéra who maintains the view of Sri Sankara against
Bhiskara. This makes Bhaskara older than Vicaspati-misra.
Vacaspati-misra criticises Bhaskara in many places and I would
nvite attention to the following extracts.

I g — el ARG RO |
AR TR STl Ry |
Bhamati Page 118,
This verse is taken from Bhaskara’s Bhasya and it occurs in
page 18 of Bhaskarabhasya. (Chowkhamba edition),

i 77 qowEARy fEmdEamE, afis TRl 3w
Bhamati Page 178
HERITAEETE— 3.
Amalananda’s Kalpataru,
i 3 Y R A 0 e R,
Bhamati page 284,

WERE]  RERY AR e -
AR | AeTd QR —Y fanRA
Amalananda’s Kalpataru,

There are many more instatces but they are not referred to for
want of space.  We find from these extracts that Vacaspati had
to uphold Sri Sankara at every step against Bhiskara, There
are reasons to think that Bhiaskara had before him: the Paficapa-
dika of Padmapada also. Now two writers (i, ¢.) Bhiskara and
Padmapada precede Vicaspati. Sri Sankara should have lived at
least two generations before the time of Vacaspati-misra.  This
will certainly disprove the present theory regarding the date of
Sri Sankaracarya.

One of the traditions, among many, is the one which makes
$ri Sankardcarya’s pupil Hastamalaka a son of Prabhikara-miéra.
If this tradition were genuine, then it strengthens our position.
Prabhikara and Sri Sankara should have been contemporaries.
The chronology of the writers of the period between 600-800 A, D.
may be tabulated as follows :—
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We may now dispose of the arguments of scholars who
place him either before or after the pericd 1 have assigned (i. e.,
655-687 A. D.).

i.  The theory that states that Sri Sankaracarya lived in the
5th century and attained Brahmibhiva in 470 B. C. does not
deserve to be criticised. Historians, 1 am sure, will be amustd to
hear that even now some people are upholding such a view. They
probably believe that the greatness of Sri Sankaricirya would be
enhanced if he is put back by millenniums. We have only to
pity them ; they arc not aware of the fact that a thing is not great
simply because it is old.1 would only remind them of the oft-quoted
verse of Kalidasa g([ﬂﬁ{eﬁq  arg a4, The promulgators and the
now living trustees of this important discovery may well keep it
for themselves without trying to delude themselves with the belief
that at least some swallow them. They are simpletons and let us
have nothing to do with them.

ii. The second of the theories stated above is the one which
places Sri Saitkara in 400 A, D. and makes him live for 38 years.
Now the tradition that is persistently and assiduously recorded by
almost all Sanskrit writers is that Sri Sankaracirya lived for 32
years alone. This is, perhaps, the only workthat gives Lim 6 years
more to live ; and the work its¢lf was compiled only very lately
and consequently much faith cannot be placed on its authenticity.

iii. Justice Telang’s argument for placing Sri Sankara bet-
ween 550-590 A. D. are worthy of consideration. According to
him and according 1o Mr. Cunningham also, Pataliputra ceased to
exist only after 750 A, D, The reference to Pataliputra therefore
need not compel us to place Sri Sankara before even 600 A. D,
The date which 1 now assign to him certainly fallsin a period
when Pataliputra was still an important city. The date assigned
to Pdrnavarman by Cunningham is 630 A. . and this fits in very
well with my date of Sri Sankara. The reasons for placing
Piirnavarman in the last quarter of the 6th century are not really
convincing, Mr. Taylor has pointed out in the Madras Journal cf
Literature and Sciencel that the reference to Sri Sankara in the
Kongudésarajakka] in the Mackenzie collection is a mistake,
Professor Belvalkar has shown? that the Chinese translation
of the commentary on the Safkhyakirikdi should be

1. Vol. XIV, pages 14 65.
2, Refer to the Bhandarkar Commemoration Volume,
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that of Mithara and not that of Gaudapida as was supposed by
other orientalists,  So that argument cannot stand, It may be
taken therefore that Mr, Telang took a view very similar to that
of mine.

iv.  Dr. Burnell's view is the same as that of mine and 1
may’say that i1 a way it summarises my conclusions,

v. Dr. Fleet's arguments do not come into conflict either
with Dr. Burnell’s arguments or that of mine. They only add
strength to the position taken up by me and Dr. Burnell.

vi. The genealogy of the Aciryas preserved in one Mutt
does not agree with that preserved in another and consequently
we are at a loss to know as to the genuineness of the lists. The
genealogy traced by Mr. Suryanarayana Rao cannot be implicit-
ly relied upon unless there are corroborative evidences, We
have to discard therefore that gencalogy for our present pur-
poses.

vii. Prof. D. R. Bhandarkar regards Balavarman as a his-
torical person, probably without any strong reasons. Even
granting that he was a historical personage, there is no guarantee
that he was Sri Sankara’s contemporary. The identification of this
supposed historical Balavarman with the Balavarma mentioned in
the Kadab Plates of the Rastrakata King Govinda 111 who
reigned between 707-785 A. D. is based on nothing but a simple
identity of names. There 15 no other argument. There have
been ever so many Balavarmans and Prof. Bhandarkar’s argu-
ments cannot stand.

viii, The work from which the verse FTART etc. was taken
to give the exact date of Sri Sankara is an anonymous work and
much faith need dot be put in such a work. Even granting that it
is very authentic, it probably records the date of a Safikaricirya
and not that of the author of the Brahmasitrabhisya and other
works,

ix, [ have alrcady pointed out the difhculties which prevent
us from accepting 788-820 as the dateof of Sri Safkara, It is
hence unnecessary to answer the arguments of Mr. 8. V. Venka-
tesvara Aiyar, In fact is its very difhicult for him to maintain that
Sri Sankara was later than Triujidnasambandha, Sundaramairti,
Mathurakavi and others. And the dates of the Saiva saints
have not been settled beyond doubt.

X. Sarvajidtman’s reference to Manukuladitya induces Mr,

Balakrishna Pillai to place all these people (i. e, Sri Sankara
M7
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Suredvara, Sarvajfidtman etc.) in the beginning of the 10th
century. It scemsto me that Sarvajidtman has been wrongly
supposed to be the pupil of Suredvara, Sarvajidtman at the
end of his Sanksepasariraka says :(—

Bﬁ%’ﬂ'{mﬂi@lﬁ :H‘ﬁ{ﬁlﬂq :
AR gt GYTTRE |

T AN TSFAEE Y
AREgaaE AggeiRd 99 i ||

1V-02.

Sarvjiatman’s teacher is here culled DeveSvara and not
SureSvara. The colophon at the end of each of the adhyiyas of
the Sanksepasariraka consistently says that Devesvara is the
teacher of Sarvajiatman. Conscquently 1 think that Sarvayyiiitinan
is not a pupil of Sure§vara but a different person altogether. This
Sarvajiiatman may belong to 978 A. D. or thereabout and it
does not affect our arguments,

Another important fact may be noted here.  According to
all the available commentaries on the Sanksepadjriraka, the
auothor, Sarvajhdtman had access to the Istasiddhi of Vimukta-
tman. The following reference i1s worthy of consideration i —

frfavgaaca a1 gaEyEndl gaEa, |
qie qAl e A &g giReRiEar

Sanksepasariraka 1V-14,
Madhusiidana barasvatl in  commenting upon the above
verse says:—gﬁﬁi‘[ﬁm:——sﬁﬁﬁﬁmﬂi
Réamatirtha's gloss runs thus :(—

gRAAIR FERRHNET: gl gad: |

Agnicitpurugottama explains. :—
gReRf EEEERRE: |
If we take it that the tradition recorded by the commentators
is reliable, then Sarvajiatman has to be placed after the author of
the Istasiddhi.
Professor 8. Kuppuswami Sastriar drew my attention to the
following passage in the Praminamild. (page 4. Chowkhamba
edition.) <

.

AT HOTE, A A 9T & g3 |
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This verse belongs to the Istasiddhi and from this we have to con-
clude that Anandabodha, the author of the Pramanamaili was the
pupil of Vimuktatman. These writers seem to have been contem-
poraries of Prakaditman, the author of the Paficapadikivivarana.
Sarvajiiitman who refers to the Istasiddhi (according to the
commentators) should be later than Vimuktitman. He was
probably his younger contemporary and all these writers belong
to the last quarter of the 10th century A. D.

Thus we see that after all no serious argument has been
brought forward by anybedy which may disprove the date which
has been suggesled in the preceding pages.

The date which 1 suggest gives rise to a number of impor-
tant issues.  Firstly, who is the Acirya Sundara Pindya! pre-
supposed by Sri Saiikara af the end of the Samanvayadhikarana-
bhasya? What is his date ?

Professor Kuppuswami Sastriar suggests three possibilities
regarding the identification of Acirya Sundara Pindya :

1. He might be identical with Kubja Pandya or Kin

Pandya ;

2. He might be the same as Sambandha; or

3. He might be some unknown author who was living be-

fore Kumarila-Bhatta,

Now the date which 1 have suggested for Sri Safikara and
Kumarila Bhatta eliminates the first two of the possihilities
noted above. The date of Kin Pandya and Tirujianasam-
bandha falls between 6-40-700 and consequently they were younger
contewporaries of Kumirila Bhatta and Kamarila could not have
quoted from the work of an younger contemporary. On the
other hand there are sufficient reasons {o think that this Acirya
Sundara Pandva is older than Sabarasvamin and that his Virtikas
were based on some Vrtti other than Sabarasvamin’s on the
Parvamimamsd and Uttaramimasmd siitras,  tumdrila Bhatta
refers to one such véartika on a Vrtti. He says i—

g R ad aga a9 AT |

g5 difnerar @ g afige |

B Y ey arwre | A fEfmasfifig
ol qalt | AT 9 R N G | TIFRN

1. For other particulars about Aciirya Sundara Péndya, refer to
J.O. R. Vol. I, pages 1—10.
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¥ PGEITE | A TR R R
FTETTY | v @] ® gFFRT AR,
@ TR AEeaAd  qEEar | aRe wEEE:
fre  ofen YgElER gaRe aFEERe ‘e
€

;ﬁ | Pages 006-607.
From this cxtract it is clear that the Vrilikira in this context
is Upavarsa and naturally the Virtika referred to in the versc s
a Vartika based on the Vrtti, Kumdrila was aware of the Virtika
of Acirya Sundara Piandva. Thercfore it requires no great
imagination to draw the conclusion that the same Vartikakira is
referred to in this passage also. This tends towards the con-
clusion that the Vartika of Acirya Sundara Pindyais on the
Vrtti of Upavarsa.

Sabarasvimin quotes in his Bhasya (Page 37 Vol. 11) a verse
which runs thus :—

g, B, F0ed, wag, |l T

with  the prefatory note qqumﬁpmﬁ{: | The sam»
verse is quoted by Sri Sankaricdrya in his Brahmasitra
Bhasya with the note wqafagi &R . Amalinanda while
commenting on the passage refers to this verse as a gifdf and he
was familiar with Acirya Sundara Pandya's Virtika. The Virtika
in question (i.c.) gy etc. is probably  taken from Sundara
Pindya’s work. * If this is proved then there is no doubt that his
is much earlier than even Sabarsavamin. So much with regard to
Acarya Sundara Pandya.

The next predecessor that we have to nofice here is
Dramidicirya. 1t has been pointed out!' by Prof. S. Kuppu-
svami Sastriar that the Dramida presupposed by Sri Sankaricarya
is the same as the Dramidacirya referred to in Vidistidvaita
literature, He also suggests that Dramidacarya may be identified
with Tirumali$ai alvar., Now this alvir is assigned by historians
like the late Mr. T. A. Gopinatha Rao to the first quarter of the
eighth century, The date that we have assigned for $ri Sankara-
cirya is 655-687 and consequently Dramida’s date would fall
much earlier than 650 A. D. Is it not clear from this that
Dramida cannot be identitied with one who was living much later

1. Proceedings and Transactions of the Third Oriental Conference
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than 687 A. D.z Tirumaliéai cannot be Dramidicarya if we
accept 655-687 A. D. as the date of Sri Sankaricarya.

We may pass on to Upavarsa. It has been already pointed
out by Mahamahopadhydya Prof. S. Knppuswami Sastriar that
Bodhiyana and Upavarsa might have been identical.  Probably
thet were ; but that is not our concern at present ; we have only
to discuss the dale of Upavarsa.

Upavarsa seems to have commenied upon both the Pirva
and Uttara MImimsa Satras, References to both the works are
available. Now Vicaspati Miérain commenting upon Sri Sankara's
explanation of the word ggrfirgigr  observes as follows :—

ToEmEIRAT A R e e s
i wrgdlgaE: que R |

It is agreed on all hands that the grfiagfage mentioned
in the extract cited above is Upavarsa.  From this we understand
that Upavarsa advocated the Caturtlhi Samdsa.  We have to look
into the history of the Caturtht Samdsa. The Sitra of Panini
on which this samdsa is based is q@ﬁ@qﬁgﬁ;{%@@{f‘@q”
Katyayana supplement(;d the Siitra by two virtikas-(i.c.) qrze.
e BEAGIEE AR FEA, HAARETA, and in the case of
FEISET it should be included under the group sysggmifz. Later

on Patafijali declared HEEIE] SEIEATET 0. Aiter this last
statement of Patafijali there is noroom to explain the compound in
the way in which the Pracinas have explained it. The only basis for
such an explanation is the Siitra as also Kityiyana’s Vartika to
some extent. Would it be far-fetched to suppose that if the Vrttikira

had known the statement of Patadjali ATEATFAEG EERIE!
he would not have gone against it for it was considered a sin to go
against Patafijali. The Statement sy g;ﬁqi JATIY Was SO
strictly followed.  Arguing historically it cannot be far-fetched
if it is surmised that the Vrttikira in question was living at a
time when Patafjali had not written his Bhisya,

If this is agreed to, a corroborating statement may be found
in the Brhatkathd which tells us that Upavarsa and Varsa were
the elder contemporaries of Pataijali. This may place Upavarsa
in the 2nd century B. C.

Since writing the above article, I cAme across an interesting
bit of information in a work called Sankaravijayavilasa attribue
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ted to one Cidvildsa. The following passage from canto 25 of
that work is worthy of considsration :—

FEl AEUTE AT &: |

§A 31 A9 ARREFSETA || © |

HsATAEEgE TR |

G FAAT TSR N ¢ |

FFN TAGAIST T T /AL |
FqEAR M g9 SREAsTa || 4R
TG RTEEaraT: |
TEUIETTT TWE AT g& N L3 |

A, FEATSH F@T T |
AMFFAISTY Faeg gaeaFagm: || 4R ||
a1 gaagenT 3T T EE |

AR 3T, || o ||

TR AV TH: FHETS WENE; |
gfew swofdiy o F@ & B ) ¢ )

TR FEWE I8 S |
AT a1 o RS | Re )
Rasa aFrmaasaean |

A a3 FEr: 9 TEREAa || *S, |
Rl amral deonReReam |
HREREUTE AHEgwTed || 3o ||



(V1.

THE DATE OF SRI SANKARACARYA 5

geIa FhR#ed egal R ¥
g gt Ruen T adiald: ) 33 )

We gather from these verses that at the time Sri Sankara visited
the city of Kaifici, there was a king by name Rijasena and through
him Sri Sankardcarya built the temples which now adorn  that
famous city. The Rajasena referred to in the above passage may
be identified with the Pallava King Réjasihma, alias Narasihma-
varman 11, the founder of the Kailasanatha temple. The name
Rajasena in the extract quoted above is very probably a mistake
for Rijasihma. Rajasihma written illegibly in the Grantha and
Malayilam characters could easily be read as Rijascna.  The
confusion seems to have arisen in that way.  During the period
prior to the 10th century A. D. there was no king in the history
of Kifici by name by Rajasena ruling there. If we can
inentify Rajasena with any king, it could only be Rijasihma.
The date of Narasihmavarman 11 falls in the the last quarter of
7th century and the beginning of the 8th century of the Christian
Era.

One may raise a question as to the possibility of attributing
the construction of these temples to the Pallava Rajasihma.  So
far as the Ekdmredvara temple is concerned, we can very easily
prove that a portion of the temple is even carlier than Rajasihma.
Prof. Dubreui. has shown in the pamphlet ¢ The Cenjeevaram
Inscription of Mahenr!ravarman " that even as carly as the day’s
of Mahendravarman the Paurnami Mandapa of the temple existed
and that it was caused to be constructed by the curious-minded
(ﬁﬁﬁ'ﬁ'ﬁ) Mahendravarman,  Rajasihma  probably made
certain additions to the temple.

With regard to the other two temples we hope that later
researches may bring to light some Pallava inscriptions which
may throw light on the date of their construction,

We thus find that Sri Sankaricirya was a contemporary
of Narasihmavarman whose period well nigh synchronises with
the one 1 have suggested for Sri Sankara,

[NoTE.

The additional data set forth in this article compel a careful
consideration of the whole question. While the evidence adduced
by Mr. T. R. Chintamani in favour of his view that Sarhkara
should be assigned to the latter half of the seventh century A, D,
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is very weighty, it cannot yet be regarded as conclusive. If, as
Madhusidana Sarasvati and Agnicitpurusottama say in their
commentary on 1-8 of the Sarhksepasariraka, Sarvajiiatmamuni
was a direct disciple of Suredvara; if, as Professor M. Hiriyanna
suggested in a note in the Indian Antiquary Vol. LV, 1926, the
king referred to in the penultimate verse of the Saﬁlk@epnéirirz’lka
could be identified with the founder of the Ko'lam era (824-25
A.D.): and if, as already pointed out by me, the author of the
Istasiddhi who presupposes Sariikara, Mandana and Suredvara,
should be the guru of Anandabodha, who wrote a commentary
on Prakisatman’s Sibdanirnaya:—there still remains a tangle to
be unravelled in the question of Sarhkara’s age.]

S. K. Sastr1



PROBABLE IDENTIFICATION OF KING HARAVARSA

BY
K. S. RAMASWAMI SASTRI, SIROMANI,
Oriental Instilute, Baroda.

The Gaekwad’s Oriental Scries of Baroda will publish
shortly the Ramacarita of Abhinanda which has been edited by
the contributor of this paper. This is one of the finest examples of
Indian classical poerty wrilten in a charming, easy and
natural style. The work introduces Rimain a state of great
mental anxiely waiting for the arrival of Sugriva who was to be
sent out in scarch of the residence of Ravana on the close of
the rainy season. Rdamacarita is divided into forty cantos but
the last four cannot be attribuled definitely to Abhinanda,
These four cantos have two definite recensions, onel attributing
the authorship to Abhinanda and the other? to Bhimakavi, a
fairly unknown author. But this latter definitely says that
Abhinanda left the work incomplete and it fell to his lot to com-
plete the book by adding four more cantos. Most of the 36
cantos which are undoubtedly Abhinanda’s own3 contain be-
sides the subject matter of the poem certain additional verses
written obviously in praise of his patron king and describing the
merits of his own composition.

The nature and the style of the verses are such as to preclude
the possibility of their being regarded as interpolations or copyist’s
additions, On the contrary the style of the verses and the
intimate connection between Abhinanda and his patron as ex-
pressed in them lead us to hold that they were composed by the
author himself.

All manuscripts from the different parts of India contain the
additional veres in question, with slight changes in their arrange-
ment, In these verses, Abinanda mentions as his patron one

1. The Ms. of Madras Oriental Mss. Lirary.
2. The Ms. of Baroda Oriental Institute?

3. All other Mss. contain only 36 Cantos,
M1—8
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Hirvarsa and Yuvardja of the Pla Dynasty and the object of
this paper is to investigate into the question of the identity of the
king and to consider the plausibility of identifying him with king
Devapala, son of Dharmapila, of the Pala Dynasty of Bengal.

Dr. Buhler, as early as 1873! attributed 2 works to Abhi-
nanda namely the Kddambarikathdsira and the Ramacarita
in his article entitled “Abhinanda, the Gauda”. After examining
the historical information contained in these two works, he con-
cluded that the authorship of these two works must be attributed
to Abhinanda who is described in the Kadambarikathdsra
as the son of Jayantabhatta, the author of Nydyamafijari.
Jayantabbatta, it may remembered, is the great-grandson cf
Saktisvimin, who was a minister of Lalitiditya Muktapida of
Kashmir?, With regard to Haravarsa, Dr. Buhler was of opinion
that nothing definite could be said about him until further
materials were available.

Later on, however, Dr. F, W, Thomas,* Dr. Aufrecht® and
the editor of the Kddambarikathdsdra in the Kivyamald Series,
disagreed completely with the opinion of Dr. Buhler and held
that the author of the Ramacarita and the author of the
Kadambartkathdsira must be different persons. The reason
for holding this view was that, while the Abhinanda of the
Kadambarikathdsara described himself as the son of Jayanta-
bhatta, the Abhinanda of Ramacarita called himself the son of
Satinanda, Satinanda, we must remember, was well-known
in the field of Alankara literature by his other name Rudrata
and as the author of the Kdvyalanikara. With regard to Hara-
varsa, however, nothing has been definitely settled, because
the chronology and succession list of the Kings of the Pila
Dynasty are far from being of a definite character. But let
us hope. with the Rdmacarita in hand, to tackle this interesting
problem. Before, however, entering into the question more
deeply let us quote afew stanzas from the Ramacarila bearing
on this point,

1. Indian Antiquary Vol. 1I, P. 1o2.

2. See the introductory Verses of the Kddambarikathasdra,
3. Vide Introductién of Kavindravacanasamuccaya Page 20.
4. Vide C. C. Page 246.
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gy FeRiewE W o AgRasgIeedEeat |
RGN HTG  gRishRRggca  slREE: ||

I, VII
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* gifiergmaRdisEERiat: JAETed TRt ||

II, VLI, X1V, XXXV

“ A e 3 R |
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> g (wERd Akagen ealgandE adaeska |
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EURREAGIRL AR E LR S o o I E R
XXVI

The verses quoted above clearly show that the patron of
Abhinanda was Haravarsa also known as Yuvaraja who belonged
to the Pila Dynasty. It is not, however, difficult to imagine
that this is the same as the famous Pala Dynasty of
Bengal history, even though the surname Pila may be found
occasionally in the names of kings of other dynasties, such as
Mahendrapila of the Giirjara Pratihara Dynasty. According to
V. A. Smith, however, the word ¢ Palinvaya” refers to th
famous Pila Dynasty of Bengal alone!.

One may raise the question as to how the rulers of the Pila
Dynasty, with a definite partiality to the Buddhist ereed, could
patronise a Hindu poet like Abhinanda. The rulers of the Pila
Dynasty usually call themselves ¢ Paramasaugata”? in their
inscriptions and they are the accredited benefactors of purely
Buddhist monasteries such as Nalinda, Vikrama$ila and Odanta-

1. Vide Early History of india Page 413%
2. Vide E, 1. Vol. IV, Page 249, and Iadian Antiquary Vol. XXI,
Page 238,
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puri. 1t is, therefore, an anomaly to think of a Pala King being
the patron of a Hindu poet. The answer to this is not far to seek,
The testimony of Mahiamahopadhyaya Haraprasid Sastri, the
editor of the Ramacarita of Sandhyikaranandin, is that the Pilas
were tolerant to Hindu religion though they actually professed
Buddhism.!  The Grants made by Dharmapal 12 to a Visnu temple
and Devapala’s Grant3 {0 a Brahmin of the Aévalidyana Sakha
and of the Aupamanyava gotra, go to show that the Palas were
tolerant towards Hindu religion.

It is well-known that there are two lists of the Pila kings ;
one comes from the Tibetan sources while the other is recon-
structed with the help of inscriptional evidence. According to the
Tibetan list the reign of Gopala begins from 660 A. D.  Heis
followed by 18 kings onc after another and the last in that chain
reigned in the year 1139 A, D4 The inscriptional evidence, on
the other hand, does not agree with the Tibetan account with
regard to the names of the kings or the duration of their reign.

Sir V. A, Smith, R, D, Banerji and M. H. D. Sastri are
inclined to take the inscriptional evidence as more reliable than
the information afforded by the Tibetan authorities. According
to the Khalimpir and the Monghyr Grants of Dharmapila and
Devapila respectively, the first king of the Pila Dynasty was
Gopila, the second was his son Dharmapila while the third was
Devapila his grandson. Dharmapila was a contemporary of
King Indrayudha -who was ruling in Kanauj in 783 A, D.5 Rely-
ing on this piece of evidence we can place the reign of Gopala in
the first half of the 8th century and that of Dharmapila in the
second half of the same century. The Pila Dynasty was continu-
ed up to the end of the 12th century and thereafter was reduced
to insignificance on the rise of the Sena kings and at the advent
of the Muhammadans. The long chain of Pila kings was noted
for their fondness of literature and their patronage towards the
great poets and philosophers of the time belonging to different
religious sects. But amongst the known kings of the Pila

See Introduction to Ramacarita of Sandhyakaranandin M.A.S.B,
Vide E. 1. Vol. IV,
Indian Antiquary Vol XXI, Page 258,

4. Vide M. M. S, C. Vidyabhushana's History of Indian T.agie.
P. 519,

8. Vide Page go, Palas of Bengal, M. A. 8, B, Vol. V.

WoN e
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Dynasty no one bore the title Haravarsa, the parton of our poet
Abhinanda, the author of the Ramacarita.

The title Yuvarija was, however, given to some of the Péla
Princes! but this appears to signily nothing more than a mere
heir-apparent tothe throne.  But from what we can gather from
the account of Abhinanda, Haravarsa the Yuvardja secms to have
been a ruling Prince and not a merc heir-apparent,  This is also
confirmed by the authority of Soddhala, author of the Udaya-
sundarikaihd. 1o this work, published as No. X1 of the Gaek-
wad’s Oriental Series, it is mentioned that Yuvarija, the patron
of poet Abhinanda, was a ruling prince.

A Fulant: guEEiE Fisaaea: SERE |
A TR FEA RY GE TR FEFGIEFTHRT ||
g T G AFRE TRl Faaean |
T AW YAl Al sl e W ek )
ey FAAry G A FAeRTEd e |

#figy @1 fEee 39 T e FAFARaaa qop |
¥ 3T FROECA FEA AT 3 e B |
e EGEHRIN (49 AR qRvRaa e |

Udayasundartkathi Pp. 2-3.
Soddhala flourished in the court of the three Royal brothers
Cittardja, Nagarjuna and Mumminirija of Kofikana? and from
the inscription dated 1020 A. D.3 of Cittardja we can assign
hini to the early part of the 11th century.  That Haravarsa, the
Yuvardja, was a ruling prince, can also be ascertained from the
following quotations taken at random from the Ramacarita of
Abhinanda,

N iy 3w

Freenfem g s whwsf: | v
qNseaE [Maaeg Rz Feae #Rmsagamish
ARTETERT: JERarBEmREaReg | x

1. Uide E.L Vol. 1V, Page 249 and Indian Antiquary Vol XXI,
P, 258,

2. See the Introduction of the Udayasung.arikathé, G. 0.S. XI.
3. Vide Indian Antiquary Part V', Page 277.
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From these citations it is easy to prove that Haravarsa, the

Yuvaraja, was « ruling prince and patronised Abhinanda in the
capacity of a sovereign.  This P’rince was poweriul in battle-
fields; he carried his victorious arms into the territorics of his
contemporaries and extirpated all his enemies; this is borne
out by the following verscs.

@ FTgTE TN TR HfiEgRENgES Al |
i GTTgAsy sfige TR R 7 Rgusen @

VIl
gy TR
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XXVII

XXIX, XXXIV
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Now let us take up the question of the time of Abhinanda
and Haravarsa. The testimony of Soddhala, as has been shown
already, leads us to believe that Abhinanda and his patron king
Yuvaraja were already famous in 1000 A. D. He actually com-
pares Abhinanda with such famous authors as Bina and Kalidasa
who preceded him.!  On the other hand, we have to assign
Haravarga to a period after Dharmapala, the second king of the
Pila Dynasty on the authority of the following citation from the
Ramacarita of Abhinanda.

AMGAGFSRARANT, T ﬁmwﬁwﬁaﬁf\maﬁ l
Hiﬁﬂqﬂmmﬂ\"ﬁ@gﬁl frrat gaeT: XXVII

As Dharmapala ruled upto the first quarter of the 9th cen-
tury, this fixes the earliest limit for the time of Haravarsa while
the latest limit of his time is fixed by Soddhala, circa 1000 A. D.
During this time, we find three or four names of kings in the Pala
Dynasty renowned for their valour and patronage of Sanskrit
learning. These are 1. Devapala, 2. Vigrahapila, 3. Narayanapila
and +. Mahipala I. Two Yuvardjas also make their appearance
during this period, namely Tribhuvanapala, first son of Dharma-
pila and Réjyapila, son of Devapala, These two latter were
undoubtedly heirs-apparent but history does not tell us whether
they ever got an opportunity to rule.

Next, let us examine the materials connected with the
identity ot Abhinanda and attempt to fix his date with some
degree of precision. As has already been pointed out, there is a
general impression amongst scholars that the Abhinanda of the
Ramacarita is different from the Abhinanda of the Kddambiri-
kathasdra on the ground that Le is the son of Satinanda while
the other is the son of Jayantabhaita. That the author of the
Ramacarila was the son of Satinanda is borne out by the follow-
ing verse :—

1. See page 6o above.
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a0 U 9 F G S g |
ERATERA AT | v, Iy

As Jayantabhatta is generally assigned to the period betweer
825 and 850 A.D., his son Abhinanda and the Abhinanda of the
Ramacarila must be regarded as contemporaries, even thougt
they may not be identical. 1t has alrcady becn pointed out tha
Abhinanda is referred to by Soddhala the author of the Udaya-
sundarikatha who flourished carly in the 11th century.  Bhoja-
deva in his Sarasratikanihabharana and the Sragaraprakaso
quotes extensively from the Ramacarita; so also Mammatabhatte
in his K@vyaprakasa. Several other writers on poetics such ag
Abhinavagupta and Ksemendra of Kashinir refer to Abhinanda
though it 1s rather dithcult at this stage to say whether this
Abhinanda is the same as the author of the Ramacarita,

On the strength of these quutations one may be tempted to
hold that Abhinanda was the Court-poet of Mahipdla 1 who
flourished between 978-1030 A. D.  But this can be disproved
by the fact that Soddhala in his Chronology of famous poets of
ancient India beginning from Vialmiki down to s own
time places Abhinanda before Rajadckhara He says i —

AT RACIM qHIHEOIAA G |
I FATERAE FEAFTET o fvgat o )
QR aedl SqTE gEae qofasg: |
HAITET: & F 39 e gaew s S i)
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qu: Fhafie TFadl swke aeissaEEoE |
o S ROl v sl el |
AT AT AERR JEgfauag: |
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¥ The author of the paper seeks to infer a chronoloyical relation
from the order in whicl certain poets are mentioned in these verses and
argues that Abhinanda fs o'der than Rajafekhara. This inference is
untenable since Kaliddsa in the extract comes after Bhartymentha. [Ed.]
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Rajadckhara was teacher of king Mahendrapila of Kanauj
and therefore must have flourished in the beginning of the 10th
century.d I Abhinanda is regarded under the circumstances as
a contemporary of Mahipdla there will remain hardly any
margin for his composition becoming {amous so as to be classed
with that of the Vahniki, Kalidasa, Bina and others.

According to Soddhala, therefore, Abhinanda must have
flourished in the court of King Yuvaraja before the 10th century.
In this way it 1s possible to shorten the later limit for the time
of Abhinanda as 900 A. D.  Between 8.0 and 900 A, D. in the
Pala Dynasty o' Bengal, there were only two kings famous for
their literary activities and renowned for their valour. These two
are Dharmapala and his son Devapala the two most famous and
powerful kings of the Pala Dynasty. From the verses cited
above, we find ample cvidence of the high esteem in which
King Dharmapala was held in the eyes of Abhinanda. 1 will
quute here some more verses from the R@macarifa in which
mention has been made of the father of his patron king Hara-
varsa.

frfrgm SRRy FReaFARaEe: |
FrgamrFa@aIrad @ e RRafieaa: |l
VII

fge wAd gycaam: gl e
XXIX
AAEGORTRAS, T

T g0 § 9g (AIERIE] 399 TaRaTiaeee |
9 JHEAEIIEHAS  @SHd: Rygaamadsias (|

VII

In these two stanzas, Haravarsa is described as the son of
Vikrama$ila. Who this Vikramasila is, is again a difficult
question.  Or it may be a mere epithet.  Be that as it may, the
word Vikrama$ila very forcibly reminds us of the famous
Vikramadila monastery of the Buddhists which was founded
by Dharmapala.? s it then very improbable to identify

1. V'ide Sir V, A. Smith Page 394.
2, See Sir V. A, Smith Page 414.
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Vikrama$ila with king Dharmapala, the founder of the
Vikramasila monastery ?  On the contrary this seems to be quite
likely as it is confirmed be the colophon of the Sragdhard-
stotratika! which runs as followsi—

AuRFafeRTraR g Teieatu itz
TRTEEGNAR GHIET |

Dharmapala had two sons Tribhuvanapila and Devapala.
In the Khalimpur Grant, Tribhuvanapila is mentioned as Yuva-
raja; but in the Monghyr Grant, Devapala succeeds his father.
In the second half of the 9th century, Devapila atlained great
fame and popularity as a ruler.

Considering the mass of evidence given above, we have no
other alternative than to identify Hiravarsa or Yuvarija the
patron king of Abhinanda with Devapila, son of Dharmapila,
otherwise known as Vikramasila.

A confirmatory evidence in support of the proposed
identification is aftorded to us when we compare a statement in
the Monghyr Grant of Devapala with another made by Abhi-
nanda in his Rdmacarita.  In the Monghyr Grant?, we find the
following remarkable verse describing Devapila—

7 @ AR F T JANEEIE-
dama sEd: HEEEa w0 9 g |
fAfgm: &M =GN W wed mra
n
W AmIE: § @ | gAieegeifea: )
Here Devapala is warmly praised for reviving the path of liber-
ality which was opened up by Bali in Krtayuga and continued
by Bhargava in Tretd, Karna in Dvapara and Sakadvit Vikra-
maditya in the Kali age, but which was interrupted after the
death of the last, mentioned king.

The same idea is expressed in the following few
from the Ramacarita describing Haravarsa’s liberality—

T gqrEfeafsi wled
qedd BEeoe @q: aga: |

stanzas

1. See M. M. S. Cs Vidyabhushana's History of Indian Looie.
Page 519.
2, Vide Indian Antiquary Vol. XXI, Page 258,
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I g o @3 fay me-
¥ @ BOER: WwEEA || XXV

Fal B REIREER
® 9@ oMl § Fuy Mg |
I axagily glRgersgatia
sfist JAEIT A TR N 1
T (RmECEsEee: v
EI Al 3 99 JEATeRT RaEed |
g IR ARRarndAlEn: e
GG QR 39 Sawiiad || XXVIII

o

T (AT e

) AFRTT HOFHAY §ET | XXXI
At @A 4 Bagd dedy deqaat

RGeS iseg gt sheedt 3w | xxu
Th 8 TEAGREAT HE

- -

FRA 7 A e |
TEd TR T T

GG RIRATETERA || XXIV

Thesc verses are so remarkably similar that on the strength
of this alone the identity of Devapila with Haravarsa may be
established.

The question may be raised as to how a king of the Pila
Dynasty, instead of bearing a name ending in Pila, should prefer
to be called Haravarsa, a name quite foreign to the Pila
tradition.  The reason for this is not difficult to discover. It
s well known that Dharmapila married a Rastrakita
princess known by the name of Rannadevi.] Rastrakiita princes
were very fond of adopting names ending in “Varsa”
and it is very probable that king Devapala during his
stay in his maternal uncle’s household was known by the name

of Hiravarsa, while his elder brother Tribhuvanapila was Yuva-
rdja in the court of his father Dharmapals.

1. Indian Antiguary Vol. XXI, Page 257. -




ANANDARAYAMAKHIN PERSUS APPADHVARIN

BY
V. A. Ramaswami Sastrl, B, A. (Hons).
Superintendent, Sarasva!i Mahal Palace Library, Tanjore.

Students of modern historico-litsrary research should not
confound our authors, one with another, when ample material
is available in thetr own works to distinguish them. One
such confusion has somehow arisen between the two authors—
Anandarayamakhin and Appadhvarin.  Some believe that
they are one and the same person. The learned introduction
to the Vani Vilas edition of Dharmakita of Tryambakaraya-
makhin supports it. Others believe that Anandarayamakhin
was the patron of Appadhvarin and as a token of his respect
and gratitude, the latter wrote and presented some of his
works to the learned public in the name of the former. Of
these two views, the first is a mere conjecture and as such,
has to be discarded. (See extracts below). The sccond is
acceptable so far as it admits that they are two different authors
of the same age; but the fact that of these two, one enjoyed
high patronage ‘at the hands of the other is qiestionable.  If
Anandariva were Appidhvarin’s real patron, his name would
have found a place in Appadhvarin’s works. But nowhere in his
works do we find references to Anandardya.  Curiously, Acira-
navanita, a great treatise on Dharmnéastra which, as believed by
some, Appidhvarin wrote and passed «ff in the name of
Anandardya, mentions only king Shahji as his protector and
life-giver. So the only conclusion possible i< that Anandariya-
makhin is a younger contemporary ot Appadhvarin (as other evi-
dences also show) and both of them have enjoyed the high
patronage of the most benevolent king Shahji of Tanjore.

We shall now try to give a short sketch of these two authors
and a list of their works.

Anandariyamakhin,

About the parentage of Anandariyamakhin, there is no
difficulty. He s the son of Nrsithhardyamakhin of Bhiradvija
famuly, who is the son of Gangidharamakhin by Krsnimbika
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and the grandson of Babidji Yajvan,! as the following table
will show (—
BABA]JI YAJVAN

Gangadharamakhin = Krsnambika
(Minister of Ekoji)
|

Nysui‘!har:lya- Tryambaka- Bhagavantariya-

makhin—Minister of rayamakhin makhin—Minister of
Ekoji. Minister of Shahji ~ Serfoji 1; author of
and Sertoji 1— Raghavibhyudaya-

Anandariya-makhin author of Dharma- nataka;
—Minister of Shahp  kata, Stridharma Mukunda-Vilisa
and Serfoji 1; author etc. Kavya, and
of Vidyaparinaya and Uttaracampit.

Commentary on Aé-
valayana Grhva-
Sutras.

Gan sadharamakhin, his sons and his well-known grand-
son— Anandarayamiakhin  have had the fortune to serve as
ministers under the Mahratha kings—Ek»ji alias Venkoji and
his three sons.  Besides his manifold activities in the adminis-
tration of the Mahratha royal court and battleheld as Dharma-
dhikirin and Dalavoy respectively, Anandriyamakhin was a poet
of a high order. His works so far as we are able to judge, afe
(1) Vidyaparinava, published in Kavyamila Series—an Allcéoflcal
drama on the model of Krsnamidra’s Pi dbodhdbdndmddyd and
(2) Aévalayanagrhyasitravyikhyd, (ms. available in Tanjore
Palace Library) a gocd and readable commentdry on the Rgvedic
grhya-siitras and to some extent, a good compendium of the
duties of a Bahvrca householder.

There is a strong belief prevalent among scholars that all
the works known in the name of Anandariya are not his pro-
duction. It is believed that one Vedakavi wrote Vidyapari-
naya and Jivinanda—another drama of the same type and attri-
buted them to Anandariyamakhin. Similarly, Appadhvarin's
Aciranavanita is also believed to have passed under the name of
Anandariya, But the verses in the prologue to Vidyaparinaya

~—

1. See verses 15, 27 and 28 in the beginming of the Dharmikiita—
Sti Vani Vilas edition and the prologue of R'ndyipannayam avmlable
in the Tanjore Palace Library. °
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(given below) expressly state that the author of the drama was
Anandariyamakhin whose name as author and as minister of
the Mahratha kings—Shahji and Serfoji was widely known.

I —gefFerraRasuane | 79 fe
ARRTATE] ArHhRe FMA: |
SANGIRERER: ARt |

o =,

ARG PRI A
FHAITTREAA S |
G IS IRE EETIEE L b1 b ae I
g aiean: e giEmEd |l
gom FAN ARMIERET: FAEE
a7 AT T 937 98y TR |
Eotbices BPEu e it BEE e Ro
T T GTAT FEINEASET GO ||
BT T, AFW W, w1 7 Rl adwagd
T | T a—

' QRIS JAERNSAFTRIEHIE SAFETTF....
QERAft ¥ agzaa |
AARTET TAASTR 791 390 71 =fos:
IR @I FOAERETAETD |
PRATET T U FE
FONTAFAEILN 5 T6&: F4: |
(Prologue of Vidyaparinaya.)
The requisition note addresed to king Shahji in the work
Aciranavanita by Appadhvarin is an eloquent proof of the fact

that king Shahji—not." Anandaraya—was the patron of Appa-
dhvarin. (See the extract given in the next section of this paper.)



ANANDARAYAMAKHIN VERSUS APPADHVARIN 71

Appadhvarin,

Appadhvarin belongs to Srivatsa family (gotra) and he is
the son of one Cidambaramakhin, an inhabitant of Kilayar
(modern Killiyar) a village near Miyavaram in Tanjore District,

a|r 81 e @R geTAAE Ad
FRRAFEITTHRITTARFARG: |
AR Fgaaa:  Fhfgae
fiartrgaRidosezs asrER gd: ||
(Prologue of Madanabhiisanabhina, of which a ms, 15 available
in the Tanjore Palace Libiary.)

AR ZIIT IA-
FAFIAARYAT BiTamam |
gERAdar qREE -
ARARAIAAE TR |
(Acaranavanita—ms. available in Tanjore Palace Library.)
His Acirya was one Udayamirti and his Pricirya was one
Pillai Sastrin of Alattar village ncar Mayavaram, as the following
verses show :—

yEwrAEe St |
AERATAAREd A FTEe |
R oL (R ECHECITICY
TR | FFETA, |
AR AR Ta-
PAIHEATTHHIBATR, ||
(Acdranavanita,)

That he was patronised by King Shahji is evident from the
following verses foun in his Aciranavanita,

R RIGRICEREERIE BRI
PERER CRIlERE IRV RE ]

e B AR B E B LR LRI SIS
agwif fi: eaEeeATEE=d |
fore TR ATEAAIvAET : |
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Aaefiieg gawg IgamEERRTEd
gamAeT gAY e garaad |l
(Aciranavanita.)
Again, that Appadhvarin enjoyed royal patronage and help is

evident from the following facts taken from the Aciranavanita
(See extracts below).

When he had the honour of attending the great sacrifice
performed by Tryambakarayamakhin the minister of Shahji in
Dhatr year (1696 A. D) in Svaimimalai near Kumbhakonam, his
company was much appreciated by the Mahratha ruler and con-
sequently, he was honourably delayed in Tanjore for three
months to do Mahibhirataparayana in the royal court; and
when he was afterwards at his own request permitted to return
to his place Miyavaram, he was asked by king Shahji to write
a treatise on Dharmasistra.  Consequently soon after his return
to his residence, along with his son he took, up that great task
and finished his monumental work on Dharmasistra—Acira-
navanita of 15,000 granthas—which cost him hard mental labour
for eight full years; and he made a final request to the royal
patron to accept and popularise his work and to fulfil his desire
to perform several vedic sacrifices.

YA a1 IFRAAEA: |
AERITOTES HeTETHT:
HENISIE] Al il @gaEmEgad |
aRaATTE BagER: ||
QN AETARA A A |
Tfeel W Aqr SR )
MEREA AFE AGEgEa: |
aRea gfass sdamgae: )
CHAT A GITHA A B |
geeue aga BEIRER ||
SEfEaARA SRS A8 |
ARAAA ag GIRTEC |
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AR 991 TEFTRITIRA |
awe: qEeI: aeavraEgEa |

JARISET AT 9F & |aqn |
FEAYANTA AERST AR ||

gl A€ FIRE qF FATCEHA: |
g TR 9w 3 i |
FAFSRO JAGHRGAIE: |
$a: MPRACEHERE G |
I ga AR |
AARAT AT TR A, ]
[ Acaranavanita.]

Appadhvarin is widely known wmong scholars as the author
ol Acaranavanity, a big and good compendium of most of the
important topics—spectally funeral rites—related to Dharma-
Sastra.  The masterly exposition of the subject with all its com-
plications, the vast number of quotations he has gathered
from original smrtis and  digests—Nibandhanagranthas—on
Dharmasastra including the most modern and up-to-date autho-
rity in South India—viz. the Smrtimuktiphala of Vaidyanatha
Diksita, are suthcient proofs to the clear understanding and
sound judgment of our author. His Madanabhfisanabhina and
Gaurimay@ramahatmya Campii are the two literary productions
that may stand on a par with the most famous works in that
sphere of literature.  In short, Appadhvarin is an author of a
high order and his Acaranavanita and two other literary produc-
tions will make his name remembered by posterity.

Note.—This Appadhvarin should not be mistaken for one
Appastri, who is known as the disciple of one Vaidyanitha
Sastri, as evidenced from his work on grammar, Sabdaratnivali,
an incomplete copy of which is available in this library,

Iy gERABT G0 W e |
ARG FIeagueR |



TIRUMANGAI ALVAR AND CALUKYA
VIKRAMADITYA 1.

BY
PANDIT M. RAGHAVA AYYANGAR,
Office of the Tamil Lexicon, Madras.

Tirumangai Alvir mentions in several of his hymns a mighty
king of the north being vanquished with the Pindya king by the
warriors of Nankdr.!  Who that king is, is the subject of this
article.

That Tirumangaiyar lived after the Age of Sangam is clear
from his celebrating Koc-c-cenikanin, a king of Safigam fame.?
He mentions the shore temple of Siva at Mahabalipuram built by
Narasirhha Varman 113 (who lived towards the close of 7th cen-
tury). He eulogises in his Parameéévara Vinnakaram-Tirumoli,
the temple consecrated by Pallava Malla (A, D. 717-779) who
was known as Paramésvara Varman before he came to the
throne! and known after him as Paraméévara VinnakaramS and
this hymn speaks of him and his triumphs even as they are
known to us from inscriptions.®. The Alvir celebrates the
prowess of Vairamékan in such a way that he could not have
been other than his contemporary.”  Hence, whocver this
Vairamékan might have been, whether he was the Rastrakita
conqueror of Kaficl in 754, or his daughter’s son, Danti
Varman, it is quitc clear that the Alvir should have been
his contemporary and lived in the 8th century. Further, the
Divyasitricaritant, the most ancient and authoritative treatise on
the lives of the Alvars mentions that Periyalvar, Nammilvar,
Tirumangai Alviar and others were contemporaries and it has

Periya Tirumoli—4,5,6; 4,1,2; 4,1, 5; 4,6,2 4,7, 1.
Ibid. 6, 6.

Ibid. 2, 6, 9.

S.LLiv.p 11,

It is now knowp as Vaikunfa perumd] kdvil in Conjeevaram,
Periya Tirumeli 2, 9.

. Ibid, 2,8, 10,

S om e
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been proved in my Alvdrkal-Kala-nilai, that they must have
lived in the 8th century.

The Alvir born of the warrior class and having distinguished
himself as a warrior of great valour, never failed {o appreciate
courage and prowess wherever he found them and immortalised
the heroes in fitting terms, When he had an occasion to des-
cribe Kafic, he says that she (Conjeevaram) was steeped in the
valour and fame of Vairamékanl. He speaks very highly of the
warriors of Nankai or Tiruningiir in Cola-nidn, for having so
admirably routed a Pandya king and a mighty king of the
North that they had to take to ftheir hecls?2. But he
has not mentioned the name of the king under whom the soldiers
of Ninkai fought.  This king should evidently have been one of
the Pallavas who held the sovereignty from the 7th century in
Cola country with the help of Muttaraiyars®. The words ‘mannuim’
ipayil’4 etc.,, thal he uses here and also the fact that his
native place was Tiruvili-Tirunagari, a village near Tiru-nankir
cnable us to infer that he ought to have had a personal know-
ledge of the heroes of that great war.  Who these heroes were,
is worth investigating.  In the first hall of the cighth century
when Tirumangai Alvar lived, the kings that were most flourish-
ing were the Pallavas. In this period, Kaiici was invaded twice,
once in 741 A.D. by Calukya-Vikramiditya 115 and again in 754
A.D. by the Rastrakiita king Danti Durga in the time of Pallava
Malla® and in both, the Pallava king was nuscrably defeated,
Then we hear at the beginning of the ninth century that another

1. “onfrGuadr gdraed sdiysp@pss 66@ " Periva-Tirumoli,
2, &, 10.

2. “oatiy pe Qpamerleye aLar Cerlimsan, fuang p
orert se&.i"" ([bid. 4. s, 6)-

3. Muttaraiyar belonged to the Kallar caste and were such great
warriors as to be eulogised by the poets. Tirumangai mannan may be
one of them. (vide Alvarkal-Kila-nilai, pp. 117-21).

4. “wrami Sairue werlar Quar Qs rarari wdeb sraes”
(P.T. 4, 1, 2).

“ s @goipler Qaier AQsrarari wdgh sraes ' (1bid. 4,
7, 1).
Yvarels Qparsarlusy Aemgpart i  srees
(Ibid. 4. 1, 5). .
5. Ep. Ind. Vol. i, No. 29, p. 205.



76 JOURNAL OF ORIENTAL RESEARCH

Rastrakiata king Govinda 111 invaded Kafici, defeated Dantivar-
man, son of Pallava Malla and took Kaiict by force. This
gradually led to the decline of Pallava rulel,

From the Aihole inscription we gather that Pulakédin I
defeated at about 610 A. D. Pallava Mihéndravarman, Again
Pulakésin invaded the south about 640 A. D. and fought many a
battle at Manimangalam and other places against Narasithhavar-
man I, son of Mahéndravarman,  Narasithha had him defeated,
pursued him as far as his capital, Vitapi, and destroyed the
city,  Dr. V. A, Smith opines that Pulakésin fell owing to this
encounter,  Pulakédin’s son Cilukya Vikramaditya, was an able
soldier like his father. He wanted to tuke vengance on the
Pallavi monarch who was Paramesvaravarman at this time. The
Gadval, Kiram and Udayéndram plates say {hat Pallava Para-
mésvara inflicted such a crushing defeat at Peruvalanallir  on
Calukya Vikramaditya 1 about 676 A. D. who invaded the Cola
country and encamped at Uragapuram on the southern bank of
the Cauvery, that he had to flee with rags on. It is reasonable
then to infer that the Alvitr's reference is only to the invasion of
Cilukya Vikramaditya, and not of Pulakésin; for it is more pro-
bable for the Alvar to have met the warriors who had fought in
676 A. D. than those who had fought in 640 A. D., since he
should have lived af least up to 754 A, D. when he culogised
Vairamékan in his hymns; besides the scene of action during the
invasion at 676 A, D. was only Colanadu and not Tondainadu,
nor is found any mention, in the hymns, of the destruction of
Vitipi, the capital of Pulakésin 11,

Scholars vary, in their opinion, that Uragapuram mentioned
above might have been Madura, Negapatam or Uraiyiir, But
Dr. Dubreuil has conclusively proved that it could not have been
other than Uraiytr? since Peruvalanallir is a village 10 miles
northwest of it.* But he says that three kings, Manavarman, the
Singhalese king, Ko-c-cataiyan, the Pandya king and Paraméé-

1. Ind. Ant, Vol. ix, p. 127.

2, The Pallavas. Eng. tr. p. 43.

3. Mahd.vidvin R. Raghava Ayyangar Avl. kindly brought
to my notice a passage ‘‘ersyflurar glvar FCeaCer’
from a poem called Kuw/ttunga-cdlan Pillai-t-tamil by Otgak-kittar
in the Tanjore Palace Library wherein Uragapuri is referred to as a
Cala capital at the time of Kuldttuiga II. The Cola capital referred to,

aomld net have heem anvthing nther than ITraivie
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varavarman, the Pallava king made an alliance among themsel-
ves to vanquish the invader Vikramaditya 1.1 But the Gadval
plates refer only to Vikramiditya’s recovering the tracts which
the three unnamed kings deprived him of, in the opening years
of his reign.

Even assuming that three kings opposed the invasion of
Vikramaditya of whom one was the Piandya, he cannot possibly
be Ko-c-cataiyan as Dr. Dubreuil thinks. For, from the
Anaimalai inseriptions and Vélvikudi plates we Jearn that Paran-
taka NetuTicafaiyan the grandson of Ko-c-cataiyan ascended the
throne about 767 A. D, Had Kdo-c-cataiyan  lived during the
invasion of Vikramaditya 7.e., about 675 A. D., a period of 92
years should be allotted to the reigns of Ko-c-cataivan and his
son Maravarman which is too long.  Hence there is great pos-
sibility for his father Arikésari Maravarman to have lived at
that time.

In this connection 1t may be pointed out that there is no
support in the Velvikudi plates for the suggestion that Ko-c-
cataiyan vanquishing the Maharathas in the city Mafngalapuram
has no reference to any war of the Pandya with Vikramaditya
I, as Dubreuil thinks. 1t is well known from the commentary
to Iraivanar Akapporul and the Vélvikudi plates that above-said
Arikésari Maravarman was the victor over the Céra in a num-
ber of battles and brought under his sway a part of Kongu-nadu
I, during the time of this Pandya, Vikramiditya had passed
through the Kongu-country and had camped at Uraiydr, it is
worth investigating whether he was therce as the friend or foe of
Pindya. The Gadval plates granted at the camp of Uraiyir
mention that Vikramaditya was camped there with the object of
invading the Pallava domains, but does not mention that any
battle had taken place there, There is thus no ground for the
assumption that he camped at Uraiyiir after scoring a  victory
over the Pandya. The other theory that Vikramaditya passed
through the Kongu-country and was encamped at Uraiyiir as the
ally of the Pandya, considerably gains in strength, It is note-

1. He has perhaps based his argument on Kendur plates
which were Jater than the Gadval and Kiiram plates above referred to.
Vikramiaditya might have vanquished Pandya gome time other than this
since the above-plates do not clearly state thaf Pandya was one of the
triad referred to. Thev merelv erumerate tha Tinee thet homeen
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worthy that there were reasons why the Pindya should range
himself on the side opposite to that of the Pallava. The Pallavas
had rudely shaken the balance of power, by their conquest of the
Céla country (even as early as the time of Sirihavisnu, 590 A.D,)
and time and again they had attacked the frontiers of the Pandya
country.  So bitter was the feeling between these two powers
that it gave rise to their hostility for generations. Hence the
probability is that the Pandya took the opportunity of the invasion
of a Northern Power to wreck his neighbour and cnemy the
Pallavas.!

The subjugation of the Konigu-country by the Pandya pro-
cured for him an inveterate enemy in the Céra, who, on all
subsequent occasions, ranged himself with the Pallava®, The
Alvar himself hints that the Céra was a vassal of the Pallava®

From the above it may be clear, that if al all there were
three kings that opposed the march of Vikramaditya, the pro-
bability is that they were the Pallava, the Céra and the
Singhalese king.  That the Pandvi was an ally of the invader is
clear from the following lines of Tirumangai Alvir, “ gang e
CadianGL () avan Cerlcs sem Samy pareri sroed’
“ orayms § e uizLwen Qaar AQs arari wer e simas . ‘g
Camencrpapi ueowg Opromssar rriems . The first passage is
to be interpreted thus :—The people of Ninkiir were so powerful
as to see the flight of the Northern king with the mighty Pandya.
it may also be interpreted thus—The people of Nankir
were s0 powerful as to sec the flight of the Northern King after
the mighty Pandya’s flight. These passages also show how
powerful the king of the North was, how soon he was vanquished
by the warriors of Nankiar, and how he was forced 10 retreat,
all of which completely agree with the contents of the Kgram
plates of Paramédvaravarman 1.

1. As there is distinct inscriptional reference that Pulakédin 11
invaded the south against the Pallavas for the benefit of Cola.
Céra and Piindyas, there is no doubt that the same motive must have
actuated his son Calukya Vikramiditya also: He must have been there-
fore friendly to the Pindyas, (E. L vi. p. 1.)

2. “voeasmm Csraayw...ommsais QSL‘L;L@[}U-@@QJ@”
Yo Gaurgrd BeQrig’ vea®ss " —Nadras Museum Plates.

3. “usear et Qraraadp v i veQait g

itz seh udwak” (P, T, 2, o, 1),
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The Alvir who lived during the reign of Pallava
Malla (717-779) should have had an opportunity to hear from the
soldiers who took part in vanquishing the king of the North and
who lived in Nankir, a village near his native place, all about
the battle of Peruvalanallir, and this king of the North could
not have been any one other than Calukya Vikramaditya 1.



THE PRATIJNACANAKYA OF BHIMA

BY
R. Ramamurti, B. A, (Hons.),
Madras.

It is a well-known fact that the Mudraraksasa treats about
the accession of Candragupta Maurya to the throne of Magadha,
after defeating the Nandas and the “confederacy of the northern
powers”, with the help of Canakya. This historical fact has
« Pratibhacinakya ” as it is otherwise called by Bhima. Abhi-
navagupta refers to this drama in the Abhinavabhirati twice.
The following arc the extracts :—

‘gag 999 I TR
= a| i fE fsa g
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qded: |
Vol. ii, P. 343, A, Bharati,
JITH! AGHAT AEATEIEUT AT ARy,
Vol i, P. 459, A. Bharati,

From the above two extricls we infer that Bhima was a
poet of a high order as is shown by the adjective “ Mahakavi”
and that he was the author of a drama with the twin-names
of “ Pratijiacanakya” and ¢ Pratibhicinakya.”!

This statement of Abhinava is confirmed by quotations in
the latter day anthologies. Some of the verses ascribed (o Bhima

in the anthologies like ‘471 H0wawq ”, ‘“Fifd TR Feafar?

1. The main argument of the author of this paper in giving an
based on the second reference given above (Abhinavabharati Vol. I,
P. 459.). It may be noted that in all probability this is a scribal error,
the confusion between* bhd and j7@ being quite common in many
scripts. 'To base an arfument on this point would appear to be far-
fetched. [Ed.]
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scem to have been taken from a drama and especially the verse
HEATEERG HWRH:” ascribed to Bhima in the Siktimuktavali
cerfainly seems to be a verse in the Prastavana,

No writer before Abhinavagupta as far as | know has men-
tioned Bhima or his dramas, There is no doubt as to the date of
Abhinavagupta since he himself furnishes it in his « Brhativrtti”
on the Pratyabhijfidvimaréini.  The date of Abhinava’s hterary
activity ranges from 990 to 1015 A. D. This then forms the
in the course of this article, fix the other deterininant, That the
Pratijnacanakya had the very same plot as the Mudrariksasa is
clearly suggested by the title itself, and a study of the names
given to these respective dramas furnishes us with some interest-
ing information. The Mudririksasa gives pronounced pro-
minence to Raksasa and his ill-fated scal, while the
Pratijiacinakya or the Pratibhacanakya gives prominence to
Cinakya and his terrible pledge or to Cinakya and his scintill-
ating genius, This makes us infer that perhaps Bhima wrole his
drama as a rival play to the Mudraraksasa. This perhaps legiti-
mate, though speculative, inference is further strengthened by the
similarity in the names of characters in the play. Like Malayaketu
in the Mudraraksasa there is Vindhyaketu in the Pratijiacanakya.
In this connection it is necessary to refer to the date of the Mudra-
raksasa, No scholar will agree to ascribe Visakhadalta to a
date earlier than 800 A. D. Since the Mudriraksasa seems {o
be the first play dramatising the ascendancy of Candragupta and

be said thal the Mudraraksasa forms the upper limit of the
Pratijiiacanakya. Thus we may say that the drama in question
was written between 800 and 1015 A. D,

Now, a further clue seemes to be tound in one of the
couplets of Rajasekhara, praising poets or productions,  One of
such couplets praises a king of Kalanjara of the name of
Bhimata,

TR Hivg: @R |
Y FFHOE I SRR ||
;}3. Sitktimuktavali,

T'he above verse furnishes us with the inforanation that Bhimata
#as the author of five dramas, and the Svapnadasinana, was the
sest of them, J
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Kilajiiara was a fortress, which was beautified later, as a
chief town by the great builders, the Chandels. The history of
the Chandels according to V. A. Smith began only early in the
ninth century and Kalafijara fell into their hands only in the
reign of Ya$ovarman, the Chandel King in 916 A. D. This easily
proves that Bhimata was the ruler of Kalaiijara before the
Chandels seized it. Thus the date of his rule should have been
before 915 A. D. on the strength of these two reasons :—

(1) Rajasekhara’s reference.
(2) Fall of Kaladjara,

Now it is quite probable that the letters “—ta’’ may have
elided, his name thus reducing itsell to simple Bhima. Since
Rajadekhara attributes five dramas to this king, since this really
rcc'luires a high quality of creative genius, and since Abhinava-

)

as one of the five dramas referred to before.

Chronologically there is nothing incongruous. The adjec-
tive “ Mahakavi” does not militate against the royal status since

we find Harsa of Kanouj speaking of himself in the @ of

his dramas as “sfigst gur: f:”, This identity has made us

go astep further in fixing the date of the play (i. ¢.) the play
seems to have been wrilten between 800 to 915 A. D.

Thus we may conclude that the author of the Pratijfia-
canakya was no other than the King of Kalafijara, that he was the
author of five dramas of which we know only two namely the
Svapnadasinana, and the Pratijiiacinakya, and that he flourished
between 800 to A. D. and 915 A. D,
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DEFINITION OF POETRY, OR KAVYA!

BY
PanpiT D. T. Tatacarya Sikomany, M. O, L.,
Professor of Mimaiisa, Saunskrit Collage, Tiruvadi.
INTRODUCTION,

By way of secking for a detinition, an attempt is here made
to point out what in the difierent phases of literary criticism was
thought (o be the essence of poetry.  The thesis is divided into
three chapters which relate to the English, Aristotleian and the
Indian views on the characteristic principle of poetry. Since
English criticism marks, logically, though not chronologically,
the earliest stage of literary criticism, it is given the
first place here. In my opinion at least, Aristotle has been
grossly misunderstood throughout from his own age till now
and it seems to me that we can hardly mention a treatise which
has suffered at the hands of critics of various nations and
countries as Aristotle’s Poetics.  The little acquaintance T have
with the work of Aristotle (indeed in (ranslation) assures
me  that he can be better understood by a scholar  who
is familiar with  our (Indian) ancient poetical and  philo-
sophical works than anybody clse.  Butcher, truly @ scholar
of deep and admirable erudition, concentrated his attention upon
the « Imitation ” and the ¢ Universal * of poetics; and thinking that
all his predecessors were not able to penetrate into the true
significance of the terms and that he alone has found 1t out,
makes special mention of them in the introduction. [ have (o
make the same remark with regard to his interpretation. Of course
another scholar may come after me and repeal the same remark
with regard to my inferpretation also.  Bul whether it may be
correct or nol, it is for the readers to judge.  The critics includ-
ing Butcher brush aside those passages of Aristotle that militate
against their explanation; as  casual and mcidental remarks,

1. Thesis approved by the Madras University for the Degree of
Master of Oriental Learning,
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Professor Saintsbury ridicules Greek Philosophers that they
tried to establish certain categories because of the existence of
words signifying them. But the ridicule cast by the ignorant
comes doubly to themselves. Current words cannot but have
some significance as the moving body cannot but have a soul,
Yet he ridicules because he may.

But the strong point in my views as to the “ universal " and
imitativeness of poetry spoken of in the Poetics is that the same
line of argument is advanced by our old authors such as Dhanafi-
jaya and Dhanika, and that we nced hardly say as Butcher does
(Intro. p. ix) “that in his Poetics there are oversights and
omissions . . . ;" but all passages, if my interpretation of
the above-mentioned terms are accepted, remain mutually con-
cordant and are quite congruous with the Aristotelian principle
of poetry.

In the third chapter 1 have tricd to prove that Bhimaha also
accepts the svabhivokti-alankira (his illustrative $lokd alone will
suffice to convince one of this fact) and that Dandin does not
belong to the Riti School of Vamana, but to the same Alankira
School of Bhimaha. It is always more difficult to disprove
than to form a conclusion.  Sountil T see that sound scholars
accept my view and explanation T cannot think that the case is
tinally proved.

It 15 often that T meet with a difficult passage in this or that
work and 1 give my own explanation and 1 find afterwards that
the same explanation is given by an old and accepled author,
Instances were so numerous that 1 was forced to write once :

T qRFaEd wea s
AERATTeR A |

T AW 5T s
daegesl FawamatET: |
It was not seldom that I had the same experience during the
preparation of this thesis. One most striking instance is that
portion of the first chapter which deals with the prose form of
kdvya, It was more than a full year after writing this portion
that I happened to seedthe introduction to the Pratimi Nataka,
by Mahimahopadhyiya T. Ganapati Sastri of Trivandrum,

where he writes about gadya (‘W) in the same strain, not failing
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to quote m wdR A QQ'F"'G, which was already quoted by
me. | thought it necessary to say this here so that what 1 have
said in connection with T may not be taken to be second-hand.

1 studied or consulted almost every alankara book that my
college library contains, besides many English critical essays,
snme belonging to the above library and others kindly lent to
me by friends, 1 did not try to refer in the thesis to every
book or essay that I read. Lest 1 should be thought of as dig-
ressing or speaking of far-felced things I avoided many a point
that came uppermost.  One such point is the consideration of
poetry as the criticism or interpretation of life. It seemed to me
that this would result in much dilation and therefore 1 abstained
from it. But some conflicting opinions about the S$inta-Rasa
expressed in some works are dealt with in an appendix to  this
thesis.

The following works have been referred to in the thesisi—
Sanskril,

1. Bharata’s Nitya Sastra.

2. Bhamaha's Kavyalankara.

3. Dandin’s Kavyadarsa,

4. Udbhata's Kavyalankarasangraha.

5. Vamana's Kavyalankirasitra.

5. Rudratalankara.

7. Anandavardhana’s Dhvanyaloka with Abhinavagupta's
Locana,

8. Dhananjaya’s Dadaripa with Dhanika’s Avaloka.

9

. Rijadckhara’s Kivyamimarsi (Kavya or K. M.)

10. Kuntala’s Vakrokti-jivita,

11. Mammata’s Kavyaprakisa.

12, Ruyyaka's Alankirasarvasva, with |ayaratha’s Vimar-
Sini.

13. Vagbhatalankara.

14. Hemacandra’s  Kavyanuséisana, with  Alankara-
clidamani.

15, Vidyanitha's Prataparudriya.

16, Viévanitha's Sahityadarpana.

17, Jagannatha’s Rasagangadhara, *with Nagoji Bhatta’s

commentary thereon,
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18.
19.

English.

1.

(53]
5
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8.
9,
10,
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Dharmastri’s Sahityaratnikara.
Vaidyanatha's Candrikd, commentary upon Appayya
Diksila’s Kuvaldyananda.

Aristotle’s Theory of Poetry and Fine Art. (1911)
(Trans, Butcher). (Aris.)

Hazlitt's Lectures on the English Poets and Spirit of
the Age. (Every Man'’s Library Edition).

English  Critical  Essavs,  (19th Century.) (The
World's Classics). (E.C. E)

English Laterary Criticism. (C. E. Vaughan. (E. L. C.)

Mathew Arnold’s Lectures on Literary criticism,

Life in Poetry and Law in Taste. (Courthope). (L. L.)

An Introduction to the Study of Litcrature. (Hudson).

(LS. L)
Dasarapa translated by Haas,
Bandarkar Commenunoration Volume. (B.C.V)
Sanskrit Poetics Volume 1. (S. K. De).

Besides the above books, reference is here made also {o
certain other works like the Raghuvarisa, the Kiratarjuniya, the
Prabodhacandrodaya, the Sankalpa-siryodaya, Goldsmith’s
Essays etc.
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CHAPTER 1.
THE ENGLISH CRITICS,

I remember to have heard one among many of “grand-
mother stories ’ in which it was told that there was a beautiful
princess who, having a mysterious power, used to appear, with
all her graceful and bewitching splendours, before many a
prince, and disappear from his sight as soon as he ap-
proached and began to talk to her wmorously, leaving him
melancholy for ever. Critics think that there seem to be many
things which have just the same tantalising appearance as this
deceitful princess and that, however, other things may be,
it is certainly so with what we call poetry. There is
scarcely a man in the world who, being at home in the language
in which it is written is not charmed by a piece of poetic art,
And yet if questioned as lo whal it is (hat makes a picce
poetic, what it is that cnables us to distinguish poetry from
other kinds of literary compositions, very fewanswer satisfactorily;
for, the very moment the question is asked, all the beauties of
poetry vanish away, and they find themselves in the dark.
Hudson applies to the case of poetry what SL Augustine is
said to have remarked with reference to other matters :

“If not asked I know ;
If you ask me I know not.”

Fyrther Hudson says that the definitions given now and then by
various authors and critics arc not of any practical help; and
quoting by way of illustration some twenty definitions, he remarks
as follows :—

“ How far they. help us separately or in  combination, to
answer the question what is poetry, is a matter which each
reader must decide for himself. Suggestive, one and all, they
doubtless are. Yet when we look at them critically, and com-
pare them with one another, certain disturbing facts about them
become clear. They are almost distracting in their variety
because the subject is approached from mahy different points of
view, Some, strictly speaking, fail to define, because they ex-

111-12
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press rather what is poetical in general wherever it may be found,
than what is specifically poetry. Some, on the other hand, are
too narrew and exclusive, because they recognise only the par-
ticular kind of poetry in which the writer happened to be
personally ‘interestcd. And all are necessarily so abstract in
statement that, whatever may be their philosophic value, they
leave us in a region very remote from that world of concrete
reality in which we move when we arc reading poetry itself.”
(P, 84—5.)

Thus far perhaps we can follow Hudson. But when he
says i—

“1t is fortunate for us, then, as students, not of aesthetic
theory, but of poetry, that we need not concern ourselves greatly
to begin with about formulas and definitions, and the contro-
versies about the ideal aims of poetry which these will often be
found to involve”. (P. 85.)—we should necessarily part
company with him. 1 cannot understand how it is possible
for anybody to study a thing without knowing first what
the object of his study is and what not; and such a
knowledge requires a definition, That “a certain instinctive
sense” of what constitules poetry we all have, is not an
excuse that can justify one that sets about laying down
principles for a systematic study of poetry, in evading the
difticulty that might attend one’s attempt to get at a reasonable
definition of it.  Unless it is so, we can hardly account for the
fact that critics often begin with a definition.  You may be a
student not of aesthetic theory, but of poetry. But you are a
student of poctry in general.  When you, thus being a student
of poetry in general, think it necessary to consider some of its
clements, its distinctness from science, its function, ultimate
standard and varieties, and to dwell at some length upon
the theories of metre, you should first attempt to define poetry.
To enter into the study of poctry without having a definition of
it is to get into our two-bullocked rural carts which have no foot-
board. A reader who takes a particular piece with no other view
than to please himself has no business to inquire what the defi-
nition of poetry is, just as one that enjoys the fragrance of a
flower-garden has no business to inquire what are flowers. But
if you feel that you Begin within yourself to ask such a question,
you may be sure thaf you are past the moments of the pleasura-
ble feclings aroused by the beautiful thing; that you are no
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longer in the state of a mere reader, but are stepping into the
shoes of a critic. True enjoyment refuses to keep company with
any other thought. The reader is interested in the particular
and he is fascinated and absorbed in it, The critic is engaged
in the general, and through it in the particular; and he examines
it.  The one is the lover of poetry and the other the philosopher.
The one enjoys the fruit and the other describes what and how
it is.

It would appear that we cannot get [rom the critics a satis-
factory definition of poetry.  Many a “ definition ” in Hudson’s
list however seems to suggest the idea that the critics that have
given these various definitions have conceived the characteristic
essence of poetry in the same way as our Alafkarikas; but they
hardly troubled themselves to think deeply. 1t lay in their minds
always embryonically, or, in the phrasc of Anandavardhana,

F@qu The word and sensc are the body of poetry, we
know. What fit them for the name of poetry as distinguished
from all other kinds of literature, are gunas and alankiras, quali-
ties and embellishments.  The pleasure which it affords is its
lifeand soul.  When we consider poctry in itself, without think-
ing of the genius that produced it, all the topics concerning it
must necessarily come under one or another of these five head-
ings. Gunas, alankiras—both embcllishers, and the pleasure,
the result of the embellishment, are correlated, and therefore
when one is stated the other two are implied.  Somewhat of a
similar kind is the analysis of poetic essence, that lies in Gold-
smith’s mind when he says in one of his miscellancous essays—
“Poetry Distinguished From Other Writings ”—

«Were the histories of Polybius and Livy simply turned into
verse, they would not become pocms; because they would
be destitute of those figures, embellishments, and flights
of imagination, which display the poet’s art and imagina-
tion, "

Iam inclined to think that Goldsmith means here a division
of the factors of poetic essence into two kinds, figures and em-
bellishments, which may be looscly called in Sanskrit, alankiras
and gunas respectively. ¢ The flights of imagination” refer,
1 think, to the development and the elevation of the subject
through addition and omission. That he ifitends such a division
of the outward life of poetry becomes moic apparent when we
find him saying in the same essay :—
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“Tropes and figures are likewise liberally used in rhetoric.

And besides the metaphors, similies and allusions of poetry
there is an infinite variety of tropes, or turns of expres-
sion, occasionally disseminated through works of genius,
which serve to animate the whole and distinguish the
glowing effusions of real inspiration from the cold efforts
of mere science.”

In the latter passage the “ metaphors and similies” stand
for figures in general.  What are the allusions of poetry 2 To
me they seem 1o be the same as Anandavardhana’s vyafijana-
vyapara. In explaining the tropes, he continties (—

“These tropes consist of a certain happy choice and arrange-
ment of words, by which ideas are artfully disclosed in a
great variety of attitudes; of epithets and the compound
cpithets; of sounds collected in order to echo the sense
conveyed; of apostrophes; and above all, the enchanting
uses of the prosopopceia, which isa kind of magic, by
which the poet gives life and motion to every inanimate
part of nature,”’

We may note that a few of our gunas are here recognisable.
The “ epithets ” appear to be the same as constitute the second
kind of Dandin’s and@rva—

’5[{\&0\ N R \ar\ ~_ = l
79 FerETREEEAELRT: |

and most probably the “compound epithets” form the ojas
ai’(a: » The prosopopazia is undoubtedly the samddhi-puna
prosopop y gurl
and strangely we sec that, just as Dandin highly commends this
samadhi—
- L) e -
AT, FAEEE GAEAW a1 T |
Hgy: aEisl TS ||
(That which is called the samadhi-guna is the ¢ entire
substance " of poetry); even so does Goldsmith say :—
« which is a kind of magic, by which the poet gives life
and motion to every inanimate part of nature,”
As regards the apostrophe, I think, either something of the

nature of our .4ksepa figure, or such a turn of expression as is
peculiar to the language of a man in the condition of the vyabhi-
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caribhiva, called “unmida”! (insanity), is meant by i,
We know there are three vritis mentioned in Udbhata’s
Kavyalankarasafigraha.  Pratihdrendurdja’s interpretation of
vriti s wﬁvmmwﬁzmm This may be explained as
«sounds collected in order to echo the sense conveyed.” Within
the sense of these words of Goldsmith can be brought Ananda-
vardhana's suggestiveness, Zgoyr, and Ksemendra’s propricty

e of sounds, and a guna called Gﬁﬁ, which may be the
“absence of the blemish (qqﬁ:ﬁ,) which is defined by Vagbhata

thus :—

“xegdl g% 7 gergateE gEat |
FeERATRTR e a |

A little more advanced is Leigh Hunt's enquiry into « What s
Poetry ., He begins his ‘answer’ o this question with a defini=
tion which runs thus :(—

“Poetry . ... is the utterance of a passion for truth, beauty
and power, cmbodying and illustrating its conceptions by
imagination and fancy, and modulating its language on
the principle of variety in uniformity.”

(E. C. E. p. 300)
We see that the material and the end of poetry are not in-
cluded in this definition. So he adds ¢ Iis means are whatever
the Universe contains; and its ends, pleasure and exaltation, ”
In the above definition, many words do not constitule the
definition proper. Many of them refer to some aspects of poetry
which arc common to other branches of fine art and other
kinds of writings. Eliminating such elementsin the definition,
we have lo take into consideration only two points.  And in
this essay, Leigh Hunt discusses prominently and at length
only these two points :—“imagination” (fancy # which is a

1. Unmada is defined by Dhanika thus :---
RIEN LG ol ISP AR
Obviously HOBITHINAT in the printed books is a misreading for

AT ‘m&ﬁi, is translated by Haas into “by

physical derangement, planetary influence and the like ;" but it really

means by the dangerous illness called e, (which causes deli-
rium), being possessed by evil spirits and the like.
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lighter play of imagination” being included in it) and the
“language on the principle of variety in uniformity.” He refers,
however, before entering into a detailed discussion of imagina-
tion, to the relation of poetry to music and painting, and seems
to hold it superior to these two arts. What, in our point of view,
is the relation between poetry and music ? What are their res-
pective places ? These are questions which I would answer
by referring to the oft-quoted saying.

TR QRS e WG

Music and Poetry,

Form the breasts of Sarasvatl.
As for painting, it seems that the alankirikas rank it far below
the best kind of poetry. We know Anandavardhana divides
poetry into three kinds—superior, mediocre and inferior. The
last kind is called citra (picture) because it is groswagEy, paint-
ing-like. A few lines of Anandavardhana are worthy of reference.

AT, WIARATHRET g AL ARy =
F  FASAEEATA AN RTEAOETed W& Ed
aem | A aqed F | Wﬂ@ﬁfﬁ T | (Dhvanyilloka,

P, 220.) Leigh Hunt next points out the difference between the
subject-matier of poetry and that of science, which difference has
been given expression to, twelve centuries ago by Bhimaha :—

T ST HEATIRTEREA: |

To the world relates Poetry;

The Séstras show the Truth,
Incidentally Hunt happens to speak here of the #simplest truth”
which is almost identical with our ¢svabhavokti’. That this
“simplest truth ” also requires imagination and feeling for its

poetic representation is made clear by Hunt in another place in
the essay :—

“Bul in Poetry, feeling and imagination are necessary”
to the perception and presentation even of matters of fact.
(E.C. E. P. 319,

These preliminary remarks over, he shows that there are seven
kinds of imagination, of which the first four belong to
plot-making and supply the material of poetry. In his
explanation of the last three kinds, he mentions simile and
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metaphor and vaguely indicates also one or two other figures
and qualities of poetry. His instance of metaphor—Milton’s
wmotes that people the sunbeams " is Dandin’s samddhi-guna and
not metaphor in our sense. Besides the two figures, simile and
metaphor, he speaks, under the fifth kind of imagination, of
three kinds of epithets, all of which are none other than words
used in Igafedga, and his words—* Sometimes in  concentra-

ting into a word the main history of a person or thing " contain

the same idea as Bhamaha’s,
FINTIEAT A § T |
gt oFe oo FREEEE: ||

And when we consider what he says regarding the last three
classes of imagination, it appears that he has in his mind some-
thing analogous to our Jgygagr figure and a guna treated by
Vidyanatha under the name of gy,

Coming to the next point—to the language on the principle
of variety in uniformity—he writes :(—
“and he is the best whose verse exhibits the greatest
amount of strength, sweetness, straight-forwardness,
unsuperfluousness, variety and oneness;—"

From Leigh Hunt’s explanation of the above it is clear that the
strength and  sweetness meant here are the same as Dandin’s
Slesa and  madhurya  respectively,  The most  appropriate
translation of Hunt’s “strength” is to be found in Vidyanitha's
anrjulya.  Besides, Jagannatha's remarks in the Rasagangi-
dhara concerning the wrong setting of sounds in poctic diction
—where a sound is immediately followed by the saume sound,
¢ g ggw or afler a long vowel there occurs a HIF—are
brought to our mind when we go through Hunt's discussion of
“strength . 1 do not think that any one will ever fail to remem-
ber the contrast Dandin makes in his KavyidarSa between
vaidarbha and gauda styles, when he reads these words of Leigh
Hunt about the abuse of strength:

“The abuse of strength is harshness and heaviness; the
reverse of il is weakness,” There is a noble sentiment—it
appears both in Daniel’s and Sir John Beawmont’s works, but is
most probably the latter’s—which is a perfect outrage of strength
in the sound of the words. ¢ Only the finest and the constant'st
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hearts God sets to act stowt'st and hardest parts.”
¢ By straightforwardness is meant,” says Leigh Hunt, ¢ the flow
of words in their natural order, free alike from mere prose, and
from those inversions to which poets recur in order to escape the
charge of prose, but chiefly to accommodate the rhymes.” This
quality consists perhaps in the absence of the blemish seyrey-

qg, or reflects a certain aspect of the quality ggrg,  To one who

really knows the deplorably degraded condition of the style of
the Sanskrit writers of to-day, it would seem that too much stress
cannot be laid upon the necessity of this quality of straight-
forwardness. If a writer would invert words for the sake of
metre—Anandavardhana’s grgarg o gﬁgﬁq he may be ex-
cused, for therc is at least that reason for his inversion.
Thinking that the change of the natural order of words is a
necessary requisite of poelic cxpression and that thereby they are
following the Kidambari style, many twist words, sometimes
even awkwardly.  Great poets never invert words in this way for
the sake of metre. Kilidasa excels other poets in this respect.
In the verse

M TIAAMET: TR TEFEmRanTAEaR |
9 faniagEE A SIEA I

except the three boldly printed words, the rest are in their
proper and natural places. Even for placing these three words
where they are found, there is full reason; but I should confine
myself to the subject on hand.

Rudrata’s gg[a% or Bhimaha's 3;:;{}, or the reverse of Mam-
mata’s grfiyg blemish seems {o be Liegh Hunt’s unsuperfluous-
ness.  His “uniformity ” refers to the keeping up of the adopted
style—perhaps Bhoja's and Vidyanatha's fifema ,2and his variety
corresponds to the employment of diffcrent metres, or to Ud-
bhata’s vrttis, Itis a well-known fact that our poets change
metre in every canto according to its subject. In the Raghu-
vam$a, the Vassastha metre is employed in the third sarga
where the birth of a son to Dilipa is narrated; and in the eighth
and fifth sargs of the Raghuvarh$a and Kumérasambhava respecti-
vely, Kalidasa adopts the viyogini metre to suit the delineation of
the sorrow of Aja and Rati. The most interesting and in-
genious change of melre is made by Bhiravi in the middle of a
sarga, which fully testifics to his possession of an extraordinary
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poetic imagination. The 13th sarga of the Kiratirjuniya begins
with the sffysgwafiys metre and continues it for 34 $lokas, the
last of which is

g gt B o e SfifEma gae: )
9gTH §9 TARgE: RO g 94 RS |

He thought and took it up with care,

Which, as if with fame, shone with its full grace ;
And, as if inquiring how it did fare,

He, with his eyes, did it embrace.

When thus Arjuna,—who being utterly ignorant of the fact that
Siva had come there with his army, had not in the least antici-
pated to see somebody in the vicinity,—approached his victim
with an intense feeling of pride about his arrow which felled his
fearful enemy, and fondly looked at it, he suddenly caught sight
of a fowler with a bow in his hand, standing before him in order
to deliver the message of Siva. Bharavi wished to bring to the
reader’s mind the unexpected and surprising appearance of a
fowler before Arjuna, in a short and effective way, and this he
did by thus changing the metre. And the metre here employed
is rathoddhatd, which, not only by its name, but by its very
modulations, introduces uddhata-kirdia and his admonitions of
Arjuna. The following is the first stanza in the metre :—
T FER AR TN W e A9 |
arErligd: Rad e FgrTRiET: |

This much I have said not merely out of my curiosity in
cbserving some parallelism between the Eastern and Western
criticism; but with a view to make it clear that if one sets about
to study poetry in itself in order to find out its distinguishing
characteristics, the incipient stage of one’s study and its result
cannol but be verv similar to what we see in Goldsmith’s and
Leigh Hunt's writings referred to above and if using what they
have said, other men of letters push on in the same direction, their
development of criticism can hardly be otherwise than such as
we see in our Alankira literature from Bhamaha downwards.
Unfortunately, however, almost all the critics seem to have
been extremely loath to move in the d.frection shown by
another. Each one tried to strike a new path, the result

being that, however intelligent and keen-sighted the critics
Hl—13
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might have been, the criticism remained always in infancy; so
that when there arises a question—What is Poetry—as it is
sure to arise whenever poetry happens to be spoken of,
one becomes perplexed and has either to stammer in reply
or to content oneself with leaving the question aside on the
plea that one has nothing to do with such a question. To the
same cause is to be assigned the fact that all the works of critics
were merely ‘“essays’ never rising, nor ever ambitious to
rise, to the level of science. The study of language so recently
born as in the middle of the last century has grown up to be a
science. A Max Muller took up its cause and designated his
two volumes on language as ‘The Science of Language’ and
successfully vindicated the claim the study of language for the
title of science, We have not a Max Muller for poetry. Is
poetry not a subject worthy of scientific treatment? Is it not in
the fitness of the advanced stage of arts that we should have
sciences of arts, especially a science of poetry, or let me call it,
poelology ? 1t seems to me that it is Aristotle himself who chiefly
misled these critics, He treats of style and figure—which are
the life-token of true poetry—not in Poetics, but in Rhetoric,
This fact led to the idea that style and figures belonged to
oratory, not to poetry.

When thus the direct and matter-of-fact consideration of
poetic essence was thrown beyond the scope and realm of
of the study of poetry, it is inevitable that critics should enter
either into the poet’s mind which gave birth to, or the life
of the world which is represented by, poetry. And there they see
nothing distinctly ; all seem vague and nebulous; and yet,
because great geniuses would not remain dumb on any point,
they speak and write, which speaking and writing make us only
understand that they are wandering philosophers, good dreamers
and prose-poets of poetry.

1f such a state of things is well understood, it would be ap-
parent that Goldsmith and Leigh Hunt really deserve high
commendation for having been able to shake off the traditional
prejudice and to mark out the way to find outthe distinguishing
principle of poetry. That tropes (the elements of good style) and
figures belong rather o poets than to orators is plainly said by
Goldsmith i —

“Tropes and figures are likewise liberally used in rhetoric;
and some of the most celebrated orators have owned
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themselves much indebted to the poets. Theophrastus
expressly recommends the poets for this purpose, Fram
their source the spirit and energy of the pathetic, the
sublime and the beautiful are derived. But these figures
must be sparingly used in rhetoric than in poetry, and
even then mingled with argumentation, and a detail of
facts altogether different from poetical narration.”

But this is a whisper on the shore of the uproarious sea. Who
would hear it? One thing, however, is clearly proved by the
critics that imagination is—as Hemacandra and Jagannitha
say—imagination being the gfgur —the root of poetry; and the
pleasure it affords is its flowers and fruit : that the language of
poets has something in it which is wrought by imagination,
beautifies the language and renders it pleasurable. So when
poetry is sought to be defined with the help of these imagi-
nation, beauty and pleasure, as we see in—

“The expression of the imagination .

“The language of the imagination ”.

“The art of employing words in such a manner as to pro-
duce an illusion on the imagination ”,

#The rhythmic creation of beauty ”.

“The most delightful and perfect form of utterance that
human words can reach ”.

“The art of uniting pleasure with truth by calling imagi-
nation to the help of reason ”’.—

we may assume that the authors of these definitions are indirectly
referring to the essence of poetry which resides in words and
thoughts, and which owes itsell to tropes and figures. 1 am in-
clined therefore to think that though the above and like defini-
tions require a verbal change before they can be strictly called
definitions, yet they are in substance the same as the definitions of
our old Alankirikas of the Alankara School, which will be con-
sidered in the third chapter.

Of a quite different nature and value is John Stuart Mill’s
defiinition which is contained in his quession # What is poetry
but the thought and words in which emotion spontaneously em-
bodies itself?” Perhaps we have here our  rasa theory of poetry,
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poorly expressed. Ina more developed form we find the rasa
principle in Wordsworth's observation which also refers to the
question of origin and philosophy of peetry :

., , % Poetry is the spontaneous overflow of powerful

.

feelings . (E. C. E. Pp. 6 and 26).

(To be continued.)

* It seems to me that Hudson had better take this formula for
Wordsworth’s definition of poetry instend of “poetry is the breath and
finer spirit of all knowledge; ” (in Rajadekhara’s words ®T f{ qaqgon-

afy i frU"g:  Kavya. p. 4) and “it is the impassioned expres-

sion which is in the countenance of all science ”, (E.C. E. p. 19).



REVIEWS OF BOOKS.

THE MARATHA RaJAS OF TANJORE by K. R. Subramaniam, M.A,,
Lecturer in History, Maharaja’s College, Vizianagaram.

It is no little credit to the author of this small but intersting
volume, when he has so patriotically written a connected
history of the reigns of The Maratha Rajahs of Tanjore. How-
ever much we may claim progressive ideas in the various fields
of knowldge from ages past, it may not be quite uncharitable, if
we have been criticised for a deplorable lack of the histroical
sense.  But in recent ycars much has been done by eminent
scholars of our country towards making amends for what we have
been so justly charged with. Hence, the author of this trealise
being young deserves all the more cur praise for having so
ably collected information for a book of history of the Tanjore
Kings.

The first few pages confain a few incidents of the early
history of Tanjore under the Naick Kings before the advent of
the Maratthas, under their leader Venkaji, the brother of the
reputed empire-builder Sivaji. The reigns are narrated in their
chronological order and end with that of Sivaji, the last of a line
of prosp-rous but rarely intrepid kings. It is not a plethora of
information encircling each of the reigns, thal engages us here,
but the exaustive data given of the cultural efflorescence of the
period. The goldvn age of Sarabhojy, as it rightly can be deem-
ed, speaks enormously of the intellectual progress and the
great development in fine arts, The closing chapters on the
administrationand economic condition of the period go much
to prove, how the institution:, though they may have fallen into
disuse in morden times, could not have been anything less than
conducive to the welfare of an economically contented
people.

Really the book evokes in us a feeling of pride at our own
glorious past.  But heavier our hearts grow at the comparative
decadence, in every way in the present, of the villages of Tanjore,
many of which like the famous Tiruvisalere, contained men of
honour and learning, whose effulgence never failed to attract
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people from outside to such seats of scholarship and the
Muses.

We have only feeling of extreme respect to the author for
having so nobly endeavoured to write the history of his own
country.

K. CHANDRASEKHARAN, M.A,, B.L,

CaLCUTTA ORIENTAL SERIES No. 8. THE VAKROKTI-JIVITA, by
Rijinaka Kuntaka with his own commentary, edited with
critical notes, introduction and resume :—by Sushil Kumar
De, M. A, D. Lit, Reader and Head of the department of
Sanskrit and Bengali, and Dean of the Facully of Arts at
the University of Dacca. —Calcutta, 1928,

This is the second revised and enlarged cdition of Kuntaka’s
Vakrokti-Jivita, which had long been supposed to be lost by
most of the Sanskrit scholars, until I was able to discover it
through a peripatetic party working under me and announced its
discovery in 1920 in my report on the working of the peripatetic
party of the Government Oriental Manuscripts Library during
the triennium 1916-17 to 1918-19. The first edition of this
work was published by Dr. S. K. De, in 1923 on the basis of a
transcript furnished by me and of another transcript prepared by
Mr. S. K. Ramanatha Sastri (now of the University Oriental
Institute, Madras) and lent to Mahamah~padhyiya N. S, Ananta-
krishna Sastri of Calcutta. The second edition, now under
review, was prepared by the same editor on the basis of the two
transcripts above referred to and of a transcript of a manuscript
of the same work existing in a Jaina Bhandar at Jesalmere.
Though both these editions are inevitably incomplete, on account
of the imperfect manuscript material on which they happen to
rest, the second edition shows improvements in several directions
and supplies several omissions. A fairly reliable text of the first
two Unmesas is given in this edition, together with a part of the
third Unmesa and a resume of the remaining part of the third
Unmesa and the fourth Unmesa. What with the deficiencies in
the manuscripts of the work and what with the inherent difficul-
ties in Kuntaka’s style and diction, which abound with specimens
of Vakrokti no less than Kuntaka’s illustrative verses, the task of
Dr. De, as the first editor of the Vakiokti-jivita, must have been
of a very exacting kind. Numerous as are the errors which
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happen to disfigure this publication and no less numerous as are
the textual problems that are left unsolved, a special meed of
praise is due to Dr. De for having made available in print, for
the first time, the contents oi the rare, valuable and difficult work
—Vakrokti-Jivita, which is the oldest standard classic of the
vakrokti school of Sanskrit Poetics,

In his learned introduction to this publication, Dr. De gives
an exposition of the distinguishing features of the Vakrokti
school, discusses the place and importance of the Vakrokii-]ivita
in the History of Sanskrit Poetics and indicates how Kuntaka’s
theory of poetry may well be described as a beautiful tree of
curly foliage, which grew out of the germinal idea set torth by
Bhamaha in his well-known verse:

amr a7 amfweant B |

RIS FAAT A R sTHASAI B 1)

(ii—85.)

Those who have studied well the Dhvanyaloka and Locana

are apt to feel disappointed in a very disagreeable way, on
perusing pages xlii and xliii of the introduction. In bringing
Anandavardhana’s Dhvant under wupacdra-vakratd, Kunfaka
certainly adopts bhakti-vada in the sense that bhaktior laksand
or guna-vriti is sufficient to account for all cases of dhwani and
that a distinct vriti known as Pyadijund need not be recognised.
Bhimaha, Dandin, Vimana and Udbhata, who would bring
dhvani under alankdra, are not bhakta-vadins. Evidently
Dr. De is misled by the ambiguity of the term bhdkie and
confounds this word as sometimes used in the sense of ‘an
element of secondary importance’, with the same word which is
used by Anandavardhana in the sense of ¢ something associated
with the secondary significative power called /aksand or guna-
vriti,” Again, Bhakti-vada does not take scveral forms, as Dr.
De seems to imagine. In the concluding karikas of the first
Uddyota of the Dhvanyiloka and in the vrtti and 1.6cana relating
thereto, bhakta-vada is adversely reviewed through the well-
known Sistraic device of vikalpyadisana. It is, indeed, amusing
that Dr. De wholly misses the meaning of this portion of the
Dhvanyaloka and Locana and inflicts upon his readers, not only
in the first edition but also in the revised, edition under review,
the painful task of attempting to construe the subjoined baffling
clause appearing at pages xlii and xliii of the introduction;—
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we but which (bhakti-vida) takes several forms, as
Abhinavagupta points out, according as the tadatmya or
tadripya, laksana or upalaksana of the laksana or indication is
posited wiih reference to thefunction of Vyafijana or suggestion!”
Will Dr. De, who chastises Dr. Haricand Sastri somewhat
unjustly, at these pages of his introduction, consider the extract
quoted above with the same degree of severity ?

In what the editor calls the resume of the unedited portion
of the text, he rightly states, with commendable modesty, that his
emendations are capable of improvement. In some places, his
emendations show that he misses the meaning, Attention may
be drawn to one such striking example, just to show how wary
those who use this publication should be. At page 193, the
verse beginning with the word ‘mq}ggmr should be read
thus :—

‘TG IFIAG TAEATIFeAEh: |
TR AT GREAR AR ||

A beautiful Niyika, for whose hand several kings are vying with
each other, is described in this verse, The bees attracted by the
fragrant flowers decorating her ears come close to them and
humming low, sirike her ; and in this situation, she is described
as being taught by Cupid, the mantra or spell by which all kings
are captivated. Now Dr. De will certainly realise that his
emendations consisting in changing ‘geqifeqy’ into ‘gerfay’,
‘gegp into ‘gex:’ and ‘qerEgaEg? into Csgegwae’ would only
lead to the verse in the original being entircly dissociated from its
sense. Whatever may be the defects of this publication, Dr. De
has certainly placed all those interested in the study of advanced
Sanskrit Poetics under a deep debt of gratitude, by the great
pains which he has taken in publishing the available text of one
of the most valuable and rarest works on Sanskrit Poetics—uiz.,
Vakrokti-Jivita,
S. KuPPUSWAMI SASTRI.

KAVYALAMKARA, by Sri Bhamaha with English translation and

notes—by Mr. P. V. Naganatha Sastri, B.A,, B.L., High Court
Vakil, Tanjore—Price ‘Rs. 3, Printed and published by the
“ Wallace Printing Press ”, Tanjore.
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This is 2 welcowe addition to the noteworthy publications
relating to Sanskrit Poetics. The only edition of the text of
Bhamaha, available before the publication of this edition, was
what one might find in the form of Appendix VIII to the
Bombay Sanskrit Series edition of Pratiparudraya$obhisana.
Mr. P. V. Naganatha Sastri gives, in his edition, the text of
Bhiimaha's Kavydlankara and an English translation, which is
eminently readable and generally rcliable, together with brief
explanatory notes in English.  The learned translator is happy
in his rendering in several places and his judicious notes are
such as bear ample testimony to his keen literary sense, sound
Sanskrit scholarship and well-disciplined discrction—traits for
which he has acquired a well-deserved reputation in the circle of
cultured men to whom he is known.  Bhiamaha's Kavyalankara
bristles with textual problems, some of which Mr. P. V. Naga-
natha Sastri has solved, while many a problem still awaits further
consideration and solution at the hands of other scholars, The
printing 1s badly done and it is a pity that the learned editor
could not decide to publish the results of his scholarly labours
through some well-equipped Sanskrit Press. We offer our grate-
ful thanks to Mr. P. V. Nuganatha Sastriyar for the very valuable
service he has rendered to the cause of higher literary criticism
in Sanskrit, by bringing out this edition of one of the oldest
works on Sanskrit Poetics.

S. KuPPUSWAMI SASTKI.






THE SASTI-TANTRA AND VARSA-GANYA.

BY

Pro¥r. M. HIRIYANNA, M.A,, L.T., MYSORE,

* Although the term ¢ Sasti-tantra’ which oceurs in the last
“stanza of the Sa@nkhya-saptati and elsewhere in Indian philo-
_sophical literature is well known, its exact significance is not
clear. It is commonly taken as the name of an old treatise on
the Sankhya-Yoga, but doubts have been expressed as to whether
~it might not be merely a description of the doctrine itself because
it recognises, according {0 one reckoning, sixty (§agti) princi-
ples. Among those that accept it as the designation of a work,
there is difference of opinion again as to who its author was?.
Some new light is thrown on these points by a book published
i recent years, iz, the Jaya-mangald, a commentary on the
Sankhya-saptatiz.  The commentary is a brief one and is ascrib-
ed in the colophon o Suikaricarya, but probably erroneously
as Principal Gopinath Kavirdj who contributes an Introduction
to the edition has tried to make oul. 'Its date is not known, but
itmay not be without any claim for antiquity®, It contains
about half-a-dozen references to the Sasti-tantra from which the
following conclusions may be drawn—

(1) “Sasti-tantra’ s the name of a work consisting of
60 sections, and the Sankhya-saplati is « digest ol i,

(2) Its author was Panca-Sikha.

1. For a discussion of the whole subject, see Keith: 7he Samkhya
Systens : Ch. V and the references th rein cited.
-4, 3 No.1g of the " Calcutta Oriental Series”.  Edited by Hara-
dutta: Sarma. M.A., 1926. The ~dition is based upon two Mss.--one
%ﬂtﬁag to the Govt. Oriental Library, Madras and the other, to the
Library of th~ Royal Asiatic Society, London.
3. For instance it refers the triple classifigation of inference into
purvaval, Sesavat and simdnyato-di'sta to the Sasti-tantra (page y)
whereas Vacaspatidoes not seem to have been aware of it as its source,

See Tallvakaumudi on Kdrika §.
11l—14
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(3) The doctrine also is called Sastt-tanim fot it pﬁstulates
60 principles.

The relevant passages are—
(2) 7y 7 TRFREER™ | FERdar M dmsty-
qIGIET FRlGRR: | SR YaqieERERR | (page 1).
(6) <& afS[:] werdl: | agd e AT i (page 56).
() dafa | valwm g ago & a5 | e
gfp@ug Falid | a3 i qregmEn: | (page 68).
(d) 4 ¥ siSa=warg fF qaan || (page 69).
() om sfda Tgaisdl: | 357 A geare GHeaTiiaf2 || (p- 69).

Attention may in particular be drawn in the above to the words
printed in bold type viz. fygggr ¢ diffuseness of expression 1, @e
“section’ ur ‘chapter ', sq1EqTd ‘ expounded ' and to the implica-
tion of extract (d) that the Sasti-tanira is a book like the
Sankhyasapiati,

Now there is no difficulty in accepting the first and the last
of the three conclusions stated above, for they are not in conflict
with anything that is dchnitely known about the Sankhya-Yoga
doctrine or its history. The same, however, cannot be said of the
second conclusion for, as already observed, there is a difference
of opinion in regard to it; and some have held that Varsaganya,
and not Pafica-Sikha, was the author of the Sasti-tantra. The
matter accordingly requires consideration.  The reason
for assigning the authorship of the work to Varsaganya is as
follows:—In his bhdsya on the Yoga-sitra (1V 13), Vyasa quotes
a stanza as from ¢ the Sdstra” and Vacaspati in the Tattva-
vaisdradi, his gless on i, explains it as taken f{rom the Sagti-
lanira. This stanza is cited by Vacaspati himself in the Bhamati
(11-i-3), his commentary on the Vedanta-sitra-bhasya of Samkara
asone of Varsaganya. These statements, when taken together
imply, it is said, that Varsaganya was the author of the Sagfia
lantra. In arriving at this conclusion, however, one important
point seems to have been overlooked. There is a very material
.difference in the reading of the stanza as quoted in the two
places. In the Yoga-siitra-bhisya, it runs as follows—

S See "figini 11133,
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But in the Bhamali it is —

oAl 9 & 4 TReTs |

7y v T I i
That the difference is not due to a scribal error and is not a mis-
print is shown by the commentators explaining the stanza with
iva in the one case! and eva in the other?, The difference in
the context in which the stanza is quoted in the two works also
makes this plain—

(1) As quoted in the Yoga-sitra-bhasya i.e. with the reading
ia :—The point under consideration here is, to put it generally,
the distinction between the Prakrti and its modes.  The teaching
s : Prakrti is elernal but, in its unmanifest form, it never
comes directly within our experience; its modes, on the other
hand, which are directly experienced are not eternal.  They are
transient3, the Sdsnkhya-Yoga theory being that all things are
constantly changing?.

(2) As quoted in the Bhdmati i.e. with the reading eva i—
The matter under discussion here is whether the Yoga system is
authoritative on the theoretical side of its leaching—especially
in respect of Prakrti being the independent cause of the physical
universe—as it is on the practical side. The view of Vicas-
pati is that the system is concerned solely with a certain method
of discipline for realising the ultimate Truth ind that its theore-
tical teaching is not to be taken seriouslys. Itis in this con-
nection that the stanza is quoted and it means according to him

L‘adaa gwar 1\’ Tattva-vaidiradi.

2. ‘qia fewr 1’ —Kalpataru p. 438 (Nimaya-sigara Edn.)

3. Compare Tattva-vaidiradi— ‘ag=gh BAfa | .74 FBERT: ...
sfgomeaE el afufin sty ©

4. Compare Tattva-kaumudi on kariki s- gfeega-
ofwfieead WA %4 AIRE@S: 1’ Prakrti also comes under this des-
cription, but it endures through change.

§. Not all the commentators understand Sarkara thus ; and
Vicaspati may bere be going beyond the sifra as well as the bluuya on
it. But that is a maltter which is irrelevant for our present: purpgn
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that what is ultimately real is only the ground of the Gunas or
Prakrti, »iz., Brahman and that all else, including  Prakrti, is
phenomenal or illusory,

Since it is impossible to think that Vacaspati is here tam-
pering with the text of the Sagti-tantra to suit his advaitic
purpose, we must conclude {hat the difference i the reading is
genuine, and that either Virsaganya or Pafica-$ikha deliberately
modified the other’s §loka in order to draw pointed attention to
an important doctrinal difference between their teaching. If so,
the conclusion to be drawn trom a comparison of the two quota-
tions is that Virsa-ganya is so/ the author of the Sasti-tantra
from which the stanza with the reading iva is taken, The
evidence of the Java-mangald in regard to Pafica-§ikha’s author-
ship of it may therefore be accepted; and like the other two
conclusions, this one also really contradicts nothing that is so
far known about the Sankhya-Yoga, There is indeed one other
statement, vz, that in Bhaskara’s commentary on the Tedanta-
sitras (11-i-1)! which seems to make Kapila himself the author
of this work; but it need not gn against the evidence of the Jaya-
mangald; for we know from the last but one stanza of the
Sankhya-saptati that Pafica-¢ikha ¢ widely extended the doctrine’
—3q 9 EEl! EEI m; and these words can, in that case, be
tuken to signify not a promulgation of the doctrine but an ampli-
fication of an earlier treatise on it also called by the name of
Sasti-lanlra.  Such a conclusion is in agreement  with  the
Chinese tradition which describes Pafica-dikha’s hook as consist-
ing of 60,000 stanzas.

A question now arises as {0 what the character of the teach-
mg of Varsaganya was, Vicaspati describes him as IR
;ggqﬁﬁm which, means that he was an exponent of Yoga—not
however in the sense of an independent system of thought, as is
clear from what has been stated; but in that of a system of dis-
cipline, calculated to help in the realisation of the Vedantic
Absolute. That is, Virsaganya wasa Vedintin—more parti-
cularly a vivarta-vadin or upholder of the M aya doctrine, Such
a view, however, cannot be accepted readily for there is early
evidence to show that Vérsaganya was in all probability a
parinama-vadin,  In, the Abhidharma-koéa of Vasubandhu,

‘sfiemefimiasiarasae:’  (p, 87).
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there is a long discussion between the Vaibhagika and the
Sautrntika; and at one stage of it, the Sautrintika compares the
sarvasti-vdda of the Vaibhasika to the doctrine of Virgaganya.
«In the end it comes to the same as the theory of the followers
of Varsaganya.  According to them there is ueither  production
of something new nor extinction of something existent + What
exists is always existent, what does not exist will never become
existent.”! Now this is exactly what the Sankhva is believed to
teach.  According to Vicaspati's  Nvayu-vdrtika-tatparva-tikd
(1V-i-32), though hoth the Sankhva and the Yoga alike advocate
parindna, the one is to he distinguished from the other just in
{his: According to the Sankhya, the modes or differentiations
are always there and what takes place in time and space s only
their manifestation, 1t is not merely Prakrti that is eternal; all
its states are so. That is satkdrya-vada wnderstood Literally,
According to the Yoga, on the other hand, the changing sub-
stance, viz., Prakrti is permanent but not its states which, as we
know, is the view expressed in the Yoga-bhdasva quotation al-
ready referred to. If Virsaganya held the parindma-view in
ils extreme form, we see very good reason, by the way, {or the
emendation of the §loka in question.  Now granting that Virsa-
ganya was a paripdma-vadin, he might have been a Sankhya
belicving in Prakrti as the independent source of the physical
universe. Or more probably, since Vicaspati nsists that he was
a Vedantin and describes him as elaborating a method of dis-
cipline and not as propounding a system of philosophy, he was
a Bralma-paringma-vadin like Bhaskara, say, of a later age. In
that case he would not hold Prakrti to be ultimate.2  Even so,
we have to admit that Vicaspati in his Bhdmati is interpreling a
passage intended to teach parindma in the sense of wvivarfa.
But he is not alone in doing so and there are other instances of
the kind in the history of Indian philosophy. Thus one and the
same thinker, Brahma-nandin, who is also known as the Vakya-
kira, is cited in support of both the views—by Bhaskara in sup-
port of paripama in his commentary on the Ved@nla-sitras

1. Stcherbatsky : The Central Conception of Buddhism : p. 89

2, Virsaganya would maintain that all things are at all times, so
that the emphasis in A4 in his $loka can refar not to the world as it
is, but to the world as itis commonly concei?ed, i.c. as consisting of
things ; originate and perish. All things according to him
subsig : .; hence their existence in time and space is a myth.
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(I-iv-25) and by Sarvajfiatman in support of wivarla in his
Saitksepa-§ariraka (111-217,221). 1t is doubtful which of these
views was acceptable to Brahma-nandin; but it is practically
certain that Bhartr-prapafica was a parindma-vadin and yet
Suredvara represents him as an advocate of the other view.! This
uncertainty may in part be due, as suggested by Suresvara in the
passage Just referred to, to the failure to preserve in its precise
form the teaching of thesc ancient thinkers and the consequent
break in tradition; but it is also due in part to the fact, noted by
Sarvajiiaiman?, that the advocates of wivarla usually make
parindma-vada the stepping-stone to it.  On account of this,
their followers naturally come to look upon wivarta as the
necessary implication of wll parindma views, and to regard the
latter as affording merely a tentative solution of the well-known
problem of the one and the many.

1. Br.:up,: Vartika p. 666 QL. 1164-5. See also [udian Anti-
quary, 1924 : p. 84. .

2. Sasksepa-$ariraka : iii-220, Compare also Satkara on Vzd:
S : Il-ie14.



VANCIMANAKAR OR THE GREAT CITY CALLED VARCI
By

C. S. CHELUVA AIYAR, VAKIL, OOTACAMUND.

My friend, the late Mr. Devan Bahadur Pethachi Chettiar,
by whose ultimately death, Southern India has lost ifs great
patron of Tamil language and the most liberal-hearted of its
sons, gave me two books called ¢ Vaiicimanakar " and ¢ Céran
Cenkuttuvan ' written by two of the most eminent Tamil scholars
of the present day, namely Srimans R. Raghava lyengar and
M. Raghava lyengar respectively and asked me to review them.
Owing to want of reference books and time, 1 could not complete
my review within the time when my friend was sojourning at
Ootacamund and therefore, with his permission | sent it to
“Centamil " the premier Tamil monthly and the organ of the
fourth cankam published at Madura. 1 was published in
that magazine, in No. 4 of Volumc 21, February March, 1923,

2. For the reasons that the bouks reviewed by me were
Tamil, the authorities quoted pro and con were Tamil and
the subject was the capital of the ancient Céra kingdom, one
of the three great Tamil kingdoms which comprised the whole of
Southern India, my review was written in the Tamil language.
But scholars like Dewan Bahadur Bhavanandam Pillai and Mr.
Krishnamachari of the Archacological Department thought that
if written in the English language it would reach a wider circle
of readers and commanded me to render it in English,  Hence
my justification in rewriting my Tamil review in English. Here
1 have endeavoured to conform to the original as far as possible;
and wherever 1 depart from it, it is solely with the object of
making the subject more intelligible to the English reading
public.

3. The capital of the ancient Céra kingdom is admitted on
all hands to have been * Vaiici or Vaiicimanakar 7. Which city
of the present times was thal Vaiicimanakar is the theme of
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the two aforesaid books which are reviewed here. Since there
are more than two cities which can be rightly called Vancima-
nakar of the ancients, it behoves us to restrict our subject to the
elucidation of the question—which city was that Vaficimanakar
which Céran Cenkuttuvan the greatest monarch of the Céra
kingdom and Emperor of all India had as his capital
at the end of the first and the beginning of the second
century after Christ.  The controversy as to Vaficimanakar does
not seem to be new but it ‘seems to have raged from the 13th
century A. D. and scholars have not up to date agreed as to which
it was. The learned authors of ‘ Vaiicimanakar and Céran
Cenkuttuvan” have declared as their opinion that it was Kartr,
which is now the capital of a taluk in the Trichinopoly District;
but which, by tradition, and character of the country and the
people, naturally belongs and did belong till recently to the
Coimbatore District. They have given ample reasons and quoted
authorities for their positionand indeed the two books which they
have severally written are not only full of them but are a regular
mine of scholarship and information of an excec dingly fascinating
character,  Mr. R. Rangachariar, M.A., L.T,, in a learned article
published in the “ Hindu ™ of the 30th August, 1922, has agreed
with the conclusions arrived al by the learned authors.  But
others such as Mr, K.V, Subramania Ayyar and the lale Rao
Bahadur P, 1. Chinnasawmy Pillay of Palghat, are of
opinion that Vaicimanakar was not Kartir but Kotufikalar,
which is now anglicised into Cranganore  situated about 23
miles north of Cochin, laved by the waves of the Arabian
Sea on the west and the billows of the back water, whose
entrance is at Karuvappadana, on the Fast. These gentlemen,
it may be noted however, have given, so far as 1 am aware,
no reasons and quoted no authorities  for  their opinions,
while the authors of the two books under review have given
reasons also for their position that Kotunkalir could not
have been « Vancimanakar’”. The renowned rescarch scholar
the late Mr. Kanakasabai Pillai of the Postal Dept, in his monu-
mental work “ The Tamils 1800 Years Ago” has expressed a
third opinion that the ancient “Vancimanakar was neither Karar
nor Kotunkalar, but Tirukartar situated 28 miles north-east of
Cochin and which is nbw in ruins.  Mr. Kanakasabai Pillai also
gives no reasons for hi$ opinion, and by the way in which the
expresses it, he seems to think it beyond all doubt,
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4. Now, let me examine the grounds adduced by
Srimans R. Raghava lyengar and M. Raghava lyengar to prove
that Kardr was Vaficiminakar. As faras 1 could gather from
those two books the following six reasons seem to be the most
important for their conclusions viz.—

1. In the Sthalapurdnam or the ancient history of Kariir
it is given that the site on which the town was built had been
originally a forest of Vaiicula or Vaifici trees and hence it was
called ‘¢ Vaficularanniyam ”. If the word is taken to be
«Vaficula” (agsarr) with ¢4’ as its terminal element then the
meaning of “Vaficularanniyam” would be the forest which is full
of very heavy milking cows ; and suitably to this significance is
another name of the town wviz, Tiruvanilai or the village-
common for the assemblage of cows ; and the God in the temple
on that site is called “ Pasupati$vara " i.c., the lord of cows.

1. a. “Qs05 CgisCsrans
Sewrauarsis spalt e pap s
Qgean onf Gwis sev pEo@ G
gawgyd Curmans wemafgywaCa.”
(o857 gy 2-93).
The valorous deeds of Kotai (Céra) of the tall chariot are
as numerous as the sands in the dunes against the high banks of
the river Tannanporunai (Amaridvati) which flows in front of
the prosperous and wonderful city of Kariir.
b, ¢ samCunge By Heor pUTYrh
e Quin ys palre ag.” (4porgrg-11).
That powerful Vaiici irrigated by the cool waters of Porunai
and famed as far as the heavens.
. panCunpamE Gpacmw & ePwiCsanorer. (Favi1.-29).
The Lord of the people of Vaiici which is surrounded by
the cool Porunai.
d. “agRl YpwiawiGn
saQaarCurpmp wer el gun’’. (4p.-347).
(too numerous) as the sands in the bed of the roaring Porunai
which leaves the outer walls of Vafici.

e. “@asr wlrargaawur JallaCear
Yol pé sausn yuo@urd Fespw
Quister Bflds vslQu far wrilder
wpeiusrar seflpp JeeCurCar

1115
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sofi@p, oifiapa@n sraniCuraaw

var eyl vl msar Curean

& pdlar § garar anQarmi Quriiiv

wf@Qur shwrgenws g Ul L ar@p

Crrfer @BL@QUWIE Boevivw

ugerogme 4G s Saf

syafqpar & G 8 Gsr@éeh

Qsrepbar el%ns g sarefer

dpst Caclerd® HyCarlar.” (ymp.-13).

4 Oh, lord of all that beautiful country surrounded by falling
waters, rich with money and fat fish from the rice fields where
reapers bind sheaves intermixed with peacock feathers! If you
ought to know who this fine warrior that sets his elephant
like the death-dealing Yama is @ it is he who slew the tiger with
a single arrow, rending, at once, its beautifully ccloured skin
and vitals; and his elephant, becoming musty without the
knowledge of his keepers, has run away unheeding the swords of
the throng of warriors surrounding him, like the ship sailing
through a sca of sharks and the moon the star-studded sky.
May he depart in peace without danger !”

The foregoing quotations point to Kariir as ¢ Vaficima-
nakar”.

111 (a) The tutelary divinity of the town of Karar bears
the name of « Vaficiyamman.”

(b) The God Siva of the temple north of Amarivati is
called ¢ Vaficulé$varalinkam .
IV, Qsigemé Gsrup@as giflweli Seps
sralifl weir flyw yalf yarQergs
PG S w Fl olananw, (u @i —50).
«You who are not only like the cool rippling Cauvery which
bends its course straight to the east but also deep like the con-
fluence of the flower-bedecked waters of your three rivers.”
The meaning of the above stanza, according to our authors, is
that the three rivers—Cauvery, Amaravati and Kudavanir,
according to an old commentary, mingle their waters ; and it is
from this confluence that the river Cauvery begins to flow east-
ward and therefore it"is inferred that “ Vaiciméinakar is on the
banks of the Amaravati.

V. g6 wregpfl gulawis@srer (Pevi—26).
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«The God who sleeps the sleep of eternal wisdom in the
gold-domed palace.”

This, they declare, refers to the Ranganatha’s temple in the
Aracavanam " (the ficus grove in Kariir). ,

VL. The old Roman coins of the time of Augustus,
Tiberius and Claudius were found in the vicinity of Karar.

The above six, so far as 1 am able to gather, are the chief of
the grounds adduced to establish that “ Vaficiminakar "’ was no
other than Kardr,

Now, let us see how far these grounds support their con-
clusions.

. The learned authors say that the word “Vaiicularanni-
yam” means cither the forest of Vaiici trees or the forest wherce
cows abound and therefore the city of Kartir has come to bear the
name of “ Vancimanakar.” They also say the city did not take
that name from the “ Vaifici ” creeper. But Cittalaiccattanar, the
author of the great Epic ¢ Manimékalai” has referred to
“Vanciminakar ” as

“QurpQemy [ Quuivgew Qurdrersr .
(el wa%—20, 92)
“that wealthy city which bears the name of the golden creeper ”
“yQeng O QuuiuEe.d FEsFHu sararsr
(weref Guo.—28, 101, 102).
“That well-built fine city bearing the name of the flowery
creeper.” which his commentators declare to mean that the
city has taken its name from the creeper ¢ Vaiici.,” But our
authors say that the real meaning of the above two passages s,
the city which bears the name of the creeper and not which has
taken its name from the creeper. 1 might agree with this mean-
ing, but there occurs

2 ppaere Qenmur paisraip oML

QurpQsmy. gD Quras Suae am (pw
(10690 @ 10.-L1 5.—85, 86),
How she, after reaching it, assumed the garb of arsi and
went to “ Vaiici” of the golden creeper. The meaning of this
line that «Vafici” got its name from the creeper will not
be wrong, for the second line has agpother reading viz,
“QurpQamg. epgri”’. * The ancient city of the golden creeper s
the meaning of it would only be the city which obtained its
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name from the creeper * Vaiici” and not that its name was the
same as that of the creeper.

There is also another line from which one could make out
only that meaning vi., that the city got its name from the
creeper,

" yEQsmy agfonget ygaa.”  (wefiCuslv—a21, 91).

“You will get into Vafcimanakar of the flowery creeper.”
Besides the above, the great author of Manimékalai when
speaking of Vaficimanakar invariably connects it with the
creeper Vaiici but never for once, if he had meant it to be Karir,
has alluded to it as the Vafici of the Vafici trees, or, of cows, or,
of pregnancy. The absence of any such allusion at all pointing
to the origin of the name of the city and the omission of any such
reference by llankovatika] the author of ¢ Cilappatikiram”
strengthen a little the view of those who say that ¢ Vaiicima-
nakar " was not Karr,

1. The five quotations under this heading certainly refer
to Kariir and not to any other place, Therefore, there are un-
mistakable examples pointing to the conclusion that the Vaiici
referred to in those stanzas means only Kardr.

III. The two examples given here could also apply to
“Vaficulatavi "’ as being the origin of the names “Vaiiciyamman”
and “ Vaficulé$varalinkam” and from these to draw the con-
clusion that Vaficimanakar was Tiruvanilai-Kariar will  be
opposed to logic.

IV.  The explanation that the three rivers mentioned in the
stanza quoted here “ wparpLersgw s almew i c., like the
confluence of your three rivers” wiz., Kavéri, Amaravati and
Kiitavanaru, does not seem to be fitting. The authors have not
given sufficient grounds for their opinion that the confluence
referred to in this stanza poinis to that of the rivers Kavéri and
Amaravati. 1t is difficult to understand why our authors should
have marched into the thorny path of imagining that the con-
fluence spoken of by the author of the stanza refers to that of the
said two rivers which is situated six miles away from Karir, while
there is in the country belonging to the Céra Kings themselves
the famous town of, Bhavini, where the sacred confluence of
Kavéri and Bhavani takes place, according to Puranas and
tradition, with the third river “Amrtanadi”’ flowing underground.
It is also not clear how they make out a connection between the
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confluence of Amaravati with Kavéri and Karir and how it has
become a sea also. In the quotation given by our learned authors
from “Paramatabhangam ” of Vedinta DeSika viz., “wrsagi
e Qsro@e arxurpfer—Madhava possessing the river Vini in
the north Konku country”, the word “aref”’ instead of
meaning Amaravatl distinctly shows that it 1s not Amaravati but
Bhavani, because the word “Vani ”, although another name for
Amaravati, cannot refer to it here, as it is not in the north Konku
country ; but the river Bhavini being one of the large rivers
belonging to the Céras and flowing in the north Konku and
bearing to this day the names of “ Vani " “ Bani " and « Ani”
fits the meaning of the quotation better. Srimin R. Raghava
Iyengar finds the meaning of “Qsagers Qsrpaw i.c., flowing
due East ” to be that the river Kiveéri flows due cast only after it
is joined by Amaravati, This does not seem to be near the
geographical {ruth.  Besides the fact that the stanza quoted does
not refer to this confluence at all, There is the tradition that the
sage Agastya, who was bringing Kavéri in his kamandala from
Coorg southwards to the Pandya country, sat on a rock to perform
his ablutions and when he sat shutting his eyes in meditation
with the kamandala before him, the God Ganapati at the earnest
prayers of Indra and the then Cila King Kavéra, assuming the
form of a crow, sat on it and as if by accident upset it, so that the
Kavérl in it began to flow due cast from that rock which lies
on the opposite bank to Kotumuti a town more than 20 miles to
north-east of Kariir. This exists to this day under the name of
Agastiyar Parai.  Although the meaning that Kavéri flowing
directs towards the sea, as found by Sriman lyengar, is tiaken to
be correct, the confluence mentioned here is none but the con-
fluence of Bhavani and Kavéri and there is no sort of connection
between any confluence and Kariir.

’

V. “gs wi ssfgl awislsrer’
* * * *

The two learned authors are of opinion that the golden-
domed temple mentioned in the above line is the Rafiganatha’s
temple situated in the ficus grove of Kariir and also it must have
been within the city of Vaficimanakar or within the king's palace
there, and could not be the famous temple at Trivandrum. Let
us examine the correctness of this meaning. An incongruity is
apparent on the face of it. The learned authors are of opinion
that whether the golden-domed temple was Rangandtha’s temple
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in Kariir or another within the palace itself, it must be very near
to him. Those people who brought the sacred offerings to Céran
Cenkuttuvan would have done so with the knowledge of his hav-
ing sent away his sword and umbrella on his state elephant, at
the auspicious moment, the previous night, and of his starting that
morning on his northern expedition and that they had been
previously bidden to bring the offerings. If this had been true,
that King Ceikuttuvan, after worshipping God Siva and
placing the offerings of that shrine on his head and also
worshipping the sacred fire of the brahmins, straightaway
mounted his elephant without going to the golden-domed temple
for worshipping the God Visnu and receiving the offerings
there, seems to be incongruous. The mere fact of his
mounting his elephant without the least delay after worshipping
God Sivaand the brahminical fire and just at that moment
“some pcople’s” coming with the offerings {rom the shrine
of Visnu show that he was not expecting them and that the
shrine should have been far away and not anywhere in the
vicinty. Therefore it is clear that Vaficiminakar might have
been Kotunkallar or any other city and not Karr. An ancient
commentator on Cilappatikdram, known under the appellation of
Y@L samrur@fus, has suspected that gcswr o i c, the
golden-domed temple, could be a town of the name of Ravipuram.,
Amongst the many patronyms of Kariir, Bhaskarapuram is
one, and our authors hold that the ancient commentator
meant Kartir by his mention of Ravipuram. Both the words
mean the city of the sun (Bhaskara and Ravi), But Bhaskara-
puram is one of the names of Karair which is not in use ; and to
suggest that the ancient commentator simply translated Bhéskara-
puram, a proper name, into Ravipuram is unnatural and unthink-
able; and besides,- when he said that it might be Ravipuram,
would have been with the knowledge that it had a temple dedi-
cated to God Visnu, where He presided in a recumbent posture,
That Sedakkudumbi is a citizen of Vaficiminakar, or is a great
devotee of Visnu is not disputed, but it does not follow that the
gswrw the golden-domed temple should have been in Vaiici-
manakar, Itis common knowledge that even to this day the
officiating priests in the temples of Malaydlam country, whether
dedicated to Siva or Vjsnu, are called Santikars, and although
they are Mangalore Brahmins, sometimes they used to live with
their families in some convenient place in the Malayilam country,
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from which place they used to go to different places for their
duties, remaining there all alone for six months in the year and
for the next half year returning to their families; and there-
fore the house of the Sedakkudumbi being in Vaficimanakar and
their duty being somewhere else is not incompatible. It also
sounds {rom the text that Sedakkudumbi should have been one
of those people who brought offerings to the king while on the
elephant. 1t is also understood from Kadiraiver Pillai Dictionary
that Ravipuram is a town 10 miles to the Northwest of Cape
Comorin, In it, there is a temple dedicated to Sri Ranganitha-
svamin where the sanctus sanctorum is called “ g gwr b ”—
“the golden-domed temple.”

VL. The coins of the old Roman Emperors were found not
only at Kartr but in several towns and more especially in towns
on the west coast ; and therelore that they were found at Karir
could furnish no valid reason for the conclusion that Kartr was
the Vaficimanakar which was the capital of Céran Cenkuttuvan.
In my humble opinion 1 found that the foregoing six grounds
which have been investigated are the most important of those
adduced by Srimins R. Raghava lyengar and M. Raghava lyen-
gar.

We shall now proceed to investigate the reasons for
the opinion that Kotunkallir was the famous Vaiicimanakar.
Cekkilar, the author of Periyapuranam, was the first to have un-
mistakably declared that Kotunkallir was Vaficiménakar, It is
known that the name ol Kotunkallir never occurred in the
Tamil literature anterior to it. The names, Kotunkalliir and Tiru-
vaiicaikkulam, do not appear in any of the works of the Can-
kam age or in the stray stanzas supposed to have been composed
by any of the Cankam poets. There the capital city of Céra
kingdom is always given as “Vatic1” or “Kariir,” It 1s clear, from
the five examples which begin with ¢ @s@sCsiéCsrans "’ (the
valorous deeds of Kotai) given above, that “Vaifici” was
Tiruvanilai-Karar, But the utter absence of the name of Karir
in the great epics of Cilappatikaram and Manimekalai composed
in the time of Céran Cenkuttuvan himself in which, on numerous
occasions the name Vaiicimanakar occurs, without in any way
pointing to this Karir, has given rise to thg serious doubt that it
could not have been Kartir, This, couplod with the work of
Cekkilar who is supposed to have lived in the 11th century A. D.,
in which Vaficimanakar is declared to be Kotunkallr, and the
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opinions of the commentators of Cilappatikiram declaring that
Tiruvanilai-Kariir was not the Vaiici occurring in the text but that
it is a town in the Malayalam country and the commentator of
Manimékalai {or the # Vaiici” in line 91 of canto 21 stating that
“this is the capital of the Céras and situate in the Malayijam
country " have been the reasons for the investigation as to what
was the capital of the Céras in the time of Céran Cenkuttuvan,
Therefore, it behoves us to scrutinise Cilappatikiram and
Manimékalai for any internal evidence touching this matter
without allowing ourselves to be guided by the opinions of the
commentators of these epics. The ancients called Kotunkallir as
Vaiici and “ Magodai”. They have in no place called it as
Kariir, It must not also be forgotten that they have also called
Tiruvanilai-Kartir as ¢ Vafici,”

I. The learned among the ancients divided the Tamil
country into three main divisions and named them ¢ Kunanatu "
@emnrd (the Eastern country) Kutanadtu (the western country)
and “Tennatu” (the Southern country) and their rulers as Kuna-
nittukkavalan " (@ew oy @ésrawar: (the king of the eastern
country) Kutanattukkavalan(the king of the western country) and
Tennattukkavalan (the king of the southern country) respectively.
They have also stated that these divisions and the kingdoms had
come into existence from the time of the creation, meaning there-
by that they always existed from time immemorial. It was also
widely known that the kings who ruled the western country were
styled #Céras” and ‘ Ceralas” and their kingdom as Céra
country.” The westernboundary of the kingdom was the Western
(Arabian) Sea, It is a well-known fact that the word Céralan,
sanskritised into ¢ Kérala ”, is more in vogue at the present time,
It is also clear from numerous passages in the ancient literature
that the Céra King was called Kutanattukkivalan (protector of
the western country) and “Malatan” (the Lord of the mountains).
Such being the undisputed facts, it stands to reason that the
capital of that country and its kings must have been situated in
that country and therefore the assertion that Tiruvanilai-
Kariir which is situate in an Eastern district where there are no
mountains and which js far away from mountains and the western
sea, was the capital of the Céra country does not appeal to the
intelligent public, At the present time when the Célas and
Pandyas are no more, and when their existence is even doubted,
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it is to be noted that the kingdoms of Cochin and Travancore
are still ruled by the successors of the ancient Céra Kings, and
here and there, to this day, the smaller divisions of the country
are ruled by the descendants of the ancient Ksatriya families,
shorn of all their former splendour except the appellation of
kings used only by their immediate dependants. Such being the
facts, to assert that the capital of the Céras was Kariir, which is
a city in the border land of the Céra Kings and which required
all the martial habits of the powerful Céras to keep it from being
wrested from their hands by the hostile and vigilant Colas who
sometimes actually wrested it, is an untenable proposition.

I, It must be understood that thc names ¢ Kuttan” and
Kuttuvan ” are peculiar to Malabar and arc not commonly found
in the Tamil countries. The meanings of the words are ¥ little
man” “child” and “son” and in this sense it is even to this day
the patronym of fifty per cent of the population of Malabar.
The meaning of the word * Cenkuttuvan” is Red boy and
Kuttanatu is “ small country”. Such names are not in vogue
in and around Kariir or in any other Tamil speaking district.
Therefore, it is a safe conclusion that the country where Céran
Cenkuttuvan was born and reigned should have been none other
than the country which now goes by the name of Malayalam,

1L It is well known that Cilappatikaram in its Katcikkatai
(sri@ssrang) describes how Ceran Cenkuttuvan, sportfully in-
clined, with the object of seeing and enjoying mountain scenery,
accompanied by 1lankovatikal, his brother, Vénmal (Qevesr wrer)
his consort and by his numerous army of the four divisions, set
out like Indra, the monarch of the heavens with an army spread-
ing over 140 miles, and encamped in the expansive sand bank of
the River Periyar in the midst of mountains, If the # Vadcie
mupram”’ (e@Raeppw), his palace in,“Vaiici” which he left, were-
to have been at Kariir, it is inconceivable why he, who was going
only for the purpose of mere sport, should not have chosen moun-
tains comparatively near to it, having easier approaches and also
belonging to him, such as Kollimalai and chosen the mountains
very far away from his capital, having no direct road to them
except through the countries belonging to other Sovereigns, to
wit—the Pindya and encamp in the sand-gunes of Periyar near
its source. The Céra King, when he wassthus encamping was
regaling himself with the @erpé@reaturd Qsre.éQur ure gib
i, ¢,, the peculiar dances and songs of the mountain tribes, at the
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same time listening to the noises of wild animals mingled with
those of his large army and also receiving the presents such as
elephant tusks and sweet voiced hill-mynas with which the
mountain chieftains came to pay their homage to him. Such
produce of the mountains, with such wealth and abundance, was
not to be had in small mountain ranges such as Kollimalai but
could only be found in the mountains to which he went. This
also shows that Kariir could not have been the capital of his King-
dom. Further, when he returned to his capital in haste, although
“Cilappatikaram” does not in so many words say that it took him
only one day for the return journey it still has said enough for
the conclusion that the road back to his palace was near and
easy. Although it could be said that the presents which he
received, the songs and noises which he heard, and the noble
waterfalls which he feasted his eyes on, were available also in the
Kollimalai, or other mountains, near by, that he should have
chosen to go to Periyar for sport and actually returned so quickly
to his capital makes it almost impossible to think that it could have
been Kardr.

IV. Sriman R. Raghava Iyengar is of opinion that from
the lines beginning with “ Qaeir _ vl ijem fufer Sefoy@p Qura’’
“Going on the shores of the white crested sea” it would be
wrong to come to the conclusion that ¢ Vaficimanakar ” should
have been near the western sea and adduces the following rea-
sons :—(1) The author of Cilppatikiram did not say anything
clearly in “agiRwiisrere Qaair%iyem f” (going on the shores)
of the white-crested sea belonging to Vaiici.” (2) 1t is said in the
text that Cenkuttuvan went one way and his generals and army
went another way,(3) llankovatika] has described with great wealth
of detail their having reached the sea; and (4) It is only proper to
construe that, according to the habit of Tamil Kings, Cenkuttu-
van also started by first reaching the Eastern sea and went by its
shore and returned by the West Coast. (1) & (2) It cannot be seen
from the text that Ilankovatikal has described at all the army's re-
aching the sea; nor could one understand the logic in the argument
that if the army went by the western sea the author ought to have
mentioned agPwesrare, i. ¢, the sea-shore belonging to Vaiici,
and since it is not so mentioned the army did not go that way but
went by the eastern seas Sriman Iyengar says that if “Qaveir %ot
yemdf ” the white crested sea is taken to mean the western sea the
text must be construed to mean that Cenkuttuvan went one way
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and his army another way. The text does not countenance it, as
it expressly says “ e esverara QemigLear Qeerg " (the great
Emperor of the World went along with his army).

(3) Srimin R. Raghava Iyengar asserts that it was the habit
of Tamil Kings in contrast to the rest of the World—to start by
going from right to left and supports it by a stanza from Kovir
Kilar beginning “ ams_e Jararsrs i. e, leaving the eastern
sea behind.” The meaning of the stanza does not seem to be
such, nor could any such habit be inferred from it and even if,
with difficulty, one were to construe it so, it does not make
mention of any such habit, All that can be gathered from that
stanza is that the Kings of the Cola and Pandya country, when
going to North India, chose the shores of the eastern sea. Of
course they did so as it was an easier road for them to start by.
It could never be made out that the Tamil Kings had established
for themselves a custom or habit which is contrary to what is
followed by the world throughout. Such an assertion would
certainly be objected to by geographers by raising the question
how, if Céran Cenkuttuvan had started on his northern expedition
from Karir, he first reached the eastern sea and afterwards
reached the slopes of the Nilgiri Hill for camping for the night
as stated in the text. Therefore the inevitable conclusion which
any impartial reader could arrive at would be that Srimans
Iyengars, for the purpose of establishing their prior conclusion
that Kariir was Vaficimdnakar, twist and distort the plain
meaning of the author of the great Epic into incongruities and
thereby land themselves in difficulties. Ilafikévatigal has sung
in clear sweet lines that Céran Cenikuttuvan with his large army,
first starting along the sea-coast diverged into climbing mountains
and then descending to the plains went as far as the base of the
hills called Nilgiris and there encamped for the night. It is
therefore clear that Vaficiminakar, whether an inland or a sea-
port town, must have been situate not far from the western sea.
Here Nilgiri does not betoken the chain of mountains, going at
the present time by that name, but clearly indicates that high in-
accessible peak, called at the present day the Nilgiri Peak, which
rises abruptly from the plains of Malayilap, and not far from
whose base lie the towns of Nilambir and»Vantiir, and the road
going northwards to Mysore, to this day, winds. Further,if a per-
son wanted to go to north India from Kariir, the road chosen by
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Cerikuttuvan, as described in the text, »iz., by the Nilgiri Peak, is
not the one which, if he were a sensible man, he would have
chosen. It should also be noted that the opinion of Arumpatavu-
raiyaciriyar one of the commentators of Cilappatikaram, is in full
accord with this view. Therefore the examples which Srimins
Iyengars have selected from Cilappatikiram for proving that
Kariir was the ancient Vaficimanakar, instead of furnishing any
ground for such a conclusion, furnish ample grounds for the
conclusion that Kariir could never have been Vaiciménakar
but that it should have been somewhere in the west and in the
Malayalam country.

V. Now let us try to find out the true neaning of the
passages— “eore fimamu, . ... ...
Q@ Cadrger p wmmw,a@,aﬂ "
Cila, 23, 185-190.

# The river Vaikai whose water augmented with those of
other rivers; . . . laboriously and step by step ascending a hill
dedicated to the God Muruka”—which have been pointed out as
authority and construed by Srimdn Iyengar$ and others in
different ways, suitably to their opinions.

Here it is the opinion of Srimin Iyengars that the hill refer-
red to in the passage was none other than the Palani Hill,

It seems necessary to understand clearly whether Kannaki
when she set out on her lonely journey from Madura, started with
the intention of going to Vaficiminakar or on the road to it,
Supposing that she had the intention of going to Vaficiminakar,
and that was Tiruvanilai-Kariir, then, there was a very good road
in the plains from Madura to it without the slightest necessity
for going on one of the banks of Vaikai or ascending or descend-
ing hills. 1f, on the other hand, Vaficimanakar were Kotunkallar
or some other town, in the west, it is clear that the road taken
by her was the proper way to it. It is not clear why she found
any necessity for going either to Kariir or Kotunkallir. Cilap-
patikdram also does not say so, It is supposed that she wanted
to go to Palani Hill ; but no necessity seems to have arisen
for her doing so. Therefore, it is abundantly clear that when
she set out she had ne intention of going to any particular place.
If the tutelary Goddesc of Madura were to have told her that she
should go to Palani in order to join her husband, Citappatikiram
would not have omitted such an important event. It only limits
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the time for that occasion through the deity informing her that
it would occur on the fourteenth day. Therefore, Kannaki, having
sacrificed her husband, losing one of her breasts, setting fire to
Madura and having seen the Pandya King and Queen dying
hefore her own eyes, became so sad and dejected that she had
no mind even to think of where she was going to and simply
went whichever direction her feet took her, feeling “Iam not
alive either to sit or stand “(@mésdaCeafppe He@eaar)
and the road which she happened to take was the road on
one of the banks of the River Vaikai. That road led
her into the mountains of the Pindya country and then into
those of the Céra country ; and she, finding a temple, dedi-
cated to God Muruka on the top of one of the hills there, as is
common everywhere, dragged herself up step by step with great
difficulty and reaching a Vénkai tree in blossom stood panting
and sighing in its shade. These events are most clearly portrayed
in the text, If we were to suppose that the hill which was dedicated
to God Muruka was Palani, it is nothing but natural {o suppose
that the great author would not have lost this splendid opportu-
nity of describing so famous a temple, one of the mili-
tary headquarters of the God, in befitting terms. The absence
of any such description or even suggestion is one of the most
potent objections against such a supposition, Besides this, the
people who were to be found on Palani are the celestials, sages,
Brahmins and the Bhaktas of Kumaraswamin and not the rude
uncivilized denizens of the forest, who it was that betook them-
selves to Ceitkuttuvan in his camp and reported the occurrence,
because he was their King and Sovereign. It is also {o be
noted that Palani Hill is in the Pandya country, as is
well known from the history of Palani (ugeflgse qrremi : Qe
Qsrair #@ésib: 7-1b ur_@)—7th stanza in the canto of Céra King’s
episode, and also from the Madura Gazetteer of the present day;
and the wild tribes, being subjects of the Pandya King, would not
be expected to have gone to the Céra King’s camp, far out of the
way, to report this strange occurrence in preference to their own
sovereign. Srimdn R. Raghava Iyengar refers to the Madura
Dt. Manual and Gazetteer and says that Periyar takes its rise in
the Pandya country and mentions the chain of hills called Palani
and Varicai mountains, These names aresnew and they did not
come in to vogue in the age of the carikams, Therefore it is clear
that the hill dedicated to God Muruka and over which Kannaki
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dragged herself could never have been the famous shrine of
Palani, On the other hand the learned commentator of Cilap-
patikdram pronounces it to be Tiruccenkotu, a hill on the moun-
tains of Malaydlam and not the isolated and far-famed sacred
rock prominent for miles round in the plains of Salem, Here
the ancient road to Vaiicimanakar went only through the city of
Madura as is laid down in Cilappatikiram itself. It is to be
understood that the route taken by Tévanti, who was Kannaki's
friend, when set out for Vaficimanakar on learning from the
Brahmin (Mitalan) all that had befallen Kannaki and how a
temple was built for her and how she was enshrined in it, in the
city of Vaficinanagar, is the same as the one taken by Kannaki
herself, Tévanti and others set out from Pampukir, reached
Madura and then going along one of the banks of the River Vaikai,
ascending and descending hills, reached Vaiiciminakar and
Kannaki's temple. If Karirr should be Vaficimanakar, they need
not have gone to Madura or along the Vaikai bank or up-hill or
down-dale but could have gone to Uraiyiir and then straight to
Karir. Cilappatikdram furnishes another very interesting incident
which proves the same thing, Parasara, a brahmin belonging to
Alavay a town in the Cola kingdom near Pukir, learning of the
wonderful liberality of the Céra king to the learned, set out for
Vaficimanakar, He first went to Madura and took the road on the
Vaikai bank and thence going over hill and dale and descending
to the plains reached his destination, While returning, loaded
with largesses, his episode at Ténkal, a town on the road, is well
known to all those who have read Cilappatikiram. In the travels
to Vaficimanakar by different people at different times, the same
road as that which was taken by Kannaki, not omitting the import-
ant places which lie in its course is carefully described, Srimén
R. Raghava lyengar, though agreeing that the Céra monarch,
whom Parifara went to see, was reigning inthe Malayilam
country and the road he took to reach it was the one leading to
his capital, still tries to avoid the conclusion naturally arising out
of it, viz., that Vaficimanakar was in the Malayalam country, by
saying that Parddara did not go there to see Cerikuttuvan but
Atukotpattuc Céralatan 48Csriluni®s QGsrerger, a half-
brother of Ceinkuttuvan and son of his father by his 2nd wife
Patuman Tévi, daughter of Vélavik-Komén, whose capital was a
town on the western sea coast by name # Naravu”. I also agree
with him in thinking that Paraara, the brahmin of Zlavay did
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not go to see Cenkuttuvan. Still it is clear from the commentary
of Arumpatavurai Aciriyar to canto XXIII, from the 316th
stanza in Palamoli, and also from pages 11 and 12 of “Céran
Cefikuttuvan " of Sriman M. Raghava Iyengar, that the king who
enabled the scholar “Palaikkotamanar ” Uriwé@srgueni and  his
wife to bodily go to Heaven, by his munificence, was not
Atukotpattuc Céralatan but Palyanaiccelkelu Kuttuvan vewrlaré
Gre0s @@L @aer, the brother of Imaya Varampan i.e., the father
of Cefikuttuvan., This Palyanaiccelkelu Kuttuvan was no doubt
Cenkuttuvan’s paternal uncle and his predecessor on the throne
and was also a contemporary of the Pindya King Netuficeliyan
who made a gift of Vayaliir to Vartikan, the husband of Kartika
and who died, sitting on the throne itself, on Kannaki's proving
before him his own injustice to her husband. This certainly will
not make it inconsistent that Céran Cenkuttuvan and Nefufi-
celiyan were also contemporaries. Even at this day, if one were
to go to Kotunkallir from Madura, he has to take almost the
same route and the road is a beautiful motor road throughout
and after descending to the plains runs parellel to River Periyar:

VI, It is said in lines 67 to 77 of Canto XXVIII of
Cilappatikaram that Céran' Cenkuttuvan after bringing stones
from the Himalayas to his capital enjoyed his leisure by witnes-
sing the dance and listening to the discourses of a renowned
Cikkiyar belonging to the brahminical wvillage of Paraiyiir.
“Cakkiyar Kittu #ré@uri &85  as an institution and
a pastime, was never known to have existed at or about
Kariir, or for the matter of that, anywhere in the neighbouring
Kingdoms of Colas or Pandyas, But on the other
hand, I am sure that no one could be so ignorant of the fact that
it has been an institution of a public pastime, sui generis to
Malayalam country even at the present day. Further, Paraiydr is
unquestionably the present “Parir ” a fown in the Travancore
Kingdom 25 miles from Cochin and 5 from Kotunkallir and
since this town is clearly indicated in the text, it furnishes a very
important ground for the conclusion that Vaiicimanakar, which
was the capital of Céran Cenkuttuvan, should have been a city in
the Malayilam country, either Kotunkallir or some other, but
never Tiruvanilai-Karir. .

L)
VIL. Sriman M. Raghava lyengar contends that a few words
in Cilappatikaram, which he and other scholars have pronounced
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to be peculiar to Malayijam, are nothing but pure Tamil words
largely in use in ancient times but now out of vogue, I agree
with him. But the conclusion which one can logically arrive at
would be that the country in which Céran Cenkuttuvan reigned,
where his brother the most eminent scholar and poet learnt Tamil,
and where his noble language was used in ordinary parlance, was
the mountainous country now called Malayalam.

VIIL 1t is known from “Céran Cenkuttuvan” written by
Sriman M. Raghava lyengar that Imayavarampan Céral Atan and
Celvakkatuiikovali Atan were both contemporaries and had
married sisters, So it can be understood that their fathers
Utiyafi Céral and Aptuvait Céral Irumpurai respectively; were
contemporaries and of almost the same age. Purananiru (yp
@&rw) says that the famous poem beginning with “If thou
is oughtest to know who this is—@aer wi@rer@maunier ' was
addressed to Antuvai Céral Irumpurai by poet Eniccéri
Mutamociyar eefle@ef oL Gur@wrs. It is known that he was
reigning at Karfir at that time. One of the sovereigns who
reigned al Kariir before him bore thc name ¢ 6lvatakdperuii
Céral Irumpurai who went to reign al Kariir, s@aCrrflu ger
arCsri@Qume Cerafmuyans.  From the epithet “who went to
reign at Karir ” it is correct to infer that he should have gone
there from somc other place. His descendant, Antuvaii Céral
Irumpurai, was the great cnemy of Mutittalaikko Perunarkkilli”
g S8wECery Quamaris@aref, the Cola King from whose
aggressions he required all his military genius for preserving the
integrity of Kartir. From this what could be safely inferred is
that Kariir being almost on the borders of the two kingdoms,
there had been continuous war between their sovereigns to
possess it and this necessitated the sending of a prince of the
blood in lieu of Generals and statesmen, to rule from there as
Viceroy and that a prince of the junior branch of the Céras »iz,,
the Irumpurai who went o reign at Kariir was chosen and sent ;
and since that time Kariir became also a capital by courtesy,
i, ¢. Vaficimdnakar. So this prince should have gone to
Kariir during or before the reign of Utiyaii Céral of the
eldest branch. Therefore, the assertion that the Céran
Cenkuttuvan, the grandson of Utiyad Céral and Peruii Céral
Irumpurai the grandZSon of Antavuii Céral Irumpurai, both
together reigned at Kariir, will be an absurdity. What could be
properly deduced from the facts is that Céran Cenkuttuvan the



VANCIMANAKAR W

scion of the oldest branch of the Céras remained at their ancient
capital of Vaficimanakar, which was in the Malayilam country
and ruled his vast kingdom from there.

'IX. If all the evidences pro and con were to be arranged,
we find that the ancients have designated as Vaficiméanakar,
both the capitals of Céra kings viz., the western one in Malayilam,
from where the emperor ruled and also by courtesy, Kartiir,
the eastern one, from where a prince of the younger branch of
the Céras governed as Viceroy; and that the origin of the name of
Vaiici was from the flower of the creeper of that name as we
have noticed before. The country which was within the
dominion of the Ceéras, in those days, was several times
larger in extent than the Pandya and Cola countries. It is also
known that when the Céras went on a conquering expedition to
the Himalayas they not only carved their own special sign of a
bow on the mountains but also those of Colas and Pandyas, »iz.,
a tiger and a fish for commemorating the conquest of the
country by the Tamil sovereigns. From these it may be seen that
the Céras generally were very warlike and always undertook ex-
peditions of conquest and aggrandisement; and consistently with
their enterprise and the habit that was in vogue amongst the
Tamils, they chose the “Vaiici flower " as their emblem in token
of their constant victorious expeditions and called their capital
also Vafici. And, as if furnishing a further proof, poets of
those days embellished the name of the capital as “Vita Varci”
i, e,, the Vafici flower that never fades. There seem to be two
objections to this conclusion; (1) Cékkilar is the only poet and
author who has called Kotunkallir  Vaiici, ” whereas most of
the poets of the third Cankam call Karar Vafci, (2) When poets
addressed their songs to the Emperor or princes of the senior
and reigning branch, such as for instance Cenkuttuvan, they
made reference only to the sands of Amaravati and the battle-
ments of Karir. These two objections would induce one to
arrive at the conclusion that Karir was the capital of the Céra
empire and that it could not have been in Malayalam.

There are very good answers to those objections. “Olvat-
kopurum Céral Irumpurai, who went to reign at Karir”, was
earlier than both Anduvafi Céral Irumpurai and Utiyar Céral in
point of time and was a contemporary Q} the pcet Nari-Verut-
talaiyar (sAQaéstowri) who flourished before Cittalai Cattanar
and Paranar. The prince went to Kariir in order to make it

-7
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safe from the aggrandisements of the Cdlas, in which object he
fully succeeded and highly embellished the city of Kariir and
handea it down to Anduvafi Céral Irumpurai and others, who
also followed in the footsteps of that renowned warrior with such
success that the city came to be considered the eastern capital of
the Céra Empire. Hence the poets who sang the praises of the
princes, sung as well the praises of Kariir, their capital and
Amaravati, the river that fertilized it and the country around.

(2) 1t is also well known that the emperors now and
then visited Kartir and while there, their praises were sung
by some of the poets who adorned court, making special
references to the beauties of Karir and Amardvati. This
might have been so because those poets belonged to
that country and perhaps never having visited Malaydlam
were more familiar with Karir and Amaravati than Periyar
and the country. Therefore we are driven to the irresistible
conclusion that the cities, from which any Céra prince ruled the
territory given in his charge, were all called “ Vaficimanakar "
by courtesy, nay, by right, as the «Vaiici” flower was the
emblem of the Royal family -

X. It is well known to scholars that that province of the
Céra empire, consisting of Karir, Tiruchengode, Kollimalais,
and certain other places, was called Kofku natu and its capital
was Kariir; and that it obtained its name from Konkan, a
former king who ruled it. The minor branches of the Céras
had been given small territories in the Konkunitu to govern;
and it is they that are referred to as Konkilankocar (Qsrm@ers
@sret), who also were present during the consecration ceremony
of Kannaki's temple by their Emperor Cenkuttuvan, It is
seen also that Irumpurais who were the scions of a main, but
junior branch of Céras, during their viceroyalty of Kofikunatu,
used to go to Head-quarters frequently and take orders from their
Emperor and that whenever a great battle had to be fought the
Emperor himself marched at the head of his large army and took
the field and commanded it to victory. 1t was so, for instance,
in the battle of Konkar Cefkalam with Palayan Maran—the
powerful commander-in-chief of the Pandyas, who remained
unsubdued even by the all-conquering new Mauriyas in their
southern expedition, (It was likewise so in the great battle of
Nerivay%ngar Uraiyiir where Céran Cenkuttuvan killed with his
own hanf, in one day, all the nine Cdla princes who rebelled
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against their king Perunarkilli of the Réjasiiya fame, Rorg
eus CaclL Guesp@arefl who was his brother-in-law, and
firmly established him on  the throne of the Célas by personally’
performing his coronation ceremony.

XI. The facts set out, in detail above, are so many grounds
pointing to the conclusion that Céran Cenkuttuvan's capital city
was in the original home of his ancestors viz, the Malayilam
country. At one time, when they went on a conquering
expedition they lighted on Karirr, wrested the country around it
from the hands of the Colas by a series of wars and after that
founded a Viceroyalty there, which became firmly established
for a long time. When by change of fortune, the Céra emperors
lost their power and became unableto effectually control their
Viceroys at Kartir, Konkunatu gradually severed its moorings
and became independent. This should have been ecither in the
time of Céramin Perumal or his immediate successors. 1t was
also at that time that the Viceroy at Kariir began to lead expedi-
tions against their own sovereigns in the Malayalam country
with the object of wresting the throne from them and it was only
after their final defeat that the Kollam Era was founded to com-
memorate this event; the final battle between the belligerents,
which established the independence of the Céra Kingdom on the
one hand and secured the independence of Korkunatu on
theother, was fought near Chittoor, a town on the borders of
Konkunitu, now in the Cochin state about 10 miles from
Palghat, This is shown by the great national festival of Konkup-
patai which is being celebrated with great eclat at Chittoor even
to this day. It is the common belief of folklore of Kofikunatu that
Kannaki having gone to Malayalam country became a Bhagavati
(Goddess). All these clearly point to the undoubted fact that
the ancient capital of Céran Cenkuttuvan, his predecessors and
successors should have been situated only in the Malayilam
country and that on account of the warlike and conquering habits
of the Céras it was called ‘Vaficimanakar,” the great city of viclory.
Still, the doubt whether it was Kotunkallar or Tirukkartr or
any other city has not been cleared. ~From the very good
reasons given by Srimans R. Raghava Iyengar and M. Raghava
Iyengar it has not been possible to assert Jhat Kotunkallir was
the great Vaficimanakar. Those reasons are: while Ilankovatigal
the author of Cilappatikiram describes Pukar as a seagport town
in glowing colours, Vaficimanakar has not been so destribed by
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him or by Peruntalai Cattandr, the author of the contemporaneous
epic of Manimekalai, although both had abundant opportunities of
describing it as such. Concluding that “ Vaficimanakar” was
in the Malayalam country and nowhere else, I may have to defer
the consideration of the question as to which city it was, to a future
occasion. The consideration of the age of Céran Cenkuttuvan,
which is extremely pertinent and closely connected with this
subject, has also to be deferred to that future occasion,
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Even from the title of this paper, it will be apparent that the
Study of the Etymology of the Burmese language, is to be initiated
in the near future and it has hardly been begun yet. The extant
literature on the subject is altogether meagre; there is hardly a
volume where the ancestry of Burmese words is sought. Less than
half a dozen brief notices on the Burmese language lie embedded
in defunct journals and the Burma Research Society’s Journal,
which suffers from the singular misfortune of never being read
elsewhere. Even these few attempts at directing the thought of
the cultured Burmans to the history of their own language,
hardly indicate the lines along which such an interest in the
language should develop. The Hon’ble Taw Sein Kho, and toa
greater measure Dr. O, Blagden of the London School of Oriental
Studies have offered to discover some obscure truths of Burmese
Philology but the results of their investigations remain a far too
technical success. The average Burmese graduate has hardly
any notions on the subject. His vision is far too narrow even to
imagine that in the language he has lisped from his infancy, have
been blended influences, subtle as strong, from languages and
peoples, with whom Burma has had most intimate connections
for centuries. Perhaps, as long as the peopl> of Burma lack a
knowledge of the languages of the other Indian provinces,
Burmese Etymology will have to remain in the hands of foreign
Scholars, Indian or European.

In the study of Burmese Etymology, nothing will be so use-
ful at the outset as to consider the history of Burma and draw
up a list (1) of the countries with whom Burma had historic
connections, (2) of the nations who migrated into Burma, and of
other cultures and civilizations that have exercised an influence
on the people of Burma. Such a preliminary consideration will
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enable us to discard blind prejudices and investigate with an
open mind into the history of Burmese words.

Of similar value, would also be a preliminary examination
of the Linguistic Survey Reports on the Tibeto-Burman family of
languages so that the historic connections as well as the racial
affinities noticed will give us a clue as to the languages to which
we should first turn our attention.

Such a preliminary study is sufficient to indicate to us that
in the study of Burmese Etymology we should take into consi-
deration the existence in the language of a native stock of words
with which the nation had used her gift of speech from the
earliest times. A proportion of these should be racially allied to
the native words of other Mongolian races near by,

The Political history of Burma brings out the frequent rela-
tions that Burma had with China on the one side and on the
other with the Cola Kingdom in the South of India, in addition
to occasional intercourse with Bengal and Siam. We should
thus expect but little influence on the language from Siamese or
Bengali. On the other hand, the Chinese invasions and the
consequent migration of China-men into Burma have undoubted-
ly contributed a Chinese element to the making of Burmese., Of
the Chinese words in the Burmese Language, a valuable study
was made by Hon’ble Taw Sein Kho several years ago, although
the truth appears to be, that owing to the inordinate difficulties
inherent in the Chinese lanngage, the Chinese influence is but
slight.

Too much, 1am afraid has been made of late by English
Scholars resident in Burma of the influence of English on the
Burmese language. - Such English words as are getting into
Modern Burmese are mostly names of wholes or parts of English
manufactured goods and will last as long as the goods in ques-
tion are current in the land and probably not longer.

On the other hand, when we study the Religious History of
Burma, the Indian influence appears predominant, Sanskrit
words in their Pali forms, abound in Burmese. ~Although origi-
nally these classical wards should have been incorporated in the
. language to assist the philosophical thought of Buddhist Burma,
the growing tradition in the land that the most elegant expression
was possible only with the use of Pili words, made. it possible
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that even those Pali words. that have not a philosophical value,
could come to live in the Burmese language.

It is at the same time important to bear in mind that in the
conversion of Burma to Buddhism the work devolved mainly on
South Indian Scholars and monks who were deputed for the
purpose by the kings of South India, and patronised by their
Viceroys or Princes ruling in Burma. Where the South Indian
influence was confined to the invigoration of monastic life, it
would be unwise to seek to trace in the language any linguistic
influence. Thus though Sinhalese monks assisted materially in
the Buddhist conversion of Burma, the Burmese language has
hardly a single word of pure Sinhalese origin,

Far different is the Tamil influence in Burma. Historically,
South India and Burma were connected by coastal trade as
early as 450 A. D. The elephants of the forests of Burma and
the Gold mines about Pegu and Thaton were attractions suffi-
cient to invite emigrants from South Indian Cola territories to
the general exploitation of Burma's wealth. Thus the Lower
Burma swamps were rapidly colonised and South Indian Tobacco
Plantations were set up, and Industrial products were introduced
by trade. For instance in the improvements of habitations etc,,
brass metal plates of South Indian manufacture were imported
about the 10th Century. Again, from the earliest times Burma
was clothed by South Indian cotton manufactures, Even when
the British trade with Burma started in the 17th Century the
East India Company traded only in goods manufactured in
South India proper and not in English-made goods. South
Indian Metallurgy likewise has contributed to the now neglected
Science of Burmese metallurgy. The Tamil influence has been
continuous throughout. Even after the advent of the British,
the Tamil element preponderates in the various walks of life, the
bulk of the cultivators, capitalists, labourers, sepoys, clerks
and teachers being Tamil. Even the old Myo-thugyi system of
Burmese administration appears to have been a direct descen-
dant of the village administration prevalent in South India.

Judging from this allsided and ever continuous cultural
influence of the Tamil race of South India on Burma, the
linguistic contribution of Tamil to Burmese should be great in-
deed.

Luckily for Burmese etymology, the phonetic spelling craze
here -has hardly passed its infancy. The Phonetic Readers in
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Burmese although authorised by the Text Book Committee, are
steadily opposed by all Burmese scholars and used only by
foreign students attempting to study Burmese, A voice of loud
protest will have to be raised against the blind advocates of
phonetic Burmese Spelling, for in words out of number the clear
marks of birth and parentage which the Burmese words bear
now upon their fronts, would then be obliterated and etymolo-
gical enquiries would become well-nigh impossible. On the
other hand, Burmese Orthography although termed to be illogi-
cal and unscientific is yet etymological and the ancestry of the
words is visible in the written word. The Orthography perhaps
is the only clue in the case of most words and it is imperative
that etymological enquires should be promulgated on thorough
lines before the phonetic craze has had time to play havoc with
a national heritage.

The method to be adopted in Burmese etymology would
have to be suited to the special features of the language but the
ten cannas propounded by Skeat in his Science of Etymology
have a value in correcting prejudices, and warning us to proceed
with caution. Sentimental objections to etymological enquiry
and false pride in the independence of the Burmese launguage
should give place to a more sober satisfaction in finding amidst
the numerous borrowed words, a native stock of words in the
language.

The New Burmese Dictionary started by the Government of
Burma should be of great assistance in furnishing us with the
earliest forms of Burmese words as they are found in Early
Burmese literature or in early stone inscriptions consulted in
the preparation of the dictionary. These early forms of words
would be regarded for our purposesas old Burmese words and
would be most useful, Everywhere the Orthogrophy, the manner
in which the written word is spelt, will be the starting point.
The word should then be carefully transliterated, according to a
uniform principle, in the Roman script. Side by side with this
will be placed the transliteration in Roman script of supposed
originals in Pali, Chinese, Tamil, old Tamil etc., together with
the originals in the script of the language within brackets.

On every word irr the Burmese language, such an operation
would have to be performed and the observation of the results
of -each experiment will have to be recorded in a note on each,
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Such a note should include an observation on the meaning of
the related words and the identity or the change noticed in the
meaning, It should also include a remark on the form of the
words, nolicing the form or the change of letters or syllables
in the words compared.

We should also ask ourselves what phonetic law was exem-
plified in each change, so that, at the end, we should be able not
only to give the derivation of all Burmese words not belonging
fo the original native stock but at the same time be able to
answer questions primarily of philological interest, and learn
more of the History of Burmese Speech Sounds.

Perhaps it would be of interest to mention here my opinion
(and the Archeological Superintendent, Burma Circle agrees
with me) that the Pyus who inhabited Burma before the Bur-
man were a South Indian Race.



MORE ABOUT THE AGE AND LIFE OF SRIMAD
APPAYYA DIKSITA.

BY
Y. MAHALINGA SASTRI, B.A,, B.L.,
Advocate, Mylapore,

In my last article in the July-October number of this jour-
nal for 1928, I briefly traced the history of research regarding
the date of Appayya Diksita during the past few decades and
referred to the date of 1553 to 1626 as the one which scholars
ultimately came to accept universally as settled once for all. 1
then proceeded to show that the fairly well ascertained historical
dates of some of the political contemporaries of the Diksita
referred to by himself in his works as his patrons, tended to
indicate unmistakably a far earlier date for him than 1553 to 1626
and I also propounded a new date for him, namely 1520 to 1593
on the basis of a quotation preserved to us in the a@:m
of my great-grand-father,

I now propose to point out how, apart from its incompati-
bility, the accepted date of 1553 to 1626, is inherently vicious
when the whole truth is said about it. -

Very early in my investigations, when 1 came across the
Adayapalam inscription and also made sure about the identifi-
cation of the prince Cinna Timma, 1 was convinced of the utter
impossibility of the current date for the Diksita and set about to
scrutinise it searchingly. My first quest was to satisfy myself if
the horoscope given and the date described with a long flourish
of details, by Sivananda, would tally as astronomical verities.
For this purpose in 1923 I sent the horoscope with all the details
given by the biographer to the late Diwan Bahadur L.D, Swami-
kannu Pillai for a critical scrutiny and got his reply dated the
18th of August 1923, as follows :— The details quoted by you
were, | am afraid, forged by the biographer. They correspond
generally to Monday, the 19th of September 1853 A. D. which
was a Pramadica, but Vikrama 1910, Saka 1775, and Kali 4954,
The deduction of 300 years from each of these years is manifest
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veasereesssisann e evreeeniann In 1553 A, Duveerrecrnrnonennnnes
bahula 1st and naksatra uttara-bhidrapada concurred on Thurs-
day....c.... 22nd Kanyi........ vevnens The planetary positions on

this day were very different from those in your horoscope.”

This authoritative opinion of an expert in the field swamped
away any tender feeling I might otherwise have entertained for
the horoscope and the date, having regard to the venerab]'e
biographer who gives them,

In my first article on this topic which appeared in the
Hindu Literary Supplement in June, 1928, I suggested a theory of
origin for the spurious ‘horoscope, and also hinted that it was
supposed in some informed quarters to be a mere Nagtajataka

I am fortified in my conjecture beyond any possibility of
doubt. In Volume I Part 2 of the journal (March 1927)
the Editor incorporates a long foot-note as a preliminary to his
article on Srikanthicarya and describes in it the circumstances
under which Sivinanda made the epoch-making discovery of the
date and horoscope of Appayya Diksita. The Editor does not
apparently dispute the date and states it as 1552 to 1624 A. D.

With his kind permission I quote here the foot-note almost
in extenso,

“The exact date of the birth of Appayya Diksita is thus
given by Sesa Diksita of my village, Kadayam, in the Tinnevelly
District. He was a scion of the family of Diksita and was
known as Sivinandayati after he entered the fourth stage of life.
He took great interest in unearthing many works of Diksita......
and had written commentaries on some of Diksita’s works like
the Atmarpana Stuti, He collected the various accounts either
oral or written, of traditions in regard to the life and history of
Diksita and put them in a work known as Diksitacarita of which
four different versions exist all written by this same Sivinanda-
yati at different times. The truth is that he recorded then and
there the various and sometimes conflicting traditions current in
his time and which he heard from various sources at different
periods in his sojourn throughout Sowth India. From the
accounts he heard of Diksita’s birth-time» some doubts arose in
his mind as to the year in which he was born......... In order to
determine the exact time he solicited the assistence of a famous
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astrologer at the time familiarly known as Urkad Josyar who was
a native of the village of Urkad...just 13 miles south-east of
Kadayam. Applying the principle of Nastajataka calculation to
the materials supplied by Sivanandayati, the famous astrologer
was able to determine the exact date, time and year of Appayya
Diksita . . . . . That the Nastajataka of the astrologer
. « . . reveals the peculiar Tinnevellian taste will be evident
from noticing that an imaginary planet called mandi .. ..
findsa place it in . . . . Appayya lived for 72 years. Sivinanda
left this world at the age of 73 . . . . in 1898 A. D,
+ « « . after a typical sanyisi life for 18 years.”

The mystery of the horoscope is thus solved.  The illusion
which went on thickening by repetitions for half-a-century is
once for all broken through. No more shall we think of the

verse beginning with  fluaxagE®M in connection with any
discussion of the age of the Diksita,

It cannot be supposed for a moment that Sivinanda had any-
thing but the best of motives in incorporating the Nastajataka in
his work, His absolute faith in astrology should have led him
to believe that he was really in possession of the genuine horo-
scope of Appayya Diksita. He was recording mere traditions but
possibly believed in them with a pious faith. He should have
felt that some information regarding the nativity of the subject
was a substantial embellishment to a biography. Lacking a
genuine one he procured a substitute and utilised the same for
the purpose of giving his work a pompous opening. 1 have no
doubt that Sivinanda sincerely believed that the great Subrah-
manya Josyar of Urkad had put the original itself into his hands.
The cyclic ycar was patent on the face of the horoscope, as
% Pramadica ”'; for any one can ordinarily name the cyclic year
of a horoscope from the positions of Jupiter and Saturn., It
remained for Sivinanda to give the horoscope a suitable date in
the Kali and other eras. He very likely with the help of the
Urkad Josyar himself calculated back computing by the number
of generations he himself was removed from the Diksita and
easily discovered that a substraction of 300 years from each era
was necessary. It may be asked whether the Nastajitaka
method itsell may not hiave been so successful as to have ensured
historical accuracy also. In the first place Mr. Swamikannu
Pillai has said that it belongs to the 19th Century and cannot
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pelong to the 16th. Secondly, the question itself involves a con-
fusion between what is good for astrology and what is good for
Astronomy.  The Nastajataka belongs to the category of
Ariitams and its calculations are for the most part determined
by the play of chance. The Nastajataka may be good enough
for predictive purposes and may approximately hit off the opera-
tive Yogas of the original; as for instance, this supposed horo-
scope of the Diksita gives us some transcendantal lyogas for
scholarship.  But the Nastajataka has no claim for astronomical
correlation.

Before proceeding to the many corroborative evidences to
my theory of the age of Appayya Diksita, | wish to dispose of
two notions which conspiring with the horoscope have contri-
buted to the preface-writers on Appayya Diksita being misled.
They are (1) an inference from a passage in Taylor’s translation
of Historical manuscripts Vol. 11, p. 149, that in 1626 Appayya
Diksita arbitrated at Madura in a Saiva-Vaisnava dispute, and
(2) a ftradition that makes Jagannatha a contemporancous
opponent of the Diksita and makes them meet each other at
Benares.

The first notion {elicitously slipped in as helping to mark the
lower extremity of the Diksita’s life which began according to
the horoscope with Pramadica and which we definitely know
to have run for 72 years and so should have e¢nded in Aksaya,
A close scrutiny will show the record itself does not warrant the
date of 1553 for the Diksita’s birth. By the 19th of September
1622 the Diksita should have complcted his 72nd year.  As he
died hefore he ran through his 73rd year his demise should
have occurred before September 1026 at the latest.  The manu-
script says that the excavation of the Teppakkulam began in the
10th of Vaikici in Aksaya (. e., the end of May 1626) and pro-
ceeded fast. An image of Gane$a was dug up and was enshrined
ina temple built for the purpose. Then the manuscript con-
tinues :— As they were placing the sculptured pillar of the
Vasanta Mantapam and were about to fix the one which bore the
representation of Ekapidamirti, they were opposed by the
Vaisnavas, Hence a dispute arose between them and the Saivas
which lasted for six months and was omrried on in the pre-
sence of the sovereign. Two arbitrators were appointed, Appa
Diksitar on the part of the Saivas and Ayya Diksitan Ayyan on
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the part of the Vaisnavas. These then consulted Sanskrit
authorities and made the Sastras agree; after which the pillar of
Ekapadamiirti was fixed in its place.”

It is not clear in which month the Saiva-Vaisnava disputes
began. From the order of events narrated, it would appear that
the disputes began sometime later than the end of May 1626,
The disputes continued for six months and so should have lasted
till about November or December 1626, The Saiva arbitrator,
therefore, went on arbitrating many months after the date when
the Diksita should have passed away.

It may be argued that we shall take the evidence of the
manuscript independently, without relating it to the discredited
horoscope. and assume a still later date than 1553 for the birth of
the Diksita with a view to cover Aksaya within his age-limit. My
answer is twofold. (1) The manuscript evidence is too flimsy
to weigh against the historical and epigraphical evidences, which
as | have already endeavoured to show, point out unmistakably
to a far earlier date for the Diksita, (2) The manuscript con-
tains a patent mistake in that it makes Ayya Diksitan Ayyan
arbitrate for the Vaisnavas. Four pages lower down the same
manuscript refers to Ayya Diksitar as having been entrusted
with the organisation and conduct of the festivals of the Sri
Mindksi Sundare§wara temple according to the ordinances of
the ancient books. We know for certain that the latter reference
is to Sri Nilakantha Diksita, the poet, who was the minister of
Tirumal Naik. Sri Nilakantha has always been known as Ayyi
Diksita and there can be no mistaking it. So in the
former reference also Ayya Diksita should stand for Nilakantha
Diksita. The suffix of Ayyan itself clearly shows him to have
been a Smarta brahmin. If we are so far correct we are faced
with two improbabilities. Ayyd Diksita would never have
taken the side of the Vaisnavas and secondly it would be absurd
to suppose that he was engaging in a controversy against his
grand-uncle, the great Appayya Diksita,

On the other hand if we take the confusion to arise outof
the scribe’s mistake in transposing the names, we have little
difficulty in the iderfiification of personalities. Then it would
read, Ayyd Diksitar*Ayyan for Saivas and Appad Diksitar for
Vaignavas, In that age there lived a celebrated Vaisnavite
scholar named Appd Diksitar who was the grand-father of
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Veﬁkatidhvari and the nephew of Titicirya, the Guru of the
Karnitaka princes.

Venkatiadhvari lived in the middle and latter half of the
17th century, when the English had just come to Madras and
the Mahattas were rising in power. He refers to his ancestry
thus in his Visvagunadarsa;

FHAICTHEA AfT: FUNETIEA-
e R 4 e fig: |
HEARATRGEIIIN  Rgeai:
g% geiiaEs: o IR |
AR aTeTE R |
= fomaa AR g ||

The scribe’s mistake in this case can be very naturally pre-
sumed as the words gyour and guwwr very easily look like each
other in Tamil script especially when written in a running hand.
Scholars are familiar with more serious and unaccoun-
table mistakes in such manuscripts and will therefore regard this
one pointed out here with no feeling of surprise.

Having thus disposed of two of the confounding factors in
the enquiry regarding the date of Appayya Diksita—the forged
horoscope and the scribe’s mistake—I now take up the third—

the contemporaneity of Jagannitha, This rests purely on
tradition and is not therefore a serious matter to tussle with,

Jagannatha lived in the court of Shahjahan (1628 —58) and
outlived him. He says at the end of his Bhamini Vilisa

Remgvniera® @ add 53 |
He spent his youth in the Court of the Emperor of Delhi.

In his STEA®! named ATARIGSTE he says that he got his title
of qf¥Ea from Shahjahan, Dara, the first son of Shahjahan
was also a patron of Jagannitha, The latter's SR is in
praise of Dara, Dara was a greal patron of learning and enjoyed,
as the crown prince, unlimited power and influence during
the close of his father’s reign. With the help of pandits he had
the Upanisads translated into the Persian. , He himself was an
author of many theological works. Aftar Shahjahan's death,
there was a political chaos and the succession was disputed with
the result that Aurangazeb usurped the throne,
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Jagannatha's career as a pet of the moghul Emperor’s court
therefore came to'an end in about 1658 and thenceforth his life
took a penitant philosophical turn as is evident from his works,

Thus Jagannatha flourished in the middle and latter half of
the 17th century. His contemporaneity with the Diksita is
therefore out of the question,

There are other evidences also {o show that Jagannatha
should have been removed from the Diksita by a few generations

at least. Jagannitha's father was Y. The latter studied the
ﬁtﬁm under W@iﬂ Khandadeva in his mimarsi works
(especially the ﬁ?@’q) refers to Appayya Diksita as a greai
authority in mimarhsa and styles the latter as #Twiamﬁm.
Khandadeva lived and wrote in Benares and during his age the
Diksita’s works had spread to North India, and won for them-
selves great esteem. From Appayya Diksita to Khandadeva,

from Khandadeva to Perubhatta and from Perubhatta to Jagan-
natha four generations should have elapsed.

Again Jagannatha was a student of Scsa Viredvara, son of
Sesa Krsna, who lived in the later half of the 16th Century
under the patronage of Giridkari, son of Todarmal, the
minister of Akbar. Bhattoji Diksita, who lived and wrote during
the closing decades of the 16th century, was a pupil of Sesa
Krsna first and later of Appayya Diksita. The Diksita’s fame
had already spread far and wide and his works had become
current in Northern India when Bhattoji thought fit to make a
pilgrimage to the south and study Vedanta and Mimarhsi under
him,

From Sesa Krsna the contemporéry of the Diksita to
Vireévara and from the latter to Jagannitha, there is again an
indication of three generations.

It was Bhatta Sri Nardyana Sastri, who gave the date of
1587 to 1660 for the Diksita, that made capital out of the
Jagannatha-Appayya Diksita traditions. Later preface-wri-
ters have safely omltted to place any great reliance upon
these traditions, thqugh Mr. T. S. Kuppusvami Sastri of
Tanjore enumerates Jagannitha among the contemporaries of
the Diksita.
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Sanskrit Scholars are not unaware of the unabashed egotism
of Jaganndtha. He is not only conceited but also offensive in
his language. He seems to have cherished hatred for Bhattoji

whom he calls a w&&a The Guru referred to should have
been Sesa Krsna, There must have been some trouble about
Bhattoji having first been a pupil of Sesa Krsna and then of
Appayya Diksita. Anyhow Jagannatha set himself as a scath-
ing reviewer of the Diksita, as a rhetorician. In his Rasa-
gaingidhara, the Diksita is often referred to with scant polite-
ness. It is also likely that he had a great prejudice against
Southerners.

That Jagannatha approached the personality of the Diksita
in a spirit of animosity is evident. Popular imagination took
hold of this fact and wove a network of legends around it, even
as it has done in the cases of Kilidasa, Bana, Bhavabhiiti
and a host of other poets all of whom are brought together in
the exquisitely artistic spirit of Landor’s Imaginary Conversations,
though with but little historical warrant. The aesthetic truth of
the legendary meeting of Jagannatha and the Diksita, on the
banks of the Ganges, is undeniable. Jagannitha was a protege
of the Mohemmadanrulers and he had lapsed from §T¥W,  Later
in life he repented and sought purification of his soul. He wrote
poetry overflowing with devotion and genuine contrition and
invoked the holy waters of the Ganges to work up his redemp-
tion, All this is true, It is also perhaps true that the Diksita
travelled to Benares, though this fact was wrongly taken to
be referred to in the verse of Nilakantha—

THA 4 U SE QASEHEREC |
TR G GO ST T ||

All these implications are artistically woven into a back-
ground of legend which has for long played around the verse of
Jagannatha :

ﬁsﬁmt%ﬁ%ﬁm:'awﬁqﬁn
v g€ T free amid S e )

1. Vide. T. S. Kuppuswimi Séstri’s prefaceto the Gaigavatarapa
~Nirnaya Sagar Press. T—Gold—The reference is to the

Diksita’s Kanakiibhigeka and not to a bath in the Ganges.
M—19
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It is the crowning beauty of the legend regarding this verse
that it purports to wind up the supposed Jaganndtha—Diksita
controversy with a pathetic reconciliation; for it says that
Jagannitha took the hint from the Diksita and achieved his
redemption by singing the praise of the Ganges in his Ganga.
laharl,

Legends like this are indeed pregnant with aesthetic lessons
but in the role of a researcher one should be wary about taking
them at their face-value.

The mists that had for long clouded the issue of the date of
Appayya Diksita having thus been cleared off, the proper
avenue of research for the rediscovery of his age lies before us in
clear daylight. [ have already in my previous article identified
the patron-princes of the Diksita’s youth, man-hood, and old
age and stated my arguments in favour of the date 1520 to 1593
confining myself purely to a reference to the political history of
the times, 1 now proceed to state the conclusive epigraphic
evidence in favour of the above date.

The temple of Kalakanthe$vara, at Adaiyapalam—the birth
place and the ancestral abode of the Diksita-contains an in-
scription on one of its walls. As it has very important bearings
on the date and life of the Diksita it needs no apology for my
quoting it here in extenso,

No 395 of 1911, Adaiyapalam.

RegtiRaRuiaw deddgemrmaateg: |
s B dfe iR srﬁﬁrvtarll
%mﬁm&ﬁvadﬁz.aﬁﬁmmaﬁ
? SfiFweTsy [AREATATRRER |
¥ ARG
FR Nwan TP FeFRaam |)

¥ This is a true copy as the inscription as it reads. Its verse portion
is in Grantha cham:ters and its prose portion is in both Grantha and
Tam:l promiscuously employed

1 R.eadm-for“'a
2, Read ¥ for ¥
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I will briefly notice the contents of this inscription. It
records that the temple (dedicated to Kalakanthe$vara) was con-
structed in 1582 A. D. by Appayya Diksita and recounts that
Appayya Diksita was the son of the great guru, Rangarija-
makhi, that through his association the fame of Cinna Bomma
Naik of Vellore spread far and wide, that he raised the Srikantha
Bhasya from obscurity and re-established the Saiva cult, that he
wrote his commentary Sivirkamanidipiki on the Srikantha
Bhisya and taught the same to 500 learned men at Vellore
having procured grants of gold and agrahéras for them from
Cinna Bomma and that he was bathed in gold by Cinna
Bomma on the completion of the above said celebrated com-
mentary, that he raised Cinna Bomma to the dignity of a
famous ruler of earth and that he wrote one hundred memorable
works including Nyayaraksamani and Parimala.

It is clear from this inscription that the life-work of Appayya
Diksita had already been achieved in 1582, and the greatest of his

1. Read IR for afafd.
® N, B—{i) The first verse can be found in many of the Works of
Appayya Diksita and is undoubtedly his own.
(ii) ‘I'he second signatory is evidently the Diksita’s eldest son
The fourth is probably his brother’s second soh the author of ¥R
9R%E.  The others must be his sons and grandsons.
(iii) The last is the Sculptor.
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Saivite and Advaitic treatises had been written and published.
He had written his famous one hundred works, taught hundreds
of disciples, revived the Saiva cult and re-inforced Advaitism,
achieved fame far and wide, lent light and glory to the ruler who
patronised him—in fact had done, before 1582, all that we to-day
understand to have been his life’s great mission.

The Adaiyapilam inscription is one of the happiest finds of
the Epigraphist. Its purport is clear and concise and its range of
information fairly full. It should be noted that it refers to Cinna
Bomma in terms of past. Inscriptions in the name of Cinna
Bomma are found bearing various dates from 1549 to 1578.
After 1578 there is a gap until we come to an inscription of 1601
in the name of Lingama Naik, son of Cinna Bomma, The
Adaiyapélam inscription explains the gap; for it should be under-
stood that Cinna Bomma died between 1578 and 1582 after a
long and influencial reign of about thirty or thirty-five years,
During most of these years Appayya Diksita lived, wrote and
taught under his devoted patronage. Very likely after the death
of Cinna Bomma, the Diksita retired to his village to live a
secluded religious life, built a temple to his guardian deity and
worshipped Him with his own hands.?

Prof. Heras, in referring to the inscription under discussion
says :—“ According to an inscription of Cinna Bomma Naik,
of 1582, at Adaiyapdlam” ; and then proceeds to say “that as the
Vellore temple is known to have existed already, Appayya
Diksita perhaps only renovated and enlarged the existing temple.”
Evidently the Professor is mistaken ; for in the first place
our inscription is not an inscription of Cinna Bomma and
secondly it has nothing to do with the Vellore temple. The facts
are patent on its face. Again he is wrong in thinking that the
inscription evidences the fact that Cinna Bomma was living at
that date. On the contrary the language is plain inits refer-
ence to Cinna Bomma in terms of past.

Having referredto the historical and epigraphical evidence,
I now proceed to show how the ascertainable dates of the Diksita’s

literary contemporaries amply corroborate my premises, Not a
$

1.1t is said that even to day no hired Arcaka is allowed to worship
the god, but only a resident scion of the Diksita’s family does it.
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little issaid in fraditions regarding the sectarian controversies
carried on against him by the leading Vaignavite and Madhva
savants of the age, sometimes in a spirit of scholarly rivalry and
at other times with gross vindictiveness. Many of the Diksita’s
works unmistakably bring home to us that he lived in a hot age
of sectarian philosophic controversy and that all his wonderful
genius and energy were called upon to avert the grave crisis
to which Advaita and Saivaviistidvaita were subjected
through the uncommendable instrumentality of systematic pro-
selytism carried through under state auspices. To give the reader
an idea of the terrible tides which he had to stem during his life,
which was all one of peril and sacrifice for the cause of his faith,
I quote here a few of his verses spoken in the white-heat
of righteous indignation,

o gy a1 gfofrerfoeeg ardR-
A o a); gedt Rl eRgee, |
RretadTTeReRRaeR gad geml-
e o w7 & g o FegRdve |
aed s oY o @ geEEa:
sa=ar i af AR |
7 eefigdsE AfasoRmmEnla-
- @ IeeRERETsia  gea: )
FOS TRGAST TRAAQRT WSRY T T
T H1 TR &G F T |
RIS AgTT Y TR
N geMaRaTgEIER: |
e WRTEEURER: &9 w i
wftr Swalt o weat adar a8 |
gé RemigdRh awlfAufamn-
e AR v, |
R HETY FeRGETT,
forafint e, g R |
YU eoRa: &
franfic dRa qom grgar ||
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The fast four verses are taken from his Nigrahastaka. Tradition
declares that the person referred to therein as the Diksita's
persecutor was Tatacdrya, the guru of the Karnataka monarchs
of Vijayanagar, Sivinanda’s biography gives a string of inci-
dents illustrating the development of the persecution. Iam
directly concerned now only with the identification of this Tata-
cirya who is said to have been an inveterate enemy of the
Diksita and Saivism.

The Prapannimrtam is a work of one Ananticirya, pur-
porting to record the history of Sri Vaisnavism and the lives of
the Acaryas in South India. It says that Taticirya of the
family of Sri Saila Piirna, son of Srinivdsa guru, became the
preceptor of Rima Riya, the regent of Sadasiva Raya, who ruled,
from 1542 to 1567 and that the latter took the guru to Candra-
giri with a view to spend some time there in intimate religious
seclusion, At that time one Mahicarya alias Doddacarya
of Sholingar sought the assistance of Rama Réya for re-
instating Govindardja in Citrakiita (Cidambaram), for, the wor-
ship of Govindaraja in the temple of Cidambaram had been
abolished since the time of the Cla King Kulottuiga 11(FH#08).
Rama Raya and Tatacarya fulfilled the request of Mahacaryaafter
defeating the Saivas of Cidambaram. In this context the narra-
tive proceeds to say :—

Yamreaiel A AT |
gz Frawfeima wgma:
stadftfied aramopgdifi: |
TR A e ||

And further on. —

fum AR, |
SRR AEaATSa ||
FETTA A T TRAGT, |
FEd adiRed & Rigraaread ||
These verses convay to us the information that both Mahi-
cirya and Téticirya wrote refutations in erder to defend the

creed of Ramanujafrom the attacks directed against it by
Appayya Diksita. ltis, therefore clear, thatin the days of
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Réima Réya, Appayya Diksita had already written his controver-
sial worksand was a power to reckon with, as an apostle of
Advaitism. Rama Raya was in power since 1542 till his death
in 1565. It must be remarked here that a work by the name of
Advaita Dipika by Appayya Diksita has not yet been identified
but that one bearing the same name written by Nrsithhasrami
a contemporary of the Diksita, is alone, known.

This Tatacarya the guru of Rima Riya was not alive in the
eighties of the century, for the ceremony of coronation of
Venkatapati in 1585 was performed by the guru’s son Laksmi
Kumar Tatdeirya who was a mere youth at that time,

It is, therefore, beyond doubt clear that Appayya Diksita
was already a celebrated scholar, teacher, writer and controver-
sialist in the middle of the 16th century when Rima Riya was in
charge of the Vijayanagar empire. The first among the verses
quoted here from an unsympathetic record of a sectarian antago-
nist is especially noteworthy. The Diksita was then living
at Cidambaram having vanquished his foes and achieved unequ-
alled fame. The Diksita should have been at least middle-aged
at the time of the establishment of Govinda Rija by Rama Raya.
The record of Anantacarya gives no room for the implication
that the Diksita was one among those Saivas whose opposition
was overcome before Govinda Raja’s reinstallation.

The Diksita himself with his Advaitic impartiality seems to
have hailed Govinda Réja to his wonted honour and worship in the
temple with a devotion which is not less intense than the one
which he bore to God Natardja. For he is said to have stood
facing both the Godly presences simultaneously and addressed
a century of verses to them jointly—verses which are alternately
interspersed with epithets invoking both the deities. This stotra
begins thus :— ’

ARAUIGATCHO] FOTIRAFT SONTEUReT, |
GG GO 9 aTRAGAEOTIRA, |

It must be noted that the Prapannamrtam refers {o the Diksita
at this period as an Advaitic writer and not as a secta-
rian Saivate controversialist. The two Vaispava Aciryas
are said to have written their answers to the attacks of the
Diksita on the Visistadvaita philosoply, In my opinion, the
controversy narrowed down to sectarianism, later on, when the
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Vaignavaite Aciryas having secured a firmer hold on the Vijaya-
nagar monarchs, set upon coercive proselytism.

I now furn to the Madhva Acirya who dcfended his
philosophy against the criticisms of the Diksita, It was
Vijayindra Bhiksu an incumbent of the pontifical seat of the
Sumatindra mutt, Raghavendravijaya is a work which describes
the lives of the Acaryas of the mutt. Regarding Vijayindra the
writer says—

frgdsenfisrdrzant g gareagesE: |
W e TR, AranTe T amE ||

Then the narrative goes on to describe how the successor of
Vijayindra was honoured by Veikatapati of Penukonda and
Raghunatha of Tanjore. Vijayindra was not therefore, living atthe .
beginning of the 17th Century. He lived in the times of Rima
Riya. He was a protege of Sevvappa of Tanjore also. In 1576
there was a grant to Vijayindratirtha obtained by Sevvappa from
$ri Ranga 1.

It is said that Vijayindra engaged in several religious con-
troversies with Appayya Diksita and ardently defended his creed
in a number of controversial writings. It is also said that he
wrote 104 works in order to rival the Diksita who had written
104 works. His Paratattvaprakasa is said to be an answer to the
Diksita’s Sivatattvaviveka, His Appayyakapola Capetika has indeed
a very significant title. These facts clearly show that Vijayindra
should have been an younger contemporary of Appayya
Diksita,

The fore-going testimonies make it clear that Appayya
Diksita, Taticirya the elder, and Vijayindra Bhiksu were
contemporaries of each other and of Rima Riya the regent of the
Tuluva Emperor, Sadisiva Raya (1542—1567).

The Tuluvas were ardent Vaisnavas unlike the Emperors
of the preceeding dynasties of Vijayanagar ; but they were very
tolerant and generous in matters of faith. Rama Riya belonged
to the Karnitaka line, also called the Aravidu dynasty. He
married the daughter ©f Krsnadeva Raya and came to wield
much influence in the foyal house-hold until at last owing to the
minority of Sadasiva, he became Regent of the Emperor and vir-
tually the ruler. Rima Raya was a devoted pupil of the famous
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Vaisnavite teacher Titicirya. He patronised Vijayindra
Bhiksu and bathed the latter in a shower of precious stones.
Under the aegis of his political prowess the Vaisnavites reinstat-
ed Govinda Réja in Chidambaram. He does not seem to have
evinced the catholicity in religious sympathies which so well
characterised the former emperors of Vijayanagar like Krsna-
‘deva Raya. While Appayya Diksita's grand-father, Acirya
Diksita was one of the celebrated ornaments of Krsnadeva
Raya’s Court, we do not hear of the Diksita himself as having
at any time been the protege of Rima Raya. The reason is not
far to seek. Rama Raya was completely under the influence of
Tatacarya, the religious antagonist of the Diksita. He
allowed proselytism for spreading the Vaispavite creed. The
Prapannamrta says that the younger Tatacarya having gained
a firm hold over Venkatapati pushed through proselytism so
vigorously that the whole world was converted to Vaisnavism.
I give the verses here :

G AEAARMIAT |
Wﬁwmmﬁ" etc.

and then,

ATERFIAgETIE: SR |

TG @9 6 THRES T ||
I believe that this aggressive religious policy had its beginnings
in the days of the elder Tatacarya himself. The question arises
at this stage which of the two Tatacaryas is to be identified with

the traditional persecutor of the Diksita, It must be borne in
mind that Verikatapati was himsell a patron of the Diksita.

The Diksita refers to Vefikatapati in these terms—

o guiemaRa Rggmn agzeiome ||
—Vidhi-Rasayana
PR gzwrentrEaf: |

—Kuvalayananda,

In the eighties of the 16th Century the Diksita was very old and
Laksmi Kumar was a mere youth. And ab already shown, the
Vaisnavite record testifies to certain re'ligious controversies
between the elder Taticirya and Appayya Diksita. Taking

111--20
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the bulk of these facts into consideration and the tradition ~that
Titicirya passed away as soon as he was anathematised by the

Diksita in the ﬁqms, I 'am inclined to think that the Diksita
had more to do with the elder than the younger Titi-
carya.  Appayya Diksita both by his preachings and writings
attempted to hold in check the aggression of Vaispavism to the
defriment of Saivism. 1t is not surprising therefore that
we do not hear of the Diksita being patronised by the
central monarch of Vijayanagar while the Imperial vassals, like
Chinna Thimma and Chinna Bomma alone patronised him and
threw their sympathy and support on the side of his religious and
literary activities. It was the religious policy of Rama Raya and
his Aravidu successors guided and controlled by the elder
Taticarya until about 1580 A. D. that necessitated the great
efforts of the Diksita to protect the Saivite persuation. The
whole import of the Adaiyapalam inscription above given is sig-
nificant of this necessity and shows how it was met with. The
Diksita revived the Sividvaitamata of Srikantha by writing his
AR and spreading it by teaching, at a stretch, five
hundred learned men maintained by the munificence of Chinna
Bomma. Thus we see that the Diksita, viewed from one aspect,
was a product of his age, as every great personality in History
has always been.

Professor Heras, makes the following observations in this
connection.

“This proselytism produced warm disputes at the Court
itself of the sovereign among the Saiva and Vaisnava Scholars.
One of these controversies took place between Taticarya and
the court poet Appayya Diksita. This scholar was a very
fervant Saiva, He chanted four! verses in honour of Siva
wherever he went and by his zeal and preaching recon-
verted many Vaisnavas to their former faith in Siva., In the
religious disputation with Taticarya, Appayya Diksita was
victorious. Hence the royal guru cherished a mortal hatred
against him, and even, they say actually plotted to put an end to
his rivals’ life.”

The Professor derives his information from the Indian
Antiquary Vol. XXVil, P. 326, and connects the incidents
recounted with the Court of Venkatapati.

1, I think “four” must be read as “forth.” [V, M.]
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As Prapannimrtam itself affirms, propaganda for Vaigna-
vite conversion was made by Taticirya the younger under the
patronage of Venkatapati, Appayya Diksita lived for more
than seven years after the accession of Venkatapati and during
those years certainly visited his court many times. So it is not
impossible to believe the version relied on by the learned Pro-
fessor. Very likely the scholarly controversies took place
during the time of the elder Taticarya and the mass conversion
and reconversion with its attendant persecutions happened in the
days of the younger Tatiacirya who because of his youth
perhaps took to missionary activities with extra enthusiasm.
Though this latter view is not untenable, | am inclined to think
that the weight of evidence is in favour of the former view
expressed by me.

1 now proceed to refer to the other contemporaries of the
Diksita whose chronology helps us to fix for him a date as
early as 1520 to 1593, Ihave in my former article referred to
an anecdote of a poet called Sarvabhauma visiting Appayya
when the latter was barely twenty years old and when he him-
self was very far advanced in age. 1 have little hesitation in
identifying this Sarvabhauma with the author of the works,

AT :, AIGANVIEE and HASIWANGES.  His name was

Rijanatha and his titles were numerous. He was commonly

known by the title RREHAEWAHR: | During the days of
Praudha Deva Raya of Vijayanagar, the great Agrahira of
Miilanda was founded (in the latter half of the 15th century) by
the poet Arunagiri who won for himself and his descendants the

title of FERETARNTHR: in the court of the Sultan. (Vide 1918
Ind, Ant. P. 79) His son was Rajanitha, who was born very
likely in the latter half of the 15th century. Réjanitha was the
court poet of Silva Narasiiha (1486 to '92) and wrote the
QIGAG in his court. He was the Court poet of Acyuta
Raya also, and wrote his Acyutarayabhyudaya in the latter’s
court. Thus he had enjoyed more than sixty years of court life
and was, indeed, very old when he met Appayya, the rising
scholar and poet in 1540 or so. Research scholars have
hesitatingly advanced the theory of the identity of the authors of
both the Abhyudayas. 1 venture to sa} that their conjecture
is fortified by the above described tradition which affirms that
Rijanatha lived to a very old age. :
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The next important contemporary of Appayya Diksita was
Ratnakheta Diksita, He was a protege of Siirappa Naik of Gingi
who ruled between the years 1553 and 1575 approximately, In
the first half of the century he seems to have enjoyed the patro-
nage of Chinna Virappa Naik of Vellore (the father of Chinna
Bomma) and of Candra Sekhara Pandya of Madura. His refer-

ence to a W in his drama called m‘l is perhaps
to Sevappa of Tanjore. Ratnakheta growing jealous of the great
reputation of the Diksita vowed to vanquish the latter in debate,
but failing to do so gave his daughter to the Diksita in
marriage under a divine direction. Rija-Ciadamani Diksita
the son of Ratnakheta was a contemporary of Nilakantha the
grandson of the Diksita's younger brother.  Both Raja-Cida-
mani and Nilakantha flourished in Tanjore and Madura Courts
respectively in the first half of the 17th Century.

The celebrated Govinda Diksita was thenext great contem-
porary of the Diksita. Traditions are numerous which connect
the two Diksitas in some situation, Appayya is represented as a
boy when he first met Govinda Diksita while the latter was
teaching his pupils (or performing a sacrifice according to
another version). The verse :—

e R 7 9 93 TR |
1 g qegada guER ae i )

is put in the mouth of Appayya and the verse i—

R PR il e aeraam, |
Aish weqaecdisraa ARwaE S )

is put in the mouth of Govinda Diksita.

These traditions have no basis at all ; for the latter verse is
quoted in the name of Balakavi (of milandam) by Sri Nilakantha

in his TEFTGAZEIRAMEA I think that Govinda and Appayya

were almost of the same age though the former lived longer.

Govinda lived in Vijayanagar asa youth in the days of
Acyuta Deva Raya. With Sevvappa he came to the Chela
Kingdom to be the fornder’s minister. Inscriptions of 1549 and
1577 mention him along'with Sevvappa. An inscription of 1595-6
records a gift of money for the merit of the Diksitan Ayyen
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Professor Heras mistakes this to refer to Appayya Diksita, In fact
Diksitan Ayyen is Govinda Diksitar and cannot be any one else.
In 1597 he crowned! Raghunitha as King of Tanjore. In 1605
at his'instance the Tiruvadi Sthala purina was translated from
Sanskrit to Tamil. So Govinda Diksita must have been the
Minister of the Nayaks of Tanjore from about 1545 to 1605, The
latter date possibly represents his age limit. He ought to have lived
for about 90 years if not more. The notion that Appayya Diksita

has commented on Govinda Diksita's EREWER is not well
founded, for whatever might be said about the identification
of the commentator, that of the author has been repudiated
by M. R. Ry. T. S. Kuppuswami Sastri of Tanjore.

A cordial relation and a hearty co-operation ought 1o
have existed between Govinda and Appayya Diksitas; but
tradition gives little information on this matter except the dis-
proved ones above referred to. Professor Heras states that
Appayya was a protege of Sevappa also. 1t is quite likely though
1 do not understand the source of his information, Sivinanda,
indeed, refers to the long and strenuous devotion of the King of
Tanjore to the Diksita but he gives 2 wrong name.

Next, mention may be made of Nrsiaha Aérami, some-
times called an ally of the Diksita Nrsimha Asrami, the reput-
ed author of WERERT, F3AF T, FETANRTTE, FEREH

and TEFY® is said to have written his last mentioned
work in 1547. He was perhaps an elder contemporary of the
Diksita,

Samara-pufigava and his elder brother were the sister’s sons
of the Diksita. The latter, was also a disciple of the Diksita,
Samara-pufigava in his JTATHEY gives on account of his bro-
ther’s life and his pilgrimages. He describes in glowing passages
the fame and achievements of Appayya Diksita and refers to
the HAHIY%. He gives his brother's horoscope which is as
follows.

1. (Until i’rofessor Heras authoritati\:ely stated this, it was
believed that the coronation took place in 1614).
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‘ Candra, i '
Ketu, Guru.
) Budha ‘
Sani, Ravi |
Rahu.
Sukra .
Lagna, Kuja. I

1 sent thishoroscope to the late Diwan Bahadur L. D, Swami-
kannu Pillai. He fixed its date as1551 A.D. 22nd August. Sama-
ra-pungava’s brother was patronised by Saluva Makaraya of Kar-
vetinagar whose inscriptional dates are found to fall within the
first two decades of the 17th Century.

Thus, history, epigraphy, tradition and literature yeild un-
mistakable corroborations of the date 1520-'93 for Appayya
Diksita, propounded by me in my last article.



PROF-SRINIVASACHARI'S # RAMANUJA’S IDEA OF
THE FINITE SELF.”

EXAMINATION OF CHAPTER |
BY

PROFESSOR K. SUNDARARAMA AI1YAR AVL., M.A,, KUMBAKONAM.

Professor Srinivasachari puts forward (in thc first chapter
of his work) a severe criticism of various points in what he con-
siders to be the Advaita doctrine of Safikara. He labours under
serious misconceptions regarding that doctrine, and his criticisius
are altogether unjustifiable and misleading, We shall consider
them here one after another in order to place the truthin its
proper light and remove prejudice and error to the extent we can.

1 It is stated (p. 3) that “ Ramanuja insists on the equal vali-
dity of all the Upanisadic texts and claims for his interpretation
the authority of timeless tradition and logical satisfactoriness and
verifies it by a quotation from Dramidacarya, etc. On the other
hand, according to our author, the Advaitin “ distinguishes bet-
ween primary lexts and secondary lexts, pradh@na texts and
gauna texts. Sankara, for exawmple, directs attention to the
Mahavakyas and derives his chief thoughts therefrom.”

The above passage is so full of errors and misconceptions
that we think that our author has undertaken his task of criticis-
ing Safikara’s views without taking adequate pains to know them
as they exactly are, We can assent in reply that (1) Saikara
also “ insists on the equal validity of all the Upanisadic texts,”
and (2) that he does not distinguish anywhere between what
our author calls  primary texts and secondary texts” Safkara
himself never in his Bhasyas makes mention of the term # Maha-
vakyas " as distinguished from what later philosophers of his
school have called “ avantara-vdkyas.” These latter have un-
questionably proper grounds for making this distinction—grounds
which can be traced to various Upanisads Encluded in the accep-
ted canon of later ages. For instance, Vidyaranya, in his well-
known work, PaficadaSi (Prakarana Five), quotes bodily from
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the # Suka-Rahasya-Upanisad " all the eight §lokas which explain
the purport of the four accepted Mahavakyas. The great modern
Advaitic philosopher, Madhusiidana Sarasvati, in his “ Siddhdnia-
Bindu " also makes the distinction between Mahavikyas and
others (avantara-vakyas), and points out that, while the latter
explains the purport borne by the “ words "' (padas), the aim of
the former is to state the purport (fdfparya) of the “sentences” in
which the “ words " occur. The # words” here referred to are
such pairs of words as refer to Iévara and Jiva,—Brahma and
Atma,-Tat and Tvam, etc. Further, it must be understood that,
even if Safkara has not used the term ‘ Mahd-Vakya'in his
Bhasyas, he could not have been oblivious and indeed he is fully
aware of the fact that sentences like ¢ tat-tvam-asi’', “aham-
brahma-asmi”, etc,, are important in the Upanisads and that
their importance is fully and clearly emphasised in the Chindogya,
Brhad-Aranyaka, and other Upanisads. In the Chéandogya-
Upanisad, “tai-tvam-asi” is repeated nine times in the instruction
conveyed by the teacherto his pupil,—and such repetition (abhydsa)
is accepted as one of the six tatparya-lingas,—i. ¢., indications of
the true and ultimate import of the Upanisadic teaching and sys-
tem. We turn to the Brhad- Aranyaka and find there the follow-
ing :—* Whoever has the knowledge, | am Brahman (aham-
brahma-asmi), he becomes all this (universe),” This shows
that this Upanisad attaches supreme value to the knowledge
conveyed by this sentence. 1t also explains why the Suka-Raha-
sya-Upanisad (above referred to) and, following it, the great
teachers, Vidydranya-Swami and Madhustidana Sarasvati and
other later Advaitins have laid stress on what are called Mahd-
vakyas, It isalso worth stating in this connection that the
Tejobindu-Upanisad attaches such supreme importance to this
particular Mahd-vdkya as to dwell on its value and utility at
immense length, and evidently this Upanisad is intended to con-
vince all who read it that this Mahavakya expresses the form in
which we have the realisation of the supreme beatitude which is
the goal of all life in the world of phenomena.

On the grounds above stated, we hold that Prof-Srinivasa-
chariar is in error in saying that Sankara (or any of his followers)
do not admit the equal validity of all Vedanta-texts, The Advaitic
school of Vedanta hofds that avdnlara-vakyas convey to us the
true import of the padas (Brahman and Atman, Tat and Tvam,
I$vara and Jiva, etc.,) while the Mahd-vakyas convey to us the
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true smport of the ¢ senlences” (vakydrtha) in which any one of
these pairs of words occurs so as to teach the supreme knowledge
which is to lead to liberation from the transient joys (or sorrows)
of the life of wandering through various stages of phenomenal
existence. The making of such a distinction is fully supported by
the authority of the Upanisads and by valid logic and is perfectly
consistent with the upholding in full of the equal validity of all
Vedanta texts, The two classes of texts have each its own func-
tion allotted to it, but combine to establish the Vedanta doctrine
on the irrefragable basis of the experience which is the supreme
Self and is the one Bliss of Existence Absolute and without a
second.

2. Our author states as follows :—* The duulism that we
findin the systems of Spinoza, Kant and Safikara disappears in
the synthesis of Riméanuja. His governing idea is that there is
no contradiction between the Absolute of Thought and the God
of Religion.”

Nothing can be a greater error than to suppose that the dis-
tinction (in Sankara’s doctrine) between Brahman and I$vara
implies * dualism” of any kind. Safkara has specially referred to
this objection in his Bhasya on Siitra IV iii, 16 and stated, too,
his reply therein, The passage is as follows :—* Are there two
Brahmans higher and lower? Certainly there are two, For, we
have the Praéna-upanisad passage, ‘O Satyakima, the syllable
Om is the higher and also the Jower Brahman. What, then, is the
higher Brahman, what the lower ? We reply as follows, Where,
denying all distinctions of name and form, etc., due to avidyd
(nescience), Brahman is taught by such terms as asfhila (not
coarse), that is the higher (Brahman) ; where, for the purpose of
updsand (pious worship and meditation), the very same (Brahman)
is taught as possessing name and formand other qualities by certain
texts like ‘he whose nature varies with the mind’s power of thought
(manomaya), whose body is breath (prdna), whose essential
nature is the light etc., that is the lower Brahman.” But is there
not room for the objection that this distinction of a higher and
lower Brahman contradicts the texts asserting non-duality (advi-
tiya)? No, we reply. For, the objection is answered by the fact that
these texts refer to name and form which arg phenomenal adjuncts
due to avidyd (nescience),” Safikara goes«on to point out that, so
long as avidyd is not discarded, pious worship of the personal
God is maintained, and the fruit gained thereby remains included

111==21
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within the limits of the merely phenomenal world due to such
avidya, Hence, Sankara can nowhere be said to have admitted a
dualism of any kind in the universally recognised sense of that
term as referring to two distinct (and pluralistic) realities of the
same order. The personal God who is the object of pious worship
is relegated to, and stands related to the embodied individuals in-
cluded within the limits of, the world of phenomena merely. If
any one here objects, how are we to account for the Scriptural
injunction (vidhi) regarding dragiavya (to be known), Saikara
gives the following reply (vide Bhasya on Brhad-Aranyaka, Vol.
l, p. 154)—¢ The knowledge of the Brahman as One, need not be
made an injunction, if there is no adhydropa (superposition of a
phenomenal object) on Brahman due to avidyd (nescience) We
do not say that there is no such adhydropa on Brahman of the
attributes of what it is not. We only say that Brahman is not to be
thought as the producer of avidya (avidya-Kartr) on account of
the superposition of the attributes of what is not Brahman on our
own Self (or Brahman).” That is, the adhydropa (of what is not
Brahman) which leads to the experiences of the phenomenal
world is due to avidyd (nescience). Knowledge (of Brahaman)
is prescribed in order to get rid of avidyd,—and, when we are rid
of avidya, Brahman shines in its svariipa (or characterising Con-
tent, i, e., dharma, as Sanikara calls it in his Bhdgya on 11l-iii-2
to which we shall have to refer ina later connection in a more
pointed manner). This Swvariipa (or Dharina, or characterising
content) signities Self-Effulgence (Svaprakifatva or Sdksitvam),
Bliss (Anandu), Knowledge (Cit-jidna), etc. There is really no
differentiation possible between Brahman and its Svardipa (char-
acterising content). If we differentiate now (i, e.,, when we have
not yet attained to Brahma-Saksatkdra, Self-Realisation), it is
simply due to our avidyd and only for the purpose of exposition
or conception of what is yet not truly reached in its attributeless
essence and its distinguishing (but characterless or featureless)
content,

3. Prof. Srinivasachari says (p. 4) :—*“ To the advaitin, ex-
perience is rooted in inexplicable llusion (unirv.caniya) and con-
tradiction (Bddha).”

The word amrvccaniya as applied to primordial matter
(m#la-prakrts) or mansfested material objects of the phenomenal
universe ought not to be translated as altogether ¢ inexplicable.”
Satkara, in Brahma Sitra (11-i-14), explains it as “not to be
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explained, as being either as anexisting object (1atva) or as diffe-
rent from it (anyalva)"”—i. c., neither as a permanent reality
(Brahman) nor as unreality (the horn of a hare). That is, it has
only a phenomenal existence and so is transient and stultifiable
when the realisation of Brahman is attained. Safkara, in the
same context gives a further explanation as follows i—¢¢ All
Vedanta texts declare that, from the point of view of the highest
(or noumenal) existence, the relation between the ruler and the
ruled admitted in the practical life of the world does not exist,
But from the point of view of the practical life of the world
(vyavahdra), as also in the Sruti, such practical relationship bet-
ween Iévara (ruler of all) and others are spoken of.” What
anirvacaniya means must now be clear, But we shall add a
further explanation, In the Vedinta, the conception of ¢ efernal’
(anddi) is to be distinguished from the real (1. ¢, nitya or per-
manent), Prof. Pringle-Pattison says :—* The clernal and the
lemporal are essentially correlative conceptions so that it is only
through the characteristic features of time—through some trans-
formation of these features—that we can form an intelligible
conception of the eternal.” The conception of I$vara (creator
and ruler of the universe) is included among what are spoken of
as anddi (beginningless), even as prakyiti, karma, and some
others are similarly included ; and hence it is brought under the
category of vyavahdra, phenomenal existence. Brahman alone
constitutes what he calls Paramdriha, the Absolute or Substance.

Further, Prof, Srinivisichari is mistaken in saying that, to
the Advaitin, what is anirvacaniya (as explained above by us) isan
“illusion,” Sankara, in his Bhisya on the Sitra 1-iv-3, says —
‘ The casual potentiality-bija-Sakti-of the world is of the nature
of Avidya (nescience)...... It is denoted by the term avyakia
(unmanifested)...... in some places, it is denoted by the term
akdSa......in some places, it is denoted by the term, aksara......
in some places, it is spoken of as mdyd.” Al these are, therefore,
synonymous terms and indicate only the conception of primor-
dial matter and its manifestation in the phenomenal world of
material objects. No phenomenal existence—not even an
appearance such as produced before us by the wand of a skilled
magician—can be known as an “illusion * while it lasts as an ex-
perience, as an actual happening, in our ‘waking and conscious
life. We must also draw attention to Saiikara’s clear statément
(in his Bhisya on Sitra-11-i, 14) that « the entire complex of



166 JOURNAL OF ORIENTAL RESEARCH

phenomenal existence is considered as real (satya) so long as the
knowledge of Brahman as being the self of all has not arisen,
even as the appearances in a dream are: considered to be real
until the sleeper awakes.” Here, therefore, Sankara distinctly
says that phenomenal existence is * true ” while it lasts,—no? that
our experience of it is an  illusion ” or ¢ rooted in contradiction
(bddha) ” while our experience of it lasts, as Prof. Srinivasichari
assumes from his insufficient knowledge of Safkara. Sankara
holds that our * svabhavika-vyavahdra” (the indepent exis-
tence of the world at large) and our “ svabhavika-Sarirdi-
matvam " (the independent existence of the embodied self) do
not undergo stultification (bddha) till we reach the realisation
(saksatkdra) of ¢ the one Existence without a second.”

Prof. Srinivisichari (pp. 3 & 4) states the conclusion
which Riménuja reaches from “ Sruti and logic " as follows :
—# He (Ramanuja) deduces his first principles of realism
(satkhyati) and Co-ordination (s@mdnddhi-karanya) and esta-
blishes the truth of the Jiva as a prakira of ISvara.” We shall
here deal with the way in which Prof. Srinivasachiri brings
Riminuja and Safikara into contrast as regards the question
of external perception. The Professor, as we have already
shown, is entircly wrong in thinking that Safikara holds that in
our perception of the external world we experience an ¢ illu-
sion,” Safikara’s view is the very reverse of this view. For he says
frequently, ¢ jAdnam vastutaniram, i.c., “our knowledge (in
perception, external or internal) is determined by the object.”
Safikara shares the view of a modern writer in regard to external
objects in particular :—¢These physical objects themselves some-
how get within experience, are directly apprehended.” “ The
objectively-minded- philosophers, suppose that the data of
perception are the very physical existents which we all practically
believe to be surrounding and threatening our bodies.” Our
author himself is aware that, in Riminuja’s objectivism, “even
dreams and illusions have perceptive reality.”” Our dreams and
the “illusions” of our waking life are both alike in getting
stultified later on; further, neither are futile while they are
experienced,—and these are the reasons why we differentiate
them from the othercexperiences of ours in the phenomenal
world which continue &ver so long and are felt to be true till we
reach the realisation of the Brahman, But these circumstances
should not induce in us the blindness which makes us to hold, as
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our author does (p. 5), that a dream (or illusion) is * as real as
the perception of a pot”—for the former—the dream—is stultified
as soon as we return to the waking state, but the latter, 4. e, the
perception of a pot is not stultified while we live and have our
movement here. It is strange that Prof. Srinivisichari should
propound such an astonishing paradox as is contained in the
following :—*‘the cognition of silver in the shell, when the latter
is mistaken for the former, arises from defective perception,
owing to which the element of silver alone is seen and not that
of the shell.” Modern science has reached the conclusion that
the mass of an electron (the ultimate constituent of matter)
“ Consists of nothing but electric changes and has no mass except
that which results from those changes,”—thus reaching the Ad-
vaitin’s conclusion of maya-Sakii (or energy) as the seed of the
material world of phenomena. Prof. Srinivisichari himself says
that the shell is “mistaken " for silver. How can silver be also
said to be “ Cognised” or “seen” actually when a “mistake "
or error has been made by us. The author confounds—or rather
fails to distinguish—between what the Vedéntins call “ Bhrama”
(false apprehension) and Prama (true knowledge gained by right
sources and methods of proof). In fact, he abolishes the distinc-
tion between truth and error, 4. e, erroneous judgment,
erroneous belief, etc.!

We shall deal with what our author calls the principle of
“Co-ordination " (sdmdnddhikaranya) when we deal with his
Chapter 11, where he deals with the crux of Rimanuja’s doctrine
viz,, the relation known as Prakdra-prakdri-sambandha, existing
between Jiva and ISvara. But here we have to note that he
speaks (p. 6) of the notion of Prakara (mode) as *“a sus generis
atiribule or apythak-siddha vifesana.” The two expressions are
not synonymous, as the Professor thinks. Sui gemeris means
“a thing forming a class by itsell.” Aprthak-siddha means
“existing in inseparable association.”” Secondly, the Professor’s
treatment of the term “aprthak-siddha viSesana” and its appli-
cation to what he calls “a judgment, like, this is that Devadatia”,
is by no means satisfactory. For, in the first place, ViSesanas
(attributes) are of {wo kinds—(a) laksanas (or dharmas) which
are of the nature of what may be called “characterising content

1. Professor Srinivasichari evidentl} adopts Réminuja’s

HENRIGIRRIAIEANRIER.  The learned critic of Prof. Srinivasachari
misses this fact in this para. [S.K.]
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or property’. ¢, g., the whiteness of snow; (b) a mere relation of
association which sometimes gets attached toan object and at
other times stands not so attached, e. g., the connection between
a man and his clothing. In the second place, the Professor has
entirely failed to understand the Advaitin’s position in regard to
the statement, “this is that Devadatta”. Prof. Srinivasichari
says that the Advaitin “establishes bare identity by the removal
of contradiction between the subject and the predicate.”” This is
quite wrong, The Advaitin speaks of the removal only of the
predicates on account of their evident incompatibility with each
other—the different time and space relations which belong to the
second class of Vifesanas which we have just mentioned above,
They do not “inhere” in the subject, as Prof. Srinivasichari
erroneously asserts, nor does Devadatta become the object of
what the Professor calls “contentless cognition” or a ¢ mere
abstraction.” Devadatta remains the same person, even though
the times and places relating to him .may differ, and though he
gets detached from one relation of time and space and connected
with another such. Nor can a difference in a mere time—space
relation result in 4 “modification ” of Devadatta which will leave
him “contentless” or what our author calls “a bare identity,”
without any characterising attributes of personality,

Our author has got into this muddle in regard to the
sentence, ¢ Lhis 1s that Devadaita’, in order to make out that, in
the corresponding sentence, lal-tvam-asi, of the Upanisad where
tat refers to the personal god (ISvara)and tvam signifies the finite
self (Jiva) the removal of the attributes of each of them will land
us in what he calls a “bare identity” or “Contentless cognition”.
In taking such a view, the Professor shows that he is entirely
ignorant of the .Advaitic interpretation of “Tat-tvam-asi,” as
referring to what the Upanisad calls “the one existence only
without a second” (ekam-eva-advitiyam) without any reference
to purely personal ottributes such as ¢ Ommiscience,’ etc., in the
¢ase of Iévara and limited knowledge’ etc., in the case of Jiva,
Our author is wrong in supposing that the Brahman of Sankara
is “contentless”, on account of its being ‘nirguna’. The passage
in the Upanisad where ‘nirguna’ is mentioned is as follows :
usiksi-ceti-kevalo —mirgunasca.” Brahman is all these in its
essence (svaripa.) The passage means “the Self-Effulgent, the
knowing, the absolute, that which transcends the (three) gunas”.
Further, the Professor should refer to the Sitra Ill-iije2—
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« Ananda (Bliss) and others belonging to the Principal Entity *’
(Absolute substance). Sankara's Bhasya on this Siitra begins
thus :—* In the Vedic passage referring to Brahma-svariipa (or
characterising and essential content of Brahman) are mentioned
certain  dharmas of Brahman such as Ananda (bliss) in its
essential form. it being one solid mass of knowledge (vijfiana-
ghanatva), etc.” This clearly shows that Sankara’s conception
of “Brahma-svariipa” is not one which involves what our Profes-
sor calls “a contentless cognition”, “abstraction,” “a bare
identity,” The Professor has discovered a mare's nest of his own
or, like Don Quixote, is tilting with the creations of his fertile
powers of fancy, poetic or philosophic. Further, he says in this
same context,—* As a matter of fact every substance (dravya) is
always modified by its essential attribute,” Now diavyas (also
called arthas) are either phenomenal, or nowmenal. The former
are impermanent (aSisvata), as the Gitd, VIII, 15, calls them; the
latter are n1fya, permanent or changeless. Safikara calls Brahman
by the name Paramdrtha, a term which he defines as follows:—
“that substance which ever exists with one and the same
(essential) characterestic nature” (The Vidistadvaitin himself
also holds that all Jivas have the same essential feature, viz.,
JAdnakdra with ils capabilities, untouched by material associa-
tions). We have seen just now that Sankara’s Brahman is
conceived by him as possessing what he calls “ Brahma-
dharmas” (Satra 111-iii-2) which, following Vyasa, he enume-
rates as Anandarﬁpa, etc. Hence, it is not at all to be treated
as a “Contentless abstraction,”” Svimi Brahméananda, also in
his great work, Ratndvali, (a commentary on Madhusiidana’s
commentary on Sankara’s Dasa-$loki) teaches us as follows :—
“All such sentences as teach laksanas (characterising content
or attributes) only refer to the undifferenced Entity (akhanda-
vyakti) which is only indicated by those attributes (laksana-
laksita), though adopting the device of conveying knowledge of
a (seemingly) related (viSista) quality ”. We would specially
invite Professor Srinivasichari’s attention to Brahmananda’s use
of the word, akhanda-vyakii, in referring to Brahman, It shows
that, to the Advaitin down to the latest time near to us, Brahman
is a wyakti (or Specific Entity)—Not an ‘abstraction’ or ¢bare
identity "—and that Sankara himself speaks’ of Ananda, etc,, as
“Brahma-Dharmas”, and, in doing so, folfows, too, in the wake
of the Sttrakara Badarayana,



IDEFINITION OF POETRY OR KAVYA.

(continued from page 100 of volume III, Part I, ]. 0. R., M.)
BY
PANDIT D. T. TATACHARYA SIROMANI, M. O, L.,

Professor of mimasa, Sanskrit College, Tiruvadi.

This observation of Wordsworth as well as that of John
Keble that poetry is “a vent for overcharged feeling " brings to
our memory Anandavardhana’s §loka :
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and Abhinavagupta’s comments upon it. It would be wrong,
however, to think that these critics had ever conceived with any
vividness the rasa or its relation to poetry, All we can safely say
is that as Goldsmith and Leigh Hunt represent the old Alafikara
school, so William Wordsworth and John Keble represent the
very incipient stage of the rasa school, though of course uncons-
ciously. It should be noted here that Wordsworth when making
the above observation is thinking only of the finished first-
rate poets, An immature poet is never filled with such powerful
feelings as would spontaneously overflow. He is more or less

EIRFEE! HAwaeEi Fha
(a maker of a few strained words).

A true poet, on the other hand, like an & or accom-
plished yogin, whenever he wishes, very easily forgets
himself and his environments, and gets into, and identifies
himself with, his'object of contemplation, when it is utterly im-
possible for him to prevent from overflowing the feelings that are
awakened within him. At that stage, words wait upon him like
obedient servants, wishing, why, scrambling as it were, to be
employed by him, and he sees that the embodiment of his feelings

1. Thesis approved by the Madras University for the Degree of
Master of Oriental Learning.



DEFINITION OF POETRY OR KAVYA 171

is so rapid that his pen cannot keep pace with it and seems to be
unusually and awfully slow. ¢ But a perfect artist in the pure
style,” says Walter Bagehot (E. C, E. p. 457—1) “ s as effortless
and as natural in any style, perhaps is more so”, This is true of
all true poets.  As he is master of his own style and feels little or
no difficulty in expressing his poetic thoughts, Tennyson some-
what self-complacently likens his poetry to the singing of the
linnet, which Professor Courthope, in whose mind the hard-
ship of the enormous labour in preparing his lectures seems to
be always present and who accordingly cannot think of poets but
in their noviciate, has failed to appreciate and has done much
injustice to true poets, He writes—

* 1 imagine that Tennyson, perhaps the most skilful poetic
artist of the century, completely deceived himself when he
declared that he sang “but as the linnet sings”. The modern
poet has to decide in the first place whether the ideas that
present themselves to his imagination are genuine inspirations or
only Idols of the Fancy ; then to discover the form best suited to
embody his conception to estimate the value of different ideas
relatively to the composition as a whole; to select some, to reject
others, to arrange what remain; to find the right word for the
expression of the thought and the right position of the word in the
verse.  All these perplexing conditions make the composition of
poetry as different as possible from the song of a bird; Art as well
as Nature has to be consulted; and if poetic conception is to issue
in a permanent form of poetic expression, the poet must be a man
not only of the highest invention but of thc finest judgment”
(L. L. p. 155).

Thus it is seen that though the critic’s characterisation of
poetry seems on the surface most ambiguous and heterogeneous,
yet at the bottom of it, lies hidden the same principle as has
guided our Alafikirikas in their definitions of poetry. Nothing,
therefore, requires to be said here beyond what we shall have to
say with regard to our Alankirikas' definitions of poetry in the
last chapter. So I may end this chapter: but before doing so 1
wish to briefly consider a topic which, while it has caused im-
mense, unending controversy within the circle of Western critics,
is conspicuous by its absence among Indiaf Alankarikas.

According to Johnson, it is said, poetry means metrical com-
position; and there are many others who define poetry in the
11122
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same way. As the English terms “poetry” and “poet” are always
used in such a restricted sense as to carry with them the notion
of metre, these definitions seem to hold good as far as the form
of poetry is concerned. These words being stereotyped in their
colloquial meaning, they were not applicable to prose writers and
works, however, eloquent and embellished their language might
be. Nor have the prose writers of poetic calibre, a name, either
proper to them or common with ¢ poets ’, assigned to them in the
English language. When, however, gradually, prose-writers rose
to prominence, so as to secure for them an equal place with
writers of poems, the monopoly of metre over the poetical field
began to be questioned; and the question whether metre is a
necessary and indispensably important requisite of poetical beauty
is not finally settled, though many have fought for and against it.

Such a state of things we do not see in Sanskrit poetics.
The Sanskrit word ‘kavi’, which naturally everybody uses in the
sense of the English word ¢ poet’, is general enough in its mean-
ing to indicate at once both the writers of poem and of prose. If
thus the word ‘kavi’ is a common name of both poets and prose-
writers, it goes without saying that the word %avya' derived
from ‘kavi’ by adding the suffix ‘ya’, meaning work (F#)1,is the
common name of both metrical compositions ard compositions
without metre, provided they are not lacking in elegance,
beauty, embellishments and other requisites of this branch of
fine art, Bearing this in mind we can clearly see that there was
no time in the Indian world of literature when so much import-
ance was attached to metre as to think that without metre there
could be no literary composition deserving the name of poetry, or
kavya.

Even the mantras of the world-old Vedas have two forms,
metric and otherwise, the former of which furnishes to some
mantras the name of Rk, and the latter to others the name of
Yajus. And this variation of form in no way affects their importance
in sanctity or anything else. Further, the two most famous
poeticians of India, Bhdmaha and Dandin, have divided kavya
into two kinds ‘padya’ and ‘gadya’ which mean poetry and prose.
In the Mahabhirata and some puranas such as the Visnu and
the Bhagavata, too, wg find the prose form used for narrating a

1. Abhinavagupta's derivation is otherwise—FH &I | (. 7).
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few episodes. Al these facts go to show that in the opinion of
the men of letlers of India, the poetical language can be as good,
melodious, beautiful and pleasurable, without metre, as with it.
Of the same view Aristotle seems to be. He writes:

“There is another art which imitates by means of language,
and that either in prose or verse”
and L6

“Fourth among the elements enumerated comes Diction,
by which I mean, as has been already said, the expression
of the meaning in words; and its essence is the same both
in verse and prose.” VI 18,

Apart from these undiversified views of the ancient authors, I
myself do not see any reasonableness in arguing for the necessity
of metre in the productions of the poetical art. Ido not deny,
however, that among common folk, the word ‘kavi’ as well as
¢kavya’ generally carries the idea of verse. And it is an undispu-
ted fact thal most kavis have a tendency to embody their thoughts
in metrical language. If one requires proof for this assertion,
[ would refer of the limited number of prosaic and the
superabundance of metrical works of our Indian authors.
But this by no means affects my position, For, the cause of the
abundance of metrical works and the paucity of prose works is to
be found somewhere else and not in the necessity for metre, A
beginner in the poetical field cannot but try first to compose
verses. Alankarikas when pointing out ways to become kavis
tell us that a would-be kavi should first attempt to acquire full
mastery over words, by often making empty, meaningless verses.
The idea is that without full power to wield language no one can
become a kavi; and that power cannot be well attained otherwise
than by constant and energetic effort in making metrical com-
positions.! And a man in his maiden attempt is at a loss to
determine which words to use and which not, just as a rustic,
who enters a shop in a big town for the first time, is at a loss to
choose things as everything is new and strange to him. There.
fore, as, in training horses, they are made to put their feet in
measured paces, by imposing (with shackles) some restrictions

1. ‘Besides these qualifications,’ says Newman, (E. C. E. p. 251)
* poetical compositions require that command 8f language which is the
mere effect of practice. The poet is a compositor ; words are his types;
he must have them within reach, and in unlimited abundance,”
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their movements, so the man, desirous of poetic fame, is to
“wse words so as to make measured lines; and by a continued and
steady practice of using those words which fit the given metres
and rejecting those which do not fit, he becomes rich in words
and is able to use them freely. But at the same time he becomes
much accustomed to the metrical composition, and usually in-
clined to write whatever he wishes to do, in verse, and seldom
he_tries to write prose. This is why we have not a con-
siderable number of prose works while we have innumerable
works of the other kind. And also this is the answer, but not
¢that the laws of artistic expression oblige them to do so,’ as
Professor Courthope says (L. L. p. 71), to the question—“Why
have poets always written in metre 2” The Professor unneces-
sarily fears that without metre there would be no distinguishing
point between oratory and poetry. Refuting Shelley, he writes:

‘Nor does it follow, because the truth and splendour of
Plato’s imagery are the most intense that it is possible to con-
ceive, that he was therefore “essentially a poet ’; the same might
be said of the imagery of a great orator; yet oratory is not poetry.
The end of Plato was to convince by dialectic, and though for
this purpose he may have resorted to rhetorical and poetical
methods of persuasion, that does not take him out of the class
« philosopher” and transplant him into the class “ poet.”’

(L. L. p. 70-1.)

{ think his own words ¢The end of Plato was to convince...’
contain the differentia, The orator as well as the scientific
writer aims at conviction, while the poet aims at pleasure,

Besides ¢ oratory is not poetry’; not because the one does
not and the other dees require metres; but because the former is
the art of speaking and the latter is the art of writing, With
or without metre, writing is common to both poetry and scientific
work, Figures and turns of speech, it may be granted, are com-
mon to both poetry and oratory. The aim, conviction, is
common to both oratory and science. Poetry is, however,
distinguished from oratory by its being indeed partly the art of
writing, from science by figures and turns of speech, and from
both by its immediate aim, pleasure.

And it will be seen in the next chapter that the universal,
which is the object of poetic representation, as distinguished from
cylar of History, js:agt- the philosophic universal, the
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creative force or law of the universe, but something of a totallﬁ
different nature. This universal also makes a great difference™
between poetry and oratory., The role of the poet is t6 yividly
delineate the human life in general and that of the orator to con-
vince his hearers as to this or that partidular truth or fact,

When I say that poetry partly consists in the art of writing,
it is not meant that without the actual putting down of the words
on paper or other like material, there can be no poetry. It does
not require much labour to see that the exertion to compose a
few words when one begins to write is greater and requires much
more concentration of thought than the endeavour to speak a few
words. This fact leads us further to see that there is a language
which, though not actually written, yet for the sake of convenience
may be called “ written language”, as distinguished from the
“spoken language”. Of these two languages the former is of the
poet, the latter of the orator,

The poet writes, that is, he employs, the “writlen language.”
So he wishes to have no audience to hear him when he is at
work with his art. And when he has finished his work, he places
it before his hearers ; but at that time he is nothing more than his
audience. Unlike him, the orator has nothing to do without some
one to hear him. This is very plainly said by John Stuart Mill :

“Poetry and eloquence are both alike, the expression or ut-
terance of feeling. But if we may be excused the antithesis, we
should say that eloquence is heard, poetry is overheard. Elo-
quence supposes an audience; the peculiarity of poetry appears
to us to lie in the poet’s utter unconsciousness of a listener.
Poetry is feeling confessing itself to itself, in moments of solitude,
and embodying itself in symbols which are the nearest possible
representations of the feeling in the exact shape in which it exists
in the poet’s mind. Eloquence is feeling pouring itself out to
other minds, courting their sympathy, or endeavouring to
influence their belief or move them to passion or to action,”

(E. C. E. p. 406).

But this ingenious and discerning critic shares the mis-
fortune, with the poet Lord Tennyson, to be condemned down-
right by Professor Courthope who, we find, confuses the essence
of poetical language and metre, He writes :

“John Stuart Mill attempts to draw a sharp distinction
between the genius of the oratormdéwpf the



176 JOU‘RN’AL OF ORIENTAL RESEARCH

he says, speaks to be heard, the other to be overheard, I veniure
to say that a more false description of the life and nature of
poetry has never been given to the world. At no great epoch of
poetical production was the art of the poct ever entirely separated
from that of the orator. Did Homer, Pindar, the Greek trage-
dians and Aristophanes not speak to be heard ? Were the
Trouveres, the Troubadours, the Ballad Singers, the Elizabethan
dramatists, the English satirists of the Restoration and the Revo-
lution, not dependent on an audience ?”
(L. L. p. 85).
I think I may venture to say that none confounds the art
of writing poems so much with the art of speaking, as
Professor Courthope does. True, Homer, Pindar and others
spoke to be heard. But they spoke not to be heard, like orators
when they spoke; but when they stopped speaking, By what
is said thus far is only meant that kavyas are as perfect with
prosaic as with metric form and therefore both these forms have
an equal value and place as the medium of expression-in the art
of kavis, But the matter does not stop here. There seem to be
some who would go-a step further on behalf of prosaic form.
According to them prose language is more difficult to acquire
than metrical language, and one cannot be a perfect kavi unless
he is skilled in prose writing, Vamana quotes a line— Fftai

fa®9 T2 which means ¢ Prose is the touchstone of poets’.
Besides we find a stanza in the beginning of the Vemabhiipéla-
carita of Vamana Béana (ascribed to the 15th century) which
may be rendered thus :—

Vamana Béna wipes out the infamy that all the kavis other
than Béana (of the Kadambari fame) are blind in the ways of
prose. '

This well bears evidence to the fact that even the great po.ts
of old, though adept in verse making, were and were thought to
be unskilled in embodying their thoughts and feelings in the
form of prose.

I cannot wholly accept therefore Hudson’s views on this
point. After quoting the following passage of Leigh Hunt—
“Fitness or unfitness of song or metrical excitement, make all
difference between a poetical and prosaic subject; and the reason
why verse is necessany to the form of poetry is that the perfection
of the poetical spirit demands it—that the circle of its

 enthusiasm, beauty and power is incomplete without it,"—
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Hudson writes :

“This undoubtedly overstates the ease for form, since the
writer appears to ignore the fact that the truest spirit of poetry
has often been expressed, and very adequately expressed, without
recourse to the medium of verse. The difference in question, as
I understand it, is not necessarily between a ¢ poetical” and a
“ prosaical " subject, but between the forms in which perhaps

the same subject may be handled.”

(I. S. L. p. 89).
But again he writes :

%A mere accessory in fact, it is not. It is rather the form
which the poetic spirit seeks spontaneously to fashion for itself;
and as such it “perfects” poetry by providing it with its most
natural and adequate means of expression.”

(1bid. p. 93).
and again:

“We may conclude, therefore, that while verse is of course
often used as the vehicle of purely prosaic thought, it ought not
to be so used, and that conversely while an exalted mood of
passion and imaginative ecstacy may often find utterance in
prose, prose is not its most appropriate or even its most natural
medium, The offices of prose and verse are, in fact, distinct;
and their distinction is not fortuitous nor arbitrary, but vital.”

(Ibid p. 95.)

If there is no difference between one subject and another as
prosaic and poetical, equally there is no such difference
between one thought and another. By a great poet any
thought can be expressed through prose as well as through
verse, without any danger to its spirit or beauty. If this
is recognised, there is no meaning in saying that ¢the
offices of prose and verse are distinct, and that ¢it perfects
poetry by providing it with its most natural and adequate means
of expression,’ If prose is not the natural means of expressing
¢an elevated mood of passion and imaginative ecstacy,’ no longer
verse is such, Is it not indubitably true that the most elevated
passion of an Englishman cannot find utterance in French nor
that of a Frenchman in English? Only the former bursts forth
in English and the latter in French. Which language of them,
I should ask, is the natural means of expression of that elevated
mood of passion? If both of them are, 4 fail to see why the
same cannot be said of prose and verse. If on the other hand
both of them are not, this too may equally apply to prose



178 JOURNAL OF ORIENTAL RESEARCH

and verse and nothing goesagainst the equality of the two forms
of expression. When this is borne well in mind it will seem but
reasonable to think that, that “Geothe meant to write in prose

. . . but histhoughts instinctively expressed themselves
in verse.” (1. S. L. p. 95 n.) shows that he had such a greater
freedom and ease in verse than in prose, that its readiness for
manipulation gave it the colour of being the natural means of
expression of his poetic thoughts.

The point to be noted is that the common human ideas
have not any particular language as the only proper and natural
means of their expression, because we know, an English-born
child if brought up in the midst of the French people is undoub-
tedly able to express whatever it thinks, in French, as freely and
as clearly as a French child, and yet, from his ever growing
familiarity with his mother-tongue which begins from his child-
hood, every man is likely to think that tongue is the natural
channel of thoughts, which really it is not; in the same way poeti-
cal thoughts also have not for the reasons aforesaid, the one or
the other of verse and prose as the natural medium of their utter-
ance ; and yet one is apt to think one of the forms to be so, from
one’s close and constant contact with it and the freedom one has
in its use. That metre is the part of the perfection of * poetry,”
I can, however, readily acquiesce in, for when put in a plainer
language, it amounts to nothing more than ¢metre is one of the
component parts of the metrical composition’.

Now there is another point of view from which the relation
between the metrical form and the poetical spirit is sought to be
established as quite natural and vital and necessary. It is said
that like music, metre or rhythm, either of which means a regular
arrangement of measured groups of syllables, emotionalises the
thoughts of hearers and thus enables them to fully enjoy the beauty
of poetry ; and as such enjoyment cannot be had through the
prosaic form, metre is truly part of poetic perfection, This way
of argument also does not seem to have much weight in itself.
Absence of metre in the Vasavadattd or the Kidambari does not
in the least lessen our enjoyment of it. On the contrary there is
an old saying about the Kadambari, which in English means :

¢ Those who enjoy the rasa of the Kadambari do not relish
even food.’

That metre helps us in a way in enjoying a good piece is
undeniable. But it does not follow therefrom that such enjoy-
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ment is not- possible without it. Also that the kind of pleasure
derived from poetry in the metrical form is different from the
kind of pleasure derived from pieces in the prosaic form, may
be true. But it would be a gross mistake to conclude therefrom
that one kind is superior to the other. This is, I think, too subtle
a point to be explained cven by psychologists. This is what is
meant by Dandin when he says :

iTIert Agdeara A |
a7 Azl teEEm I || 1102

[ Between the sweetness of the sugar-cane juice, that of milk,
and that of jaggery, etc., there is great difference ; and yet that
difference, it is quite impossible cven for Sarasvati to explain. ]

In music too, it is performed sometimes with {dla, and
sometimes the singer sings very sweetly without it, the mode of
singing being called dlapa.

It is not in the mere metre that the music of poetical expres-
sion consists in. It is quite of another kind and is present in the
prose as well as in the verse of great poets. When we are speak-
ing of prose as the creation of poets, it should be strictly under-
stood that it has not such a wide application as to include in its
sense the almanac prose, the newspaper prose, and daily business
prose. Prose is of two kinds—kavya or poetic prose and varta
(El'liﬁ) or common-place prose; ~Melody, harmony and rhythm
and everything that is required of true poetry may equally be
found in poetic prose, and it is that that distinguishes it from the
common-place prose and secures for it, it also being ¢ best words
in right order’, an equal place with the metrical creation of poets.

Now, therefore, I rewrite, in favour of prosaic form, whal
James Montgomery has said in favour of metrical form. ¢Take
the finest passages of the Kadambari, and merely put them into
metre with the least possible variation of the words themselves.
The attempt would be like the gathering up of dewdrops which
appear as jewels and pearls on the grass, but run into water in
the hand; the essence and the element remain, but the grace, the
sparkle and the form are gone.’ ,

This topic cannot be better concluded’than with a passage
from John Stuart Mill, in which every word betokens the extra-
ordinary critical acumen of the author i—
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It has often been asked, What is Poetry? And many and
various are the answers which have been returned. The vulga-
rest of all—one with which no person possessed of the faculties to
which poetry addresses itself, can ever have been satisfied—is that
which confounds poetry with metrical composition : yet to this
wretched mockery of a definition, many have been led back, by
the failure of all their attempts to find any other that would dis-
tinguish what they have been accustomed to call poetry, from
much which they have known only under other names. "

(E. C. E. p. 398.)



THE PHILOSOPHY OF BURMESE BUDDHISM—
AN ORIGNINAL NOTE.
BY
SUBRAHMANYA JEMBUNATHAN, M.A, F. R, U,

Educational Service, Burma.

The deeper we study the religion of the people of Burma,
the more we are struck with the peculiar individuality, and the
astonishing coherence and self-consistency that mark the system
of Buddhist beliefs in Burma., The philosophical system is more
than a rational one, there is evidently a concern for, and an
attainment of, proportion and symmetry of the various com-
ponent factors. It is all the more remarkable when we notice
the highly conservative attitude attending the religious character
of the people. It will be no exaggeration to say that instead of
the usual harsh outlines of rigid orthodoxy, we have a most artis-
tic system cherished by the nation as a whole,

Every scholar of Buddhism has agreed that Burmese Buddh-
ism owes a great deal of debt to the Hinaydna school of
Buddhist philosophy but an exact estimate has still to be made as
to the extent of the obligation of Burmese Buddhism to the
Hinayana and the nature of the original contribution that local
scholars made to it. From the beginning of the fifth century
to the close of the foreign Cola suzereignty, the Pali expositions
of Abhidhamma of South Indian commentators like Dhamma-
pila, Buddhaghosa and Buddhadatta were doubtless studied and
taught in the monasteries, and translation of the same into the
vernacular was rapidly coming into vogue during the regime of
Burmese kings. It is also significant that during both periods
the works of Northern Buddhists, of the diverse Mahdyina
schools remained for the most part in comparative neglect and
that the influence the Mahayanist philosophy has exerted on the
scholars of Burma has been next to nothing.

As we study Burmese Buddhism in dits relations with the
Hinayina Buddhism, while we are able to*trace in the Southern
Buddhist commentaries the lines of thought developed in the
former, the development itself remains an unexplained problem.
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The question arises : How did those several, divergent lines of
thought present in the early Pali commentarial literature come
to be developed into a unified, self-consistent rational and artis-
tic system? How were the discrepancies incidental to doctrines
shaped by diverse hands at different periods in the history of the
Hinayana schools ultimately harmonised into a single system
which evidently looks like the result of a single mind ?

In the attempt to answer such questions a comparative study
of each of the various schools of Hinayana thought with Burmese
Buddhism leads us to observe the striking similarity in the funda-
mental conception in the amplified detail and in the general
method of enquiry, that holds between the philosophy of Bur-
mese Buddhism and that of the Satya Siddhi Sastra composed
originally in Pali and running into 202 chapters, In this work by
Harivarman, the disciple of Kumaralabdha, is inculcated in all
its purity, a system most nearly akin to Burmese Buddhism.
Making the Sarvadiinyativada the starting point of his philosophy,
Harivarman expounds his views on every item of religious belief
and ethical practice and his elaborate discussion of ¢ Atthi
Sammutika—Natthi Paramatthika” enables us to perceive how, at
every stage of its development, Burmese Buddhism drew its in-
spiration from the work of one of its own scholars, and not {rom
foreign exegetists like Buddhaghosa or Buddhadatta, Needless
it is to say that this Harivarman was a local scholar and in all
probability one of the Salaikiyanas of Arimaddanapura.

While acknowledging the assistance received from without,
the original element in Burmese Buddhism should be appreciated
in fairness to the genius of Burma.



IS TAMIL SCRIPT PHONETIC OR NO?

BY
P. S. SUBRAHMANYA SASTRI, M. A, L. T.

A Script is said to be phonetic if each symbol denotes only
one sound and each sound is represented by only one symbol,
To determine whether Tamil script is phonetic or no, we will
have to examine the number of sounds in Tamil language and
that of the symbols that are used to denote them.

Tolkappiyanar, the author of the earliest extant Tamil
grammar mentions in the very first siitra of his work that there
are thirty primary sounds! and three secondary sounds. What
these three secondary sounds are and how they are represented
in script are mentioned in the second sitra.2 But some seem
to doubt that the word eluttu in the first two sitras refers to
symbol since in modern times Tamil language, as pronounced in
certain districts as Madura, Trichinopoly, Tanjore, possesses
greater number of sounds than the symbols to represent them.
But the fact that Tolkdppiyanar definitely refers to sound and
not to symbol by that word is clear from the third siitra® which
says, ¢ Of them, a, i, u, e and o have only one md#rd@ in pronun-
ciation and are named short elufti. Similarly in the 9th siitrat

I awsQseriuBu
Ssrqpp eraraly umis oL, Qgari
enis gager wilder apar ek saCu,
2. Sease
@pPu lare @pPu pré1
wmi s@uer p
aplurp Yerefly Quep Car rerer,
3, yapyer
JPe
a ¢ Qadrg wiur %vig o
Qurrer Nevsd@h GpGpups Gparw,
4, evsmralgamil

viQeren Qer ip QuiGuer QungLs
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he names k to n as mey and in the 11thS he says that their quan-
tity is each half a matra. Can sounds have their quantity as one
mitré or a half or symbols? In the 19thé, 20th?, 21st? siitras he
says that k, ¢, t, t, p and r are valleluttu or voiceless consonants,
f, f, , n, m and n as melleluttu or nasals and y, 1,1, v, land ]
as itaiyeluttu or semivowels. This classification can hold good
only when eluttu means sounds and not symbols. Besides
throughout the first chapter he makes mention of such words as
uruvu?® and iyarkail® whenever he refers to symbols.

In the second siitra he says that Kurriyalikaram or shorten-
ed i, Kurriyalukaram or shortened u and dytam are provided
with dots. Does this not show that even the secondary sounds
had symbols to differentiate them from their corresponding pri-
mary sounds? The symbols for i and u were differentiated from
those for Kurriyalikaram and Kurriyalukaram by a dot being
put over them as i, and u, Similarly short e and short o were
differentiated in symbol, from long & and long 6 by a dot being
put over the symbols for € and 6 as & and g.!!

5. Quind ererCu wenrQuer Qurylu,

6, ae@Qaws Qsdru sei_ pup.

7. Quale s Opdru mesem nwer.
8 @ocQuips Ggar. ure aya,
9. (4) eLG@ua yarafl yham GuCuw, (Qsre. aepd. 14)

(b) yorefl Yeveur Qaverevr @uoiy
pualn and wssCur Qulissgy
QCular yICor OmaFifls gitsapy
wrl Aue diss arCp. (@are agpd. 17)
(¢) Quiydi fu@p parguy an@w. (@sre. Lemr. 37)
10. (a) Quind afwhms yeralQurd Hewws. (Qare.
agpé. 15)
(b) asrg fupemsny wplp (Gpre. aaps. 16)
1. as1 ¢s08 Supesy wpCp (@are. eraps. 16)
N. B. The symbols for e and o at the time of Tolk@ppiyanar were
& and & and those for & é}td 5 were & and 9 while in modern times &
and @ have become the symbles for e and 0 and new symbols @ and §

have been introduced to represent 8 and 8. This ought to have come
when the scribes began to omit writing dots on palmyra leaves,
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Hence it is clear that, at the time of Tolkappiyapar Tamil
script was completely phonetic,

But in modern times the sounds g, j, d, d, b, §, 5, sand h,
are introduced in pronouncing Tamil words as siess, sgrens,
L& Ly QEATET, LoUIL, RS, usso, wrevo and gavev, But
the last four words are pure Sanskritic words without being in-
fluenced by the rules of Tamil grammar. The same in pure
Tamil would be #r8), ulsw, wreu, Hsés.  As regards the pro-
nunciation of es, e#, 1, 7 and second v, in the first five words,
Dr. Caldwell and many others think that they are respectively gai,
Jai, da, di and ba, they are made sonants by the influence of the
preceding sonant nasal and it will be difficult to pronounce them
otherwise. But the following examples from Sanskrit and
English may convince the readers that it need not invatiably be
the rule :—Panka, paica, ghantd, danta, pampa ; blanket, lunch,
ant, pumping. Besides the following statement of Vendrys
mentioned in the 60th page of his ¢ Language’ is worth noting
¢ Difficulty and ease of pronunciation are purely relative concep-
tions, doubtless quite definite to the speaker, but variable for
each language, We cannot appreciate them without a thorough
knowledge of the structure of the language. In fact articulatory
habits are at the root of the difficulty so that a sound-group
which one people find difficult to pronounce may be quite easy
for a neighbouring people.” Hence the idea of Dr, Caldwell and
others that each set of k and g, ¢ and j, t and d, t and d, and p
and b was represented by one symbol need not be true. The
first siitra of Tolkappiyam which says that there were only thirty
primary sounds and the nineteenth siitra which says that &, &,
L, 5 U, p are voiceless consonants clearly prove that sounds g,
J» 4, d, b werc not originally in Tamil language. Besides such

sounds as g, j, d, d, b, §, 5, s and h are not even now found in
the Tamil language in all places where it is spoken. For instance
in Jaffna, it is said that most of them are not found. They are
found in loto only in such districts as Madura, Trichinopoly,
Tanjore etc.  in Tinnevelly some of them are not found, The
word ¢ # " is pronounced by Tinnevelly people only as caffi
and not as $attias is pronounced by Tanjpre people, The word
‘&0’ is pronounced in Tanjore as ahas, while in Madras it is
pronounced as agam. Hence we may say that the Tamil script
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is not phonetic in modern times with respect to ceriain dialects, if
I may so call it.l

1. Since Tamil script was phonetic in earliest times and is
phonetic with respect to certain dialects found in places where admix-
ture of Sanskrit zatsama words is very little, I think that those who are
responsible for deciding the transliteration adopted in the T'amil Lexicon,
published by the University of Madras have to be congratulated for
having chosen such symbols as would correct/y represent the sounds of
Tamil language as spoken in ancient times and as mostly spoken by
those who are not influenced by the Sanskrit language, though they
might have represented Kutriyalikaram and Kurriyalukaram by i and u
and dytam by a symbol better than Z, which gives the mistaken notion
that it is a guttural soundi, while in fact its organ of articulation is
determined by the succeeﬁing 'voiceless consonant. They have adopted
symbols for j, 5, s and h in such Tamilised words as have been borrow-
ed from other languages in recent times.



REVIEWS OF BOOKS.
LAGHU RAMACARITRAM by Y. Mahalinga Sastri,

The art of abridging a long story in an easy and telling
manner is perhaps not commonly given to many who have the
faculty to appreciate literature. And to have condensed an epic
like the Rimiyana in a simple and narrative form without
leaving out any of the soul-enthralling situations with which the
grand tale is strewn all over, adds much to the credit of the
author of this small book entitled Laghu Rimacaritra.

It is needless to add that this tiny publication containing the
story of Rima in verses, flowing and unadorned, would allure
young hearts. But even one who has tasted of the original, may
derive ample satisfaction to find some of the fine verses of the
Great poem chosen in order to enliven the readers. Indeed, this
attempt to offer younger minds a foretaste of the beauties of the
Rédmayana is praise-worthy,

Hence we have no little pleasure and pride in appreciating
the work of the author in trying to acquaint little boys and girls
with the chief incidents of the life of Sri Rimacandra, who is
almost a household name with us for all that is good and great
in man, We hope that authorities of schools and text-book
committees will not be slow in prescribing such books for the
better training of pupils in schools.

K. CHANDRASEKHARAN.

THE CONCEPTION OF BUDDHIST NIRVANA, by Th. Stcherbatsky,
PH. D.—Professor in the University of Leningrad, Member
of the Academy of Sciences of Ussr.—Publishing Office of
the Academy of Sciences of the Ussr, Leningrad—1927.

[Reviewed by Mahdmahdpadhydya, Vidyavicaspati, S. Kuppu-

swami Sastri, M. A, L E. 8., Madras.]
This book contains the most illifmjnating contribution in

English to the understanding of the exact significance of the

Buddhist ideal of Nirvana. Professor Sfcherbatsky has attained

a remarkable degree of success in his endeavour to disentangle the

conce pts of Nirvdna and Sunya from the hazy and misleading
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descriptions of their naturé given by Indian authorities and
several European writers and to show how these concepts are
not wholly negative and nihilistic in their import and how
Sinya should be rendered intelligible by the English equivalent
‘relative’ and not by the wholly misleading term ¢void’. Un-
prejudiced scholars would certainly like to congratulate
Professor Steherbatsky on his able exposition of the central
tenets of Buddhism and on his lucid account of the development
of Buddhist thought. A special meed of praise is due to him
for redeeming the ‘genuine Buddhism of Buddha' from its
unreliable accounts, such as we find in Dr, A, B, Keith's
Buddhist Philosophy in India and Ceylon and as misrepresent it
to be ‘nothing but obscure thaumaturgy, a product of a
barbarous age, lacking both system and maturity, a fact histori-
cally reflected in the Negativism of Mahdyana'. Sections XVIII,
XIX and XX contain very suggestive correlations of Brahmanical
and European parallels with Buddhist doctrines. A very useful
and trustworthy English rendering of the text of Négirjuna's
Madhyamika-karikiis and Candrakirti’s commentary thereon—
called ¢ Prasannapada’ is appended by the author to his scholarly
dissertation on Nirvana.
S, KUPPUSWAMI SASTRI.

BHAVABHUTI'S UTTARARAMACARITA with Ghanadyima’s commen-
tary in Sanskrit and English introduction, notes and transla-
tion—published by the Nirnaya-sigara Press, Bombay—
Third edition: 3929—Rs, 3—8—0.

[Reviewed by Mahimahopadhyaya Professor
S. Kuppuswami Sastri, M.A,, 1. E. § ]

. v

This edition of the Uttararamacarita is of great value to
students and teachers. It contains a scholarly and critical intro-
duction by Professor Kane, in which all the available particulars
about Bhavabhiiti and Ghanasyima including those about the
former that were brought to notice for the first time in some very
recent contributions by me gﬁ 'nd other scholars, are ably summaris-

.ed. Professor Kane, wity’ 1is characteristic judgment, draws
pointed attention to the ;iest readings in the text where necessary
and his English notes wxll prove to be very helpful to University
students,

S. KuPPUSWAMI SASTRI



THE WORDS ARYA AND DRAVIDA.

BY

P. T. SrINIvAsA AIYANGAR, M. A,,

Reader in Indian History, Madras University.

European scholars have a penchant for taking Indian words
which possess a precise connotation attached to them and
associating with those words absolutely new and sometimes hazy
concepts. Thus the word drya has a definitc meaning in the
Vedas. In more than seventy-five per cent. of the cases where the
word is used in the mantras of the Rg Veda it occurs in hymns
to Indra or Agni ; this constant association with Indra and Agni
proves that in the Vedas the word drya is used to denote a
follower of the Indra-Agni cult. Thus the evidence of the Vedic
mantras conclusively proves that the Rsis regarded drya, but as
a cult-name. The great modern commentator on the Vedas,
Sayanacirya, has recorded in his Veda-Bhisya the age-long
tradition with regard to the meaning of the Vedic words; select-
ing at random instances of his explanation of the word drya, we
find that he defines aryah as stotarah}! those who sing the
mantras or hymns of praise, drydni as karmayukt@ni?, practising
fire rites, drydrydni as karmdnugsthiiytvena Sresthani,5 most
excellent through performing fire-rites, But yet European
scholars have made Aryan the name of a race of men; this race
ever since its invention more than a hundred years ago, has been
begging for its ¢ original home’ from the Pamirs o the Pyrenees
and yet the wandering ghost has not been laid to rest. Anthro-
pologists have no use for the concept of an Aryan race : Keane
calls ¢ Aryan’ a linguistic expression forced by the philologists
into the domain of Ethnology, where it has no place and mean-
ing” . . . . The “communitygor group of communities

. by whom the Aryan mothereliigue was evloved. . ..

Connmentariqs on R. V.i. 103, 3.
Commentaries on R. V. vi. 22, 10.
Commentaries on R. V. vi, 33,3,

" 111—24

w )
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have themselves disappeared as a distinct race . . . . Ofan
Aryan race there can be no further question since the absorption
of the original stock in a hundred other races in remote pre-
historic times. . . . Dr. W. Z, Ripley remarks that instead
of a single European type there is indubitable evidence of at
least three distinct races . . . . (This) does away at one fell
swoop with most of the current mouthings about Aryans and
pre-Aryans "1

Not only have the Aryas of India been made into a special
race but their rivals and opponents, the Dasyus, have also been
made into a separate race. The Rsis who sang the Vedic mantras
described the Dasyus as apavrala?, of rites differing (from the
Arya ones), anagnitrad, fireless, abralmat, without prayers, also
not having Brahmanas as priests, anrcah’ without rk mantras,
anindrahs, not worshipping Indra. These words summarize the
cult-differences between the Arya and the Dasyu; thus the Arya
poured all his oblations to the Gods into the burning tongue of
Agni, specially lighted for the purpose, he accompanied the
offering with rk or yajus mantras; in this worship he was assisted
by Brahmana priests, and during the offering he invoked Indra
chiefly and along with or after him, several other Gods and
begged them to partake of the oblations, but the Dasyu offered
his sacrificial food or portion direct to his God without the
intervention of the fire-God, he did not mutter mantras during
the process, he required no Brahmana priest to mediate between
him and his God and he prayed to one God at a time. In this
sense, all the Hindus of to-day, not excluding Brahmanas,
(except onc in ten thousand or more) are Dasyus, because the
Vedic fire-rites have been, in all but in name, ousted from Hindu
homes. In ancient Aryavarta, in ancient days, the Arya rites
were the successful rivals of the Dasyu rites, Notwithstanding
this rivalry, which, combined with a desire for cattle and other
forms of wealth, led sometimes to wars between the Aryss and
the Dasyus, the ancient Aryas did not regard themselves as of a

Keane’s Man Puﬁd Present, pp. 445-447,
R V.v.42,9.

R. V.v. 189, 3.

R. V.iv. 16, 9.

R. V. x, 105, 8.

. R.V.vii, 18, 6; x. 27, 6,

G o
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different race from the Dasyus. The Dasyus no doubt hated the
Arya rites and destroyed them when they could, Hence Yiska
explains dasyu as upaddsayati karmansl, who destroys (Arya) rites
and Sayana as anusthatrndm upaksapayitdrah $atravah?® enemies
who destroy the observers of the fire-rite. But throughout the
long course of tradition, the Aryas and the Dasyus have been
regarded as belonging to one race. Thus it is saidin the
Aitareya Brahmana that Vi$vamitra, when he rescued his grand-
nephew Sunah$epa from being immolated as a victim in a human
sacrifice performed at the instance of Rohita, son of Hari$candra,
the Rsi adopted the released victim as his son and gave him the
name of Devardta. Fifty of VisvAmitra's natural sons protested
against Sunah$epa’s elevation to the place of the eldest son of
their father and Vidviimitra cursed them saying antdn vah praja
bhaksista®. Thisis rendered by Keith, ¢ Your offspring shall
inherit the ends (of the earth); but Sayana interprets ¢ antdn
bhaksista as ‘Candaladiripan wicajativiSesan bhajatam’, ¢ they
shall become Anéryas (Dasyus)’. Sadyand’s is much the better
interpretation, for the Brahmana adds, la ete andhrah pundrah
Sabardh pulindd matiba ityudantyd bahavo VaiSvamilrd dasyie
ndm bhiyisthdh't these are the (people) Andhras, Pundras,
Sabaras, Pulindas and Mitibas, who live in large numbers
beyond the borders; most of the Dasyus are the descendants of
Vi§vamitra',

Thus no difference of race is postulated as between the
Aryas and the Dasyus. Indeed Indian opinion cannot be other-
wise because as stated in very many Vedic texts, Manu was
regarded as the progenitor of the Indian race; the phrase
Manuspit occurs ever so many times inthe Vedic Mantras.
Yiska explains Manuspild as Manusca pild manavandm,5 Manu,
the father of men, In the Manu smrti and in the Mahabharata,
the Dasyu tribes of Pundras, Odras, Drividas etc. are said to be
Ksatriyas who had become Dasyus because they gave up the
Arya rites and lived away from Brahmanas®.

Niruk, vii. 23, 1.

Com. R. V.1, 51, 8,

Ait. Brah. vii, 18.

Ait. Brah, vii, 18.

Niruk. xii, 34,

Manu, x. 43, 44 ; Mahédbhirata Anussana P, 2103 ff,

Rl
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But yet European scholars have turned the Dasyus into the
aborigenes of lgdia and the Aryas into a foreign race which
invaded India afid established a new culture in that country, I
am not here concerned with the theory of the Aryan invasion
of India, which, I have always held, has no evidencc to support
it

This theory was the result of a crude attempt, made nearly a
hundred years ago, to account for the fact that Sanskrit is allied
to the languages of Persia, Armenia, and the greater part of
Europe. Linguists turned into amateur anthropologists and
wove the dream of a civilized Aryan race pouring in many
streams from the roof of the world to different parts of it.
Anthropologists straightway condemned the theory as im-
possible, but linguists and writers of school books on Indian
history have been repeating the theory with childish credulity and
persistence; and Indians who take their modern knowledge from
irresponsible text-book writers treat the foreign origin of the
Aryas and their culture as gospel truth.  On the contrary 1 hold
that the Rsis were Indians and not aliens, that the Arya culture
was entirely Indian in origin, and that there is no phrase, no
remote allusion, in the vast body of the Vedic literature, which
even by commentatorial torturing can be made to indicate the
foreign origin of the splendid culture of the Vedic Age.
I am here concerned but with the corrolary of that theory that
the wars between the Aryas and the Dasyus were fights belween
invading foreigners and autochthones. The passages in the
Vedic Mantras which refer to these wars show that they were
wars of the followers of opposed cults and no more, for in all
these passages, the authors of the mantras insist on the fact that
the Dasyus practised other rites than their own.

While the extension of the meaning of the word Arya to
indicate a race with definite and unalterable anatomical and
physiological characteristics, is illegitimate, there have been in
India quite legitimate alterations of the meaning of the word, based
on its original signification. Thus the Aryas were naturally
proud of their culture and regarded themselves as superior to

1. Vide my article dn ‘ the myth of the Aryan invasion of India ’
Indian Ant. 913, on ‘ Did"the Dravidians of India obtain their culture
from Aryan immigrants’: Anthropos. ix. 1,2; also ‘Life in Ancient
India’ pp, 8~16, .
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those who were not Aryas; hence Arya came,{o mean ‘noble’
¢great’. Hence, Gautama, the Buddha, named gge great truths
that he taught to his disciples dryasaty@ni. Again the Prikrta
form of the same word, ajja or ayya came to mean ¢respected
sir’ and was borrowed by the speakers of Tamil and allied
languages. The word ‘ayya’ was naturalized in Tamil and took
the forms ¢ayyan’ (singular) and ‘ayyar’ (plural honorific or
actual) and the words came to be added to proper names to
indicate that the owner of the name was a Brahmana, or other-
wise entitled to respect. Of the two forms ayyan and ayyar, the
former alone seems to have been used along with the proper
names of persons till very recent times. In Malabar, where old
Tamil customs are preserved intact the suffix ayyan is still affixed
to proper names, whereas ayyar is almost universal in the Tamil
country, While the suffix ayyan was still current in the Tamil
land, Tamil Srivaicnavas who wielded much influence in the
courts of the later Vijayanagara Maharajas had the Telugu plural
suffix garn attached to their names and this is the origin of the
name-suffix ayyangdr. The Telugu Srivaispavas have not been
content with one plural suffix but have required three such, for
they call themselves ayyavariugaru.

Besides the Prikrta ayya, the corresponding Sariskrta form
drya, was also borrowed by the Tamils, not as a name-suffix but
as a class name for Brahmanas in general, It is easy to under-
stand the reason for this usage ; for the first Aryas, whom the
Tamils came in contact with were Rsis; then those of the
Southerners who learnt Sarhskrt and adopted the Vedic culture
became ipso facto Aryas, for arya was a cult name and not a race-
name. Such ‘converts’ as we would call them in modern
phraseology, were also called Brahma-raksasas, i. e, Raksasas
who had turned Brahmanas. After the extinction of Rivana's
power by Rima, Brahmanas migrated in larger numbers to South
India, There was very little of Ksatriya migration, The “three
Tamil kings " were powerful enough to resist the incursions, if
any, of Ksatriya! kings from the North; and the Vai§yas never
thought of migration to the South. Hence driyar meant

1. The only Aryan king who, so far we know, settled in the Tamil
country was Pirahattan, to initiate whom in the specialities of Tamil
literature, was written the Kuyinjippattu. Probably this person was an
exile from a Northern court and he belonged to post-Christian times,
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Brihmanas in early Tamil literature and driyam, the sacred
language of the Brahmanas,! viz.; Sarhskrt.

Another Indian word that has been tortured more than the
word drya is the word drdvida, This word is the result of the
attempt of men of Aryan speech-habits to pronounce the word
tamil, the name given to themselves and their speech by the
people who lived between the Véngadam hill and the legendary
Pahruli river in the Southernmost part of South India. The
northerners who first learnt the word were probably traders with
whom the ancient Tamils came into commercial contact. Now
1 is a sound peculiar to Tamil and the nearest approach the
northerners could make to it was] or d. IL,] and d2 are all
retroflex or, as the French say, ¢ cacuminal’ sounds, 1. ¢., sounds
produced at the top of the throat. The Sarhskrt grammarians
call them by a similar name3. The place of origin of |, | and ¢
is thus the same; of these | is a rolled sound, |is a lateral frica-
tive and d a plosive. This gives the phonolog.cal explanation
why people who cannot pronounce ] hit on ] or d as the nearest
approach to it.  So the ancient speakers of Prakrt changed | in
Tamul into ] or d; they also voiced the initial dental stop and so
the word became damil or damig in Northern lips. The change
of m into vis a common phenomenon in Indian languages.
Accordingto Indian grammars v is a labio-dental fricativet and was
perhaps so pronounced in ancient times; but in practice » is pro-

1, The phrase dryavdcah occurs in Aitareya Aranyaka ii. 2, 5.

2. Even within the Dravidian languages, Tamil 1 becomes d in
Telugu e.g., #lu becomes &dn, and | in Kannada as felas becomes lale

3. Says Sauriaka in the Rg Veda Pratisikhya, mirdianyau
sakira fakdra vargan, the top sounds are the sa, ta series i. 9; Tol-
kappiyam, Eluttatikiram iii, 13 says e 57 @enf werems ame,
sarn parswr Srew@i Ipa@L, ‘ when the tip of the tongue goes up
and touches the palate r and ] are born.’

4, udels Peoww estsb péds, the sound 7 is produced by
the contact of the (upper) teeth and (lower) lip, Tolkdppiyam, Elut-
tatikdiram iii, 16. Samskrt grammars say : vak@rasya dantosthau, v is
labio-dental. But Saunaka’s Pratisikhya of the Rg Veda says ‘fesd
osthyih i.e., the rest,viz, v, 1, o, au, p, ph, b, bh, va, the upadminiya,
are labials. Op. cit. i. d. Hence the pronunciation of v as a bilabial
is not merely a modern development but existed in the days before
Pi.'init )
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nounced like the Spanish v as a bilabial. Hence » changes into
m and vice versa in Indian dialects,?

There remains then the explanation of the intrusion of r in
the first syllable. It is a well-known fact that when I'rikrt words
become Sarhskrt, the first syllable takes on an r and, when
Sarhskrt words became Prakrt, an r of the first syllable drops out?,
The following are examples selected at random \—griima, gama;
bhratd, bata; dhrdia, didha; in certain dialects of Prakrt, the r of
Sariskrt reappears in'the wrong place, such as, karmam, kammanm,
kramam; dharma, dhamma, dhrama; draksyati, dakhati,
drakhati; in Telugu also a similar relation between the spoken
language and the literary dialect exists; thus prita, pata, krotta,
kotta, krinda, kinda etc. This tendency is so strong in all Indian
languages that ignorant Tamils who wish to ape the heavily
Samskrtised Tamil dialect of the Brahmanas, change deham into
dreham, imagining that thereby they turn the word into Sarhskt,

Thus it has been shown how dravida was evolved out of
tamil, But there are some lovers of Sarhskrt who are wedded to
the theory that the Tamil language is derived from the radically
different Sarhskrt tongue and who hold that the Sariskrt word
dravida was cortupted into the famil. This theory assumes that
the Tamils who inhabited South India at least from the beginning
of the new Stone Age,® or as Tamil tradition has it, from the

1. A familiar instahce is the change of devudn into Jdémudu in
spoken Telugu, and contrariwise, mama into mi(v)a. Praket badams
corresponds to Tamil vd7dvs, and Samskrt vdz@pi. Examples from
literary Tamil furnished to me by Mr. S. Vaiyapuri Pillai, Editor, Tamil
Lexicon are Jgaa, o sava both meaning boiled rice, also rice boiled
in milk, f%r, &% still further degenerated into %M meaning
high ground, not supplied with water. The change of 615@/' in common
speech into i and later into GGW is another instance of the same
phenomenon.

2. 1 do not here propose to discuss the question whether Prakrt,
the spoken language, was derived from Samskrt, the literary language,
as most Samskrt scholars assume or whether from the Prikrta, natural
language, the Samskrta, the reformed, refined -language was born, as
most students of the science of language hold, for the undoubted fact
of the insertion of r in the one and the omissiof of it in the other, is
enough for the present argument.

3. Vide my ' Stone Age in India’ pp. 43—47.
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beginning of this world-period,! had no name for themselves til}
Satnskrt speakers of a much later period endowed them with a
name., This theory also involves the assumption that Saskrt d
becomes | in Tamil; this it does not ordinarily, because Tamils
can pronounce d without ditficulty and hence it remains d when
it passes into Tamil, e.g., Sathskrt Hidimba is idumban, not
ilumban. The theory is too far-fetched to deserve further
discussion,

Now the meaning of this innocent word dravida has
assumed certain metamorphoses in the hands of European
scholars. At first it was made the general name of the aggluti-
native languages of the extreme south of India, which unlike
those of ancient North India have preserved the individuality of
their structure notwithstanding the pressure of Sarhskrt for several
milleniums. This new use of the word dravida was in imitation
of the extension of the meaning of the word in the Indian expre-
ssion, the paficadravida. The Brahmanas of India are divided in
comparatively recent Sarhskrt usage into the five Dravidas and
the five Gaudas The Dravida Brahmanas are distinguished from
the Gaudas by the fact that the former do not eat meat but the
latter do eat the meat of the five five-nailed animals. The former
give the value sa to ¥, and the latter, kha, (e, g, upanisat, upa-
nikhat), the former pronounce ¥ as ja, the latter as ya, e. g,
stirya, sirja) etc., and by certain other differences of dcdra. The
phrase pafica dravida is really a contraction of dravidddi padica
jandh, the five tribes whose names begin with Dravidas, for the
list of these is Dravidas, Karnatas, Gujjaratas, Maharastras and
Tailangas? and the list of Gauda Drihmanas is Gaudas, Saras-
vatas, Kanyakubjas, Maithilikas and Utkalas’. Probably the
phrase pafica dravidah is a contraction of dravida paficakdh and
the paficagauddh of the Gauddadi paiicakdh. Hence the phrase
paiica dravida is an instance of a legitimate extension of the
meaning of the word drdvida. In imitation of this, Caldwell

1. Parimélalakar, in his Commentaries on Kural, 955, says;
ancient families means superiority from the time of creation, like the
c@ras, colas, pandyas.

Qarer pQpr @ agpd Cs1lery LireanpuQréras Cural et
yssrew Qar wf Cuou@ amse.

2. $Sabdakalpadruma, II, p. 760.

3. $Sabdakalpadruma, II, p. 370,
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used the word Dravidian (English adjective from Dravida) as the
name of the new philological concept arrived at by him—that of
the family of languages to which Tamil, Telugu, Kannada
Malayilam, Tuly, Kui and Khond belong. Hoernle imitating
Caldwell gave the name Gaudian (English adjective of Gauda) to
the family to which belong the modern dialects spoken in North
India. This third meaning given to Drdvida is bad enough but
perhaps excusable. But this continuous extension of meaning
becomes intolerable when the anthropologist steps in, and with
his old-fashioned ideas of the fixity of the physical characteristics
of races discovered by the calculation of the raiios of various
curved lines in the head, the measurement of sundry angles and
the estimation of the colour of the skin, the eyes, and the hair,
reaches the idea of a race that dwelt in India before the Aryans
came and must needs call the race Dravidian, This is the fourth
connotation of the word Dravidian. As if the confusion were
not enough, the linguist who had already invented a Dasyu race,
now equated Dasyu with Dravidian, and we now read in books
on ancient Indian history of the Dravidian race on the banks of
the Ganges.
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CHAPTER I1.
ARISTOTLE.

Now I turn to Aristotle. He says in his Poetics :—# Epic
poetry, tragedy, comedy also and dithyrambic poetry, and the
music of the flute and of the lyre in most of their forms, are all
in their general conception modes of imitation.” 1. 2,

“There is another art which imitates by means of language
alone and that either in prose or verse,” 1. 0,

“, .as if it were not the imitation that makes the

poet. . " L7.
“ since he is a poet because he imitates. . .” IX. 9,

We may gather from these extracts that according to Aristotle
poetry is to be defined as an art, the fundamental principle of
which is imitation—that imitation being through the medium of
language. Though all the other branches of Fine Art, namely,
Music, Dancing, Painting and Sculpture, are also mitative, their
medium of imitation is not language ; and though History em-
ploys language, it is not imitation. Poetry alone is both imitative
and has language for its medium.

To an Indian Alankirika, I believe, this definition will
cause not a liftle surprise, Poetry, imitative ! He, who is called a
poet, is, we know, under various circumstances, which need not de-
tain us here, inspired with some pleasant ideas which he expressses

“Thesis approved by the Madras University for the degree of
Master of Orjental Learning.
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in anelevated style of hislanguage, What is there that makes
his art imitative? It seems certain that had it not been for the
old age in which Aristotle lived and for the high esteem he was
held in, as a philosopher, no critic would have hesitated to pooh-
pooh such a definition of poetry. That feature of a thing forms
its definition which strikes us most when we perceive the thing
and which at the same time forms its distinguishing characteris-
tic. Not only we do not get an idea of its imitativenes, when we
take up a piece of poetry, but we feel immense difficulty in con-
necting the idea of imitation with it. While it is true that great
geniuses often conceive and express the same idea independently,
it seems also equally true that they have sometimes views which
would seem to one another extremely strange. Aristotle says
many things in his Poetics which we find said in our Alafkara
Sastra. The very manner in which his Poetics is written is
Indian-like. But this definition of Poetry of his is such that an
Alankarika would at once remark that it is subject to the defect
of ‘asambhava.’

In colloquial use the term imitation not only indicates the
action of producing the likeness of something—which is part of
its proper meaning ; but also gives an idea of want of originality
on the part of the imitator. Critics tell us that though such is the
case, the Aristotelian employment of the word is not intended to
give any such degrading idea. But on the contrary it is to be
taken in the sense of original creation. Thus, arguing step by
step, Butcher says finally:

“ Imitation, so understood, is a creative act. 1t is the ex-
pression of the concrete thing under an image which answers to
its true idea, To sieze the universal and reproduce it in simple
and sensuous form is not tu reflect a reality already familiar
through sense perceptions; rather it is rivalry of nature, a
completion of her unfultilled purpose, a correction of her
failures” (p. 254).

Now, as our objection to the definition is not grounded on
the assumption that the term imitation implies want of origina-
lity, we may well leave off that consideration. Intruth, imitation
itself may become an art when it is one’s professed occupation and
is practised with mucheskill. A servile imitator is usually affect-
ing to seem original artd anxious not to be found out; and feels
much shame when people come to know that he is copying another.
This is what the disgraceful eclement of the popular sense of
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imitation, consists in, It is not an easy thing to imitate another
exactly. It requires as every art does, much labour and practice
before it can reach its perfection. Nor, if perfect and dexterous-
ly performed, it is unproductive of pleasure. In imitation, too,
there is much room for originality. We have our Vikatakavis
who at times entertain even grave philosophers by imitating the
twittering and chirping of the birds, the weeping of the child, the
barking of the dog and various actions of men and other animate
and inanimate things, the imitation often being so exact that if
the man that imitates be not before our eyes, we would certainly
mistake him for the very being or thing he imitates, It cannot
be denied therefore the place and rank of an art. What is art
but that faculty of man, which, cultivated by steady practice,
makes for his enjoyment ? Nature produces, Philosophy cont-
emplates, Science examines ; Art prepares, and again Nature, in
human forms, enjoys. The very word ¢Kavi’, generally mean-
ing poet, attached to ¢ Vikata’, humorous, proves that he
occupies as an artist a position similar, though inferior, to that of
a poet,

Now Isay I object to the definition not because imitation
implies want of originality, but because I fail to see any justifica-
tion in calling the function of the poet, imitation. What does imi-
tation mean ? To produce the likeness of something ? No, Let us
suppose two men aredoing the same thing without any knowledge
of eath other, Will their productions benot alike ? Yet, can we say
that the one is imitating the other? Does it then mean to reproduce
something, that is, to produce something after an original already
existing. ¢ Yes’, almost all will readily reply. But take one who
deliberately speaks or acts or dresses himself or puts on airs
like another. There is certainly imitation. But see whether
we are to speak of him as imitating the man himself, or his speech,
action, dress, or countenance, Speakers speak, we know, in both
ways. If thus to speak in both the ways is correct, then, we do
not bring out all the sense of the word imitation, when we say
that to imitate is to reproduce something. It is only one meaning
of the word. In that sense the word may be only used when the
object of imitation is the thing produced and not the producer.
When 4 is imitating B, we do not and cannot mean that 4 isre-
producing B. 4 is simply doing as B is doing and we mean only
that, So the word has two meanings : to act intentionally as
another acts, and to reproduce something, thatis, to produce in-
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tentionally a thing after an original. If all this is true, then,
when allowance is made for poetry being an imitative art, the
saying of Aristotle # Art imitates nature " may well apply to this
branch of fine art, poetry ; and the following words of Butcher
have no meaning so far as poefry is concerned.

“ Nor indeed could it possibly bear the sense that fine art is
a copy or reproduction of natural objects. The use of the term
« nature " would in itself put the matter beyond dispute, For
nature in Aristotle is not the outward world of created things. It
is the creative force, the productive principle of the Universe

(p. 116).

“ It has been already mentioned that to imitate nature in the
popular acceptation of the phrase, is not for Aristotle the function
of fine Art” (p. 122). Yes, let us take the word, ¢ Nature®, in the
very sense he ascribes to it. How does it then go against its
application to a fine art. Nature produces these outward things
or rather we may here say, men in action, and after her the poet
produces his ¢ men in action’ who are similar to those of nature.
Have we not there an imitation ? Nature is the creator of this
Universe. Poet is the creator of a similar Universe, which is

his own :

SN FIEER HAF: TG (Dhvanyaloka, p. 222.)

In the boundless world of poetry, the poet is the sole crea-
tor,

But to return to our present consideration, We have seen
what imitation is, Now let us see whether the function of poets
can be imitation. .According to Aristotle the poet imitates, that
is, reproduces, ¢ men in action’ (1L 1).

In accordance with what has been said in explaining the
word ‘imitation’ this may be more plainly put thus : Nature origi-
nally creates ¢ men in action’. Following her the poet creates his
‘men in action’ who are the likenesses of those of nature. Here one
may, and reasonably, ask where do his men in action exist ? In the
common imitation we perceive the two quite distinctly—the origi-
nal, and the thing similar to it produced by imitation. But in the
so-called poetic imitati'gn nothing but the literary composition is
perceived corresponding to the ¢ men in action’ of nature. The
ready and natural answer one is apt to give to this question will
be this. Siﬁce, in Arnold’s words, ¢ the, idea is the fact!, ‘the idea
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is every thing in poetry’, the ¢ men in action’ of poetic creation
are to be seen and do exist in the ideal, imaginary world, Now
there arises a second question, Where is this imaginary world ?
In the mind of the poet or of the hearer? This we may answer
thus, The former view is unienable. All the imaginary operation
of the poet is cause to poetry not its creation, All its creation lies
in the mind of the hearer. Poetry first sets in motion the imagina-
tion of the hearer and then, through the images it creates, appeals
to his feelings. Thus we see that by saying ‘the poet imitates men
in action’, Aristotle means that the poet creates men in action in
the mind of the audience—* men’ that are similar to those in the
real outward world.

In the same way, the imitativeness in all the other fine arts is
to be explained. That sculpture and painting raise in the mind
of the spectators images of men in various situations is well known
almost to everybody through personal experience. As regards
music and dancing it may be doubted that they raise no images
in our mind though they awaken certain feelings in our heart.

But Aristotle thinks they do. With reference to dancing he
says :

“«, . . for even dancing imitates character, emotion, and
action by rhythmical movement.” L. 5.

What Aristotle means is, if I rightly understand him, that the
feelings of our heart roused by dancing and music are not our
own and original like those we experience during our failure and
success in life, They originally belong to others. They are
conveyed to our heart through the medium of movement and
melody as they are conveyed through language and action in
drama. Therefore, they are imitative. Since these feelings are
those of human beings, they bring with them to us some idea of
the images and mental conditions of the human beings to which
they belong, though the idea may not be so clear as when it is
carried by language and other medium. In this way, ¢ Dancing
and Music imitate character, emotton, and action, or when shortly
pul, ‘men in action.’

Itis the objects of these fine aits, ‘men in action’, that
make all the difference between these and the useful arts, such as
cookery, architecture, etc., both kinds of which in general imitate
nature. If cookery is an imitative art, 1 f#lto see why architec~
ture cannot be such a one thcugh Butcher would say ¢ it would
not have satistied his idea of artistic imitation’. P. 149,
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It is not however imitative of human life, Therefore it is
that Aristotle did not reckon it among the fine arls. As regards
the differentia in the fine arts themselves Aristotle says :—

“They differ, however, from one another in three respects, the
medium, the objects, the manner or mode of imitation, being in
each case distinct.” (L. 3.)

It should be noted here that all these three do not diffe-
rentiate fine arts from one another as one is apt to think from this
passage. Aristotle takes the medium alone in explaining such a
difference among the fine arts. The objects, which are ‘men in
action,’ are, as I have already said, common to themall ; but as
these ¢ men’ may ¢ be either of a higher or a lower type,” they
serve for sub-dividing each of the fine arts. The third point of
difference, the manner or mode of imitation, is applied by Aris-
totle only to poetry. It differentiates one kind of poetry from
another. To sum up for our purpose—according to Aristotle, all
arts are modes of imitation jall fine arts, imitative of ‘men in
action’; the art of poetry, imitative of ‘men in action’ having
language for medium of expression.

Having in this way shown how in the Aristotelian view the
art of poetry is imitative, I may now proceed to explain my con-
tention againstit. My opposition stands on two grounds. First,
the function of a poet, is not at all imitation. Secondly, even if
it be imitation it is not so characteristic as to form a definition of
poetry. It is an indisputably true fact that the best or the only
authority as to proper meanings of words is the long-continued
use. An appeal to it convinces me that the re-production of a
real thing in the ideal world can bardly come within the sense of
imitation. Imitation implies the sameness, in a way, of the thing
produced by imitation and the original ; and whatever may be
said against this, and how much so ever dissimilarity may be
allowed tn exist between an imitation and its original, the ideality
of one thing and the reality of the other are certainly qualities that
at once make the application to them of the term imitation impossi-
ble. Everybody that has eyes is impressed by many outward
things and when afterwards he remembers what he has seen, he
is, we know, forming, in his min:, images of the things seen. But
nobody can say that he is imitating the things he has seen. The
reason is this, Imitation requires two separate things —the origi-
nal and its copy ; and so long as we are moving in the imaginary
world, we cannot get the second thing existing separately from
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the original, viz,, the outward real thing. While I do not wish to
go deep into philosophical and the psychological considera-
tions, 1should like to point out that by perception, remember-
ing, thought, contemplation, imagination or invention, nothing
is produced in our mind; nothing that can be compared
with outward things. All these are so many activities of the mind;
the mind brings us in a close relation with things either past, pre-
sent or future, or real or unreal ; things which do not abide in,
have no contact whatever with, the mind. We may figuratively
speak of a hundred things, But we should drop all figures when
inquiring into the true nature of things, Now I say nothing is
produced in our mind that is similar to outward things. All modes
of knowledge are so many relations through which our soul is
brought into contact with external things. We may perceive
a fire or we may imagine a wild fire devouring the whole forest.
The fire does not then with its physical form enter into our
mind ; nor another fire is produced there. Between the things
we are conscious of and ourselves there is no direct connection
but through the knowledge. We know things through the senses
or otherwise, But the things remain where they are. When we
speak of an imaginary world we mean nothing more thana kind
of mental operation by which various natural things adjusted
according to our will seem to us ; and in which the mind is as
clear of the things that appear as our eyes are of things we per-
ceive. To be short, poetry produces in the mind of the hearer no
such new things as can be said to be the imitations of the
outward things; and therefore poetry cannot be imitative,

In another way too may be proved the unimitativeness of
poetry. Here language comes for my support. ‘Imitation’ may be
interpreted much more properly as ‘doing the same’ than as ‘re-
producing a thing’. Thus we see speech is imitated by speech;
action by action, dress by dress, countenance by countenance and
so on. But when one, instead of doing the same thing as another
does, says in his language that another is doing such and such
things, all sense of imitation is gone. Now what is he function of
the poet but to relate what his hero, real or imaginary, did or
suffered ? The poet does not do or act as his hero did or acted. By
his imaginative faculty he brings before his*mind’s eye the life of
his hero which may be wholly real, or Bartly real and partly
worked out by imagination. Then he sees with his inner eye, the
combined work of his imaginative, inventive, and thinking powers,”
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he being at that stage nothing more than a spectator of a stage
play, and expresses what he sees there in a language that befits it
for the name of poetry. There he stops. Nothing more is required
of him as a poet. To express by language is not to imitate.

Now for the second, I say, even supposing that poetising is
imitation, the latter cannot form the artistically essential principle
of poetry. In the way in which I have explained the Aristotelian
imitativeness of poetry, almost all speeches and writings may be,
and rightly, called imitation. For they too excite our imagination,
and through it, bring in, in our mind, images of persons whom
they concern. Now the difficulty is that the distinction of poetry
from historical and other treatises disappears; all being modes
of imitation.

Here Aristotle would say :

“The true difference is that one relates what has happened,
the other what may happen. Poetry, therefore, is a more philo-
sophical and a higher thing than history ; for Poetry tends {o
express the universal, history the particular. By the universal I
mean how a person of a certain type will on occasion speak or
act, according to the law of probability or necessity ; and it is
this universality at which poetry aims in the names she attaches
to the personages. The particular is—for example—what Alcibi-
ades did or suffered.” (IX. 2, 3, 4)

Yes, let us accept for the time the ‘true difference ’ between
History and Poetry. Is my contention affected thereby in the
least ? No, not at all. On the contrary this passage of Poetics
gives us to understand that Aristotle himself thought that imitation
by itself is not such a characteristic principle of poetry as to make
the latter in any way different from history, Is it not plain then,
that to say, as Aristotle does, that imitation makes the poet is as
absurd as to say that writing about something makes the poet ?

It might be thought here that though imitation is notsuch a
characteristically special feature of poetical art as to differentiate it
from history, yet the definition of poetry given above may hold
good if only imitation be qualified by the phrase ¢ of the Univer-
sal’ ; poetry is the imitation ¢ of the universal element in human
life’. History imitates the particular, not the universal. But let
us first understand what this universal means. Sir Philip Sydney
has raised a question imaplying the undistinguishableness of poetry
and history, both being imitative ; and thus answers with refers
ence {0 Aristotle’s passage above quoted.
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“Truly Aristotle himself in his discourse of poesy, plainly
“determineth this question, saying that poetry is philosophoteron
“and spoudaioteron, that is tosay, it is more philosophical, and more
“studiously serious than history. His reason is, because powy
“dealeth with Katholou, that is to say, with the universal consider-
*ations ; and the history with Kathekaston, the particular ; now
“saith he, the universal weighs what is fit to be said or done,
# either in likelihood or necessity (which the poesy considereth in
# his imposed names), and the particular only marks, whether
« Alcibiades did or suffered this or that. Thus far Aristotle ;
% which reason of his (as all his) is most full of reason. For in-
“ deed, if the question were whether it were better to have a parti-
¢ cular act truly or falsely set down, there is no doubt which is to
“ be chosen, no more than whether you had rather have Vespasian’s
“picture right as he was, or at the painter’s pleasure nothing reseme
“bling, Butif the question be for your own use and learning,
“ whether it be better to have it set down as it should be or as it
“ was ; then certainly is more doctrinable the feigned Cyrus of
# Xenophon than the true Cyrus in Justin; and the feigned Aeneas
« in Virgil than the Aeneas in Dares Phrygius.” E.L.C, p. 18, 19,
What in this passage Sir Philip Sydney means will become more
apparent when we look into another passage of his which though
much longer than this one, 1 may be excused for quoting,

# Now to that which commonly is attributed to the praise of
« histories in respect of the notable learning is gotten by marking
« the success, as though therein a man should see virtue exalted
“and vice punished ; truly that commendation is peculiar to
“poetry, and far off from history. For indeed poetry ever set-
« teth virtue so out in her best colours, making fortine her well-
“ waiting handmaid that one must needs be enamoured of her.
# Well may you see Ulysses in a storm and in other hard plights;
“but they are but exercises of patience and magnanimity,
“to make them shine the more in the near following pros-
“ perity. And of the contrary part, if evil men come to the stage,
“they ever go out (as the tragedy writer answered to one that
« misliked the show of such persons) so manacled, as they little
«animate folks to follow them. But the historian, being captived
“ 1o the truth of a foolish world, is many tjmes a terror from well-
“doing, and an encouragement to unbridled wickedness.

« For see we not valiant Militiades rot in his fetters ? The
« just Phocion, and the accomplished Socrates, put to death like
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“traitors ? The cruel Severus live prosperously. The excellent
“ Severus miserably murdered ? Sulla and Marius dying in their
“ beds ? Pompey and Cicero slain then, when they would have
“ thought exile, a happiness.

“See we not virtuous Cato driven to kill himself ? and rebel
“Caesar so advanced, that his name yet after 1600 years, lasteth in
“the highest honour ? And mark but even Caesar’s own words of
“the fore-named Sulla (who in that only did honestly, to put down
“his dishonest tyranny) literas nescivit, as if want of learning caus-
‘ted him to do well, He meant it not by poetry, which not con-
“tent with the earthly plagues deviseth new punishments in hell
“for tyrants : nor yet by philosophy, which teacheth Occidendos
“Esse : but no doubt by skill in history: for that indeed can afford
“your Cypselus Periander, Phalaris, Dionysius, and I know not
“how many more of the same kennel, that speed well enough in
“the abominable unjustice or usurpation. I conclude therefore
“that he excelleth history, not only in furnishing the mind with
“knowledge, but in setting it forward, to that which deserveth to
“be called and accounted good: which setting forward, and mov-
““ing to well doing, indeed setteth the laurel crown upon the poet
“gs victoriots, not only of the historian, but over the philosopher:
“howsoever in teaching it may be questionable.

“For, suppose it be granted (that which I suppose with great
“reason may be denied) that the philosopher, in respect of his
“methodical proceeding, doth teach more perfectly than the poet;
#yet do I think that no man is so much Philophilosophost as to
“compare the philosopher, in moving, with the poet.

#And that moving is of a higher degree than teaching, it may
“by this appear: that it is well-nigh the cause and the effect of
“teaching. For who will be taught, if he be not moved with desire
“to be taught ? and what so much good doth that teaching bring
“forth (I speak still of moral doctrine) as that it moveth one to
“do that which it doth teach? For as Aristotle saith, it is not
“Gnosis but Praxis2 must be the fruit. And how Praxis cannot
“be, without being moved to practice, it is no hard matter to con-
‘sider.” (p. 21 and 22). E. L. C.

Now it is clear that in the view of Sir Philip Sydney the
universal is ‘what shoul':i or what should not be’ according to

1. ‘inlove with philosophy.’
2. ‘not knowledge but action.’
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moral philosophy. He would exemplify it thus: that ‘he just
Phocion and the accomplished Socrates should have been
honoured’ is the universal ; but the historical fact that instead of
being honoured, they were ‘put to death like traitors’ is the parti-
cular. Though we do not share the opinion that didacticism is op-
posed to the spirit of Poetry, we may accept the gist of Sydney’s
argument. But the question to be considered is whether Aristotle’s
words, “by the universal I mean how a person of certain type will
on occasion speak or act according to the law of probability or
necessity”’ ;—can bear this meaning of Sydney’s, I think they can-
not. But I do not wish to go any further in explaining why they
cannot, than quoting a few lines from Butcher. He writes in his
‘Aristotle’s Theory of Poetry and Fine Art':—

“Returning now to the discussion about poetry and history
we shall better understand Aristotle’s general conclusion which
is contained in the words so well known and so often misunder-
stood. ‘Poetry is a more philosophical and a higher thing than
History'—where the spoudaisteron denotes * higher in the scale’,
not ‘more serious’, for the words apply even to comedy, nor,
again, ‘more moral’, which is quite alien to the context.”

Now if we ask Butcher, ‘If the moral precept is not meant
here as Sydney thinks what then is your meaning of the universal?’
his answer is, “a purified form of reality disengaged from accident
and freed from condition which thwart its developments.” Fora
clearer understanding of this, the following lines of his may be
read :—*“The real and the ideal from this point of view are not
opposites, as they are sometimes conceived to be. The ideal is
the real but rid of contradictions, unfolding itself according to the
laws of its own being apart from alien influences and the distur-
bances of chances” (pp. 150-1).

And,

“Poetry, we say—following Aristotle—is an expression of the
universal element in human life; or, in equivalent modern phrase
it idealises life. Now the word ‘idealise’ has two senses, which
have given rise to some confusion. Writers on asthetics gener-
ally mean by it the representation of an oBject in its permanent
and essential aspects, in a form that answers to its true idea;
disengaged from the passing accidents that cling to individua-
lity, and from disturbing -influences that obscure the type.
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What is local or transient is either omitted or reduced to
subordinate rank; the particular is enlarged till it broadens out
into the human and the universal. In this sense the ideal is the
universal of the Poetics.” (P. 368.)

This meaning given by Butcher too seems to me unsatisfac-
tory. Thinking that “Aristotle’s Poetics cannot be read apart from
his other writings and that no author is more liable to be mis-
understood if studied piecemeal”,! and noticing an observation
of Goethe that “it needs some insight into Aristotle’s general philo-
sophy to understand what he says about the drama, since other-
wise he confuses our ideas” Butcher overworks with the univer-
sal of Poetics. ‘Universal’ is a term that transports the hearer at
once into the region of philosophy and it was, methinks, only
with a view to prevent such misunderstanding, that Aristotle went
on to explain what he here meant by the word. Strangely, how-
ever, Butcher, the most thorough master of Poetics, has failed to
grasp the somewhat hidden purport of these explanatory words of
Aristotle and taken the term in the usual philosophical sense.
Moreover the ‘particular’ which is mentioned here asan antethe-
sis to the ‘universal’ seems to confirm the sense of the word, Now
Aristotle’s words are, as already quoted more than once—¢by the
universal I mean howa person of a certain type will on occasion
speak or act according to the law of probability or necessity.'
From these words the poetical universal is to be determined. So
far as my study of Poetics goes, nowhere else can I find some-
thing said to warrant the above-mentioned meaning given by
Butcher. When unstrained, these words would seem to mcan exact-
ly what Coleridge says with reference to this passage of Aristotle:

“] adopt, he.says, with full faith the theory of Aristotle that
poetry as poetry is essentially ideal, that it avoids and excludes
all accident; that its apparent individualities of rank, character, or
occupation, must be the representative of a class ; and that the
persons of poetry must be clothed with generic attributes, with
the common attributes of the class; not such as one gifted indivi-
dual might possibly possess, but such as from his situation it is
most probable that he would possess.”’2

Havingin view what Aristotle says elsewhere—‘or tragedy is
an imitation, not of ni.an, but of an action and of life’ (VI 9.),

1. Aris, p. 114
-2, Quoted by Butcher, Aris., p. 195.
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‘what he imitates are actions '(IX. 9),—we have to interpret the
passage in question as meaning that the universal (which it is the
aim of poetry to express) is qualified speech or action; and the
qualification is suggested by ‘a person of certain type,” which nat-
urally seems to be “ypical’ (that is, common to all the individuals
that are of the same type) which excludes individualistic. Then
do the utterances of Coleridge—#that its apparent individualities
of rank, character, or occupation, must be the representative of a
class” not seem to be in full accordance with Aristotle’s explana-
tion ot the universal? Butcher, while leaving us in utter darkness
as to why the universal should be taken in the sense he assigns,
criticises Coleridge’s interpretation thus:—

“Some of these explanatory words themselves are, it must
be owned, misleading. Such phrases as ‘representative of a
class’, ‘generic attributes,’ ‘class characteristics which constitute
the instructiveness of a character,’ seem to imply a false
view of the universal of poetry, as though the ‘individuality’
were something outside the universal and of no poetic account;
yet, he says, ‘the individual form’ is ‘uppermost.” One might
think that the ‘universal’ was a single abstract truth instead of
being all the truths that meet in the individual. The expression,
however, ‘such (attributes) as from his situation it is most pro-
bable that he would possess is true and Aristotelian, But how
can these attributes be called attributes of a class?” (P. 196.)

Butcher here seems to me somewhat wanting in cogency.
Not onty there is nothing said in Poetics in favour of Butcher’s
sense of the universal, but there is much to show that it is quite
against Aristotle's intention After explaining the universal in
his own way, Butcher writes (pp. 154) (as is already said) :—
“To seize the universal and to reproduce it in simple and
sensuous form is not to reflect a reality already familiar through
sense perception.” If I rightly understand, this means that the
universal which is the object of poetical imitation is a thing that
men in general cannot perceive but through poetry. If so, the
universal, though very clearly represented by the art, can hardly
please an audience who, according to Butcher, are not already
familiar with it. For, does Aristotle not say “for if you happen
not to have seen the original, the pleasure will be due not to the
imitation as such, but to the execution, the colouring, or some
such other cause "? (IV. 5.) -
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Though thus Coleridge’s interpretation of the word seems
more plausible than Butcher’s, even that I cannot persuade
myself to accept, What are the accidents, one is apt to ask, that
should be avoided and excluded by poetry and why should they
be avoided and excluded byit? As regards the first question,
while Butcher would satisfy himself by saying this much—

“ At what precise point imperfections are to be regarded as
accidental, abnormal, irregular; as presenting so marked a
deviation from the type as to be unworthy of lasting embodi-
ment in art—is a problem whose answer will vary at different
stages of history, and will admit of different applications accord-
ing to the particular art that is in question (p. 372)”, Coleridge
expresses his view in these words—

“ Such as one gifted individual might possibly possess.” As
for the second, both of them think that the accident, if not elimi-
nated, will obscure the universal as in our actual life and render
the imitation inartistic and ineffective. All these are—I cannot
help saying, following the dictates of my own reason—vain
but inevitable wanderings of the critic’s mind, which is given up
to undue philosophising about poetry. I do not think that there
is anything in this immense universe like accidental and hence
unfit to be an object of the art of poetry. Anything and every-
thing can be so beautifully delineated as to raise pleasurable
feelings in our heart, if only the poct should be of a suthciently
superior rank. The very thing, which we discard and do not take
care even to see because of its meanness, uselessness, and other
such causes, will appear as pleasing as that which is great and
majestic, when embellished and represented by poetical talent,
“Poetry ", says Shelley, ¢ turns all things to loveliness, It exalts
the beauty of that which is most beautiful, and it adds beauty to
that which is most deformed ; it marries exultation and horror,
grief and pleasure, eternity and change; it subdues to union
under its light yoke all irreconcilable things.” (E. L. C.p. 195.)
This all-embracingness of poetry is already expressed by our
famous dramaturgist (of the tenth century) in the end of his
Dasariipa :
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Nothing is there, in the world, whether it be delightful or
detestable, high or low, gross or elegant, occult or deformed,
entity or non-entity, which, when touched by the imagination of
poet and men of taste, does not become rasa,!

[Ishould like to point out here in passing that f@a® is a
misreading of f’q’m, salient, not obscure, the opposite of &Y,
occult. ]

It is very interesting to note that William Hazlitt, as if
echoing Dhanaifijaya’s, has uttered the following words :—

“ Poetry is only the highest eloquence of passion, the most
vivid form of expression that can be given to our conception of
anything, whether pleasurable or painful, mean or dignified,
delightful or distressing.” (H. L. p. 7.)

It should not be here lost sight of that Dhanagjaya ascends
a degree higher than Haclitt in adding that even a non-entity can

bea fit subject for poetry (FEAIEG). To restrict the range of
poctry is to deny the possibilities of the inventive and imaginative
power of transcendently high order of poets. Itis not the office
of the poet to seize the recondite and represent it clearly for
us. It israther the office of the philosopher. Most of what
poets have hitherto represented is already knownto men through
other sources. This consideration leads me to conclude that it
is a rule which governs poetry that the object of the art should
be such as men generally are familiar with. John Keble, in his
invective against Dr. Johnson, writes :

“ He argues the point, first from the nature of poetry, and
afterwards from that of devotion. ¢The essence of poetry
is invention ; such invention as, by producing something unex-
pected, surprises, and delights. The topics of devotion are
few’ It is to be hoped that many men’s experience will
refute the latter part of this statement. How can the topics
of devotion be few, when we are taught to make every part
of life, every scene in nature, an occasion—in other words a
topic—of devotion? It might as well be said that connubial
love is an unfiit subject for poetry, as being incapable of
novelty, because, after all, it is only ringing the changes upon
one simple affection which every one understands. The novelty

1 This is one of the many $lokas which are very incorrectly tran-
slated by George C. O. Haas; a list of which I have published in thxs
Journal, (Vm'e J. 0. R. M.—Vol. II part IT—p. 142.)
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- there, consists not in the original topic, but in continually
bringing ordinary things, by happy strokes of natural ingenuity,
into newassociations with theruling passion.” (E. C. E. p. 204.)

If poets sometimes give expression to a truth that has an air
of philosophy, it is not because they, as poets, should find and
express it ; but because they wish to show the vastness and depth
of their knowledge and think, and think rightly, that the expres-
sion of such a philosophical truth in a pleasant and attractive way
would add to the grandeur of their works. Surely, poets them-
selves, if asked, cannot say that they, at a certain stage of their
art, have to discriminate in their objects of representation certain
elements as transient and accidental and therefore unworthy of
their treatment, as opposed to the elements, permanent and
inherent, which are in the sense of the critics the ¢universal’, the
object of poetry. 1t is not because of their unfitness for poetical
treatment, but because they are, though undoubtedly gems of
poetry, yet of such a different hue and colour as render them in-
conguous with the other gems which the poet is going to string
together in order to make a particular kind of poetical garland,
that he ignores some aspects of the object of his representation,
such aspects being reserved for treatment in another kind of
poetry. As these critics have not distinctly illustrated the universal
and accidental of things, 1 need go no further in disproving
their views. Anyhow, it seems to me certain that Aristotle’s use in
Poetics of the word ¢ universal ' could hardly be in the sense of
generic attributes or purified individuality.

Now since I could not accept any of the meanings given by
the critics, the difficult task is left to me of finding out the pro-
per meaning of .the ‘universal’ in Poetics, In illustrating the
¢ universal ’ of poetry, Aristotle says :

“ In comedy this is already apparent ; for here the poet first
constructs the plot on the lines of probabilities and then
inserts characteristic names.” (IX. 5.)

Here lies hidden a truth of no inconsiderable value, which
it is almost impossible to fully grasp for those who have not a
fair acquaintance with the philosophy of words and sentences, as
vehicles of ideas. Sahara, the famous author of the Mimarhsa
Bhisya says (I-i-24) that the universal ist he sense of the
word, the particular is the sense of the sentence. The word
* goes’, taken alone, gives the idea of the action of going, But
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add a subject to it, asin ‘aman goes’ the meaning of the verb
becomes restricted. And it will be still more restricted if a
proper noun be used to denote the subject, as in ‘Rama goes’,

Now the sense conveyed by ¢ goes * alone, unconnected with any

other concept, is universal and becomes particular when it is re-

lated to Rama, Thus we see that the general idea of an action be-.
comes particularised by its relation with a particular man; and

the particularity of a man, it is well known to us, cannot be better

brought home to our mind than through his proper name. So

each and every action of man, viewed apart in itself, without any

thought of its relation to its agent, is, in Sabara’s sense—and [

think I am quite right when [ sayin Aristotle’s sense as well—

‘universal,  All that a poet should do to get at this ‘universal’ is

to ignore the proper name of the manto whom the action he is

going to poetise, belongs. This is what Aristotle means, when he

says ¢ for here the poet first constructs his plot on the lines of

probabilities’. Though, in this way, in order to shape the form

of the universal, which it is the aim of poetry to represent, proper

names are to be deleted, they cannot be altogether done away

with, How is it possible to represent different characters without

a name given to each, so as to distinguish them from one another?

Only for the sake of convenience, and not at all for any purpose

connected with the essential requirements of poetry, names

are attached to characters. Aristotle also thinks in this way

when he adds ¢ and then inserts characteristic names’,

When thus proper names are inserted, it is inevitable that the
“universal,’ which alone, being represented through the medium
of poetry, is the source of pleasure, somewhat loses its own form
and assumes the appearance of the ‘particular.’ But the unim-
portance of the ‘particular’ in poetical creations may be proved in
this way. Let us take a piece of poetry and change the name of
every character in it. Can it affect in the least the charm of the
piece? No, certainly not. When this is borne in mind we can
well understand the full import of the words of Aristotle i—
« 8till there are even some tragedies in which there are only one
or two well-known names, the rest being fictitious. In others,
none are well known, as in Agathon’s Anthens, where incidents
and names alike are fictitious, and yet they give none the less
pleasure. We must not, therefore, with 1l costs keep to the
received legends, which are the usual subjects of . tragedy.
Indeed, it would be absurd to attempt ; for even subjects that
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are known are known only to a few and yet give pleasure to all.”
[1X.7,8.]

The audience, Aristotle thinks, need not have personal
knowledge of the persons suggested by the characteristic names
for the enjoyment of a stage play. But they (this view of Aristo-
tle is expressed in a passage already quoted) should be familiar
with of the action, the ¢ universal’ of the play. Without it they
cannot enjoy it. How striking is the correspondence between
these words of Aristotle and the following line of Dhanaiijaya :

q @ ¥ RIwAAN GEaT: V. 39.

The same conditions of life (as referred to in the previous
§loka, and not ¢ the heroines’ as intrepreted by Haas) being strip-
ped of the particulars, form the contributory factors of rasa,
Dhanika’s explanation here runs thus: There, the words, Siti,
etc,, leaving off the particulars such as the daughter of king
Janaka, etc., denote women in general, What harm is there ?

When it is established that the particular is in no way the
essential part of poetry, and the universal only is the object of
poetic representation, it goes without saying that poets are at
full liberty to make their men and things all fictitious, But this
licence for fiction cannot be extended beyond the names and
the particulars suggested by them. Poets ought not to represent
actions which are not generally known as probable. An action
which is unnatural to human beings should not be delineated on
the excuse of poetical fiction. For, being against the law of
nature, it overpowers the mind at once and breaks off suddenly the
smooth and continuous flow of pleasurable feelings awakened by
poetic representaion, thus jeopardising the very life of poetry. So
Aristotle would say in his explanation of the ‘universal’ that the
action should be according to the law of probability. As regards
the law of necessity, I am one with Butcher in saying that it
refers ‘ rather to the internal structure of a poem’.

Among the Indian Alanikirikas too, there were some who
held, like modern critics of the west, the view that the
¢ universal * of poetry is the concrete truth of the outward
phenomena of nature, Anandavardhang, in the fourth Uddyota
of his Dhvanyaloka (p. 242 f.) criticises this view and rejects
it, saying that if it is the aim of poelry to represent such
‘universal’ there can hardly be more than one poet in the
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world, that ‘universal’ having been represented by the ﬁrst poet.
This reason of Anandavardhana serves, apart from the words of
Aristotle himself, to prove that the interpretation of the poetic
‘universal’ given by modern critics could not be accepted,

Having thus expounded the true significance of the ‘univer-
sal’, we may now take up the definition given above of poetry and
consider whether it can serve to differentiate poetry from
history. ¢ Poetry, we know,” says Aristotle, ‘tends to express the
universal, history the particular'. 1 think the ‘particular’ is almost
fully explained when we explained the ‘wniversal” An action
taken as pertaining to an individual is the ‘particular’ ; ¢ the parti-
cular’ is what Alcibiades did or suffered.’ In poetry the action
alone is the object of representation. As the action cannot be
related without an agent, poetry makes use of the ‘particular’
through the name given to the agent. That ¢ particular ’ may be
this or that, nay, even such as has never existed, only imaginary;
but in history the ‘particular’ is everything. It is the soul of it.
We cannot change the name of the historical person, while we can
readily do inthe case of the hero of a piece of poetry. If it is
changed, it is no longer history. Imagination has no business
with it. It must stick to the naked truth, Thus, it may be said,
the difference between history and poetry is very clear—the
former representing the ‘universal’ and the latter the ‘particular.

But this also seems to me untenable, It is quite impossible
to represent the ‘particular’ without representing at the same time
the ‘universal.’ s it not an irrefragable truth of philosophy that
the ¢ particular’ can never exist separately from the ‘universal’ ?
Unless it embraces each and every particular, the ‘universal’ cannot
be universal, The very sense of the ‘universal’ well considered
.convinces us of this fact. That being so, it needs little effort
to show that, whenever the ‘particular’ is brought to view, the
‘universal’ cannot but come into view through it.

As in poelry, so in history, you may have the action univer-
salised by getting rid of the idea of its relation to its particular
personal agent. Since, thus, history too represents the ‘univer-

" sal,’ the definition remains subject to the same fault with the
‘universal’ put into it, as without it,

To this objection, an answer may be attempted here. The
poet first collects such incidents of human life as are suitable to
the kind of poetry which he intends to produce, and then so
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arranges them that every subsequent incident stands toa prece-
ding one in the cause-and-effect relation and thus all of
them make up one whole which is called “plot”., It clearly
follows”, says Aristotle (IX. 9.) ¢ that the poet or maker should
be the maker of plots rather than of verses.” The historian has
not any such task. He has not to trouble himself about selecting
some incidents and rejecting others, after considering their pro.
bability, about the proper and orderly arrangement of them,
about trying to find out suitable language for effectively expres-
sing them, Only he records all the doings and sufferings of a
man that come within his knowledge in the order in which he
thinks they had happened. So the ¢ universal * of poetry is more
philosophical and a far higher thing than the object of history.

But we think that this differentiation of poetry from history
is not satisfactory. There may be a piece of history, as stated
by Aristotle himself (IX. 9.), the incidents of which are in full con-
formity with poetic requirements. Let us suppose that it is re-
presented both by a historian and a poet. Can there be any
difference between their productions so far as their object of re-
presentation is concerned ?  We cannot say that one represents
the ‘particular’ and the other the ‘universal’ Neither can it be
reasonably said that, though both relate both, yet one tends to
express the ‘particular, and the other the “niversal’ One's
tendency cannot make any change in the real nature of things.
One may produce a certain thing for a particular purpose. But
it may as well serve another purpose. So, it is, surely and
"necessarily, something else than the object of representation, that
we should consider in order to frame a satisfactory definition of

poetry.
Thus we have seen that three principles, according to
Courthope, underlie Aristotle’s Poetics, namely—

(1) that the function of poetry, as of all Fine Arts, is imi-
tation, not instruction ;

(2) that the object of imitation in poetry is the ‘universal’
not the ‘particular’ ; and

(3) that the test of the justice of poetic imitation is the
permanent pleasure produced in society by the work, not merely
the pleasure felt by the artist in creating it ; and that the first two
of these are of no use for the purpose of defining poetry, As
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regards the third, I think it is only that principle that can enable
us to frame a definition and I propose to consider it in the next
chapter, wherein it will be clear that it isa principle in which
Aristotle and our Indian Alankiirikas seem o agree entirely. Mean-
while, I should say a few words as to why Aristotle so much
extols the imitativeness of poetry, if it is not such an essential
feature as would help in defining it—about a view which is
held till now by all critics of all nations, and adopted by John
Dryden in his ¢ Preface to the Fables” in these words—

¢ The design, the disposition, the manners, and the thoughts
are all before it ; where any of those are wanting or imper-
fect in the imitation of human life ; which is in the very defi-
nition of a pocm.” (E. L. C. p. 65-6.)

Courthope and Butcher think that even before it was used by
Aristotle, the word “imitation " was already current in popular
usage in connection with poetical creations, and Aristotle accep-
ted but interpreted it “anew.” In the foregoing pages, I have said
enough to show why the interpretation given by modern critics for
the Aristotelian use of the term “imitation” is not acceptable.
Whether the word was in popular usage long before Aristotle or
not, it is unnecessary for us to enquire.  As Saintsbury says, the
word is, in the sense in which it is used in Poetics, very awkward.
Nevertheless, the word is not without some highly commendable
significance of its own. By giving so much importance to the
imitativeness of poetry, Aristotle means to tell us that he would
insist upon the fact that though poetical works need not be true in
the historical sense of the word, yet they should be very true when
representing “ men in action, " the ‘niversal.’ The more exact
the representation, the more perfect and beautiful the piece of
poetry is. This is a secret of not a little importance, This was
fully understood by almost all the ancient poets. So it is that
the pleasure derived from their works isuniversal and permanent,
Failing to grasp this fundamental truth and principle of poetic
art, and carried away by an irrepressible desire to excel all other
poets and by the erroneous notion that the life-giving, beautify-
ing, originality of poetry consists in a new way of delineation,
untrodden by anybody else, later poets i Sanskrit Literature
began to hyperbolise to an unlimited extent, with the result that
their poems are not much less difficult than the works on various
$astras, §ri Harsa's Naisadhacarita is a good example of this
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kind of poetry. He himself says in the concluding verse of - the
8th Sargae-

The folowing is one of his verses I think, which induced him to
boast of his poem, in the above strain, as “one that travels
through the path, never seen by the world of poets '

TR weaREugRraaEE:
FEOEHIAAERHead] EAHga: |
-
we Arawan R grgtoeRa ma:
TPEIAATGTI AT & ||
Naisadha. II. 105.
Aristotle would not allow such pieces to have the name of poetry.
In the sense in which he uses the word, this verse is not imita-
tive. We cannot see in the outward world the work of nature,

the like of which is here represented. Consider side by side with
the above verse of Sri Harsa, this half of Kélidisa—

TN = AR ThAH0gIT FOE: |

which is found in the third Sarga of the Kumira-Sambhava.
There is not any high feat of imagination in this half, Yet
it belongs to the first order of poetry, The reason is obvious.
In the Anstotelion sense, it is fully imitative. The office of
poets, as that of garland-makers, is rather to arrange than to
create. From my own experience, I have to conclude that im-
mature poets cannot get at this truth. The following is a verse of
my own (in my - Rimavarmodaya written about thirteen years
ago, that is, in my twenty first year).

3G A: RY GERE
FARFCFAREIET: |
R 3wfRataErgge
YrREPa oo fifE )
Against the cocoanut trees of which (country, Kerala), clouds,

rising up from the sea at hand, dash, and, having poured out all
the water, rain nowhese else even to the smallest extent.

If I should be now asked to write a poem according to my
poor ability, I do not think I can allow myself to write in such a
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strain.  Though possessed of extraordinary abilities and power of
imagination, Sri Harsaand other poets of the later centuties
were, since artificiality then reignedsupreme, blind to the fact that
it is a faithfully exact and simple, yet grand, description of the
creations of nature, such as we find throughout the Ramaiyana
and the works of Kalidasa, that gives long life to poetry. Pro-
bably Dandi expresses the same idea on this point as Aristotle,
when he writes in his Kavyadaréa,

Jrel prerdnaa Ak |
Psiemiegara e S wm: |

By the idea being expressed in a highly fantastical way, as though
it is something ultramundane, cultivated minds are pleased,

(fr@am:,an ironical term meaning gaudast) not others. (1. 88.)
The following extracts also deserve consideration here, as being
not only in full accordance with, but also explanatory to,
Aristotle’s view concerning the imitativeness of poetry; and they
substantiate my interpretation of his theory :

“ Oh nature and Jane Austen, which of you has copied from
the other,”

(quoted by Courthope, Page, 292.)
“To hold mirror up to nature.”
Shakespeare.

ARTTINRAAE T4 TFGH,  Dandin 1. 5.

# The image of the glory of ancient kings, through finding in
speech a Mirror,. coveeeveeeens "B.C. V. P.

Now it remains for me to show what Aristotle means,
when he says ¢ he is a poet because he imitates ” (quoted in the
beginning). If all that has been said thus far by me is borne
in mind, it would seem reasonable that the term imitation, as
used by Aristotle, means not merely narration (which is common
to history) but delightful and faithful representation, and we have
no objection whatever to accept that such a representation by
means of language “ makes the poet”.

It is already explained that the objects of poetic repre-
sentation need not be necessarily real in the usual sense of the
word. In themultifarious phases of humaa life, it is quite possible
that the ¢ action " of some men may be such that a keen-sighted

. faer iy SRR | Hydayuigama.
11128
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poet finds in it a ready-made plot, and begins to treat it poetically.
In this case we have not the least doubt as to the reality of the

“object of his representation. But when such a ready-made plot
is.not available, the poet himself creates one, picking up some inci-
dents here and others there, and arranging them all in a
suitable order. Since such a series of incidents taken as a
whole has not actually happened, it is undoubtedly unreal. It is,’
however, poetically true, Even where the action is real, its reality
is of no account in poetry. Poetic truth consists in the fact that
the incidents and their sequence as represented in poetry are not
against the laws of nature, - All that is possible is poetically true,
For “possible’” implies that a similar thing has already happened :
unless it is so, what is to be represented cannot be taken as pos-
sible. Aristotle says :—

“But tragedians still keepto real names, the reason being
that what is possible is credible ; what has not happened we
_do not at once feel sure to be possible ; but what has hap-
pened is manifestly possible ; otherwise it would not have
happened.”

“ Possible ” according to Aristotle, means ¢ what may
happen.” From the above extract from his Poetics, it is clear
that *what may happen” includes the real past action, that
also being possible, Whatever is accepted as possible is to be
taken, therefore, as a thing of nature ; and wherever a thing or
action that is possible is beautifully represented, we have an
Aristotelian imitation there, So we cannot help saying that Hud-
son is somewhat rash when he adds in a footnote :

L are to Aristotelean antithetical conception of it as

in its essence one of the imitative arts. The Greek philo-

" - sopher’s theory really breaks down in his own hands, since, as

~* he himself admits, the poet’s business (he is. thinking of the

- narrative poet!) is to relate, not what actually happens, but
what may happen.” ‘

Again, according to the rationalistic view, there are no gods
-and demi-gods; and yet poets represent them, their excuse being,
in Aristotle’s view, that they are «thought to be.” The idea is
that the poet has no business to enquire whether the Gods really
exist or not. Men generally think that there are such superhuman
beings and that the poef has the original for his imitation. For

1 We do not know. why, .
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it isnot the human form alone, but men with their physical,
. H . . ]
mental, intellectual and imaginary operations, that nature creates.
So what is thought to be is also a creation of nature or it may:
betaken for granted that it is possible. Hence it is an object of
poetic representation, or imitation,
~ And again, though men, as a rule, are spiritually, and morally,
to be short, in every way, imperfect, yet each man has his own ideal
with respect to virtues, life, Government, and such other things.
Religion and philosophy, while edifying people, mostly help
them in forming such ideals. Sometimes poets begin to illus-
trate the religious and philosophical precepts, as Sir Philips
Sidney says, in their beautiful and more convincing and attractive
way, representing the ideal virtues as possessed by some extra-
ordinary personalities, For the nations which are full of
theological notions and historical legends and myths, it is
not too much to conceive a man in ideal perfection, So, when a
poet pictures some human personalities in somewhat super-
human forms, it should not be thought that it is all his own
making and nothing of the kind could have been conceived by
others.

The poet vividly represents what is vaguely conceived by
the common folk, Unless it is so, the representation can be by
no means pleasing. For, if what is represented be his own
creation, quite unknown to us, “ we cannot be sure that it is not
an image of a monster”. Therefore the better men, or, as
Aristotles puts it, men, that are represented as they ought to be,
are, like Gods, poetically true; and this representation may very
well be called imitation in the Aristotelian sense. 1 would say
this much in order to show that little value need be attached to
Butcher's statement:

«A crucial instance of the inadequacy of the literal English

equivalent ‘imitation’ to express the Aristotelian idea is

afforded by a passage in Ch. XXV. The artist may ‘imitate

things as they ought to be.” .

If representation by language can be called imilation there
is nothing here to render the term inadequate for conveying the
sense in which it is used in Poetics.

Having said all that is necessary for our present enquiry, we
should take leave of Aristotle here, though reluctantly.






THE PRESENT KALIYUGA
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Every Hindu has to begin every act with a declaration of
his determination to do it which is called Sankalpa. The
Satikalpa declares the date on which he is so doing. It specifies
the year beginning from a certain point of time which may be
called the Aryan era. According to that era, fifty years of
Brahma's life has passed and the first day of the second fifty
years is passing.

We have reasons to believe that the first fifty years of
Brahma's life were counted at 24,000 years for every day. Even
at that rate the era has counted 24,000 360x 50 years or 432
million years. The day of Brahma is the period when the first
point of Aries begins from the same Rasi again and is above
25,000 years correctly. So above 450 million years have passed
since the beginning of the Aryan era.

A day or night of Brahma was divided into four yugas--Krta,
Treta, Dvipara and Kali. ~ They consisted of 4,800, 3,600, 2,400
and 1,200 years with Sandhya and Sandhyarh$a at the beginning
and close of each yuga. The yugas were originally an astro-
nomical period merely. They afterwards were givena different
meaning which made the yugas 360 times longer. Dharma was
said to be walking on four legs, on three legs, on two legs and
on a single leg in these four yugas and so the Hindus were not
willing to say that kréa had begun when peace and order were
obviously not prevalent.

When did such an interpretation come in and when was a
different calculation introduced?—is the question which we are
now going to answer.

The present calculation of the kaliyugs gives it 43,200 years
or 360 times 1,200 years. An attempt was also made to multiply
1,200 by 1,000, The Pu;ir,nas were intended to narrate Aryan
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history and they give a clue to the change that was effected
originally.

The present Kaliyuga was intended to begin from the
Mahabharata war and the Mahaprasthina of Yudhisthira. The
kali then was 1,200 years long and the next krta was proposed to
be begun aftera period of 1,200 years. The date also for the
beginning of krta was fixed and the manner in which that peace-
ful kyta was to be ushered in.

Three Books make mention of this event (1) The Maha-
bhirata, Vana Farva, Ch. 190 ». 91, (2) Visnu Purana, arhfa IV,
ady. 24, v. 102, (3) Sri Bhagavata, sk. XII, ady. 2,v. 23. The
verse is the same, though there is a slight difference in the
reading.

33 9%Y qa8 aw Y gEwh: |
QRN G gt wafd 3w || Visnu Puranam,
The Mahabhirata reads Reaggewdt sawdfit a7 instead of the
above reading. The Bhagavata reads & instead of 3,

The tour kinds of months, lunar, Sivana, Solar and Stellar,
coincide at the end of every five years. The seven grahas ex-
cluding Rahu and Ketu coincide at the end of every sixty years,
The Sun and the other planets begin from the same Raéi after a
period of 2,400 years owing to the precession of the equinox,

Row Bahadur C. V. Vaidya quoted the verse from the
Mahibharata in his ‘Epic India’ but confessed his inability to
interpret it. We put forward our explanation before the first
Oriental Conference at Poona and published it in the Kumba-
konam College Magazine also, Weare now fortified in our posi-
tion by the three old commentators of the Visnu Purdna and the
Sri Bhigavata having accepted our interpretation as the hereditary
one.

The conjunction of the Sun and the Moon occurs on every
new moon day. The new moon day occurs in Pusya in every
Asadha month. The planet Brhaspati goes to Pusya in Asadha
every twelve years. But the yuga begins with all planets together
and in the same Ra$i at the equinox.  The equinox occurred in
Asadha or Kataka abut 1, 500+ (3 x 2,160) or 6,500+ 1,500 years
ago or 8,000 years ago. The equinox occurred in Mesa or Caitra
1,500 years ago and the equinox recedes in 2,160 years one Raéi.
Therefore krta was expected to begin 8,000 years ago and the
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kali before that krfa must have begun 8,000+ 1,200 years ago,
Visnucitta's commentary on Vispupurina—
TR FETeI—admgan & 3w |

The Kali was expected to be a period of strife and confusion
and a §iidra was seen driving a cow and its calf through the streets
before Yudhisthira decided to set out on his Prasthina. Similarly
people expected that krta would be a period of quiet and order.
Some how.their ideas were not fulfilled. The confusion after
the Bhérata war did not subside and they thought that the
people were not orderly either. So they were not prepared to
say that krta had come.

The present kali is said to be 5,000 and odd years old. The
period between the date fixed for the beginning of kria and the
beginning of this present kali included the reigns of Balarima
and Sri Krsna. They were reputed to be Avatirs of Visnu,
Therefore the people said that kali had not begun during their
time. It was only after the passing of Sri Krsna that the people
began to say that kali had begun. The present kali dates from
the passing of Sri Krsna,

afte oo e am: e aqEl |
afee FegnR og: JORR: |
Sri Baghavata, xii 2. 32. Visnu Puréna 4. 24. 113,

So long as Sri Krsna was reigning, kali did not dare to intrude.
Therefore the period from the passing of Yudhisthira to the pass-
ing of Sri Krsna was considered as a part of the Dvapara yuga.
That is a period of 9,200—5,000 or 4,000 years, Therefore Sri
Krsna lived 4,000 years after Yudhisthra.

Even at the time of Sri Krsna's demise the kali that came
in was said to be 1,200 years long. When Yudhisthira passed.
away, the avatar that was expected to introduce the Krtayuga
was Kalki and not Krsna, The Ksatriya and Vaisya kings being
now exhausted, the Krtayuga is now to be inagurated by the
God incarnating in a Brahmin family. He acquires facility in
the use of weapons, becomes the emperor, kills all Mlecchas and
establishes order again. Mahabh. Ch. 190 ». 913-99. In the
second stage as kali or kalaha did not end jn 1,000 years, it was
thought this was not the mere end of a day or night of Brahma,
but that it found Brahmi sleeping. Owing to Brahma not being
awake and active, things were in a state of perfect disorder and
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decomposition called Naimitiska Pralaya, which was to end in
another caturyuga or night of Brahma and was to be followed by
fresh creation. ch. 189, ».41, 48-9. Markandeya wandered through
the wide waters which filled the whole world and found a child
sleeping on a banyan tree. That child was the god Narayana

whose transition state (Wﬁ'{) Markandeya was permitted
to see, The child opened its mouth and Markandeya went into
his stomach. The third period of confusion deepening and pro-
longing itself brings Balarama and Sri krspa on the stage. As
these were represented to have lived in the Dvapara yuga, there
was no need to interfere with Markandeya's account of the end
of kali as narrated to Yudhisthira. Krsna is identified with the
child on the banyan tree and the Pandavas appeal to him for
protection. Ch. 188; . 18; Ch. 189, v. 52-9. But the date fixed
for the beginning of krta became useless and altogether unneces-
sary, though it was allowed to continue as part of the text.

After Krsna's demise, the kali was expected to end in 1,200
years. There was another method of calculating time. The
Saptarsis moved over one naksatra along the ecliptic in one
hundred years. They were at the birth of Pariksit which is the
same as the demise of Sri krsna in Magha. In 1,000 years or so
they would move over 10 stars and stop at Pirvasadha. Then
the Aryans wanted to say that the the kali would end and kria
begin.

3 gEed g faseegad o |
F g IR A AerETe R )
T 5399 T ERIEIATTH: |
yaaPa o Y el qE: )

Correspondingly the Maghada line of kings ruled for 1,000 years
after the birth of Pariksit. The 5 Pradyota kings ruled for 138
years afterwards, Thus 1,138 years passed after the passing of
Sri krsna. The next were the SiSunibha line of kings with Maha-
nandi as their last. The kria ought to have been calculated
after 1,200 years, The Aryans did not dare to call it Krtayuga
after that period. Some how they evaded. From Si$undbha to
Mahianandi a period &f 362 years passed. Then Mahdpadma
Nanda ruled. He exterminated the ksatriyas, like another
Para$u Rima, He was a son of Mahanandi by his concubine.
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Till that time the Aryans entertained some hope of kria coming
in. They gave it up at the time of Nanda, $ri Bhagavata saysi—

SRR AR T TEACIE |
QAENERY  TATERAN N s, K, XI1. i, 25,

The commentator says on 1,150 years that it was said of some
other thing which he was not able to specify, F1f1  frears-
JRAWET| He knows that the correct period is 1,498 or 1,500

years, We say that the text meant to speak of the beginning of
krta.

The Visnu Purina reads—

TEGIRA T FEAREAA |

qaRNEEs § 39 TERET N 11 V. . 1V 24, 104,

It talks of 1,050 years only though everybody knows that it
must be 1,500 years. Therefore Sridhara says of 1,050 years,
TR 70—  FISAEETH | But Visnucitta who suspects
nothing would read it TFIAR and so end all cotroversy,

That the authors of Sri Bhagavata and Visnu Purfina wanted
to speak of krfa is brought out by another verse.

a1 FAAT AR e AR |
AR AR FOTG AR (| Bhag, X11-2:31,
saraPa ag ¥ e wE: |
ey A Attty A i v, v v 2, 1127,
They ended by saying that kali grows stronger after 1,500
years, They effected this by multiplying 1,200 by 360. There

was an attempt to multiply by 1,000. They said that 1,200 years
were the years of Devas.

AT ar e o oE ¥ e |
Fredioy 7y AR, WAl g7 SN V. P.o, 115,

From the 1,050th year to the 1,500th year after $ri Krsna,
people were in doubt whether krta would begin then, after 1,200
years called Kaliyuga. After Nanda, the Eioubt was set at rest,
There was a saying that the Ksatriya race game to an end after
Nanda, 7 GfaF@H | Now every body is agreed that krta is to
come in after 4,32,000 years of kali.

1129
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1,050 years after Krsna is about 3,900 years from to day or
about 2,000 B. C. Mahapadma Nanda came 450 years later or
about 1,500 B.C. Kautilya lived about 1,450 B.C. and he betrayed
the last of the Nandas and set up Candragupta Maurya as king,
It was probably Kautilya that settled the age of kali.

The reason for continuing kali is obvious. Kali ceased to
be thought of merely as an astronomical period. The reason is
suggested in Sri Bhagavata.

AaeTrRCelh TN RAT A4 | 5, 28,
(w4] Wl 72 T A AATHAHT, || . 35.

If the nature of the people is to determine the name of the
period, then nothing can be fixed. What shall we do at the end
of this 4,32,000 years of kali if the people continue to be bad?
No krta can ever come in.

Really after Yudhisthira 9,000 and odd years have passed,
4,800 years will make a Krtayuga and 3,600 years will make a
Tretd, Therefore more than 600 years have passed in Dvipara
yuga. This is the correct account according to the ancient
Aryan reckoning.
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BY
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Mimarisa Siromani, Lecturer in Sanskrit, The Annamalai
Universily, Chidambaram.

Ghanasdyama is a prolific writer. His name is for the first
time known to the Sanskrit-reading public through the ¢ Reports
on Sanskrit Manuscripts in South India’ by Dr, E. Hultzsch,
Ph. D., who, in spite of his many-sided activitics, has carefully
given in No. 111 of his Reports the names of all the works of
Ghanasyaima and many useful extracts from his work. These
extracts furnish accurate information regarding the date and the
literary history of this learned poet. Except Ghanasyama’s
commentary on Uttararamacaritanataka, most of his works are
not yet published ; and almost all the Oriental Journals of to day
are silent about them. My humble attempt in this paper is only
to give a short sketch of his life and literary carcer, so far as
lam able to gather from Dr. Hultzsch’s Reports and from  the
Jambunitha Bhatta Landagai Collection of Manuscripts in the
Tanjore Palace library.

Here 1 am tempted to observe that many of Ghanasyama’s
work, more than 100 in number, have perished by this time and
some at least would not have come to the possession of the public
but for the careful collection and safe preservation by the great
Mahrathi Sanskrit scholar—Jambunatha Bhatta Landagai of
Tanjore, in whose name and memory many rare Manuscripts, in-
cluding some of Ghanadyima’s Sanskrit works!, are now pre-
served in this Library.

1 The following eighteen works of Ghanadyima are preserved in
this Library :

1. SRUEETE—geaee: ||
2. qgraeasEA |l
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Ghanasyama was the favourite minister of king Tukkoji |
of Tanjore (between 1729-35) the third son of king Ekoji alias
Venkoji, and the brother of the famous kings Sahaji and Serfoji I.
The following extracts give a good summary of his personal his-
tory and his literary and other accomplishments :

1. TsTE: fim e aeka: @ wf;
ag: 3y g fgam oeml = @ |
FETEIRR R AT A ve e
M A g Rz
[Prologue of Navagraha Caritanitaka].
2. 91 4 Redifegmerram Rl
T EIEIgalmne: FrRivERas: ||
et WWW:
e g A | s wefar & )

[Verse 5. Bharatacampiisafijviani].

3, SRATTRRIAEA ||

4, HATGRUGH ||

AR EAL: ||

6, TTFAARIGHAA. ||

7, FARESGTIEER ||

8, Vi ||

9, I |

10, STWWIARTAEA ||

11. IESIHARE (very much worm-caten).
12, RsaErReEaREd— (o)
13. gm{@qﬁﬁaﬁ[ (A fragment only).
14. GEaIEERA ||

15 SORIOMURARE, |

16, AR RaAEA, ||

17. gEGEEEAEREa ||

18 FEEa |l

.C’\.
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3, ol & RedfugarrErzamad-
Il SEagatTAe: FRmerRas: |
IR & | At B g -
AT qaaw: wA w |
[verse 14, Prabodhacandrodayasaiijivani].
AWl
4 5 REREITHEAA  TFRIUTHEARA ATIAFegI-
FEARERGR, R AIRAR G RgARTAT-
G, wMERAT, AR,
e TCE G LD R e o e e | e TR LI AR LE LI e
AT FAT OO,  MaHeaguaTge-
Reefidregfaeyda, gomiaima, aeaiaaq, gimaer-
QA A%
qfe, AR AT A g EANEa,  AeNIE-
WESHAEN  TGTT:— GI7— qOIdAmaanead, -
WWAUEdT, R A A AR -
N 2
eI IR G e R B IR R eI AR NI E G CEI B
> > = -
TR "mf"’lq'q Elfﬁl{ﬂ(lﬁi'ﬁ]?ll@q‘émﬂ], EUDINS ]
[Colophon of the First Act in Prabodhacandrodaya-
sanjivant.]
His paternal grandfather was Caupddji Baldji who was
described as the moon that rose up from the ocean of Manna
Bhargava family.  His maternal grandfather was Timmaji Baliji
who was praised by our author as ¢ the unrivalled kaustubha
jewel of the great occan of Kawndinya family’.  His father was
Mahadeva and mother was Kaél. He bad one sister named
Sakambhari and had an elder brother, named Cidambarayati in
his fourth Aérama. He paid a glowing tribute to his benevolent
brother who settled at Devipasinam or Navapaginam in the
tront-view of the temple of Goodess Mahisasuramardini near
Rame$varam, as evidenced by the following verse found in his
Prabodhacandrodayasafijivani.
. , e N .
TR 7R R [ A9
TR STERTTAEH g6 e |
»
AT AENRETgEa: )
RGO FATEIRTS T |
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He had two wives, Sundari and Kamalaja or Kamal3, who
as literary ladies, played a prominent part in his literary career’.
He himself referred to them in one of the Mangalaslokas on
the goddess wak, in his famous commentary on the Viddhasila-
bhafijikai—

¥ G F: oftwe: & Rifyd @ 9g
Rsafl gl e a we |
o FfY afegT FAsTd & T A
] SEeh Bl Al & aneEa g a:
His two wives successfully imitated his Viddhasilabhafijika-
Vyikhya, known as Prinapratisthd, and jointly wrote another
commentary on the same drama, in which, after the usual prayer,
a list is given of Ghanadyama’s Sanskrit works, more than sixty-
four in number i—
TORERA (1) T (2) TEATAIIR, (3) |
FEH: (4) TR (5) TEEARAFA, (o) I
qzh (7) GEETE (g) IgETARATL (9) |
geg (10) TEA (11) WY, RGO (12)
AT (13) TG (14) P4 HEAGER (15) |
TEFAOIE (1) T FA TAFOSA, (17) ||
o A (18, 19, 20, 21,) FAEH (52) B (25) 1
S (24)—ARAA (235) TEH TREAL, (26)
SISO (27) Ao (28) FECHRGAT, (29) |
BRI (30)—"HT9 (31) TR (32) |
ARG (33) FRAUAEA (34) T TG (35) |
WS 4 TUESISA: GTHT (36) )
GESITEAREATER: (37) ST |
FRERAEIEATE (38) AHAT (39) |
BT (40) ERETTY (41) WA |
AR (42) IGRIRN (43) T (44) N
S (45) TANFAHOAGEIAEH (46) |

FEE (47) TWAARTE (48) ¥ Rooreg
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FATTRE (49) F&W (50) WRTHY (51) 9 |
TR (52) BAARAEA (53) Fofiged: (54) I
SEAA: FEIAL: (55) REAUHGTEA: (56) |
WYRARERR (57) TRHRH (55) W |
ST THICTAL: (59) HRHETIGETA (64) |
AMMEEIEIREE g A [ )
[ Sundarikamaliyam—Commentary on Viddhasalabhaijika]
They (Sundari and Kamald) justified the propriety of their writ-

ing a commentary on the same drama which was already com-
mented upon by their learned husband, in the following terms—

a1 gAARER ATREE |
ST 41 e qperEded A ||
gdAerAal a1 A gana |
d gofad & TRERRaRen )
[Sundarikamaliya, availabhe in this Library].
“Their work is intended only for ordinary people of average
learning, while their Lord’s work—Prinapratistha, which makes
the text full of meaning, is intended only for sarvants of a high

order—sqAGET:.  Still they were afraid that their work would
be an object of ridicule when it might fall into others” hands :—

Ghanaéyama had two sons CandraSekhara and Govardhana.
The former was known from his work—a commentary on his
father's Damaruka as these verses show:—

TR GREHATRTT: A4 |
g e Rerol e I
AN gAETEeT |
THEHIAERA! F4 AR |
[Hultzst's Reports 111, Page 66].

The latter Govardhana, ablind boy froms his early days, was
known as the author of a commentary on Ghatakarpara’s work,
w here he highly eulogised his father in the following terms (—
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1. ORI e Bamdnares, |
TR FAHG AT GEEE ARG T |l
2. TSR Adaamae: st |
ga: F4: G A aigEdE veRi ||
Ghanaéyama refers to onc learned author Sivardmakrsna, with
great respect.

g % fi g8 e T &
FITaETed aIsEE 4d, |
\a ﬁ ﬁ .
JuH FTORA T4 ||
[Uttarardmacaritasaiijivani].
That GhanaSyama produced sixty four works in Sanskrit, twenty
in Prikrt and twenty-five in Vernaculars is evident from the verse
in his commentary on the Nilakanthacampii :—

“geFd a1 qg:afRag, Aafaag |
EA A1 T G FEEAIAEEIH ||

That a prolific writer like Ghanadydma, who was patronised by
King Tukkoji, and whose beautiful poetry was also well appreciat-
ed by the royal patron, had to suffer much in his later days is a
pity indeed. He had to concentrate his mind upon God afler
the death of his royal patron and this is expressed in a pathetic
way in the following verse.
o fh TR deamy R B gt
g w& & Mk e faraa |
~
REFAACEFHAGE TR Tis-
asueieA: | s g 9 o aa )
[Nilakanthacampiisafijivani)
Ghanadyima’s troubles in his later days may be accounted
for easily. He was a great devotee of the Goddess Viak—
Sarasvati—and his ardent devotion so completely blinded
him as to believe that he was an incarnation of Sarasvati her-
self. In this respect, he imitated RajaSckhara who belived
that he (R:'ljaéekhar:l) was the third incarnation of the great

Adikavi Valmiki after Bhavabhiiti and Bhartrmentha (the author
fo Hayagrivavadha). This blind belief had somehow a telling
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effect upon him and on his works, He began to consider him-
self a matchless man of letters and a noisy note of vanity per-
vaded all his productions. In one of the introductory verses in
his commentary on Bharatacampii he set aside all the com-
mentators excepl the learned Appaya Diksita and the revered
Mallinitha, as worthless on the ground that they all alike, like
the fluttered runaways from the battle-field, observed a vow of
silence in interpreting a difficult passage, while they made great
noise in commenting on easy passages in the text:—

T GHSE GG Al SARIERIE : |
w7 gt Aaafia: Aoadiorst
A R g W1 R

That his antipathy to the author of Sankalpasiiryodaya was
very great is evident from his express statement:—

SRR |
TAVEUERTRAN AR | wf 7w & )

It is mere childishness that he (Ghanasyama) finished his
moustache against Vedanta De$ika as if to meet him in an open
contest. His vanity and over-confidence reached a ludicrous
climax in his endeavour to pull down even the great Kalidasa—

‘FUFE PGSR ¥, These statements did provoke the

indignation of the learned public against our author and his
intolerable conceipt made for his fall in his later days.

In these circumstances, it becomes intelligible why Variches-
varasudhi, ¢ otherwise known as Kutfikavi, the famous author of
the Mahisa$ataka, and probably an elder contemporary of
Ghana$yama himself in the Court of Tukkoji (Tulaja 1), is said to
have satirised Ghanadyama and such others as vrsalas who had
free access to the then royal court of Tanjore, in the following
verse in the Mahisadataka :—

AR AR ARl

Rgig: v man: Bregdhedesiae: |
it Rvgal R Tven: @emtaar:

fF s/ N A Tt @mae e ||

111—30
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Viriipiksa the author of the Siradasarvari, a commentary on the
candrdloka refers to Ghanasyama in the following eatract :—

‘gl EHEAT T AT &t
TRREIRI-aREIASaM Mz |
i I RIE T A EI G I BV DI B
e wd fvaat qRd) 998 @ |
(TWEZAG—2 ms. available in this library).

But all these did not put him out of spirit. He was fully con-
fident in himself and in his matchless workmanship. His appeals
and exhortations to the world at large resembled those of the
great poet-critic Bhavabhati who said in his Malatimadhava :—

¥ am Hfe T gugrwagt
a3 fhald a ol A g |
Sraasha w9 A @A
T gd Rafiger 7 9= ||
(Malatimadhava Act 1.)
TSI ARl ARG A-
Y[ ghgE: Faed 3 3 ek |
gl @ B g A &R ®ma-
FFi fhe augi 9 @ ar afed ag @ 0
s Ragan: A 5k & am f amar
LR Faelagume @ &R |
qrd FAICIE AW TGARTEGI-
gy 4 AT o ()
frl fimeg got qTEle afedisia 3-
A () gl an T eBasdsa: |
ol arafER aglaanane fgra
ARG 7T 9 RHE TR |)
(Verses 5, 7 & 8. Prabodhacandrodayavyikhyi Act I),

Ghana$yama’s great renown as a poet is shown by the
following extract found in the prologue to the Navagraha-
caritanataka :—
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Rrmg:— (o)
TP Al aRawzd
FAETH TAFHIFA T I |
TR e A S
73 foaty Fraafaf Favemon w4 |
T AFET JOONES TG0 WRY
e ufaan sandr Aeferhar aor: |
@ gagT 49 Bl & wda R A @
YAEGFAEHT aEd JAFTER! 7 ||
()
I — (GO @6 Ter) 1 A BrRETHeEIe |
i wdifw |
qAf qeaFaE YEIGE9E L |
TOAREIRG RT AUgaAT, |
AR A e TRt |
(sa7a)
Fogfn—B | JERIRARATERR  saRdiske
qaAlg: | ,
qT%— (&) g gulier | (7wd) B! ady-
FAAT 2 | TAMsE: ... gfzEeE: |
(o) @ & ¥4 g | AR g GTEWA |
EERSHERIER A RAARHACAIOT |
ARl Faaw aurFa() Rema ||
qIF—I gl | (o) 7 §g TR 7 R g
A | a: B T R |

T AN FAGIACEES AR
g shqlueds: (RITEEIRTENR: |
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i &t gea SR e TRy 3T
o G TRY @R gRa agER st | € )
(sfaza eaom)
g —ord | JueiRemRaff @ g |
Fegh: —Eme) & gg Rl @ry | @
Rrafiaisea:) (gemzi) srerad | Ragu sgormeif e vaeg |
qTh— (Aad &) o hgHeeyu | B | umeEa)
(R enSHRwERaT o |
AW TR FAN AR |
In one quarter he was well-known as Sarvajiiakavi, in another as
Ghanadyama, yet in another as Kavi-kanthirava and again in
another as Caundajikavi. He was also surnamed Vasyavacas and
 Sarasvati'—TRITH (I AT (T ARSI —in the colophon
of the first act of his Prabodhacandrodayavyakhya. He himself
made a pun upon his own favouritc name ¢ Ghanasyama’ by

which he was known to posterity, in the following verse in his
Uttarardmacaritasaijivana :—

R & 7 @ FA: T g aR TEm: |
Fa4 HAAEW: AT a@m: ||

“ If he (the poet) is Ghanasyima, he is not black in colour but
he is a poet of poets because he is himself a ¥M  (a cuckoo)
which sings beautiful poetry,  Why kill ourselves thereby in
vain with jealousy ?”

Ghanadyama was a good poet even in his twelfth year when
he wrote his Ramayanayuddhakanda-campi, as may be secn
from the following verse in his Yuddhakinda :—

GRS oo

A9 AR HAAT AT 7
st 99 SgEHTR! &% ||

In his Kumaravijayanataka, he openly expressed his superiority
to Rajasekhara—a poet-critic of the 10th century—in the
following terms —

‘TIERE T ) . 9 §g gEaTEanEEa: |
oG g R R |l
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Again in his Viddhasalabhaiijikdvyakhyd known as Prinas
pratistha, he ridiculed Raja$ekharaas avery mean author ; but
as a literary man, he felt he ought to safely preserve at least
one of Réjadekhara’s dramas—Viddhasalabhafijiki—by writing a
good commentary upon it, just as people, through pity, look after
the welfare of a helpless orphan —

TERTRRHEHwET: R
Aror R RATeaTg SWE |
meen 9fF Fwsgana g [ 99 Seaa:
TedsEe Rrg: RAARR FarngEe |

His poetry (style) is in keeping with his theme.
(1) Virabhadra speaks of his separation from his beloved
Sati; the pathos is touching.

AT GATRSAEEE TEMEN a1
W FYANY SFATRE FETROAA |
AP JAE Ay A
TN A TG TR G
321 @ gl Al @ A
Feal wiAaly THRARISTAEITT F: |
7ol A g Aghens g1 SeEI ;
(RfRFw) T AR wachee evTgo |
[ Kumaravijayanataka Act 111, ». 7 & 8]
(2) Virabhadra enters the stage as the personation of Raudra-
Rasa :
(@ afaft Tewsd) (HCEE: FYEEgER @I
fior: | e ol g U
rom 7 FRSARI TERETAATTA
qa TR (FE)EEMI O |
T AR @ FA:
HAEAIRFRIHREU ST AR 1)

[Kumaravijdyanataka Act I, v. 14.]
Here we hear an echo of the raudra sentiment expressed by
Bhimasena in the Venisarhhira in the following terms :—
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T AT §W T RO
T BhR 7 farge: |

TSN A 4 gARiE
gy g waai e WO ||

Our author was well conversant with all the canons of Sanskrit
Literary criticism and he described his own poetry thus :—

He was a prodigy and was a tireless writer.  Many commentaries
that he wrote were productions of one day or one night or

even a part of it e.g., (1) Q )
sorsraSTai SHSE: 1) (2) Wﬂmwﬁgﬁm
FFTAGITTT || etc.

In his Uttararimacaritasaiijivani, Ghanasydma gave his
horoscope which might enable the students of Indian Astrology
to ascertain the intellectual and other attainments of our
author :(—

gy AR AR THHITIE-

1 FEAST T FARTEHRRY a9 T ||
A goiv gufigaee Wadisa o

A REaR alagaaay addisar: ||

e 5| "
] f\-‘*—? i j_ — 9
sVI :; IR Y m a7
el [ A el

One particularly notable feature in the horoscope is the
occupation of the ninth house by the most powerful planet—
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Guru, who was mainly responsible for the high prosperity and
renown that our poet enjoyed in his lifetime.

In conclusion, it may be said to the credit of our author
Ghana$yama that his poetry is simple, that his knowledge is
cyclopaedic and his vocabulary is vast. He is one of the many
later poets in whose hands the old Vaidarbhi style of classical
poetry was revived in the South. Though at times, given to verbal
puns and alliterations, he writes a very clear and pointed language.
His independence in thought and in language and his unique
position in the royal court of Tanjore as an able poet-minister,
made him all-powerful in this temporal world; and for his
renunciation of all worldly pleasures, his desire to do public good
and his complete reliance upon God—for all these virtues he
deserves to be remembered by posterity for all time to come.



DRAVIDIC NOTES.

BY
L. V. RAMASWAMI AIYAR, M.A, B.L,
Maharajas's College, Ernakulam.

I. THE FRONT FRICATIVES AND AFFRICATES OF DRAVIDIAN.

A. General—The (Sibilant) fricative s and post-dental and
palatal fricatives and affricates abound in Dravidian:—

Initial. Medial.
Tamil ... $éru (to join) kaSappu (bitterness)
paccai (greenness)
Telugu .. Isiidu (to see) { kii(1)su (sit)
cey (hand)— osagu (to give)
Kannada ... cem (red) hesary (name)
Malayalam .. cal (channel) veSappu (hunger)
Tulu ... cadu (belly), Sérn rarc!
(to join)
Kui ... sd (to die), sude (river) nespa (to fill)
Kurukh .. cd (to stink), sel asar (to fear)
(to push)
Gondi ... cod (todrop),si(togive) gars (lo play)
Brahii { ¢d (to understand) bis (to bake)
sal (to stand)

An examination of the above would show that the affricate
¢ is rare in medial positions (except in Tamil and Mal. where it
appears only in a doubled state cc.”) Tamil-Mal. does not tolerate
s initially or medially.

Initially ¢ is frequent in Malayalam, Kurukh, Tulu, Brahj,
while Kannada shows it occasionally.

$ initially occurs only in Tamil, and here probably it repre-
sents only an older ¢ (as the symbol in the native script shows),
[}

1. Medial § has in numerous cases turned into 7 or 4 in Tulu.

2. For the reduplication Vide my paper on *‘ Inter-vocal Plosives
and Accentual Influence ” in /ndian Antiguary, June, 1929,
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especially as Malayalam, (an off-shoot of ancient Tamil) preserves
the value of ¢ in initial positions.

$ medially is the normal sound of the single medial front
fricative in Tamil and Malayilam, while Kannada, Telugu and

the Central and North Dravidian dialects show the dental sibi-
lant s,

Telugu preserves both s (#s) and ¢ initially, according as the
following vowel is dorsal or front in character.

Tulu! shows freely ¢ and s initially, while occasional variants
with initial § are also found.

I propose to discuss in this paper the relationship of these
sounds and their possible derivation. Before doing so, let me
record here an observation (based upon the examination of dif-
ferent families of languages), recently? made by Pater Schmidt,
that it is probable that fricatives are, in the history of phonetic
development, secondarily derived from the plosives.

One of the objects of this paper is to examine how far Pater
Schmidt's conclusion may be justified in its application to Dra-
vidian.

Preliminarily it may be noted that initial ¢, § and s on the
one hand, and medial §, s on the other, found in the different
dialects, are in many cases related amongst themselves in each of
the respective groups. This is proved by correspondences like
the following :\—

Tam. Kui. Gondi, Kurukh. Mal.

(to go, enter, etc.) e sal sal sel cel

(to die) fa  sa sdi khe . cd

(v may, to be mafal mdsa  mas massé  maSakka
changed) (axe)

1, For explanations of the alternance of initial #, s and 4 in Tulu,
see my paper on * The Secondary Velar Aspirate in Dravidian,”

2. Page 286 of Die Sprachfamilien and Sprachenkreise der Erde,
where Pater Schmidt compares the phonetic incidence of the fricative
in various groups of languages and says : * Zusammenfassend lasst sich
eine gewisse Wahrscheinlichkeit behaupten, I:lass die altesten Kultur-
kreise keine Reibelaute gekannt haben ”; and since the oldest culture
—spheres, are equated more or less with Language—Spheres, the
secondary character of the fricative is indicated.

1-31
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That in a large number of cases the sounds in each group
are related, will be further clear from the following discussion.

B. The question of medial fricatives and affricates may be
taken up at first, as it is easier of solution and classification than
the problem of the corresponding initial sounds.

All medial fricatives are derivative in Dravidian:—

(a) They may have developed originally from a front
glide y e.g. Tamil pasumei (greenness <pay); Kann, basir (belly
—cf. Tam, bayir); Kui. kasa (to heat) <kdy; Gondi mads (to burn)
<vay; Kurukh pac (to be hungry) <bay; Br. bis (to bake) <biy,
etc.

(b) They are the palatalised resultants of original 7 under
the influence of front vowels:—The cc of Tamil in the past tense
affixes e.g. kdcc-, etc.; the past affix s of Brahti ( <original 1);
Kui causative tiss (to feed) where ss <old causal affix-t; Gondi
Past bases like guhc (having seized) where ¢ <past affix ¢, etc.

(c) An older ¥ may also have been similarly turned into
fricative in instances like following:—Tel. pr. affix tsu which is
from original k; arki (nice) and ariSi (rice); etc.

(d) 1n the Central Dravidian dialects Kui and Gondi, s in
some cases may be traced to the aspirate & :—Kui rispa (to settle
down) where s<older h; Gondi s in the causative affix sf, alter-
nating with ht, e.g. kist from kiht, the causal of ki (to do).

This is certainly modelled on the Indo-Aryan alternance of
hand s, as in nih + kama =nigkama. h>s, is normally a change
not native in Dravidian,

The medial fricatives in Dravidian are, therefore, all deri-
vative.

C. So far as the initial sounds are concerned, the question
of origin should be approached through the examination of
forms that are cognate in meaning.
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It will be observed that the above-mentioned forms are
closely related in form and meaning, In the first five the initial
fricative (or affricate, as the case may be, of some dialects),
corresponds to the back plosive k of others; while in the next five
instances the correspcndence is between { and the fricative.

This opens up a problem worth pursuing, »iz,, whether and
how far the fricatives! in initial positions in Dravidian are trace-
able to kand 1.

The problem can be conclusively proved only if

(a) it could be shown that s may not have changed to k
and ! in Dravidian ;
(b) the reasons inducing the change: k> fricative, and 13
fricative are indicated ; and
(c) a sufficiently large number of instances of the change
are given,
1. We shall start with the question of the relationship of
initial k and initial fricative.
(i) Nowhere in Dravidian have we instances of an original
fricative having changed into k under ordinary circumstances.

(i) Initial k- under the influence of a front vowel freely
changes into the fricative.

Kannada Tam. Brahii Kurukh
(Small) Kinna Sinna cunak? sanni
(red) kem, cem Suvappu  khem kem
(fire) cicc kay cice
' etc. etc.

(i11) lnitial k- followed by a dorsal vowel does not usually
change into a fricative, No instances are available of the groups

1. The initial fricatives of a numher of words in the central
Dravidian dialects are traceable to the front on-glide y appearing
before initial vowels of older bases (See 1.H.Q., March and June, 1929).

2. The dorsal vowel -u- in the Brihiii word represents older -
which, it may be noted Mere, is in many cases represented by ¢-or -
in Brahi. The alternahce of -i-and -»- is common in the modern
colloquial parlance of the South also : cf. méi-and mi (above), tura, tira
(to open) etc.
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Ko- or Ku! having changed in any of the dialects into the frica-
tive,

The few cases of forms with & followed by the symbol a,
that do show this change, have to be explained on the principle
that Dravidian a is sometimes front in character [=a]and that
it changes often into less open vowels. It is, therefore, likely that
these cases should be traced to the palatalising influence of the
front character of the immediately following vowel. This view
becomes all the stronger when we note that some of the Drav'dian
dialects in such instances do show front vowels like ¢ or i Lo

Brahii, ka (to die); Kurukh, khe, Central sai; Southern $a,
§a, sa etc.

The conculsion, therefore, so far as initial £ is concerned is
that

(a) there are instances in Dravidian of the change : k>
fricative under the palatalising influence of front vowels, and

(b) that when & is followed by a dorsal vowel it does not
change at all.

1. Now, we come to the question of { and the fricative,
This question has three aspects :—

(a) Whether { or the fricative is the original ;

(b) If the dental plosive1s not original in some cases,
whether and how far we can postulate a change like k>s>1;

(c) if ¢ is found to be original and the fricative to be secon-
dary, what exactly the course of change from{ to the fricative
was,

(a) There is reason to think that initial # should have been
original in a large number of cases, if we judge from the grealer
or lesser correspondence of forms in the various dialects e.g.,

Southern Dr. Central Dr. Northern Dr,
(Tamil, Tel,, Kann.) (Kui, Gondi) (Kurukh, Br.,)
etc., Malto
(to be fit) tag ; tan (self) lan (self) lan
(to eat) tin tind Kurukh, tin

1. It should be remembered that instances like surugu, Surungu,
should be explained, on the principle stated su:bra in the footnote, of
the alternance of -i- and -#-, as due to the palatalising of -i- or some near
front vowel. This fact is proved by the existence of cognate forms
with the front vowel -, like éi, sirungu etc.
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(to open) tira, tura Gondi, tul (to open)  Kurukh, tisig,
ture etc.,

(scorpin) 1é! Gondi, tirsl (centipede)  Br,, télh
(Scorpion).

In this connection we may note that the change of ¢, §, s
to 1 is admittedly common in the colloguial dialects of the South
and particularly in Tulu. In adaptations of Sanskrit words with
initial sibilants, ¢ is substituted for the sibilant e.g.,

Tam.:—tamayam for samayam ;iangati for sangati, etc.,
etc.

Tulu :—tadici for safici; tafija for sandhyd; while these are
Sanskrit borrowings, the following appear to be native instances :
tane (of cattle to be pregnant) < Sane Ckane < Kdy; tar (to jump,
cf. Tam. Sdtu <y kd) etc., etc.

This fact complicates the problem of the origin of £ and the
fricative of numerous native forms. How are we to determine
which is original and which is secondary ?  The only safe course
would be to examine if in a SUFFICIENTLY large number of
dialects, and particularly alike in South, Central and Northern
Dravidian, the cognale forms show { instead of the fricative, in
which case a presumption arises as to its original character,

Let us take a few instances :—

(i) A large number of cognate forms from the base 11, £,
(light, etc.) appear with both initial f and the fricative in all
Dravidian dialects. (Vide my paper on ¢« The Linguistic History
of certain Dravidian Words” in Vol. XX of the Calcutta Univer-
sily Journal of Letlers).

Hence we are not unjustified in thinking (so far as our pre-
sent knowledge warrants) that ¢ is original in this instance.

(ii) ta-g (to fit, to be closely pressed, etc.) is a base with
initial # which has numerous cognate forms in Sn., Central and
Nn. Dravidian :—

Sn. :—1fag (to become fit), fatti (that which has become fit
flattened), 1dn (self), tattuga (spoon), taggu (to be humble), tdng
(to assist) etc.

Cenlral :—tagg (to be worn light), tan (self), tangi (sister),
lafiji (father), tah (to chip off) etc.

Nn, :—dagh (to measure), G (self), lankdr (to become
oneself), tambas (father) elc.
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Initial {- therefore should be considered to be original in this
instance also,

Similar explanations could be given for & number of other
instances also.

(b) The next question for consideration is whether in any in-
stances the change : k> fricative > 1 cculd be postulated.  Here,
of course, only if the secondary character of ¢ is proved at first,
can any plausibility arise asregards the postulate. The few native
instances given above illustrative of the change of s> in Tuly,
fall under this class.

I give below afew other instances which raise the problem:—

Kurukh, Brahiis, Central Dr, Sn. Dr.
(to turn) kirr kur sur, Lr sur, hr
(to beat) khall kell Kui,, sah (to tal
(beat)
(to move) ka ka tar, sal lar, sel, sar, etc.
(to be full) tumbu  kuben kap (to fill)  kumi, tuppu, etc.
(heavy)

The above are some instances of the possible correspondence
k: fricative: 1. They are very few; but few as they are, they do
raise a problem which we cannot satisfactorily solve in the present
state of our knowledge; the materials available are much too
inadequate to enable us to come to any definite conclusion,

(¢) Despite the question raised by the facts adduced in (b)
above, one thing is clear :—initial {- should have been originall
in a number of instances commonly found in Nn., Sn. and Centr.
Dr. alike, and many of these original forms have also derivatives
with initial fricatives.

What we have now to see is the course of change along
which, in these cases, the original { may have changed into a
fricative:

1. Nothing can be more misleading than to think that because
there are instances of the change of s7/ in the South, and a few
cases of the possible change (47 fricative 7 #)—the initial fricative is
original in Dravidian and that @// cases of initial 7 are derived from
the fricative. The determining factors are :the following :—(a) the
existence of /- in cognate forms of nwmerous dialects; and (#) the
undoubted original character of /- in a large number of other forms
whieh do not have alternative fricatives initially.
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(i) Under the influence of a front vowel, palatalisation of
ttocor §(and then a change back tos in some dialects) is
possible :—

Cf. Tamil tikku, Sikku (to be crowded, etc.), Tulu cippale
(clamp), cintu (to burn, from f#i), etc. Kui sik (to be scorched
from f£i), Brahii cdé (to understand—cf. Southern feriy), Kurukh
cind (ashes, from #i), etc., etc.

(i1) So far as cases, where initial ¢ with a following dorsal
vowel has changed into a fricative, are concerned, there are three
possibilities:—

(a) The original vowel may in some cases have been
front in character—cf. the alternance of -u- and -i- above refer-
red to in Dravidian; and note also the front value of Dr. a in
certain positions,

(b) The change of ¢ to a palatal fricative need not neces-
sarily in all cases have been due to the influence of any palatal
vowel; for the dental 1 may, by a slight rise in the point of arti-
culaticn of the tongue, change with a slight leap to §. In this
respect, £> § stands on a different footing from k> 4§, owing to
the greater proximity of the points of production for ¢ and §.

(c) The change may have been in many cases a direct
fricatisation of ¢>s, and then s may have changed into § and
thence to ¢ [cs.].

What exactly the process was in all those instances of origi-
nal initial /—explained above as having subsequently changed
into the fricatives,—we are not in a position to say definitively.
The preference shown by Tamil, Kurukh and Malayalam for
fricatives or affricates (as the case may be) with raised point of
articulation, on the one hand,——and the common occurrence
of initial dental s for ¢ in Tulu and the Central Dravidian dialects,
on the other, are noteworthy,

Conclusion.

(@) Certain instances of initial Dravidian f{ricatives are
traceable to the palatalisation of an original .

(b) Som: Initial fricatives are also traceable to original ¢,
either through the process of fricatisation or palatalisation.

(¢) Medical frigatives are undoubtedly secondary,

(d) All things ¢onsidered, therefore, it appears as if the
initial front sibilants and fricatives (dental, post-dental and palatal,
and initial affricates are not original in Dravidian but derivative,
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1. ONE AND THREE IN DRAVIDIAN,

ONE THREE
Tamil . oru, ondru, ottrai mi(v), mandru, minu
Telugu o oka (4) midu
Kannada wee ondu miidu, mindu
Malayilam ... onnu minu
Tulu v OTi migi
Kui o ro mit, mindi
Gondi eee undi mindu
Kurukh ort, onta nubb, mund
Brahii asi, asit "must, musit
Malto ort, ond fin (Indo-Aryan.)

The history of the forms for “one” and “three’” in Dravidian
sheds interesting light on the origin and character of the alveolar
plosive ¢ and of the spontaneous nasals appearing in Dravidian
before sonant plosives.

(1) Tamil shows the most conservative form for “one”, in
that or is constituted of the base o (one) and - r(from ir) the
ancient Dravidian verb-forming and noun-forming affix (appear-
ing in fur, to appear; kiir to sit; kulir, cold; velir, whiteness etc.)

ondru (one), the substantival form, is derived from or itself,
the ndr group arising from stressed r which incorporates the
alveolar ¢ as fr, ¢ subsequently having become sonatised into -d
along with the production of the spontaneous nasal n.

This change is more or less analogous to the change of
kumbu (heap) from kuv (to heap), pdmbu (that which rushes,
snake) from pdyvu, ingu (to move) from i-gu, ctc, etc. The
plosive ¢ in the constitution of stressed r was recognised, and
the spontaneous nasal cropped up on the principle of accom-
modative ease which also led to the sonatisation of ¢ into d.

An alternative explanation that might 'be suggested is that
ondru arose from or + 1, this { being traceable to the neuter de-
monstrative which is employed for the formation of neuter nouns.
The following facts, however, militate against this possibility:—

(a) The change of ondru to o s, of mindru to miji, and
of dru to dji in Tulu is a uniform law in Tulu operating in all
cases of 73 maje (to forget-mara), kaje (blot-kara), etc., etc.

(b) The change of 7 to #r in Tamjl adjectival or transitival
combinations cannot be explained otherwise than on the principle
that stressed # incorporates the alveolar plosive 1.

11132
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(¢) Theargument that, as iradu (two) and ay-du (five)
show probably the affix -t-, the same affix may presumably have
existed in ondru and miindru, is answerable by the instance of
dru (six) which shows admittedly no affix but yet changes into
dju in Tulu and sdjgi in Kui, A stage like ddru could be postu-
lated for dru also though there are no separate forms for the
ordinal and the cardinal here.

In Tamil ottrai, the voiceless character of the plosive was
retained in a long form, and the spontaneous nasal was avoided
as in many instances of other plosives i similar circumstances.

(2) Tamil méindru similarly arises from mir (which was
extant in Old and Middle Kann). The colloquial ménu is from
miaindru, with the dropping of-d and-r.

(3) Kannada ondu and imundu go back toondru and mindru
respectively. The alveolar changes into the dental almost regu-
larly in similar circumstances in Kannada e.g., pandri, pandi
(pig), Kandru, Kandu (calf), etc. Along with the change of the
character of the plosive, the nasal also changes from an alveolar
into a dental,

Kannada miir shows the old base.

(4) Telugu alone, of all the Dravidian dialects, fails to show
the ancient formative affix » and its development in the form for
ONE. oka is probably from the radical o+k (from kei, to do). cf.
Tamil o-kku in which an older r may possibly have existed ;
similarly Tel. oka may probably be or + ka or it may be 0+ ka.

Tel. migu (three) shows d which represents the alveolar d.
The alveolar changes in Telugu into the cerebral almost regularly
¢. g, the oblique endings of the so-called “irregular” nouns of
Telugu. '

(5) The Tulu forms are the results of a regular and uniform
change in Tuju :—

(one) ofiji <ondri< odr <otr <or
(three) mitji <miudr <mity <mir.,

The equation : old Dr. 7= Tulu j (through ir. or dr) is almost
a law,

(6) Kui ro (one) <(o) ro<oru <or

For stress-displacement in Kui, compare a number of words
beginning with 7 in Kui:z 7is (to burn <eri), ri (to set down <iri).

The substantival ronde (one) shows the stress-displacement
and the change of nd into nd, the following 7 having dropped off.
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Kui adjectival mun retains the nasal of ndy, dr having
dropped out.

The substantival mudiji <mindru <miir, cof. for the change
of v to 5, Kui pajji (pig) etc.

(7) Kurukh ort is metathetical for otr (<otr <or).

onta may be compared to Kannada ondu

nubb (three) shows n far m and bb for the old dorsal off-
glide v.

The other form mund is comparable to Kann. mund.

(8) Gondi undi (one) shows the cerebralisation of nd in older
ndr,  Cerebralisation is frequent in Gondi, as in Telugu.

mitndu shows nd instead of ndr. For the neuter enuncia-
tive vowel-i, cf. GOndi yéni (elephant) neli (ficld), puri (insect).

(9) Brahii asi (one) and smusi (three) are adjectival and asi-f
and musi-t are substantival.

Two explanations are possible for these forms :—

(1) asit<ayit ayitr <o(y)ir <o+4fr— and a similar
change for musit. O appears asa in Br. as illustrated by mand
(lame—cf. Southern mondi), pattak (short of stature—cf. Kannada
puttu), khall (to beat), etc. For the change of -y- to -s., cf,
Brahat pas-un, bas-ing, etc.

According to this explanation,-s- is from the hiatus-filling
glide y, and ¢ is the cerebralised form of alveolar 1,

Inthis view, asi and misi would only be differentiated
variants of asif and musit.

(i) asiand miisi may be considered as original in Br., and
t only an affix conferring the substantival meaning ; if so, the
derivation of asi and miisi would be similar to that of Tulu oiji
and miiji, with this difference that while Tulu retains the original
o and develops j (with the spontaneous nasal in the form for one),
Brahiii shows a- and -s-.

In this visw, { may also be regarded as an analogic intrusion
from irat (two).

The fact that none of the Dr. dialects shows a hiatus-filling
glide y between o and the affix ()r in the forms for ONE, would
point to the latter explanation of the Br. forms as being more pro-
bable than the former.
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Students of South Indian History will be particularly inte-
rested to hear that there exists in the Tanjore Palace Library, a
rare manuscript known as ¢ The BrhadiSvara Mahitmya” or
“The Cola Vamsavalicaritram ”.  This work is described as an
extract from the “Bhavisyottara Purindm”. The name “Brhadi-
svara Mithitmya ” is evidently because of the most important
topic discussed within.  The origin, construction and develop-
ment of the Brhadisvara temple known as “The big temple
Tanjore” is described in detail. In and around this main topic,
the history of the Cola kings of Tanjore numbering sixteen in
all and covering a period of nearly 112 centuries is narrated with
a great wealth of detail, drawing particular attention to the chief
events in each king's reign. The work s in 30 chapters.

Chapters I and 11 narrate the conversation between Pérvali
and [évara regarding the resuscitations of the famous shrines and
places of pilgrimage in the beginning of each Yuga after they
had been destroyed in the Pralaya preceding.

In Chapter 111 are given the territorial divisions of Southern
India, the resuming of the reigns of the kings that held sway over
them, and in particular the history of Cola kings, characterising
them as great devotees of Siva fired with a consuming love to
practice all the meritoripus deeds that are characteristic of a true
devotee of Siva. '

Chapter IV deals in general with various kinds of charitable
works carried out by the Cola kings.
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In Chapter V, we have the beginning of the history of the
Cola kings. Kul6ttunga of the Solar race is referred to as the
first of the line. The Lord (I3vasa) tests the devotion of Kuldt-
tunga and his wife Kémala by appearing before them as a mendi-
cant at midnight in need of alms, Pleased with the devotion
shown by the couple, the Lord blesses them and assures them
that till the 16th of their race, he and his successors would hold
undisputed sway over the southern regions.

Chapter VI and V11 deal in detail with the reign of Kulét-
tunga Cola which is stated to have extended to 90 years. Kuldt-
tunga Céla is succeeded by his son Déva Cola.

In Chapter VIII, we are informed that Déva Cola married
Soundarya Valli of the family of Kamika and restored several
temples during his reign of 60 years. He was succeeded by his
son Sa$iSekhara Cola who, with his concert Campakavalli continu-
ed the good works of his father during his reign of 70 years, the
most important of them being the construction of a Grand Anicut
above Srirafgam.

In Chapter IX, we tind that SadiSekhara Céla was succeeded
by Sivalinga who, with his wife Padmavalli held his court pro-
bably near Tiruvalir paying his daily homage to the Lord
Thyagaraja there.  We are also informed that his son Vira Cola
killed by accident a calf caught in his chariot wheels. 1t is stated
that the mother-cow’s groans attracted the attention of the king
who, when informed that it was his own son who had killed the
calf, immediately ordered that the real ends of justice should be
met and therefore, the same chariot must be made to pass over
his son’s body in the presence of the aggrieved cow. The act
was actually done and both the calf and the young prince lay
dead, when a divine voice was heard to acclaime the greatness of
the king in dealing out impartial justice, in appreciation of which
the Gods themselves were pleased to revive the dead calf and the
young prince. Sivalinga’s rule seems to have extended to 6
years at the end of which he was succeeded by his son Vira
Cola, who regined over the Cola Country with his wife Hemavalli
for as along a period as 87 years.

Chapter X begins with the story of the accession to the
throne of Karikila, the son of Viracdla., It wasin Karikala's
court that the great Saivite Philosopher Haradatta of Kanjanir
held the honoured post of the king’s preceptor. It is stated that



258 JOURNAL OF ORIENTAL RESEARCH

the king was suddenly attacked with black leprosy. Smarting
under it, the king sent for his chief preceptor Haradatta and
asked him to advise him.

InChapter XI, he is reported to have performed a big sacrifice
for 40 days at the end of which the Lord Agnisvara, the titular
diety of Kanjaniir appeared to him in a dream and informed
him that the king’s malady could be got rid of, if the king under-
took a pilgrimage to the river Narmada to bring a big lifiga of
Siva and build a temple and consecrate the image duly and fittingly
in Tanjore.

Chapter XII heals with the narration of the dream by Hara-
datta to the king at Tanjore.

Chapter XIII deals with the preparations for the pilgrimage
including the entrusting of the construction of the gopura to the
famous sculptor Soma Varma already well known to all by his
exquisite work in the gopura of the Ekimranatha temple at
Conjeevaram.

Chapter X1V narrates the bringing of the image from the
river Narmada.

Chapter XV deals with the story of the actual construction of
the big tower. Even at the end of 12 years the foundation had
not been completed. We are informed that Soma Varma's own
son who had come to visit his father after the latter’s absence of
12 years found fault with the proportion of the base for the tower
and advised the king to remodel it suitably. The father was con-
vinced of his miscalculation. The father and son set to work
together and constructed the tower.

Chapter XVI deals with the Kumbhabhiseka. The sacred
linga was named Brhadiévara and the goddess was named
Brhannayaki. The Kumbhébhiseka was celebrated on a grand
scale,

We are informed in Chapter XVII that during the celebration
of the Caitrotsavam on the 12th day, the king Karikila bathed in
the sacred tank Sivagangd adjoining the temple and found him-
self cured of all signs of his black leprosy as soon as he emerged
from the sacred waters. The king was immensely pleased as
also his ministers, coux;tiers and the public. After a successful
reign of 90 years, the ing was succeed by his son Bhima Cola.

Chapter XVIII deals with the rule of Bhima Céla who, with
his queen Vidyullata, the daughter of a Kerala prince, carried on
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the administration for a period of 77 years continuing the acts of
charity so dear to the Cola rulers. He was in turn succeeded by
his son Rija Rijendra Cola who married Kamalini, the daughter
of Kulasekhara Pandya,

Chapter XIX deals with the reign of Rija Rijendra Céla
extending over 78 years. He was succeeded by his son Viramar-
tanda.

Chapter XX deals with the reign of Viramirtinda, who with
his queen Manikkavallikd, daughter of a Céra prince held sway
for 66 years. To Viramartanda is given the credit of reconstruct-
ing the Konkanesa temple in Tanjore.

Chapter XX1 deals with the story of the Konkanesa temple.

In chapter XX1I, we are informed, that Kirti Céla succeeded
his father Viramartanda. Kirti Cola married Kamalini, the
daughter of StryaSekhara Pandya. Among his works of public
benefaction, particular mention is made of the laying out of the
river Kirtimati. Kirti Cola reigned for 49 years and was succeed-
ed by his son Jaya Cola.

In chapter XXIII we are informed that Jaya Cola married
Kafcana Mala, daughter of a Kerala prince and reigned for 60
years, revelling in acts of piety and public charity. We are
also told that Jaya Cola carried out vast improvements to the
Brhadiévara temple.

Chapter XXIV informs us that Jaya Cola was succeeded by
his son Kanaka Cola. Kanaka Cola married Campakingi of the
Vikrama race and reigned for 70 years.

In chapter XXV, we are informed that Kanaka Cola was suc-
ceeded by his son Sundara Cola. Sundara Céla with his queen
Citravalli, the daughter of a Céra prince reigned for 60 years.
Sundara Céla had a daughter named Utpalavati who was given in
marriage to a Pandya prince. Various tests of Sundara Cola's
devotion to the Lord are narrated in detail. Thc story of how
Sundara Cola committed the heinous crime of murdering a brah-
min unconsciously is also told.

In Chapter XXV, the king’s sufferings, mental and other-
wise due to his heinous crime are narrated in detail,

Chapter XXVII deals with the details gegarding the processes
through which the king Sundara Cola gotarid of all the effects of
his crime by worshipping the Lord Siva in Madhyarjuna or the
modern Tiruvadamarudar.
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Chapter XXVIII narrates the story of Kalakila, the son of
Sundara Cola. Kalakdla married Gunavati, the daughter of a
Kerala prince and ruled for 70 years. The restoration of the
temple of Talavane$vara during Kélakdia's time is narrated.

Chaptes XXIX tells us the story of Kalyana Céla, son of Kala-
kala. Kalyana Cola married Kalyani, the daughter of a Pandya
princeand ruled the Cdla country for 67 years. Kalyana Cola car-
ried out great works of reconstruction, Particular mention is
made of his significant contribution to the reconstruction of the
Sri Natardja temple at Chidambaram. Kalyna Cola was suc-
ceeded by his son Bhadra Cola who along with his queen Sub-
hadra reigned over Cola country for 70 years. Towards the close
of this chapter, we have a resuming of fhe reigns of all the sixteen
Cola kings with specific mention of their particularly brilliant
acts of charity or devotion.

Chapter XXX gives a concise description of the several
places of pilgrimage dear and wholy to the followers of Siva.

Thus, this important manuscript deals with the reigns of the
sixteen Cola kings giving continued genealogy spread over a
period of approximately 113 centuries. This is of course a
puranic account. How far this is supported by the existing his-
torical data is a matter for further investigation. In and through
the puranic account, there lie embedded valuable tit-bits of his-
torical information.

Any critical student of South Indian History will usually in-
form us that the great temple of Brhadisvara was built in the
beginning of the 11th century A.D., during the time of Raja
Rajendra Cola. But the manuscript before us informs us defini-
tely that it was built really during the time of Karikala Cola, the
grand-father of Rajardjendra Cola. We are further informed that
it was Jaya Cola, the great-grand-son ot Raja-Rajendra Cola who
carried out extensive improvements to the Brhadivara temple.

My interest in narrating in detail the above story as found in
the Manuscript before us is mainly to call the attention of the
South Indian History to the existence of this manuscript, to ena-
ble them to shed more light upon the forgotten pages of the
History of Tanjore.



I
A NOTE ON VAITANDIKA AND AVYAPADESYA.

BY
R. NAGARAJASARMA, EsQ., M.A, L.T.

In the course of his review of my polemical pamphlet en-
titled «“ Romance in Indian Philosophy " appearing on pages 279
and 280 of the Journal of Oriental Research for July-October,
1928, and in the course of his contribution on * Recent work in
Indian Thought—By Indian writers,” published in the « NEW
ERA ” for December, 1928, Mahamahopadhyaya Vidyavacaspati
Prof. S. Kuppuswamy Sastriar characterises me to be a “rising
vaitandika,” and observes that Prof. S. Radhakrishnan’s critic,
i.c., my humble self # nods in his remarks about the professor’s
rendering of the term “ avyapadeSya.” In the course of this
note, 1 beg leave to maintain that I have not nodded at all.,

i

It has been suggested to me curiously enough, that the term
#vaitandika ” contains a sinister or a dubious compliment and
its use is tantamount to damning me with faint praise ! A friend of
mine went to the extent of pointing out a passage in the “Sankalpa-
stiryodaya,” to the effect that “vaitandika” is a person to be
hanged, drawn, and quartered ¢ vailandika-vetandah-nira-
saniyah.” When the term was applied to me by a correspondent
in the columns of the “ Hindu,” who endeavoured in vain to
defend Prof. S. Radhakrishnan’s translation of the term “Pratitya-
samulpdda” against my criticisms, I explained that the term
« vaitandika "’ could be rightly applied to one who, while hiding
from his opponents his own metaphysical theories, just finds fault
with the latter’s arguments, and as 1 made my position quite clear
at that time, the correspondent was mistaken in applying it to me.

Prof. Sastriar now remarks that 1 successfully play the
role of a rising vaitandika in my pamphi‘lat. I take it as a com-
pliment. I am aware thata popular usage has converted the
term into a sinister appellation. Nobody need take any cogni-
sance of that. In support of my contention that Prof. S. Radha-

111—33
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krishnan is notacquainated with the original sanskrit texts, I have
mentioned instances. [ am not bound to develop my own philo-
sophical doctrines in a pamphlet which is admittedly and avowed-
ly polemical. When and if 1 feel any inward dynamic urge to
undertake any constructive work, Ishall certainly accomplish one,
but failure to feel any such or respond to any such urge is hardly
the justification why I should not find fault with the constructive
work done by others.

Discussing the value and validity of vitanda, the author of
“ nyayavartika " writes : “ eke-tavad-varnayanti-nisprayojana-
diusapamalratviti—. .. Paksam-yo-na-sthdpayati-sa-vailandika-
ucyale...etc.” (P. 16, Vindhyeswariprasad Edition of Virtika.) 1
am sure Prof. Kuppuswamy Sastriar has deliberately used the
term vaitandika in the $astraic connotation, and that is certainly
complimentary to me. Vacaspatimidra follows suit. ¢ Tasmat-
vitapdapi-prayojanavati. " (P. 35 Nyayavartikatitparyatiki,
Benares Edition.) Madhva in his work * Kathalaksana "’ has ex-
plained that vitanda is a perfectly legitimate and logical weapon
of polemics or controversy. There is an important recognition
of the maxim that pearls should not be cast before swine. Vitan-
davada is the only go. As a character in Tempest says that the
effect of having learnt language is to abuse the teacher himself,
one might not be inclined to place one’s philosophical doctrines
before the public or before one’s opponents lest the latter should
scoff at them. So, a party to the controversy or metaphysical
debate is at perfect liberty to contine himself to a purely destruc-
tive criticism or annihilation of the arguments of his opponent,
Such a controversy loses nothing by being styled vilandavada,

I can mention another point. In the innermost orthodox
circles of pandits, a Madhva is considered to be a vaitandika both
by Advaitins and Visistidvaitins, He repays the compliment
with compound interest. To a Visistadvaiti, Dvaiti and an Advaiti
are vaitandikas. To a Dvaiti both the Advaiti and Viistadvaiti
are vaitandikas, When passions are stirred up, language is freely
used. The Sankalpasiiryodaya has some opponents in view
when the term vaitandikavetanda is used! He who runs may read.

ii

Prof. S. Radhakrishnan renders the term “avyapade$yam "
into “ inexpressible”. With great respect to Prof. S. Kuppuswamy
Sastriar, I think it necessary to point out that the translation
is indefensible. Prof. Sastriar remarks (1) that it would be
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easy to maintain from the point of view of the Tatparyacarya, that
Prof. 8. Radhakrishnan’s rendering of the term is not wrong, and
(2) that it would not be less easy to maintain that 1 am needlessly
creating a mist over one of the alternative interpretations of that
term given by Vatsyayana in his Bhisya. Let me deal with the
two contentions of Mr. Sastriar seriatim.

What does the Tatparyacarya establish ? “Tatra-namarahi-
tam-avikalpakam-nasti- iti- ye - vipratipadyantc- tanmalamapaci-
Kirsurupanyasyati-bhasyakirah etc” (P. 82, Et. seq. Benares
Edition, Tatparyatika,) There is an extreme view which seeks
to hold that there is no form of perception, no form of awareness,
no form of knowledge, without reference to a Sabda, 2 linguistic
symbol. This view is to be refuted. Bhiasyakira wanted to
secure the refutation. Tatparyacaryd mentions that the Bhagsya-
kara so wanted. For pucca, first-rate, sense-perception what is re-
quired is Indriyartha-sannikarsa, i.c., appropriate contact bet-
ween sense-organ and object by means of the adequate stimulus
as the modern psychologist would put it. Regressively go back
to the first perception of the newborn babe to which the world is
a big, booming, and buzzing confusion, which is also to be in-
cluded in the definition as any other form of perception. In
what sense is perception inexpressible ? 1 quite appreciate the
anxiety of the Bhisyakara and Tatparyacarya to establish the
existence of Avikalpaka or the Nirvikalpaka, but in that type of
nebulous perception, the noteworthy feature is that though there
is the required contact with the object and the sense-organ, lin-
guistic symbols do not function in any manner to describe or
characterise the said contact. There may be overt description
or may not. 1 shall put the matter in other ferms. The modern
psychologist asks ¢ Is imageless thinking possible 7" Very often
we employ the verbal image. We do not stop even to conjure up
the images in normal cases. They rapidly succeed one another
inus. Names, linguistic symbols are of a later origin. Refer-
ence tothem should not be incorporated in the definition of
sense-perception.  That is the central doctrine.

What sense does it make when it is stated that sense-percep-
tion is * inexpressible”? Prof. S. Radhakrishnan is complimented
by Mr. Sastriar on his expository byilliance. Suppose a
western psychologist ora logician reads the account of Prof.
S. Radhakrishnan that perception is “ inexpressible ", What will
he understand ? Why inexpressible ? Has the perceptual
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cosmos been struck beautifully or pathetically dumb? Does
it get vocal atall ? If so when and under what circumstances ?
Analyse adult perception.” Analyse the hypothetical first
perception of the new-born babe. Contact between the sense-
organ and some stimulii like sound, light, etc., there 1s. The
contact guarantees perception. But later in life, either for pur-
poses of communication or some other social exigency, form,
quality, time, space, qua clothed in verbal linguistic symbols enter
as factors in perception. The Siitrakara, the Bhasyakara and
the Tatparyacarya are one in their anxicty to exclude reference
to linguistic symbols from the definition of Pratyaksa.

Jayanta examines a number of alternatives that are sought to
be excluded from the definition by the term avyapadesya into the
details of which I do not propose to and need not in fact enter at
all to show the untenability of Prof. S. Radhakrishnan’s trans-
lation, He points out that Vacaspatimiéra’s interpretation is not
accepted by some.

In the light of the Tatparyatika, I beg to submit it is impos-
sible to defend Prof. S. Radhakrishnan’s translation. The in-
expressibility of sense-perception is a misnomer. The rendering
is wrong, lock, stock and barrel.

Prof. Sastriar complains that I needlessly create a mist over
one of the alternative interpretations of that term Avyapadedya
by Vitsyayana in his Bhasya. In the present context, there is no
alternative interpretation. If it is elsewhere, it is nihil ad rem to
the present context. He concludes “ Tasmat a$abdamarthajiia-
nam indriyarthasannikarsotpannam.” (P. 14, Calcutta Edition.)
He is not offering any alternative interpretation at the given con-
text “ §abdam prasafjyeia.” He raised the query and answered
“ g$abdam.” The perceptual awareness though linked at definite
stages with names, and linguistic symbols, these latter do not
cause or produce the former. The latter at definite stages of
adult linguistic growth do give rise to perceptions which have to
be ruled out from the definition essayed by the Sitrakara. On
page 87 of the Nydyamaiijari, Jayanta after having discussed a
number of alternative interpretations of the term avyapade$ya,
and after having indicated or identified what concepts were exact-
ly intended to be excluded from the definition by the insertion
of the term avyapade$ya, from time to time, mentions that after
all some would like to g» back to a view championed by jaran-
naiydyikas, old decrepit, senile logicians, and reading between
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the lines of the text, 1 am sure that the Sitrakira and
Bhasyakira were anxious to secure the exclusion of any reference
to any linguistic system or linguistic symbols from the definition
of sense-perception, the differentia of which is just what is caused
by contact of object with sense-organs (of course Avyabhicari).

Let me illustrate. Suppose a child a few months old is con-
fronted with Bernard Shaw's beard. The form, the shape, the
waviness of the beard will all be perceived by the child but there
would be no realisation of the object qua Shaw's beard which is
the result of training in linguistic symbols and imagery as the
outcome of social existence. Contact of object with sense-organs
is just what is necessary to constitute perception (of course
Avyabhiciri).

It is possible 1o bring up a child ona lonely island and
make it the monarch of all it surveys. No one speaks to it. Its
physical and physiological wants are satished. 1t is bound to
perceive the colour of an evening sky and hear the noisc of birds.
Sensations from external reality it would have, but, the form,
colour, touch, smell, e/ hoc would not be designated with linguis-
tic symbols.  The reference to the latter should be excluded from
the definition of perception.

Prof. S. Radhakrishnan writes * Vatsyayana holds thal an
object may be perceived with or without the apprehension of its
name.” One asks, in utter despair, what if? Vatsydyana's meaning
on the other hand is, as 1 have explained, that, in fixing down the
definition of sense-perception, and marking in clear rclief the
boundaries of connotation, you should resirict yourself to contact
of the sense-organ with external reality, through the instrumen-
tality of a specialised sensory structure and the adequate stimulus.
For the life of me, 1 can never understand how anybody could
come forward to defend Prof. S. Radhakrishnan’s translation of
avyapadesya into “inexpressible”.

I plead not guilty to the charge of having created any mist!
Creation of mist in the tropical tracts in which we live is by no
means casy, or practical politics. If according to Prof. 8. Kuppu-
swamy Sastriar’s own showing, there is ap alternative interpreta-
tion of the term given by Vatsydyana, I shauld be exonerated from
the charge of having created a mist with 4 view to obscuring a
legitimate and logical interpretational issue. Atany rate, 1 am
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entitled to inquire why Vatsyayana embarks on alternative inter-
pretations. Are all the alternatives equally valid ? If so, what may
be the motive of multiplying them ? Or is Vatsyayana dissatisfied
with one alternative and has suggested another?

Look at the question from any point of view or angle of
vision you please ; I find it impossible to admit that 1 have
nodded in my remarks about the utter untenability of Prof.
S. Radhakrishnan’s translation of the term avyapadesya as “ inex-
pressible.”  Why on earth inexpressible ? Is it inexpressible by
the child that has a perception ? Or is it by the adult? In my
illustration, the adult who takes the child to Shaw knows, and
he expresses that the child perceives the beard and terrified,
bursts forth into a cry. The child itself when it masters the
linguistic technique would “express " its perceptions in language.
The inexpressibility of perception is thus a pseudo concept. It
cannot stand 2 moment’s scrutiny.

il

Let me now conclude the note.

(1) Vitanda is a necessary form of debate, dialectic,
or disputation. Jalpa and Vitandd are necessary even as
Vada. Otherwise the Sitrakidra would not have mentioned
them at all. Vitandiavida comes in handy especially when
one of the parties to the controversy, ie., vaitandika is not
willing to reveal his own constructive theories. He may
not choose to reveal them for a number of reasons. No agency
can compel him to reveal them. 1f vitandd is necessary
vaitandika has his place in the sun! He cannot be banned or
exterminated summarily by anybody's fiat. A barbed fence is
necessary to protect truth. Jalpa and vitanda might be regarded
such a fence (literally fence of thorny branches) (Nyayasatra 1V-ji-
50). I am at perfect liberty to take and 1 do take the term
vaitandika applied to me as an ungrudging compliment paid to
me by an eminent authority of the type of Prof. Sastriar.

(2) Prof. S. Radhakrishnan’s translation of the term avya-
padeéya as “inexpressible” is indefensible. Reference to linguistic
system, linguistic symbols, technical terms, even designations like
form, weight, pressure ?tc. should be excluded from a definition
of Pratyaksa—sense-awgreness. The most appropriate definition
is Indriydrtha-Sannikar._sotpannam-]ﬁdnam-avyaﬁadefyam etc,
Knowledge due to contact of object with sense-organ (., know-
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ledge of object asit is, and nof as it appears to be) is Pratyaksa,
sense-perception.  If after a perusal of this note, Prof. Sastriar
still thinks I have nodded, I am ready to take consolation in the
eternal reminder “ Homer nods I’ By the way, may 1 point
out that Vacaspatimidra himself reveals a tendency tonod ? On
page 82 he does not include the term avyapadeSya as part of
definition, and yet on the next page, he writes: “ Laksanagatena
«+ . . avyapadeyapadena sicitam,”*

*While I readily appreciate the correctness of Mr. Sarma’s inter-
pretation of the word ¥astandika 1 cannot help, differing from Mr. Sarma
in the interpretation of the term avyapade$ya. Nor canI help thinking
that Mr. Sarma still persists in nodding, while VAcaspatimisra nowhere
nods, [S. K. Sastri].
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RAMABHYUDAYA.

RY
R. RAMAMURTI, M. A,,

American College, Madura.

That the plays which have dramatized the story of the
Ramayana outnumber those that have not is a proposition, |
think, to which every one may subscribe. This dictum is appli-
cable not only to the world of current dramas but also to such
forgotten dramas as linger in our memory through references or
extracts in such comprehensive treatises as the Abhinavabhirati,
the Srngaraprakasa etc.

The Ramabhyudaya is one of the many “ Rima-plays " that
exist only through references. That Yasovarman, the patron of
Bhavabhiiti, was the author of this drama is plainly expressed by
Abhinavagupta in his commentary on the Dhvanyiloka, namely
the Locana.

afa fagwen: 3 9 (RaRE: |
FAHT T I QA3 @EAA )

Locana—

RS gfEEn | & gfemd: g S A de
FAMET AR Ada 79 dAREEe 9 9541 | g0 (R Hel-

TEAT MEEATR  FARE § SR | age
‘e 7 wERA: 3 TAaRd admae “Reaffi() (Raf
afq) g A ||
(Dhvanyaloka—Locana, page 148.)
This extract is significant. Anandavardhana observes that
alteration in or deviation from, works like the Ramayana is per-

missible only when it ,is in consonance with its predominant
Rasa. As Abhinavagupta observes, Rima, a Dhiroditta,

(#R1) if pictured as a Dhiralalita (fr=feem), will certainly be
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against the tone of the Ramiyana. In support of his statement

Anandavardhana quotes a metrical bit, “‘FTaunt 4 F(f)w:”
which Abhinavagupta not only identities as that of YaSovarman
from his Rimibhyudaya but also furnishes us with another foot

of the verse, namely,” ‘‘Ruafufa (feafamfer) 2ammemy’. This verse
of Yadovarman which tells us that no unjustifiable deviation has
been made from the story of the Raméayana should certainly, as
one can easily infer, be found in the prastivand of the Rama-
bhyudaya.

The date of Yadovarman has been already fixed by scholars
at 713 A. D. Now we may reconstruct the plot of the drama
{rom the following extracts i
Ramablyudaya.

TARIRAR HaEaaaRRa | q B &% spruarRatas-
o sREIREEARy |
(vol. 11, page 491, A. Bharati.)

quT (ARERY addsy dial afy geae gt —
aga Ao qRsft S Raar |
afRe R Ameftafy qua: )

(vol. 11, page 504, A. B. Bharati.) (vol. 11, page 485, S. Prakasa.)

1 YANGEY AR
(vol. 11, page 531, A. Bharati.)

7 TR IRy R e )

(vol. 111, page 13, A Bharati.)

91 QARTRY RefasE

(A —NE:  HaET WU el SIYHEIER
@ feaa | 4 9 FOANEURd JERAW qREen-
AR | &% T AkAE freAn aErEReE |

A —enfe, | shadt e o g T @ g aE
OGRS 3: | oruea T e aa il

A —( @) o Rrmm aeera | FaegTe aa-
F4it: TRVATSTA(?) FGReS AR Ryaah e |

JYFIET AT AN AERREA:

aeAdFaeRiEsEloTas! A& TR ||
(vol. 11, page 472, S. Prakdsa.)

11134
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qu1 9 (AR dfiaan oREme s SR I
(page 29, Dasariipaka,)
A ST ARHEA TAEIRDAL—IN—IAIEIR: |
(P. 6-142, Sahityadarpana.)
AR JIHEIARAT TR, |
qAM ARHAT THTRITgEAT, ||
g1 B varnged am ARsiEa: |
(page 210, Bhavaprakasa.)
Faal gErEdn: 0 FaNA |
Fu 9 a7 alEEug ||
qu B gl ghae ffmon |
F TFARTNFEITT a7 ]
(page 221, Bhavaprakasa.)
§eE T aF (AIRATRH, '
(page 247, Bhavaprakisa.)
gy [Raafd sy o fae |
7 = qEasEad Aydisgremisd |
a1 & qAngRy diaswnas: |
T ged R W g4 )
(page 242, Bhavaprakasa.)
a9l TG

qME:— (AFRD) WM YANRRAEER | RR A ¢
dsel E-qRiETEAAERoa: ek oRex dlaar @O
q gg “auBEEl gamEsRasdi |
(page 325, Kivyianusisana).
qU AT FURSE T FEINAGHT “oqE aeger”
73 g7 qaad ||
(vol. 11, page 299, A, Bharati,)

As in the Krtyarévana, we can easily infer the story in' the
opening act of this drama, We find that the plot of the second
act consists in the abduttion of Sitd and the schemes of Ravana,
Hence the opening act, probably like the Krtydrivapa, began
with the history of the exiled Rima, Lakymana and Sita,
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The plot of the play seems to be this. Rima, Laksmana and
Sita lead a happy life in the forest. Révana wants to carry away
Sita at the instigation of the disfigured Sirpanakha. He consulis
his friends and ministers,

Rivana starts the discussion by saying that since the abduc-
tion of one’s wife means a consequential ignominy and shame
for the husband, no other plan will be more retaliative than the
abduction of Sitd. To accomplish his task, Ravana secks the aid
and alliance of Mirica, thinking that he will readily respond to
the royal request. His ardent expectation meets with a keen dis-
appointment.  Mirica gives a dignified reply, He asks Riivana
to be considerate when speaking of Rima, He plainly and pro-
vokingly tells Rivana that to bring about ignominy on Rima is
an impossible. To hear plain truth especially when it exposes
one’s defect is always uncomfortable and Ravana after hearing
this defence of Rima lashes himself to fury, extols his own
strength and thunders forth abuses on Marica, Marica finally
yields with reluctance and Ravana achieves his desire by carry-
ing off Sita, This seems to be the plot of the second act.

In the third act Rima and Sugriva meet and pledge them-
selves to be friends for life. Sugriva sends his monkeys in
search of Siti with a solacing message. In due course of time
war happens and Rivana resorts to black magic. He creates by
magic a living image of Sitd and kills it in the very presence of
Riima and Laksmana. Even necromancy fails to bring about
Rivana's success. Rama, and through him righteousness, wins,

After returning to Ayodhya, Rama spends a life of unalloyed
happiness but the slander of the public questioning the chastity
of his wife makes him banish Sita to the forest. Poor pregnant
Sita gives birth to twin sons in the hermitage of Valmiki.

Rima finds that life without Sitd is but an arid desert and
hence under the pretext of an Advamedha sacrifice, as Abhinava-
gupta pointedly observes, tries to bring back Sita. In t_his he
succeeds and both are united. The monkeys and the raksasas
headed by Sugriva and Vibhisana attend the coronation ceremony,

This then is the plot of the drama. The dramatist has de-
viated from the Rimayana in that he has made the As$vamedha
sacrifice a device to bring about the union ¢f Rima and Sita.

The term ¢ Rimabhyudaya ’ is significant since it suggests
the coronation of Rama, It comprises six acts and the author
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has admirably succeeded in presenting such a long story in such
a short compass. The Rimabhyudaya seems to be a high class
drama since even Kuntaka praises it.

All the anthologies quote from Yasovarman's Ramibhyu.
daya. The verses so quoted number nearly ten and a reading
of these verses make our hearts throb, nerves tingle and pulses
beat. They are so realistic in their tender pathos, so natural in
their plain appeal that they thrill our hearts, kindle our emo-
tions, raise pleasure from the bosom of pain and sweep us on
with force to the source and soul of eternal delectation, namely
Rasa.



v,
GHANTAKA.

BY
R, RamamurTi, Esq, M. A,
American College, Madura,

Ghantaka is a poet mentioned by Abhinavagupta in the Abhi
navabharati. The following is the reference :—

ATEHG  SFTwATRANTE gl =y | qm 9
A T T G AR WA TG | F T TEH-
awiar RUT | Svegaerg: AR TURRRIAEFAR, | ARH-
TEYSARG 7  TeamEnl | axeEae wea W g |

(vol. 11, page 468, A. Bhiirati.)

It may be guessed that Ghantaka was an dlankdrika and

differed from his predecessors. He might have set forth his

views in some treatise, In the anthologies we find the following
verse ascribed to him :—

qier A auEege SRanEEl
AR gRIaad o o AR |
a9 a6 e v
g FR: W, a1 Rag RamEEt: |
(verse 82, Subhasitavah.,)
This verse seems to be an invocatory stanza. Ghantaka
might have tried his skill also in the realm of poetic creation,
The date of Ghantaka can be easily fixed. The extract from
the Abhinavabharati plainly tells us that Ghantaka differs from
Sanikuka’s opinion as regards the number of Niyikis (q-rﬁ-q;;)
Naturally he should have been posterior to Saikuka and since
Abhinavagupta refers to Ghantaka’s views he should be prior to
Abhinava, Thus the date of Ghantaka falls between the dates of
Sanikuka and Abhinavagupta. He should therefore have flourish-
ed between 840 and 1020 A. D.

In III and IV above, the references to the Abhinanabhdrati
Spigiraprakiiéa and Bhavaprakdfa are all to the manuscripts of these
works in the Govt. Ort. Mss, Library, Madras.



EDITORIAL.

In inviting the attention of the public to the newly started
Department of Islamic studies in the Viévabhirati University
under the able guidance of Dr. Julius Germanus, Professor of
Islamic Studies at the Oriental Institute of the Royal Hungarian
University, Budapest, who has been recently elected to the
Nizam Islamic chair for Islamic studies, we are glad to observe
that this department will stimulate interest in Islamic learning
which has long been undeservedly neglected and will serve the
cause of Islam in the best way péssible. Apart from its literary
value, the general benefit derived from such educational propa-
ganda can in no way be exaggerated. The syllabus drawn up by
the learned Professor as given below is comprehensive and affords
ample scope to tackle the problem of Islamic studies in a satis-
factory way. We hope that the good example set forth by the
Vivabharati University will be promptly followed by other acade-
mical institutions in India,

PROGRAMME OF ISLAMIC STUDIES,

1. INTRODUCTORY COURSES. Selected Arabic texts from
the classics (6th century—14th century) with historical, philo-
logical, and literary commentaries,

2. THE HISTORY OF ISLAM FROM THE EARLIEST TIMES,
Arabia before Muhammad. Muhammad and the Qur'an, The
Arab Empire. The Abbassides. The spread of Islam to foreign
countries. The Turks. Islam in India.

Sources of historical research. Comparative method and
criticism of sources.

3. RESEARCH AND SEMINARY WORK. Methods of historical
research illustrated by practical application to the history of Islam
in India.

(a) Lectures on Islamic History will be delivered regularly.

After every lecture a Seminary class will be held in which

the sources for the period dealt with in the lecture will be

critically examined. Advanced students and research
workers will be given practical training in the critical exa-
mination of originul sources,

(b) Separate Seminary classes will be held for the study
and interpretation of literary and philological works,
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4, PERSIAN AND TurKiSH TEXTS, Advanced classes ac-
companied by Seminary work will be arranged for the study of
Persian Turkish texts and sources.

5. IsLaMIC LiBRARY. An adequate number of standard
books on Islam is being collected on a critical principle to serve
the needs of students and research workers,

ARRANGEMENTS FOR STUDENTS AND RESEARCH WORKERS,

Students and research workers will be attached to the
Vidyabhavana (Research Institute) at Santiniketan, and will
enjoy all the privileges of membership of the educational institu-
tions at Santiniketan, ‘

RESIDENTIAL ARRANGEMENTS AND FEEs. The usual inclu-
sive fee for residence, light, medical attendance, and sports is
Rs. 13 per month, If food is taken in the general kitchen, there
will be an additional charge of Rs. 12 per month. Scholars
may, however, if they so desire, make their own arrangements
regarding food. Special arrangements regarding both residence
and food may be made for advanced workers and research
students. Reductions in the fees arc also made in the case of
deserving candidates,

LocaTion.  Sintiniketan is sifuated at a distance of 99 mileg
from Calcutta and 13 miles from Bolpur, a railway station on the
East Indian Railway.

Enqurics and applications for adinission may be addressed
{o either of the following officers.

The Santiniketan-Sachiva,
P, 0. Santinikenian,
Bengal,
The Karma-Sachiva, Visva=Bharati,
210, Cornicallis Streel,
Calcuita,



THE CHANGE IN THE FORM OF TAMIL WORDS
THROUGH METANALYSIS AND CONFUSION
OF SCRIPT.
BY
P. S. SUBRAHMANYA SASTRI, M. A, L. T,,

Asst. Editor, Tamil Lexicon Office, Universily of Madras.

It may be of interest to schelars to note how some Tamil
words have undergone change in their form through Metanalysis
and Confusion of script.

1. Metanalysis.!

Ku in place of u and vice-versa,
(a) Urutiram (Skt. rudhira) Kuruti (Paripatal)

Ucci Kucci (Kamparamayanam)

Uruttal (Skt. rupa) Kuruttal (Vinayakapuranam)
(b) Kularutal Ularutal (Tayumanavar)

Kulukkutal Ulukkutal

Kulaital Ulaital (Pattu-p-pattu)

U in place of ki
Kiatal (cold wind) atal
I in place of ci and vice-versa.

(a) Cippi Ippi (Manimeékalai)
(b) llirttal Cilirttal (Kamparamayanam)

2. Confusion of script.?
Confusion belween a consonant and a vowel consonant and vice-
versa,
Correct form Changed form
For Kavvutal (saa/se) . Kavavutal (saiepe)

1. By Metanalysis is meant the analysis of words or word groups
done in a way quite different from that done in a former age. This is
possibly due to, as Otto Jespersen says, the ignorance of the person
who uses it, of the real form of the word (i.¢.) where it begins and
where it ends.

2. It must be noted that the dots above & & etc, as 8, & 1o dis-
tinguish pure consonants xrom vowel-consonants (2-197@oi)) and above &
and & which originally represented the sounds & and 6, as & and & tore-
present e and o were not used in palm leaf manuscripts ; there was no
difference between the lengthening mark in &7, &7 gic, # or (1),
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Correct form Changed form

Kananakam (seversi) ... Kannakam (serarsc)
(Skt. Khananakha)

Kananam (serar.) Kannam (sdrarw)

(Skt. Khanana)
Confusion of v asin &n, er ctc., and ¢ or 1 and vice-versa,

(a) Kavicci (sari@) Kavarcci (sais@)
(Skt. Gavaksi)
Catu (er8). Caratu (s0%)

(Tel. Tcatu)
Antantam (gyer L rein 1) Antarantam (e se i)

(Skt. Andanda)
(b) Ayar (spwi) Aya (guwr)
Paravutal (1maygen) Pavutal (1raga)
Curavanan (sraem ) Cavanam (srasem i)
(Skt. Saravana)

.Caranam (srem o) Cin (grem)
(Skt. Carana)

Carakam (¢r8) Cakam (#r60)

(Skt. Saraghd)
Karantakam (sren_sw) Kantakam (srem 6.0
(Skt. Karandaka)

Kacaram (sr&nw) Kicil (s7er)
(Skt. Kdsara)
Karantal (srewm e ) Kintai (s7ewar.)
(Skt. Karandad)
Maram (wrw) Ma (wr)

Var (ar) the root in the  Va (anr)!
form varukiran etc.

1. At present va is said to be the root meaning to come. Its forms
in the present, past and future tenses arc respectively varukiran,
vantin and varuvan. How ‘1’ is inserted in varukirdn and varuvdn is
not explained. Dr. Caldwell says that va aud var are * alternative roots '
or different forms of the same root. But it scems to me that the root
was originally var. Vantdn might originally have been changed
form of varntidn where r was dropped. The corresponding root in Telugu
is rd. It is generally seen that the initial syllable of the Tamil words
are dropped in the cognate words in Telugu. C.f. Tamil avan Tel. vadu,
Besides there is a root ze/ in Sanskrit which Qas the same meaning.
Hence it is worth investigating whether var or val was one of the roots
common to the parent Indo-Germanic, and the parent Dravidian langua-

ge.
111—35 )
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Confusion between ca (#) and ka (s) and vice-versa.
Correct form Changed form

(a) Caficayam (sg&w)
(Skt. SamSaya)

Cankayam (¢fswi)

Catakam (#r_6w)

(Skt. >ataka)

Ticai ( @ens)

(Skt. Disa)
Ciram (@r.)

(Skt. Cira)
Cacanam (srsarw)

(Skt. Sdsana)

Caluram (srgnrio)

Katakam (sr—sw)
Kalakam (srpsw)
Tikai (Sens)
Kilam (Sevn)

Kicanam (srear.w)

Kaliram (srgnou)

(Skt. Salira)
Camari (¢wf)
(Skt. Camari)
Uciram (e#rw)
(Skt. Uira)
Kocayam (QCarsww)
(Skt. Gosaya)
(b) Kutikai (zps)
(Skt. Kutika)
Confusion belween cu (%) and ku (@) and vise-versa.
(a) Cukkilam (sé8eub) Kukkilam (@é@evs)
(Skt. Sukia)
(b) Kurulutal (@esse) Curulutal (s@orge)
Confusion between a () and ca (&).
Amparam (o) Camparam (#wtm)
(Skt. Ambara)
Allal (sverarév) Callal (seraren)
Confusion between ma (v) and ya (w).
Cétiyam (Cz Fww) Cétimam (Ceguow)
(Ski. Caitya)
- Confusion between na (er) and la (ar) and vice-versa,
Uvalittal (e aefldge)
Kalam (serw)

Kavari (saf)
Ukiram (e&1w)
Kokayam (Carsww)

Kuticai (@)

(a) Uvanittal (e.asiflgae)
Kanam (semwsd)
(Skt. Ghana)
(b) Ilam (werw)
(meaning spurge)

Inam (#aris)
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Probable confusion between na (ar) and e the symbol denoting
aiin aw (mai) eic.

Correct form Changed form
Upam (esrar) Umai (esenw)
(Skt. s@na)

The above examples were found out by my colleagues and myself
in the Tamil Lexion Office, in the preparation of the Tamil Lexion pub-

lished by the University of Madras.



Correction.
In Part it of Vol. 111 at page 168, last line and at page 169,
line 25 read 111-1ii-12 for 111-iii-2.
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THE WORKS OF PRABHAKARA,

BY
T. R. CHINTAMANI, M. A,,

Superintendent, Sarasvatimahal Palace Library, Tanjore,

In a paper contributed to the Madras session of the
Oriental Conference, Mahdmahopadhyaya, Professor S, Kuppu-
swami Sastriar, Avl., makes the following remarks :—

“ In the Madras manuscript of the Sarvadar§anakaumudji, by
Madhava Sarasvati, referred to above, it is stated that Prabhikara
wrote two commentaries on the $ibara Bhisya (i.c.) Vivarana and
Nibandhana, The following extract gives this information and
some interesting particulars about the Prabhikara literature—

IMEFEEE §—ITTE TS TR, | G
frwl semgEeT, | o fFeaeT: aRTEEEd, | fEor
wgEner, Mg ol daed mdemEd TR qfeH-
W | TR e S (RTEEEA, | EE SRl
EEEREEa ||

P. 122 of the manuscript of Sarvadardanakaumudi.

From the foregoing extract it is clear that Prabhakara’s
Brhati should be identified with the Vivarana; and the Niban-
dhana which Dr. Jha identifies with the Brhati (sec lines 18 and.
19 at page 9 of Dr. Jha's book—Prabhikara School), turns out
to be different from the Brhati, for the commentary on the
Vivarana, called Rjuvimald by Salikanatha deals with the Brhati
and not with the Nibandhana, The colophon B STERRRERY

HArarrf=T reported by Dr. Jha as found at the end of the
second pida of the second Adhyiiya in the Brhati manuscript
belonging to the Asiatic Society of Bengal, supports the identifi-
cation of the Brhati with the Vivarana,”!

1. Proceedings and Transactions of the Third Oriental Confe

rence, Page 477 and ff,
11136
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He then proceeds to show, on the strength of certain
internal evidences, that the Brhati is only another name for the
Vivarapa and not the Nibandhana.

Now, from the extract given above from the Sarvadarsana-
kaumudi, one fact is clear that Prabhakara wrote two commen-
taries on the Bhisya of Sabarasvamin. This fact is recorded by
other writers also. The following references are worthy of
note (—

1. Ramanujicarya, in his Tantrarahasya, printed in the
Gaekwad Oriental Series remarks at the outset,

AR TS et
AFd AR 3 FAR |
wrg mieatEa fanr T
AT FETTESa e ||
Tl T I} AwmiTd afow: |
wIATEl uRrEt Areeinga ofes &9 | b3,

2, Varadardja in his Nayavivekadipikd says at the begin-
ning of the 2nd Adhyaya—
| a&mﬁ R o ﬁwrtm ELl wﬁmaﬁmr gafafi
ﬁmﬁm«m aﬁmwarq ﬁmm zﬁt AR |

- Adyar Manuscript. Vol. 11, p. 3.

3. Appayya Diksita in his Parimala remarks in the 3rd
pada of the 3rd Adhydya—

o & ferdsrmgdemigeaia: s
FaaTa ORI s, ||

P. 789, Nirnayasigar Edn,

These extracts go to prove definitely that Prabhikara wrote
two commentaries on the Sdbara Bhasya. Varadarija gives us
an additional informatiqn that Prabhakara wrote the Vivarana
first and then the Nikandhana. Rimanuja records the same
tradition in his commentary on the Ny&yaratnamala of Partha-
sarathi Misra. He says :(—
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fawr aw o geon sofer et S o R |
ey AW qurgedm i ggdt S )
Adyar Manuscript. P, 633

Thus we see that the Vivarana was written first and that the
Nibandhana next. Now what could have been the reason which
compelled Prabhikara to write two commentaries ? The follow-
ing explanation is offered in certain quarters : Prabhikara wrote
the Vivarana and his teacher Kumirila Bhatta chanced to look
into it. The doctrines propounded therein were antagonistic to
his and consequently he criticised them in a work of his
(Kumirila's), Prabhakara had to defend his position and in refuta-
tion he wrote the Nibandhana. This explanation may be taken for
what it is worth, but cannot be brushed aside as baseless.
Salikanatha, in many places in his Rjuvimala points out how the
Brhati (Nibandhana) is intended to refute the statements made
in the Vartika of Kumdrila Bhatta.

Let us now turn to the identification of the work of Prabha-
kara that is now available, The available work is called the
Brhati and a commentary on it by Silikanitha, named Rjuvimald
is also available, Writing about 20 years ago Dr. Jha was nol
then aware of the 2 works of Prabhakara. He was aware of the
references to Prabhikara as Nibandhanakira and when a work of
Prabhikara was discovered, he at once named it Nibandhana, It
was Mahamahopadhyaya, Professor S, Kuppuswami Sastriar who
first drew the attention of scholars to the two works of Prabhi-
kara, And on the strength of certain evidences which he was
able to collect, he viewed the question from a different point of
view and came to the conclusion that the available work called
Brhati could not be identified with the Nibandhana but only with
the Vivarana, 1 had occasion to view the question fully during
the course of my official work as librarian of the Adyar Library
and 1 shall summarise the results of my enquiry briefly.

Midhava Sarasvati states in the Sarvadar§ana Kaumudi that
the Vivarana consists of (about) 6,000 granthas (every grantha
consists of 32 syllables) and the Nibandhana of 12,000 granthas.
These figures cannot be accurate to the letter but are only
approximate. Now the Brhati is availgble up to the end of the
sixth Adhyiya and it consists of nearby 8,000 granthas. There
are six more Adhydyas and that portion is yet to be discovered,
It is obvious, therefore, that this cannot be the Vivarana, which is



284 JOURNAL OF ORIENTAL RESEARCH

the smaller of the iwo works. The portion of the commentary
for the 6 Adhyayas exceeds 6,000 granthis which is the extent of
the entire Vivarana, Now this point raised a doubt in the state-
‘ments of Midhava Sarasvati. The Rjuvimald, which is now
available, is a commentary on the Brhati and Madhava Sarasvati
says that it is a commentary on the Vivarana. Professor Kuppu-
swami Sastriar thought probably that l!idhava Sarasvati was
wrong in his calculations. To me it scems that he was wrong,
not in his calculations, but only in making the Rjuvimald a
commentary on the Vivarana, The following are my reasons:—

(i) Appayya Diksita refers to the Rjuvimald as Nibandhana-
paiciki, He says:—

¥ R fermuAsEmRTent stk & §-
sRUEat g TR e )
Parimala, P. 139, Nirnaya Sagara Edition,

Paficikd is the general name of the works of Salikanitha
(for example, Vivarana-paficikd, Nibandhana-paficika, Prakarana-
paficikd “etc.). It is evident from the extract that Appayya
Diksita regarded the Rjuvimald as a commentary on the
Nibandhana.

(ii) Rimanuja in his Nayakaratna remarks :—
Y A qangedia sofiar gEdt S I
(quoted ante.)

This extract explicitly records the fact that the Brhati is
otherwise called Nibandhana.

(iii) Varadaraja’s remarks, in his commentary on the Naya-
viveka given under, elucidate the point clearly.

o Ravr fafy | ax B Qo smRRemaRmeEshRy-
T EAETEETE | T 3 e e
red: Il Nayavivekadipikda Adyar Ms, Vol. I, p. 175,

b Tt g G SRR fEE—RE R I

Vol. I, p. 256,

o T ATOATE TORROEEORGET, | 8IH ;
e, SRRl S Y aaRreraed
SRS - Rl ) Vol. 1, p. 491,
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. TIEETOTERETT B ATETERE Sishu
FR—IRRIR | weeiRaRed: | @ A yeReus-

Rere—mafift | oo oRevawedRy owfeor w0
e 7g Remdefiafiend: | awat g sxqrorRe #27 |

Vol 1, p. 527,

e REH § AU D g 9 e

e Nehme Al dmtheg rwes Sgie

FATHTAI SIIMeH | AME—F=RAA ||

Vol, 111, p. 602-B.

T oM TEeRRehem: & TRt

MR Wi TR @ A oW a=Ew @

wofeon Gfa e R AR fafRer—

s || Vol. 11, p. 634,
¢ AW g wgradied Raraowm: e fEm—
IR Vol, 111, p. 637,

h, 99 FEMe TR B weeErR aeed &
nieATE —gga 1l
Vol IV, p, 215,

In these extracts ‘@’ differentiates the Vivarana from the
Brhati; ¢, ‘,’ 4’ and ‘g’ identifies the Vivarana with the
Laghvi; ‘c.’ tries to point out that there is no inconsistency
between the Vivarana and the Dipadikhi; ‘d.’ differentiates the
Nibandhana and the Laghvi; ¢h.’ regards the Nibandhana to be
identical with the Brhati. These extracts are enough to show
that the Nibandhana is the same as the Brhati and that the
Vivarana should be distinguished from the Brhati,

(iv) At the beginning of the second Adhydya Bhavanitha
says in his Nayaviveka :—

mmﬁmawwﬁﬁmmhﬁrﬁm
I A TRREdHRer: R | aRTTegRmeE M
SR AN R T TR @, TG Sy

Tquge {1 |
, Nayaviveka, Adyar Ms. Vol, I, p. 232,
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Now the corresponding passage in the Brhati reads thus:—
TSN AV TARM | JUHEA QRETARHAY: ||
Brhati. Vol. 11, pp. 438—439,
It is clear that Bhavanatha quotes from the Brhati, through

its other name Nibandhana.

(v) The opening verses of the Rjuvimala lend support to the
view that itis a commentary on the Nibandhana. The verse
itself runs thus :(—

R &
IS FREm: SR |
(vi) The following passage occurring at the beginning of
the 9th Adhyaya of Rjuvimald finds support for the view,
propounded herein, in the Vivarana.

oy AR @ A Aol Fde-
T | aRE FAREERETEG R & TR, | Aa
A AR AT i S A {EoR-
R, | S —

TR QAT R |

3g: 5 fea seAmEaRa:” || &R |

Pp. 5-%,

Unless it be different from the work on which the commentary is
written, the whole argument comes to nothing. It is clear there-

fore that the work Rjuvimald is not a commentary on the
Vivarana,

(vii) Later writers on Mimarhsa refer to certain doctrines as
special to the author of the Nibandhana and almost all of them
could be traced in the extant Brhati. Doctrines referred to .as
special to the author of the Vivarana are not to be traced in this
work, A certain amount of reservation is necessary here, for
there are doctrines common to both the Vivarana and the
Nibandhana, We must leave themiout of account The follow-
ing references will clear my position.

I have given in parallel columns certain references to the
Nibandhana and the¢corresponding portion of the Brhati, A
perusal of these extracts will convince any reader that the
references to the Nibandhana are only to the extent Brhati,
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T ARRVRT A AR | R
ﬂfﬁlmﬂﬁm&mm- o mmmmmﬁq’ fsar
qErad T fafE: | - a1 wag gt |
A oA fearmdrai affa: |
VTR a9 g
g WNITEd U g
aftra 1|

77 faTordmgeny o
wrfrndes  fefaan ; aa
i aferTE F 4T A 7 -
T T P |

foraror fearfe | @esidy shergat-
HiamfageTsenaTgRaTET-
A9 ARTEER, JARaT ST
TG | T g TOWIE, JI
FgEmdfiamate: | o wad
amfe: ) @ =

g FATE T, o T

TRl
Prrey g wdmeamgEel | wder fel Rifg: | aeitee-
fraTed g AR | frgFam
79 (AEmEdT  FEITHR, fing:  gRAIRRIR . Qe
foramem St || ¥ g wdfy AR, Sfam
Ffusiarn FAT FA gA94 CINEG ||
e, awhe  AAEEAaE B F |
e |l ERST AR STEAFE T

fraor g 5 arenwam Al
Jamaee tf Rl
awf ||
In all these instances one can clearly see that what is re-
ferred to as Niblandhanamata is found i the Brhati and what

is stated to be the Vivaranamata is not to be traced in it. Does
it not follow from this that the work we have #e. the Brhatj,
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should be the same as the Nibandhana and different from the
Vivarana ?

I have referred to a few correspondences alone, There are
many more but they have not been recorded here for want of
space.

Instances can be multiplied but they are unnecessary.

Professor S. Kuppuswami Sastriar’s internal evidence is
based on the following passages in—
i. Vidhiviveka and the Nyayakanika.

7 &7 man v, oMadeE, e, wA-
TEAIRIOT ZaA ST

P. 413, Vidhiviveka,

P. 413, Nylyakanika.
il, Nyadyaratnamila of Parthasdrathi Misra—
FeEY @ e gty &4 4 A R R |
ARHRETE—Ag AT GeaTIAREaTRHE -
HHAT & ﬁ@aﬁﬁ? gt Freafimgsmaa Rt etc.

P. 148, Nyayaratnamila,

Now these two passages explain the same idea relating to
krama and the professor says that these are in perfect agreement
with what is stated in the Brhati at the beginning of Chapter V.

TN T FAARYISAE AR, dTEen ¥
TRV, | 4 J: FAEARYAE, 2 g |

EEuiaay: & RYyrenias |

sy adorEdiRa: ||

Reg Ryl Beguagsa: |

FH: & TR IAEFTBR ||

7 TEE: TR G T, a@%uamaf&aaa
R STOG T | THRAR ¥, SARATOET, | oy &
T G SRS TTRAG TSR R,
o ey wReaft g o, sfYaRAsRR | Fa R Ave-



THE WORKS OF PRABHAKARA 289

AR I AR g | wweg A, GoE-
R, a9 ThRTE A & G Ay, et A
&, A A HAE A | A GFA A Gl awehiva o
AR WL A, STAROWI, | TN, “THA ST, IR
£ | @ demAlialt den Gfae agerdistfy | A=, sysgm-
A §eTd: | A R o7 wreaden Rady, agdmelimrg
o Refiaed; ¥ 9 Braren Gl 7o0s Ao 2R | aae
@ qidld: TEERE FA T B39 3 ReumR | e
FIE—Ag AT GEAIATRIERA ARG, Fg0
Régasd aid Rengagreman Avgaw | 7 &3 qeRma wad
gwald 7 & o fagfiamal ; smliRd = 7 wes sdigiR ||

a0 AWEES  QEedErRTEai—aEafy | Ag
FAgAsy HAEI ST FRTEET: [0, aRa-
E-— AN I | 4 W AA FAAE: SrpaTReR: (4
FI3) | Faalag] BNl SRR 4 aaet @ | gR-
WHEA HAARTTIGIIE AITRTT—RYMRA | 3% 799 Raa-
FA TR EEI0 R | § § TGTSARAR FgET AT
giealt wenfyad w98 | Reeeadad EeaRE—RER |
Jarias BYg (g | @ gaend saR-—7 qARA | @&
EASANFIHIAR, AISGAAIE [ FH—Ha: @E=aongsiad |
gy SamaedEad o 3 a ARerEngd
@d: | g — FSAIRARMA | e gAY o fgmmentt g=r
31 ERREATR ST g i @lkes: |4 B §aar ffaa
i prRasmHETaT AR sl e | AfefREd
FARRANTERRREEIE A § GEEnadsar @ A @
fda:, ag AYAl A awa 3R W | dembRer e
FIATAT  IEi-—GeqIeaRid | AmgEEs  FEe
afy TR —aafy | e wedEed: | q R
7 TEEEERATEIE Bag 99 |* TEAERE AR, |
fh g gemar sramaTeed | (iad - | aTEnaE framdr gq-

11137
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AR T g 7 e aded: | gyt —
qenffy | anfle: wERRAR | “avewd: e Ry
PRI R[] falvdogeda:  am,
rafiReg FgRdisd Raftegm: aemha:, Swam afids-
ARy FaEmEEeEE(E] @ (R
v @l | A 9@ s e e o A R
ARETE: | AR AW TAIgAAT T SR S | A
TOETE—RTERAR | § § T=AeIRen a7
TERGTE AR GeTlE e |
ARFIIR | T A TRERAT TR T a8
AT &RURYE, 98I JgRATE, dd: SRS, ®a
T Rigafify awaoled ; e s GermeRameE-
T GE: | TERTE g RTaE—q SRR | @
AyRAR—a GRRAT I

Now let us compare this with what is found in the opening
portion of the 5th Adhyaya of the Brhati,

g ¥ weugenarE aTe i sAvssewee
S, I | A A (7) e, s R
TR 7 TR | TR S (1) B o A
SARiaA AR AR R | s o
TR, AFIHE B ||

& A Adftad | AR Rym Rea | R g
atmfafaRamagyeT , safaml | w9 NCICRIEIRRE GO
aags, REGTrEaReEme | At R Byaand
Rarmvea: | o FRAR @ SR ¢ e Qo
43 ||

7 9 “ qapen dgfar @ saRYReE
IR — BRI R T | e
@ R, s Qe i ; sdRRYme-
Ruaf fen o1 ; @6 ¥ wna? AR am: | aRE SR



THE WORKS OF PRABHAKARA 291

WA T R s adi()dReads
RIS () 7 gareRd, f b gRRTEL |
IITHANANTA EqEH: | @ A ¢ grweamisagey Prgwn o
TE:" R REET |, A 9 | TR |
TR IR ARSI TR TR g | 6 s
F, AT (aw: iR | AR AT
TR, G A | 97 0T T A R Ae o
FAFR  fewly, sremImRaE | adisTigerara-
AAFAGRRET Wadtie 7 W | JehEEEE I ||

A careful comparison of the passage quoted from the
Brhati and the Nayakaratna leads me to believe that the
Nibandhanapaksa of the Nyiyaratnamila could be clearly traced
to the Brhati. In the same breath Rimanuja tells us that the
Nibandhana that is referred to is the same as the Brhati and that
the Vivarana is otherwise known as Laghvi,

From the discussion above, is it not proper to argue that the
Nibandhana of Prabhakara is the same as the work that we have
at present ? I would request my revered Professor to reconsider
his position in the light of the remarks made in this paper and
let us have his decisive views on the point.



STUDIES IN THE IMAGERY OF THE RAMAYANA,
BY
PROFESSOR K. A. SUBRAHMANYA IYER,
Head of the department of Sanskrity, Luckuow Universily.,

[

Despite the Dhvanivida, which assigns a subordinate place
to Alankaras or figurative images, both poets and critics have
always shown immense interest in them in India, DBharata, the
earliest of the known writers who deal with the subject of
Alankiras, recognises four of them in his Natyasastra,! but their
number went on increasing, until it reaches the respectable
number of 125 in the Kuvalayinanda of Appayya Diksita,
without, of course, counting the Sub-divisions. The last great
work belonging to the Alankarasistra, the Rasagangidhara of
Jagannathapandita, written long after the Dhvanivida had
received almost universal recognition at the hands of poets and
critics, is primarily a detailed study of the Alafkiras, It is not
merely critics who take delight in defining and analysing these
figures of speech, but poets also exhibit a weakness for them
throughout the whole period of Sanskrit literature, Nor is there
anything surprising in this,  Figurative imagery is bound to have
its place in all good poctry. Even critics like the Dhvaniviadins,
who have declared that poctry has a higher function to perform
than the mere presentation of beautiful imagery, have admitted
that imagery, il carcfully uscd, can serve this very higher
purpose,

The interest of. our crifics, from Bharata to Jagannatha-
pandita, has, however, been in the form of the Alankaras, It must
be admitted that our Alankiirikas have bequeathed to us a very
deep, penctrating and detailed analysis of the forms that Sanskrit
imagery can assume. Great efforts were made to distinguish one
form from another. In later times, all the devices provided by
the Navinanyiya for reaching extreme accuracy in definitions
were adopted for the purpose. The history of the Alankira-
$astra is, to a very great extent, the history of the discovery of
newer and newer f01‘ms of images, of a more and more scientitic

1. Bharata-Natyatastta, XVI. (Benares Edition).
S. K. De, Sanskrit Poetics II, p. 6.
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basis for classifying them and of the formulation of more and
more accurate definitions of them. Appayya Diksita's “Citra-
mimédrsd” and Jagannathapandita’s « Rasagangidhara” are
indications of the kind of controversies that must have been
carried on in circles of critics in ancient India.

There is, however, something more than form in any given
image. An image usually involves a comparison and 4 com-
parison presupposes three things :—the object of comparison (the
upameya) the standard of comparison, (the upamdna) and the
point of similarity (the saminadharima), These might be called
the contents of an image. The contents might remain the same
while the form varies and the form might remain the same, while
the contents vary. The following passage from the “Citra-
mimarisd ” would make this quite clear i—

W7 77 g A aEgu | SRR TRAA-
FOTE A | a1 R—"97 {7 g9 gaiE TR T |
iqg et g | “gefia TR o e e T A
wh o wwor | “geie T §ff e | pEER am:
awaf? ¢ qoe: | PR TeRmel TR o ae 1 oo

In the above passage, the contents of all the figures of
speech are the same, namely, the face and the moon; but the
form varies according as it is npamd, or ritpaka or somcthing else.

The Alankirasistra is essentially an analysis of the form of
the images. This analysis was undertaken partly to satisfy a
natural intéllectual curiosity and partly, because, it was felt that it
had something to do with {he aesthetic pleasure we feel whf:n we
comme across a beautiful image. 1t may be admitted that it has
something to do with it. How else can we explain the different
effect on us of the different figures of speech even when the

contents remain the same But one may also ask the question :
have not the contents also something 10 do with it ? When

Kalidasa writes i—
o9 a1 FAAER ISR TR |
ol e gt ¥ i |’

1. Citramimamsd, p. 6, (Nirnaya Sagata Press Edition).
2. Ragh. I, 4.
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Do we like the comparison only because it has taken the form of
upami, or also, because, of its appropriateness ' i.c., for its
contents ?

We cannot doubt that our Alankirikas had recognised the
share of the contents in making an image beautiful. According
to Bhimaha, the defects of an upami, as mentioned by
Medhavin, are as follows :—

AT g [ad: |
IR ¥ Eeaan = |
Vamana's list is almost identical :—
SRR TR |
It will be observed that these are defects in the contents of

the upamé and not in the form. Appayya Diksita puts the whole
thing in a more positive form when he says :—

IR ICAE AT |

T AR FEERA |

HRAGITRETGEA ARIARraR e |
AT | o O RN e e I Al | qangEE
TEARAARTES e 4 a1 | fh § e FPAAEIRE, |
sy et FRETTRIZIEINT STTa FRARR R
W | o e e gt A ) “olitet”? R w |
“equpEl gER A g @ aRE: | YR w@d g A R g
&l gt g | a3 R A gem” (Y 7 qa |
ol qf*my iﬁ'"llﬂqml “g 3aRE g A oo | ae-
gl qidam:” ff T e | Y ggre: R g A
wis: | ‘G B e of @ BAfs: | e emR? fR
asmt) .

The meaning of this passage cannot be mistaken. There is

here recognition, in theory at least, of the importance of the

confents in an image, of their share in the production of the
pleasure we feel when we come across a good image. A recent

1. Bh@mahalankaras II. 39.
2. Vimana's Kavyalankérasttra Vytti, IV, ii, 8,
3. Citramimémsa, p, 6,
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English writer says:—“What precisely is the origin of the plea-
sure we take in the pictures of metaphor and simile, as distinct
from unfigurative word-picture ? I think that, over and above
the delight in a picture, there is a little shock of surprise caused
by the unexpected rapprochement of two notions that seemed, a
moment before, unconnected and remote from one another. The
noticing of likenesses (need I refer to babies 7) would seem an
ever-fresh source of pleasure—we call comparisons odicus, but
love them none the less. And when the likeness is perceived in
the midst of unlikeness, perhaps even despite obvious and pre-
ponderating unlikeness, the pleasure is proportionately greater, "'

In spite of this theoretical recognition of the importance of
the contents for the beauty of an image, we find in our Alafikara-
$astra no study, no analysis of them, Butif it is true that the
conlents have something to do with the pleasure we derive from
beautiful images and if it is true that imagery has played a
conspicuous part in all periods of Sanskrit literature, then such
an analysis of the contents of the images might yield interesting
results, It should, it seems to me, throw some light on the
history of Sanskrit literature. It would show to what extent the
contents vary or remain the same in the different authors and
periods of Sanskrit literature. Explanation would have to be
sought for the variation or the repetition, as the case may be, It
would show the range of the poetic power of the different
writers and their relation to one another. It might throw some
light on the relation between formn and content in the evolution
of the images. In short, no history of Sanskrit literature could
be considered complete which did dot include a historical treat-
ment of Sanskrit imagery, from the point of view of form as well
as of content. In the existing works on the History of Sanskrit
literature, such as those of Professors Keith and Winternitz,
there are, no doubt, many interesting remarks on the imagery of
Sanskrit poets, but no systematic treatment, The fask is a big
one, but a beginning has to be made. The following pages are
no more than a humble attempt at such a beginning. I have
thought it best to begin with the Vilmiki-Rimayana?, because it
is there that we find the beginnings of Kavya.

1. Stephen.]. Brown. “ The World® or Imagery.” London
1927,

2 The Bombay Recension of the Rimayana has been used for this
study.
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The first step in the study of the imagery of the Ramayana
is to determine the occasions on which the images appear in the
work. As every one knows, the work is an immense one. As
one reads it, all sorts of scenes pass before our eyes. There are
descriptions of cities and landscapes, fierce rakgasas and mighty
monkeys, There are moving scenes in which husband and wife,
father and son, master and servant, king and subject, prince and
priest take part and give expression to their innermost feelings,
There are accounts of duels and battles, devastation of countries,
burning of cities and ruthless destruction of armies by weapons,
human and divine. There are speeches born of indignation and
anger, lamentations expressive of profound sorrow, and exhorta-
tions of wisdom. With all this, the work is mainly a continuous
narrative of events, big and small. Into the main story of Rama
and his exploits are woven countless episodes centering round
the minor characters of the work., The question before us
however, is : In all this variety and richness of subject-matter,
what are the occasions which particularly call forth imagery
from the poet ? In answer to this, it may be stated, in a general
manner, that images are found throughout the work. There is
hardly a sarga in which at least a few comparisons do not
occur, They may not always be very striking, they are often
mere repetitions of quile commonplace images like FAGIAE,
ehawd, JofaeeEd, TQgs, g, e ele. Owr
interest lies not in these, but in those which occur on special
occasions. For, there are some occasions on which these images
seem to come in quick succession and in greater abundance. It
is these which are striking and arrest our attention. It is these
which seem to have been introduced by the poet deliberately,
with a full knowledge of the effect they will have on the hearer
or the reader. I give below a list of passages in which the
images are thus more striking, It is by no means an exhauslive
list, but, I hope, sufficiently complete, not to invalidate any con-
clusion that may be drawn from it.

I, 18, 50-52. ... Dagaratha describes his joy on the
arrival of Vi$vamitra and compares
the occasion to others,

L. 48, 2.5, «  Sumati asks Visvamitra who Rama and
«  Laksmana are, while describing them,
I, 49, 14-15. .. Description of Ahalya as Rima sees

her.
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L, 55, 9-10.

IL 1.
L 2.
1L 3, 27-29.

11 4, 5, 6,
11 7, 130

1L 8.

11, 9, 41-46,
I1. 10, 23-26.
11, 12.

1L, 15.

1L 16, 9 L.,
11. 16.

1L 18, 4-7.
11. 20, 32-34.
11, 20, .9-55,

11, 34, 2-3.
11. 40,

11 43.

11. 59, 28-30.
11, 65, 66.

11 73, 1-5.

11. 93, 8-15.
11, 94.

111. 16,

111 19, 3-4.

111, 26, 27, 28, 29, 30...

IIL 31, 41-44.

1138

Description of Visvimitra, defeated
and humiliated by Vasistha.

Description of Rima by Dasaratha.

Description of Rama by the people.

Description of Rama as Dasaratha sees
him coming.

Description of the preparatinns for the
abhiseka of Rima as Yuvarija.

Manthara’s speech to Kaikeyi on
hearing of Rama’s coronation.

Manthara’s speech,

Kaikeyi’s description of I anthara,

Description of Kaikeyi in distress.

Speech of Dasaratha on hearing of
Kaikey1’s two boons.

Sumantra’s  description of Rama's
palace.

Sumantra’s description of Rama,

Poet’s description of Rima as he goes
out to meet Dagaratha.

Description of Dasaratha in distress.

Description of Kausalya in distress,

Kausalyd's lamentation on hearing of
Rama’s exile.

Description of Dasaratha in distress,

Departure of Rama,

Lamentation of Kausalya.

Lamentation of Dasaratha,

Lamentation of Dadaratha’s wives after
his death,

Bharata’s  indignatian on  hearing
Rama’s exile,

Description of Citrakiita by Bharata,

Description of Citrakiita by Rima,

Description of winter in Paficavati.

Khara's speech on seeing Siirpanakha
mutilated.

Description of battle between Rima
and the Rabsasas.

Marica’s advice to Ravana not to take
Sita away.
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111, 37, 12-20
111, 47, 32 {4,

111, 51.
11 52.
I11. 56.

IV. 14, 19.23,
IV. 15, 19-21,
V. 17, 1 £,
IV. 19, 21-26,
IV. 23, 22-28.
IV. 28,

Iv. 29,

V..

-
-

<==<s=<
NOY A

V. 9.

V. 10.
V. 14,
V. 15,
V. 18,
V. 19,
V.21,
V. 22,
V. 28.
V. 56.
V. 57.
VL 5.

VL 16.

VI 24,
V1. 53,
VI 58,
VI 59,

Iy

eve g

Marica’s second speech to the same
effect.
Sitd’s reply when Ravana proposes
marriage.
Battle between Jatayus and Réavana.
Description of the ravishment of Sita.
Sitd’s reply to Ravana's proposal of
marriage.
Sugriva going cut to battle.
Description of Rama by Tara.
Description of fallen Vilin,
" ” by Tara.
Lamentation of Tari.
Description of the rainy season,
» ” autumn.
" Hanuman's leap across
the ocean.
” Lafka by Hanuman.
»  Lankd,
» A moonlit night.
" Ravana’s palace,

” ” ”

" » harem,

” ” 9"

" Asokavana,

” Sita in distress.

” Rivana's visit {o Sita.
» Sitd in distress.

Sitd’s reply to Ravana’s proposal
Speeches of Rivana and Sita.
Sitd’s lamentation,
Description of mountain.

" Hanuman's return leap.
Rama's lamentation,
Rivapa’s  indignant  speech to

Vibhisana.
Révana's angry speech to Suka.
Battle between Vajradariistra and Suka,
” Prahasta and Nila,

Description of Riksasas,
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VI 61. .+ Description of Kumbhakarna,

VI 71. " Atikdya,

VI. 102, ... Fight between Rima and Ravana,

VI. 103, " »

VI 111, .. Vibhisana's lamentation on the death
of Révana.

Before explaining the above list, it must be stated that the
bulk of the Rimiyana is made up of narratives, written in a
simple style, in which the story progresses from incident to
incident and episode to episode, Interspersed among these
narratives and forming, on the whole, only a minor portion of the
work are some speeches and descriptions, It is quite clear from
the above list that the images, when they do occur in greater
abundance and in a striking manner, occur in these speeches and
descriptions and not in the narrative portion of the work, which
is devoted 1o the {clling of the story, 1t is in these speeches and
descriptions that we have to see the beginnings of the later
Kavyas, in very many of which the narrative portion is reduced
to the absolute minimum and the speeches and descriptions
occupy the whole work.

Taking the speeches first, it will be found that they are
generally uttered by the characters under the stress of some
emotion. Sometimes it is jealousy, asin the case of Manthara
who addresses Kaikeyl when she hears of Rama’s impending
coronation as Yuvardja. Sometimes it is sorrow, as when
Dagaratha and Kausalyd lament about Rama’s exile or when Tard
laments on the death of Vilin, Sometimes it is righteous
indignation, as when Bharata hears of Rima’s exile or when
Sita rejects Rivana’s propesal of marriage. Sometimes it is pity,
as when Marica tries to dissuade Ravana from his scheme of
taking Sita away. These emotions spontaneously call forth
imagery frcm the poet. The images are generally of a homely
nature and therefore very effective in expressing the emotion in
question. Sitd’s speech in Ill, 47—when Ravana proposes
marriage is a very good example.

This connection between image and emotion is, by the way,
quite interesting, because it is one of the topics dealt with in the
Dhvanyiloka!  Anandavardhana is, *on the whole, rather
suspicious, He is afraid that too mafy images in a passage

1, Dhvanydloka, p. 85 £.f,
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meant to evoke sentiment might distract the attention of the
reader away from the latter. He advises caution, without barring
images altogether. He sums up his views as follows :—

IR STER gl AR |
TORRE@HRE Q) e ||
fae ae@a afgRT F999 |
FS T FGEUIER ATHATEORAT ||
Redeaft =re™ 9dT SeEeA |
IR g a1

This errs perhaps on the side of caution., The English
writer quoted above goes much farther when he writes :—¢ The
more emotion grows upon a man, the more his speech, if he
make any effort to cxpress his emotion, abounds in figures—
exclamation, interrogation, anacoluthon, apostrophe, hyperbole
(yes certainly, hyperbole!) simile, metaphor. His language is
what we sometimes euphemestically describe as ¢ picturesque ’.
Feelings swamp ideas and language is used to express, not the
reality of things, but the state of one’s emotions.”2

I must not be understood to say that all emotional speeches
in the Ramayana abound in figurative images, I only mean that
they have a strong fendency to do so, There are some exceptions.
For example, there is the first reply of Dasaratha to Viévimilra
when the latter asks for Rima and Laksmana to be sent with
him for the protection of his sacrifice. The request must have
given a shock to Dadaratha and his reply is no doubt full of
emotions, but there is hardly any image in it,

The descriptions in the Ridmdyana are of a most straight-
forward naturc, much as we would expect them to be when art is
in the first stage. All the things contained in the thing to be
described are enumerated in detail. No attempt seems to have
been made to pick and choose. One could say they are almost
like citalogues, if the word did not connote absolute absence of
poetic merit. The following description of Citrakiita by Rima
might be considered a typical onc :—

1. Dhvanyaloka, p. 88.
2, The world of Imagery, p. 90,
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TRRATS W | AR, |
Rt afdftRtgrixihfa |
HEETAEHE: HAq gaTat: |
fiaiErgats HaeimEor: |
TR RRSETT: |
RresToae 3o argiegRa: |
AR e |
agevierd A agaEmge: |
aEAERet: B R |
sk ||
AR R |
FEARSHA AT t: ||
qwalg: FON: SEEtEE: |
e B e R )
This passage illustrates not only the detailed, catalogue-like

nature of the descriptions, but also their directness. When the
poet wants to say that there are wild animals on the mountain,
he says, quite directly : A e Taa: . This point
will become still clearer when we compare this with what
Kalidisa does in similar circumstances, When he wants to say
that there are lions and elephants on the Himilaya, he does not
say so directly, but says :—

% GIRGRAG aRAwEEY EARTAM |
fRzfa At FEEHgRIHIGRS: R0 R |1

It is into such direct and detailed descriptions that the poet
introduces his imagery, which therefore serves, chiefly, to add
vividness to the details and lend a certain picturesqueness to the
whole description. How this is done can be best understood if
we now study the contents of the images.

To be continucd.e

1. R.IL Y, 4-10.
2. Kumdrasambhava, I, 6.
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by
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Assistant Accounts Officer, Posts and Telegraphs.

Under the above title Prof. Sundararama Aiyar has written a
fairly long article in the April-June number of this journal. In
case any one of the rcaders of the journal interested in
philosophy has not yet read Prof. Srinivasachari’s book we
would strongly recommend a study of it as, in the words of the
introduction, it “renders the fundamental tenets of the
Visistadvaita school intelligible to all average students of
philosophy.” The central aim of the whole exposition is a
constructive criticism of the different categories employed in
metaphysics, ethics and aesthetics with a view to correlating
them into a synthetic whole of the relation between the Jiva and
I§vara, In attempting, therefore, to analyse the book into
chapters and propositions, the critic is very likely to lose the
wood in the trees and may not succeed in conveying a true
impression of the author’s views, Another feature of the book is
the transparent aim of the author to understand and present his
subject in as fair and full a manner as possible without slavishly
exalting his hero or condemning other systems.  An appreciative
exposition of Ramanuja’s views is given and the reader is left to
form his own impressions of the place that his philosophy should
occupy in the world’s systems.

The learned critic opens his article with the sentence :
“Prof. Srinivasachari puts forward (in the first chapter of
his work) a severe criticism of the various points in what he
considers to be the Advaita doctrine of Saiikara. He labours
under serious misconceptions regarding that doctrine, and his
criticisms are altogether unjustifiable and misleading.” He
follows this up later with many similar passages,
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Advaila, like other great systems of philosophy, has been
expounded in various ways by various persons. One of these
expositions which is generally admtted to be a very fair one is
found in the Mahapirvapaksa of the Sri Bhisya, Whenever
Prof, Srinivasachari uses the word Advaitin he has cvidently
this exposition in view. But the learned cirtic has obviously a
very different exposition in view, which he attributes to Saitkara.
There are but three references to the Advaita doctrine in this
chapter and we shall show that they are all taken from
Raménuja’s Mahapirvapaksa.

(i) “The Advaitin and the Dvaitin dislinguish between
primary texts and secondary texts . (Vide pp. 18 and 19 of the
Ananda Press Edn. of the Sri Bhisya.)

(i) *To the Advaitin experience is rooted in inexplicable
illusion (Anirvacaniya) and contradiction (Béadha)”, For this,
see pp. 16 and 75 and p. 22 of the same Edn,

(iii) * A judgment like ¢this is that Devadatta’ does not
eslablish bare identity, as the Advaitin says, by the removal of
contradiction between the subject and the predicate ”. This is
based on the Advaitin’s view of Simanadhikaranya in p. 19 of
the same edn.

There are also described in the book under reviaw two
direct references to Sankara to which the learned critic has taken
exception. We shall show that mn dealing with these passages,
he has not only misunderstocd the author’s view, but also misled
the reader. It is necessary that the passages referred to should
be studied in {heir context and so we give the full paragraphs
below :—

(1) Rimédnuja insists on the equal validity of all the
Upanisadic texts and claims for his interpretation
the authority of timeless tradition and logical satis-
factoriness and verifies it by a quotation from
Dramidacirya for whose authority Ramanuja has
the highest esteem, The Sastra speaks of things
as they arc in reality. This method of interpreta-
tion is not accepted by the Advaitin and the
Dvaitin who distinguish between primary texts
and secondary texts, Pradjina texts and Gauna
texts. Sankara, for example, directs attention to
the Mahaviakyas and derives his chief thoughts
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therefrom. But Rimanuja lays siress on Sruti as
a whole and relies on logical stability. It is in this
way that he deduces his first principles of realism
(Satkhyiti) and co-ordination (Simanadhikaranya)
and establishes the truth of Jiva as a Prakira of-
Iévara. The reality of God is to be conceived con
the analogy of organic unity in consonance with
the criteria of sense-perception and inference. Both
sentient and non-sentient beings (Cit and Acit) are
shown to be modifications of Brahman and of a
tissue with Him.

(2) The philosophy of Raminuia is a synthesis of

metaphysical, moral and religious experience and
is rooted in the thougbt that Brahman is the
ground of experience as well as the goal of experi-
ence. The Supreme Being is also the supreme
good and the ultimate goal of all religious
endeavour (Kdranam tu dhyeyah). The Absolutc
of thought is also the “Inner Ruler Immortal”
and the Lord of love and bliss. The glory of God
and this goodness are fultilled in His redemptive
grace. The theory of being 1s vitally related o
the theory of knowledge, will and feeling. Brah-
man is the ideal of experience in which the ideals
of truth, goodness and beauty are related and
realised. Reason is both pure and practical, and
the dualism that we find in the systems of Spinoza,
Kant and Sankara disappears in the synthesis of
Raminuja. His governing idea is that Brahman
is the first cause and the final cause and there isno
contradiction between the Absolute of thought and
the God of religion, Brahman constitutes the real
Reality of the universe (Tattva), the means of reali-
sation (Hita) and the realisation itsclf (Purusartha )

" The first passage is extracted by the critic thus : “Ramanuja

insists on the equal validity of all the Upanisadic texts and
claims for his interpretation the authority of timeless traditions
and logical satisfactoriness and verifies it by a quotation from
Dramidacirya etc. On the other hand, according to our author
the Advaitin distinguishes between primary texts and secondary
texts, Pradhina texts and Gauna texts. Safikara, for example,
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directs his atlention to the Mahivikyas and derives his chief
thoughts therefrom.”

A reference to the full paragraph quoted above will show
that the object of the author is to explain the well-known claim
of the ViSistidvaitins that whereas the Advaitins emphasise the
abheda  S$rutis like fal fvam asi and explain away bheda
$rutislike prihagatmanam preritaram ca matva justastalastena
amylalvameti and the Dvaitins do the reverse, they themselves
attach equal importarce to all the texts by interpreting them in
the light of the ghataka §rutis which declare the world of
sentient and non-sentient beings to be related to Brahman in the
same way as the human body is related to the human soul.

In the original, the sentence * Sankara directs attention to
the Mahavéakyas and derives his chief thoughts therefrom” is
contrasted with the very next sentence “ But Rimanuja lays
stress on the Sruti asa whole.” The learned critic, by completely
omitting both the latter sentence and all reference to the Dvaitin
and by contracting the intermediate passages, leads the reader to
infer that Riminuja’s insistence on the validity of all upanisadic
texts is conirasted with Safnkara’s view. This misleading
suggestion is then strengthened by the sentences: “ We can
assert in reply that

(1) Sankara also insists on the equal validity of all the
upanisadic texts and

(2) that hc does not distinguish anywhere between
what our author calls ‘primary texts and secondary texts ',
Sankara himself never in his Bhasyas makes mention of
the term Mabhdvikyas,” He thus leads the reader to infer
erroneously that the author has made these incorrect statements,
After some further explanation, he announces “ On the grounds
above stated, we hold that Prof. Srinivasachariar is in error
in saying that Sankara orany of his followers do (sic) not
admit the cqual validity of all Vedantic texts.” But the author
never said any such thing, What the author said is that whereas
Rimiénuja derived his chief thoughts by considering the
Upanisads as a whole, Sankara derived his chief thoughts from
what are usually called the Mahaveikyas, The sentence
« Sankara for example directs his attentidn to the Mahavikyas ”
does not imply that Saiikara himself calls these passages ¢ Maha-
viikyas,” It only means that he attaches ‘more importance to

39
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those passages which have since been called Mahavakyas though-
not by Sarikara himself. This the learned critic also admits in a
way when he says that even if Saikara has not used the term
Mahavikyas, he is fully aware of the fact that sentences like
taltvamasi, aham brahmdsmi are important in the Upanisads.
In fact, every impartial student must accept that Safikara attached
more importance to abheda §rulis than to bheda $rutis from
the mere fact that he is the well-known apostle of pure unadulte-
rated monism which cannot in its very nature give full value to
the bheda Srutis. The criticism of Prof. Sundararama Aiyar
based on this passage is therefore wholly unfounded.

Now for the second extract: The reference to dualism and
Safikara occurs in the 7th sentence. The entire passage contains
9 sentences all of which except the 7th describe Brahman in the
triple light of metaphysics, ethics and @sthetics or religion. He
is described as the ground of existence in metaphysics, the
supreme good of ethics and the ultimate goal of religion, and
again, as the Absolute of thought in metaphysics, the Inner Ruler
Immortal in ethics and the Lord of Love and Bliss in religion,
This latter description in the 3rd sentence is repeated in the 8th
sentence and the 9h forms the closing sentence. In the midst
of these, the 7th sentence “Reason is both pure and practical and
the dualism that we find in Spinoza, Kant and Satikara disappears
in the synthesis of Ramanuja” describes one of the effects of
this synthetic view and forms practically a self-contained state-
ment, It consists of two parts each explaining the other. The
learned critic in making his cxtract omits the first half of the
sentence and joints its second half to the second half of the
eighth sentence (dealing with the general subject of the
paragraph) to form a misleading combination thus :—

“The dualism that we find in the systems of spinoza,
Kant and Safikara disappears in the synthesis of Raminuja, His
governing idea is that there is no contradiction between the
Absolute of thought and the God of religion,”

The original 7th sentence clearly shows that the dualism
objected to is of the kind that exists between pure and practical
reason fe the building up of metaphysics and ethics on
separatc bases as Kant did. The creation of a distinction.
between paramarthadasa for pure reason or metaphysics and
vydvahdrikadadd for practical reason or ethics by Satkara is
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also a case of this kind. Now this could give the learned critic
no cause for quarrel. By manipulating he extract, he creates in
the minds of his readers the illusion that the author attributed to
Satikara a contradiction between the Absolute of thought and the
God of religion, a dualism “ in the universally! recognised sense
of that term as referring to two distinct (and pluralistic) realities
of the same order” 1t must be obvious that the author's
sentence refers to dualism, not as the admission of * two distinct
realities of the same order”, but to the very admission of the
existence of two different orders of reality as Paramdrtha and
Vyavahdrika.

The critic has also attempted to ridicule some of the doctrines
of Riménuja expounded in the book by considering them from
his own standpoint and without trying to understand the original,
He has evidently forgotten that Prof. Srinivasachariyar’s exposi-
tion is of the philosophy of Raminuja and not of his own in-
dependent views and he has not realised that he has represented
it as faithfully and truly as he could, bearing in mind the fund.
amental principle that the best way to understand a philosopher
is to realise his point of view. In the criticisms under reference,
the author’s statements of Riminuja’s position are attacked as if
they were the opinion of the author himself, Here is an
instance of such a criticism (—

« 1t is strange that Prof, Srinivasachari should propound
such an astonishing paradox as is contained in the follow-
ing. *The cognition of silver in the shell, when the latter is
mistaken for the former, arises from defective perception,
owing to which the element of silver alone is seen and not
of the shell.” ”

It is strange that Prof. Sundararama Aiyar should have
failed to see that the author is only sctting forth Rimanuja’s view

11n this connection the following passage from Hans Driesch
may be of interest :—" Dualism, in our opinion, must be the last_ word
of metaphysics even if we should like to be monists. For there is the
diversity and discrepancy between what is whole and what is aof
whole or contingent ; the logical contradiction between wholeness apd
contingency being, in our opinion, the very foundation of all dualism.”
Here the word * dualism ” is used only in “%he author’s sense and not
in what the critic claims to be “ the universally recognised sense of the
term,” Philosophy of To-day, p. 429.
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‘without expressing his own opinion thereon. Further one can-
not see what there is paradoxical or strange in Raminuija’s view
itself, Thus, when I mistake a piece of rolled gold for genuine
gold, I perceive the element of gold (i. e., the qualities that raise
in me the belief of its being gold) in it, but omit to perceive the
elements of rolled gold (i.c., the qualities that with the presence
of those already percieved would establish it as rolled gold).
When I perceive both sets of qualities, 1 see it truly as rolled
gold.

The learned critic takes objection to the author's statement
that “ to the Advaitin, experience is rooted in inexplicable illusion
(Anirvacaniya) and contradiction (Bidha.)” He first objects to
the translation of the word anirvacaniya as *inexplicable ",
To say that this is the translation generally adopted (Vide p. 106
Thibaut) may not probably carry much weight with him. But,
it is significant that he himself has not offered a better rendering
that would convey the import of the word with greater accuracy.
And, does not the word “inexplicable” connote the idea of
incapacity of logical proof or deduction as explained in p. 75 of
the Sri Bhisya ?

By a very regrettable suggestio falsi the learned critic makes
it appear that the author said that to the Advaitin, ‘ phenomenal

existence "............ is “known as an “illusion " while it lasts as
an experience, as an actual happening, in our waking and
conscious life.,” Further on he asserts: “......... Safkara dis-

tinctly says that phenomenal existence is “true” while it lasts,
—not that our experience of it is an “dllusion” or “rooted in
contradiction (Badha) "’ while our experience of it lasts,! as Prof,
Srinivasachari assumeés from his insufficient knowledge of
Sankara.” Nowhere has the author of the book conveyed the
idea that according to the Advaitin the illusion is known as an
illusion while it lasts, An illusion and the knowledge of it as an
#llusion are so mutually incompatible at the same time that none
with any pretension to psychological knowledge would think
of making such a statement. Moreover Prof, Srinivasachari
does not assume * that our experience of phenomenal existence is
an “illusicn” or “rooted in contradiction” while our experience
of it lasts, ‘The authpr's sentence does not bear out the
allegation and the words we have italicised have been added by

1 Italics mine,
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the learned critic to the author's statement to give point to an
otherwise pointless criticism, [ have very carefully gone through
this section of the book after reading Prof. Sundararama Aiyar’s
review and cannot find any passage therein which could even
distantly mean ¢ while our experience of it lasts. To an unbiassed
reader of the sentence, its indubitable meaning must be clear,
namely, that experience is the result of an inexplicable illusion
and contradiction. To say this is not the same as saying that
the experience knows it to be an illusion af the time of experienc-
ing it which is what the learned critic attributes to the author.

The criticism is made further on : “ The Professor, as we
have already shown is enfirely wrong in thinking that Sankara
holds that in our perception of the external world we experience
an “illusion.” How the learned critic divined the author’s
“thinking " is a mystery. But is it not obvious that what the
Professor was “ thinking " is “that Safikara holds that in our
perception of the external world we experience (what is from the
paramarthika point of view) an illusion? What an unhappy
instance of suppressio veri!

We need not dwell at length on the concluding portions of
the learned critic’s article where he tries to bring the author to
ridicule by saying that  he has entirety failed to understand the
Advaitin's position,” that he has “ got into this muddle,” “ has
discovered a mare’s nest of his own or like Don Quixote, is
tilting with the creations of his fertile powers of fancy, poetic or
philosophic.” It is to be regrefted that in his ardent advocacy
and defence of the Advaitic position, the learned critic has so far
forgotten himsclf as to make personal references to the author of
a not very edifying character. It would certainly be presump-
tuous for any one to remind so eminent and cultured a gentleman
as Prof, Sundararama Aiyar of the well-known conventions of
literary and philosophical criticism. One can only hope that the
Professor did not mean all that he has said. As regards the
doctrines that he has called in question, it is enough to point
out that they are the views of Rimanuja the clear exposition of
which alone was the main purpose of the author in writing his
book. In conclusion, we submit that the method of criticism
adopted by the learned critic is fair neither to the book nor to
the author. ‘



STUDIES IN THE UPANISADS.

BY
Miss. O. K. ANANTALAKSHMI AMMAL, M.A,,

Universily Eslate, Rangoon.
* (Formerly Rescarch Student, Madras University).

Continued from page 44 Vol. I—
Journal of Oriental Research, Madras,

SECTION [I—SYMBOLS AND UPASANAS.

How far the Vedic thinkers had progressed in their cosmo-
logical and psychological speculations we have not the means of
cxactly determining, but we have seen that they had already
found the First Cause latent in the heart of man. The great
equation had already been accomplished. There followed a long
series of attempts to realize it. Of these the Upanisads give us
the faithful but incomplete records, and show how on these con-
ceptions teacher after teacher who had attained the goal shed his
own light for the guidance of his successors, It has been
remarked before that it is very important for us to remember
that the attitude of the Upanisads towards all knowledge Vedic
ot Vedintic (Upanisadic) is that it is nothing without realization,
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says. Yajhavalkya, Janaka who has studied the Vedas and
listened to the Upanisads (Sec Brh. Up. 4. 2. 1;) reccives from
Yajfiavalkya, as a priceless boon, the instruction that enables
him to ‘attain fearlessness.” Similarly Svetaketu, who had spent
twelve years in vedic study, is instructed by Uddalaka in that
One with whose knowledge all is known— other instances are
Brh. 2. 1; and Kausl. 4, and the instruction of Nirada in Ch,
Up. 7. All this cannot be taken to mean that the fundamental
conceptions of the Upanisads were foreign to the vedas, They
only teach that knowlédge without realization is vain indeed.
In Ch. Up. 4. 14. 1, the fires, having instructed Upakosala, say
to him “you have this knowledge of ourselves and the know-
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ledge of the soul, but the teacher will tell you the way.” And
that teacher himself, in the days of his discipleship had. had:a
similar experience. Having, by miraculous means, been fully
instructed in the sisteenfold Brahman embracing the carth,:
atmosphere and the heavens, as well as the self of man, he comes:
at last to his teacher for the teaching that will help him “to
attain his end.” We cannot say that the Upanisads disdain the
Vedic gods, and rituals. We also find them expounding in all
seriousness many seemingly inadequate symbols and upasanis,
even after these had been superseded by others embodying
fuller conceptions. They had served their turn, and might do-
$0 again,

Symbols and Updsands.

Prana and Vayn.—In two of the earliest Upanisads, the
Brhadiranyaka and the Chandogya (Brh. Up. 1. 3) (Ch. Up. 1.
2) we find versions of an ancient story glorifying the Prina, the
breath in the mouth as the only one among the bodily functions
that is not afflicted with evil— with death,

Another narrative glorifying Prana is a favourite theme of
the Upanisads. (see Brh. 6. 1.7-14: Ch. Up. 5. 1, 65, 2, 2
Kausi, 2, 14). Cp. Prasna, 2. 3.4, In this the Prina is adjudged
the greatest among the vital organs. All the others depend
upon it. Every thing is its food. Water is its garment, In
these stories the psychical Prana is identified with the Cosmical
Prina. -

In Brh, (1. 5. 21-23) this story appears again in a more-
elabcrate form, with the personal and cosmical relations of the
vital airs and their corresponding divinities made explicit. The
functions all become a form of the Breath, the Cosmical forces
of the Wind. Similarly in Kausi, Up. (2. 12) the cosmical
powers revert into Wind—the vital airs into Breath. (See also
Kausi, Up. 2. 14) where the vital breath is already identified with
the intelligential Self of all beings (in agreement with Kausi.
Up. 3 which will be fully treated later on).

In Brh. Up. (3. 9. 8-9) Yajfiavalkya reduces the 3306 gods
to one and a halfi—the wind and finallys to one,—the Breath,
called Brahma, the Yon fyat. The Taitte Up. (1. 14) praises
Viyu as the perceptible (Pratyaksam) Brahma. (See also Maitri,.
Up. (4 4. 5-6).
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*Brh.-Up. (2. 2) describes the Prana as the new-born Infant,
who»e abode is the body, the covering the head, the post breath,
the rope food. (See also Brh. 1. 5. 14) Cp, Ch. Up. (6. 7)
Prasna (6. 3. 4). Brh. Up. 1. 5. 14 speaks of the sixteenfold
Prajapati with his changing fifteen parts and the constant 16th
part (which is the breath in all creatures. (Cp. Ch. Up. 6. 7).
Praéna. Up. 6. 3, 4 describes the sixteenfold Person. Here all
the sixteen parts disappear at last in the Purusa, which is,
therefore, something over and above the breath—an advance on
the earliar conception, that is due to the later date of the
Upanisad,

Very soon the Prana symbol was combined with others
to keep pace with advancing ideas. (See Brh. Up. 1. & 3). Here
the Self is conceived as a Triad of Speech, Mind and Breath,
Thus—

1. Speecch Earth Fire  These enter Union, from that
2, Mind Sky  Seen the Breath is born,

3, Breath Water Moon.

Ch. Up. (4. 10. 4) shows perhaps a more advanced stage.
Here the Fires instruct Upakosala thus « Préno Bralsma, Kam
Brahina, Kham Brahma’ and he replies *I understand that
Brahma is Life, But Joy and Space, Ido not understand,’ He
is then instructed in the Prana and Space. The finishing touch
is given by his teacher who tells him of the Atman as the person
in the Eye—*the Immortal the fearless' and his mystic names
Saryadvima, Vamani, Bhimani—as a means to final release. To
this may be compared the gradual instruction of Nirada in Ch.
Up. (7th Prapathaka) where the inquirier is led onwards through
a series of conceptions to Praina—the individual self, in which
everything is fastened as the spokes in the hub, and from thence
to the Bhiiman which is the same as Sukha,

We will now consider two other instances. One of these
(Ch. Up. 4. 1-2) shows the Prina-vdyu doctrine in its early
form, and at the height of its popularity, if such an expression
can be applied to any Upanisadic teaching. The other (Brh. Up.
3.7), shows its position with the greatest philosophers in the
most active period of Upanisadic khought—ln Ch, Up. 4. 1, 2 the
great Janasruti seeks itstruction from a wandering beggar with
gifts of a thousand cows, a chariot, a gold necklace, and his own
daughter. Raikva instructs him in the doctrine of Prina.vayu
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as ‘snatchers-unto-themselves’ (as Hume puts it) and the five-
fold nature of the Self and the Universe, the knowledge that gives
the Knower the benefit of all the good actions that people do.
This is a very old story belonging to a period when the doctrine
of Prina-viayu was held in very great repute. In Brh. (3.7)
Wind is declared to be the string that holds the worlds together,
and, among a series that enumerate one by one the cosmic
forces and the bodily functions, the Antarydmin is described as
that One who, ¢ dwelling in the wind, yet is other than the wind,
whom the wind does not know, whose body the wind is, who
controls the wind from within-" the Soul, the Inner Controller,
the Immortal,

In Brh., Up. 1. 4. 7 also, the breath, the eye, the ear, the
voice and the mind are the names of the acts of the Self.
“ Whoever worships one or the other of these, he knows it not.”
And this same self is the ¢ padaniya’ of the All. By the self one
knows the All—¢as by a foot-print’ We are reminded of R. V,
X. 46. 1; 2;
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See also Prasna Up, 3. which teaches the source, the entrance,
the location—the fivefold extension and the cosmical and
personal relations of the Prana. Before leaving the subject we
will consider one more instance which combines the Prana with
the Prajfiatman or Intelligential Self in the conception of
the Atman. It gives a very complete exposition of the doctrine
of Prana, and is most appropriately put into the mouth of Indra,
as he gives instruction to Pratardana Daivodasi.

1. The Prana is the Prajfiatman—both dwell together in
the body and both depart together.
2. This Préna is superior to the vital Breaths :—
(for the reasons given in the Pranasarhvada.)
The seeing and understanding of this.

The person becomes unitary in the Brana. Spcech with all
names, the eye with all forms, the ear with
all sounds, the breaths with all odors, the
mind with all thoughts goes to it. On awakening,

111—40

In deep sleep.
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From the self the vital airs disperse
to their several stations, From these

The sense powers arise, From these
The Universe appears.
The proof or siddhi thereof.

When a person is about to die, he loses the power to
speak, hear, see etc.

Then the vital airs merge once more into the Prana, and
depart from the body when that departs.

3. The Sarvapti in Prapa by means of the Vital Airs,

Functions. Bhatamalras.

Speech Name,.
Breath Odor.
Eye Form
Ear Sound
Prina, with the Intelligence Tongue Taste
mounts the functions and Hands Karma
obtains the existential ele- {Body Pleasure and
ments or the Bhiitamatras, pain,
Generative  Bliss, procrea-
organ tion,
Feet Goings.
Mind Thoughts and
| desires.

4, Apart from the intelligence, none of the organs could
do their appointed work., One should, therefore, desire to under-
stand this knowing subject.

5. The ten Bhiitamatras and the ten Prajiamatras are
correlated. From either alone no appearances could result.

All these Bhiitamatras are fixed on the Prajfiamitras, these
on Prana, as in a wheel the felly and spokes on the hub.

In this section some important developments occur,
1, The life-force is one with the knowing subject.
2. All objects of knowledge exist only when cognised by
this knowing subject.

The Sun and the Eye are often found connected in the
sypbolism of the Upanisads. Brh. Up.
2.5.5 Ch. Up. 3. 18, 3, Ch, Up, 3. 19, 1—
teach the worship of the Sun as Brahma—apparently an old
form of Upasana even in the period when that Upanisad came

Aditya and the eye,
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into existence. Maitri, Up, 6. 16 with special reference to this
passage teaches the same, with amplifications, Here the Sun is
identified with Time and the Year. Maitri, 6, See also Prasna
1.8 and Maitri. 6.8.9. In these the Sun is connected with
Prana. These references in the later Upanisads show that this
symbol continued to exercise a great influence throughout this
period.

The golden Purusa in the Sun, correlated with the person
in the eye is a favourite Upésana of the Upanisads, and is one of
the earliest forms in which the Brahman-Atman idea was
symbolised for the purposes of realization. Brh, Up. 5. 5. The
Sun is the Real (Sat). The person in the Sun and the Person in
the Right Eye depend on one another through the Sun rays and
the life-breaths. The mystic name of the former is ¢ Aham’
that of the later aham’. Se¢c also Brh. 2, 3, Ch. Up. 1. 6
seems to be one of the earliest forms of this Upasand, In
Maitri. 6.7 the person in the Sun and in the eye is Bharga
(Splendour) because with light-rays (bka) is his course (gati).

In the honey section of the Brh. Up. 2, 5. 3 Speech and Fire
are connected. In Ch. Up. 3. 18. 3 Speech,
a fourth part of Brahma, shines with Agni as
its light.  Sce also Brh. 1, 5, 11,

Both Fire and Speech conceived as Universal had occupied
a high place in Rgvedic thought. See RV, X 125, where Vik
says i—
4, Through me alone all eat the food that feeds them,
each man who sees, breathes, hears the word out-
spoken.
They know it not, but yet they dwell beside me,
Hear, one and all, the truth as [ declare it,
8. I breathe a strong breath, like the wind and tempest,
the while I hold together all existence,
Beyond this wide earth and beyond the heavens,
1 have become so mighty in my grandeur,

Fire and speech.

Another pair is Mind and Space. Mind is also sometimes

correlated with the Moon and Space with

Hearing. See Brh. Up. 2. 5. Again Space

is often connected with the space in the peart. Brh. Up. 5. 1.
pirnamadah piirnamidam piirnat piirnam udacyate
piirnasya piirnam adaya piirnamevavaéisyate

Manas and the Akasa.
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Om ! Brahma is the ether primeval, the ether that blows !

In Ch, Up. 3. 18, 1, Mind and Space are connected as
Symhols personal or Cosmic of the Brahma whose 4 quarters are
(Speech-Agni) (Breath-Vayu) (Eye-Aditya) (ear and the quarters
of heaven).

Ch. Up. 1. 9. 1 describes Space as the Ultimate world
ground. ‘

Sarvini ha vd imdni bhitini, dkdsideva samutpadyanta

akasam prati astam yanti akaso ha va ebhyo jyayan,
akdsa pardyanam.

So also Brh. Up. 5. 1. 1 which identifies Space with Brahma.
Based upon such conceptions, upasanas equating the space within
man with the space without are frequent.

Space is the cosmic equivalent of the Atman. Sez Brh. Up.
3. 2. 12 where the Atman goes into Space and breath into wind,
and Ch. Up. 3. 14. 2 where Brahma is called ¢3akasatma’, also
Maitri, 7. 16. In Kausi. Up. 2. 14 also the soul is akasatman.

Space is sometimes conceived of as the body of the
Universal Soul. See Ch. Up. 3. 15. Taitt. Up. . Brahman is
Akasadarira, Space is once called the nirvahita of name and
form—(individuality) Ch. Up. 8. 14. 1.

It is under the aspect of Full—Non-active, that space
symbolises Brahma according to Ch. Up. 3. 12, 7-9.
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See also Brh, Up. 2. 1. 5. Kausi Up. 4. 8.

The same symbols also stood for the blissful nature of the
Atman. In Ch. Up. the fires instructing Upakosala say to him
“prawo brahma, kam brahma, kham brahma” and here Kham is
equated with joy. And in Ch. Up. 7. 22. 23 Sukha-pleasure is
the same as Bhiiman, “ There is no pleasure in the small” says
the teacher. _ ‘

Besides these four, there are other correlated pairs less im-
portant. Of these, Brh. Up. 2. 5, gives a list in a section called
the honey-doctrine which is traced back to the Rgveda. Here
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the correlativity of all cosmic forces with corresponding bodily
functions is made clear, and the Absolute Soul is immanent in
all these and in Law, Truth and Humanity.

1. Earth The Body.

2. Waters Semen.

3. Fire. Speech.

4, Wind Breath,

5. Sun Eye.

6. Quarters of Heaven Ear,

7. Moon Mind.

8. Lightning. ' Heat.

9. Thunder Sound.
10. Space Space in the heart.

This is the honey-doctrine taught by Dadhyfic Atharvana to the
two Aévins,

Brh. Up. 4. 2 discusses six Upasands of Brahman iz,
Speech, Breath, Sight, Hearing, Mind and Heart which are one by
one dismissed as incomplete by Yajhavalkya. Being connected
with Brahman in a section in which Brahman and Atman are
interchangeable terms, we have to understand by Speech, Breath
etc., the personal functions as well as their cosmical equivalents,

Yaijfiavalkya explains the aspects which each of these ¢ one-
legged * Brahma symbols is meant to teach.

Speech Prajia.
Prana Priya.
Sight Satya.
Hearing Ananta.
Mind Ananda.
Heart Sthiti.

Hence the Aditya and Eye symbols stood for Truth (Satya);
the mind, either with Akasa or the moon, for bliss (Ananda); the
ear and the Quarters of Heaven for Endlessness (Ananta); Prana
for the dear (Priya)—na vd are sarvasya kdmaya sarvam priyam
bhavali atmanastu kdmdya sarvam priyam bhavati” declares
Yajfiavalkya—Brh. Up. It also stood for existence; the heart for
Sthiti—steadfastness. That is to say, all the important aspects
under which Brahman is later on concgived are comprised in
these symbols—Intelligent,dear, true, endless, blissful, unchang-
ing (Sat-cit-dnanda) (Satyam-jianam-anantam),
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Brh. Up. 2. 3 expounds the two forms of Brahman—
(1) the formed mortal, stationary, actual, (2) the formless,
immortal, moving, yon. Thus—

Adhidaivatam. Miirta, Amirta,
Whatever is different Wind and
from Wind and Antariksa  Antariksa

Adhyatmam.

the essence of this is
the Sun

Whatever is different

from Prina and the

Space within the Self

the essence of this is
the Eye.

the essence of this is
the Personin the sun-
disk.
Prana and the Space
within the Self

the essence of this is
the Person in the

right Eye.

The whole is concluded by the formula ¢ Neti Neti' and
‘Satyasya Satyam.’

In this Upasana (Brh. Up. 2. 3) all the elements of the
afterwards famous formula Sat-cit-dnanda (existence-knowledge-
bliss) seem to be present. Saf symbolished by Prana and Viyu—
Cit by Aditya and the eye—Ananda by Antariksa and the Space
in the Self.

Agni, Vayu and Aditya—Time, Breath and Food—Brahma,
Rudra and Visnu—these are the foremost
forms of the Supreme. To whichever one
the worshipper is attached, he wins its
world. These forms one should meditate upon, praise, and then
deny, says the later Maitri, Upanisad (Sec 4, 6).

In the middle period of Upanisadic philosophy which
culminated in the teachings of great teachers Uddalaka, Yajfia-
valkya and their contemporaries, there was a growing tendency to
transcend symbols and upasanas.

The middle period of
Upanisadic Thought.

In the first period doctrines and philosophical theories had
appropriate Upasanas attached to them by their originators—
perhaps it is even true that in those days philosophy had not yet
learned to stand on its own feet. In the second and most active
period of Upanisadic philosophy, thought moved too quickly to
formulate new symbols and updsands to fit every new idea, In
the third period which inherited this rich legacy of thought and
experience, the old Upasanas were still maintained with
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characteristic loyalty, and we find them made to serve as the
vehicles of thoughts and theories that came long after them,

It must have been towards the close of this middle period
that the earlier Upanisads assumed their present form—many of
them bear the marks of the great teachers under whose auspices
they must have been collected. For instance in Kausitaki, (4. 20)
the doctrine, in which that Upanisad specialises, of the Prana
equated with Prajid, is introduced into its version of the
Gargya and Ajatadatru story. Andin Brh. 2. 3, the Upanisad
‘Satyasya Satyam’ of Ajataatru is interpreted again in keeping
with a more advanced idealism.

We will arrange the doctrines of this middle period in their
probable order of development and wherever possible, indicate
the great teachers who were responsible for them. Some of
these were contemporaries, but one or two were legendary or
even mythological figures.

1. Kausitaki and Paingya Prana.

2. Vamadeva (Ait. Up. 5.1-3) Prajfidna.

3. Sanatkumira Sukha-Bhiiman

4, Sandilya Tajjalan,

5. Pratardana Praga-Prajiia.

6. Asvapati Kaikeya Food and the Eater,

7. Satyakima and Upakosala The fourfold Brahma in
the world and the in-
dividual,

8. Ajatasatru ‘Satyasya Satyam’

9, Uddalaka Aruni The Antaryamin-Being

and Becoming,
10. Tittiri (Brahménanda Valli- Ananda.
Taittiriya Up. 2)
11. Yajhavalkya *Neti—Neti '

Prano Brakma. The doctrine of Préna is a special feature

of the Kausi Up. According to Kausitaki, of

b ingya and Kautl - Prinaas the Self, the Mind is the messenger,
the Eye the watchman, the Ear the

announcer, Speech the handmaid. All these bring offerings to
the Prana. Therefore he who knows fimself as this Brahma
(Prana) must refrain from begging, coﬁsistently with his belief.
Paingya’s conception is that the Prana is the Self, enclosed by
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mind, Ear, Eye and Speech in successive layers. The Upanisad
is the same, ‘na yacet’ —a sort of complement to Asvapati's
mystical Agnihotra,

Prajfianam Brahma—Idam adarSan it
‘hg‘aﬂg:l"fa;m:;:: —tasmat Idamdro ndma. The Self is
reya Upanigad. that whereby one hears, sees, smells etc.—
that which is heart and mind—in a word,
Prajfiana, He is the Self and the whole world, All this is
guided by Intelligenee (Prajiidnetra) based on Intelligence
(Prajddpratisthita). He is Idamdra—the Self other than speech,
breath, sight, hearing, touch, mind etc.—with three conditions
and three dwelling places, the witness—Idamdra (It-seeing)
mystically called Indra; because, as the Upanisads often assert,
the gods prefer what is hidden, and dislike the obvious.

Yo vai bhiimé 1at sukham,

23::"_;‘:‘%‘:;‘\’ na alpe sukham asti, Sanatkumira leads
the inquirer onwards through a long series
of upasanas such as name, speech, strength, food etc. to Prana
the individual self, and thence through Satya, Mati, Sraddha and
Krti to Bhiiman (the Plenum) which is the same as Sukha—
“ There is no pleasure in the small, only a Plenum is pleasure.”
It is established on its own greatness, or rather not on greatness
atall? For there is nothing other than it. It is above, below
and everywhere—and it is our Self. He who knows this has
pleasure and delight in the Atman—only he is free—for him
everything rises from the Self. The conception of the Atman in
this comes up to nearly the later Advaitic level. But Moksa has
not advanced beyond the idea of an unlimited happiness express-
ed nearly in terms of the happiness we all know. A satisfaction
of all possible desires. “Yam yam antam abhikimo bhavati,
yam kdmam kamayate, so asya safikalpadeva samuttisthati, tena

sampanno, mahiyate,” Ch, Up. 8. 2. 10.

Tajjaldn. The doctrine of Sindilya is a culmination of
Sandiva Vidsa these three lines of thought, of the Atman as
ndilya Vidya. Prina, as Prajfiina, as Sukha-Bhiéiman, In
the earlier period of Upanisadic thought, we have seen how the
symbols and updsanis that expressed their highest thought, also
showed similar development of the Brahman-Atman concept
along these three main lmes, and how these three sets of symbols
were combined in a greater conception (Brh. Up, 2. 3). In the
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Sandilya Vidya another such merging of the three ideas takes
place again, and the expression of this is not yet free from the
conventions of early Upanisadic thought. Brahman is made of
mind—therefore blissful prana-farira—therefore the Real—
bha ripa,—therefore of the nature of Intelligence, He is Akid$itma,
and above every distinction of great and small, ¢ This soul of
mine within the heart is smaller than a grain of rice or a barley
corn ora mustard seed or a grain of millet or the kernel of a
grain of millet; this soul of mine within the heart is greater than
the earth, greater than the atmosphere, greater than the sky,
greater than these worlds.”

But the historical value of the doctrine of Sandilya is not
just this. In it, a definite turn is given to the development of the
Brahman-Atman concept. The Self of Sindilya is a Saguna
Brahma—satyasankalpa, sarvakarma, sarvak@ma, sarvagandha,
sarvarasa, sarvamidam abhydtta—no advance along this line can
lead to anything but a Self without limitations but with every
great attribute.

We come forth from Him, live in Him and are reabsorbed
into Him—Liberation is entrance into this all-containing Being.
“Into him I shall enter on departing hence,” Sandilya’s
pantheism strikes an almost deistic note.

T e _th  Prano asmi Prajfidimé. Prina equated

doctrine of Prana- with Prajiia is the Self.
Prajna.

Speech, breath, eye etc. are the portions of Prajiia
(Prajiamatra). Name, Odour, Form etc. are its externally
correlated existential elements (parastdt prativihitabhiitamaira).

The Bhiitamitras are fixed on the Prajidmdtras, these on
the Prana like the felly and spokes in the hub of a wheel.

The Bhiitamatras and Prajidmatras are correlated. From
either alone no riipa would result. The Prina-prajfia is the one
who speaks, smells, hears etc., yet he remains untouched by good
and evil.

Through the intelligential elements into which Prajia

- divides itself, one obtains all the existential elements which form

the world. In deep sleep (Susupti) the intelligential elements

together with the existential elements are unified in the Prapa,

On awakening, from the Atman the vita] breaths disperse to their

proper stations, from them the senses, from those the worlds,
111—41
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Attention is centred on the Prapa. It is on Pripa that the
Prajfidmatras as well as the Bhittamatras are fixed. Prana is the
hub of the wheel of existence, and Prana is Prajid—what the
nature of this Prina is, of which even here, Prajiid is only the
externally correlating factor, we are not told. Only this—speech,
smell, form etc. are not what one should desire to understand,
one should know the speaker, smeller, seer etc.

But, vijididram aré kena vijdniydt? says Yajfiavalkya.
And as a natural outcome of this idealism it is boldly declared—
“by no deed of His is His world injured, He does not become
greater by good action nor indeed lesser by bad action,” but it is
immediately added—the doer of good goes upwards and the doer
of evil goes downwards.

Prano brahma kam brahma kham brahma. We know
. from Brh. Up. (4. 1. 6) that Satyakima
(atyakima and Up- ab3la was a contemporary of Yajfiavaikya,
The four-fold Brahma  But there is nothing very new in the teach-
and the Individual soul. . . . . . ..
ing associated with him and his disciple
Upakosala, The fourfold Self in the world and in the individual
is Brahma. He is to be worshipped as Prana, Kam (Joy) and
Kham (Space). His mystic names are Satityadvlma, Bhimani,
Vamani. This Self is untouched by good and evil. The idea of
our real Self standing aloof from the good and the evil of our
lower natures is suggested and is clearly and boldly stated
in Pratardana’s teaching. From now on, it becomes a generally
accepted theory, but without any prejudice to the value of virtue
and morality.

Satyasya Satyam. The reality of the Real—this is Ajata-
$atru's definition of Brahma. Setting aside

Ajtafatruand Gargya.  as inadequate all the twelve (in the Kausi,
h;rgl'ee;('”"w'"‘ Subiet  Up. Sixteen) updsands advanced by the
learned Balaki, Ajatasatru expounds the

Atman by means of the illustration of a sleeper. The vijfiina-
maya purusa has withdrawn into the Space in the heart, having
taken to himself the intelligence of all the Pranas. In sleep he
enters the high and the low, free from the limitations of the body.
But in deep sleep he reaches the summit of bliss. From this
knowing subject come forth all the Pranas, all worlds and all
beings. He is the Real‘of the Real—a concession is here made
to our empirical consciousness—All is real, but only in Him, and
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‘by Him. The element of reality is this Subject that projects
from itself all objects. The bolder stand-point that faces the
‘unreality ’ of the Soul is not Ajatasatru’s.

In Brh. Up. 2. 3. the satyasya satyam of Ajitadatru is inter-
preted from this stand-point, no doubt in the light of the teaching
of the master-mind that dominates the Brhadaranyaka Upanisad.
Here the formed (Mirta) Brahma is Saf (in the sense of actual
not true) and the Amiirta Brahma is the Tya—(Yon)—But the
Self—il is neti neti ; and satyasya satyam, we feel, is a weak
anticlimax to this, But we will not anticipate Yajfavalkya.

Yena a$rutam Srutam bhavati amatam matam avijidlam
vijfidtain syal. The teaching of Uddilaka

qoddilaka Arugi  occupies an intermediate position between
e Antaryamin—RBeing .. L i
and Becoming. the Sandilya Vidya and the philosophy of

Yajfiavalkya. Tradition makes Uddalaka
Aruni the teacher and rival of Yajfiavalkya. According to him,
creation is an evolution from Being which was in the beginning
one only, without a second, He emits heat, from that water is
engendered, from water food. The highest Being then enters
these divinities as the Jivatman and separates out name and form.
Everything is a combination of these three, the difference is justa
matter of name. This highest divinity pervades the world, like
salt dissolved in water. Elsewhere, (in Brh. Up. 3. 7) Uddalaka
questions Yajfiavalkya about the Antaryamin who “ dwelling in
all things, yet is other than all things, whom all things do not
know, whose body all things are, who controls all things from
within ""—the Soul—the Inner Controller, the Immortal.

As for the material world, all things are combinations - of
'Heat, Water and Annam ; these three are the reality, everything
is made up of these ; differences are only a matter of name.
« Whatever red form fire has, is the form of heat; whatever white
the form of water, whatever dark the form of food. The fire-
hood has gone from fire; the modification is merely a verbal
distinction—a name. The reality is just ¢ the three forms'.” The
reality is, it should be noted, not just ¢Being’ but the ¢three
forms’. Heat, Water and Food which were first engendered by
¢ Sat ’ and which after they were created., became real,

Our condition here is one of ignorgnce and bondage. We
get a fore-taste of our real state in deep sleep. All creatures have
Being as their root, have Being as their home, have . Being as
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their support. *Samm#ilah somyemdh sarvah prajdh saddyamdhu
satpratisthah.” a

It was the life, not the light within us, that engaged the
attention of Uddilaka—that which is the finest essence, “aitadat-
myam idam sarvam, lai satyam sa Gima tat tvam asi Svelakelo.”
The life-force reduced to its ultimate aspect of Being, is his last
resort, Uddalaka stopped short at Pantheism, as Sandilya had
done before him. He did’ not follow the implications of the
doctrine of anonly Reality—‘ekam eva advitiyam’ to their natural
conclusion,

‘ - Yalo vdco nivartanle apripya manasd
m:;;’gr:::. Ananda-  ¢2hg. As in Uddilaka’s teaching, but with
greater detail, the Taitt. Upanisad traces
the course of evolution from the Primal Atman to the person.
Then follows an analysis of this person—the Annamaya Purusa,
within that, the Pranamaya Purusa, then the Manomaya, the
Vijfiinamaya, and finally as the very self of Brahma —the Ananda-
maya Purusa. This Atman creates the world, and then enters
into it. He becomes both the Sat (actual) and the Tya (Yon)
both the real and the false.

The Taitt. Up. goes beyond the Sat (Being) of Uddilaka to
the non-existent, in the sense that, strictly speaking, the source of
all is not the existence that we know. Just as it was the aspect of
Being that engaged Uddalaka’s attention, it is that of bliss in
which the Taitt, Up. finds the very highest aspect of the Atman,
This bliss is not to be expressed in words, and unthinkable.
This the knower attains-——the man free from desire. Neither
good nor evil can affect him, who is lost in bliss,

Neti neti, The individual soul is Indra
or Indha and his wife Virdj, They meet in
the space within the heart. This is the person who consists of
knowlcdge among the senses. Brahma is beyond all attributes
—and can only be described by snefi neli and by negative
epithets such as Asanga Agrhya and so on,

The soul and the Brahman are one, not merely in the sense
that the soul comes from it, and goes back to it, but in the un-
compromising sense that here and now, it is Brahma—and never
was anything else. The,whole world is a creation of the Self,
what the individual soul desires He creates. The difference
between sleep and waking is just this—in sleep he is self-illumi-

. Yajnavalkya.
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nated svayafijyotih, There, just as he has created this world
out of his desires and his Karma, even so he created the world of
dreams. ‘For heis a creator.’

Svapnénta uccavacamiyamino riipani deva kurute bahiini
Udeva strlbhlh saha modamino jaksaduteviapi bhayam
pasyan.

The highest form of His is when in deep sleep He has no
desires and sees no dream—That is his “ dptakdmam, dtmakd-
mam, aklmam ripam Sokdntaram.” There He is free from all
bonds, and is not followed by either good or evil. This state is
not annihilation. There is no destruction of Himself as the
knowing subject—¢ yad vai tanna pa$yati, padyan vai tanna pasy-
ati, na hi dragstur dyster viparilopo vidyate, avinasitvat,

The chief feature of Yéjfiavalkya’s teaching is a clear recog-
nition of all the implications of the doctrine of an only reality,
The stand-point of idealism had been reached before him as we
have seen, but his was the bold mind that soared above all its
pitfalls. When like Maitreyi we tremble before the abyss of
utter annihilation, he draws us tenderly and surely away, assures
us that Moksa is not a ceasing to be—but only a great bliss of
which one gets a foretaste in deep sleep, or in union with a
beloved one.

The deepest feeling in us is love.  Yéjfiavalkya traces it back
to its source and sweeping aside all that is small and unworthy
in our human love, shows that it springs from the essential ele-
ment of dearness that is the nature of the soul, As a later Upa-
nisad says—it is to be worshipped as ‘Tadvana.' (It-is-the-
desire). Good and evil do not adhere to the soul, because the
world in which they played their parts has been only a dream,
unreal when the Reality is known. Desires must cease because as
long as we desire, we continue to create our world, Desires will
cease in realization when all objects pass away, and the knower
becomes one with the Atman—that is, of all things, the only one
desirable.

This Atman can only be described thus ¢ neti neti’. 1t is
one only—therefore above Space. One only, therefore above
Causality. Unborn—undying, therefore *not of Time. What is
it ? It cannot be known, ¢ Vijiidtaram ar? kena viiniydt?” Of the
individual soul we can say it is the person consisting of knowledge
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among the senses, Indha and Virdj in the Space in the heart; but
of the Soul, as it really and truly is, nothing but ¢ It is not thus,
it is not so'—for our words limit the unlimited.

Thus the summit of Upanisadic thought has been reached.
What remained to be done was—(1) a systematising, which was
carried out partly by the later Upanisads, and fully in the Vedénta
systems, (2) a further investigation along the same lines, from
the point where Upanisadic thought turned, once and for all,
away from Nihilism. This was accomplished by the Buddhist
philosophers.

The later Upanisads. The later Upanisads
speak of the individual soul as the Honey-
eater (Experiencer) the enjoyer, Katha

The Individual and
Universal souls.

Up. 4-5.
Ya imam madhvadam veda dtmanam Jivam antikat,
I$anam bhiita bhavyasya na tato vijugupsate. ‘
In the Katha also we find the famous figure of the soul as a
chariot-driver, which perhaps suggested the episode of the Maha-
bharata where Iévara as Krsna expounds the Gita to Arjuna, the
individual soul.
Atminam rathinam viddhi $ariram ratham eva tu
Buddhim tu sarathim viddhi manah pragraham eva ca
Indriyani hayan ahurvisayaristesu gocardn
Aimendriyamanoyuktam bhokte tyahurmanisinah

Under the same figure the later Maitri Up. speaks of the
Individual soul, as the Ksetrajfia, but distinguishes another soul
the Bhiitatman, who is over-come by good and evil and trans-
migrates. He does not see the Causer of action who stands
within himself.

The metaphor of the two birds on the tree of life is a very
old one—(R. V. 1-164—20). The two birds are the Individual
soul that enjoys the fruit of action, and the witness that looks on
without being affected by good and evil.

The Mandikya Up. shows a further development. In it, in
addition to the three states of waking, dreaming and dreamless
sleep, a fourth state is recognised, and in relation with these four,
a four-fold Atman, The first state is the Jagaritasthana—It is
outwardly cognitive and enjoys the gross. This is Vai§vanara.

The second state—the Svapnasthina is inwardly cognitive
(Cp. Brh. Up. 4. 3. 9, 141) and it enjoys the fine—(Cp. Brh. Up.
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4.2.3). Thisis Taijasa. The Susuptasthina is the third state.
It is unified, Prajiianaghana-inandamaya—and enjoys bliss.
This is Prajia—and is described as Sarvajfia, Sarve$vara—and
the Antaryamin—the origin and end of all beings. This is not
the highest however.

The Turiya is indescribable, except by negatives, It is not
Antahprajiia, nor Bahihprajfia nor Prajfidnaghana—it is unseen,
ungraspable, unthinkable without marks, It cannot be designate¢
it cannot be dealt with; it is ekdtmapratyayasira—its essence the
realization of oneness with the self.

This realization of the essential unknowableness of the
Supreme Self is ever present in the later Upanisads.

Katha Up. 6. 12. .

Naiva Vaca na manasi praptum $akyo na caksusd
Astiti bruvato nyatra, katham tadupalabhyate ?
and Kena Up. 2. 1.

yasyimatam tasya matam matam yasya na veda sah
avijfidtam vijinatim—vijidtamavijanatim
See aiso 183 Up. 9, 10. Mund 3. 1. 8.

The doctrine of the absolute oneness of the soul, excludes
the reality of anything other than it. That the universe of names
and forms has only a seeming reality is implied in the doctrines
of the great Upanisadic teachers. In Ch. Up. 6 Uddalaka assures
his son “ Vacarambhanam vikiro ndmadheyam, trini ripanityeva
satyam” and in the idealism of Yajfiavalkya even this is
transcended and reality is predicated only of the Atman who
creates all objects from Himself. ¢ For He is a creator” In
Brh. Up. Yijfiavalkya says of the Person made of intelligence,
that He, remaining of the same, goes along both worlds, appear-
ing to think, appearing to move. This doctrine is perhaps even
earlier than Ydjiavalkya. The phenomenal is distinguished
from the noumenal not by an uncompromising denial of all
reality to the world but by conceding to it a secondary reality as
in Brh. Up. 1. 6. 3 the world of name, form and work is the real
—actual (Satya) which veils the Immortal. So also in Ajata-
Satru's Satyasya Satyam.

The first occurrence of the term Maya is perhaps in the
Svet, Up. 1, 10 and 4. 9. 10,
. Mayam tu prakrtim vidyat,
Miéyinam tu maheévaram (4. 9. 10).
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The individual soul is enmeshed in the Maya of the Lord.

In the three-fold Brahma of the Svetdvatara a place is
conceded to Pradhiina (Matter), Pradh@na and Hara (the indivi-
dual Soul) and the Actuator (Preritd) « Bhoktd bhogyam preri-
ldram ca matvd sarvam proktam trividham Brahmamelad,
Svet. Up. 1, 11. See also Katha Up. 4, 5, 6, 7 where the Bhokt3,
the cosmic person, and Aditi are mentioned. ~ See also Svet, Up,
4, 5 which is even more Sifikhyan in tone,

% Ajam ekam lohitasuklakrsnam
Bahvih prajah srjamanam sariipah
Ajohyéko jusamanonu Sete
Jahityendm bhuktabhogdm ajo nyah”

There is an ever-increasing consciousness of the vanity of
human wishes in the later Upanisads. As long as we desire, we
perform actions and have to enjoy the fruits thereof. In other
words we create the world of our desires and remain bound down
by bonds of our own making. Karma can give rise only to good
or bad results. The Self is above good and evil—Moksa is not a
state that is brought into being as the fruit of any action, being
eternal. “ndsti akriah kriena,” That which is not made cannot
be won by action. Good deeds will win the heavenly world,
bad deeds will lead us downwards, but Moksa is a state above
these two.

In the very nature of things we perform actions, voluntary
or involuntary. How then shall we obtain release. Indifference,
desirelessness, actions performed without desire cannot bear
fruit of any kind. Desires will cease only when we realize that
there is nothing other than the Self,

He who in fancy forms desires,

Because of his desires, is born here and there.

But of him whose desire is satisfied, who is a perfected
Soul.

All desires even here on earth vanish away. Mund.

Up. 3. 2. 2,

I$avasysm idam sarvam

Yat kifica jagatyim jagat

Tena tyaktena bhuiijitha

Ma grdhah kasya sviddhanam

Kurvanneveha‘karmim

Jijivisecchatam samih
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Evam tvayi nanyatheto sti
Na karma lipyate nare. Isa. Up. 1, 2
Thus the problem was solved by work without attachment.

This is at last exaggerated into a positive dislike for the
world which is expressed in the later Maitri, Up, (1. 3). Here the
indifference towards the world advanced in the older Upanisads
with so much moderation and judgment has degenerated into a
pessimism that is unlovely, and unlike the free and joyous spirit
of the early Upanisads,

To be continued.
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CHAPTER HI,
THE ALANKARIKAS.

Now I should ccme to our own Alankarikas, Things, we
know, are generally defined in three ways :—by their causes, by
some special features, inherent and permanent in them, or by
their effect, To exemplify in order:—that which is produced by
fire is smoke; that which burns is fire; that whose creation
is this whole universe is Brahman, Now i you consider the
different definitions of poetry given by our Alankarikas you may
easily find that everyone of them belongs either to the second or
the third of these categories of definition. But nowhere can we
meet with a definition that belongs to the first category., The
reason perhaps is this. We know taht things unknown are defined
by things known. The reverse is impossible. M so, it is very
plain tlrat poetry cannot be defined by its cause, We cannot
know what its cause is until we knew what poetry is, Power of
imagination, high talents, great scholarship, all these and such
other phrases are too general to give a correct idea of that
recondite faculty of man which gives birth to poetry. When we
wish to specify that faculty, or the constituent parts of that
faculty, we cannot do so otherwise than by phrases like poetic
faculty, poetic imagination and so on—a fact which decisively
proves the case in question, namely, without knowing what
poetry is, it is impossible to know what the cause ot poetry is,
I maintain that Dandin and Mammata were fully conscious of
this fact and therefore they first defined poetry without referring
to its causes, and pointed them out afterwards so that those who
wished to become poets might know the directions in which

* Thesis approved by the Madras Umverslty for the degree of
Master of Oriental Learning,
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they should move for the achievement of their object, Since,
thus, the causes of poetry have nothing to do in our attempt to
get at a definition of it, we may well pass over them.

It is somewhat curious that in Bhimaha's Kavyalankara, the
earliest extant work on Poetics, we cannot find-a definition

of poetry, though, as he says at the end, “5ear TR fmffe’,
the whole of the first Pariccheda is devoted to describing * body
of poetry.” When Bhimaha says—

geardl afdt ey,
[The word and and sense taken together are poetry.]

it cannot be deemed that he intends to define poetry. Rather
the idea underlying these words seems to be that neither the
word nor the sense alone is poetry, but both of them taken
together. In spite of such unaccountable silence of Bhdmaha in
the matter of defining poetry, we are not wholly left in the dark
as to what, in his opinion, makes a literary composition
fit for the name of poetry -and -differentiates it from other
kinds of literary productions. Since, asis shown by Sovani in
his ¢ Pre-dhvani schools’, (BCV., p. 393-4) Bhimaha repeatedly
says that Vakrokti embellishes the poetic speech and sense, it
may be concluded that according io Bhidmaha the indispensably
essential requisite of poetry is Vakrokti. But we should first
determine what Bhamaha's Vakrokti means. When we consider
the few Slokas scattered here and there through the Kdvydlankdra
which speak of Vakrokti (and which are, all of them, specifically
pbinted out by Sovani), we are generally of the impression that
it is, in Bhamaha’s view, the all-embracing principle oi poetry,
and thus it is more or less synonymous with Alankara in the old
Alanikarikas’ sense of the word. But such conclusion I can
hardly persuade myself to accept, At the end of the second
Pariccheda, Bhamaha does mention and illustrate what is called
the ‘Svabhdvokti Alankdra, Although this Alankara is there.
infroduced with ¢ some say that’ ‘TR ¥ =9R” , it will not
be reasonable to say that he does not accept it as one of the
poetic figures. 1f so he would have stated expressly as he had
done in the case of Hetu, Siksma and Lefa, While Sovani,
ignoring IL 93 of Bhimaha, declares that according to him
Vakrokti is the life-giving principle of poetry, Dr. De not only
does not take notice of it but goes to the length of asserting that
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¢such Svabhavokti, or natural mode of speech to which Dandin
is so partial, is not acceptable to Bhimaha, who refuses to
acknowledge Svabhdvokti as a poetic figure at all” [See his
introduction to the Vakrokti-Jivita, p. XIV.] I would say the does
not take notice of it’, not he is ignorant of it. We know, from a
foot-note of his in page 21, that Dr, De has seen that floka. There
he means to say that Kuntala refutes Svabhavokti, following
Bhamaha's theory of poetry. Where, we should ask Dr, De, does
Bhamaha refuse to acknowledge Svabhidvokti? So far as our
study of the Kavyalankira goes, nowhere in its six chapters can
we find any statement of Bhimaha tothat effect. As I have already

said “gfel Ffaq e’ is not sufficient to prove the non-accept-
ance of Svabhavokti by Bhdmaha. If it be said it is sufficient,
many Alaiikaras would have to be struck off from Bhiamaha's list,

For instance take 4§is. Bhimaha says RN 9 FMfacegRad
AL No one would say that the afis Alankira is not acceptable to

Bhimaha because he adds ¢some accept’, ‘Fifaaar’, Just the
same is the case with Svabhavokti. And further there is not a
single Alankarika, except indeed Kuntala, so far as we know, who
denies Svabhavokti a place in poetry. Udbhata, the famous
commentator of Bhimaha, treats of this Svabhavokti in the very
place and order in which Bhimaha has treated it. Dandin’s
list of Alankaras is headed by Svabhavokti, or Svabhivakhyana,
as it is called there, As Dandin criticises Bhamaha's views on
many a point, he would have, when explaining the Svabhivokti
Alankdra, surely uttered at least a few words of censure—which
is not the case—had he thought in the least that Bhiamaha
refused to recognise Svabhavokti as a poetic figure, All the
difference we can perceive between Bhimaha's and Dandin’s
treatment of Svabhdvokti is this, Bhamaha, though not, like
Dandin, expressly classifying Alafikaras, yet, having in mind the
same division as Dandin’s and having regard to the predomi-
nance of ¢Vakroti’ Alankaras,—I mean the Alankiras other
than Svabhavokti—in poetry, gave priority to such of them

as he intended to illustrate by his own Slokas, ‘& FRT

fred™:’ and treated Svabhavokti at the end of the chapter, But

Dandin following a more scientific method and having in mind
’ .

the division he is going to make at the end ‘el a1 EWEIRAE-

R 5113,31‘51’, mentions and treats of Svabhavokti first of all.
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Bhimaha and Dandin, therefore, are indubitably of one mind and
in full agreement in dividing Alankéras into two kinds, Svabha-
vokti and Vakrokti, and consequently the Vakrokti of the one
means as much as that of the other, nothing less, nothing more,

Dr. De, however, tries to show in his introduction to the
Vakrotijivita (pp. XIV—XVIII) that there is some difference
between Bhiamaha's and Dandin’s Vakroktis. But he is not there
very clear and my impression after a very careful perusal of
these pages is that he has missed the true significance of 11. 362
of Dandin and that he is unnecessarily troubling himself
to interpret in his own way the word Vakrokti, which
Dandin only once uses there, Though I do not now propose
to go any further in proving the truth of my statement,
yet I wish to say one word as to Dr. De’s understanding of the
views of the two commentators of Dandin about the §loka referred
to. After quoting Hrdayangama, Dr, De writes:—Tarunavacaspati
agrees with this interpretation but differs as to what group of
Alankiras Dandin signifies by this collective name : Svavydkhyd-
navyatirikl@ sarvalankytir vakyoktir ityucyante’ (this should be in
singular ityucyale). It is here obvious that svavydkhydna is an
erroneous reading for svabh@vdkhyana. For, among the
Alankiras mentioned in the beginning of the chapter by
Dandin or anywhere in the Kivyadar§a we cannot find one
with the name of svavydkhydna. Even if one should perversely
insist upon the correctness of the reading, yet there is no
alternative except to take it to mean Svabhdvakyina, So, there
exists no difference of opinion between these two commentators
of Dandin as to what group of Alafikaras is meant by Vakrokti,

Now coming to our present consideration it is shown that,
according to Bhimaha too, Svabhavokti is a poetic figure, That
Kuntala vehemently attacks this theory is a fact which we plainly
see through the creditable edition of the Vakroktijivita by Dr.
S.K. De. But his statement (P, 21, f. n.) that, in rejecting Svabha-
vokti, Kuntala follows Bhamaha is unauthorised and unsustain-
able, When Kuntala says TRGEAT SHRIRHIAES AT,
(because the ancients have mentioned another figure named
Svabhavokti), he meant by ¢ the ancients’, it seems to me certain,
Bhimaha and Dandin. ¢« We know that Kuntala does not
as a rule agree on everything with Bhamaha, For, we are
informed by Sovani (BCV, p. 396) that he rejects the
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yathdsatikhya Alafikira and some others which are accepted by
Bhimaha. Why cannot that be the case with Svabhavokti ? As
I said before nobody among the preceding or succeeding Alanka-
rikas seems to be willing to support Kuntala on this point.
He is left pitiably alone, His Sdstraic and somewhat pedantic
arguments against Svabhavokti come into conflict with experience,
Let everyone that has taste for poetry see whether there is any
difference or not between these two compositions :—

N TEEERT 58 & |

(quoted in Rudrata’s com. VII, 10.)

AP ARITAFET, F0ESee |
m Al 3oRA TS gEEaT: ||

and,

(Bhamaha 11, 94.)

In convincing ourselves as to the fitness of Svabhivokti to

be treated as an Alankara of poetry, these words of Leigh Hunt
may be advantageously borne in mind :(—

# Nay the simplest truth is often so beautiful and impres-
sive of itself that one of the greatest proofs of his
genius consists in his leaving it to stand alone
illustrated by nothing but the light of its own tears or
smiles, its own wonder, might or playfulness”.
(ECE. p. 303),

Now there ivs a line in Bhdmaha which gives room for
doubt about his acceptance of Svabh@vokti as a poetic figure,
After declaring that hetu, sitksma, and leSa are not accepted as
Alankiras, he subjoins his reason thus: LLCRIERIC IS
aRrraaAa: (11-86).

I am not clear about what is meant by FIEATNEITE,
Yet it may be roughly translated thus i—

« Because taken as a whole it does not involve Vakrokti, ”

This reason of Bhdmaha for his non-acceptance of the three
Alanikiras at once leads us to think that according to Bhamaha
there can be no Alankira where there is no Vakrokti. But I do
not think that is the meaning of Bhamalm,  As is shown above,
in Bhimaha's view, all the Alankargs other than the one,
Svabhivokti, are governed by the Vakrokti principle. An
Aladkara, if it is to be really so, must belong to the one or the
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other of the two kinds of Alankaras—Svabhavokti and Vakrokti,
When the real nature of a psendo-Alatikdra is to be explained,
what we should do is to show that there is neither Svabhavokti
nor Vakrokti, It would be quite wrong if, speaking of a particular
poetic expression, we say that this is not an Alankéra because it
is not a Svabhavokti. For there are Alafikaras such as upamd,
yet they are not Svabhavoktis, In the same way it would be
wrong if, taking a passage, we say that because it is not a
Vakrokti it cannot be an Alankira. For there is an Alankéra
called Svabhavokti and it is not a Vakrokti. So before we can
pass jndgment upon a certain expression as*not having any
Alankéra, we should satisfy ourselves as to its coming under
neither of the two heads of Alafikaras—Svabhavokti and Vakrokti.

Now Svabhavokti has no subdivision, while Vakrokti has so
many. When this is well borne in mind, it will appear quite
reasonable that whenever the names of Alafikaras such as upama
and dipaka are heard, we at once understand that they are not of
the Svabhavokti kind, If thus, the very names of the other
Alankiras invariably give the idea of their not being Svabha-
voktis, there is no use of stating it expressly, In this light should
be interpreted the line in question, Hetu, Siksina and LeSa by
their very names imply that they are not the species of the
Svabhavokti Alankara. Then, if these non-Svabhavokti
Alankaras are really Alankiras, they should involve some kind of
Vakrokti in them. But they do not. Bhamaha thinks so,
Therefore, they are not accepted as Alankiras, This is, I believe,
the real meaning of Bhamabha.

When the foregoing remarks are kept in mind it will be
clearly seen that the word vakrasvabhdvokiyd in the second line

of Bhimaha 1. 39, 3% THERTAGA SIR9ARR, need not be

necessarily interpreted as Sovani has interpreted it, He takes
the word to mean the same as Vakrokti, ignoring the second
element ¢ Svabhdva” in that compound word. According to

him the word is to be parsed FREFAET IFF: ; but it may be as

well parSed so as to mean T and @9EIRE,  Since in his
interpretation, the word Svabhava becomes purposeless in the
sentence, my interpretalfon, it may be seen, according to the
interpretative laws of Mignanmsd, is preferable. [ should like
here to point out, though it has no direct bearing upon our
present consiteration, that Sovani is misconstruing the ling
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quoted above when he explains it thus :—¢ All the sub-divisions
of poetry I mentioned (by him 16-30) are admissible to the
designation of Kivya in so far as they possess Vakrassabhdvokti
or imaginative speech.’ (BCV. p. 394.) '

Bhamaha after further dividing a four-fold division of poetry
into two, three, four and lastly five kinds and explaining what the
first four kinds of the last division are, writes :—

SifTe(E) FRRSIHARIIR TGA: |
gth aFEEGT GaRdareE ||
We see that in this Sloka there are three separate sentences

ending with (1) AR (2) TIAGT PR and (3)
AAYAERR.  Of these three sentences the first describes what
the fifth kind of the last division is. A metric composition in
Prakrt dialects is generally called a gathd, and that in sanskrit a
Sloka. This anibaddha of Bhaimaha is called mukiaka by later
Alankirikas, By the second sentence Bhimaha means to tell us
this; Slokas such as

A AR R aguERaA |
IR FHFQNAN T&F & |

must nol be brought under this kind. There is no Alankara
here at all ; neither Svabbavokti nor Vakrokti. The third and
last sentence indicates that he approves of all the species of poetry
divided and described by him in the preceding §lokas. True, all
that is not expressly rejected may readily be taken as approved
by him. However, since he is next going to controvert another
division of poetry, Bhamaha thinks it proper, as all the ex-
perienced and able writers would think, to finish the previous
topic in this way. Unless the Sloka is interpreted in this
way, the two words in the first line— T and 3¢, would remain
without any connection either with the preceding or the succeed-
ing sentence.

and

If thus both of these uktis are equally embellishers of poetry,
does it not go without saying that one of themalone will not do for
the purpose of defining poetry ? The dgfinition formed with one
of these two principles is sure to leave out those pieces of poetry,
the poetic essence of which is the other principle—a fact

T md3
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which will render the definition faulty of avydpti. So we should
take leave of Vakrokti and look elsewhere in Bhamaha for some
such poetic principle as can help us in forming a definition of
poetry. To the best of my belief, the following two lines, with
a little difference in wording but the same in substance, may be
taken to indicate what Bhamaha considers the essence of

poetry —
AR T FOER G | (1.19,)
ATERIIAFIAA AAAAGSA, | (1.35)

In these two lines, the words, other than H@ENR and
TFRAq, mean this—that poetic speech and sense should be
free from blemishes. From the words HI®ER and STEFERIT
we are to understand that Bhamaha's theory is that Alankara is
the life-principle of poetry. So I think ‘W@ eart FreA
is the definition of Bhimaha. The name of the work itself,
Kavyalankdra, is suggestive of Bhimaha's theory of poetry. As
Sovani has pointed out (BCV p, 305), Bhimaha uses the word I
in the sense of Alankara. Bhamaha makes no difference between
T and ASER, not through want of keen critical acumen. Since
he is decidedly posterior to the sage Bharata, who with unmistak-
able distinctness, enumerates both poetic gugas and alankaras, it is
impossible that the difference known to Bharata between these
poetic embellishers did not come to his knowledge. He knew it
full well but held the opinion which his commentator Udbhata
has expressly recorded about it. Therefore it is, anditis un-
accountable otherwise, that he not only uses nowhere in the
Kavyalankira the word ‘guna’ in the sense in which other Alaf-
karikas use it, not even when he speaks of the three famous gunas

—ATgd, T, and IS, but also uses it in the sense of Alankara,
Just the same seems to be the case with Da13diﬁ. Whereas

Bhamaha first cites A% as an Alafikira and then calls it guna,
Dandin in the first chapter calls B etc., gutias—

 Igdmr on gu gom: ga— (1-42).
and then in the second ghapter calls them Alankaras—

wfy R arigm: et |

FRUHSERTEN 534 || (11-3).
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Commenting upon this §loka, Tarunavicaspati tries in plain
language to prove that the gunas and Alankéras are undistinguish-

able. I think the following few lines of his are worth quoting
here :—

@ BRA T TN FIEA ; T IOEW I {7
I — U (& STET@EI, ; TREIRII, ST | AT
T, AMRTERTISTER Y Hugma ; Al
a8 e YRl gm e Qe | a
BN PIVRCEN: (3 ABRIGIAE: | & g A
ARV SEET I ||

To those who will carefully read the above §loka of Dandin, it
would be apparent that Tarunavicaspati’s exposition of the text
faithfully brings out Dandin’s meaning. It is only Vamana that
has begun to demarcate distinctly gunas and Alankéras and their
respective functions in poetry. Though, as I have already obser-
ved, Bharata separately mentions, defines and illustrates gunas and
Alankiras, and implies thereby that gumas and Alankaras are
different and cannot interchange their names, yet Bhamaha,
being of the opinion that the difference between them is only
illusory and fanciful in as much as both groups in the same way
function as poetic embellishments, tacitly disregards and rejects
Bharata’s views, and accepts only one category of poetic
embellishers, Alankira, though sometimes called guna, which
includes everything that may be thought an indispensable
element of poetry. To this theory of Bhimaha, Dandin gives his
whole-hearted assent and indirectly indicates the undistinguish-
ableness of gunas and Alankdras by giving a definition which
comprehends both of them :—

FARERCH, SAACERA, 95 |

But Bhimaha differentiates H97 and SATGATEF from each other,

and refuses to distinguish ¥d from T, This is not accept-
able to Dandin and here he attacks Bhamaha with some vehems
ence. According to Dandin, Alankdras are to be divided into
two classes—special and common. Msest of the so-called gusas
Dandin thinks, are Alafikaras of the sgecial class; because they
are accepted by Vaidarbhas alone; not by Gaudas, Though, thus,
with regard to some details, Bhimaha and Dandin hold mutually
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conflicting and opposite views, yet they are in full agreement as
to the identity of gusas and Alaikdras and about the acceptability
of Svabhavokti as a poetic Alankara, as I have shown in the
foregoing pages.

The fact that Vamana divides gunas into two groups, as
those of word and those of sense, and rili into three kinds
instead of two, leads, naturally, some to think that he has made
some improvement upon Dandin and therefore both of them are
of the same school. (BCV, p. 398.) But the nomenclature of the
ten gupas being the same in Bharata too, why cannot the
improvement be upon Bharata as well ? In truth, though the
names are the same, they are given very different meanings by
each author. For instance, Dandin’s Slesa is Vamana's ojas;
while Vamana's §lesa has nothing corresponding to it in
Dandin, And Vimana's §lesa too is further strained by Jagan-
natha so as to give it a more restricted sense. This process of
innovation from Dandin to Jagannitha may be shown in the
case of each of the gunas. Hemacandra has already made an
attempt in his Alafkaraciidamani to show the various meanings
given by his predecessors to the names of gunas. Similarly
though Vaidarbha and Gaudiya mdrgas of Dandin are accepted by
Vimana, they are fundamentally different as understood by him,
While Dandin accepts ten gunas in Vaidarbha, Vamana accepts
only three. Further I do not think Dandin’s conception of
these mdrgas is the same as Vimana's. In Bhimaha and
Dandin, we do not meet with the term riti. Dandin’s mdrga
means kind or way. Inmany places he uses this word ﬂTﬁ,
where it is quite impossible to take it in the sense of Vamana's
riti, Moreover, he often indiscriminately uses also the words

T, T, UM instead of ART.  All this goes to show that
mdrga has not assumed any technical sense in Dandin.

Nor do we see that Bhimaha or Dandin speaks of the
essential principle of poetry as the soul of it. Such an idea
seems to have never come to their mind, word and %ense are
embellished by what are called Alankaras, and they are poetry,
and they please the readers or hearers of taste. This much and
no more is the idea of Bhimaha and Dandin, concerning poetry.
True, Dandin uses in the beginning of the Kdvyddarfa, in con-
nexion with poetry, the'word denoting body, which some
may think, implies that the author meant to call the charac-
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teristic principle of poetry its sowl. But it seems to me that
it will be almost impossible to answer if it be asked why
the word should be taken in such a far-reaching sense, This

word is annotated in the Hrdayafigama as meaning ®@®&4, And
in Sastraic discussions such phrases are very often used

as TR, ATFORNR efc., where TR is not intended to

suggest any contrast with the soul. Exactly the same, I believe,
is the case here. To Dandin, Alankara or the embellisher is to
poetry what sweetness is to milk (I. 102). If still on the sole
authority of this single equivocal word, it be tenaciously held that
Dandin has conceived of a poetic soul, I am at a loss to know why
the same cannot be said of Bhamaha also, who at the end of his

Kavyalankdra says—Sga1 TR (@, The general lrend of
the Kavyalankira and the Kavyadaréa will, if well understood,
surely prove that the idea of a poetic sonl is wholly foreign to
the mind of Bhimaha and Dandin.

Now these considerations make it inevitable that 1 should
once more disagree with Sovani, who writes :—

«The chief writers of this (riti) school were Dandin and
Viamana.” (BCV, p. 396.)

According to Vimana, the gunas, not at all identifiable with
Alankiras, constitute what is called riti—which is the soul of
poetry, while the Alankdras are mere accessories to it, This is
all that marks his school as different fundamentally from that of
Bhamaha, who contemplates no soul of poetry, speaks of no
riti; makes no difference between gunas and Alankédras; but
holds that the embellished word and sense taken together are
poetry. If so, let one judge candidly, whether Dandin belongs
to Bhamaha's or Vamana’s school. It is shown that Dandin too
contemplates no soul of poetry, speaks of no riti, and makes no
difference between gumas and Alafikaras, Nor does Dandin
seem to maintain, as Vimana does, that the absence of the so-
called gunas alone will render a literary composition unpoetic.
When the consideration of these fundamental principles makes it
clear that they do not and cannot belong to one and the same
school, it is of little consequence that they use the same termi-
nology such as Gauda and Vaidarbha, gupa and Alafkira. In
the same way, the fact that Dandin recosnises the two mdrgas of
poetry, Vaidarbha and Gauda, which Bhimaha rejects,
can no more establish their belonging to different schools
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than the fact that Dandin accepts the three Alafikaras, hetu, etc,
which Bhamaha disfavours, Of this view we find a supporter in
Jayaratha, Commenting upon the first passage of the Alasnkdra-

sarvasva—%g & a&Eq wmitm ARTATEERFI: —he

observes :—

- ERERAT | qqﬁm JIWRE: | TADTR  ATRETE-
"G | (- 3,)
and again,

A et FANARREFaTE @ | agqm&:
GAC NEIR APIT: | T AR AR -
Al agueRd o HATH FHE TR | (. 7

and again in introducing the line—3R2EAE QISER FT:
i GMT9, he writes +—

ad Ay FEImARTTEEn 8 adh-
TARATASEN FATTHAN SAAATATANSTE ITEHTH T
I | 9 RN TTHEaE—I g RRATEAT |

(P 7)

After quoting these words of Jayaratha which settle the case once
for all, little remains for me to say by way of explanation regard-
ing the question we are inquiring into. So we may, without any
fear of contradiction, declare that Dandin is a follower of the
Alankira, not the pioneer of the r7#, school. The result we
obtain from this conclusion is that we are in a position to
know that Dandin’s definition of poetry is the same as
Bhamaha's.

Vamana too, though following a school quite different
from Bhamaha's and Dandin’s, does not seem to reject this defi-
nition of poetry. Probably his first Siitra is intended for giving a
definition, though it is not in the usual form of a definition,
His employment of the word Alafkdra there is in the same
general sense of embellishment as in Bhimaha and Dandin, But
in the next Siitra he uses it in the restricted sense of ¢ figures of
speech ”, excluding gupas. Nevertheless, as apparently this
narrow sense would not do for the purpose of definition, he had
necessarily to use it also in its formerly usual wider application,
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Ignoring the first Siitra we would naturally think that Vamana's

definition should be 4R FEIH or I F17H,. It is only
to prevent such a wrong notion about Dandin’s definition, arising
in scholar’s minds, that I have been so particular to show that
Dandin’s school is that of Alankara, not of riti. Vimana also,
though distinguishing between gumas and Alankdras as the
factors that produce and those that heighten poetic beauty, did
not wish it to be understood that, according to him, Alankiras
should be considered unimportant in poetry. Therefore he be-
gins with defining poetry, not deviating from his predecessors.

Among the Alankarikas later than Vamana, except a few
commentators on older works, there are none who hold gunas
and Alankdras as of one category. Consequently the term
Alankira became since then settled in the sense of figures of
speech; and sometimes it was used to mean the charm produced
by them. But nobody employed it so as to include in its
meaning the gunas, or the beauty resulting from them, evidently
to avoid confusion. So, it was no longer possible to make a
definition of poetry with the help of Alankira alone, and the
definition of the old Alafkérikas began to be thought inadequate.
And it needs hardly be told that it is difficult, if not impossible,
to find another term general enough to comprehend all the
charming elements of poetry. Under these circumstances it is
but natural that Mammata, and following him, others, should try
to make a definition, putting into it separately the absence of
blemishes, gunas, and Alankaras, all of which were at once
denoted in the old Alankirikas’ definition by the single word
Alankdra, Thus, it will be seen that though the wording is
different, yet the substance is the same in the old and the new
definition.

It would seem to many that, as becomes a devout
adherent of the theory of Anandavardhana, the father of the

dhvani school, who seems to define poetry by its effect,

TR RGN TR (1 p, 7).
Dhvanyaloka,
Mammata should have defined it otherwise than he has done.
But in accordance wilh a tradition current among the

Sasiraic authors—TTEIAT 7 Iwed; Fwa: EAH:—he thought
it necessary, perhaps, to point out first the objects of poetry: and
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of the many objects mentioned by him, STEIR (pleasure) is one—
a0 WETA |

When, thus, he got at the idea of WX as producible
by poetry, indeed it did not occur to him that he might define
it by its effect. Therefore he searched in the body of poetry
itself for some characteristic feature useful for the purpose of
definition and found that the definition of the old Alankarikas
was quite acceptable and required only a verbal change, which
accordingly he did, as shown above.

Moreover there is some advantage in making such a defini-
tion, for it serves as ‘the contents’ for the whole book. That
authors have such a convenience in their view may be plainly
seen from the following $loka of Vagbhata :—

TR TSGR, |
FEOREN Fo4 Fia R (1. 2,)

Here lies, too, the explanation of the fact that all the authors on
Poetics, posterior to Mammata, with the exception of Vi§vanitha
and Jagannatha, give their definitions more or less in the same
form as Mammata.

Thus far, we were speaking of the definitions of poetry that
belong to the second division of definition, mentioned in the
beginning of this chapter. Regarding these definitions there
may arise a question. What are the Alankaras, gumas, and
dogas, which form these definitions ?  Unless and until we know
what they are, we cannot understand the definition of poetry
based on them. One is suré to be disappointed if one looks
to Bhamaha for a definition of Alankdra, Perhaps Bhimaha
thought that the word Alankara is simple enough to indicate
at once what is meant by it. I think what was in Bhimaha's
mind was expressly told by Dandin in this extract :—

AR, SAE, T80 |

But this not only does not help us to answer the question
#“What is Alankara”, but leads to a greater difficulty. In order
to obtain a definition of poetry, that is Kavya, we are
now inquiring what Alankdra is. If, now, the definition of
Alafikira involves the qudstion of poetry, then it is obvious that
both these definitions become subject to a serious defect which'
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is called®* M, which means interdependence; we cannot
understand either of them without knowing the other.

There is another way of defining, familiar only to our
§dstraic authors, and followed when any other attempt to give a
definition fails. When the species of a genus to be defined are
of a limited number, they define the genus as being any one

(3777@w) of the species. Let us suppose there is the question
to be answered : What is metal? The answer according to the
above method will be this,—any one of gold, silver, iron etc.,
is metal. In the same way perhaps we may have a definition
of Alafikdra: that which is identical with one or another of

qa®, ST etc,, is Alankira, Butsuch a kind of definition
should be entirely discarded here. For ours should not be an
endeavour to have somehow or other a definition of a thing, even
though it be uninforming and unmeaning, but to find out
the governing, pervading principle, and to define the thing
through it. Otherwise, the definition will be a verbal and
arbitrary one, and will not serve the purpose of definition,
When we hear the above-mentioned definition of Alankira we
are not in a position to know from it why Upamad, etc., should
be calied Alankara and not otherwise, or why some other modes
of speech cannot be accepted as Alafikdras, Alankara is
not, we know, a term like our own names, merely conventional.
Nor would it be reasonable to suppose that the ancient authors
ever thought of such a kind of definition.

Such being the case we can declare thatno earlier Alankarika
has given us a workable definition of Alafkara, So recent an
author as Vaidyanitha, the well-known commentator on Appayya
Diksita’s Kuvalayananda, in the beginning of the commentary,
thus defines Alafikira in the verbose style of Naiyiyikas :—

“ypgi 4 WRReEIRTER @l TmdmRm
71 ARaEa e TRFATTRaEaSaRdl FaaIeHaq |

It may be doubted that this definition is defective of
ativyapli, because it can as well apply to gumas which are, in
Jater Alankarikas’' view, as is already emplained, different from
Alankiras. But it should be borne in' mind that all the later
Alankarikas, except perhaps Jagannétha, accept gumas as belong-
ing to the soul, (rasa,) and not to the body, (the word and sense)

mTmr—_d44
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of poetry. Now the first part of this definition ending with &f¥
need not be taken into consideration as it has no direct bearing
upon the present question; and the Jast part may, for convenience
sake, be stripped of its $dsiratic garb and put thus into a more
easily understandable form :—

- ARRre(@)TeriE(E)TT T ST |

Roughly rendered into English, this means—that is Alan-
kara, possessed of which, word and sense, through their cogni-
tion, produce pleasure. In poetry, word and sense are producers
of pleasure: but what renders them capable of producing pleasure
is Alankara. If the true significance of Vaidyanatha's definition
of Alankara is fully grasped, it will be clearly seen that the
definition of Alankira itself involves the definition of poetry.
If, then,

TRRIS ardl SueRREAR QISTER:

is the definition of Alankara, it goes without saying that

Q TR ARSI TR,

is the definition of poetry. Itis already siated that Ananda-
vardhana’s definition seems to be contained in these words
of his :—

ARG TR FAeH” |

Now we see very plainly that this definition of Ananda-
vardhana may be easily equated with that of Vaidyanitha
deduced from his definition of Alankdra. What is thus far said
of Alankara equally applies to gupas and dogas; for, they too,
cannot be defined without finally resorting to camatkdra

(%) of which dhlada (STETZ) is another name.

TR ‘SENeaa: S ...

are’ Vidvanatha's definitions of them. So we may put aside the
former definitions of poetry which include Alankira, guna
and dosa and take up the last mentioned one into consideration.

That this definition, which is formed directly with the ‘effect’
pf poetry belongs to the third class of definitions is too obvious
to need mention. Whe enumerating the ob]ects of poetry,
Mammata mentions five others along with this camatkdra or
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paranirvrti.as he-calls it there. Of these six, Hemacandra rejects
three, wealth (31¢) worldly knowledge (FERISA ), and the
temoval of evil (Ri¥ef), on the ground that poetry does not
unfailingly bring wealth, nor is it the only means of obtaining
the last mentione'l two objects. Among the remaining three—
pleasure (IM), fame (FfF), and sweet edification (FTTEfH-

Hﬂ’ﬁﬁﬂ)—p!e&sure is the chief. Here, using the very words of
Abhinavagupta, as he does in many places, Hemacandra writes:—

FAETRTeAst o amde A, | a -
FaEEd, NAN NEE T | wr BN @y
@R | ARt sgaideafs qal o AR aeEE | o
sEfEl e Fefraaftgala: fisa wEE
FRATErATEeE AW 5 | TgHETRE I 9 @
TR geawert |

The material at our disposal cannot help us to trace the
source from which “‘#ifq ﬁ'ﬁm@:” is taken,]  Whoever may
be the author of this quarter?, it is plain that hc means to say
that the fame results in Svarga, Uttungodaya takes this Svarga
as the pleasure enjoyable in this world itself. It is not strange
that our authors interpret the word in this sense. 1 fail to see:
however, why the word should be taken here in that secondary
meaning, discarding its proper meaning, which is heavenly bliss,
Now we are naturally induced, here, to ask a question ¢ How

fame, instead of Dharma, can lead one to Svarga?’ To this
question there is an answer in Bhidmaha.
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[As long as his undying fame fills the space between the
earth and the sky, so long the man of good deeds occupies the
world of Vibudhas, gods, (which is Svarga.)]

1. Prof. H. Jacobi points out that it i» taken from the third of
the €lokas, quoted by Vamana at the end of'I. 7. in his com. on sttra 5.

2. Vamana himself might have been the author of this quarter.
[8. K. Sastri,]




348 JOURNAL OF ORIENTAL RESEARCH

Most probably the author of the quarter LG aﬁwmg:
had in his mind this §loka of Bhimaha, The indeclinable &
shows that Bhamaha too is referring there to some ancient
authority and that authority is, I think, Indradyumna’s episode
in the Vanaparva of the Mahabharala. ’

To be Continued.,



KALIDASA AND HIS PHILOSOPHY OF LOVE.*

BY
MR. K. BALASUBRAHMANYA IYER, BA,, B.L.,
Advocate, Mylapore.

I am deeply greateful to the President and the members of
the Sanskrit Academy, Madras, for giving me an opportunity to
pay my humble tribute to the memory of one, who may, with
ample justification, be regarded as the greatest poet of India,
save Valmiki. Indeed, I believe, the Academy will not be worth
its name if it does not celebrate the anniversaries of the great
masters who have made Sanskrit learning and literature the
priceless treasure and abiding possession of us all. We may
without fear of exaggeration say that Kalidasa ranks among the
illustrious galaxy of the world’s greatest poets. Whether in the
art of exquisite and chiselled poetic expression or in the dulcet
symphony of sound or in vivid imagery and graphic portrayal
and brilliant word-painting or in the wonderful artistic creation
of immortal romantic types or in the true vein of prophetic
vision and insight focussed on the fundamental problems of
human nature, society and destiny, he is, to say the least, unsur-
passed by the poets of other countries. 1f Shakespeare has
created a Desdemona, Kalidisa has evolved a Sakuntald, It
may be that each represents a distinct type consonant with, and
characteristic of, the genius of the race to which the poet
belongs, but each, surely, is the noblest product of poetic
imagination. No wonder, therefore, that even in translation,
Sakuntala inspired in the mind of a foreign poet and scholar
like Goethe a profound asthetic appreciation which took the
form of a poem in her honour,

“ Wouldst thou the young year’s blossoms
and the fruits of its decline

And all by which the soul is charmed
eriraptured, feasted and fed"!

* A lecture delivered under the auspices of the Samskgta Academy
on the occasion of the celebration of the ** Kgliddsa Day. ”
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Wouldst thou the Earth and Heaven itself
in one sole name combine

I name Thee O Sakuntald
and all at once is said.”

It is curious, however, that, like Shakespeare whose person-
ality was so hidden behind the veil of time that it gave room to
the Baconian controversy of later times, Kaliddsa too remains
unknown except through his works. Even from his works, it is
very difficult to evolve more than a bare conjectural outline of
his personality and life. They contain very few suggestions about
himself—his life, his activities and the contemporary events
of his period. Such suggestions, as there may be, are so artfully
interwoven into the fine texture of poelry that the casual
and unwary reader fails to detect them. Keen controversy has
raged among scholars in regard to every aspect about him—the
age to which he belongs, the country in which he lived, the court
in which he shone as a poet and even his name. Some scholars
have made nim the contemporary of Agnimitra, the son of
the Magadha Emperor, Pusyamitra. This will carry his age
as early as 186 B. C, Others have confirmed the traditional
account of his being one of the nine gems of the court of
Vikramaditya of the Vikrama Era »iz., 57 B, C.; while the trend
of latter-day opinion, of scholars like Professor Keith and
historians like Vincent Smith has heen that he must be ascribed
to the glorious period ot the Gupta Emperors. They see in the
very name, Kumarasambhava, a clever allusion and compliment
to the birth of Kumiragupta and in the descriptions of the
Digvijaya of Raghu a panegyric on the exploits and conquests of
the far-famed Emperor Samudra Gupta whose victories are
described in a pillar at Allahabad in verses said to be composed
by Harisena. Different theories have been put forward as
regards his birth-place, such as that he was a native of Magadha,
Ujjain, Kashmir and Central India. Even the name, Kalidasa,
has been the subject of criticism and doubts have been thrown as
to whether it is, after all, not an honorific appellation and sugges-
tions have been made as regards the existence of three poets
bearing that title, It is interesting to note that a Nighantu
(dictionary) known as Trikindasesa refers to three other names of
Kalidasa viz., Raghukara, Medharudra and Kotijit. The Sabda-
kalpadruma refers to a $loka by the great Alafkirika, Udbhata—
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in which the name Raghukara is mentioned by him. These
controversies bid fair to remain unsettled for a good length
of time to come.

One fundamental fact, hewever, emerges from the various
discussions indulged in by numerous scholars that the poet must
have lived in a period of transition which intervened between the
ultimate decline of Buddhism and the victorious re-assertion of
the ancient Hindu ideals of culture and civilisation. It is this
fact, which, to a great extent, accounts for the picture which the
poet has revealed to the men of his generation, of the life, ideals
and the social fabric of ancient India of the Vedic and Puranic
times, especially when we remember that the most effective
doubt was thrown on the truth and soundness of the Hindu
conceptions of religion, philosophy and society by the dissident
religion of Buddhisti and that, for a few centuries, Hindu
religion and civilisation seemed to have entirely gone under,
while Buddhism reigned as the State religion and the popular
faith of the masses. It stands to reason that, during a period of
transition, doubt and conflict when the Hindu mind was casting
about for the proper ideals, standards and principles of religion,
philosophy and society, the poet should give through the medium
of his works, the proper lead to his countrymen. A re-statement
of the whole position and a proper emphasis on the real spirit
of the ideals of the past must certainly have been very helpful
in the solution of the many problems that must have confronted
the common man of his times. And it is the complete ignoring
of this aspect of the matter that led scholars like Professor Keith
to make the unfounded chrge against our poet that “He seems
to have been fully content with the orthodox views of his time
and that we must not seek in him for any solution or the
suggested solution of the mysteries of life”. 1 am glad to say
that the learned Professor has modified this view to a large
extent in his recent book on “The History of Sanskrit
Literature”’. Moreover, the all-absorl‘ing and alluring quest for
discovering various subtle references to conlemporary views,
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theories and incidents and the solutions which the poet might
have given is, in itself, a difficult task and requires thorough
acquaintance with the Sanskrit language and the technique
of the learning and sciences that are embodied in it and all of
us are handicapped by the absence of accurate chronicle of past
events. 1f Kaliddsa's works are read carefully in the light
of the aspects hereinbefore indicated, it is possible to find
in many places in his works indications of the workings of the
poet’s mind in regard to these “Mysteries of life”. However
attractive the subject may be, 1 do not propose on the present
occasion to embark upon this quest. Suffice it for me at the
present moment to give two or three instances to make my
meaning clear. In the tenth canto of the Raghuvarhsa where
the praises of the Lord are sung by the Devas when they approach
Him for protection against their enemy, Ravana, you will find that
the poet in two of the §lokas suggests the right point of view of
approach with regard to the vexed question of the attitude of
man towards religion and faith in God and the divergent systems
and schools of thought obtaining in the country.
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In the first of the §lokas it is evident that the poet who is
alive to the fact that humanity has been honestly endeavouring
to approach the God-head in many divergent ways, reconciles
them all by pointing out that they all lead to the same goal and
warns the followers of one sect of system of thought from being
bigoted and narrow enough to imagine that theirs is the only
way that leads to heaven and all others are groping in the dark
and emphasises the supreme truth that * God fulfils himself in
many ways.” Such a spirit of tolerance was in the view of the
poet, absolutely necessary especially in a period of great conflict
of ideals and rival schools of thought in the country. In the
second §loka the poet has explained the reason for such
differences and points ouy how they would inevitably arise in a
region where revelation and inference have to play the leading

part,
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The treatment of the topic of love will, more than any other,
reveal to us the characteristics of the workings of the poet's
mind in regard to the fundamental ideals and conceptions of
humanity, The great human emotion of love which is as wide
and all embracing as humanity itself, has been the constant
theme of poets of all ages and climes. According to Indian
literary critics, it is a very important Rasa and it is claimed for
Kilidasa that he is, pre-eminently a poet of this Rasa-vide the
§loka ascribed to one Réjasekhara in the anthologies.
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It is, therefore, appropriate and necessary to see how far the
poet is unique in the treatment of this soul-enthralling emotion.
If we analyse carefully all the works of the pcet with this parti-
cular object in view, certain very important considerations will
emerge. As we all know, love is a peculiar sentiment subsisting
between the two sexes necessarily diverse in kind and nature, yet
pre-ordained by primordial instinct and by the will of Providence
to come together. It is a feeling which is inextricably mixed
with physical instincts and the sex impulse and has necessarily to
adjust itself to the many complex and sometimes even irre-
concilable elements of human nature and conditions of life and
society. The emotion of love has to be divorced and kept apart
from the grosser and material aspect of lust or passion, It has
to be depicted in its relation to the various problems that tend to
modify its effect on the mind under the stress and strain of the
many varied and complex situations that arise in life. Though,
therefore, the idea denoted by the word is apparently simple,
like the kindred word * religion ”, it comprises almost all the
different aspects and problems of human emotion and nature,
Humanity from the very beginning has been trying to solve the
many problems that this great emotion produces in its actual
reaction on life. And justly, therefore, it has been the constant
theme of poets all the world over. In our country it has been
exalted to the pedastal of being one of the four main Purugsdrthas
into which the goal of all human activity can be classified. And
the Lord in the Bhagavad Gitd mentions Kdma as one among the
many manifestations of the divine essence. In depicting the
sentiment of love and in 1magmmg and evolving the situations in

which the characters are placed giving rise to the play of this
.43



354 ° JOURNAL OFtORIENTAL RESEARCH

emotion, the poet has placed one important ideal before his mind’s
eye and worked his plot towards that. In the poet’s own words it
may be described as Samdnurdga. This he holds as of the very
essence of ideal love and capable of conferring untold happiness
upon the parties and creating the atmosphere of peace and
equipoise of mind. It is a situation which arises from mutuality
of love, equal intensity of feeling and reciprocal knowledge that
the one is beloved of the other. The mental state of the lover
and the beloved is the product of the combination of all these
forces, and the poet regards it as the acme of human happiness.
In the Malavikignimitra the hero says:— If the Samanuraga is
subsisting between the lover and beloved even the extinction of
the body is preferable to them who have no hope of coming to
gether;

REETRRTTAR TGRSR gargoT: ||
Malavika. 1I.

and in Sikuntala, Dusyanta is of the opinion that the mutual
longing creates happiness even though the lovers have not the
satisfaction of union,
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As we can very well understand, in the mental consciousness
of both, an equilibrium is reached wherein the great emotion of
love is shorn of all its outward trappings and material aspects,
and emerges out as the pure and spiritual emotion of love, The
poet glorifies this Bhdvabandha, as he calls it in other places,
to the exalted height of religion and offers the great spiritual
consolation to the couple that even if the only fitting consumma-
tion of that love viz, indisoluble marriage, is not an accom-
plished fact during their life on earth, it is of such an enduring
character that it will subsist in the next birth as a Sarhskira and
produce the inevitable result of their union, The poet pro-
foundly believed in this as a solution for all the tragadies that we
see in the world follow in the wake of obstructed and unsatisfied
love. Imagine for instance, this poetic and spiritual consolation
offered to Ophelia in Shakespear's Hamlet and to Elaine the
Fair in Tennyson's Lancglot and Elaine. As a devoted Hindu,
the. poet has deep faith in it as a fact and based the conception of
the whole poem of Kumalasambhava on this central idea, vide
the verse— . ' .
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In the Sakuntala the poet has explained the philosophical
basis of the above truth in the words put into the mouth of king

Dusyanta when he was under the spell of anpa which, ina much

lesser degree, has the same effect on the human consciousness as
death.
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“A person even though pleased by hearing sweet sounds or
seeing objects of beauty, still, feels a melancholy, The reason
for this is that he remembers in his subliminal consciousness with-
out being fully cognisant. The abiding affections are of such per-
manence that they endure even after life.,” This truth is, to Some
extent, echoed in English literature also, The Vicar says in Gold-
smith’s ¢ Vicar of Wakefield” ¢But the melancholy which is
excited by the objectsof pleasure or inspired by sounds of harmony
soothes the heart instead of corroding the soul’ A. C. Benson
is his “Essay on Beauty” says, ‘I always feel that the instinct for
beauty is, perhaps, the surest indication of some essence of im-
mortality in the soul and, indeed, there are moments when it gives
one the sense of pre-existence, the feeling that one has loved
these fair things in a region that is further back even than the
beginnings of consciousness,’

The poet has set the seal of disapproval on all sinful unioas,
¢ gretna-green’ marriages, secret unions and loves at first sight
which are not based upon the slow and steady evolution of
human passion under normal conditions amidst natural surroun-
dings and between similar and equal natures but are the products
of the sudden gush of passion which as often suddenly end in
violent estrangement. In his opinion they are not at all con.
ducive towards the well-being and happiness of humanity.

The drama of Vikramorva$iya ths been evolved with the
distinct purpese of showing to the world the incompatability. of.
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such loves and the many difficulties which they give rise to and
may possibly engender in the world. The folly of the king
falling in love- with a celestial nymph and not a human being
who, by her very allotted occupation in life, must be outside the
bounds and restraints of marriage, suddenly in the course of
rescuing her from Raksasas—a folly comparable to that of the
Merman in Mathew Arnold’s ‘Forsaken Merman'—leads neces.
sarily to complications which are the direct result of this out-of-
the-way relationship and produces even temprorary insanity of
the lover banishing him for a good length of time from home and
his kingly duties in his capital city of Pratisthina, Though
the birth of a son affords some kind of consolation to this
happy union, the very event under the peculiar circumstances
of the case threatens to end the happiness. And it is only the
convention of the Indian stage which does not allow a tragedy
that comes to the rescue,

This aspect is also beautifully worked out in the plot of the
Sakuntala where the miseries undergone by Sakuntald are attri-
butable to the folly of secret and sudden love which is only
expiated by a fairly longstay in the hermitage of the sage Marici,
The poet has indicated this in the words of Sarfigarava—
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Sak, V.

The whole poem of Kumarasambhava has been devoted to
depict the emerging of the exalted emotion of love stripped com-
pletely of all the encrustations of the grosser, sinful, and sensual
passion and lust, This the poet has achieved by an allegorical
and artistic delienation of the characteristics of the God of Love
and the purification of his nature under the re-vivifying fire of the
third eye of Lord Siva from which he emerges as Anariga (the
pure sentiment of love unattached to the material body which
represents the grosser and sensual side of lust and passion), The
God of Love, goaded by Indra to gain his object and imbued
with gross and sinful thoughts about which he boasts in the
beginning to Indra, was unable to achieve the purpose, failed
miserably and was burnt b death. But the pure love of Pirvati,
inspired by the Sarskdra of her chastity in her previous birth
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re-inforced and purified in her present birth by extreme penances
and austerity, succeeded entirely to the satisfaction of the Devas
and the rest of the world. For the sinful thoughts of Kama
See the flokas
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The poem is a conclusive demonstration of the glorious
ideals which the poet had in view and furnishes the true inter-
pretation of the great Purinic story of Kdmadahana to man-
kind, The title of the poem has been misunderstood and
people have been set athinking as to why Kaliddasa never
finished the whole story and stopped with the eighth Sarga.
There is even a tradition that the story was finished by his son.
The real explanation can be comprehended if we bear in mind
the main object of the poet as described above. To continue the
story after depicting the marriage of Parvati and Parames$vara
is a work of supererogation on his part.  The title of the poem
has to be understood not as the birth of Kuméra but as the
union for Kumara. But it may be well asked why then, the poet
should not have named hiswork Parvatiparinaya. The answer is
"that the reason for the marriage of Siva and for his being dragged
into the vortex of Sarsara from the exalted heights of his Tapas
is an act of favour for the Gods in being the cause of the birth of
a hero who will save the whole world from the ravages of
Tarakisura, She had been married once before to Siva in her
previous birth and to distinguish this marriage from the other one,
some other title indicating the story has necessarily to be given
for the poem.

On the whole it may be said, withdut fear of contradiction
or exaggeration that this glorious ideal of chaste and unsullied
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love, of indissoluble and inextricable union that is the essence of
the great Ardhaniriévara conception, has not been better described

and set before the view of man-kind, H‘l‘lﬁ&?{m\l afielt Sreom
TR0ET g, The credit for this achievement falls to the poet
whose anniversary we are assembled here to celebrate, '

Another aspect of this emotion of unsullied love broad-based
on, and springing out of, the Ekapatnitva on the part both of the
lover and beloved is self-abnegation and self-forgetfulness. This,
in its intensified form, when applied to the attitude of mind
towards God, has been extolled as the peculiar religious emotion
of Bhakti—the Vaispavite doctrine of Ndyaka-Ndyikd Prema.
The poet has devoted the whole of that lyrical masterpiece,
Meghasandesa, to bring to the mind of the reader the full force of
this self-surrender. A study of that poem will reveal to the
reader how the Yaksa completely forgets his own self and
becomes insensible to his own sufferings but entirely imagines
himself to be in the situation of his beloved from whom by the
curse of Kubera he has been separated. The very thought of
depicting the suffering, which his beloved, he fancies, is under-
going in the distant city of Alaka and the consequent satisfaction
that her love, is as intense and equally matched with his, is
enough for him and sustains him in the fateful hours of the
long-drawn-out agony. Critics have often asserted that the
Meghasandesa has largely drawn upon the dautya of Hanumin
in the Ramidyana., It may be the idea of the poem was suggested
to him by the Ramayana, But the situations described and the
sentiments in Meghasandesa are quite different in degree and in
nature from those in the Rimayana. This utter self-abnegation
and torgetfulness which is so beautifully brought out in the
Meghadandesa is not at all 4 prominent feature in the Rimayana,
though the intensity of feeling due to separation and the
sacredness of love arising out of the Ekapatnitva of the lover and
the beloved are common to both. Unlike the Riamayana, the
dautya of the Yaksa is a pure fantasy and an illusion born out of
his own intensity of feeling. Though, in the terminology of
Indian Alafikdra works, the Rasa depicted is Vipralambha$rigdra
it is a type peculiar and unique to Kalidasa,

One criticism which may be offered in connection ibith the
situations which the poet creates in his dramas is that so far as
the Ndyaka is concerned, his. affection cannot be of the same
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chaste and pure kind as that of tne Ndyikd, especially because the
horoes are all poligamous and the heroines are only second or
third wives of the king. Inthe Malavikignimitra, unlike as in
the Sakuntala and Vikramorvadiya, the king has even grown up
issue by his other wives, That there must necessarily be some
disparity between the lover and the beloved under such
circumstances, must be readily granted. The social life of the
age and the court surroundings in which the literary activity of
the poet is placed and the necessity to enact the drama for the
pleasure of kings may afford some explanation for this
phenomenon. The poet is himself alive to this and tried to
justify the situation by making his heroines mothers of great
heroes who have brought glory to the dynasty.
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In that way the necessity for such marriges has been made
out in the scheme of things. It may even be he might have
thought that by enacting such scenes, some wholesome and
salutary effect might be produced on the minds of kings so as to
deter them from the unhealthy instinct of poligamy.

The 19th Sarga of Raghuvarhéa is an apt description of lust,
unbridled passion and sensual enjoyment which brought about
the downfall of the solar race, and affords a striking illustration
and warning to all, especially to the kings of his own generation,
The poet has purposely given a detailed description of the
amorous pleasures and sports of king Agnivarna which produced
the terrible malady of consumption and brought about the
ignominious end of a glorious line of kings who set the ideal of
married love regulated by the Asramic division and consecrated
by the sole object of the continuation of the race. Contrasted
with this, he gave the other picture in,the same poem of the
tragedy of king Aja where that Ekapatnitva of the lover towards
the beloved is beautifully impressed updn the mind of the reader.
In an age when people were loathe to set up rigid standards of
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conduct for men, while emphasising absolute moral standards for
women, the poet drew the picture of a man though high placed
and surrounded by the temptations of his position, yet, so devoted
to his wife that he refused to love again after the first love ended
in misery. It reminds one of the Buddhist Sasiga rule that neither
the widower nor the widow can remarry and the poet evidently
showed his partiality for this higher ideal in the following $loka
of the Raghuvarmsa,
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If we apply the ordinary canons of criticism, we may say
that both aspects of Syngdra viz,, Vipralambha and Sambhoga the
poet has dealt with in his works. A closer analysis and more
subtle appreciation of the spirit of his works will reveal these
distinguishing features indicated here. A strong religious nature
and a profound belief in divine dispensation has given a peculiar
Hindu colouring to the poet’'s manner of treatment., While one
imbued with the modern spirt may wish that Sakuntald would
strongly protest against her treatment by Dusyanta and do some-
thing in revenge against him at the very moment she is ruthlessly
discarded, especially in her pregnancy we find her resigning
herself to her fate and accepting the position of being a denizen
in the hermitage of sage Marici. It may also be pointed out
that Kilidasa has nowhere depicted that other concomitant of
intense love viz,, Jealousy. Of course in the dramas to some extent
this has been outlined in the jealousy of the Devis for the new
love of the king. But nowhere has it been introduced as a
factor interfering belween the hero and heroine and creating
complications. It has not cleverly been worked into any plot by
him as Shakespeare has done in the ¢ Othello’,

In fine, the picture of love presented by Kalidasa is of the
spiritual and aetsthetic type, so happily blended together that
Religion is Beauty and Beauty is Religion. :
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The learned commentator on Purandniiru interprets this
stanza as follows:—Oh king renowned for your bounteous charity,
serving as the spare axle attached to the cart full with
merchandise by the salt merchants with the idea that the cart is
likely to break when it has to go up or come down on the way
since it is drawn by young and inexperienced bulls, you are like
the full moon ; how can the darkness (of poverty) envelop those
who live under your shade ?

He then writes that there is no comparison implied in the
first two lines and that the youth and inexperience of the bulls
and the fullness of the load are simply mentioned to show that
the cart is likely to break.*
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From this it is evident thi, in 1us opinion, the renowned
Avvai, the authoress of this verse, compares the king Pokuttelini
to the spare axle. This would be possible only when this verse was
composed in honor of Pokuttelini when he was heir-apparent.
Then the suggested meaning would be % You are crowned heir-
apparent sincc nobody knows when your father will be unable to
hold the reins of government,”

According to this interpretation the beauty of the first two
lines, it seems to me, is marred. If, on the other hand, we take
that this verse-was composed when Pokuttelini just came to the
throne and take the words ¢ icaivilatnku kavikai netiydy’ to mean
¢ oh king of noble descent from ancestors renowned for their
bounteous charity’ and the word *icaivilantku kavikai' is com-
pared to the spare axle, it seems to me that the first two lines
are very significiant and also a complete similie may be worked
out of the first six lines :—

Just as the (foresighted) salt-merchants provide the cart full
with merchandise with spare axles lest the cart, driven by young
and inexperienced bulls, should break when it has to go up or
come down on its way, so also the (foresighted) ancestors of the
king have done bounteous charity lest the administration of
the kingdom should break at the hands of an young and inex-
perienced king. The points of comparison are as follow :—

Upaméya. Upamana.

Young and inexperienced king ... Young and inexperienced
bulls,

Kingdom . Cart,

Burden of ruling over the kmdom Load in the cart,

King's (foresighted) ancestors .. (Foresighted) salt mer-
chants,

Bounteous charity .. Spareaxle.

(of the ancestors).

The suggested meaning in this case would be :—Oh king of
noble descent ! do not be disheartened in holding the reins of
Government because you are young and inexperienced. The
result of the deeds of charity of your ancestors will surely come
to your rescue, '
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THE KICAKA-VADHA OF NITIVARMAN.—With the commentary
of Janrdanasena, edited from original manuscripts, with an
introduction, notes and’ extracts from the commentary of

Sarvinandaniga—Published by the University of Dacca—
1929,

Dr. Susil Kumar De’s scholarly industry has made available
to the world of Sanskrit Scholars, Niti-varman’s Kicaka-vadha,
which is a rare Kivya of the Sabda-citra type, full of yamakas
and Slesas. From the references to the Kicaka-vadha in Alafkara-
works like the Srigara-prakasa of Bhoja, it is obvious that it
should have come to be recognised as a typical yamaka-kdvya
before the 11th century A. D. In the history of §abda-citra in
Sanskrit, the Kicaka-vadha marks an important stage of develop-
ment, Perhaps Niti-varman wrote this yamaka-kdvya, to illus-
trate the extent to which vamakas might be used as accessories
in the delineation of a ras@bhdsa, like Kicaka’s §rnigdra. We are
reminded in this connection of what Anandavardhana says
regarding yamakas :—

g AR R TR, T TR SR -
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—[Dhvanyaloka-page 87-Nirnayasagara edition.]
S. KUPPUSWAMI SASTRI

THE PaNDYAN KINGDOM BY K. A. NILAKANTEA SASTRI.

This book is the outcome of a series of lectures delivered by
Mr, Sastri under the auspices of the University of Madras in
1926. A scholar of repute, Mr. Sastri is well qualified for the
task he had undertaken. Though the 'Pandyan kingdom has
had a long record and also appears to hyve played a conspicuous
part in the history of South India, still, the extant historical
material is very meagre and obscure and furnishes ample scope
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for investigation. Mr, Sastri, himself, says in the preface to his
work “ We are by no means sufficiently equipped to attempta
full and satisfactory- account of the Pandyan kingdom”, Often
enough, this is the case with many a dark chapter of Indian
history. Still, scholars are tempted to fill in the gaps with bold
speculations based on inconclusive similarity of names and
ingenious surmises from slender data. Sometimes wrong data
are imagined purely on account of the want of sufficient know-
ledge of the language in which the historical material is
embodied and on other occasions the judgment of scholars has
been warped by racial prejudice, communal bias and precon-
ceived theories. Mr. Sastri has avoided these pit-falls and
approached the subject with the humility, honesty of intellect,
sound judgment and impartial attitude which must characterise
an ardent seeker after truth in Indian history. With commend-
able candour he has confessed his inability to put forward
definite conclusions whenever the problems still admit of further
material being discovered, sifted and analysed. He has
endeavoured to give, in his book, a brief conspectus of the history
of the Pandyan kingdom till the 16th century A. D. Though he
may not have brought out new material or discovercd new facts,
- he has tried to test many conclusions already arrived at by
former scholars in the light of the fresh material discovered such
as ¢ The Sinnamannur plates of Rajasimha” and “the Madras
Museum Plates of Jatilavarman.”

There have been already many distinguished scholars and
orientalists who have done valuable work in South Indian
history and have made important contributions on the subject
such as Bishop Caldwell, M. Dubreuil, Kanakasabhai, Sundaram
Pillai, L. D. Swami Kannu Pillai, Venkayya, Dr. S. K. Iyengar,
T. A. Gopinatha Rao, Mahamahopadhyaya V. Swaminatha Iyer,
Krishna Sastri and K. V. Subramania Iyer and we are glad to say
that Mr. Sastri, by his work is qualifying himself to be added to
this illustrious roll,

The edition is neatly printed and it is a pity that, though the
lectures were delivered under the auspices of the University of
Madras, still, the University authorities have not published them
in book form but have 'eft to the lecturer himself, the task of
publication with the help of this own resources.

K. BALASUBRAHMANI AIYAR,
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HINDU EX0GAMY BY S, V. KARANDIKAR, M. A,

This book delas with a subject which has not yet been
thoroughly investigated by scholars. With the exception,
probably, of Mr. P, Chensel Rao's work styled “Gotrapravara
Nibandha Kadambam,” there has been no exhaustive treatise on
the subject by well-qualified men. This book is, therefore, a
very welcome addition to this branch of learning. = The author
has dealt with the subject very exhaustively and has traced the
history of ¢Goiras and Pravaras’ from Rgvedic times and also
the development of the rule of Sapinda Exogamy. The whole
subject has been approached by him from the attitude of a social
reformer and he has come to the conclusion that the exogamous
restrictions are really harassing and that the modern Brahmins
will do well to re-examine them and introduce suitable changes
in the rules. He also warns the Non-brahmin communities who,
he thinks, have a tendency to imitate the Brahmins, from
following these restrictions without analysing and sifting them.
The work really deals with many very constroversial matters.
Indeed it is a vigorous presentation of one aspect of the case and
certainly cannot be called a judicial and impartial investigation of
the whole matter. In some places, the author even betrays
prejudice against Brahmins as a class, not only those of the pre-
sent day, but also their distant forefathers. In justice to the
author and the subject, a more exhaustive review is necessary in
the future parts of this Journal.

We congratulate Mr. S, V. Karandikar, M. A, certainly
upon his frank, lucid, and exhaustive manner of treatment of the
subject from the point of view of the modern reformer and
D. B. Taraporevala & Sons on their well-printed edition.

K. BALASUBRAHMANI IYER.






INDEX,

A

Abdullah Wassaf, 25

Abdul Qadir, 26

Abhidhamma, 1-1

Abhidharma-KoSa, 110

Abhinanda, 57, 58, 39, 61, 63,
64, 65, 66

Abhinavabhirati, 80, 268, 269,
270, 273

Abhinavagupta, 64, 80, 81, 82,
170, 172 f.n, 268, 209, 271,
273, 347

Abu Bakr, 28

Ambavijaya, 234

Acaranavanita, 68, 69, 70, 71,
72,73

Acirya Diksita, 155

Acirya Sundara Pindya, 51, 52

Acyuta Riya, 157, 158

Acyutaraydbhyndayam, 157

Advaitabodha, 234

Advaila Dipika, 153, 159

Agathon, 215

Agnicitpurusottama, 50, 56

Agnimitra, 350

Aitareya Aranyaka, 194 f.n,

dilareya Brihmana, 191

Aitareya Upanisad, 319

Ajatadatru, 31+, 322, 323, 327

Akandpiru, 115

Akbar, 146

Alatkaracidamani, 340

Alankirasarvasva, 342

Alaric, 24

Alcibiades, 207

Alford, Henry, 30

Alvarkaj-kéla-nilai, 75, 76 f.n,

Amalinanda, 43, 45,46

Anandabodha 50, 56

Anandagiri, 3

Anandardyamakhin, 68-73

Anandasundarisatiakam, 232 f, n,

Anandavardhana, 92, 93, 94, 96,
170, 216, 217, 268, 269, 299,
343, 346

Ananticirya, 152, 153

Anargharaghava, 4, 5

Antuwaiicéral  Irumpurai,
131, 132

Anubhavacintdmani, 234

Appadhvarin, 68-73

Appa Diksitar, 14+

Avpasiri, 73

Appanir Purdnan, 27

Appayya Diksita, 10, 141 et
seq., 237, 282, 284, 292, 293,
345

Appayyakapolacapetikd, 154

Arabuttami, 25

Arikésari Maravarman, 77

Aristotle, 85, 9%, 173, 199, 200,
202, 203, 204, 206, 207, 209,
210,211, 212, 215, 217, 218
et. seq.

Aristotie's Theory of Poetry and
Fine 4rt, 209

Arnold, Mathew, 202, 356

Arumpatavuraiyaciriyar 126,129

Aryd-Lankdvalira-mahdydna-
siiira, 5

Astasahasri, 44

Afvaliyana  Grhyasiiira,
on, 69

Aévapati Kaikeya, 319, 320

Athayva Veda, 10

Ath'ens, 215

Atmairpana Stuti, 141

Atukdtpattu-c-Céralatan, 128, 129

130,

Com,



ii INDEX

Augustine, St. 89

Augustus, 24, 117

Aurangazeb, 27—29, 31, 32, 34,

145

* Autolycus, 29

Avvai, 362

Ayyad Diksitan Ayyan, 143, 144
B

Babdji Yajvan, 69

Badardyana, 169

Bagehot, Walter, 171

Bahadiirkhan, 34

Balakavi, 153

Balaki, 322

Balakrishna Pillai, 41, 49

Balavarman 41, 49

Bana, v3, 65, 147, 176

Banerji, R. D. 60

Beal, 5

Beaumont, Sir John, 96

Belvelkar, Prof. 48

‘Benson, A. C. 355

Bhadracdla, 260

Bhagavad gitd, 8—22, 326, 353

Bhagavantarayamakhin, 69

Bhagavata, 172, 226, 227, 229,
330

Bhagavatacampii, 157

Bhagavatpidacarita, 234

Bhamaha, 86, 94, 96, 97, 172,
294, 352, 333, 334, 335, 336,
337, 338, 340, 341, 342, 347,
348 .

Bhdmahdlankara, 294 f. n.

Bhamati, 3, 43, 45, 46, 108, 109

Bhamini Vildsa, 145

Bhandarkar, Prof, 40, 41, 49

Bhandarkar ~ Commemoration
Volume, 48 f.n., 332, 334, 337,
338, 340, 341

Bharata, 292, 339, 340

Bhérata Campisafijivant, 232

Bharavi, 96, 97

Bhartrhari, 42, 47

Bhartrmentha, 64 f,n, 236 *

Bhartrprapaiica, 112

Bhaskara, 45—46, 47, 110, 11f

Bhaskara Ravi Varman, 41

ik

Bhattoji, 146, 147,

Bhavabhiti, 42, 43, 47, 147,
236, 228, 268

Bhavénandam
Bahadur, 113

Bhavandpurusotiama, 158

Bhavanatha, 285, 286

Bhavaprakasa, 270, 273 f.n.

Bhedadhikkara, 159

Bhima Cola, 258

Bhimakavi, 56, 80—82

Bhinata, 81

Blagden, Dr. 135

Bhoja, 64, 96

Bhojacampivyakhyd, 232 fn,
237

Pillsi, Diwan

Bodhayana, 53

Brhadaranyakabhasyasamban-
dhavartika, 44 f.n,

Brhadaranyakabhdsyavartika
44, 112 f.n.

Brhadiranyakopanisad, 15,
164, 310 et. seq.

BrhaddharivamSapurina, 44

Brhadi$vara-Mahatmya, 256

Brhati, 43, 281 et. seq.

Brhativriti, 81

Brhatkatha, 53

Brahmanandin, 111, 112

Bralunasiddhi, 43

Bralimasiiirabhasya, 2, 3, 42,
43, 45, 49, 52, 164, 165, 169

Brown, Stephen, J., 295 f. n.

Buddhadatta, 182

Buddhaghosa, 181, 182

Buddhistic Records of the Western
World, 5

Buhler, Dr,, 58

Burnell, Dr,, 40, 49

Butcher, 200, 207, 209, 210—
212, 216, 223

162,

c

Cakkiyar, 129

Caldwell, Dr., 185, 196, 197

Calukya-Vikramaditya, 75, 76,
78+, n. 79

Campakavalli, 257

Campirdmayanam, 231 f. n,

Candragupta Maurya, 80, 230



INDEX - i

Candraloka, 238

Candralokavyakhya, 2321, n,

Candraéekhara, 235

Candrasekharapandya, 158

Cato, 208

Caundaji Balaji, 233

Cékkilar, 121, 131

Celvakkotuiikovalicéralatan, 130

Centamil, 74 f.n. p. 113

Central Conceplion of Buddhism,
111 fn,

Céraman Perumal, 133

Céraficenkuttuvan, 113, 114, 120—
124, 126, 127—134.

Chandogyopanisad, 162, 310, et. seq.

Chinnaswami Pillay, Rao Bahadur,
114

Chintamani, T, R,, 55

Chronology of India, 44 f.n.

Cicero, 208

Cidambaramakhin, 71

Cidvilsa, 54

Cilappatikiram, 115, 116, 118, 121
—124, 126, 128, 129, 133

Cinna Bomma Naik, 149,
156, 168

Cinna Thimma, 156

Cinna Virappa Naik, 158

Citramimamsd, 223,294 {. n,

Citravalli, 259

Cittalaicattanar, 117, 131

Cittaraja, 61

Claudius, 117

Clive, 11

Cokkar, 33

Colavamsdrali caritram, 256 et.
seq.

Coleridge, 210, 211, 212

Compas Persia, Rt. Hon'ble, 30

Courthope, Prof, 171, 174, 175,
176, 218, 221

Cunningham, 40, 47

Cypselus, 208

150,

Damaruka, 234, 235 .

Dandin, 86, 92, 95, 96, 172, 179,
221, 331, 333, 338, 340, 341
—344

Daniel, 96

Dante, 19

Danti Durga, 75

Danti Varman, 74, 76

Dara, 145

DaSakumiracaritasafijivanam, 232
f. o

Dasaripaka, 212, 270

DaS$asloki, 169

Daud Khan, 33, 34

De, Dr.S. K. 292 f.n,, 333, 334

Descriptive Catalogne of manus-
cripts in the Government Oriental
manuscripls Library  Madras,
23

Dévacola, 257

Devapila, 58, 60, 63, 65—67

Devedvara, 50

Dhammapila, 180

Dhénajadhav, 29, 31

Dhanafijaya, 86, 213, 216

Dhanika, 86, 63 f.n., 116

Brahmananda Svamin, 169

Dharmakirti, 40, 42

Dharmakita 68, 69

Dharmapala, 58, 60, 63, 65, 66, 67

DhitukoSa, 234

Dhvanydloka, 94, 202, 216, 299,
300, 343

Did the Dravidians of India obiain
their culture from Aryan immi-
grants, 192 f.n,

Dic Sprachfamilien and Sprachen-
kreise der Evdc, 245 1. n,

Diksitacarita, 141

Diksitan Ayyan, 158, 159

Dindima Sirvabhaumakavi, 157

Dionysius, 208

Dipasikhd, 285

Divyasiiricarstam, 74

Don Quixote, 169, 309

Dramidacarya, 52, 161, 303, 304

Dryden, 219

Dulreuil, Prof,, 52, 76, 77

Duff, D. Mabel, 44 f.n.

Dvaitabhafijanam, 234 -



iv + INDEX

Early History of India, 59 f.n,

East India Company, pages 26, 28,
37

E.C. E, 171, 175, 180, 214, 335

Ekoji, 36, 69, 232

E. L. C, 207, 208, 212, 219

Elihu Yule, 29

Elliott, Sir, H., 32 f.n.

English Critical Essays, 93, 94, 100

Eniccéri Mutamdciyar, 130

Epigraphica India, 59 fin,, 61 fn,
75f.n, 78 f.n.

Essay on Beauty, 355
F

Fleet, ]. F. Dr., 40, 49

Fort St. David, 31

Fort St. George, 29, 36
G

Ganapati Sastrin, 86
GaneSacaritam, 234
Gangadharamakhin, 68, 69
Gangambika, 68, 69
Gaiganitha Jha, 231, 283
Gangdvatarata, 147 fn.
Girgya, 319
Gaudapida, 40, 44, 47, 49
Gaudapadakdrikas, 43
Gaurimayfiramdhatmya Campii, 73
Ghanasyama, 231 et seq.
Ghantaka, 273
Giridhari, 146
Goethe, 349 .
Goldsmith, 91, 92, 93, 97, 98, 170,
355
Gopila, 60
Gopinth Kavirdj, Principal, 107
Gopinitha Rao, T,, 52
Govardhana, 235
Govindabhagavadpada, 47
Govinda Diksita, 158, 159
Govindarija, 152, 153, 155
Govinda 111, Rastrakita King, 49,
76
Gunavati, 260 l
H

Haas, 93, 213 f.n. ¢
Hamled, 354
Hans Driesch, 306 f.n.

Haradatta, 257, 258

Haradatta Sarmd, 107 f.n.

Haraprasad Séstrin, 60

Haéravarsa, 57

Haravijaya, 4

Harifcandra campi, 234

Harisena, 350

Harivamsa, 44

Harivarm$asdra, 159

Harivarman, 182

Harsa, King, 82

Hastamalaka, 46, 47

Hayagrivavadha, 236

Hazlitt, William, 213

Hemacandra, 99, 340, 347

Heras, Prof., 150, 156, 159

Hindu, the, 264

Bindu Literary Supplement, 141

History of Auramgazeb, 32 fn,, 33
fn,

History of Indian Logic, 44 f.n,, 60
f.n,, 66 f.n,

History of Nepal, 40 {.n.

History of Sanskrit Literature, 295,
351

History of the Mardtha people, 31
f.n.

History of Vijayanagar, 40

H.L,213

Homer, 176, 267

Hydayangama, 221, 341

Hudson, 89, 40, 91, 100{.u.,, 176,
177, 222

Hultzeh, Dr. E,, 231, 235

I

I 4. 40 fn, 41 fn, 42, 56, 58 {0,
59 f.n,, 60 f.n., 61 f.n,, 66 f.n., 67
f.n, 76 f.n,, 192 fin, 244 f.n,

Igdrasil, 10

Ijankovatikal, 118, 123, 134

Imaginary Conversations, 147

Imam Khan, 34, 37

Imayavarampaiicéralatan, 130

Indian Historical Quarlerly, 248
f.n,

Indrayudha, 60

Intervocal plosives and Accentual
influence, 244 f.n.

Irasyandr Akapporul, 77



INDEX

$a, upanisad, 14, 327, 329
LS. L, 177,178
Ismail Khan, 32, 33
Istasiddhi, 50, 51, 56
I-tsing, 42,
J
acobi, Prof., H., 347 {.n,
aganndtha, 95,99, 145—148, 292,
293, 340, 344, 345
Jambunitha Bhatta Landagai, 231
Janaka, 310
Janagruti, 312
ane Austen, 221
Jatisantarjanam, 234
awidd Khan, 34
Jayacdla, 259, 260
Jayamangla, 107, 110
Jayantabhatta, 58, 63, 64, 264
Jayaratha, 342
Jinasena, 44
Jivananda, 69
Johnson, 171, 213
J. 0. R, 51 {n, 213 f.n, 261
Journal of Letiers, Calculta Univer-
sity, 250
J. R A. S, 40 fn,, 41 fin,
Justin, 207

K
Kadambari, 97, 178, 179
Kadambarikathdsara, 58, 63
Kadiraverpillai Dictionary, 121
Kajabatullah, 38
Kalakala, 260
Kalidasa, 48, 63—65, 96, 147, 220,
221,237, 293, 301, 349, 350—
353, 358, 360
Kalidiisanam, 234
KallaJakar, 33
Kalpataru, 43, 45, 46, 109 f.n,
Kalyana Cola, 260
Kamalini, 259
Kanada, 1, 2
Kanaka Cola, 259
Kanakasabhai Pillai, 114
Kaficanamala, 259
Kandali, 4
Kandasvimi Pulavar, 27
Kant, 163, 304, 306
Kapila, 110

Karikéla Céla, 257, 260

Kartika, 129

Kasi, 233

Katandi, 4, 5

Kathakamaniras, 9, 12, 15, 16

Kathalaksana, 262

Kathopanisad, 9, 11, 14, 17, 22,
327,328

Katyayana, 53

Kausitaki, 319

Kausitaki upanssad, 310, 311, 316,
319

Kautilya, 230

Kavindravacanasamuccaya, 58 fin.

Kdvyadarsa, 96, 221, 334, 340, 341

Kavydlawikdra, 58, 332, 333, 335,
341

Kavydlawkarasaw graha, 93

Kavyalavitkdrasitravyiti, 294 fn,

Kavyamimansd, 100 f.n,

KavyanuSdsana, 270

K avyaprakisa, 64

Kayal, 24, 25

Keane, 189

Keble, John, 170, 213

Keith, A. B., 107 f.n,, 101, 295, 350,
351

Keralopatti, 40

Khandadeva, 146

Kincaid and Parasnis, 31 f.n,

Kirandvali, 1

Kiranavali-Bhaskara, 1

Kirdtarjuniya, 97

Kirti Cola, 259

Ko-c-cataiyan, 76, 77

Kac-c-cefikandn, 74

Kolchi, 25

Konkar Cenkalam, 132

Konkilankocar, 132

KofikudeSarajakkal, 40, 48

Korkai, 24, 25

Kotijit, 350

Kovar Kilar, 125

Krishnamachari, 113 -

Krsngdeva Raya, 154,155

Krsnamiéra, 69

Kriygravana, 270

Ksemendra, 64, 93

Kubja Pandya, 51



vi

Kuhkavisantapanam, 234

Kulasekhara Pandya, 259

Kulottunga, 76 f.n,, 257

Kulottutiga II (Krmikantha), 152

Kulottunga-colan-pillas-i-Tamil, 76 !
f.n,

Kumaragupta, 350

Kumaralabdha, 182

Kumarasambhava, 96, 220, 301
f.n,, 350, 354—357

Kuméravijayandtakam, 232 fn,
234, 240, 241

Kumarila bhatta, 40, 42, 43, 47, 51,
52, 283

Kumbakonam College Magazine, 226

Kiin Pindya, 51

Kuntaka, 272, 333

Kuntala, 334, 335

Kural, 196 {.n,

Kurifigippattu, 193 f.n,

Kuppuswami Sastri, Prof,, S., 43,
50—53, 261, 262, 264, 265, 281,
283, 288

Kuppuswami Sastri, T. S., 146, 147
f.n., 159

Kuvalayananda, 155, 292, 345

L

Laksmikumar Taticrya, 153, 155
Lalitaditya, Muktapida, 58
Lancelot and Elaine, 354
Landor, 147
Laghvi, 185, 280, 291
Language, 185
Lankivaldrasiiira, 5 '
Leigh Hunt, 93—98, 170, 176, 335
Life in Ancient India, 192 f.n.
Linigama Naik, 150
Linguistic History of certain Dravi-

dian words, 250
L.L,171,174
Lathorio, 29

M

M#'biid Khan, 34
Madanabhugsanabhina, 71, 73
Madanasafijivanabhana, 232 f.n,
Madhavicirya, 41
Madhava Sarasvati, 281, 283,284
Madhusiidanasarasvati, 50, 76, 162
Madhva, 262

INDEX

Mudras Diary and Consuliation
Book, 30, 36, 37

Madras Journal of Literature and
science, 48

Madura District Manual and Gaza-
teer, 127

Mahabhdrata, the, 10,172,191 fn,,
226, 227, 326, 348

Mahicirya, 152

Mahideva, 233

Mahénandin, 228

Mahapadmananda, 228, 330

Mahendrapala, 59, 65

Mahendravarman, 55, 76

Mahipila I, 63, 64

MahisasSataka, 237

Mahodadhi, 47

Maitreyi, 325

Maitri upanisad, 311, 315, 316,
318, 326, 329

Malatimadhava, 238

Malavikignimitra, 3°4, 359

Maecenas, 26

Mallinatha, 237

Mammata, 64, 96, 331, 344, 346

Mamin Nayinar, 36, 37

Manavarman, 76

Mandanamiéra, 3, 42, 43, 47

Mandiikya, the, 11, 43, 326

Miinikkavallikd, 259

Manimekalas, 117, 118, 121, 122,
134

Man Past aud Present, 190 f.n,

Manukuladitya, 41, 42, 49

Maravarman, 77

Mathara, 49

Mathurakavi, 41, 49

Mavell Thomas, 30

Max Muller, 98

Mdo, 5

Medharudra, 350

Medhavin, 294

Meghasandefa, 358

Mill, John, Stuart, 92, 175, 179

Miltiades, 207

Milton, 28, 95

Mimansa Bhsya of Sabara, 214

Montgomery, James, 179



INDEX, vii

Ms, of the Baroda Oriental Institute,

. 57

Ms, of Madras Orienial Mss,
Library, 57 f.n.,

Mudraraksasa, 80, 81

Muhammad, 28

Muhammad Hashim Khafikhan, 33

Mukundavildsa, 69

Mumminiraja, 61

Mundaka, the, 12, 328

Muntakhabu-Lubab, 31, 33

Murari, 4

Mutittalaikkdpperunarkkilli, 130

Myth of the Aryan Invasion in
India, the, 192 f.n.

N
Naigarjuna, 61
Naisadhacarita, 219, 220
Nanda, 229

Nirada, 310
Narasihhavarman, 55, 74, 76
Narayanapila, 63
Narayana Sastri, T, S., 39, 146
Nariveruttalaiyar, 131
Naithamuni, 41
NatyaSastra, 292
Navagrahacaritanataka, 232, 234,
238
Niyakaratna, 284, 291
Nayaviveka, 285
Nayavivekadipika, 282, 284
Netuiiceliyan, 129
New Burmese Dictionary, 138
New Era, 261
Newman, 173 f.n,
Nibandhana, 281
Nibandhanagranthas, 73
Nibandhanapaficikd, 284
Nigrahdastaka, 152, 156
Nilakanthacampisadifivani, 236
Nilakantha Diksita, Sri, 144, 147,
158
Nerukta, 191
Nongicindu, 24
Nondinadagam, 24
Nrsithhardyamakhin, 68, 69
Nrsithhasrami, 153, 159
Nydyakanikd, 288
Nydyamadijari, 58, 264

Nydyaraksimans, 149

Nyayaratnamdld, 282, 288, 291

Nyayasticinibandhana, 42

Nyayasitras, 4, 266

Nyayavartika, 262

Nyayavartikatatparyatikd, 111, 262
0

Olvatakkiperudiceralirumpur ai,
130, 131

Othello, 360

Ottak-kittar, 76 f.n,

Outlines of the History of Ancient
Religions, 41

Padirthadharmasatgraha, 1, 5
Padikkasu Pulavar, 27
Padmanibhamisra, 1
Padmapida, 45—47
Padmavalli, 257
Paingya, 319
Pilaikkotamanir, 129
Palamoli, 129
Palas of Bengal, 60 {.n,
Palayan Maran, 132
Pallavamalla, 74—76, 79
Pallavas, the, 76 f.n,
Palyanaiccelkelukuttuvan, 129
Paificadasi, 161
Paficapadika, 45, 46
Paficapadikavivarana, 51
Pafica-§ikha, 107, 108, 110
Pinini, 53, 108 f.n., 194 f.n,
Paramatabhangam, 119
Paramegvara Varman, 74, 76, 78
ParameSvara - Vinnagaram - Tirte
moli, 74
Paranar, 131
Parintaka Netuficataiyan, 77
Para Réja Kesari, 26
Parisara, 128
Paratattvaprakisa, 154
Parimala 149, 282, 284
Parimeélalakar, 196 f.n,
Parthasirathimiéra, 282, 288
Paravgtiparinaya, 357
Pataiijali, 13, 53
Pitbgk, Prof., 41
Patirrupatiu, 116
Patumantévi, 128



eod

b

Pereatombee Mercawn, 26, 37

Periander, 208

Periyalvar, 74

Periyapuranam, 121

Peri7ya Tambi Maraikkayar, 26, 28,
3

Periya Tirumoli, 74 fn, 75 fn,
78 f.n.
Perubhatta, 146
Perunarkkilli, 133
Peruficéral Irumpurai, 130
Peruntalaicattanar, 134
Pethachi Chettiyar, Diwan Baha-
dur, 113
Phalaris, 208
Philosophy of To-day, 307 f.n.
Phocian, 207, 209
Pillai Sastrin, 71
Pindar, 176
Pingle- Pattison, Prof., 164
Pirahattan, 193 fn.
- Plato, 174
Poetics, 85, 199, 224, 218
Poetry  Distinguished from other
Writings, 91
Pokuttelini, 362
Pompey, 208
Prabhakara, 43, 46, 47, 281—283,
291
Prabhikara School, 281
Prabodhacandrodaya, 69
Prabodhacandrodyavyakhya,
f.n, 233, 238, 239 )
Pracandarahidayadipika, 232 f.n, |
Prahasanam, 232 f.n, [
Prahlad Niraji, 29
Prakaranapaficika, 284
Prakasitman, 3, 51, 56
Prakatirthavivarana, 2, 3
Prikytabhasamadijari, 232 {.n,
Prikytasarmskriakdvya, 232 fn.
Pramanamala, 50, 51
Pranapratistha, 232 fn.,, 234
Prapannamytam, 152, 153, 155,
157
Prasangalilirnava, 234
Pradastapada, 1—5 ¢
Prasastapadabhasya, 4, 5
Prafna-upanisad, 163, 311—313

232

INDEX

Pratardana Daivodasi, 313, " 319,
321, 322

Pratibhacinakya, 80, 81

Pratihirenduraja, 93

Pratimda-ndtaka, 86

PratyabhijiiavimarSini, 81, 82

Pre-dhvani Schools, 332

Preface to the fables, 219

Proceedings and Transactions of the
Oriental Conference, 52 f.n., 226,
281

Pulikésin, 76, 78

Purananiiru, 114, 116, 130, 361

Pirnavarman, 40, 48

Pusyamitra, 350

Qurdan, the, 28, 38
R

Radhakrishnan, Prof,, S. 261—
266

Raghavabhyudayandtaka, 69

Raghava lyengar, M., 113, 115,
121, 129, 130, 133

Raghava lyengar, R., 76 f.n,, 113,
115, 119, 121, 124, 125, 127, 128,
133

Raghavendravijaya, 154

Raghukara, 350, 351

Raghunatha, 154

Raghuvamsa, 96, 293 f.n,, 301 f.n,,
352, 359, 360

Ragunida Tondaimin, 26

Raikwa, 312

Réjactidimani Diksita, 158

Rajanatha, 157

Rijarajendra Cola, 259, 260

Rajaram, 29, 30, 32

Rajarafijanam, 234

Rajadekhara, 64, 65, 81, 100 fan,,
236, 240, 241, 353

Réjasena, 55

Rajasithhan, 55

Rijyapala, 63

Ramabhyudaya, 268 etc., seq.

Ramacarita, 57, 58, 60, 61, 63—66

Ramanuja, 152, 161, 163, 166, 167
f.n,, 282, 284, 302, 304—309

Rima Rajah, 30, 31, 33



INDEX , it

Rima Riya, 152, 153, 155, 156,

Ramatirtha, 50

Ramavarmodaya, 220

Ramayana, the, 268, 269, 295, 296,
299, 300, 358

Rdmayanayuddhakandacampu 240

Rangachariar, R,, 114

Rangara]amakhm, 149

Rannidevi, 67

Rasagangddhara, 96, 147, 292, 293

Rasarnava, 234

Ratnakara, 4, 5

Ratnakheta Diksita, 158

Ratnaprabha, 2, 3

Ratnavali, 169

Ré;ana, ancient philosopher, 1—3,

Ravanabhasya,l 3,45
Recent work in Ine lmn Thought—
by Indian writers, 261
Report of Archr'ologzml Survey, 40
f.n.
Report on Sanskrit Manuscripts in
South India, 231, 235
Rg Veda, the, 10, 11, 172, 189, 190
fn, 313, 315, 316, 326
Rg-veda-pada-patha, 5
Rg-veda-pratisakhya, 194 f.n,
Ripley, Dr. W. Z., 190
Rjuvimala, 281,283, 284, 285
Rucipatyupadhyaya, 4
Rudrata, 58, 96, 335
Rukminiparinaya, 149 fn.
Rustam Khan, 26, 32
8
Sabarabhasya, 281, 282
Sabarasvamm, 51, 52, 214, 215,
282
Sabdakalpadruma, 196 f.n.
Sabdanirnaya, 56
sabdaratndvali, 73
Sabdikamodanam, 234
Sadananacandrakam, 234
Sadadiva Raya, 152, 154
Sadr Khan, 34
Sahityadarpana, 270
Sihu, 29
Saintsbury, Prof., 86, 219
-Saiyakkadi, 24

U Saiyakhadipéril nondi nddagam, 23
! $akambhari, 233
Saktisvimin, 58
Sakuntalasaifivani, 231 f.n,
Sakuntalam, 354—356, 359
Salmkayanas, the, 182
Salikanatha, 47, 281, 283, 284
Saluvabhyudayam, 157
Saluva Makariya, 160
Salva Narasirhha, 157
Samarapungava, 159, 160
Samavidhanabyahmana, 40
Sambandha, 51
Sarhkara, 2, 3, 6, 16, 39—56, 108,
109, 112 f.0., 161—166, 169, 302

—309
Sanmkhyasaplati, 107, 108
Sarirkhyasystem, the, 107 f.n,
Satirksepasariraka, 50, 56, 112
Saitskriabhasamadijari, 232 f.n.
Samudragupta, 350
Sanatkumara, 319, 320
Sandhyakaranandin, 60

Sandilya, 319, 320, 321, 323
Sankal[)amryodaya, 237 261, 262
oatikaravijaya, 41
Sankaravijayavildsa, 53
Sankhyakarikd, 40, 48
Safikuka, 273
Sanmanimandanakdvya, 232 f.n,

234
Sanskrit Academy, the, 5, 349 f.n.
Sanskril Poetics, 292
Santoji Ghorpade, 29, 31, 34
Saradasarvari, 238
Sarasvatikanthabharana, 64
Sarkar, J. N, 32 f.n,, 33 f.n.
Sarma, Mr. Nagaraja, 267 f.n,
Sirvabhauma, 157
Sarvadar$anakaumndi, 281—384
Sarvajfidtman, 41, 42, 49—51, 56,

112
Sarvasinyatavida, 182
Saéisekhara Cola, 257
Sagti tanira, 107, etc., seq.
Satafanda, 58
Satyakima ]abala, 319, 322
Satyasiddhi Sisra, 181
Saunaka, 194 f.n.



INDEX

Séyanicarya, 191

Sayyad Abdul Qadir, 24—27, 36

Schmidt, Pater, 235

Scignce of Etymology, 138

Science of Language, the, 98

Secondary Velar Aspirate in Dravi-
dian, 245 f.n. '

Sedakkudumbi, 120, 121

Serfoji, 69, 70, 232

$Sesa Diksita, 131

Sesa Krsna, 146, 147

Sesa Viresvara, 146

Severus, 208

Sevvappa, 154, 158, 159

Seydakkadi, 27

Shehji, 68—72, 232

Shakespeare, 221, 342, 350, 354,
360

Shamsher Khan, 34

Shaykh Sadaqattullah, 27, 37

Shelly, 174

Sherza Khan, 32

Sidakkadi, 27, 28, 37, 38

Sidakkali, 27

Siddhantabindu, 162

Sirmhavisnu, 78

Strappuranam, 27

SiSunabha, 228

Sivalifiga, 255

Sivinanda, 140—142, 152, 159

Sivinandayati, 141

Sivaramakrsna, 236

Sivirkamani Dipika, 149, 156

Sivatattvaviveka, 154

Skeat, 138

Slesarthacitiabhik, 234

Slokavariika, 42, 43

Smith, V. A,, 59, 60, 65{.n., 76, 82,
350

Smytimukidphala, 73

Socrates, 207, 209

Soddhala, 61, 63, 64

Sokkandda Nayakan, 26

Soma Varma, 258

Sovani, 332, 334, 336, 338

Spinoza, 163, 304, 306

Sragdhardstotratikd, 66

Sri Bhasya, 303, 308

Sridhara, 2

| Sri Harga, 219—221
| Srikanthabhasya, 149

Srikanthacarya, 141, 156

Srinivasachari, Prof., 161, 162, 154
—168, 302, 306—308

Srinivasaguru, 152

SriRanga J, 154

Srigaraprakasa, 64,268, 269, 272
fn

Srong-tsan-gom-po, 40

Stcherbatsky, 111

Sthalamahdtmyapadicakam, 235

Sthalapurapam, 115

Stone age in India, 195 f.n.

Stridharma, 69

Subhdsitavali, 273

Subrahmania Aiyar, K. V., 114

Suka-Rahasya-upanisad, 162

Stktimuktavali, 81

Sulla, 208

Sulu Khan, 33

Sundara Cola, 259, 260

Sundaramirti, 41, 49

Sundarapandya Dévar, 25

Sundararama Aiyar, Prof, 302,
306, 307, 309

Sundari and Kamalaja, 234

Sundarikamaliyam, 235

Sirappa Naik, 158

Suresvara, 3, 40—42, 44, 45, 47,
50, 56, 112

Suryanariyana Rao, B., 40, 49

Siiryasekhara Pandya, 259

Sitra-bhasya, 6

Svapnadasanana, 82

Svapnavasdvadatia, 81

Svetavatara, the, 11, 12, 14, 15,
22,327,318

Svami Kannu Pillai, Diwan Baha-
dur, L. D, 140, 142, 160

Sydney, Sir Philip, 208, 209, 223

T

Taittiriya Brahmana, the, 10

Taittirya Upanisad, 311, 316, 319,
324

Takiuddin Abdur Rahman, 25

Tamils 1800 years ago, 114

Tanjore Trimbak Rao, 32

Tantrarahasya, 282,



-~

INDEX,

Tarkasargraha, 3 f.n,

Tarunavicaspati, 334, 339

Tatacarya, 145, 153—157

Tatparyacirya, 263

Tatparyatika, 263, 264

Taltvakaumuds, 107 {.n,, 109 f.n,

Tativavi§iradi, 108, 109 f.n,

Tattvaviveka, 159

Taw Sein Kho, The Hon'ble, 135,
136

Taylor, 48, 143

Teile, Prof, 41

Tejo-bindu-upanisad, 162

Telang, Hon'ble, Justice, 40, 48,
49

Tempest, 262
Tennyson, Lord, 171, 175, 354
Tevanapatnam, 31
Thibaut, 303
Thomas, Dr. F. W,, 58
Thompson, Francis, 21
Tiberjus, 117
Tilak, Srijut, 10
Timmaji Balaji, 233
Tirujfianasambandha, 41, 49
Tirummalidai alvar, 52, 53
Tirumal Naik, 144
Tirumangai alvar, 74—79
Tiruvadi Sthalapurina, 159
Tittiri, 31, 324
Todarmil, 146
Tolidppiyam, 184 f.n,, 185, 194 £,
Tolkappiyanar, 183, 185
Tontaimantalacatakam, 27
Totaka, 47
Translation of Historical Manus-

cripts, 143
Tribhuvanapila, 66, 67
TrikandaSesa, 350
Trimathindtaka, 234
Tripathi, 3 f.n.
Trivikramadeva Cakravarti, 40
Tryambakariyamakhin, 68, 69, 72
Tukkoji, 1, 2, 32, 236, 237

U

Udayamurti, 71
Udayanicirya, 1, 2
Udayasundarikathd, 61, 64

Udbhata, 93, %6, 333, 338, 342, 350

!
|
|
|
|

Xi

Uddalaka Aruni, 310, 318, 319,
323, 324, 327

Umar Pulavar, 27

Uthveka, 42

Upakosala, 310, 319, 322

Upanisads, the, 10

Upavarsa, 51, 52

Urkad Josyar, 142

Utiyaficéral, 130, 131

Utpalavati, 259

Uttaracampih, 67

Uttararamacaritavyikhyd, 232, f.n,,
236, 242

Uttungodaya, 347

v

Viicaspatimiéra, 3, 42, 45—47, 53,
107 f.n,, 108, 109 f.n,, 110, 111,
262, 267

Vigbhata, 93, 344 .

Vaidya, Rao Bahadur, C. V., 226

Vaidyanatha Diksita, 73, 345, 346

Vaidyanatha Sastri, 73

Vairamékan, 74—76

VaiSesika Sitras of Kanada, 1—5

Vaiyipuri Pillaj, §., 195 f.n.

Vakroktijivita, 333, 334

Vikyakara, 111

Vakyapadiya, 42

Valmiki, 64, 65, 236, 295, 349

Vamadeva, 319, 320

Vamana, 86, 176, 294, 339—343,
347 f.n.

Vamana Bina, 176

Vanit$ivali of Nepal, 40

Vafice$varasudhi, 237

Vadicimanakar, 113, 114

Varadarija, 282, 283

Varnamala, 224

Varsa, 53

Varsaganya, 108, 110, 111 v

Vartika, Acirya Sundara Pandya’s,
2

Vartikan, 129
Vasavadaitd, 178
Vasupandhu, 110
Vatsyayana, 262—266
Vedg, the, 8, 22
Vea(zlz-bhd.yya, 189
Vedakavi, 69



Xif

Vedanta Deéika, 119, 237

Vedantasiratika, 159

Vedanta Sitras, 110, 111, 112 {.n,

Vedania-Siitra-bhagya, 108

Velvikkdman, 128

Vemabhiipilacarita, 176

Vendrys, 185

Verikatadhvari, 145

Verikatapati, 153—155, 157

VenkateSacaritrakam, 234

Verikatesvara Iyer, S, V., 41, 49

Venkoji, 69, 232

Vénmal, 123

Vespasian, 207,

Vicar of Wakefield, 355

Viddhasalabhaiijika, 241

Viddhasalabhahjikavyakhyd,
f.n, 232, 241

Vidhi Rasdyana, 155

Vidhiviveka, 288

Vidyabhisag, Prof, 8. C, 44 fn,

+ 60 f.n,, 06 f.n,

Vidyananda, 44

Vidyanatha, 95, 96

Vidyaparinaya, 69

Vidyaranya, 161, 162

Vidyullata, 258

Vigrahapila, 63

Vijaya Raghunada Peria Tambi,
26, 28

Vijaya Raghunatha Dévar, 25, 26,
36

Vijayendra Bhiksu, 154, 155

Vikramaditya, 77, 78, 350

Vikramas$ila, 65, 66

Vikramorvasiya, 355, 359

Vimala Dharma, 37

232

PRINTED AT THE MADRAS LAW JOURNAL PRESS, MYLAPORE, MADRAS. A

-INDEX

Vimuktatman, 50, 51

" Viracola, 257

\ Viramartinda, 259

! Virgsl, 207

| Virfipaksa, 238
szakhadatta, 81

| Vishalgidh, 29
Visnucitta, 227
Visnupurdna, 172, 226, 227 229
Vi$vanitha, 346 .
Vivarana, 281, etc., seq.
Vivaranabhivaprakdsika, 159
Vivaranpaticikd, 284
Vrsadeva, 40
Vyiisa, 108

w
Wilkes, 33
Winternitz, Prof,, 295
Wordsworth, 100, 171
World of Imagery, the, 295 f, nﬁ

Wrnght 40 f.n.

Xenophon, 207

Yichappa Nayak, 32, 34, 35
Yadul Khan, 34
Yijfiavalkya, 310, 311, 316-319

322325, 327
Yajus, the, 172
Yiska, 191
Yasovarman, 42, 82, 268, 269, 272
Yatraprabandha, 159
Yogasiitrabhagya, 108, 109, 111
Yuvaréja, 58, 61, 65, 67

Z

Zulfaqir Khan, 32, 33, 35, 36















