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PREFACE

This book was written in 1950 and accepted by the Uni-
versity of Chicago in candidacy for the degree of Doctor of
Philosophy. It was serially published in the Jouwnal of the
Bihar Research Society (1952-1953) in four successive parts. In
submitting the thesis to the pressI have made a few minor
changes.

The topic of this dissertation originally evolved in dis-
cussions with Professor Sorokin of the Harvard University, Dr.
Neumann of the Columbia University and Professors Strauss,
Morgenthau and Easton of the University of Chicago. Profes-
sor Leo Strauss encouraged me in presenting a study of the
basic concepts and ideas of Hindu, political philosophy. My
studies under German political scientists, historians and philo-
sophers, a vast number of whom have migrated to the U. S. A.
and settled in the various American Universities, strengthend
my convictions concerning the metaphysical foundations of
political ideas and theories. A large number of important
contributions have been made in Germany in this field. I have
tried to follow this methodology. It emphasics a rigorous
study of the metaphysics and political conceptions of a culture
and stresses their correlations. Prof. Benoy Sarkar, the visit-
ing Watumall Professor to the American Universities also
encouraged me while I was engaged in my researches. Prof.
S. N. Upadhyaya of Allahabad, who was a fellow-student in
the U.S. A. and my younger brother Sri Vaidyanath Prasad
Varma were great source of encouragement during my stay
in the U. S. A. A State scholarship of the Bihar Government
and a University fellowship of the University of Chicago en-
abled me to conduct my studies and researches in the U.S.A.
(1947-1950) and to make study-tours to several universities in
Capada, Germany and England and I am thankful to the
authorities concummed. I am also thankful to Professors Charles



(i)
Morris and George Bobrinskoy of the University of Chicago
for reading the thesis in manuscript. My wife, Pramila, has
helped me in the secing the proofs.

I take this opportunity to thank all my school teache.s
and college professors and other Sanskrit pandits who have
taught me. I am especially thankful to Dr. D. M. Datta who
taught me western philosophy for two years (1945-1947) when
I was a Patna University rescarch scholar in Buddhist religion
and philosophy. I am also thankful to Pandit Brahmananda
who taught me several important and difficult Sanskrit texts.
Rev. Ayodhya Prasad and Professor Y. J. Taraporewala were
also great sources of encouragement during my student days.
I thank Dr. K. K." Datta for publishing the thesis in the pages
of the Fournal of the Bihar Research Sociely. 1 also thank the
staff of the libraries of the Columbia University, the University
of Chicago and the Patna College and especially Mr. A. N.
Banerjee, the librarian of the Patna College.

V.P. Varma
Ranighat, Paina 6.
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STUDIES IN HINDU POLITICAL THOUGHT
AND ITS METAPHYSICAL FOUNDATIONS

BY

Dr. Vishwanath Prasad Varma.
M.A. (Paina), M.A. (Columbia), Ph.D. (Chicago).

INTRODUCTION

The great achicvements of the ancient Hindus in the realms
of religion, philosophy, logic, aesthetics and mysticism have
bzen known to tha western world for more than a century.
But the social and political speculations of the ancient Indians
are not so well known. As a matter of fact, serious study of
Hindu political thought only began in the present century.
The present dissertation is an attempt to analyze the philosophi-
cal foundations of some of the dominant aspects of Hindu
political thought from the Rigveda to the Manusmriti. Several
scholars, both Indian and European, have written on the sub-
ject of Hindu political speculations but sill I feel justified
in writing this dissertation for several rcasons.

So far, scholars have written mostly, either on the history
of Hindu political theories or on Hindu administrative systems.
Several of these attempts have failed to distinguish between
the theoretical and the historical character of the ancient
books. Hence they have rushed to very hasty generalizations.
The theoretical nature of even such a monumental work as the
Arthasastra of Kautilya has not been realized and hence seve=
ral scholars have tried to constructa concrete picture of the
Mauryan administration on the basis of this work. Our attempt
is to make a very clear distinction among the source materials
of theanciznt Hindu political thought. Only those works which
are theoretical in character have becn taken into consideration.
An attempt has been made here to distinguish also between
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the theoretical and the historical character of the inscriptions
of Asoka.

Instead of the unscientific use of concepts borrowed from
west>rn political thought a detailed attempt has been madc to
analyze the fundamental concepts of the Hindu thinkers them-
sclves (c.g. @7, qug, o4, Aifq, a4, etc.). The interpretation of the
pre-Christian Hindu political thought in terms of the concepts
of state, sovercignty, limited monarchy and the like which has
b:en fashionaLle with almost all the writers on Hindu political
thought so far, gives an inaccuratc picture and hence this type
of pscu lo-mndernistic mcthodology has been subjected to a
scientific criticism.

For the first time the political philosophy of the Bhagavad-
gita has becen analyzed in this thesis. The justification of
political violence on the metaphysical basis of the Samkhya
philosophy, and the Vedantic monism is one of the profoun-
dest chapters in the history of political thought. Thus far, the
Bhngavadgita has been treated only in a metaphysical and
mystical context.

I have tried to examine the political thought of the ancient
Hindus in the context of its philosophical foundations. Some
of the basic concepts of Hindu philosophy—like Dharma and
Karma have been accepted by all Hindu political thinkers.
Hence much of the political thought of the Hindus loses in-
terest unless examined in the broader framework of Hindu
philosophy. The profound moral seriousness and religious
character of Hindu political thought symbolised in ihe notion
of Dharma cannot be understood unless its mctaphysical back-
ground is analysed.

The one great lesson that I have learnt from some of the
great western philosophers and sociologists—Plato and Aristotle,
Kant and Hegel, Marx, Engels and Lenin, Weber and Spengler
—is that it is possible to evolve an intcgral intellectual system
simultaneously harmonising the generalisations of metaphysics,
political science, sociology and economics. Hence I have at-
tempted this intellectual cnterprise to create a political
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philosophy of the ancient Hindus by trying to correlate and
supplement Hindu political ideas with Hindu metaphysical
systems and speculations.

I have bzen studying the philosophy and history of the
ancient Hindus with referance to the original sources for the
last ten years, and in the formation of my own views I have
bzen greatly inspired by the writings of Dayarnanda, Viveka-
nanda, Aurobindo, Tilak, Gandhi, Ramtirtha, Ramavatara
Sarma, Satyadeva, Benoy Sarkar and Radhakrishnan.
Among western writers on Indian thought I have been
influecnced by Deussen, Keith and Schweitzer. But I am
no partisan of any particular view. I believe that truth stands
on its own merit. Hcnce I have tried to analyse Hindu politi-
cal thought in the detached scientific spirit of devotion to truth,
Truth was ths great guiding star of the great seckers after
knowledge in India and I have tricd to say what I think to be
the truth. My views are developing and perhaps, later on, I
may have to modify some of mny conclusions. But they repre-
sent the result of my studies and reflections thus far.



Chapter I

HISTORICAL BACKGROUND AND FOUNDATIONS OF
HINDU POLITICAL PHILOSQPHY. '

Political and Institutional Development in Ancient India .,

In order to obtain an adequate grasp of the political specu-
lations of the ancient Hindus it is necessary to have a know-
ledge of the historical and institutional developments in ancient
India.! It is difficult to specify a particular point in time as
marking the beginnings of history in the Indian subcontinent.
We have to talk in terms not of decades and centurics but of
milleniums. We do not agrec with the opinions of the Arya
Samaj scholars who put the beginnings of Indian culture several
million years before Christ,? and of A.C. Das according to whom
the Vedic civilization of the ancient Panjab is about twenty
five thousand years old.® We have to accept the results of ar-
chaeological researches which on the basis of concrete historical
remains carry the beginnings of Indian culture to about 4000
B.C.# The Indus Valley culture, as found at Harappa, Mo-
henjodaro and other centres, was a highly developed urban

1. Beside acquainting the non-specialist in Indian history with some
of the salient features in the evolution of ancient Indian political and
social life, this chapter has another purpose. It hasbeen written in pursuance
of a delibciate methodological plan. In thc west, a new discipline called
“‘wissenssoziologic”  (sociology of knowledge) has comc into prominence
duc to the cfforts of Max Scheler and Karl Mannheim. Traces of its
basic idcas are also found in Durkheim. I do not accept all the con-
clusions arrived at by Mannhcim in his Ideology and Utopia, but I
have been fascinated by the idea of correlating the structurc of the social
universe with the intellectual structure. As a student of thc Hungarian
Marxist, Lucaks, Mannheim was decply influenced by the Marx-Engels idea
of superstructure and idcology, The very fact that I am analysing the
metaphysical and episte mological roots of political thinking would put my
work in a different category from the various monographs that arc appear-
ing in the field of empirical contributions to the sociology of knowledge.

2. Dayanand Saraswati, Rigvedadibhasyabhumika (Ajmere. India); Ramdeva,
History of India in Hindi, Vol. 1.

3. A. C. Das, Rie-Vedic India (Calcutta, 1921), Chapters I to IV.

4. Sir John Marshall Mohenjodaro and the Indus Civilization (London, 1931),
g vols., E. J. H. Mackay, The Indus Civilization (London, 1935); K. N.
Dikshita, Prehistoric Civilization of the Indus Valley (Madras, 1939).
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civilization. The inhabitants of these cities were in commercial
and cultural contacts with the other civilizations of antiquity
like Egypt, Sumer and possibly Crete.

Round about the years 2000 B.C. this civilization was des-
troyed perhaps partly due to natural causes and partly due to
battles with other racial stocks. According to the majority of
Indologists, henceforward we find the rise and development of
the Vedic Aryan civilization. The question of Aryan origins is
still undecided. Some anth:opologists deny the existence of a
homogencous race called Aryan or Indo-Europcan. Although
it is true that in the Vedas the word Aryan often stands for a
people, still we find that in certain Vedic passages it signifies a
noble person rather than a biologically stratified group. The
question of the original home of the Aryans—whether it was
Central Asia, or the Punjab, or Tibet, or Southern Russié, or
Austiia is still contoversial.l According to Tilak the Vedas
have memories of an Arctic home.2 We are not concerned in
this thesis with historical controversies and hence we shall not
gointo the details of th: problem.? It is suffici»nt for our pur-
pose to note thatin the Vedas we find references to a bloody
war between thz Indo-Aryans and a group of dark-skinned peo-
ples who did not subscribz to the Aryan religious system. We
should not confuse these dark-skinned Dasyu people with the
modern Dravidian-speaking peoples of Southern India who pro-

1. P, Giles, “The Aryans,” The Cambridge History of India cdited by E. J.
Rapson ( Cambridge, 1922), pp. I, 68 f; Dayananda Saraswati, Satyarthapra-
kash (India), H. Hirt Die Indogermanen, 1hre Veibreitung, ihre “Urheimat,
and ihre Kultur (Strassburg, 1905); E. Mcyer. Geschichte des Altertumes Vol; O.
Schrader, Reallexikon der indogermanis.hen  Altertumshunde (strassburg, 1gor);
G. cl)'xilde, Th- Aryans (Newyork, 1926) ; S. Reinach, L’origine des Aryens (Paris,
1892);

2. Bal Gangadhara Tilak, The Arctic Home in the Vedas (Bombay, 1903).

ean Przyluski, Jules Bloch and Sylvain Levi have investigated
the philological-cultural problem of Pre-Aryan and non-Aryan loan-words in
Indo-Aryan lcanguages. See P. C. Baghchi, Pre-Aryan and Pr.-Dravidian
in India, (Calcutta, 1929). According to Gustav Oppert, The Original
Inhabitants of Bharatavarsa or India, the original inhabitants of India were the
Bharatans or Gauda-Dravidians “branches of which are sprecad over the
'ci‘ontingnts’?f Asia and Europe, and which is also known as Finnish-Ugrian or

uranian.
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bably belong to the Mcditerranean race.! Nor should we be
tempted to identify the Dasyus with the inhabitants of the Indus
Valley becaus: these latter were predominantly of Alpine, Me-
diterrancan and Mongoloid stock. It is safe to remember that
a systematic body of knowledge ab»ut ancient Indian cthrology
is not yat even in its infancy and hence one must beware of mak-
ing large generalisations.?

For purposes of our analysis we shall state that round about
the sccond millenium B. C., according to the Vedic cvidence,
we find traces of a bloody battle between a group of peoples
calling th=mselves generically Aryans and another greup of peo-
ples whom the Indo-Aryans called Dasyus.® Possibly this battle
was waged for the acquisition of the mid-Indian territory.

(lI‘(hc characteristic political institution of the Indo-Aryans
waskingship. The kin 5 ruled over cither one or several Rashtras.
We do not have any cvilence to show that the Vedic king was
originally a m1gical medicine-man. The insistence on the duties in
war of the Vedic king would show that perhaps in the beginning

1. Cilbert Slater, The Dravidian Element in Indian Culture (London), (1924),
p. 22. Hall, 1he Ancient History of the Near East, pp. 173-174 suggested that
the Sumerians were originally Dravidians.

2. B.S. Guha, An Qutline of the Racial Ethnology of India (Calcutta 193%);
Ibid; Ravial Elements in the Population (Bombay, 1944). Guha’s scheme of classi-
fication “six main races with nine sub-types” is absolutely unsuentfic and
shows ignorance of modern scientific anthropology which accepts only three

main types.

awqd afadr guar. quiieagt a3ut aw )
gyarq geq fiafaars gazwTaeRt s |
T . R. V. vii, 6,3.
aifg seq ufqd 937 gFmTTaaEffes
gA1efy faqus & sargeaasaT: @as gfad; |
R - R. V., 33,3.
FARAI TAT TATIAATTAT IF F7 TR |
ARE! 2T T IEAAEAT TG WA AGA: |
R . R. V.i, 33,7.
gft aferx Q=Y IF AN afgar fraa: @Ag)

auraarat  safawerarafaag ey swfads

*

R V.1,33,0.
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he was a charismatically endowed heroic chieftain.! The Vedic
Rashtra wa- not an exactly defined political term and to trans-
late it by the word state would imply an:amount of legal preci-
sion which did not obtain in those days,) Of course, if we use
the term state as anthropologists use it in the sense of a recog-
nizable pglitical unit with an acknowledged superior, we can
do that. Q‘hc Rashtra was formed by the integration of the Ku-
las—familits, Visah—the people or the tribe and the Janah or
the clan.? These three terms—the families, the tribe and the
clan—would indicate the populational structure of the Rashtra.
The territorial structure of the Rashtra was made of Gramas—

villages.
Sometimes it is argued that monarchy developed in ancient

India because the Indo-Aryan family was patriarchal.? Zim-
mer upheld that the social arganization of the Indo-Aryans was
patriarchal. Macdonnel and Keith deny such a view.* Even

1. The relation between charisma and political power has been admi-
rably discussed by Weber in his Wirtschaft und Gesellschaft.
The following Vedic hymns (Rigveda vi, 75) contain an exaltation of
warfare. . . ) R
FAIfagar a-ar Sacd g<ar awon Afgar faog )
AT FAAA ST qeqar AT GILaT |
T SN Fuad ATrANsaEr Wi agaraa: |
saFm: wedfaaE faufa o @asaga:
gwifor § adon graatfa AEear AAHAATT, J&QH |

INFAYY FEUET FNF Fq @ AT 7E N
For the relation between Kingship and war sce IThering, Geist der Romis-
chen Rechis i, 378.
2. Pramathnath Banerjee, Public Administraiion in Ancient India (London,
1916) p. 38., F. Engels, The Origin of the Family, Private Properly and the State,
. 7. “Gens Genos, Sanskrit Fanas, Gothic Koni, ({ld Norse and Anglo-Saxon
Kyn, English Kin, Middle High German Kinne, all signify lincage, descent”,
3. H.N. Sinha, Soversignty in Ancient Indian Polity (London, 1938) p. v.
¢f. the theory of the growth of authority in primitive times, W.C. Mac Leod,
The Origin and History of Politius, New York, 1931 pp. 98 fT; According to M.
Kovalevskey, Tableaue des origines, et de U'volution de la  familie et de la propriete,
Stockholm, 1890, referred to in F. Engels, The Origin of the Family. Private
Property and the State (New York, 1942), pp. 51-52, the patriarchal household
community as found among the Oriental peoples, formed the transitional
stage between the matriarchal family deriving from group marriage and the
single family of the modern world.
4 A. A Macdonnel and A. B. Keith, Vedic Index of Names and Subjects
London, 1913), II, 216. Henceforward only the name Vedic Index will be
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if it could be proved that the Vedic family system was patri-
archal and I think it could, it is not possible to make a case for
4 causal connection bctween patriarchal family organization
and a monarchical polity. Even to assert an invariable cos're-
lation betwcen the two is doybtful. Some of the Vedic hymns
contain prayers for kingshipJ Some passages in these hymns are
cited to show the historica¥authenticity of the view that at cer-
tain periods in their history the Indo-Aryau clans and tribes
lived under the rulc of patriarchs. But it is possible to detect
in these hymns the fact that the authority of the Vedic king
was already an established fact and hence we do not have refe-
rence to pre-monarchical patriarchal society under the rule of
‘the Pitarah-ancient pristine fathers or Prajapatis-patriarchs.!
The Vedic socicty was full of political turmcils and “these
helped in the consolidation of kingship and its transformation
into a coercive and dominating institution with cmphasis on
power—Kshatra or Kshatrasri: The Indo-Aryans had not
only to fight the péwerful Dasyus who had great forts, but they
were also engaged in inter-tribal warfare.? To meet the exi-
gencies of the times, great personal authority had to be con-
ferred upon the king for the preservation of coherence and dis-
cipline necessary for success.; But we do maintain that these
constant wars only accelerated the processes of the extension of
kingly power, but they were not the causes of the genesis of the
institution of kingship itself. ingship arose in Vedic times as
a part of the process of integration of the families, tribes, clans
and villages into the Rashtra-territorial unit or state.} Recent

used; H. C. Raychaudhry. Politi.al istory of Ancient India, p. 145 opines that
the king was much more than being only a patriarchal president; Charles
Seignobos, History af Ancient Civilization, p. 49, also upholds a patriarchal,
martial and pastoral life for all Aryan peoples.

_ 1. Narayan Chandra Bandyopadhaya, Development of Hindu Polity and
Polstical Theories (Calcutta, 1927), p. 85.

2 R.V. vii, 18, refers to Sudas’ fight against "l'ﬂ'i T 3t faafa=---

Uit

'3. According to Marx and Engels, Capital, i. 386n, (also The Origin of
the Family, Private Property and the Slate) the family is not the original unit of
sodial aggregations. , Says Engels; ‘“Subsequent very  scarching stddy of the .
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advances in sociological rescarch have demonstrated the hollow-
ness of the older theory which tried to discover the origins of
kingship in war.! Our view is more in accordance with the con-
clusions of modern political philosophy.? On the other hand,
we do maintain emphatically that!ihe Vedic kipg was a war-
leader. Sudas, the Vedic king, is&iailed in the Rigveda as a
great /ﬁero. Indra is the Vedic god par excellence because
through his assistance and favours the Aryans succeeded in van-
quishing their foes.

The Vedic kingship was a dignified and exalted institution
so much so that Indra and Varuna, two of the mcst important
Vedic gods, were given the attributes of a king.? But there were
two fundamental limitations on the power of the Vedic king.

(I) The Vedic kingship was probably elective. It is still
controversial whether the king was elected by the entire popu-
lacc or only by a s:lect few, gctting the acceptance of the sub-
jects later on. ) Macdonell and Keith are sceptical about the
existence of £lective kingship in the Vedas. According to
Zimmer, while Vedic monarchy was sometimes hereditary, as
is indeed shown by several refercnces to hereditary descent,
someztimes it was elective too, though it is not clear whether the
selection by the people was between the members of the royal

primitive condition of man, led the author (Marx) to the conclusion, that it
was not the family that originally developed into the tribe, but that, on the
contrary, the tribe was the primitive and spontaneously developed form
of human association, on the hasis of blood relationship, and that out of
the first incipient loosening of the tribal bonds, the many and varicus
forms of the family were afterwards developed.® Aristotle, on the other
hand took a different view. “The family is the association established by
nature for the supply of men’s cveryday wants. But when several families
are united, and the association aims at something more than the supply of
daily necds, the first society to be formed is the village. And the most natu-
ral form of the village appears to be thatof a colony from the family, ..
when several villages arc united in a single complete community, large
enough to be neatly or quite self-suflicing, the state ( the polis) comes into
existence,” Polilivs, 1252 bh.

1, For a criticism of the views of Gumplowicz, Ratzenhofer, Spencer,
Bagehot etc., see Rudolf Holsti, The Relation of War to the Ouigin of ‘the Statc
(Helsingsfors, 1913); Robert M. Mac Iver, The Web of Governmeni (New York,
1947), pPp. 31-38. . . L

2, Cp. Thomas H. Green, Leclures on the Piinciples of Political Obligation
(London, 1941), pp. 139 fI. .

3. R.V.vii, 49,2,3. A. V, iii, 3,3,
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family only or extended to members of all the noble clans.
Geldner argued that the Vedas refer to acceptance by the
subjects and not choice by the cantons.! We do not have suffi-
cient historical data from the Vedic literature to settle the
matter conclusively. The difficulty is further complicated by
the fact that the Vedic Samhitas were composed at different
historical periods and by different authors and hence it is quite
natural to find reference to contrary views in them. But in the
Atharvaveda, as also in the Rigveda, we find a very important
hymn which was recited at the time of election of the king.

Gladly you come among us, remain firmly without falte-
ring; all the people want you; you may not fall off
the state.

Here be firm like the mountain and may you not come
down. Be you firm here like Indra, remain you here
and hold the state.

Indra has held it ( the state ) firm on account of the firm

Havi offering, fo- it Soma as well as Brahmanaspati has said
the same.

Firm (as) the heaven, firm (as) the earth, firm (as) the
universe, firm (as) the mountains, let the raja of the
people be firm. »

Let the state be held by you, be made firm by the raja
Varuna, the God Brihaspati, Indra and also Agni.

Vanquish you firmly, without falling, the enemies, and
those behaving like enemies crush you under your
fect. All thé quarters unanimously honour you, and
for firmness the assembly here creates (appoints )
you.?

Before e comment on this hymn, it is better to clarify once
again the notion of Rashtra. Jayaswal translates it as state

1. Vedic Index, 11, 211.,

2. Atharvaveda, vi, 87-83; this hymn also occurs in Rigveda, x, 173 with
slight modifications, English translation by K, P. Jayaswal, Hindu Polity
(Calcutta, 1924), 11, 8. Henceforward the abbreviated forms A. V,and R V,
will be used for the Atharvaveda and the Rigveda respectively.
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but this translation is open to objection on two grounds. The
concept state is a legalistic term and came into use in Italy in
the 16th century after a long development of political and
juristic thought.! The earlier terms in European political phi-
losophy to designate a territorial political unit were much
simpler like polis ot civitas or res publica. Hence in translating the
word Rashtra by state we assume an amount of politital
development that perhaps was not present in the Vedic India
of fifteenth century B. C. If we translate the word Rashtra by
the term state, then in such sentences as ““you may not fall off
the Rashtra.”’? ‘‘be seated on this high pointin the body of the
Rashtra’’ “this Rashtra or Rat is for you,”* we will have to
credit the Vedic Aryans with having anticipated the subtle dis-
tinction betwcen state and governmesnt, a fact which became
recognized in Europeah political thought only with Bodin and
was given a classical formulation by Rousseau and Hegel.5
The almost conclusive evidence to prove the fact that the
Vedic Aryans did ndt have a conceptual formulation of the
state in th-ir notion of Rashtra comes from the Indian litera-

1. George Sabine, “State”, Encylopaedia of the social sciences xiv, 328,
says : The modern use of the word (State) in thc sense of a body politic
first appeared in Italy (stato) in the carly part of'the sixteenth century;..,
The use of the term as a generic name for a _body politic, whether repub-
lican or absolute, was probably fixed by Machiavelli (Prince, ch. i) Its
earliest use in English in this connexion occurs in Thomas Starkey’s
England (1538), a book based on Ttalian authorities. The meaning became
common in France and England during the sixteenth century and was
adopted into official language in the expression secretary of state, an
office held by Robert Cecil under Elizabeth. During the seventeenth
century Swaatskunst became the German cquivalent of ragione di stato and
somewhat later Staatsrecht acquired the meaning of jus publicum.”

2. A. V. vi, 87.

3. A. V., iii, 4, 2.

4. The Satapatha Brahmana v. 2, 1, 25; the references to the Satapatha
Brahamana are to the English translation by Julius Eggeling, published in
The Sacred Books of the East series. Henceforward the abbreviated form S. B.
will be used for the Satapatha Brahmana. The abbreviated form S. B. E,
will be used for The Sacred Books of the East. The abbreviated forms A. B.,
T. B, and T. S. will be used for the Aitareya Brahmana, the Taittiriya
Brahmana and the Taittiriya Sambhita respectively.

5. Sometimes Marsiglio’s statements with regard to the duty of the
legislator to punish the executive pars principans are interpreted as
signifying a distinction between the state and the government, Defensor
Pacis, Book i, Chapter 18,
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ture itself, In the Vedaswe find references to a king of many
Rashtras.! This latter phrase could not bc used if Rashtra
mzant a state, unless we think that the Vedic polity was an im-

erial federation of sovereign states. In the Aitarcya Brahmana
Rashtram is identified with dominion or rule—Kshatra.? In the
Taittiriya Samhita the people are said to be Rashtra.? The
Atharvaveda conclusively denies the attainment in the Vedic
Rashtra of the conceptual abstraction involved in the state, when
in a praycr it prays for the attainment of Rashtra, of Kshatra
and animals.t If Rashtra is equivalent to a state conceptually,
then Kshatra and animals would be compichenced therein as
its compoaents and do not have to be m:ntioned separately.
Our view that the Rashtra does not connote the concept of a
state is also substantiated from the cvidence of later literature on
Hindu political thought. We find no mention of Rashtra as
a specifically defined political category in the Arthasastra of
Kautilya.® At the place where Kautilya mentions the categories
that, form a kingdom he is absolutely silent about the Rashtra.®
Sukra mentions the Rashtra as one of the seven elements of the
kingdom.” He could not say so if he conceived of the Rashtra
as a state bacause nobody can say that the state is a part of the
kingdom. In Sukra probably, Rashtra stands for population or
people. Itis of course true that in the modern Hindi langus

1. R. V,vu, 34, II.
2. A. B, vii, 22, 31
3. T.8,i,6. 10,3
4 AV, X, 3 12

qq T a5 aeg 7 fagw fafqes gusw aaxd wfao 7.
AT ®G T AN T wfafe TMIATIALT FEH ST T @
[qTAT AFATE T AT T 6a q€ T IF T I EECE Y

A. V. xii, 5, 8,9,10,,
5. Kautilya’s Arthasastra, English translation by R. Shamasastry
(Mpysore, 1923-
6. TgregATETAAgEEH Fraguefrir gFaa: |
gfcgat: TFIT: gedTgarn: @IEAn |
IHI(: AT FAARAN HFAT UTIE: |
Arthasastra, Vi, 1,
w. Sukranitisara, edited by Gustav Oppert (Madras, 1882).



¥al. xxxviii, Pt. 1 FHINDU POLITICAL THOUGHT 13

age the word Rashtra mecans the same thing as the state but we
cannot read the modern meaning into the Vedic texts.

We have only denied the existence of the political coneept
of the state in ancient India. As will be clear later on, Hindu
thinkers did have the conceptual formation of some of the ele-
ments that compose a state—territory, population, government,
and so on. They did not have one single concept that could
connote in an abstract way what the term state connotes. But
the repudiation of the conceptual existence of the state, does
certainly never imply the historical non-existence of the factors
that composc a statc or even of the state itself. I emphatically
disagree with certain writers who on the basis of a superficial
acquaintance with Hindu history and thought deny the histo-
rical existence of the state in ancient India. According to
Hegel, there could not be any staté in India because of the ab~
sence of freedom both as abstract will and as subjective freedom
and hence ‘“Hindu political existence presents us with a people
but no state.”  Masson-Oursel, Grabowska and Stern think
that the vast size of the country and the heterogeneity of the
people were stumbling blocks against the formation of a state
in India.? .Cox says that Hindu society has been a large aggre-
gation of practically autonomous small communities held to~
gether by mutual dependence and hence he concludes that
Brahmanic India may be called a socicty without an organized
state.?

I do not hold that we can find the replica of the modern
bureaucratic omnipotent leviathan in ancient India. Buton the
other hand I do hold that since Vedic times ancient India pie-
sented the spectacle of an organized political life under the
leadership of a recognized superior. A mere glance at the
vastness and orderliness of the political system under Asoka
would convince the critic that he is faced with an extremely

1. G.W.F. Hegel, The Philosophy of History (New York, 1944), p. 161.

2. Paul Masson-QOursel, Helena de Willman-Grabowaka and Philippe
Stern, Ancient India and Indian Cinlization (London, 1934), p. 85.

3. Oliver C. Cox Cast. Class and Race (New York, 1948), p. 70.
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complicated pclitical structure that compreh .ced under its
sway very vast area. If, to prove the historical reality bf a
state, we have to show the concomitant existence of an organiz-
ed population living upon a common teriitory under a specific
governmental dominance we think that the history of ancient
India can provide countless example of such phenomena. More-
over, as we shall show, such statal phenomena were found both
under monarchial and republican polities.

Moreover, in modern social science research wefind that the
once majestic concept of the state associated with Hegel and
Austin has been debunked. We find anthropologists talking of
the existence of state and political authority under the most
primitive social conditions.! We have references to democratic
and diversified political structures in simple societies.? Hence
if one can talk of the existential reality of the state in primitive
societies, simply on the ground that one finds there the orga-
nized powers of social regulation, one is justified in talking of
the existence of the state in the highly advanced civilizations
of Vedic and post-Vedic India.

The hymn quoted above puts a great emphasis on making
the king strong in order that he could crush his enemies. This
shows that the time was not one of stability and peace but one
of bloodshed and threat of war. This would bring out the need
of great military power for the king to perform his functions.

1. Joyce O. Hertzler, Social Institutions (Lincoln, Neb., 1946), pp. 79-
80; R.H. Lowie, Primitive Society. (New York, 1920) W. H. R. Rivers, Social
organization (New York 1924); B. Malinowski, nx and Repression in  Savage
socisly (New York, 1927); A. R. Radcliffe-Brown, The Andaman Islanders

(Cambridge, 1933), Hobhouse, Wheeler and Ginsberg.  The Material Culture
and Social Institutions of the Simpler Peoples, (London, 1915).

2. Ibid., pp. 78-79; Bronislaw Malinowsky, Freedom and Civilization (New
York, 1944), p. 298; F. Engels, The Origin of ths Family, Private Property
and the stale, p. 79; Morgan speaks of two types of organisation in human
history, the societas and the civitas. Ancient socicty or societas is founded upon
‘‘persons and upon relationships purely personal”. As distinguished from
the stratifications present in the iviias, the soietas is characterised by free-
dom and equality. Cf. Gunnar Landtmann, The Origin of the Inequality of
the social classes (London, 1938) pp. 309-10: ‘“‘Among the most primitive
races tribal authority is exercised almost universally in the democratic form
of a general council, while governments representing the monarchic prin-
ciple are almost entircly absent among peoples usually relegated to the

Inwaet oronn.”
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Interestingly enough we find in this hymn an invocation to the
gods 1o strengthen the king. Such an idea we find in the re-
ligious literature of all the ancient pcoples —Egyptians, Assyri-
ang, etc.

The election of the king was for life.! But he could be de-
posed an 1 expelled. There are some references to expulsion of
kings from their realms and their efforts to recover their power.?
At times the king was humiliated and exiled. Sometimes after
a period of exile an ex-king was re-elected.) We are quoting a
hymn from the Atharvaveda which according to Jayaswal was
employed at the re-election of a king who had been apparently
driven out.

The people elect you to rulership, the

wide glorious quarters elect you. Be

scated on this high point in the body

of the state and from there vigorously

distribute the natural wealth.4
" Thece is no reference in the early Vedic literature to the ex-
ercise of the legislative function by the king.5 Later on, espe-
cially in the Mauryan period it became more important. In the
Rigveda the civil and criminal/jurisdiction of the king is hardly

mentioned.®) Basu says :

1. Atharvaveda, iii, 4, 7 ; M. Winternitz, (4 History of Indian Lutera:urs,
Calcutta, 1927) i, 146 says : ““Lhere is an interesting prayer (Ath. 1II. 4)
at the election of a King, in which the heavenly King Varuna appcars as
the one who chooses the King, the name of the god being brought into
etymological connexion with the verb yar, to choose.”

2. Vedic Index, I1, 213.

. A. V., iii, 3, 5., Winternitz, op. cit., calls it a remarkable magic
formula.

4. A. V. iii, 4, 2. The English translation is from K. P. Jayaswal,
op. cit,, II, 8-9. Kausika Sutra xvi, 30, refers to Kings expelled ( ARG )

and their efforts to regain power.

5. Vedic Index, 11, 214.

6. For the economic powers and positfon of the Vedic King, sce Vedic
Index ii, 214-215 : “Hopkins is strongly of opinion that the payments were
made for protection—i.c., in modern terminology as a tax, but that the
King was recognized as the owner of all the land, while yet the individual
or the joint family also owned the land. As against Baden Powell who
asserted that the idea of the king as a landowner was later, he urges for
the Vedir: period that the king...is described as devouring the people, and
that, according to the Aitareya Brahmena, the Vaisya can be devoured at
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The fact can only be explained by accepting that the
king was not powerful enough or free enough to
undertake all this but yet could enforce, by way ‘of
military discipline, the abrogation of direct revenge.
This explanation seems to be irreistible if we look to
the later Sambhita pcriod when the war was enforced
by the king’s courts. This is the natural result of
the extension of the power and authority of the king.

This limited character of the judicial func tions of the Vedic
king was not only conscquent upon the fact that at least in
some cases he was an elccted official who could possibly be
deposed, but also upon the fact that kingship as an institution
was still in the process of growth.

2. A sccond limitation on any autocratic cxercise of politi-
cal power by the Vedic king was provided by the authority
and functions of two institutions, the Samiti and the Sabha.?

Possibly the Samiti was the assembly of the entirc populace
or Visah bzcause we find refercnces to ‘the whole people’ or
Samiti, in the alternative electing and rc-electing the king.? We
find debates and discussions in the Samiti mentioned and that
would indicate its politically mature charactery The following
hymns will serve as an illustiation :

Common be the prayer of this assembly,
common the acquirecment, common the
purpose, associated be the desire. T
repeat for you a common prayer. I

will and maltreated...; and for the period of the legal Sutras and Sastras
he cites Brihaspati and Narada as dcarly recognizing the King’s overlord-
ship, besides a passage of the Manava Dharmasastra which describes the
king as ‘lord of all’, a ~brase which Buhler was inclined to interpret as a
proof of landowning TIhe evidence is, however, inadecquate to prove
what is sought.”

1. Praphullachandra Basu, Indo-Aryan Pohity (Allahabad, 1g1g), pp.
101-102.

2. Ct g fagiistsgaeq | dawr 7 afafaza: damT G fig qw

wafa s g 31

(A. V. XV. g)
3. Jayaswal, op. cit., I, 11, ’
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offzr for you with a common libation.?

Common bz yo ir intention. Common be

your hearts. Common be your thoughts,

so that there may be a thorough union among you.?
May the enemy not win the debate
Overccme the debatc of those

that debate against us, render them
devoid of force !

Overcome thou the debate of him that
is hostile to us, O Inlra ! Encourage
us wita thy might. Render me superior
in debhate.?

According to Jayaswal, the Vedic Samiti was the sovereign
assembly of thosc times since it had the spower of electing or
appointing the king.* Of course, the charactetizaiion of the
Samiti as being invested with soverejgn political powers is our
way of characterizing the situation. ) The Vedic Aryans were
conscious of gradations in political pbwer, but we do not find
any explicit reference to ultimate or supreme political power.
We shall say moge ahout the concept of sovereignty in ancient
India later on. ('The very existence and functioning of the Vedic
Samiti is enough to show that the structure of political power
in ancicnt India was non-concentrated and diversified. In later
times the village formed the basis of the constitution of the
Samiti and hence we find in the Vedic period ‘‘the principle
of representation appreciated and variously acted upon.”®
Probably at the Vedic coronation the Gramani or r?e leader of
the village was present in a representative capacity.

R. V., x, 191, 3.
R. V, x, 191, 4.
S. B. R., xlii, 137-8.
. Jayaswal, op. cit., I, 11-17.
A. B. viii, 6, refers to TSy, AIHIST, WIT, U, JI+4,
qITASEE, ATZIUSA, Afuqe, w@Ey etc.,
6. Jayaswal, op. cit., I, 14.

oo op
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The Sabha was a council of elders and powerfui men. Ac-
co¥ding to Ludwig the Sabha was an assembly no. of all the
people but of the Brahmins and the rich people, while the
Samiti_included the entire pecople. In Zimmer’s opinion the
Sabha was the village assembly. Macdonell does not accept
cithgr opinion and agrees with Hillcbrandt in holding that the
Sabha and the Samiti cannot be distinguished.? Dayananda
rezarded the Simiti and Sabha as two different institutions and
we agree with his vizw.  Jayaswal and some other writers also
consider them to be distinct institutions,

The Sabha was undoubtedly a gathering of select people.
Tt formed some sort of an advisory body and the king came to
be dependent on its advice and counsel but this is not tan-
tamount to the existence of a tribal democracy in the Vedic
age,

Basides the Samiti and the Sabha we also get references to
the Vidatha which significs (1) an assembly for sccular ends,
(2) an assembly for religious ends and (3) an assembly for war.?
But it seems to he a spontancous and occasional assemblage
rather than a regular and formal onc like the other two.*

After the Vedic age we pass to the period which is usually
called the age of the Brahmana? Since in this chapter we are

1. R. V. vi, 28, 6; viii, 4, 9; x, 34, 6.
2. Vedic Index, 11, 426-27.
3. Basu, op. cl., p. §5; cf. .
Afn Tvarar faag gefor afefazaify o axifa)
R. V. iii, 2,24,6.

q2g 9aA fagd AT | R V. ii, 24,16,

4. Referring to s»me of the dominant economic characteristics of this
period N. C. Bandyopadhyaya, Economic Life and Progress in Ancient India,
(Calcutta, 1925), pp. 107, 109 says : “‘As vet therc is nothing to prove that
in the Vedic period the king was regarded as the owner of the state terri-
tory. The Rigvedic cvidence shows that as guardian of his people he could
claim his tribute only from his subjects. Nothing more is said of his being
the owner of the soil. ~ Later on in the Atharvaveda we find prayers for the
grant of a share in villages to the king and this shows that he was not re-
garded as the sole owner of the villages, ..... As regards the (a2 landed aris-
tocracy) we have nothing in the Rigveda which proves the existence of such
an aristocracy ... The Chandogya Upanisad contains the gift of a village
by king Janarsufi to Rikka. In subsequent periods just gifts of villages were
common and this contributed to the growth of the Mahasalas whom we
find in the Upangisads and in early Buddhist literature.”
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giving a very concise sketch of the developmgnt of Hindu poli-
tical institutions, for the sake of convenienc We shall discuss at
one stretch the pericd from about 1000 B.C. t the scventh cen-
tury B C. For this period we can rely on the political informa-
tion provided by the threc great Brahmanas, (a) the Satapatha,
(b) the Aitareya, and (c) the Taittiriya. The Sadavimsa and
the Gopatha Brahmanas are not important for our purpose.
We shall also use for this periog the data supplied by the Ma-
habharata and the Ramayana. ] We think that although from
a theoreticil an | relizious-phijosophical standpoint the Rama-
yana and the Mahabharata are post-Mauryan, for details of
political history they refer to periods contemporary with the
latgf® Vedic age.

The two dominant tendeacies of this period—from the age
of\the Brahmanas to the beginnings of Magadhan Imperialism
in the sixth century B C.—are first, the consolidation of strong
monarchical power paralleled with the decline of the Samiti and
the Sabha and secondly, the rise of republican forms of govern-
ments which attainkd their maturity in the succeeding fifth and
fourth centuries B C.JWe shall dis ‘uss these points in some detail.

<I: the Rigvedafis primarily centered in the “land of the
sevew rivers’’ (the Panjab), the principal geographical center in
the Mahabharata, the Ramayana and the Brahmanas is the
middle Cangetic valley.! The territorial advance cf the Vedic
Aryans led to the gradual consolidation of kingly authority and

1. According to Max Miiller and Weber, the Rigveda was composed in
the Panjab; Brunnhofer, Hillebrandt and Hertcl argue that some of the
hymes of the Rigveda werc composed in Afghanistan and Iran. Sitanath
Pradhan: Chionology of Ancient India (Calcutta, 1927, p. 202) holds that *the
valleys of the Ganga and then Yamuna were inhabited by the Aryans during
the Rigvedic period.” F. E. Pargiter, Ancient Indian Historical Tradition
(London, 1922), pp. 299-300, on the basis of the Puranas, refutes the theory
of the migration of the Aryans from the north-west. FHe says. “Tradition
or myth thus directly indicates that the Ailas (or Aryans) entered India
from the mid-Himalayan region, and to attitude towards the NW. frontier
lends no support to any invasion from that quarter...... Myth suggests the
country Ilavrita in the north as the region from which they came.” The
probable difficulti's to his theory from the existence of Sanskritized names
in the Boghazkoi treaty between the Hittites and thc Mitannians,
Pargiter would answer by the hypothesis of an Indian migration to Iran.
Pargiter’s theory has not found any substantial degree of adherence among
indologists,
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the Sabha and Samiti were gradually replaced by a council of
ministers appointed by the king. Kingship became definitely
hereditary in this stage. The centralization of royal power pos-
sibly resulted in the diminution of village autonomy by mzking
the Gramani—the village head a nominec of the king rather
than an elected officer.

According to the Aitareya Brahmana, we find different types
of polities in thatage.! In the eastern cecuntrieswe find the
form called Samrajya. The word Samrat is referred to in the
Rigveda Keith interprets Samrajya to mean a loose type of
empire in which the overlordship or paramountcy of one state
was recognized.? Jayaswal holds that Samrajya signifies “‘a
combination of monarchies” or a fedcral imperialism around
one dominint member.? In the middle country among the
Kurus and the Pancalas the Rajya type or king-hip was preva-
lent. In the north beyond the Himalayas among the Uttara-
Kurus and the Uttara-Madras the Vairajyat type of polity ope-
rated. The word Vairajya is interprcted to mean sovereignty
by Keith and kinglessness by Jayaswal. We think it only signi-
fies some peculiar change in the character of the prevalent type
of kinizship in those days. In the west among the Nicyas the
Svarajya type of polity was found. From a philological in-
terpretation of Svarajya it seems that people in the western re-
gions enjoyed more autonomy than in the others.? In the south
among the Satvants the Bhaujya type was characteristic. So-
metimes the word Bhaujya means non-hereditary leadership.
The Mahabharata mentions Bioja as aclass of rulers. Keith
interprets Bhanjya to m:san ‘“‘paramount rule’’ and we agree

with him.

1. ThefAitareya Brahmana. viii, 14.
2. For Keith’s translation of these five types of polities, see Arthur B,
Keith, Rig-veda Brahmanas (Cambridge. Massachusetts, 1920), p. 329.
3. Jayaswal, op ¢t I, 39-40, 92, 9.
A. B. viii, 17, refers.to a king being called ‘Virat’ after his conse-
cration by the Aindramahabhiseka. According to Sayana Vairajya connotes

superior cxccllcncc——{ﬂ"‘(ﬂﬂ’ ﬂ:’lﬁiWT i &I’Q}W |

5. References to TGV in the Atharvaveda XX, 109, 103, 1-3; XX,
113, 2; R. V. v, 82,2,

.
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IThis five-fold classification shaws that there were great diffe-
rentes in the forms of kingship. | We alieady find in the Rig-
veda notions of gradations of polltical power, signified by vari-
ous terms. This tendency to construct a hierarchical typology
of kingly power iscommon in Hindy wiiters and we find an
example of this in the writer Sukra.! <\'.I‘ his classification shows
also the growing power of the king Since it contains the term
Samrat. In general, in the age of the Bitahmanas and later, the
power of the king steadily increased and royal jurisdicticn was
extended in the realm of justice. According to the Satapatha
the king is the wielder of punishment (Danda). In the eaily
Vedic age we did not find any tracc of organized criminal jus-
tice vested either in the king or in the assembly. This period
also noticed the extension of the reliance of the pecple in gene-
ral upon the king, against the encroachment of the nobles.
Already the Atharvaveda contains the wish, “May the king
become master of the princes.”’?

But although the power of the king increased and this deve-
lopment coincided with the diminution in the power of the
Samiti, still in the Brahmanas we find references to deposition
and banishment of the kipgs like Dustartu Paumsayan, Dirgha-
sravas and Sindhukshit.? } Yet it would be going too far to read
in these instances of depfsition and banishment of kings notions
of constitutional monarchy and limited kingship. According
to Bandyopadhaya there arc ample cvidences pointing to the
limited character of kingship in the land of the Kurus and the
Pancalas because the Mahabharata speaks of the deposition
of the king of Kosala by the subjects while in the case of the
Kurus we hcar of the constant interference of the people not

1. Sukraniti i, 183-187; the term a‘qf%-r comprehends the T,
Hvefa®, ST, AT, GHIE, fazrg and grgwlq | The categorisation
is in accordance with an ascending scale of control of wealth and power.

2. A.V.,,iv, 22.

3. Narcndra Nath Law, Aspects of Ancient Indian Polity, (Oxford, 1921),
P. 11
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only in matters of succession but in all affairs of the state.! He
adds that the epic political life is characterized by popular
sovereignty and th: subservience of monarchy to political
opinion. We find it difficult to agree with thesc rema1 ks. We may
accept th: historical authenticity of these cases of deposition,
But this is not enough to imply limited kingship and popular
sovereignty. Sporadic intervention or uprising is a totally diffe-
rent phenomenon from a continuous exercise of poljtical power
by the psople or their accredited representatives. Due to the
decline of the Vedic Samiti and the conversion ®f the Vedic
Sabha into the council of ministers appointed by the king, there
was absolutely no legal or constitutional machinery to effec-
tuate the will of the pzople in a systematic manner. Jayaswal
thinks that the Paurajanapada was such a legal machinery but
his views have bzen vigorously challenged by other scholars.,?
More than all this, nobody can deny that in spite of all these
cases of depositions, real decision-making machinery was con-
trolled not by the people or their chosen representatives but by
one person exercising monocratic political power —the king. In
spite of all his claims for limited kingship and popular sove-
reignty, Bandyopadhaya cannot deny the fact that the deci-
siof in favour of the Mahabharata war was made not by any
popu.ljasscmbly or diet but by one single individual—Duryo-

dhana.

Qy\l would mention some other features of the post-Vedic
polity. Epic royalty was intimately associated with an aristo-
cracy comprising the king’s allies and relations, subject kings,
military leaders or knights and priests.? Thege nobles took
part in the Sabha and led military enterpriscs} The Maha-
bharata shows the transformations of the Vedic Sabha.

In the Epic we find the sabha to be an assembly of any
sor\, It may bs a judicial one, or court of law ; it may be
a royal one, king's court : it may be a social gathering for

1. Bandyopadhaya, aﬁ. ¢it,, p. 161, pp. 156-161.

2. Jayaswal, op. ¢it., II chapter XXVIII, pg; 79-108.
3. R.'K. Mookerji, Hindu Civilization (New York, 1936), P. 145.
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assembly.

The #Verwhelming testimony of the Brahmanas, the Maha-
bharata and{khe Ramayana demonstrates onz thing very em-
phatically—the almost total disappearance of the Vedic Samiti
and the transformation of the Sabha into an agency appointed
by the king for executing his will.

The epics record some instances of abdication and abnega-
tion of political power. The philosophy behind such action,

plcasure)nd finally it may, in its older meaning be a political

which is oriented to an ethic of emancipation from the pain and
miseries of transmigration, will be dealt with later. But we
shall record some historical instances when kings left the
thrones ta their successors and retired to the forest to lead a life
of contemplation and austerity. The Ramayana illustrates the
tragic story of Dasaratha who could not materialize his desire
to retire after giving the throne to his son Rama. According to
the Mahabharata Yudhisthira arranged that his nephew should
rule the kingdom and retired to the forest along with his wife
and brothers. Such instances of voluntary abdication of kingly
power are also found in the Jatakas.2 We have the instance of
Nimi who renounced the world to attain the position which is
preliminary to Buddhahood.”

We shall mik: passing references to some other features of
th= Mahabharatan and the Ramayanic polity. {;I‘he king could
not levy taxes arbitrarily. There was no feudaloncept of the
ownership of all land by the king. Arbitrary punishments could
not be imposed. Assessors were in existence and they deter-
mined the guilt although, as we have noticed before, the king’s
judicial powers  increased because he had to pass sentence
and execute it.j We shall not take up the question of the
ancient Hindu/republics here but shall treat them at the end,
for the sake of presenting a systematic picture.

1. E. W. Hopkins, “The Position of the Military Caste,” Fournal of the
American Oriental Socicty, Vol. XIII (1888), quoted in Banerjea, op. cit. p. 95.
3f. C. J. Shah, Fainism in North India (London, 1932) p. 92; B. C.

Law An.ient Mid-Indian Ksatriya Tribes (Calcytta, 1924), p. 41.
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We have been noticing thus far the progressive extension of
the power and authority of the king. Butin order to have a
clear picture of the situation it is necessary o have in mind one
very vital point. Positive statutory legislation which is the chief
mark of modern states was, if not absent, at the most of small
consequence in ancient India! The daily lives of the people
were governed by custom, Vedic laws, and the concept of one’s
own Dharma. Participation by the individual in the politically
organized pattern of relationships was small—only a small seg-
ment of his personality was affected by things which we would
call political. Hence, even if the political authority would have
had glaringly vicious features these would not be apparent and
thercfore, while an absolutely rigid authoritarian rule would
have been intolerable in small family group in which almost
every member participated with almost his entire personality, it
could be tolerated in the context of the political universe which
was remote and impersonal.?

The period from the seventh century B. C., onwards was
characterized by the rise of two powerful movements. First,
the rise of the first imperialistic enterprise of Magadha which
found its culmination in the rule of the Maurya emperors.
Szcond, there was the rise of Buddhism. We shall take up the
problem of the genesis of Buddhism and its influence on Hin-
du political thought and history later on.? Here we shall con-
fine ourselves to an examination of some of the important
aspects of Magadhan imperialism. It is interesting to note
that this political movement was parallel with the expansion
of trade and commzrce with Western Asia, particularly Baby-

1. For the almost similar situation in the ancient European classical
civilization especially before the rise of the plebians in Rome, sce Fustel
De Coulanges, The Ancient City (Boston, 191 1), chapter viii; Vinogradoff,
Hustorical Jurisprudence, ii, ch. iv.

2. Among Furopcan sociologists a generalised typological approach to
political authority is found in the works of Max Weber, George Simmel and
Ludwig Stein. The attempts of Parcto, Mosca, Michels, Novicow are de-
voted more to the confined problem of the elite.

V. P. VARMA, “The Gospel of Buddha” The Patna University
Fournal (1946-17); Ibid; «“Buddha and Marx” The Patna College Magazine

April 1946.
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lonia.! Political contacts with Iran were provided when Cyrus
and Darius, the Persian Kings, invaded the northwest fringes
of India.? Buddhistic literature shows that although in north-
east India the predominant economy was rural, this period
marked the rise of somec important urban centers like Patli-
putra, Taxila and the capital citics of the states of Kausambi

and Avanti.?

The Magadhan imperialistic movement was the initiator of
tae move towards pan-Indian unity. Since the Vedic days
there had been a growing trend towards the unification of the
whole subcontinent.* It must be borne in mind that India
alone has been a world by itself —cqual to the whole of Europe
minus the European part of Russia. Since the exploits of
Rama and his sons the concept of Digvijaya—the conquest of
the universc—became an ideal of Hindu kings. This ideal of
Digvijaya necessitated a dccentralized structure of political

1. J. Kennedy’s article on the Early commerce between India and
Babylon, Jjournal of the Royal Asiatic Society, 1898.

2. Greek historians like Strabo, Arrian and Herodotus refer to this
invasion. According to the Babhistan Inscription of Darius, the people of
Gandhara appear as subjccts of the Persian empire. The Hamadan Ins-
cription mentions the Hindus or the people inhabiting the Indus Valley. The
Persians are referred to in the Indian literature as the Parsuos. D. B. Spoo-
ner’s exag(feratcd views concerning Persian influence in Ancient India
maintained in “The Zoroastiian Period of Indian History”, 7. R. 4. S.,
1915, pp. 63-89, 405-455 have been controvertal by Thomas and Keith.

d3. C. A. F. Rhys Davide, ““Economic Conditions According to Early
Buddhist Literature,”” C. H. I. I, pp. 198-219.

4. For extension of the Indo-European-spcaking peoples in the Deccan
R. G. Bhandarkar, Early History of - the Dekkan (Calcutta,. 1928), pp. 10 ff.
Sri Aurobindo, The Ideal of Human Unity (Pondichery, 1950), p. 36 says,
*The beginnings of the centripetal tendency in India go back to the earliest
times of which we have record and are typified in the ideal of the Samrat
or Chakravarti Raja and the military and political use of the Aswamedha
and the Rajasuya sacrifices. The two great national epics might almost have
been written to illustrate this theme; for the one recounts the establishment
of a unifying Dharmarajya or impecrial reign of justice, the other starts
with an idealised description of such a rule pictured as once existing in the
ancient and sacred past of the country. The political history of India is
the story of a succession of empires, indigenous and foreign, each of them
destroyed by centrifugal forces, but each bringing the centripetal ,tendency

nearer to its triumphant emergence.” Cf. R, V. viii, 37, 3, THISH szaww
wafa v g% faeaifrefalfa: ako AL B. viii, 15, qfasd @uz
TRFRTIT OHTFERT | A, V. AT U ag Jeafafg s fawafa-
WwEE U |
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power in ancient India. According to the Digvijaya theory, once
the conquest was complete the vanquished kings were reinstat-
:d in their kingdoms as a matter of principle. They were de facto
and de jure independent. The only limitation upon them was
that they had to owe allegiance to the paramount king {Sam-
rat) ecither in the form of tribute or personal service. Such
empires could not possess unified control and could not devise
an administrative mechanism coextensive with the sphere of
influence of the paramount king. Such a structure has been
on: of the greatest causes of the looseness and noncohesiveness
of Hindu political systems not only in the ancient but also in
later times. Of course, it is true that due to undeveloped com-
munications it was difficult to build up a compact political
structure, but it cannot be denied that the theory of Digvijaya
and the later theory of Mandala—“circle of the kingdoms’?
did n»t visualize an all Indian political system but conceived
of the predominance of one political unit amidst a circle of
kingdoms.

Ths extension of the political power of Magadha is one of
the most powerful events in ancient Indian history. In its
magnitude and influence it was a great movement. Magadha
subdued all the neighbouring kingdoms and republican entities.
Bimbisara and Ajatasatru were two of the greatest of the early
Magadhan kings and are duly celebrated in the Buddhist re-
cords due to their associations with Budha. Ajatasatru is
famous for the great battle against an entire confederation of
three dozens of powerful republics of eastern India.? Success
in this battle and in others made Ajatasatru the most supreme
ruler in north-east India. About 400 B.C., the dynasty of
Bimbisara-Ajatasatru was supplanted by Sisunaga. The
latter made further conquests in middle India. His dynasty
was succeeded by the Nandas. During the rule of one of the
Nanda kings occurred the raid of Alexander in north-west
India, which has been wrongly called Alexander’s conquest of

1. For the discussion of the theory of the Mandala, Arthasastra, vi, 1-2.
2. Radhakumud Mookerji, Hindu Civilization (London, 1936), p. 192.
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the East or of India.! In a battle with one of the republican
states in the Punjab, Alexander pretty nearly lost his life and
so terrified was his army of the might of the vigorous Nandas
that they begged him to retreat. Alexander’s temporary raid
did not leave any permanent political or cultural influence in
India, with the exception of demonstrating the weakness of
small republican states in the face of a united monarchical
power.? Alexander established a few townships in north-west
India and it was after defeating his lieutenant Seleukos Nikator
that Chandragupta Maurya founded a new dynasty of his
own

Chandragupta Maurya not only defeated Seleukos but also
the Nandas. This dynastic revolution occurred about 326 B. C.
Chandragupta was aided in all his exploits by his Brahmin mini-
ster Canakya o» Kautilya. His conquests comprised not merely
the whole of the Panjab and modern Afghanistan, Beluchistan
and Khorasan but nearly the whole at least of northern India.
He is reported bysome of the Greek historians to have acted like
a tyrant in his conquering career.> We have an account of his
administration in the writings of Megasthenes, the Greek en-
voy to his court. According to the latter, both in urban ad-
ministration and in the management of the army, the “board”
form was prevalent. He refers to the sevenfold stratification
of the then Hindu society: (1) philosophers, (2) husbandmen, -
(3) herdsmen and hunters, (4) traders and manual laborers,
(5) fighters, (6) overseers, and (7) councillors.

Chandragupta was succeeded by his son Bindusara. In
spite of the recrudescence of some local revolts, the latter had
a long and successful reign extendingover twenty-five years. He
was succeeded by his son Asoka.*

1. Jayaswal, op. cit., I, 78. McCrindle, Ancient India : Its Invasion by
Alexander the Great, p, 310. .

2. Hence Alexander is credited with having indirectly fostered Indian
unity by reducing the power of the petty states of the Panjab.

8. Justin, xv, 4 (McCrindle), quoted in Banerjea, op. cit., p. 47.
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The characteristic features of Asoka’s reign were two. On
the one hand there was the consolidation of kingly power and
on the other, he renounced warfare under the influence ?f
Buddhism. The causes of the concentration of Xxingly po-
wer were many. The old Vedic Samiti had definitely passed
out of existence and was replaced by the royal ministers and
council of ministers. Foreign invasions of the Persians and the
Greeks had demonstrated the need for pan-Indian unity. The
new religious movements of Jainism and Buddhism sought
royal support in their struggle for survival against the older
religion. The Arthasastra of Kautilya shows that warfare was
bzcoming increasingly more technical and formidable and this
necessarily checked the ambitions of local nobles for war. The
king could muster immznse armed force against any recalci-
trant noble. Asoka tried to foster the sense of Indian unity
by setting up his pillars throughout the whole of India and
inscribing on them administrative and ethical precepts in one
uniform language—Pali.X

But although on the one hand royal power was growing,
Asoka introduced the trend towards decentralization by gran-
ting autonomy to the Rajukas—provincial or state governors.?

Asoka’s conversion to the Buddhistic religion marks a tur~
ning point in the history of India.® It transformed a local
philosophical-ethical movement into one of the greatest world
religions which brought under its fold the whole of eastern

1. Vincent A. Smith, The Early History of India (4th ed; Oxford, 1924),
pp- 179-175, holds that the inscriptions are in “various forms of Prakrit,”

closely allied to both Sanskrit and Pali. D. R. Bhandarkar, Lectures on the
Andient History of India (Calcutta, 1919), p. 32, affirms they are in Pali.
Rhys Davids and Wilson also hold that the inscriptions are in Pali. Cf. A,
Banerji Sastri, Early Inscriptions of Bihar & Orissa (Patna, 1927), p. 115:
ssAsokan dialects are evolved out of those in use when the Buddha preached.
Literary Pali is regarded as another such product. But the origin of Pali
is still obscure. Hence Franke’s ‘pali-giundlage’ for Asoka is at best pro-
blematic. The striking similarity, however, between Pali and Asoka in
phonology and morphology—inflection and conjugation deserves considera-
tion. As a point of divergence may be noted the gerund in—a retaining
»

2. Pillar Edict iv: Rock Edict iii; of. Jayaswal, op, cit., II, 129.
. Sir Charles Elliot, Hinduism and Buddhism (London, 1921), i, pp. 271-72
says: “Asoka had adecisive effect on the history of Buddbism, especially in
making it a world religion. This was not the accidental result of his action
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Asia including China and Japan. After his conversion to Bud-
dhism Asok1 sent missionaries to Egypt, Macedon and Western
Asian countrics and these missions had perhaps an indirect
effect on the rise of Christianity.! His conversion resulted in
many administrative innovations bzcause henceforward new
officers were appointed to look aftzr ths moral and social bet-
terment of the pecple. He also claimed some authority over
the affairs of the Buddhist church.?

His conversion had two momentous political effects. He:
established the policy of religious toleration, although it was
not accepted as a scttled political policy for all times because
in late ancient and medieval times we have instances of religious
persecutin. But perhaps the greatest effect of the conversion
was that it halted the march of Imperialism beyond India, Ac-
cording to the testimony of the Greek writers, like Megasthenes
and Arrian, a sense of justice ‘‘prevented any India king from
attempting conquest beyond the limits of Inaia.”” Hence Jaya-
swal says :

Only such a theory would explain the great fact that al-
though Candragupta’s was the mightiest throne then existing

in establishing it in north-west India and Ceylon, for he was clearly domi-
nated by the thought that the Dhamma must spread over the whole
world and, so far as we know, he was the first to have that thoughtin a
practical form”. Edward Thomas upheld that before his conversion to
Buddhism Asoka was a Jaina. H. H. Wilson disputed Asoka’s adoption of
Buddhism. H, Heras opined that Asoka continued to be an adherent of the
Brahmanical religion till the end of hislife. But the Bhabru or the Second
Bairat Edit conclusively scttles the question now in favour of Asoka’s con-
version to Buddhism. Radhakumud Mukherjee suggests that the personal
religion of Asoka was Buddhism while the religion which he wanted to
spread among the people was certainly not Buddhism.

1. C. Mabel Duff, The Chronology of India (London, 1899) p. 12. E. B,
Havell, The History of Aryan Rule in India p. 100 says : In thus making
the supreme power of the State ‘dentical with the moral law Asoka’s reign
was not only one of the greatest cpochs of Indian culture, but a cons-
picuous landmark in the history of civilization. And there isno reason to
question Asoka’s claim that the effect of his missionary zeal was felt far
beyond the borders of his own dominious. Recent archaeological research
has discovered evidence of the presence of Asoka’s missionaries in Egypt,
and as no religion can be explained or understood as a disconnected fact in
the process of man’s spiritual development, it is more than justifiable to cen-
clude that the Buddhist missions established by Asoka prepared the soil
from which both Christiunity and Islam afterwards sprang”’.

2. The Sarnath, Sanchi and Kosambi Edicts.
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in the world”’ (Bhys Davids) and so it remained under *his
two successors, and that although the Maurya emperors found
their next-door neighbor the S:leucid empire, weak and
crumbling, yet no inclination was exhibited to go beyond the
Hindukush, the natural frontier of India of those days.!

Asoka definitely mentions that he had transformed ‘‘the beat
of war drum” into “‘the bzat of religious drum”. This renun-
ciation of future warfare, at the height of his power, left a deep
influence on the Hindu mind for all times.?

Asoka was succecded by weak kings and these were soon
d=feated by the Sungas under their leader Pushyamitra in the
year 185 B. C. The disintegration of the Mauryan empire after
Asoka shows that probably Magadha had expanded too much.
It could not organize the vast masses of people and it did not
have adequate time and facilities to make the common senti-
ments of Indian nationalism a reality. The Sungas were supp-
lanted by the Kanvas under their leader Vasudeva. The post-
Mauryan era generally marked the reassertion of the old Brah-
mani:al religion? especially under the Sungas, the Andhras and
finally unler the Guptas. The Brahmanical revival movement

2 Jayaswal, op cit., II, 191.

2. Asoka has been blamed for not foreseeing the disastrous effects of his
pacifistic foreign policy. Hence several scholars hold him directly respon-
sible for the foreign invasions which began about two decades after his
death. But without denying the disintegrating influence of Nirvanistic
cthics, I feel that the causes of the Mauryan de.line must be sought in
more material foundations e. g. the litical and econotnic structure. It
should not be forgotten that although Gibbon and before him Machiavelli
held that pacifistic Christianity was responsible for the decline of Roman
republican virtues, modern historians want to analyse the story of the
decline of Rome with reference to the deeper-lying forces of lack of common
nationalism and the corrosive effects of accumulation of wealth, Indian
historical scholarship demonstrates a singular obtuseness to the prevalence
of the economic factor in historical causations.

3. According to the Divyavadana Pushyamitra was a zealous Brah-
man and a persecutor of Buddhism. The earlier views of R. G. Bhandar-
kar and Harprasada Sastri about a revived renascent Brahmanism from the
times of the Sunyas to the Guptas, although modified in the light of modern
res=arches have not been finally given up. For political details of this
period, F. E Pargiter, Dynasties of the Kali Age and K. P. Jayaswal, “Re-
vised Note on the Brahmin Empire”, Journal of the B.har and Orissa Research
Society, IV, 1918, pp, 257-65.
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greatly influenced the political thought of the Mahabharata and
Manu.

2. Republican States and Institutions in Ancient India

The historical existence of republican states and institutions in
ancient India corroborated by archaeological, numismatic and
literary sources will cause a surprise to those scholars who con-
ceive of absolute theucratic despotism as the only form of govern-
ment in Asia. Hegel, a metaphysician, could be excused if he
exaggerated the nature of Asian despotism. But those scholars
who claim to be scientific and write on universal history have
absolutely no justification behind them if their knowledge of
Asian constitutions is still limited to what Plato and Aristotle
have written about the Persian empire.!

here are two Sanskrit words which are used to denote a king-
less polity.? Sangha means a coufederation of republics, when
used in a political context. Sanghaalso means,in Buddhist litera-
ture, the ecclesiastical organization of the monks. The Sanskrit
word Gana means an individual kingless polity. The word Gana
has been variously interpreted. According to Fleet and Monier-
Williams Gana means a tribe. Biihler translates it asa corpo-
ration of tradesmen and workmen. Jolly understands it to
mean an assembly. Jayaswalhas almost conclusively shown that
the word Gana stands for what we understand by a republic—a
kingless constitution,} The existence of such entities in Buddhist
literature was first fointed out by Rhys Davids.

It is difficult to decide as to whether the Vedic Aryans, and
especially the Kshatriya caste of the Aryans or some other racial
stock originated the republican type of constitution in ancient
India. According to Zimmer,* there are traces, in a passage of

1. Bertrand Russell, Power (New York, 1938).
Julius Jolly is definitely sceptical of the translation of Sangha and
Gana by the word republic. .

3. Jayaswal, op. cit,, I, 26.

4. Heinrich Zimmer, Altindisches Leben, pp. 176-177, quoted in Law,
op. ¢it, p. 8.
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the Rigveda,! of kinglessness in some clans, the members of the
royal house holding equal power. It is difficult to find any
specific trage of a republican constitution before the eighth cen-
tury B. C. é‘or purposes of convenience we can divide the his-
tory of the Pepublics into two parts, (a) pre-Mauryan until about
325 B. C%, and (b) post-Mauryan from akout 175 B. C. to about
325 A.D. In the first period we find the most important republi-
can states in northern India—the Lichchhavis, the Sakiyas and
the republican states and cities of the Panjab referred to by the
Greek historians. In the second period the most famous states
were the Yaudheyas and the Malavas. Rudradaman (125-150
A.D.)inflictcd defeat on the Yaudheya republic and finally the
Gupta empitc conquered the republican states and thencefor-
ward republicanism as a political type ceased to exist in* ancient
India.

According to the Mahabharata five republican peoples— the
Andhakas, the Vrishnis, the Yadavas, the Kukuras and the
Bhojas—formed themselves into a confederation and Krishna
was made the confederate president. Each of the constituent
states of the confederation was, however, an autonomous unit
under its own chief called Isvara—master or lord. Panini,
the great Sanskrit grammarian, refers to Ayudhajivi—*living
by arms”-—republics.? It seems, these republican states specia-
lized in the military arts—they were the Spartas of ancient
Indiaj But Jayaswal is certainly exaggerating when he inter-
prets “a sutra of Panini to imply the existence of the bicameral
system in some of the republics.* In the sixth century B.C. the

1. R. V., g7-6.

2. Referring to the republics at the time of Buddha, T. W. Rhys
Davids, “The Early History of the Buddhists”®, C. H. I, i, p. 175 says:
‘‘a numl.er of republics; some with complete, sume with a more or less
modified independence; and one or two of very considerable power. This
reminds us of the political situation at about the same period in Greece.”

. \

3. STANAHIST, STAGANEP AN, Ashtadhyayi, v, 3,
114. Goldstucker and Bhandarkar place Panini beforeB uddha, Bohtlingk
places him around the middle of the fouth century B. C,

4. Jayaswal, op. cit,, I, 44., framafafamrdloaaamasas: | g9
FIAYAUNT | Panini, Ashtadhyayi, iii, 3,41-42.



Vol. xxxviii, Pt. 1] HINDU POLITICAL THOUGHT 33

non-monarchical states were quite numerous and ‘‘occupied
the whole country east of Kosala between the mountains and
the Ganges!—as also the Panjab.”

‘We shall mention some of the characteristic features of these
repWblican states. In the Lichchhavi republic political power
was confized to 7,707 families.? Th= leadership of the army
was vested in an elected chief. The Sakiya republic had a big
assembly hall where all important decisions were made.
Buddha was the son of the president of this republic. Megas-
thenes, the Greek envoy to the court of Chandragupta, records
that there had bzen a transition from monarchy to republic in
some states and we find a corroboration of this statement in the
histories of the Ambasthas, the Sibis and the Yaudheyas.?
According to Greek writers who acconpanied Alexander on his
campaign to India, there was a house of elders in some of the
republics. In the Saubhuti and Katha states, the public autho-
rities passed judgments as to which of the newborn children
were to bz allowed to grow into citizens.* Diodorus notes the
dyarchical character of the Patala city government. Here he
notes the presence of two hereditary kings of two different houses
while a council of elders ruled the whole state with paramount
authority.? There is reference to 5,000 councillors in the parlia-
ment of the Yaudheya republic. The debates in the assemblies
of thsse republics were very keen and we find terms referring to
“yoting tickets” and to officers who saw whether the lawful
quorum of the assembly was there before political business could
be discussed.® Birth seems to be the criterion for political
participation in at least the aristocratic and oligarchic repub-
lics.” 'This would indicate that in some of the most important

1. C. H. 1,1,1%5.
2 Masson-Oursel, Grobowska, etc., 0p. it., P. 8_9. .
McCrindle, Megasthenes, pp. 38, 40, quoted in Jayaswal, op. i, I
25. See also Ibid., 1, 74.
. Ibid., 1,66
5. Quoted in Jbid., 1, 77.
6. Jayaswal, op. cit., I, 120,
7. 1lbd, 1, 27.
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republics —the Lichchhavis, the Mallas, the Sakiyas—there was
a combination of nolitical and social power. Wealth as guch
does not seem to have bzen emphasized as a necessary qualifica-
tion for sharing in political activities.

The republican states were small in territory and popula-
tion and heace a number of them succumbed to the Mauryan
imperialism§ But their defeats cannot solely be ascribed to the
success of the Mauryan policy in marshalling political and
diplomatic forces against them. The republics had already
bzen shattered by the defeat of thcir great confederacy by the
Magadhan king Ajatasatru. Perhaps this great confedeiacy
consisted of more than sixteen states, some of which were
monarchical. The republics of the Panjab had been weakened
by the fizht against Alexander and hence they were easily con-
quered by the Mauryans., The republican polity was given a
death blow by the Guptas who rose to power in north India
in the fourth century A. D.

We do not find any systematic philosophy of republicanism
in Wncient India. Possibly this was due to the fact that when
in about the fourth century B. C. political theorising began, re-
publicanism as a polity was getting weaker and weaker. The
Buddhist literature contains the famous sermon of Buddha
where he lays down seven techniques for the preservation of
power in republican states.! Among these he espescially men-
tions full and frequent assemblies, meeting together in harmony
and acting in accordance with the old institutions. In the
Mahabharata, too, we find a categorization of the techniques
for the preservation of political power in republican states.
Kautilya has ons chapter in his Arthasastra about the republics
but he discusses therein the ways and means whereby a king
could foment dissensions in a republic and conquer it'.}This
sketch of th2 republican states and institutions, apart fefm its
intrinsic interest, prepares us to understand the general political

1. Rhys Davids, Dialogues of the Buddha, 11 (London, 1910), 79-85.
2. Arthasastra, xi(HHFTH: WA IqiRUeTH)-

<
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temperament of the ancient Hindus and thereby facilitates an
appreciation of the theories of regicide and the elective theory
of the origin of kingship which we shall discuss later.

3. Social Structure in Ancient India. -

e e —tmea -

I It will be very useful to have some idea about the sccial
system in ancient India for understanding Hindu political philo-
sophy.{ The dominant themc in Hindu social thought and
practick is the specific duty of the four castes! and the four or-
ders of society. Here it is necessary to note that due to the
existence of the caste system Hindu society was very different
from any social structurc eharacterized by\ntersubjective inter-
action and legal contractual relationships. 2} Social relationships

1. The word caste comes from the Portuguese £asta, “‘race”, or from Latin
castus. “‘A caste may, therefore, be defined as an endogamus group or collec~
tion of such groups bearing a common name and having the same traditional
occupation, who are so linked togethcr by these and other tics,
such as the tradition of a common origin and the possession of the
same tutelary deity, and the same social status, ceremonial obser-
vances and family priests, that they regard themselves, and are regarded by
others, as forming a single homogenous community.” Census Report, 1911,
i, p. 367. Of coursc this sociological characterisation of caste would only
be partially true of the older Indian society with which we are primarily
concerned.

2. Henry S. Maine, Early History of Institutions—(London, 1875); Ibid.,
Ancient Law (London, 1870); Ferdinand Tonnies, Gemenschaft and Gesells-
chaft (Leipzig, 1887): Emil Durkheim, The Dwision of Labour in  Socisty, trans.
George Simpson (New York, 1933); Refciring to the traditional conser-
vatism of Indian and Asiatic socieiies Marx, Caputal ‘I’ pp. 392—'q4 says :
“Those small and extremely ancient Indian communities, some of which
have continued down to this day, are based on possession in common of
the land, on the blending of agriculture and handicrafts and on an unal-
terable division of labour, which scrves, whenever a new community is
started, as a plan and scheme ready cut and dried....Hence, production
here is independent of that division of labnur brought about, in Indian so-
cicty as a whole, by means of the exchange of commodities. Tt is the
surplus alone that bcconies a commodity, and a portion of even that, not
until it has reached the hands of the state,... . The simplicity of the orga-
nisation for production in these self-sufficing communities that constantly

* reproduce themselves in the same form, and when accidentally destroyed,
spring up again on the spot and with the same name—this simplicity supp-
lies the key to the secret of the unchangeablencss of Asiatic societies, an
unchangeableness in  striking contrast with the constant dissolutions and
refounding of Asiatic States, and the never-ceasing changes of dynasty. The
structure of the economical elements of society remains unchanged by the
stormclouds of the political sky.” Taking the hint from the Marx-Engels
theory of the Asiatic or the Gens or the primitive communal type of orga-
nisation as preceding slavery, in the evolutionary growth of human society
S. A. Dange, India From Primitive Communism to Slavery (Bombay, 1951) pp. 40
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in the ancient Indian societies were dominated more by notions
of status and a community of feeling rather than by contract
and formalized patterns of behavior. The Hindu generic terms
for socicty are Loka—people or Bhutas—living beings. This
latter term is broadcr than the word society and includes not
only human but all living beings. Due to this notion we find
that both Kautilya and the Bhagavadgita put forward “the good
of all living beings” as the goal of politicz1life.! ( But usually
when talking of legal matters Hindu thinkers speak of the Loka
—people—divided into four orders and four castes.? Therefore
it was considered that a man is not born in asociety but in g
particular caste and this determined his choice of vocation if
life.

The Vedas—the most ancient literature of the Aryans—
show that the caste system began to develop in the later Vedic
age and is referred to in the latest portions of the Rigveda and
the Yajurveda. The subject of the origin of the caste system
has been endlessly debated. The old literature contains a my-
thical account of its origin. Th= cosmic szlf —Purusa—produ-
ced all the four castes out of itself. The Brahmins were the
mouth, the Kshatriyas the hands, the Vaisyas the thighs and
the Sudras the feet of the cosmic self.?

53, interprets the Yajna to be the collective mode of production of the
Aryan comumuae. Suffice to say that the whole question of the historical
existence of the primitive commune is still undecided among anthropologists
and hustorical sociologists. ‘The coacept of the primitive commune is sup-
posed to be a hisworical reality by Sir Heary Maine, William Stubbs,
Lewis Morgan, Maxin Kovalevsky, Otto Gierke, George Maurer etc., The
oppusite_point of view is spoasored by Fustel de Coulanges. Max Weber,
General Economw Hustory (New York, 1927), pp. 24-25, maintained that the
question of a prinitive agrarian commune could neither be proved nor
cisproved. .'I‘hc scanty references to a possible communal method of
production in the Vedic and later literature are certainly not corroborative
of an actual primitive commune. But still there is some truth in the above

uoted statement from Marx’s Capital to the extent that it hints at a material
and tangible source of the dommnant conservatism of Asiatic society and
does not confuse the issue by emphasising chimeras.

1. Arthasastra, i, 4; JEITATATAT BNGATAT | ATHIESIHATATAT Fraqaa
gus: TTq ) Also the word FAT jn FTAT f477 <@ —Mbid., 3, 5.

2. Ibid., i, 6; Ibid, iii, 1.

3. RIS [@ATEIE qAE AAA: FA: 1 HE I IqW
qg i AISH AT | (V. S.xxxi, 11).
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Modern investigators think that the caste system was born
out of the desire of thé Vedic Aryans to maintain_the purity of
their _blood from being contaminated with the conquered dark-
skinned peoples.! This racial origin of the caste system has been
widely accepted by European Indologists.?2 _Some Hindu scho-

lars tend to accept an economic origin of the caste system.> The
fourfold division of society is thus interpreted to be a division
based on differences of labor. The original name for caste in
Sanskrit is Varna which means color. This would tend to sup-
port a hypothesis about the racial and not the economic origin
of the system.} But we do not want to go into these details here.

According to the later lawgivers, the Bhagavadgita and

tilya’s Arthasastra, the Brahmin class was mostly concerned
with intellectual and spiritual enterprises, the Kshatriyas with
militaristic and administrative tasks, the Vaisyas with agricul-
tural and commercial functions and the Sudras with servilc and
menial works of life. But in spite of this fourfold classification

1. fgTuaaaa Wi gare gt A S qoraraq 1 R. V. i, 34, 0.

2. H. H. Risley, People of India; Z. A. Ragozin, Vedic India, p, 283;
Gustav eppert, op. at., p. 282.

Geldner denied the existence of the caste system in any form in the
Rigveda in his Vedische Studien, vol. ii, p. 146 but Oldenberg and others have
maintained its existence. According to Pargiter, Ancient Indian Historicai
Traditwn p. 306 : “Brahmanism then originally was not an Aila or Aryar
institution. The earliest Brahmanas were connected with the non-Aryan
peoples”. This theory would seriously jeopardise the racial hypothesis
about the origin of the caste. Haug and Kern maintained the existence of
caste even before the Indo-Iranian separation.

3. Bhupendranath Datta, Studies in Indian Social Polity (Calcutta, 1944),
PP. 450-51: “Varna was not a caste, and caste originally had an economic
basis. It was the occupation of a group of men that determined their posi-
tion in the society...The Varna was a fiction in historical period, but the
occupational grouping became the reality’”’. On p. 444 Datta says : “the
original Hindu society did not know the caste system. In the primeva
days of the Vedas, the varnas were the representations of social grades anc
as such they were classes and not stereotyped hereditary castes, The latter.
day allegoiy of the purusha-sukta had its counterpart in the Avestic legenc
of Persia and the legend of the Teutonic Saga. In fact, four-fold divisior
of society was common to many countries of the ancient world extending
from China to Germany. Itwas not a special evolution of the Indiar
milieu. Further, the different social divisions of the ancient Zoroastriar
society of Persia had dresses of "different colours to distinguish themselves
Similar difference of dress we find in the Middle Age society of Europe.’
Professional specialization is supposed to be the dominant factor in" the
caste system by Nesfield.
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in actual practice there were, since the Vedic days, many sub-
castes, but roughly they could be put in one of the four.big
categories.

The Brahmijns were at top of the social scale and were con-
cerned with the functions both of an intellectual elite and of a
priesthood.! In most ancient societies the priesthood enjoyed
great prestige for its astrologié'gl and eschatologicdl knowledge.
It could reveal the mystery of heavens and death.? It control-
led life by magical devices.? But in a refincd society, like that
of the Vedic Aryans and their successors, the Brahmins counted
much more upon their intellectual superiority.# The Brahmins
were the principal ccnservators of the revealed Vedic tradition.
Although the Kshatriyas took a prominent part in the produc-
tion of the Upanishadic philosophy,® still in general the.Brah-
mins were the custodians of the sacred literature and remained
so in spitc of the fact that time and again, great teachers, sages
and philosophers came out of the Kshatriya caste and even from
the castes further down. In the later periods of Indian history
the Brahmins also enjoyed judicial power and there are referen-
ces in the Mahabharata to this effect. Kautilya and Sukra

1. Max Weber, Essays in Sociology, translated by Gerth and Mulls (New
York, 1946), pp. 396-397, 268-26g. Cf. Manusmriti, xi, 33 : “without
hesitation the Brahmin shall make use of the sacred texts of the Atharva-
veda; the word indeed is the weapon of the Brahmin; therewith may he
kill his enemies,” Quoted in Winternitz, op. cit., p. 147.

2. Oswald Spengler, The Decline of the West (New York, 1928), II, 352.,
cf., the Magi of Persia and the Pontifts of Rome.

3. Law, op. dt., p. 45.
4. The following verses, R. V. iv, 50, 7-9 refer to the power of the
agg@qfa‘ | (Brahmin) over the king.
7 &g Tt Sfasemfa fazar aedor gearaf figor
ggeafa a: gad fawfa aerafe a=a qaaseg o
¥ g af gfug shadY @ qet g3t fumad faaardi)
aed faq: eqaAar m=q abers ag oty g7 ofa
seha srafa gaarfa sfasaraa ar gearn
wqeqd A afca: FNfa agwr T awafr dam: |

5. Garbe, Winternitz and Hertel accept the Kshatriya origin of the
Upanisadic philosophy, although in Samkhya- Philosophie p. 13, Garbe tended
to modify his views.
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advocate such practice. In later times they came to enjoy
several immunities and privileges especially in taxation,

But in spite of enjoying a tremendous social and intellec-
tual prestige and superiority the Brahmins did not establish a
theocracy in Indx‘:(.l Western scholars are mistaken when they
refer to Brahmanism being the classic example of theoctacy in
ancient times.? It is true that in later times there were some
Brahmin kingly dynastics but these were not due to the fact
that these candidates for the royal thione weie being sponso-
red by Brahmanism as an organized ecclesiastical corporation
or group.? These persons had the necessary skill to gefinto
political office and they also happened to be members of the
Brahmin caste. We have to distinguish betwzen individual
Brahmins and Brahmins as a priestly group. We could have
spoken of theocracy only in case of a priestly group getting
monarchical power or of a king excrcising also priestly
functions and administering the kingdom in accordance with
the dictates of canon law. The Brahmins as a class never

1. R.V, i, 128,8 cf., Zimmer, Altindisches Leben pp. 2050,

2. Heintich von Treitschke, Politics, Englhsh translation by Blanche
Dugdall and Torben De Bille (New York, 1216), II, pp. 25, 27; P. A.
Sorokin, Social and Cultural Dynamics(New York, 1937), III, 140-143;
Hegel, The Philosophy of Right, 355 says with reference to the oriental world-
historical realm:—*“The world view of this first (Oriental) realm 1s subs
stantial, without inward division, and it arises in natural communitief
patriarchically governed. According to this view, the mundane form o/
government’is theocratic, the ruler 1s also a high priest or God himself;
constitution and legislation are at the same time religion, while religious
and moral commands, or usages rather, are at the same tiine natural
and positive law. In the magnificence of this regime as a whole, individual
personality loses its rights and perishes; the external world of nature is
either directly divine or else God’s ornament, and the history of the
actual is poetry. Distinctions are developed in customs. government,
and state on their many sides, and in default of laws and amidst
the simplicity of manners, they 'éecamc unwieldy, diffuse, and super-
stitious ceremonies, the accidenty, pf personal power and arbitrary rule, and
class differences become crystalliked into hereditary castes. Hence in the
Oriental state nothing is fixed, and what is stable is fossilized; it lives
therefore only in an outward movement which becomes in the end an
elemental fury and desolation. Its inner calm is merely the calm of non-
political Jife and immersion in feebleness and exhaustion.”

‘g. The reference in the Aitareya Brahmana, vii, 27, and the
Arthasastra of Kautilya to the humiliation of Janamejaya by the Brahmans
would not prove the existence of theocracy.
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enjoyed supreme political power. Their power was confined to
being appointed as ministers. It is true that they wieclded
some political influence because they educated the royal
prince, still in view of thefact that there was no established
church, no pope, no centralized temple, no institutionyof pro-
phets, we cannot speak of theocracy in ancient India.}) There
were no instances of priest-kings in ancient India, unlffe Egypt
and Babylonia. Ancient India presents no spectacle like those
of the Hebrew Theocracy, Islamic Caliphate or Calvin’s rule
in Geneva. fndividual Brahmins obtained political offices but
Brahmins as\ a group never enjoyed supreme political power
in ancient India.

Some confusion has often been generated by the fact that
scholars have not carefully looked into the differences between
historical and theoretical works. Books that are normative and
didactic in character have been considered to yield genuine
facts of history. It is true that in the Brahmanas as well as
in Manu we find exalted claims to power of the Brahmins but
we have to guard against two misconceptions. Both the Brah-
mans and the law-book of Manu are theoretical works and are
not descriptions of concrete social practice. Moreover, even
these books never contain any theory,or instance of the claim
of Brahmins to political superiority. ét is true that the Brah-
mins claimed to be ‘“gods of earth,”™ but in spite of all vaun-
ted claims they remained both in theory and practice advisors,
councillors or at best ministers, but they nevex claimed to be
the,supreme decision-makers in things political)

@c&h&gjy_as came next to the Brahmins®in the social
scal®? According to political thinkexrs the king was always to

1. For the position and status of the Brahmins according to the Jata-
kas, Richard Fick, The Social Organisation in North India, pp. 180-250,

2, Richard Fick, op. «t., on the basis of the Jatakas says:, ‘The kha-
itiyas are the representatives of political power; they symbolise the idea
of a community which stands above the family, above the caste, the idea
namely of the state......The khatlivas of ancient times formed, in my opi-
nion, like the dynasties of princes in other lands, a class by themselves,
a class with only this difference, that it acquired in India to a greater

extent than elsewhere the character of a caste or rather gradually acquired
in course of times this character.”



Vol. xxxviii, Pt. 1] HINDU POLITICAL THOUGHT 41

come from the Kshatriya caste. This theory could not always
work in practice. The Nanda rulers of ancient India had a
great stigma attached to them because they came from the Sudra
or the lowest social order. The caste origin of the Mauryas
is still doubtful.! } But this myth of Kshatriya origin of kings
has always been pbwerful in India and when foreign conque-
rors came to India they all got attached to them the pedigree
derivable from some ancient Kshatriya hero.

We would not say much about the Vaisyas and the Sudras
bdcause there is not much reference to them in works of poli-
tical philosophy, Kautilya favors a village settlement where
there would be many Vaisya agriculturists and Sudra laborers.
In Manu the Sudras are referred to only as agricultural labo=
rers but in Kautilya they are both agticultural and industrial
laborers. But we must mention one point about the Vaisyas
and the Sudras. There are both historical and theoretical re-
ferences to groups and corporations and guilds of workers in
ancient Indian literature and inscriptions and these had an im-
portant influence on the development of institutional and cor-
porate life.2 They formed some sort of locally autonomous as-
sociations and were a counterpoise to political absolutism.
Preponderantly these guilds and economiggroupings would be
composed of the Vaisyas and Sudras.

From the works of Kautilya and Manu it appears that the
caste system ‘was growing to be an extremely complicated social
structure. As a form of social organization the caste system
has been variously interpreted.? It is considered to be an

1. In the Chandogya Upanishad iv, 2, 1-5, King Janasruti Pautrayana
is called 2 Sudra. The medieval interpreters of the Brahma-sutra are
desperately busy putting a scholastic interpretation upon this, In the S. B,,
xiii, 5, 4, 6, King Marutta Avikshita is called Ayogava which signifies
a person of mixed caste.

2. R, C. Majumdar, Coiporate Life in Ancient India (Calcutta, 1919);
R. K. Mookerji, Local Government in Ancient India (Oxford, 1919); Benoy
Sarkar, op. cit, The Hathigumpha inscription of Kharvela, Epizraphica
Indica, vol. xx., E. W. Hopkins, India Old and New, p. 169; Richard Fick,
The social oiganisation in North-East India, pp. 267-285.

3. Jacob Burckhardt, Force and Freedom (New York, 1043), P. 171,
cox;iiders the institution of the caste to be the strongest negation of indivi-
duality.



42 HINDU POLITICAL THOUGHT [J-B.R.S.

accommodation group harmonizing social tensions.! Some inter-
pret it as a system of social rclationships based on superiority
and subordination.? Hindu writers tend to give an organic
interpretation of the caste and vicw it as a cooperative and not
as a compctitive institution.? The caste never becanisy a poli-
tical association, it always remained a social grouping.§ »

» We shall discuss now the political effects of the cast€ system.
The most important result perhaps was that the monopolistic
caste system led to the increase of royal power and this was
achieved in thrce ways 4 (1) destruction of the national Samiti
of olden times, (2) destruction of the economic guilds, (3) use
of priesthood for suppressing the othergroupsthat could together
have formed an aristocratic opposition.® The assembly of old
was gra-lually being replaced by the council of ministers, Side

1. Robert E. Park and E. W. Burgess, Introduction to the Science of
Sociology (Chicago, 1921), p. 50.
2. Max Weber, Essays in So.iology (New York, 1946), pp. 396-99.

3. S. Radhakrichna, The Hindu View of Life (London, 1928), p. 93;
Cf. ‘Sri Aurobindo, The Human Cyle, pp. 6-7 *‘the Vedic institution of the
fourfold crder, caturvarna, miscalled the system of the four c.stes—for
caste is a conventional varna, a symbolic and typal institution (Sri Auro-
bindo is using here the terminology of the German historian Karl Lamp-
recht). We are told that the institution of the four orders of society was
the result of an cconomic revolution complicated by political causes.
Very possibly, but the important point is that it was not so regarded and
could not be so regarded by the men of that age. For while we are satis-
fied when we have found the practical and material causes of a social
phenomenon and do not care to look farther, they cared little or only sub-
ordinately for its material factors and looked always first and foremost for
its symbolic, religious or psychological significance. This appears in the
Purusha-Sukta ot the Veda where the four orders are described as having
sprung from the budy of the creative Deity, from his head, arms, thighs
and feet. To us this is meiely a poetical image and its sense is that the
Brahmins were the men of knowledge, the Kshatriyas the men of power,
the Vaishyas the producers and support of society, the Shudras its servants.
...Human' society was for them an attempt to express in life the cosmic
Purusha who has expressed himself otherwise in the material and the
supraphysical universe. Man and the cosmos are both of them symbols
and expressions of the same hidden Reality.” GCf. R. P. Masani, *‘caste
and the structure of society’’, The Legacy of India (Oxford, 1937), P. 151:
“The system was a compromise between individualism and collectivism,
between unrestrained competition and constrained co-operatian. It has
even heen described as ‘ancient, time-tasted scientific socialism’ (Bhagwan
Das, Ancient versus Modern Scientific Socialiom), maintaining the balance of
power between the vocational classes.”

4. Weber, op. cit. pp. 398-399

5. Weber, ap. cit., pp. 405-5; Bandyopadhaya, op. .it., p. 325.
3
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by side, groupings of castes were coming into importance and
caste representation was advocated by the Mahabharata in the
formation of kingly council. The caste system was based on the
concept of social distance and social sanction for the infringe-
ment of caste laws and hence due to lack of political fraternisa«
tion a united front could not be presented to the holders of
political power.! For this same reason—maintenance of social
distances —the caste system destroyed the economic guilds or at
least prevented their growth into a political oppcsition.

Before we finish the subject of social structure in India we
should mention another characteristic Indian social institution
—the Ashrama-—meaning order or stage of life. The division
into four castes was a concrete reality, although we find that
from the Vedic times onwards therc were innumerable sub-
divisions but each of them could be put in some one of the four
big divisions. Contrasted with the caste, the Ashrama more or
less represented an ideal.® Its theory became formulated in the

1. Weber, op. cit., pp. 402. 404; Hegel, The Philosophy of Right 206 says :
“There is a couspicuous difference, in relation to the principle of parti-
cularity and the subject’s arbitrary will, between the political life of the
east and the west, and also between that of the ancient and the modern
world. In the former, the division of the whole into classes came about
objectively of itsclf, because it is inherently rational; but the principal of
subjective particularity was at the same time denied its rights in that, for
example, the allotment of individuals to classes was left to the ruling class,
asin Pla’to's Republic, or to the accident of birth, as in the Indian caste-
system.”

2. According to Winternitz the word Ashrama is derived from the
root sram, and originally meant the religious fervour and efforts of hermits
and ascetics.

3. Cf. Paul Deussen, The Philosophy of the Upanishads éEdinburgh, 1919)
p- 397 : These four life-stages of the Brahman—as Student, householder,
anchorite and wandering beggar—in which according to a subsequent view
the life of every Indian Brahman should be spent were at a later time very
significantly named Asramas, i.e. ‘places of mortification’ (First as far as
our knowledge goes, in the Atyasramin of Svet. 6, 21, followed by Maitr,
4,3 etc.). The whole life should be passed in a series of gradually intensi-
fying ascetic stages, through which a man, more and more purified from
all earthly attachment, should become fitted for his ‘home’ (Astam), as the
other world is designated as early as the R. V. x, 14,8. The entire history
of mankind does not produce much that approaches in grandeur to this
thought.” Perhapes the social utilitarian, the societarian collectivist, the
hedonist and others who take a relativistic view of cthics would not concur
with Deussen’s praise of an intutional cthic primarily oriented to a mcta-
physic of absolutism,

3
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later Vedic age. It tried to divide the life of an orthodox Aryan
into four divisions.r The life-spaff was counted as one hundred
years, Out of this the first twenty-five years were to be spent
as a Brahmacarin®—A Vedic student leading an austere life.
(The Atharvaveda XI, 5) The next twenty-five years were for
household enjoyments and public duties. The years from the
fifty-first to the seventy-fifth were to be devoted to meditation
and study. After seventy-five came the stage of Sannyasa—total
renundation of all attachment and possessions and leading the
life of a wandering ascetic. The Sannyasi is the ideal of a Hindu
—completely self-possessed, one who had finished all his public
and social duties and is at one with the center of spiritual
energy. He is to teach and educatc his fellowmen in the paths
of virtue and is unb>und by any social conventions or tradi-
tions.® We shall find that in all the works of Hindu political
thought—Kautilya’s, Arthasastra, Manu’s lawbook and the
Mahabharata —there are discussions of these four Ashramas.
But actually, only the householders are to be affected by public
and political obligations since the other three orders do not
hold pcivate property, do nog produce any wealth and are
not available for public office.$

1. qAT GHEHNT IASEAAR grAfafa gqwEas ¢F C Ui 23
gAgrATe fadaoTaRT SRR e T3
B. A. U. vii, 2.

2. Sometime the word Antevasin is also used to designatc the Brah-
macari, S.B. V, 1, 5,17; B. A.U.vi, 3, 7; T. U. i, 3, 8. for details about
ancient Indian education, S. V. Venkaterswara, Indian culture through the ages

London 1938), vol i.
3. Manusmriti, vi, 68

degord JwqAT TrATagfT AT e

Al 99 givET agar 939 |
According to the Svetasvatara Upanishad the Sannyasi, is beyond the
Ashramas. According to the later Upanishads a person could dircctly become
a Sannyasi without being an anchorite.

4 i qgedt NfFTATACTIIIIG | Gotamadharmasutra, iii, 3.



Chapter 11
BASIC CONCEPTS OF HINDU POLITICAL PHILOSOPHY

( Some of the fundamental concepts and ideas in the
realm of Hindu political philosophy were formulated not by
political writers but by metaphysicians and philosophers. When
the latter had given those concepts a broad and rich content,
the former incorporated them in their own works. Such a pro-
cess can also be detected in the history of western political
thought, in the development of such concepts as virtue, right,
the ideal life, truth, liberty, etc.? '

The Vedas are the earliest and one of the most important
books in Hindu thought. Primarily they are hymns of prayer
to gods. Incidentally they also give us an idea of the society,
polity and economic conditions of the times. More and more
scholars are recognizing their great influence on later philosophy.
So far as political philosophy is concerned the Vedas provide us
with the notions of Brahma? and Kshatra."") Since the Vedic

1. The subject of the religious and philosophic origin of some of the
dominant concepts of western political science has been dealt with pro-
foundly and at great length by Nicolas Berdyaev in several of his writings
especially The Origin of Russian Commumism, The Meaning of History, The Russian
I£a etc., Hegel also discussed this problem with special reference to the
concept of freedom in the early portions of The Philosophy of Right.

2. According to Haug Brahma signifies prayer. Rudolf Roth holds
that originally Brabma meant the volitional energy directed towards the gods,
then it meant a religious word and finally indicated the Absolute. Accor-
ding to Max Muller Six Systems of Indian Philosophy pp. 68 ff Brahma denotes
what grows, from §§ which means to grow. Deussen, Aligemeine Geschichte

der Philosophie 1, i, 305 ff., interprets the word Brahma to mean the human
will in its striving to attain the absolute, when the aspirant in prayer
returns to his self which transcends space and time.

For the sake of simplicity I have used the form Brahma and not the
form Brahman. For the same reason I have used the form Karma and
not Karman.

¢‘Ksatra, in the general sence of dominion, rule, power as exercised

by gods and men, ¢ccurs frequently from the Rigveda onwards. The word

is also found in the concrete sence of ‘rulers’ in the Rigveda and later, but

in no case does it in the Rigveda certainly mean what it regularly denotes

in the later Sambhitas, the ruling class as opposed to the priests, the subject

le and the servile class . A ksatra-pati is several times mentioned as an
equivalent of ‘King’.” Vedic Index i, 202,
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times till Mahatma Gandhi, Hindu thinkers have debated the
relative superiority of spiritual and physical powers. The de-
bate has been carricd on not on an institutional level in the
sence that two organized corporations or groups had been fight-
ing as the respective protagonists of the two powers. The con-
flict, as it grew in later times was mainly on the individuallevel.
The individual person was a complex of the body and  the soul.
The bodysignified physical powersand the soul stood forspiritual
powers. The problem was which oneofthemshouldan individual
try to develop and which should be givensocialrecognition. Dur-
ing theage of the Vedas and the Brahmanas the problem was
debated,! but with the advance of the Upanishadic metaphysics
and the Buddhist notions of Nirvana, decided preference began
to be shown not for the militaristic and physical aspects of life
but for the meditative, absorptive and spiritual.

{The Vedas and the Brahmanas posed the problem very
sirﬁply.’ What should be the relation between Brahma and
Kshatra ? In the Brahmanas there was the tendency tc identi-
fy the Brahmins caste as symbolizing the Brahma power and
the Kshatriya caste the Khsatra power. But this caste-wise
representation was not supposed to be rigid® A Kshatriya
could develop his spiritual powers and by the realization of the
sclf and the absolute could attain spiritual worth. On the other
hand if a Brahmin so liked, he could take to the development of
Kshatriya or Kshatra capacities. Some gifted individuals like

1. Alfred Bertholet, “Pricsthood,’” The Encyclopedia of the So.ial Sciences,

ed. Seligman, XIII, 391, is mistaken in thinking that the Brahma and the
Kshatra separation ot the Vedas is artificial.

e g% § qEEAdd qad gEdaEdt &% & geanErcc [
Wgr & TANT A% §gg y@fr @9 & e sfafssd &k wgr 0 3@ €A
gead auAfa aUT § AP WA ITAfAT AAE 4G AdARIH
A ST1AF A. B. viii, 6,9.

a7 § feasegq | wa a1 S Boxii, 82,

3 AP AART &% U KON T AT v, sfv:

afcrdrar wafq | a8 9 uwraeq firedq | S, B. xiii, 1, 5. R. Vi, 12,

33 42, i, v, 69, 1; in these hymns the word Ksatri a is exclusively connect-
ed with royal authority or Divine authority. Vedic Index i. 203.
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Rama or Krishna are credited in the ancient literature with
having both th: powers developed. But although this notion of
the two powers had its genesis in the dual nature of the indivi-
dual human person, still as we see in the conception of the
Brahmin and the Kshatriya castes, the problem was also visua-
lized and understood on the social level. Kautilya conceives
of the acceleration of the Kshatra power by the Brahmins group
as leading to the congquest of the unconquerable.!

The notion of Brahma grew in the Vedasand culminated
in the Upanishads and Vedanta where it meant the absolute,
the great, and signified the one essence of the diveise pluralistic
becoming.? But in the Vedas Brahmastood for the notion of magi-
cal force? derived from the orderly cooperation of the hymns, the
chants and the sacrificial gifts. Perhaps the idea of Brahma, holy
power or mysterious power grewout of the apprehension of an
all-pervasive force behind the things of the world. This notion
of power or force or lustre or vigour behind Brahma,is very sig-
nificant and the Upanishadic seers did not lose sight of it even
when the Brahma as the absolute was conceived to be the being
identical with truth, gnosis and bliss. When Brahma was
conceived as the creator of the empirical universe he had to
work with his self-energized power of Maya or Avidya or Sakti
—power.4 This idea of the power of the absolute being had a

1. Arthasastra i, gt
FTRIoHfaa &% afEaeAimEa )
saafaamad  arEearRaferad |

2. R. V., viii,3, g91; cf. S.° Radhakrishanan, Indian Philosophy (New
York, 1922), 1, 124; Yajurveda, xxx,2. Henceforward the abbreviated
form V. S. will stand for the Yajurveda.

3. ST AN BTFT'T?{ FYUT qOH | ﬂ"lﬁﬁ"ff qIFAdq T |

R. V. il, 24, 3.

Oldenberg, Weltanschauung dor Brahmayatexte, PP: 49 ff., denied that in ?hc
Veda there exists either the idea or thc word for a supernatural Power
encompassing the world. . - .

4. Commenting upon the Vedantasutra qaertﬁqqma ij, 1, 37 Sankara

ways ¢ TRATRFETRGTT HTTR qfcT@A wafadT SHT0r 9§ wrwaAf
STes | g At AEAE T qg TR A Ve % 84 25 vi, 47 18, Y,

16, 9.
'sshri Aurobindo, The Life Divine, I, 222, translates the Chit-Tapas or
Ch§t-Shakti of the Vedanta with consciousness-force.
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profound influence on Hindu political thought and practice.
The Upanishads had taught that the man who knows the
Brahma bzcomes the Brahma and has complete sway over what-
socver he desircs. Hence we find that the Hindu kings are
always admonished to devotc a part of their time to contempla-
ting this being. Therefore we should not be surprised that even
an arch-defender of monarchical power, Kautilya, asserts tha+
the royal prince should be initiated in the disciplines teaching
union with the absolute and knowledge of the truc human self.
The word Kshatra or Kshatrasri or the luster of Kshatra,
is found in the Vedas! Keith translates this word by sove-
reignty.? We can accept this translation provided we under-
stanl this word in the gencral sense of power and do not read
into it the abstract legal concept of an ultimate irresistible
power of the political head as found in Bodin, Hobbes, Rous-
scau and Austin. We shall say more about this concept of
sovereignty later on. Eggeling identified Kshatra with the
abstract ruling power. Kshatra in some passages of the Taitti-
riya Sambhita and the Taittiriya Brahmana corresponds to
Rajanya or th: Kshatriya caste.? Generally speaking, in later
Hindu thought the word Kshatra lost its abstract conceptual
character and tended more and more to be identified with the
natural qualities of the Kshatriya caste, It never attained the
exalted height which the concept of Brahma attained when
it came to signify the absolute. Perhaps this tendency gives evi-
dence of the predominant spiritual character of Hindu thought.
The Satapatha Brahmana says that although Kshatra and
Brahma are interdependent, the Brahmin who represents the

1. ST U g@) qfiargaaey a5 fagarg, R. V. vii, 34, 113
R.V, 1,24, 6; iv, 17, 1; v; 62, 6. Cf. Radbakrishnan, Ibid., 1, 112;
Kshatra (ruler or dominion) has the same meaning in the Avesta and the
Persian inscriptions.

2. Arthur Berriedale Keith, The Religion and Philosophy of the Veda and
Upanishads (Cambridge, Mass,, 1925), p. g6.

3. T. S., i, 8, 9 I3 T. B's ij 7 3 3
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Brahma can do without Kshatra but not vice-versa.! This
notion of th: Brahma and Kshatra we consider to be one of the
basic contributions of the Vedas and the Brahmanas to Hindu
thought.® Since the Vedas and Brahmanas are hooks on theo-
logy, ritual and philosophy, our generalization about the origin
of soms of the basic political concepts in non-political works is
substantiated. The concept of Dharma further corroborates our
statement.

We shall deal with the political ideas of the Upanishads, the
Pali-Buddhist literature and the Dharmasutras later on. ﬁlerc
we shall discuss the two concepts most emphasized by Kautilya
—Artha and Danda. The Arthasastra of Kautilya is decidedly
the most important work in Hindu social and political thought.
The book refers to numerous previcus teachers and claims to be
a systematic compendium of the ancient teachings. The authen-
ticity of the book had long bcen a controversial issue among
Indologists but Jayaswal and Jacobi have strongly pleaded that
the work is a genuine treatise wyitten by Kautilya, the prime
minister of King Candragupta.’

The intellectual atmospherf when Kautilya wrote was one
of tremendous philosophical and social ferment.4 The old
Upanishadic absolutism and the ritualistic cult of the Vedic
prissts had been challenged by the rise of sceptics, atheists and

1. S. B, iv, 1, 4, 6.

2. Dhid, iv, 1, 1-4. Cf. Gautama’; Dharmasutras xi, 27; xi, 14; Cf.
IAAY T &K T A A g3 A T TR 7 3971 ggifiaan |

V. S. xx, 25.

3. Sten Know, Kautilya Siudies (Oslo, 1245), p. 65i Jayaswal, op. cit.,
pp. 203-219g; for a different, view, Arthur B, Keith, ‘“The Authenticity of
the Arthasasira,” Sir Ashutosh Memorial Volume (Patna, 1926-28), pp. 8-22;
According to Winternitz, Geschicht. der indischen Literature, iii 509 ff, the
work belongs to the 3rd cent. A. D. while Jolly, Punjab Sanskiit Serics,
No. 4 (1923) holds that it is work of the 4th cent. A. D.

4. Jacobi, Dic Entwicklung der Gottesidee beiden Indern p. 41, n. 1, shows
the connection of thetext of the Arthasastra with Jainism. This concurs
with his opinion about the temporal synchronism of the redaction of the
Jaina canon and the Arthasastra,

a]aeobi infers that the Samkhya and Yoga systems, the Purva Mimansa
and the sensationalistic materialism of the Lokayata were in existence in
the fourth century B. C.
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nihilists—the “Six Tirthaka Teachers.”* The old religious
tradition was on the def:nsive and the great Kalpasutra works
had been trying to defend the Vedic domestic and sacrificial
rituals. The Carvaka School of materialistic thinkers sought to
pulverize the whole moral code and there was nothing subs-
tantial in their sozial teachings except a sensational notion of
self-enjoyment. Kautilya began his work when these tenden-
cies were contesting with each other in the philosophical world.
He does not follow the way of detailed exposition of any topic
in the dialogue from which we find in the Pali Tripitakas.
Instead he follows the older Brahmanical way of writing short
aphoristic sentences. Hence, although his book is very exten-
sive we do not get the sense of being at home in it which we
find in the Upanishads or in the Tripitakas. We shall give a
short account of the times when Kautilya wrote.

In the pre-Kautilyan era political power had been largely
dispersed among a large number of republican and monarchi-
cal states. Whan Kautilya was writing, with the growth of the
Magadhan imperialism, power was largely concentrated in the
hands of the king of Magadha.? The notion of the Samrat
which is found in the Rigveda and the Aitareya Brahmana and
the idea of the Cakravarti (the king whose chariot has unhin-
dered march), which we find in the Buddhist literature had
now bzcome areality, and hence, when Kautilya began his
work his mind was impressed with the ideals of an exalted king-
ship and throughout his work we find the tendency to think of
the king as thc most important factor in the realm. He
was writing his work at a time when the memories of the pre-
vious political disorders due to the disintegration of the repub-
lican states in the Panjab and the battle between Chandragupta
and the Nandas, were still fresh in his mind and hence his great
insistence on the necessity of a strong royal power as the only

1. Sanjaya Belatthaputta, Nigantha Nataputta, Pakudha Kaccayana,
Makkhali Gosala, Ajitkesakambali and Purana Kassapa.

2. Monahan, Early History of Bengal p. 31, holds that Kautilya wrote this
book before the creation of the empire of Candragupta.
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guarantee against the resurgence of the state of anarchy. The
rise of the monastic systems of Jainism and Buddhism had not
only produced anti-Vedic thoughts but sought to destroy social
cohesion by exalting asceticism and renunciation of home life.
Hence Kautilya had to support the established royal power as
the factor which could prevent social disorganization. In the
realm of economics, trade with foreign countries had increa-
sed.! The establishment of the power of the Mauryas led to a
great exploitation of natural resources and agriculture and in-
dugtry greatly developed.

This background of the intellectual, political and economic
developments would help us to understand the philosophy of
Kautilya. The book is called Arthasastra or the treatise on
Artha —wealth.

This Arthasastra is made as a compendium of almost all
the Arthasastras, which, in view of acquisition and
maintenance of the earth, have been composed by
ancient teachers.?

The subsistence of mankind is termed ar.ha, wealth; the
earth which contains mankind is termed artha,
wealth; that science which treats of the means of ac-
quiring and maintaining the earth is the Arthasastra
(science of polity).?

Thus, this Sastra ......is composed as a guide to acquire
and secure this and the other world.

In the light of this Sastra one can not only set on foot
righteous, economical and aesthetical acts and main-
tain them, but also put down unrighteous, unecono-
mical and displeasing acts.

1. Radhakumud Mookerjee, Indian shipping (London, 1912), pp. 100ff,.
G. N. Banerjee, India as known o the Anciens World ( Oxford, 1921 ) pp.
1—47; H. G. Rawlinson, India and the Western World, passim.

2. Kautilya Arthasastra, English translation by R. Shamasastry (Mysore,
1932), p- 1. Quotations in English from the Arthasastra, are from the tran-
slation by R. Shamasastry, unless indicated otherwise.

3. dbid. , p. 494.
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This Sastra has been made by him who from intolerance
(of misrule) quickly rescued the scriptures and the
science of wzapons Yand the earth which had passed
to the Nanda king.!

In emphasizing the nofbn of the acquisition and pre-
servation of territory, Kautilya is stressing an idea which was
relegated to a subordinate place in the Upanishadic and Bud-
dhistic teachings. According to the Upanishads the desire for
wealth is one of the three desires, the other two being desires
for progzny and fame, which have to be shunned by an as-
pirant after realization of truth. In Buddhism all empirical
and relativistic desires have to bz negated because all these
arise in ignorance and hence are impediments in the path of
one who wants to attain Nirvana. Of course, it is true that
these teachings applied not to a layman but only to an aspi-
rant after final knowledge, but it cannot be denied that, if not
explicitly, at least very strongly in an implicit way both Bud-
dhism and the Upanishads exalted the life of negation of wealth
and political power. Asa reaction against them the Carvaka
School preached a gross sensationalistic materialism. But
Kautilya’s is the first systematic and balanced attempt to
construct a philosophy exalting Artha or wealth and territory.?

Kautilya starts from the traditional fourfold classification
of the basic goals or aspirations of an individual. First, Dhar-
ma, rizhteous performance of one’s own duties. Second, Artha,
economic activities in pursuance of wzalth and power. Third,
Kama, sexual desires or desires as such. Fourth, Moksha, or

1. Ibid. , p. 193.

2. “It is a noticeable fact that materialism was fostered and studied
in India especially in schools of political thought. Political men, having
thus freed their conscience from every moral tie, preached a businesslike
macchiavellism in politics. They supported the established order and the
religion upon which it was founded, without caring to be religious them-
selves But not only did materialism flourish, so to speak, among the govern-
ing class of Hindu society, it also had its votaries among the popular
circles.” Th. Stcherbatsky, Buddhist Logic Vol I, pp. 15-16.
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final liberation.! Sometimes we have a twofold classification—
Sreya or gobd and Preya or pleasant.? According to this
scheme, Artha and Kama will be Preya and Dharma and
Moksha will be Sreya.® Buddha distinguished two ways of life.
One leads to worldly success and the other to final liberation.
Kautilya accepts the fourfold (sometimes the threefold scheme
is only spoken, the fourth category, Moksha, being included
in Dharma) category. As a believer in traditional Hindu theo-
logy and metaphysics he dees not repudiate the belief in hea-
venand hell and in prospects of release from worldly transmi-
grations. But his main task in the treatise, as he clcarly says
in the beginning, is to analyze the ways and means for the
realization of the proximate goals of social existence. And
hence he accepts the maximisation of wealth and territory. He
visualized an all-Indian monarchical powert and since wealth
is needed for power he is interested in wealth. He explicitly
says that all enterprises and actions require economic means
for their realization. Hence it is essential for the king to have
a full treasury, otherwise he would try to devour the resources
of the people.
Not violating righteousness and economy, he shall enjoy
his desires. He shall never bz devoid of happiness.

1. Sri Aurobindo, The Human Cyce (Pondichery, 1949) says: “The
ancient Indian ideal recognised this truth and divided life into four essen-
tial and indispensable divisions, Artha Kama Dharma, Moksa, vital
interests, satisfaction of desires of all kinds, ethics and religion, and libera-
tion or spirituality, and it insisted on the practice and development of all.
Still it tended not only to put the last forward as the goal of all the rest
which it is, but to put it at the end of life and its habitat in another
world of our being, rather than here in life, as the supreme status and
formative power on the physical plane. But this rules out the idea of
the kingdom of God on earth, the perfectibility of society and of man in
society, the evolution of a new and diviner race, and ~without one or
other of these no universal ideal can be complete. It provides a tem-
porary and occasional, but not an inherent justification for Iife; it holds
out no illumining fulfilment either for its individual or for its collective
impulse”.

2. Katha Upanishad, 1, 2, 1.

3. The Vedic words roughly signifying & are T, '(Ta‘, Y9,
THA, o9, 0T, N, = etc.

4. Arthasastra. ix. n o. 206.
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He may enjoy in an equal degree the three pursuits
of life, charity, wealth, and desire, which are inter-
dependent upon each other. Any one of these three,
when enjoyed to an excess hurts not only the other
two, but also itself. .

Kautilya holds that wealth, and wealth alone, is impor-
tant, inasmuch as charity and desire depend upon
wealth for their realization.!

This preponderant emphasis upon wealth? is also shown in
Kautilya’s view that a full treasury and power of punishment
are needed to control one’s own and the enemy’s camp. But
in spite of the importance attached to wealth in its being the
root of Dharma and Kama, and in spite of the name of Kauti-
lya’s treatise, ‘‘the treatise on artha”, we should not interpret
him as an economic determinist. He never says that Artha
determines the forms and conditions of societal and political
existence. Moreover, the power of punishment is not derived
from Artha But it cannot be denied that he has broadened
the notion of Artha. He defines Artha as the Vriti of man-
kind.? Vriti has been translated as means. It is aslo trans-
lated by instinct. I think that activity will be a better trans-
lation and will be more in consonance with the dynamic notion
which Kautilya had in mind.

Kautilya has a chapter entitled ‘“Doubts About Wealth and
Harm; and Success to be Obtained by the Employment of

1. Arthasastra, ii, 7. p. 12.
2. Cf Brihaspati Sutra, ed. F. W. Thomas, Lahore, 1921, vi, 7-12
HEATIE |
gerdrfacfea aeq faafor g4 e faar qorsoty
T gfeT 1
FYATTIATSAAY T THRIY TAISTAAA |
g7 S |
gdifor ax afeq |
frrdaY waanIEE |
3. Arthasastra XV, L q7samrf afqed: | wasaaedht qfafosd:
aear: qfrsqr sTAqIEANATE: qremdarerfale )
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Alternative Strategic Means.! He says that the wealth, which,
when obtained,increases the prosperity of the enemy, or which,
after acquisition, is repayable to the enemy, or which causes
loss of people and money, is dangerous wealth. Anartha or
provocative wealth is that which causes fear from one’s own
people or from the enemy. There are six varieties of Anartha
(literally : non-wealth) or harmful and provocative wealth.?
First, wealth productive of wealth which is the destruction of
an enemy in the front resulting in the destruction of an enemy
in the rear. Second, wealth productive of nothing, which is the
wealth acquired by helping a neutralking with the army. Third,
wealth productive of harm. Fourth, harm productive of wealth,
which is helping the neighbouring king of an encmy with men
and money. Fifth, harm productive of nothing, which is with-
drawal after encouraging or setting a king of inadequate re-
sources against another. Last, harm productive of harm,
which is inactivity after causing excitement and provocation
to a superior monarch. Here also we find tha. Kautilya insists
not on the fulfilment of one aim but on success in all fields.

As Dharma is the basis of wealth and as Kama is the fruit
of wealth, success in obtaining that kind of wealth
which is conducive to the promotion of Dharma,
Artha and Kama is comprehensive success.?

This notion of integral and comprehensive success is a further
argument against interpreting Kautilya as an economic
determinist and materialist or as a mere advocate of the
aggrandisement of royal power.

Our analysis of the concept of Artha thus far enables us
to distinguish its two meanings. In the narrower sense it is the
equivalent of wealth. In the broader sense itis the equivalent
of all the means necessary for the acquisition and preservation

1. Arthasastra, ix, 7, pp. 414-411- (W#W{W: ArATaTa-
fameqor: fagasT) .

2, Ibid.

3. Arthasastra, ix, 7, My English translation,
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of an all-Indian imperial system. This broader notion enables
us to grasp the unity behind the diverse topics treated in the
Arthasastra.l A brief sketch of the topics discussed in the book
will facilitate the visualization of the comprehensiveness of the
concept of Artha in Hindu pnlitical philosophy.

We shall systematizz the contents of the Arthasastra
under three broad topics : First, the theory of kingship or the
“aztivitics and functions of the sage-king’’ —rajarsivrittam.2
The first, sixth, and eizhth books are devoted to the elucida-
tion of this subject. Kautilya discusses in the first book the
concepts of dis:ipline and punishment; the goal of knowledge,
appointment of ministers, councillors, priests, and spies and
envoys; protection and education of the princes; conduct of a
prince kept under confinement; treatment of a prince kept
under restraint; duties of a king (Rajapranidhi);® the duties of
the king towards the female quarters and lastly the personal
safety of the king. The sixth book elucidates ““the source of the
circle of kingdom.” It deals with the seven constituent factors
of a commonwealth which arc the king, the minister, the coun-
try, the fort, the treasury, the army, and the friend. It
constructs the categorics which make the ideal, in each of the
factors listed.  The eighth book examines the vices and
calamities of each of the sevenfold factors. It analyses the trou-
bles of the king and his kingdom, the aggregate of the troubles
of m=n; the group of mylestations, the group of obstructions;
the group of troubles of the trecasury; the group of troubles of
the army and, lastly, the group of troubles of a friend. It
makes an analysis of the relative gravity of the troubles of the

1. Gf. M. Winternitz Some Problem, of Indian Liteiature (Calcutta, 1925),
pp. 82-83: “The very term Arthasastra shows that it has nothing to do with
religious matters. It denotes all doctrines and books concerned with practi-
cal life, technics, economics, administration and politics. The most impor-
tant braach of the Arthasastra is political which as a separate science is also
called Nitisastra. But since a knowledge of technical and economical matters
is also required for the king and therefore forms part of politics the terms
Arthasastra and Nitisastga are often used as synonimous’’,

2. Arthasasira, i, 7, p. 13.
3. Arthasastra, i, 19.



Vol. xxxviii, Pt. 1] HINDU POLITICAL THOUGHT 57

sevenfold factors and the monarchical orientation of the book
isrevealed in its view of the king’s troubles, being the most
serious. "

Sccond, the Arthasastra deals with the theory of adminis-
tration and law. Books two to five are devoted to this topic.
In the second book we find an analysisof the activities of govern-
ment superintendents. Traditionally these are known as Rat-
nins in the Vedic literature and Tirthas in_the later works.?
Kautilya calls them Adhyakshas. In this book we find dis-
cussed the problems of formation of villages and country settle-
ments; division of land, forts, revenue, treasury, mining and
manufacture; gold, commerce, forest, communication, weight
and measure, tolls, agriculture, division of the army, viz, caval-
ry, infantry, chariots and elephants; espionage anrd urban
administration. The fifth book also deals with the problems of
administration. Replenishment of the treasury, subsistence to
government servants and consolidation of the kingdom are
analyzed. Books three and four deal with lav.. In the third
book we find a discussion of civil law, agreements, marriage,
inheritance, debts, deposits, slaves and labourers, ownership,
defamation, assault, etc. The fourth book discusses criminal
law, wich is called in Sanskrit ‘‘rectification of thorns.” It ana-
lyzes the problems of protection of artisans and merchants,
remedies against calamities in the kingdom, seizure of criminals,
trial and torture to elicit confession, protection of all kinds of
government departments, fines in lieu of mutilation of limbs,
death with or without torture and atonement for violating
canons of law and custom.

Third, we find discussed in the Arthasastra the problems of
war and diplomacy. Against the views of Vatavyadhi who
held that there are only two forms of policy—war and peace,
Kautilya, in the seventh book,? held that there are six forms of
policy—peace, war, indifference or neutrality, making prepa-

1. S.B.,v,31;T.B., |, 7,3,T S.,i, 8, o
2. Arthasastra viii, 1» STEOIEHE: mﬁq&:ﬁrﬁmm



58 HINDU POLITICAL THOUGHT [J.B.R.S.

rations for marching, alliance® or seeking the protection of
another, and making peace with one and waging war, with
another.* The ninth book is devoted to an analysis of the work
of an invader. It deals with such topics as knowledge of the
power, place, time, strength and weakness of the enemy; the
time of the invasion, recruitment, remedies against internal
and external troubles, persons associated with warfare and
enemies arfd success to be obtained by the employment of
alternative strategic means. The tenth book relates to war and
analyzes subjects like encampment, protection of the army in
time of sickness and attack, forms of the treacherous fights and
the work of infantry, cavalry, chariots and elephants, etc. The
eleventh book is devoted to the republican states and analyzes
the ways and means of fomenting dissensions among thcm.
Kautilya’s policy with regard to the republican states is stated
thus :

The acquisition of help of republics is better than the
acquisition of an army, or friend, or profits. By mecans of
conciliation and gifts, the conqueror should secure and cnjoy
the services of such republics as are invincible to the enemy
and arc favorably disposed towards himself. But those who
are opposed to him, he should put down by sowing the seeds
of dissension among them and by secretly punishing them.®
He refers to two types of republics, some of them specializing in
commerce and arms and the others designated by the title of a
Raja (king or consul).® The twelfth book analyzes the problems
arising out of dealings with a powerful enemy. It examines such
topics as the duties of a messenger, battle of intrigues, spies
with weapons, fire and poison ; capture of the enemy by means
of secret contrivances or by means of superior military strength,

1. For a discussion of the Hindu parallel of the Western theory of
balance of power, see Kalidas Nag, Les Theories Diplomatiques ds 1° Inde anci-
enne et 1’ Arthacastra ( Paris, 1923 ).

2, Arthasastra, vii. 1, p. 317.
3. Arthasastra, xi; my English translation.
4. Arthasastra, xi; my English translation.
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and total conquest. In the thirteenth book we get a discus-
sion of the means to capture a fort. It discusses such subjects
as sowing seeds of dissension, enticement of kings by sccret
contrivances, the work of spics in a siege, the operation of
a siege, and restoration of peace in a conquered country. The
fourteenth book lists the secret and esoteric means to handle an
enemy, wonderful and delusive contrivances, remedics against
the injuries of one’s own army.

The comprehensiveness and richness of content of the con-
cept of Artha is demonstrated by this bricf sketch of the topics
and subjects discussed by Kautilya. In a way, Artha is equiva-
lent to both domestic and international politics. It also com-
prehends criminal and civil law and discussion of waifare.
We mentioned earlier the scvenfold factors of a commonwealth
referred to in the book. In a scnse, we could identify the con-
cept of Artha with the notion of the sevenfold factors.! Before
we analyze further the concept of Artha and the nature of
the Arthasastra we would like to say a few words about these
sevenfold factors. This examination gains theoretical interest
from the point that usually thesc factors are considered to be
the elements of sovereignty.

The analysis of the problem of the concept of sovereignty is
immensely important for the visualization of the nature of
theoretical abstraction in political science in ancient India. The
Sanskrit words that are usually translated by sovereignty are
several. According to Sinha, the Indian equivalent of sove-
reignty was Ksatra or Ksatrasri in the Vedic literature and
Swamitva in the Arthasastra, thelaw codes and the inscrip-
tions.? Ghoshala thinks that etymologically the word Rajyam
means royalty or sovereignty and derivatively it means a
kingdom.? Sarkar and Shamasastry translate Aisvarya with

1. SEfaETR: |
2. Sinha, op. cit., pp. xviii-xix.
8. Choshal, (Oxford, 1923) p. 84n. A4 History of Hindu Political Theories.
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sovereignty, while Jayaswal translates it as rulership or authori-
ty? We have discussed the concept of Ksatra and found that
primarily it signifies military or physical power. The word
Rajyam mainly connotes the abstracted element of a king and
there is nothing to warrant its translation by sovercignty.
Aisvaryaprimarily means prosperity and wealth and secondarily
can also mean power. Most writers on Hindu political philo-
sophy translated Prakritisampadah as “‘elements of sovereignty’’
but a critical analysis of the factors constituting Prakriti does
not warrant this translation.

The concept of sovereignty as developed in the ‘west by
Bodin, Hobbes and Rousseau as well as by the Austiniansis a
highly abstract juristic notion and it has reference to the ear-
lier concepts of plenitudo potestatis,® auctoritas, etc. The concept
of sovereignty arosec in the west® because there was a search
after the notion of an ultimate and absolute political superior.
This search in its turn was generated by the competing claims
of the popes and the emperors and of the feudal aristocracy
for supreme power. The formulation of this concept was ne-
cessitated and greatly furthered by the growth ot the bour-
geoisie, positive law and the legal idea of contract. Contrasted
with this situation there were no conflicts in ancient India
between rival ideological protagonists for supreme political
power. It was assumed by the theoreticians that the king has
total political powers. Hence this problem of ultimate poli-
tical power did not arise. Because the problem did not arise,

1. Arthasastra, v, 5, p, 305; Jayasal, op. cit. , I, 42-194.

2. Augustinius Triumphus refers to the plenitudo polestati 4 Marsiglio of
Padua and William of Ockam developed the theory of plemtudo poicstatis.
Cf. Otto Gierke. Political Theories of the Middle Ages, p. 35.

. J. W. Garner, Political Scicnce and Government (Calcutta, 1g51) says:
«The modern terms ‘sovereign’ and ‘sovercignty’ (souverain, souvesainete)
were first used by the French jurtits, notably by Beaumanoir and Loyseau
in the fifteenth century (Viollet, Establissements de Saint Louis, vol. ii, p. 3703
Carre de Malberg, Theorie general de I’ etat, vol i, pp. 73-74), and later found
way their into English, Italian, and German legsl and political literature.
Bodin in the sixteenth century was the first writer to discuss at length in his
Six Books on the Republic the nature and characteristics of sovereignty. In the
later edition of his work he employcd the term summa potestas and in the
French edition the term souverainete.”
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the answer was not formulated on a theoretical plane. What
we are sayirg can bz substantiated if we analyze the “factors
of the kingdom.” Thesc seven factors are referred to with
very minor variations in the Arthasastra, the Sukraniti, the
Kamandakanitisara and the Vishnupurana. According to
Kautilya these seven elements or factors are the king, the
minister, the country, the fort, the treasury, the army, and the
ally. He devotes one chapter to analyze the best qualities
of cach of these clements. There is no word here which
could connote the legalistic notion of sovercignty. Besides, we
certainly cannot translatc the word Prakriti with sovercignty.
Philosophically in the Samkhya works, the word Prakriti signi-
fies the notion of object or nature including both the cosmic
universe and the human mind. It is distinguished from the
“pure silent selves.” In the Amarakosha Prakriti means only
the elements or organsof a kingdom.! That Kautilya defini-
tely did not mean sovecreignty by Prakriti is apparent in one
of his pregnant sentences : ““The king and the zingdom are the
Prakriti or the important elements of the Prakriti.”? Hence
we find it difficult to equate Prakritisampadah with_¢‘elements
of sovereignty.”

But we are only repudiating the presence of the concept
of sovercignty. We do accept that there were sovereign states
in ancient India. But acceptance of the historical existence
of an object is not equivalent to acceptance of the conceptual
formulation of it. We do consider that the historical and ins-
titutional problem of locating the seat of sovereign power in
ancient India is a legitimate field of investigation. Once, one
has defined the concept of sovereignty one can undertake such
investigations. We have becen only denying the conceptual
equivalent in Sanskrit of the notion of sovereignty and not the
historical existence of actual sovereign states.

The examination of the theory of sovereignty was only in-
cidental at this point. We are examining the concept of Artha

1. Quoted in Ghosal, op. cit., p. 8} n.
2. Arthasastra, viii, 2.
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and we hazarded the hypothesis that the sevenfold consti-
tuents of Prakriti are a good formulation of the content of
Artha. It is true that Kautilya does not state this identity.
But if we take into consideration the broader notion of Artha
and critically scrutinize the contents of the Arthasastra we
find that most of the problems dealt with in the latter are
only problems concerning some one of the sevenfold factors.
Even a mere glance at the contents of the Arthasastra is
enough to convince us that Kautilya has used the terms Artha
and Arthasastra in a very comprehensive sense.

The exalted conception that Kautilya has of the Arthasas-
tra is apparent in his designating it by the name of Veda.
Usually according to the orthodox tradition the name Veda
is used only for the four Sambhitas, the Rigveda, the Samaveda,
the Yajurveda and the Atharvaveda. The Brahmanas, the
Aranyakas and the Upanishads attached to these Sambhitas
are also called by the name Veda. Oftentimes when only the
Samhitas are to’ be designated, the name Trayi is used, which
signifies the Rig, the Sama and the Yaju Samhitas. The Atharva
is considered non-orthodox.! Kautilya designates both the
Athwvaveda and Itihasaveda by the name of Veda. Under
the Itihnsaveda he includes the Puranas, historical books, tales,
illustrative stories, Dharmasastra and the Arthasastra. This
designation by Veda of the Arthasastra as well asof the his-
torical books and stories is significant. [t shows the secularistic
temper of Kautilya.? Itistoo much for an orthodox Brahmin
to call historical and administrative manuals by the name of
Veda, which is considered revealed and hence sacred.

1. In the Upanishads we find rcferences only to the Trayi. Cf. the
views of Pargiter with regard to the Atharvaveda: It is a heterogencous
collection of the most popular spells current among the masses, and its
most salicnt teaching is sorcery...these songs began with and embody the
ancient beliefs and practices of the peoples whom the Ailas subjugated, so
that naturally the spirit which breathes therein is that of a prehistoric
age, of the times prior to the higher development of Brahmanism among
the Aila.,” At other places Kautilya also uses the word Trayi.

2. Cf. wfagragmeai NTFIMATATAG | Arthasastra, V. 6-
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The nature of the Arthasastra has been also debated,
whether it is a theoretical book, or a manual for princes or
merely a reference book for administrative details. The last
statement is evidently incorrect because Kautilya is not con-
cerned with a description of the concrete situation in any polity.
The non-recognition of this simple fact has led to an enormous
confusion and useless work in the field of Indian political
science.! Even a cursory glance at the contents of the book is
enough to convince the reader that he is not reading a histo-
rical book on the Mauryan administration. To write a history
of Hindu administration, as actually in operation, om the has's
of the Arthasastra is as ludicrous an attempt as to write the
history of Italian public administration on the basis of Machi-
avelli’s T%e Prince or of Greek public administration on the basis
of Aristotle’s Politics. This fact would also indicate the inade-
quacy of such attempts as Megasthenes und Kautilya® and others
at constructing a concrete picture of Mauryan administration
by the comparison of the Arthasastra and Asoxan inscriptions.
It is true that the Arthasastra is intensely interested in the pres-
cription of instructions about administration, criminal law and
warfare but it is treating of these things in an abstract manner.
It is true that Kautilya drew upon the details of the then
Mauryan administrative system but he generalized from them.?
Therefore it is essential to grasp the theoretical character of

1. F. W. Thomas, “Political and Social Organisation of the Maurya
Empire,” C, H. I. 474-494, make§ this mistake.

2. Otto Stein, Megasthenes and Koutilya (Wien, 1921) ; H. C. Ray-
chaudhri, Political History of Ancient India, Calcutta, 1938, pp. 226ff. com-
mits a simllar fallacy, when he asserts that although a late work (it existed
according to him before the second century A. D,) it may be used to con-
firm and supplement the information gathered from other sources, like
the Junagadh Inscription of Rudradaman.

3. Almost all the writers who have written on the Mauryan adminis-
tration on the basis of the Arthasastra have made once great mistake. If
the statement of Kautilya in the first and the second and the third and
fourth books are historically oriented and have referenee to the concrete
political and institutional structure, then generalising from this same argu-

ment we will also have to concede that the details about ZAGFHII:
and sﬂqﬁlqﬁ‘mq are also actual descriptions of what had taken place or
was taking place in the contemporary period.
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the book. One should not be bewildered at the mass of de-
tails about warfare, espionags and administration given'in the
book. The immense number of details does not make the book
non-theoretical. Both the philosophical assumptions of the
author and the normative and didactic tone in which he
speaks make it perfectly clear that it is awaste of effort and
an engagement in an illegitimate enterprisc to write a history
of Mauryan administration on the basis of this book. The
name of the book is Sastram, which means a philosophical and
theoretical exposition and not a historical presentation.? It is
true that the book is concerned with administration but never
does it propose to give a faithful picture of a concrete polity.
In short, it'is a theoretical work dealing with kingship, ad-
mipistration, war and diplomacy.

<Besi'1es the concept of Artha, another basic concept in
Hindu political philosophy is Danda. In the Arthasastra
of Kautilya we find a systematic examination of this concept.
In several other books dealing with political thought we
find this notion of Danda analyzed. The word Danda is
very comprehensive in connotation. Primarily it means a staff or
rod. The Brahmachari and the Sannyasi are expected to have
a Danda. The king had his Danda which symbolizes kingly
power and the authority of the king to punish offenders. In
the Satapatha Brahmana the king is called Adandya, meaning
thereby that he was beyond the reach of the ordinary mecha-
nisms of legal penalization.? In the Arthasastra of Kautilya
we find Danda used in the sense of a staff.* The word Danda

1. gaxgnfand aardezfafEay
#feedn xa :msw Faﬂmfamzw n
qfgaar O CRIC e uraaatmmmﬁrr qatarT:
wnﬂrmfa gragreartt qg‘aaﬁf‘mwm 9 0
7 wed T ARK T ARUIAM@T T3 |
FRSMATATE a7 AeAfig £Iq 1

2. S.B., v, 4, 4, 7

3. Sten Konow, Kautalya Studiss (Oslo, 1945), P. 54¢
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also means punishment. In the Grihyasutra of Paraskara we
find the Danda referred to as the emblem of kingly power,
implying punishment. This notion of Danda is found in the
Arthasastra when Kautilya speaks of physical punishment or
fines. In a generalized sense we can say that Danda as punish-
ment means coercion. We find that Danda is one of the four
mzthods, th: other three being peace, Dama (restraint) and
dissension, to carry on inter-kingdom politics,. The Bhagavad-
gita also refers to Danda iil this sense of coercion. A third
mzaning of Danda is army and Kautilya uses the word also
in this sense. But by far, the most important and fundamen-
tal meaning of Danda as a concept is coercion or punishment.
Kautilya also refers to Danda in this sense of coercicn. Kau-
tilya and the Mahabharata and other works speak of Danda-
niti or the art of punishment. Perhaps this term Dandaniti
has a connotation similar to our modern notion of politics as
the science of power or,coercion.! Kautilya specifies some dis- |
tingt notions of Danda

Danda is rooted in/discipline. Danda is necessary for the
secirity and well-bzing of living beings. Kautilya does not
only speak of human beings but of living beings. Discipline in

1. Contrasting the Faustian-western culture from the Greeco-Roman,
Indian and Chinese cultures, Oswald Spengler, The Decline of the West, 1, 341,
emphasised the notion and cult of power as the distinctive hall-mark of
the Western culture. “In the cthics of the West everything is direction,
claim to power, will to affect the distant. Here Luther is completely at
one with Nictzsche, Popes with Darwinians, Socialists with Jesuits; for one
and all, the beginning of morale is a claim to general and permanent
validity. Itisa necessity of the Faustian soul that this should be so.......
But it was not-so either in the Classical, or in India, or in China. Buddha,
for instance, gives a pattern to take or to leave, and Epicurus offers
counsel. Both undeniably are forms of high morale, and neither contains
the will-element.” 1 feel that inspite of being a protagonist of morphologies
of world-history Spengler perhaps generalizes from the prostrate condition
of India in the 1gth and early 20th centuries. Un}css the VeQanﬁc meta-
physics, Mayavada, and Buddhist Nirvana are studied and considered along
with the Arthasastra and the Mahabharata concept of Danda as well as
with Hindu political achievements, we get a one-sided picture of India. But,
on the other hand I do maintain that the colossal outburst of creative
political energy that charactcrizes Western history since Charlemagne is
unparalleled. I have discussed these problems in my “India and the
Philosophy of History”, Spark, Patna, February 1g51.



66 HINDU POLITICAL THOUGHT [J-B.R.S.

which Danda has its foundations is either artificial or natural.!
The prince is to learn discipline by daily contacts with, others
who are proficicnt in knowledge. This shows that discipline is
an intellectual category according to Kautilya. But it is also
a moral catcgory because according to him restraint of
the organs is essential for the acquisition of knowledge and
discipline. This notion of Danda being rooted in discipline
would dispel any idea of Kautilya being a ruthless advocate o
aggrandisement and power. The emphasis on knowledge and
restraint of the senses, shows that he was conscious of the in-
tellectual and moral foundations of kingly power.

Kautilya repudiates the view of the previous writers that
Danda is the most efficient technique of centrol.  He says that
whosoever imposes severe punishment exasperates people while
he who awards only mild punishment is defeated. Hence
Danda or punishment should be dispensed after due qgnsidera-
tion and in proportion to the gravity of the oﬂ'cnse? Punish-
ment, when wrongly inflicted, leads to the generatibn of evil
feelings not only among the householders but also among the
ascetics. When not wielded at all, it leads to anarchy. Hence
only that punishment which is dispensed after balanced reasan-
ing leads to the growth of Artha, enjoyment and Dharma, of
the subjects.® This indicates that according to Kautilya
punishment should be “as deserved.” / He does not favour
either rigor or leniency or moderation

This analysis of the concept of Danda shows that when
Kautilya talks of Danda as staff or as army he has a substantive
conception in mind. He thinks of Danda as an object or subs-
tance. This physical notion of Danda is apparent in the use of
phrases like wiclder of Danda. But he also uses the concept in
a broader sense. According to him the art of Danda is concerned

Fa%. aarfares faaa: 1 P fg 2 faaafe wzsam 1 ano
Fwnraaqgaﬂf‘ma | faan e que

2. Cf Arthasastra V, I, €998 9980 4T Uil Q€ N4 |
3. Arthasastra, i, 4.
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with. the tetality of means for the acquisition, preseivation,
growth and distribution of things. In such a context he does not
think of Dandaniti as concerned only with penal sanctions but
with, the totality of social and political relationships, involving,
among other things, the king, his ministers and the army. We
may point out here that Manu has a very anthropomos phic
notion of Danda. He thinks that Danda is the son of God. He
identifies Danda with the. king. He ascribes anthropomorphig
characteristics to Danda and talks of its color and vigor and
asserts that it is the sure guarantee of the maintenance of peace
and order.!

; viwie notion of Danda, which simultaneously designates a
staff, an army, physical punishment and legal sanction .and’
which is such a vital element for the preservation of peace and
order, shows that according to the du thinkers force was
a very important element in politics.] It is true that the
spiritual goal and mundane peace fof which this Danda is
needed are also emphasized, but the very fact that a concept
which primarily signifies force is raised to such a pinnacle shows
that the Hindu theorists put great stress on physical and legal
and military power and force in their scheme of political
thjnking.

Before we discuss the interrelationships of Dandaniti with
oth¢r branches of kowledge, we should like to refer to two other
terms : Bala and Sakti, which are also related to Danda. Bala
primarily means physical strength and in this sense it is used in
the Atharvaveda,) The Chandogya Upanishad constructs what
perhaps amoungé to an absolute metaphysic of Bala.? It says
that the whole universe is being sustained by Bala and calls
Bala to be Brahma. Kautilya uses the word Balain two senses.
First, it means the army. This significance of Bala is also found

1. Manusmriti, vii, 14-17. This book has been translated by G, Biibler
( Oxford, 1886 ), vol, XXV of The Sacred Books of the East. Henceforth all
reference to pages will refer to this translation.

2, Chandogya Up. , vii, 7, 9.
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in the Mahabharatﬁ Second, it means strength or power at
such. ; Kautilya thinks that Bala or power makes the mind
unbalanced.! The term Sakti stands for power or strength. In
the later development of Hindu religion the term Sakti signi-
fied the goddess of power and destruction.? Kautilya refers to
three kinds of Sakti? The “Sakti of Mahtra” is the strength
acquired by intellectual achievements and knowledge of good
statecraft. The ¢Sakti of Prabhu’ is the strength gained by a
good and full treasury and an efficient army. The ““Sakti of in-
spiration and perseverance” is the strength acquired by enthu-
siasm and concentration. These two terms Bala and Sakti are
identified by Kautilya. Roughly we can say that these terms
help us to get a broader notion of Danda itself.

We shall now discuss Kautilya’s notion of the specific place
of Dandaniti in the scheme of knowledge. The Sanskrit word
for knowledge is Vidya. Vidya signifies both the various secu-
laristic branches of knowledge as well as the knowledge of the
trans-cosmic absclute Brahma.4 Kautilya accepts that there are
four branches of knowledge. The first is Anvikshaki. Literally
it means dialectics.® Kavtilya includes under Anvikshaki the
philosophical systems of the dualistic Samkhya, the Yoga and
the materialistic philosophy of the Lokayata.® The second

1, Arthasastra, vii, 14.

2. According to the Hindu tradition Sakti or primal creative cnergy or
force is jmmanent in the absolute sentient existence. According to Rama-
nuja Sakti is the power of the absolute. In the Samkhya cosmic procession
starts with the imparting of the Sannidhi to Prakriti by the Purusha. The
Kena Upanishad illustrates this idea in the conception of Uma.

Cf. K. P. Jayaswal, History of India ( Lahore, 1933 ), p. 49 : “National
service of Hindu state-makers was always a solemn dedication to the Supreme
Force which presides over human destiny. The dedication was made to a
particular aspect of Him, to a particular temperament of His, according to
the national temperament of the time,

3. Arthasastra, vi, 2.
4. Isha Upanishad, II; Chandogya Upanishad, vi, 1, 2.

B %.thor ténl:\;liscussign of éii;lcctics in Indi:n thought see V. P. Varma,
“Buddha an arx” Patna College Magazine ril, 1946); Th. Stcherb:
Buddhist Logic Vol. I. ge Magazine (Apri, 1946); erbatsky,

6. Arthasastra, i, 2, p. 6.
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branch of knowledge is constituted by the three Vedas, Rig,
Sama and Yaju. This literature helps in ordering the social
structure composed of the four castes and the four Ashramas.
The third system of knowledge is Varta and it comprehends
agciculture, cattle-breeding and trade.! The fourth branch of
knowledge is Dandaniti. We can get an idea of the compre-
hensiveness involved in this sheme of classification of know-
ledge when we compare it with the views of other writers
referred to in the Arthasastra.

Brihaspati as quoted by Kautilya only accepts two Vidyas
—Dandaniti and Varta. Sukra the reputed teacher of the
“demons” and honored by Krishna in the Bhagavadgita,
acczpt{ only one Vidya, that is Dandaniti. The school of Manu
represents the opposite tendency since he accepts the Vedic lite-
rature also as a part of knowledge along with Dandaniti and
Varta. Brihaspati had rejected the Vedas as a branch of know-
ledge on the ground that they are superfluous for a man ex-
perienced in temporal affairs. Sukra had 'stated that all
knowledge is rooted in Dandaniti. Manu had rejected dialec-
tics as a part of knowledge because it is only a special branch
of the Vedas. Kautilya accepts all the four subjects—dia./lec—
tics, Vedas, Varta and Dandaniti as part of knowledge.

Kautilya has something interesting to say on the relationship
b=tween dialectics and Dandaniti.

Anvikshaki comprises the philosophy of Samkhya,
Yoga and Lokayata. Righteous and unrighteous acts
are learned from the triple Vedas, wealth and non-
wealth from Varta, the expedient and the inexpedient
as well as potency and impotency fiom the science of
government.?

Philosophy viewing the other sciences in the light
of reason does good to the world, keeps the mind steady
in weal and woe, and bestows skill in knowledge, speech
and action. Philosophy is ever declared to be the lamp

1. Ibid. i, 3, p. 8.
2. Arthasastra. i. 2. p. 6.
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of all the sciences, the means of accomplishing all deeds
and the support of all duties.! .

This passage shows that due to its critical and investigating
nature (Hetu) dialectics aids not only the Vedas and Varta but
also Dandaniti. The specific topics attributed to Dandaniti
here are four—the expedient, the inexpedient, potency and im-
potency. The Sanskrit words, which are rendered as expedient
and inexpedient, have a meaning not only of the technically
and economically expedient or otherwise but also, and perhaps
more so, have an ethical significance. Since dialectics is the
means of accomplishing all deeds and is the support of all
duties, necessarily it has vital connections with political deeds
and duties. Thus, according to Kautilya, dialectics is necessary
for political action and hence he advocates that the prince
should learn dialectics from reputed tcachers.

We have seen above the influence of dialectics on Dandaniti.
Now we shall see what Dandapiti has to do with dialectics and
other branches of knowledge.

The sceptre on which the well-being and progress
of the sciences of Anvikshaki, the triple Vedas and
Varta depend is known as Danda (punishment). That
which treats of Danda is the law of punishment or

science of government.?
He defines the scope of the Vedas which include not only
the three orthodox ones but also Atharvaveda and the auxiliary
subjects which facilitate Vedic studies. Varta is useful to society
because it brings in grains, cattle, gold, forest produce, and free
labor. It is by means of the treasury and the army that the
king can hold in his control both his own and the enemy’s
groups. Anvikshaki or dialectics signifies the three philosophi-
cal schools, (1) the Samkhya, (2) the Yoga, and (3) the mate-
rialistic system of the Carvakas. The Samkhya is a dualistic meta-

1. Ibid. , i, 6, English translation by Ramaprasad Chanda, Indo-4
Rac:s, p. 228: quoted in Ghoshal, op. .it., p. 128. P ’ o

2. Arthasastra, i, 4, p. 8, .
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physic and is non-theistic, although it accepts a plurzflity of souls
which are supposed to giin frredom from the trammels of nature
by the realization of their disinterested character.! The Yoga
accepts the Samkhya metaphysic, though it becomes theistic
in its later versions and primrily insists on a spiritual and
esoteric technique for liberation from nature. We have earlier
referred to thc materialism of the school of Brihaspati. It is
highly significant that in his list of dialectics Kautilya doesnot
even mention the spiritnal monism of the Vedanta, and it
perhaps shows his secularistic bent of mind. He makes no
mention of the Buddhistic and the Jaina systems of thought.
He is also silent about the logical realism of the Nyaya and.
the atomistic pluralism of the Vaiseskia although these would
fall in line with his general intellectual orientation.

According to Kautilya, as quoted above, Dandaniti deals
with the means of preservation and acquisition of dialectics,
Vedas and Varta. He does not analyze how Dandaniti aids
in the acquisition and preservation of dialectics. Dandaniti
aids the Ve:las in so far as it prescribes ways and means to re-
gulate the four castes and the four orders which are the integral
part of the Vedic view of lifc and culture. Dandaniti aids
Varta because hoth treasury (related to Varta) and punishment
are necessary for the control of one’s own kingdom and the
party of the cnemies. Since Dandaniti is so vitally esséntial
for the other branches of knowledge Kautilya goes on to say
that ‘It is on this art of government that the course of the pro-
gress of the world depends,”? and further on asserts that “Hence
the (first) three branches of knowledge are dependent for their
well-being (or rooted in) on the art of punishment.”?

This notion of the inter-relationship of the various branches
of knowledge serves to make clear Kautilya’s view about Dan-

1. V. P.Varma, “Origins of Samkhya Thought and Philosophy” Patna
Colleg. Magazine ( May, 1949 ), pp. 97-107. ; lbid. , “Buddha and Kapila”,
Parijaia, ( October and November, 1946 ).

2. Arthasastra, 1, 4.
o Ihid v e acuTFGRATEAEY faerr: )
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daniti. It shows that Kautilya does not conceive of politics as
an end in itself. Itis true that his acceptance of the prep'onde-
rangly atheistic systems of knowledge would tend to support a
view that he conceived of politics as an end since there is
nothing transcendent. But we have to remember very defi-
nitely that, in spite of being atheistic, the systems of early Yoga
and carly Samkhya are emphatic believers in liberation.! Their
main goal is to teach emancipation from the bonds of nature.
By accepting the Yoga and the Samkhya as branches of dia-
lectics, and by not negating their teachings, implicitly Kautilya
accepts a gospel of liberation fiom the ““dancc of nature ** Hence
there is the silent acceptance of the transcendental i him,
Moreover, again and again, he says that the institution o. king-
ship preserves the Vedic social system, which, when con-
formed with, leads to the attainment ot heaven and liberation.
This is a second argument to repudiate the common view that
Kautilya accepts politics to be an end in itsclf. Third, he de-
finitely states that if the king pcrforms his duties well he will
attain heaven, Here orice again we find the acceptance of the
transcendent good. It is because of this metaphysic that he
says that a prince should be trained in the knowledge of the
self. It is true that Kautilya introduces a secularistic note in
his concept of transcendent good when he says that the army
should be encouraged to fight by promises of heaven. But here
also we are meeting with a common notion of Hindu thcolog

1. According to the Yogasutra of Patanjali:
aderarRft QaNTAT FITET | i, 3, 48.
FETENAY: IR Faeaftafs | i 3, 53.
gaifaqsfasd faeaqrait [T 1§, 4, 26.
qENEFAET UM Sfased © daed
eaevsfasst ar fafaafeaicfa | ) 434
According to the Samkhya

q1ed qAINE Afeardarsramfafagd. |
gFifasarafasyag Sasaaifa)
AraFafrgead gar fFaTg ya5q S |
&Y faaead 9393 aaI=maaT |
—Samkhyakarika 68,54,
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that the p-rson who loses his life in battle attains heaven.
Hence we find that Katilya accepts the basic notions of Hindu
metaphysics and theology. ,

Some scholars tend to think that Kautilya raised Art.ha‘gas-
tra to the dignity of an independent science by emancipating it
from the bondage of theology.! We emphatically repudiate
such a view. The basic notions of Hindu theology and religion
are all accepted by Kautilya.? Hence in this sense he does not
raige politics to the status of an independent science. But he
does raise Arthasastra to the position of a systematic, compre-
hensive and rational-analytical branch of knowledge because of
his intensive treatment of all the rzlated and kindred topics of
kingship, economics, social relations, law and diplomacy. One
can talk of an inlependent or subordinate branch of knowledge
by having in mind the treatment given by an author to a sub-
ject. If the author muikes a systematic and intensive analysis
of a topic he can be said to have in mind its independent cha-
racter. ‘This type of analysis we find in Kautilya’s Arthasastra.
It is not necessary to credit him with repudiating Vedic theo-
logy, which he does not,® to show that he raised Arthasastra
to an exalted and independent position, just as it is not neces-

1. Ghosal, op. ¢it. , pp. 114-115. B. M. Barua, Pre-Budhistic Indian Philo-
sophy, p. 347 @ “That the individuals who placed the science of royal polity
on an independent footing by gradually separating its province from that
of the older legal system were mostly known as Parivrajakes,—the wanderers
as distinguished, on one hand, from the Hermits, Ascetics and Recluse
philosophers, and on the other hand, from the Brahmans with kingly

powers, the Ministers and officers of State, the Mahasalas or teachers of
various sciences and arts, and the priests.”

2. Arthasastrai, 4, Q¥ TGREQU] UTTRTATINT T g deqg-
TRGFINRF: | A2qIfg Ay @w: wdefa 7 @igfar @l
@IATRAE 7 |

Arthasastra XV, 1
% TeAfad gaaq. . . ...
AATEY 9T AR SNFEATET I T 1)

3. 9 Weaafetfragons veg, 43 &7 fafas
Fugdlowt 9 Ifafafiqurai danradion
sqdfaemazaafasai £4fq 1 qurd fasar
frad oY e Tnfaafaa iqaaq |
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sary to repudiate Aristotle’s acceptance of a divine and con-
templative life to show that he raised politics to an independent
status.! Hence we feel that notwithstanding the acceptance
of transcendent good and Vedic theological notiens, Kautilya
does raise Arthasastra to the position of an independent and
comprehensive branch of knowledge because of his systematic
presentation of the philosophical assumptions, and an intensive
treatment of the details of the subject matter of Arthasastra.
His independence in treating a subject is apparent in his me-
thod of analysis.? He never refers to Vedic scriptures as au-
thorities on the topics he is discussing. Although he accepts
the authority of the Vedas for social matters, in his discussions

1. Politi.a 1324-25, 1332-34; Nicomachean Ethis 1178b, “Thetefore the
activity of God, which surpasses all others in blesscdness, must be contempla-
tive; and human activities, therefore, that which 1s most akin to his must
be most of the nature of happiness”.

2. At several periods in the history of European thought we find discussed the
question of the nature of political science. Plato treates metaphysics, mysticism,
art, dialectics, laws and politics in the Republic. Contrasted to Plato, Aristotle
is credited with having raised politics to an independent status. ‘This is only
to the extent that Aristotle devotes a scparate book to politics, and three
other treatises to ethics. Aristotle, as distinguished from Plato, makes an
intensive analysis of political matters in an independent and autonomous
treatise. Even the Laws and the Politicus of Plato are not ifdependent
treatise on politics in thatsense. But Aristotle never repudiates the Hellenic
theology and priestcraft. He thoroughly upholds moral objectives in poli-
tical life. Contrasted to Anstotle, Machiavelli is supposed to have raised
politics to the status of an independent science because he divorces
ethical considerations from the problems of the seizure and maintenance of
political power. Machiavelli and Nietzsche are the two important writers
who condemn Christian ethics because it is antithetical to political virility,
In short, Machiavelli substitutes the Aristotelian concept of Arate (virtue)
with the concept of power.

In recent times, the movement of a ‘value-free’ (Wertfrei-wissenschaft)
social science started in Germany under the influence of Ritschl’s distinction
between judgments of fact and judgments of value and the Neo-Kantian
axiological epistemology of Rickert and Windelband with its distinction
between the nomothetic natural sciences and the idiographic cultural
sciences. Some sociologists and political scientists wanted to construct a
social and political theory which would only analyse empirical social be-
havior and the dynamics of concrete social movements. It would be
s«scientific”. Hence the concept of a non-teleological political science
was formulated according to which political science would not set up any
standards or goals. Even the scientihc Machiavelli had set before him-
self the goal of Italian unification. Against pos tivists like Lundberg and
Catlin, modern sociologists like Znaniecki. Sorokin, Maclver, Mannheim
and others have pleaded for a social science which would not only study
social behavior but prescribe social and political goals.
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of kingship, war, diplomacy and espionage he does not quote
the Vedic texts but discusses them in a non-theological vein.
Although in subsequent times the differences between Dan-
daniti and Arthasastra were obliterated,! there is the implicit
recognition of the difference in Kautilya. We have examined
the nature of these two branches of knowledge and we feel that
Arthasastra is a wider term than Dandaniti. At best, Danda-
niti can be translated as the art of government. But Artha-
sastra, as we have seen, includes not only discussions about
the structure and functions of government but also civil and
criminal law, warfare and international relations and the
strategic means to capture a fortress and so forth. Hence we
feel that Dandaniti is a part of the wider term Arthasastra.
The three classic works which we shall take into account
for analyzing the political concepts of the post-Kautilyan period
are the Mahabharta, thc Manusmriti and the Sukraniti.
We shall first of all present an analysis of the concept of Dan-
daniti according to the Mahabharata. Although usually the
Mahabharata is ascribed to a single writer—the celebrated
Vyasa, still it is considered a composite work having undergone
modifications and revisions by various writers. After the great
revival of Brahmanism under the Sungas and the Kanvas there
was a tendency to révise the older epics and other great works
according to the dominant world-view of Brahmanism.? Hence
we find in the Mahabharata and in the Manusmriti a great
stress on adherence to the Vedic pattern of life. In this respect
they represent much more of the theological outlook than we
found in the Arthasastra of Kautilya. The Mahabharata in one
of its later books—the Santiparva— treats of political matters.

»
1. Ksirasvamin, quoted in Ghoshal, 0Op. cit; p. 78n,

2. H.C. Raychaudhury, Siudies in Indian Aniiquities (calcutta, 1932),
p. 24 says: “The testimony of Panini shows that the Mahabharata was
well known to the people of Gandhara from a ﬁcrio.d long anterior to the
time of Heliodors (second century B. C.), while the evidence of the Svargar-
ohana-parva suggests that it used to be recited by Pathakas or Vachakas
in the presence of the great men of Taxila...... Evidently the Mahabharata
layed an important part in the Hinduisation of the foreign settlers of the
rndlan borderland.”
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The setting and the nomenclature are highly significant!
The supposed author of these views on politics is Bhisma —one
of the classic teachers and warcior-heroes of ancient India. He
is lying on a bed of arrows after the ghastly battle of the
Mahabharata in which he had been seriously injured, and he
is being questioned by Yudhisthira, the hero who had trium-
phed in the battle. The discussion of politics thus takes place
after the war is finished and the tragic memories of it are too
fresh to bc forgotten.? Significantly the chaptcis which deal
with politics occur in the book called Santiparva-—the book of
peace. This obviously implies that politics should lead to
peace. The pacifistic orientation derives its heightened im-
portance from the fact that the discussion takes place after the
devastating war i. finished. This peaceful character of the
political teachings is in dominant contrast with the Arthasastra
of Kautilya where abundant space was devoted to warfare and
espionage.

The Mahabharata expounds the nature of Dandaniti.® It
ascribes Dandaniti to the great god Brahmat! and in another
place the goddess Saraswati--the goddess of learning—is suppos-
ed to have founded this science of Dandaniti.® This is called
Dandaniti becaus: everything is controlled by Danda. Accor-
ding to Bhisma Dandaniti is a very comprchensive bran-h of
knowledge and discusses the fourfold ends of man—Dharma,
Artha, desires and final liberation from nature.® If Dandaniti

1. F. E. Pargiter: “The Nations of India at the Battlc between the
Pandavas and Kauravas”: J.R. A. S., 1908, pp. 333 ff; Jbid; ‘‘Ancient
Indian Genealogics and Chronology”, J. % 4. 8., 1go1; Adolf Haltzmann,
Das Mahabharata und seine Teile (1892-95); J. Dahlmann, Cinests des Maha-
bharata (1890). According to E. J. Rapson. Ancient India, p. 72 the pre-

dominant religion in the Mahabharata is that of the kingly group or
caste.

2. Lassen and Weber had held that the original Mahabharata was a
poem concerning a battle between the Panchalas and the Kurus but this
has been controverted by Hopkins. Itis totally against the Indian tradi-
tional view,

. The Mahabharata, Santiparva, translated into English prose by
Pratap Chandra Ray (Calcutta, 18g0).

4. Santiparva, lix, 28-79.

5. Santiparva, cxxii, 122.

6. Ibid; lix.
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is propcrl‘y applied by the king it directs the four castes towards
Dharma. When the four castes act in conformity with their
Dharmas security emerges and people are free from fear. Often-
times Indian thinkers debate the problem as to whether the
king is the crcator of the age or the age is the mighty historical
force creating the king. Bhisma says that the king is the crea-
tor of the age. The Hindu thinkers divide the age in four.
When the king acts wholly in accordance with the norms of
Dandaniti the golden age arises. When he acts only threefourths
in conformity with the norms and rules of Dandaniti the second,
or the silver age (Treta) comes into existence. The brazen
age (Dvapara) comes into bciﬁg when the king only adheres
to halfof the Dandaniti and renounces the other half. Lastly
the iron age (Kali) springs forth when the king gives up
the whole of Dandaniti and oppresses the people by recour-
se to ill-advised and unrightecus techniques. In conformity
with the law of Karma whereby each individual has to bear the
fruits of his good and evil deeds in the present and future births
Bhisma says that the king reaps great virtue for producing the
golden age and he reaps correspondingly less reward for having
effectuated the existence of silver and brazen ages while he
incurs demerits for creating the iron age.

The monarchical emphasis is strong in all these discussions
about the nature of Dandaniti. The exalted view of the pur-
pose and functions of Dandaniti which Bhisma has, reminds us
of the views of Usanas according to whom all knowledge is
rooted in Dandaniti. The Mahabharata raises Dandaniti to a
momentous place when it says :

When Dandaniti becomes lifcless, the triple Veda
sinks, all the Dharmas howsoever developed, complete-
ly perish. When traditional Rajadharma is departed
from, all the bases of the divisions of the Ashramas are
shattered. In Rajadharma are realized all the forms
of renunciation, in Rajadharma is revealed all know-
ledge. In Rajadharma are centered all the worlds.?

1. Santivara, Ixii, 28-29. English translation by the writer.
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Here the Mahabharata interchangeably uses Dandaniti and
Rajadharma. The cncept of Rajadharma will be analyzed
later. But we would only like to indicate here the compre-
hensiveness of thc functions of Dandaniti hecause all social,
intellectual and spiritual ends are dependent on the functioning
of Dandaniti. This would imply that Dandaniti is not only
the art of punishment in a physical sense byregulatcs the
principles of social and political existence.

With the Manusmrili, we pass to one of the most important
books in the whole of Hindu literature. Manu is one of the
teaditional lawgivers of antiguity like Hammurabi, Moses,
Lycurgus, or Solon. He is supposed to be the primeval foun-
der of the human race. It is likely that the book as we have
it today is by some writer of pronounced Brahmanical vicws
who put in the name of Manu to make the book famous.!
Sinriti literally means recollection or memory, hence it means
a book collecting together what was so far only in the memory
of the race.? According to the orthodox tradition Smriti is a

t. According to Schlegel the Manusmriti is prior to 1000 B. C. Weber
considers it post-Mahabharatan. According to Burnell it is a work of the
Manava school, a section of the Maitrayani Sakha of the Krishna Yajur-
veda. We have references to Manu in the Rigveda, vili, 27, ii, 33,13, i,
124,2. Ketkar’s idea that Manu is at least as old a« the third century A.D. as
stated in his History of Caste w1 India has been criticised by Hopkins.

2. Fysfaet uive exfalts = afgarg)
FrAIEad graAHIAaEfteg T 0
sfaeqamfad avaafacsd fg aaa:
7z MfFwarAfa 537 argay g@d |
syfaeg, 3 fada aaedq, & i
& gataadiared qrort aaf fegfaast
Fz wyfa: qurare e = fEae: )
wasaqfad g AU IAU |

Manusmriti ii, 6, 9, 10, 12.

Medhatilthi commenting upon these verses states with reference to
enfa.—"arpqard fawd faam GfaEsTd Lo 4 R
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systematic concise statement of the Vedic teaching. It is
authoritative only to the extent that it conforms to the Vedic
tradition. The Vedas have original authority. The Smriti is
only a secondarily authoritative work. The two most famous
Smritis are those of Manu and Yajnavalkya.

The code of Manu is primarily a book on Hindu social re-
lations. Manu accepts the authenticity of the Vedic sacrificial
cult. In the first chapter of the book he deals with the pro-
blem of creation. Manu accepts the Vedic cosmology with
some admixture of Samkhya metaphysics about primeval
nature. Chapters two to six of the book deal with the four
Ashramas of a Brahmin’s life. Manu is emphatic about the
performance of social duties. He reacts against an exaggerated
asceticism and monasticism which had begun to have a domi-
nant spell since the days of Buddhism. Chapter seven of the
book deals with Rajadharma. We shall analyze this concept
later. In this chapter he also includes the discussion of the art
of war and pleads for moderation in the actual conduct of a
war. The eighth chapter deals with Vyavahara—Ilaw in the
proper sense of the word. Chapters nine to twelve deal with
the duties and functions of the various castes, penances and
transmigration.

HATSBI: | g9 FeATEATNGE TAT qeama sl aﬁuw e fageeg-
AEEASEEIG | qEqrsT mxwrawenswr gaTT  weaTia-
Pafefa ffesat 1. g fe wpea:  wfaaT: | yaew i
aaraafa. . .a7 aw fsrw?r Fdeuqar waraqy arEafa... ... fae-
garaTaefy  gRer sdeqaranta: | @rsfa mf‘a%a .. TEd
gafqaTaAwess: qr =wfa: | 77 T wdq v mfer | g5 gEIETR-
sorefeaT: asfy wafada1”’

Accepting the co-ordinate authority of the %q‘_f:d', along with the Vedas
Kumarila says:

I 3T Tard (Ed: FHTIAY |

a gafw: yarda enxfywala qeaas |
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Thus we see that the Smriti of Manu only incidentally deals
with things political.! It is primaiily concerned with social
relations and conduct. Its view of law is also colored by its
preponderant Brahmanical standpoint. It does not mark any
advance in the formulation of concepts of philosophy or speci-
fically of political philosophy. We have referred earlier to
Manu’s notion of Danda. Except for anthropomorphising
Danda by investing it with a personality? and divine birth,
Manu does not deepen our notion of Danda in any way.

The Sukraniti,? like the code of Manu, does not make any
conceptual advance over the Arthasasira of Kautilya. Here
we like only to discuss the exalted notion of Niti which Sukra
has because an analysis of the concept of Niti is important for
grasping the ideas of the Hindu writers about political and
social things. It is difficult to translate the word Niti. Ghoshal
translates it with polity but obviously Sukra is not concerned
with the administrative mechanism of any specific governmental
system. Sarkar means by it a system of morals.t I think this
rendering would imply that the book of Sukra is a systematic
treatise on ethics which definitely it is not. Niti deals with

1- Cf. N. C. Sen Gupta. Sources of Law and Society in Anisnt India
(Calcutta, 1914) pp. 58-59: “The transformation of smriti into a techni-
cal term is as little surprising as the canonisation of the great teachers.
What happened in India, happened also at Rome,...... Thus while the
authority of the secularised law of Rome passed gradually to the people,
the religious philosophy gave an opposite turn to the law in India and
it passed entirely into the hands of a privileged class of specialists. To be
in keeping with the religious origin of law it was nccessary that the man
who had practically acquired the power of making or moulding of law
should acquire a high spiritual status. We find therefore that, wherever a law
is received from human bhands, divinity or divine inspiration must be
imputed to him. The teachers of law must be scmi-divine like Manu or
great seers;”’

Referring to the tradition of freedom in ancient India, K. P. Jayaswal,
History of India (Lahore, 1933), p. 49. says : ““This politico-geographical
idea of legitimacy’ of the Hindu sovereign in Arvavarta, which we may
call Aryavartism, is laid down in the Manava‘Dharmasastra (ii, 22-23),
and is traceable from the time of Patanjali (180 B. G.) down to Medha.
tthi  (AIFAVRFT T fqIq a7 w¥vn @@Q dafa), and o
Visala-deva (1164 A. D.) as a living belief.”

2. Cf. the Mahabharata, Santiparva, cxx, 8-16, for anthropomorphic
conception of Danda.

3. Sukranitisara, edited by Gustav Oppert (Madras, 1882).

4. Benoy Kumar Sarkar. The Sukra Niti (Allahabad, 1914), p. 1.
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social and political questions. The practical note is implicit
in the term Niti. Perhaps a statement’ about the contents of
the book would serve to clarify the notion of Niti. Chapter
one of the book discusses the duty of princes. The second chap-
ter deals with the functions of the crown prince and other
government officials. The third chapter formulates general
rules of conduct. The fourth chapter is a composite one and
deals with problems like characteristics of a friend, treasure,
arts and sciences or branches of knowledge, social customs and
institutions, functions of the king, fortresses and the army. This
sketch is enough to convince any reader that we do not get in
the book of Sukra any philosophical analysis of the problems of
ethics. He is concerned with giving general rules of policy for
political and social behavior. The fifth chapter is supplemen-
tary and deals with miscellaneous topics.

The pragmatic character of the book is apparent in Sukra’s
statement that a person can do without grammar, logic and
Vedanta, but not without Niti.! Other branches of knowledge
are concerned with certain limited functions and interests while
Niti is helpful to all people. It is as indispensable to the social
order as food is to the human body,® and on this pragmatic
orientation rests its superiority over the theoretical branches of
knowledge mentioned above. The main duty of a king is the
protection of subjects and penalization of the wicked and this
function cannot be performed without the assistance of Niti.
If a king becomes arbitrary and refuses to act in accordance
with Niti he suffers pain, increases his enemies and weakens his
power.?

We have analyzed in this chapter some of the basic concepts
of Hindu political philosophy. We have discussed the meanings
of Brahma and Kshatra, Danda and Dandaniti, Artha and

1. Sukranitisara, i, 7-9.,

2. Ibid; i, 45; i, 7-11.

Cf. Brihaspatssuram, A1d: @ T a_aql b 102; {Id: S
waiasmEfa | i, 43-

8. Ibid;i, 5-6; 14-16.
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Arthasastra and the meanings of Smriti and Niti in a political
context. We have seen how the fundamenta' concepts of
Brahma, Ksatra, Bala, Sakti, Artha, Kama, ctc., are formula-
ted by the Hindu philosophers. Some of these concepts like
Brahma, Kama and Sakti have a momentous role in Hindu
philosophy and theology. We cannot discuss these develop-
ments here. The concepts of Danda, Dandaniti and Niti or
Nitisastra were formulated by political thinkers who also incor-
porated in their systems some of the basic concepts developed
by the philosophers. This kind of conceptual study of political
thought is important because thus we.arrive at the basic notions
of the authors. In the next chapter we shall analyze perhaps
the most important concept in the realm of Hindu social and
political thought—the concept of Dharma.



Chapter III

NATURE OF THE CONCEPT OF DHARMA AND ITS
INFLUENCE ON HINDU POLITICAL PHILOSOPHY

The historical growth of cultures is an interesting topic for
evolutionary sociology and anthropology. Cultures grow
through a process of increasing complexity, heterogeneity,
differentiation and integration. We can study the process of
cultural progression in the historics of Egypt and Babylonia,
China and India, Crete and Asia Minor. Slew advance and
at times rapid lcaps, can be deciphered in this long and
vast process. It is possible to unravel some dominant and
powerful ideas and concepts behind this complex congeries,
organisation of material instrumentalities and axiological no-
rms and patterns of action and behaviour. Thc organic inter-
dependence and intersubjective relationships characterizing
different cultures are not accidental and arbitrary. The
cultural configuration and the social physiognomy represent
the concretisation of some powerful world-idea. The specific
world-idea represcnts the contribution of that specific culture.
We find in Hindu scriptures the conception that terrestrial
history represents a clashand ceaseless conflict between the ideas
of Dharma and Adharm. History is a perpetual tension and
battle between the moral, idealistic and spiritual forces
represented by the idea of Dharma and the unregenerate forces
of darkness, lust and evil represented by Adharma. Eventual
triumph belongs to Dharma. Hence according to the Hindu
philosophical and social speculations history is the progressive
attempt at the modalisation, idealization and incorporation
of Dharma in individual, collective and spiritual life
and experience. Several sociologists have attempted to
trace the process of the historical concretization of some
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dominant concepts by evolutionary humanity. This also would
substantiate the thesis of the social and historical objectivisa-
tion of significant primal world-ideas and concépts. Through-
out its lung history of several thousand years Indian culture
has been growing and has acquired a very differentiated and
variegated structural form. It is vast and powerful in terms
of its historical span and its large socio-economic and religious
formations. To unravel the secrets of this culture and its
political philosophy and orientation it is necessary to analyse
the concent of Dbarma which js almost monumentalin the
richness and comprehensiveness of the significance which it has
had in the course of Indian history, ethics, culture and politics.

Dharma is perhaps the most comprehensive concept in the

tire history of dindu thought. It has been used and under-
stood since the days of the Rigveda! down to our own.} No
adequate rendering of. this term is possible, in any non-
Sanskritic language. . Usually in modern times we find it
translated by the word ‘religion, but we consider it an unhappy
rendering since religion signifies faith in a certain theology
and at the same time it also implies certain sacraments, an
institutionalized ecclesiastical hierarchy and a sense of common
belongingness®. The word Dharma, on the other hand, does
not mean any of these things. It stands fof a way, a path of
life rather than for theology and institutions.j

1. R. V.i, 22, 18; i, 164, 43, 50; iii, 3, i; iii, 60, 6:V, 26, 6, etc.

2. The word religion is derived from the Latin religare, to bind,
meaning that religion is the bond between God and man. According to
Cicero religio comes from religere, which signifies a watchful care. The
term religion has been variously defined. According to Kant religion de-
pends on ‘a sense of our duties as based on divine law.” “Religion” says
Schleiermacher “consists of an absolute sense of our dependence”. Tylor, the
British anthropologist defines it as a ‘belief in spiritual being”’. Hegel
offers a sophisticated definition of religion .as the synthesis of the subject
and the object and as belonging to the realm of the absolute mind. White-
head asserts that religion is an attempt to incorporate conceptual non-
temporal generality into the insistent particularity of emotions. (Process and
Ruality, P. 23_). A definition of religion fitting the concept of Christian
theology is offered by Hegel, (Philosophy of Religion), Berdyaev, Barth etc.
An anthropological and sociological orientation to the topic is evident in
the writings of Engels, Spencer, Max Weber, E. Troeltch, R. Tawney,
Werner Sombart etc. '
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The philosophical analysis of this term is essential to grasp
adecuately the ancient Hindu way of thinking and to enable
us to examine with greater clarity such views, advanced by
m> lern Indian scholars, as Dharma was sovereign'in ancient
India or Dharma is natural law, etc.!

Qi:lc word Dharma is derived from the root Dhri which means
to Sustain or uphold. Hence it means the principle or the sub-
stance which can sugfain any object.? An intensive analysis of
this term both from the philosophical and the historical stand-
points will clarify it further. In a few passages of the Rigveda
the word appears to signify upholde or supporter.3 Quite fre-
quently in the Rigveda this word means ordinances or laws. 4
We also find reference to primeval or ancient ordinances. In
the Yajuryeda we have the idea of a fixed or unshakable
Dharma. ') This meaning of ordinance or law or sustainer has
no moraf sense attached to it in the Vedic period. But during
the Vedic age there was another word Rita which had a partial
moral content. Rita stands for order. It meant the fixed and
established course of natural objects like the sun, moon, mor-
ning, evening, day and night. But besides signifying the
physical order of the universe and the regular order of the
ritualistic sicrificialism which developed in the Vedic and post-

t. Benoy Sarkar, The Political Institutions and Theories af the Hindus (Leipzig,
1922), pp.207-210,

2. gt qfq qfqd\ gdaT gmA 1 AL V.xii, 17
g8 ferea\d faraea gl faaes aara famred amanqfaetaay
foraea | waify guat @ et GFnfy WT q@ AW 4% 9O
foef HITT | V- S. xxaviii, 14.
qTRITgH g : aAt AIRAF q9T: 1

© gEeaTy SIEgEd 9 a9 ght e
MBH, Karnaparva, LXIX, 59.
3. R. V., i,187, 1;x,092, 2.
4 Vedic Index, 1, 3go, Keith, op. cit., P+ 249.
5 V.S, x 29; V. S, xv, 61.
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Vedic age, the word also received a moral content when the
belief grew that the transgression cf the Rita is a sin and has
to be expiated by prayers to the god Varuna.! The compre.
hensiveness of the field of operation of Rita was evident in the
notion that both gods? and men were bound by it.?

During the Vedic period, as appears from a hymn of
the Atharvaveda the two concepts of Rita and Dharma
were distinct,* Gradually the concept of Rita became less
important. It signifies truth in later literature but iis Vedic
importance was definitely lost. The moral significance that it

1. Keith, op. cit,. pp. 83-84; Sayana translates the ZEF with ‘truth’,
“sacrifice’ and sometimes with ‘water’

2. R, V., l'x, 7y 1, R. V., ir 65; 35 R, V. iV, 3, 9-12
3 afc gragfadr ga g of@israfkieg: aft @)
®awa 3 faad 99 axqmagaanarEly |

V. 8. xxxii, 12.
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R. V.i, 68, 3.

Haeq Areqafaq €l , R. V. iv, 3, 4; Sri Aurobindo interprets

ﬂ"ﬂiﬂ‘d’ as Truth-consciousness or Supermind.
4 A V.xi9, 17
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had was slowly attached to the concept of Dharma which by
far became¢ the more imvortant and meaningful concept. It
is difficult to trace the process through which the notion of
Rita mingled with Dharma but the mixture was intensely im-
portant because it lent to Dharma some sort of a moralmeaning.
During the Vedic period the word Dharma signified only ordi-’
nance and law but due to the fusion with Rita it came also to
»igyify virtue or morality.

{Thc age of the Brahmanas and the Upanishads marked a
dehinite advance in the significance of Dharma.; What has been
said above about Dharma in the Vedic agé is important to
show the historical growth of the content of the word and
should dispel some current notions about the pnlitical influence
of Dharma as we shall see. { In the Aitareya Brahmana the
king is called the protector of Bharma.!'} The disregard of the
historical development of the meaning of Dharma has led to
gross misinterpretation of this phrase, “protector of Dharma.”
“The connection of the State with Dharma in the Brahmanic
period was of a peculiar kind. The religious rites and cere-
monies, and the ethical rules of conduct, were settled and
declared by the Brahmans. In these matters the State did net
interfere. But it was the duty of the King and his officials to
enforce the observance by the people of their respective duties,
The King was thus the protector, but not the head, of religion”’.2

Banerjea’s interpretation is incorrect for two reasons. It in-
terprets a theoretical statement about the king being the protecs
tor of Dharma as indicating a conctete historical situation. The
Satapatha, the Aitareya and the other Brahmanasdo contain
historical references and illustrations but are not books of his-
tory and administration. This interpretation is wrong, secondly,
bzcause, without any documentation and in complete disregard
of Hindu religious history and traditions, it calls the king the
protector of religion, The Vedic and post-Vedic concept of

1. A. B, viii, 26.
2. Banerjee, op, rit., py 276.
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Dharma does not mean religion. Hence we would propose that
ths phrase ‘“protector of Dharma” means no riore than the
idea that the king was considered to be the protector of social
and moral principles.

/ The Satapatha Brahmana substantiates our point that due
tok‘sxhe fusion with the concept of Rita, Dharma gained a moral
content. It calls the king the upholder of Dharma! and from
that the implication is drawn that he is to do and speak only
that which is right.? } Thus the notion that the king should not
act arbitrarilyis gra ua.lly?’ developing. Sinha has fallen into
the sams confusion as Banzrjea by constructing this phrase ‘“‘up-
holder of Dharma” as the description of a historical situation.®
As we see it hoth the Aitareya notion of the king being the
protector of Dharma and the Satapatha view of the king as
th> upholder of Dharma simply connote the association of king-
ship with the concept of Dharma which had gained a moral
connotation by being identified with truth and by being linked
yp with the notion of Rita.

In the Upanishads the notion of Dharma was further elaborated:

“Brahman was not strong enough. So he created still fur-

ther the most excellent Dharma. Dharma is the force of
forceor power of power. There is nothing higher than
Dharma. Henceforth even a weak man rules a stronger
person with the help of Dharma, as with [ the helpof] a
king. This Dharma is [ equivalent to ] truth. Hence if a
man speaks the truth they say he speaks the Dhiarma and if

" he speaks the Dharma say he speaks the truth” }

This passagz is remarkable for several reasons.#It has had
an unusual infiuence on Hindu political thought and practice.
Like the Satapatha it equates Dharma with truth. So far, in the
Vedas and the Brahmanas, truth was conceived mainly as a

BT S R A

3. Sinha, op.cit., p. 69.

4. Brihadaranyaka Upanishad i, 4, 14;

. According to the Mahdnirdyana Upanishad, xvi, 6, the whole universe
# encircled by Dharma. .
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metaphysical concept—the truth of things or their objective
existence.! This metaphysical notion of truth as “being” re-
received its classic formulation in the Upanishadic and the
Vedantic view that Brahman or the absolute is truth. But
simultaneously the notion was growing, perhaps in the Vedas,
definitely in the Brahmanas, that truth is also a moral category
and hence spsaking the truth was considered a great moral
«ct. This view of the moral conception of truth was empha-
sized by the Upanishads, Buddhism, the Yoga philosophy of
Patanjali and the Puranas and other systems. By equating the
ideas of truth and Dharma the passage quoted above marks
a further step in the moralization of the notion of Dharma. In
the Mundakopanishad, truth has been deﬁnitsly‘conceived to
be a moral category.

Secondly, the passage is emphatic in its enunciation of the
supremacy of Dharma over mere physical or military strength—
Ksatra., We have already analyzed the concept of Ksatra.
Ksatra is an element in human life and according to the Braha-
manas an integral force in the political and social structure.
But Dharma is superior to Ksatra. Itisthe highest principle,
since with its help even a physically weak person canlord it
over a more powerful one. This notion which inculcates the
superiority of Dharma over physical force has had a great in-
fluence on Hindu political history. Since Vedic days the
notion that the force connoted and symolized by the words
Brahma, Satya or truth and Dharma is higher than physical
force has never left the Hindu mind in spite of several political
vicissitudes.? In our analysis of Hindu social structure we
have seen that social primacy belongs not to the Ksatriyas—

.. GG qegansd v aft T a9 gfadt qafa 1 AL v. xij, i,

In the A. B. iii, 6, Hiranyadanta Baida is quoted as maintaining that
heaven rests on the atmosphere, the atmosphere on the earth, the carth
%n waters, the waters on truth, truth on the Brahma, and the Brahma on

apas.

pn. A sociological study of the moral and religious foundations of
the Bengal Swadeshi movement and the Satyagraha movement of Mahgjma
Gandhi would corroborate my statement. )
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the wiclders of political and physical force but to the Brahmins
who are to cultivate the force of Brahma. The Brihadaranyaka
Upanishad thus formulates the classic idea of Dharma as the
guiding force in socio-political life and indirectly implics that
social and political institutions are meant for the realization of
Dbarma.

The Upanishads put forward another meaning of Dharma
—the duties of the particular castes and orders,

“There are three branches of Dharma, one is [constituted
by] sacrifice, study and charity [i. e., stage of the house—
holder] ; the second is [constituted by] austerities [i. e., the
stage of being a hermit] ; the third is the brahmacarin
dwelling in the house of his teacher and making himself
stay with the family of his teacher till the last ; all these
attain to the worlds of meritorious men ; one who abides
finally in Brahman attains immortality.”?

The four Ashramas into which the life of an orthodox Hindu
is divided havc been analyzed earlier. Here we find that each
particular Ashrama is given its own particular Dharm:i This
notion of “one’s own Dharma” is the great theme of the Bhaga-
vadgita. Dharma is uscd in the sense of duty or vocation in
the whole of the Dharmasastra literature. We find this idea
emphatically stated also by Kautilya and Manu.

/[ Before we proceed further it would be better to recapitulate
thé basic ideas about Dharma which we have discussed so far.
Starting with the Vedic notion of law or ordinance the concept
of Dharma assumed two meanings : 1). It became identified
with a moral view or an ethic of virtue. This idea was further
developed in Buddhism ; 2) it became identified with the par-
ticular social duties of the various castes and orders.? In the
Upanishads the Dharmas of the four orders are explicitly stated
and are implicit so far as Dharmas of the castes are concerned.
In the Upanishads bcth of these meanings are found. Hence-

1. Chandogya Upanisad, ii, 23.
2, Taittiriya Upanished, i, 11,
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forward we shall find that later writers put greater emphasis
on the one or on the other aspect of Dharma although the idea
that performance of one’s duties is a moral task and that moral
life is equal to doing one’s duties is always present.

The rise of Buddhism resulted in a further development of
the-notion of Dharma.! The specific idea of duty or Dharma
of particular castes and orders was not emphasized in Bud-
dhism. Instead, for the first time, Dharma came to signify a
set of doctrines}] According to Buddhism, if one wants to be-
come a monk/he has to take a vow of threefold submission—
submission to Buddha, to the Buddhist ecclesiastical fraternity
and to the doctrines. The word Dharma is used for the doc-
trines. Sometimes the metaphysical and psychological portions
of the doctrine are called Dharma as distinguished from the
portions that set up codes of discipline,® It would give us a
clearer picture of the Buddhist view of Dharma if we separate
the moral and metaphysical sides of it. We shall first analyze
the metaphysics of Dharma.

;'. Buddha taught the philosophy of dependent origination.

{  “I will teach you the Dharma. That being thus this comes

“tobe. From thecoming to be of thas, this arises. That
being absent, this does not happen. From the cessation of

that this does not happen”.?

1. According to Geiger, Dhamma und Brahman, the word Dharma in
the Pali literature is often used as a substitute, in indicating the Buddhist
conceptions of the highest life, for the Upanishadic Brahman. The
Digha Nikaya iii, 8o ff, mentions that the Buddha is not only an incor-
poration of Dharma but has become the Dharman. Buddhism also accepts
the distinction between internal (ajjhattika) and external (bahira) dbharm.s,
the former term refers to mental presentation, the latter being the external
ohject generating the internal presentation. It is intesesting to bear in

mind some of the Buddhistic words using dharma. eg. *Iflﬂ'&i, Lt
faggaar, gaud, gagfe, siaaq
A totally different and unique conception of Dharma is found in' the

Jaina philosophy. There g = 9fEIFTT and signifies the immanent
principle of motion.
2. Cf. the Dhammasangani. In this bcok Dharma is also used in
the sense of intellectual cognition. -
Cf. Bodhicaryavatarapanjika, ed. by Poussin, p. 474; Tattva-
sangrahapanjika, pp, 11, 173 (Gaekwad Oriental Series).
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This theory of dependent origination or Pratityasamutpada
is regarded by Buddha to be the Dharma. This theory leads to
the formulation of a philosophy of becoming against both the
Upanishadic concept of being and the notion of non-being. In
some of the later schools of Mahayara Buddhism the notion of
dependent origination led to a philosophy of nihilism and
sessencelessness.””t There was a second metaphysical meaning
of Dharma in Buddhism. Itis still controversial as to what
extent the meaning of Dharma as essence or substance can be
found in the Tripitaka literature. But in the school of the
Sarvastivadins we do get this meaning of Dharma. This school
accepts a pluralism insofar as it believes in seventy-five dhar-
mas or things into which the human mind and the universe can
be resolved.?

So far as the moral side of Dharma is concerned we find
a great discussion of it in early Buddhism. The Buddhist word

1 T FAIULIE: Yraar at TAEHg |

qr gafasarary sfaaq §a qegar
(Madhyamikakarika xxiv, 18).

qdka gag Aafa 7 fgaraq aia aq )

a Freazfy aq asarAfsed aify araay |
(Ibid., xxviii, 10).
of: giewiwi f.€awradr, geaarn, qdan, Aanfe gaaqiis

qafar: | gien fg sdfeagaqeaen qarden faiewmaar areaifas

®H | (Bodhicaryavatara, Calcutta 1901-1914, p. 353 ft.)
2. Th. Stcherbatsky, The Central Conception of Buddhism (Londan, 1923),

pp. 1-6, 95; .
Raferences to §¥ jn Vasubandhu’s Abhidharmakosha, IHATAIHIT

gaf t i, 4.
g ggaoas faataazegfa: 1
qif 17 AT a1, I TA-FERITHE: 1 i, 25,
fazr qaf s@egan 1 i 47

According to Stcherbatsky, “The Dharmas of the Buddhists and the
Gunas of the Samkhya”, Indian Historical Quarterly, vol. x, 1934, pp.
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for morality is Sila.t We find mention of the five Silas of a
Buddhist, adherence to truth, non-violence, celibacy, non-
adultery, non-stealing and non-drinking of strong drink. There
are ten Silas for a monk. According to Buddhism, conformity
of one’s actions to the commands of Sila leads to the develop-
ment of contemplation and finally to the wisdom and insight
which lead to the ultimate goal of Nirvana. Thus by making
the notion of Sila central for the attainmen of Nirvana, Budhha
accords a great place to morality in his conception of Dharma.?
The moral connotation of Dharma is also apparent in the
incorporation of the Aryan eight-fold way—the Marga—in the
concept of Dharma. In the Buddhist literature we fiind one
sermon of Buddha entitled “Setting in Motion the Wheel of
Dharma.”® In this sermon Bnddha exhorts his disciples to
avoid the extremes of indulgence in sensual passions and ascetic
self-torture and follow the ‘““middle way” inculcated by him.
This “middle way” can be followed by the comprehension of
the four Aryan truths : (1) the truth of pain as manifested in
physical and mental disease and sufferings, (2) the truth of
the cause of pain, viz, craving for existence and passicn leading
to rebirth, (3) the truth of cessation of pain, by suppression o
750-’51, Buddhism degrades the soul;itis converted into simple con-

sciousness (Vijnana) which is also a Dharma, an element having the
same sense as the other elements.

Cf. According to the Lankavatara, §§ isdefined as IJ[urgsqqar:

872 | In the Mahayana religion we have the conception of Dharmakaya
which connotes a religious conceptualization of the ultimate principle.
Contrasted with the realism of Vasubandhu, we find in the Mahayna
ontology a phenomenalism which considers all Dharmas as being only
raomentary.

1. Sigalovada sutta (Digha Nikaya). ziyes, guify and ggy are three

basic clements in Buddhism,
2. According to the Dhammapada xx, 1,2:

waHISFERY % FsAd 2 920 |

fqrit §331 gwmrd fggzass s3@AT U

TR T W A s rwasw faafaani

o fg qrg afeTsaa aRedd THIET 10
3., Samyutta Nikaya, v, 420.
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craving, and (4) the truth of the way that leads to the cessation
of pain, viz., the eight-fold path consisting of right views, right
intentions, right speech, right action, right livelihood, right
effort, right mindfulness and right concentration.? The Aryan
eight-fold path is a comprehensive categorization of the factors
of moral existence. Ultimately these factors lead to Samadhi
or concentration,

So far wa have analyzad the mztaphysical and moral mean-
ing of Dharma in early Buddhism, é“hc Buddhist theory of
Dharma had vary important political results. By removing
the notion of Dharma from the caste vocations and applying
it in an ethical sence Buddhism prepared the way for the
Asokan theory of kingshiffvhich shall bz analyzed later. But
it is going beyond bounds to see in the Buddhist conception
of ““wheel of Dharma” the germs of political imperialism.
Oursel, Grabowowska and Stern state :

e the Brahmanic notion of Dharma, which implies the
spzcial constitution of each caste and maintains a social order
rather than it en_ourages the appearance of a political spirit,
and the Buddhist notion of Dharma, which aims at a law
applicable to all mankind and makes for unlimited imperialism.
The one conception stands short of monarchy, the other leaps
beyond it and aspires to world empire. Chandragupta be-
comes a kin, Asoka an emperor. ...

According to Brahmanic orthodoxy the king....confines
himself to being the preserver of an order essentially preestab-
lished. The Svadharma of each caste which he must both
defend and respect, provides the reason for his existing and
his limitations. According to the Buddhist theory, it is the
king himself who sets the wheel of the Law [ Dharma-chakra }
moving ; he not only causes the law to reign, he starts it and

1. @, TEAIT, T@fAAT and GAfAAamiaH aferg (sagfe,
qYR GH, EAF AT, AT FAGA, qean aeifasn, aeas
sgraTw, g¥a% @ fq, geas, gaif)
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promotes it.”’! These writers are mistaken in their interpreta-
tion of the wheel of Dharma or law. There is no documentary
evidence for the statement that the king sets the wheel of Law.
The wheel of Dharma is set moving not by a king but hy a
religious leader, The difficulty in which these writers have
landed themselves is due to their non-recognition of the true
nature of Dharma. Dharma, as we pointed out, had in the
Upanishads and the later literature the double connotation—
(1) indentity with truth, and (2) specific caste dutiecs. Buddha
in his idea of the wheel of Dharma was not initiating the
movement for a political imperialism but was actually em-
phasizing the moral connotation of the word. Itis, of course,

true that he gave it an almost absolutistic tinge, ethically
speaking, which is not found in the clder tradition.* The
movement of imperialism, instead of being furthered, was ac-
tually retarded by the Buddhist doctrine of non-violence. I
feel that these writers have confused the notion of the wheel
of Dharma with the idea of “the king who was a wheel” or the
king whose wheel has an unobstructed march. The latter
notion is older than Buddhism. Buddha borrowed the idea
of a wheel, used hithertoin a political sense and used the
tern Dharma-Chakra in a religious sense.

1. Paul Masson-Oursel and others, op, cit., pp. 93-44;

According to Ramaprasad Chanda, No. 30 of the Memoirs of the Archaco-
dogical Surv.y of India, ‘Asoka’s Dharmavijaya...is not a missionary move,
ment, but a definite imperial policy”. D.R. Bhandarkar, Asoka p. 237,
on the other hand, asserts that Dharmavijaya indicated a missionary
movement aiming at the moral and spiritual good of the world; cp. the
Chakkavattisihanada sutta of of the Digha Nikaya: ‘‘Conquest not by
the scourge, not by the sword, but by righteousness”, Dialogucs of the
Buddha, iii, p. s9.

2. Cp, Schweitzer, Indian Thought and its Development, “In the Buddha
the ethical is so strongly developed that it is already an end in itself.
He does not admit this, but leaves ethics stillin the service of the redem-
ption dominated by world and life negation”, p.110. “He (Buddha)
gave to India something it did not yet possess, an ethic derived from
thought. Up to then it only knew a traditional morality of virtues and
duties, and such an ethic as that is only capable of development up to a
certain point. The ultimat: higher evolution of ethics only starts when
thought begins to be occupicd with morals and to seek the fundamental
principle which comprehends all virtues and all duties, When the
Buddha exalted compassionate love to be the fundamental principle of
morality, he breathed into Indian ethics a new breath of life”.
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\ In the Arthasastra of Kautilya the word Dharma is used
in various senses and it is essential to comprehend them to
understand his political thought. At least three meanings of
Dharma in Kautilya can be distinguished :—(1) Dharma in
the sense of social duty, (2) Dharma as moral law based on
truth, and (3) Dharma as civil law.

According to Kautilya, an accomplished king must be de-
voted to Dharma.! He is called the““promulgator of Dharma ”’
The righteous performance of his duties ensures heaven for
the king.4 In the first book of the Arthasastra Kautilya des-
cribes a ¥sage king” and he is emphatic in his assertion that a
king must have restraint over six passions, sex, anger, greed,
vanity, haughtmess and overjoy.? In making this list Kautilya
is acceptmg the traditional view. Perhaps the idea of the
sixtis passion is his addition. In the Hindu literature we get
four and sometimes five or six elements in the categorization
of passions which have to be restrained. Usually Hindu writers
talk of these passions when they discuss the requirements of a
person who wants to pursue the study of the absolute. The
writers on the Dharma of the king do refer to them, but Kau-
tilya is the first to create a philosophy of kingship out of them.!
He refers to the ancient history of India and puts forward the
names of several kings, whe perished because they indulged in
these passions. One or more king is represented to illustrate
the extreme of one passion. Thus one king perished because of
lust, another because of anger, a third because of greed, the

Arthasastra, vi, 1,

Ibid., iii, 1.

Ibid., i, 6.

Atthasastra i, 6.
Us T T 9g: CLNSIFAANHAT )
garusgaraT fadqefaafaan o
Ty Fivagsy st fadfza

FEFQTLT AN I ey

PPN
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fourth due to vanity, the fifth because of haughtiness and the
sixth because of overjoy.

We have referred earlier to the Kautilyan view of phe per-
formance of his functions leading the king to heaven.fKautilya
has a theory of the vow or duty! of the king. He says\hat the
king should divide the day and the night into eight Nalikas
(1*/2 hours)—eight _for the day and eight for the night and
gives a list of the duties which the king is to perform in them.?

The day is to be spent by the king as follows : during the
first one-eighth part of the day he shall post watchmen and
attend to the accounts of receipts and expenditures ; during
‘the second part he is to look into the affairs of the people of
the town and the country ; during the third part he is to
bathe and dine and study the scriptures ; during the fourth
he is to receive revenue in gold and look into the affairs of the
departmental superintendents ; during the fifth he is to com-
municate with the council of ministers through letters, and
to receive the secret information gathered by the spies; during
the sixth he is either to relax or to contemplate policy or to
practise self-meditation ; during the seventh he shall superin-
tend elephants, horses, chariots, and infantry, and during the
eighth part he is to discuss defense and military operations
with his commander-in-chief. At the end of the day he is to
engage in the evening worship and prayer. During the first
one-eighth part of the night he shall receive secret emissaries ;
during the second he shall bathe and eat and study the scrip-
tures ; during the third he shall enter the bed-chamber amid
the sound of trumpets and enjoy sleep during the fourth and
fifth parts ; having been awakened by the sound of trumpets

1. Arthasastra i, 19, TR f§ Faqead  awsaiqmaas o
afqgrrd =@ Qfgaafagaag
Cf. This Arthasastra Verse with the following Vedic mantra ;
ada denarfy emarAia o

efwror spgraEAIf Agar gawead 0 (VS XX, 30.)
2. Arthasastra, i, 13, pp. 39-41.
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during the sixth part, he shall reflect upon tne authoritative
books as well as upon his policy and course of action; during
the seventh he shall deliberate upon administrative policy and
dispatch spies, and during the eighth division of the night he
shall receive blessings from sacrificial priests, Vedic teachers
and the royal priest and having met and talked with his phy-
sician, chief cook and the astrologer, and having gone round a
cow with its calf and a bull, he shall get into the royal court.
These duties are comprised under the head of the Dharma and
Viata or the vow of the king. He could change the schedule
according to his capacities and demandds of the situation.

o This schedule was based on a theory of kingship in which
energetic and efficient action was emphasized. Kautilya says :

“Of a king, the sacred duty or vow is his readiness to action,
satisfactory discharge of his duties in his performance of
sacrifice, equal attention to all.

In the happiness [ of the people ] of his subjects lies his
happiness ; in their welfare his welfare ; whatever pleases
himself he shall not consider as good, but whatever plea-
ses his subjects he shall consider as good.

Hence the king shall ever be active and perform his func-
tions, the root of wealth is activity and of evil, its reverse.!

The performance of kingly functions is thus based on the

desire to administer the well-being of the people and if the
king did his duties welNhe would not only gain worldly pros-
perity but attain heaven. ) This idea is remarkably similar to
the view of Kanada accgfding to whom Dharma is that which
serves the well-being/ of a person both in this world and the
next.? Since according to Kautilya the performance of one’s
duties is to lead to both mundane and transcendental happi-

1. Arthasastra, i, 19, p. 41.
2. FAIAEAfAaaafgfg: @ 94: 1 Vaisesikasutra, i, i, 2
gifagergary e daArafaaRataat  aemiat
gigrddyegiar q@amfaSaaq) i 5 4
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ness, it is the duty of the king never to allow people to swerve

frgm their duties.!

q‘gome further ideas about Dharma are found in the chap-
tex where Kautilya deals with law. These ideas could be
grouped under Dharma as moral law. According to Kautilya
there are for sources for settling a legal controversy : (1) Dhar-
ma, (2) Vyavahara or evidence, (3) Caritra or history and
conduct of reputed persbns and (4) royal edicts.2 He says
that if there be disagreement between institutional law and
practice and the authoritative texts on Dharma, or if there be
conflict between the texts and evidence then the matter has
to be settled in accordance with\\Dharma. Kautilya states
that Dharma is rooted in truth.3; If the texts, and by these
perhaps he implies the texts on#civil and c.iminal law and
social conduct which go by the name of Dharmasastras, con-
flict with evidence or history then the moral principle of truth
has to be accepted as being decisive. If the texts of the
Dharmasastras conflict with the canons of justice rooted in

1. Arthasastra, 1, 3

2. AqmTAfg 9FT FIZITor FEqqT |
AET T A4 ALAT qE JqT )
HETAT AW JIEAT qIEF A1 qIAZTHT
aferead faweda qaud fafrsaaa u
aex fasfaeda ada@q Fafaq
AT yA T4 a7 IR 7 amfa o

Arthasastra iii, 1.

3. UHIT s7AQIEA Afcd yqArgan

fagrardeaqearts: afeTa: qdaras: |

an aeafeadt qAl sTFZIRET ATfA |

afxX g9 qaf AAREATF TEAL N

Contrast Narada
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truth, then the latter should have precedence because the ori-
ginal Vedic texts on which the Dharmasastras are based, or the
original texts of the Dharmasastras themselves are riot available.
In this context Kautilya is familiar with the meaning of Dhar-
ma which was given currency by the books of the Dharmsutras
and the Dharmasastras. According to the latter, Dharma
comprehends civil and criminal law and social conduct. Thus
we find that Kautilya stands for truth and justice over against
evidence, the texts of the Dharmasastras and institutional his-
tory and practices. So far as his elucidation of the concept
of Dharma is concerned, he has accepted the view of the
Brahmanas and the Upanishads that Dharma is rooted
in truth.

. Kautilya aiso sues the term Dharma in the sense of law
and more specifically civil law. In this sense he does not
use the word Dharma alone but uses ‘‘rooted in Dharma.’}
The name for judges in Kautilya is ““rooted in Dharma”. e
third book of the Arthasastra deals with civil law. A short
sketch of the subjects dealt with in this book will clarify this
third meaning of Dharma as civil law. The third book of the
Arthasastra is called ““Concerning Dharma.” (Eﬁﬁﬁ'ﬂ‘i[). It
deals with the determination of forms of agreements, the deter-
mination of legal disputes, marriage, division of inheritance,
biuldings,! non-performance of agreements, recovery of debts,
deposits, rules regarding slaves and laborers, cooperative under-
takings, rescission of purchases and sales, resumption of gifts
and sale without ownership, ownership, robbery, defamation,
assault, gambling and betting and other miscellaneous topics.
The topics dealt with here are similar to those in the books of
the Dharmasutras and Dharmasastras and the Smritis. Hence
it is clear that the meaning of Dharma as civil law is borrowed
by Kautilya from the previous writers of Dharmasutras.

1. Arthasastra iii, 1~ SHHTEATAASATAT AT MGARE, -
RWEAIANIG ATARIHAqT A L :
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After Kautilya’s Arthasastra, we pass on chronologically
to the inscriptions of Asoka.! His historical career has been
discussed earlier. His inscriptions, inscribed on pillars and
rocks, are extremely important for the concrete details of cons
temporary social and administrative life. But no attempt has
yet been made to study the inscriptions fom the standpoint of
political theory. In 1944 I wrote a paper analyzing the phi-
losophical foundations of his theory of kingship.2 The Asokan
inscriptions are written in the Pali language—a language
which was the vernacular in the time of Budd,ha. They are
called “‘Dhammalipi” or edicts of Dharma The interpre-
tation of Dharma has led to great controversies. Some
people translate it as piety, indicating the inspiration of the
edicts by the Buddhist insistence on piety. Soiwae translate it

s morality, others render it by ]awﬁ Those who equate
Dharma with law think that the Asokd# inscriptions must be
interpreted in the light of the notion of Dharma as law popu-
larized by the books of the Dharmasutras and the Dharmasas~
tras. These scholars try hard to minimize the vast intellectual
and philosophical legacy which Buddhism left for Asoka.
They think that since the edicts deal also with administration
and justice it would be futile to translate Dharma by any
other word but law. But we should not go too far in our efforts
to interpret Asoka as a modern neo-Kantian philosophical
idealist. If the existence of administrative and judicial measures
in some of the edicts confirms their political character, it does
not negate the existence of moral sermons in other parts. More
than once in our analysis we have found that Dharma com-
prehends the notion of duties including the duties of a

1. Radhakumud Mookerji, Asoka (London, 1928). All quotations from
the English translations of the inscriptions of Asoka, have been taken from
this book. The page number cited after the reference to the inscriptions
will refer to this book.

2. The paper was read at the Archaeological and Historical Society,
Patna College, India, in April, 1944.

3. For the sake of convenience the Sanskrit form Dharma has been
used instead of the Pali form Dhamma; Buhler translates Dharmalipi with
‘religious edict’, Kern proposed’ righteous-edict’.
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king and at the same time has a moral connotation. We shal)
show later on that the sharp separation between political and
moral is alien to Hindu thinkers. Our studies of Asokan’ inse
criptions convince us that it is utterly incorrect to minimize
Buddhist influence on Asokan theories and practices. We do
not deny that the tradition of Hindu political writers on
Dandaniti and Arthasastra influenced him. Asoka meddled in
the affairs of the Buddhist church, indicated his own selections
and preferences so far as the Buddhist sacred literature was con-
cerned, but still it is true that the word Dharma in the edicts
does not stand for Buddhist philosophical doctrines. As we see it,
the word Dharma connotes, in the edicts, a generalized notion
of moral conduct in one’s social and political relations as well
as purity of inténtivns and devotion to meditation. This basic
notion, we emphatically assert, has been derived from those
portions of the Buddhist literature which deal with morals.
We can find occasional statements in the Upanishads and the
Dharmasutras about the above-mentioned notion of Dharma
but the fundamental importance of this notion is found only
in Buddhism and in the later literature inspired by Buddhism.!
We shall now analyze the notion of Dharma as Asoka himself
expounds it,

. According to Asoka, both this world and the next are
difficult of attainment without extremé love of Dharma, ute
most self-introspection, utmost obedience, utmost dread (of
sin) and utmost enthusiasm 2 The noble deeds of Dharma are
those through which compassion, liberality, truthfulness, purity,
gentleness and goodness of the people will increase.® He de-
fines the content of Dharma in various inscriptions and this
includes freedom from self-indulgence, abundance of good
deeds, kindness, liberality, truthfulness, purity, growth of the
essential elements of all religious sects, proper treatment of

1. Reference to “the middle path” in Kalinga Rock Edict, pp. 121-123;
there seems to be a very definite influence of the Dhammapada on Asoka.

2. Pillar Edict, 1, p. 173.

8. 2bid., vii, p. 191.
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slaves and servants, obedience to mother and father, charity to
friends, companions, relations, Brahmans and Sramana asce-
tise and abstention from slaughter of living creatures for sacrie
fice.r Hence the Asokan notion of Dharma includes noble and
pure intentions, proper maintenance pf social relationships
and abstention from animal slaughter.?

Asoka’s theory of kingship was inspired by his broad and
comprehensive notion of Dharma. Three basic ideas are cen-
tral in his view of kingship ; (1) the theory of kingly exertion
and efforts ; (2) the theory of the well-being of all ; and (3) the
paternalistic theary conceiving of people as children of the
king, the fathep! Asoka accepts that the realization of collec-
tive happiness and well-being is difficult without sustained
efforts.

¢“My highest duty is,  ndeed the promotion of the good of

all. Of that again the root is this : exertion and busi-
ness. There is no higher work than the promotion
of the common weal. And if I am at all making
any exertion, it is in order that I may obtain the
discharge of debt to all living beings, and make them
happy in this world, while they may attain heaven in
the world beyond_____But this is difficult of achievement
except by great and sustained effort”.?

In this passage great emphasis has been put on effort-
work. Asoka does not even m:ntion the lif: of meditation and
insight which is the ideal of the Buddhist monk who has re-
lieved himself of all social and political obligations. His ideal
is the “‘strenuously working sage king” of Kautilya’s philoso-

r. Ibid., vii, 192; Rock Edict, xii, 159; Rock Edict, xi, 158; Rock
Edict ix, pPp. 154~155.

2. Rock Edict iv, p. 157; The concepts antithetical to Dharma are
Asinava. Papa, Parisrava; Pillar Edicts ii and iii

3. Rock Edict vi, pp. 148-149; Sir Charles Eliot, Hinduism and Bud-
dhism, i, 273, says with reference to the Asokan theory of work and
exertion : “work I must for the public benefit—and the root of the matter
is in excrtion and despatch of business than which nothing is more effi-
cacious for the general welfare.’ These sound like the words of a British
Utilitarian rather than of a dreamy oriental emperer. He is far from

pessimistic.”
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phy. According to Asoka there are certain dispositions which
are impediments to the effective pursuance of political life and
these are envy, lack of sustained efforts, harshness, haste, want
of application, indolence and lassitude.! Hence steadiness and
patience have to be resorted to. He who is indolent in the
execution of administrative functions will not rise up, and
hence one has to move, advance and proceed forth. Those
who fail in their duties will attain neither royal favor nor
heaven. Hence he wanted even the forest tribes to be up on
the march and pursue the path of Dharma.

This emphasis on works and incessant exertion is for the
realization of the good of all beings.2 Only exertion can lead
to the good of all. Here is found the implicit notion that royal
authority can be justified only if it helps in the attainment of
the good of the people. Asoka talks of his debt to his fellow
human beings.> This notion of ‘‘debt” is highly significant.
In the Hindu tradition every person is born with three debts
and he has to repay them.* He owes a debt to the gods whlch
can be made good by sacrifices. He has a debt to the fathens
or ancestors and he can repay that by perpetuating the race;
The third debt is to the sages which can be made good by!
devotion to studies. In pursuance of his notion of the well-
being of all beings Asoka evolved the idea of a debt to fellow
human beings owed by the king. This notion of the debt of
the king to the people had a great resemblance to the theory
of royal power as a trust which is found in the Mahabharata.
Asoka was quite serious about the idea of debt because he
spoke not only of his debt to the people but also of the debt
of the administrative officials to the king.®

1. Kalinga Edict i, p. 53., The Divyavadana styles Asoka as Cha'ur-
bhdga-Chakravarii Dharmiko Dharmaiajo.

2. Rock Edict vn, 72.

3. Rock Edict vi, 149.

fafyrz ar mad; T. s.vi, 3, 10
5. Kalinga Edict i,
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. Asoka upholds a paternalistic view of royal power.! He
says : “All men are my children; and just as I desire for my
children that they enjoy every kind of prosperity and happiness
in both this world and the next, so also I believe the same
for all men.”? He wants the people living on the borders of
his kingdom to feel that he is interested in their solicitude in
the same way as a father is interested in the welfare of his
children.® Kautilya alsd accepts the view that the king should
consider his good to reside in the good of the people. The
Hindu word for subjectsor people is Praja and it means both
subjects and children. If philology is to be relied upon the pater-
nalistic notion thus is implicit in the very Sanskrit word for sub-
jects. No trace of the paternalistic theory is found in the Vedic
literature.4 Contemporaneous with the Upanishadic literature
there is reference to a kingly dynasty in eastern India whose
kings bore the last name of Janaka, meaning father. Possibly
that could be an example of a paternalistic polity. Kautily
very definitely is an advocate of the paternalistic theory o
kingship.® Integrally related to this paternalistic idea is th
Asokan notion of entrusting his subject into the hands of the
administrative officers “as a mother leaves her child in the
hands of a known nurse.”®

Besides profoundly influencing the theory of royal power,
the concept of Dharma resulted in the formulation by Asoka
of a very comprehensive idea of toleration.”

1. Cf aM fadamas oifarq 1 Arthasastra i, 1.

2. Kalinga Edict ii, Mookerji, Asoka, op. cit., pp. 48-49, is wrong id
interpreting ancient Hindu kingship to be more representative than thu
legislature in a modern democracy. It is an incorrect use of the wore
“representative.”

3. Kalinga Edict i, p. 59.

4. Bandyopadhbaya, of. cit., p. 300, holds a different view.

5. Arthasastra, i1, 1; also, Manusmriti, vii, 8o,

6. Pillar Edict iv.

7. Lord Acton, Essays on Freedom and Power (Boston, 1948), p. 54,. CL.
E. J, Rapson, Ancicnt India (Cambridge, 1916) pp. 111-112 : “The grouping
of village communities into states, and the grouping of states into empires
has left the social system (in India) unchanged All governments have
been obliged to recognize an infinite variety among the governed of social
customs and religious beliefs too firmly grounded to admit of interference.
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His sacred Majesty does not value such gifts or honors
as that, how should there be the growth of the essential
elements of all religious sects. The growth of this genu
ine matter is, however, of many kinds. But the root ol
it is restraint of speech, that is, that there should not be
honor of one’s own sect and condemnation of others’
sects without any ground. Such slighting should be for
specified grounds only. On the other hand, the sects of
others should be honored for this ground and that. Thus
doing, one helps his own sect to grow, and benefits the
sects of others too. Doing otherwise, one hurts his own
sect and injures the sects of others. For whosoever
honours his own sect and condemns the sects of others
wholly from devotion to his own sect, i.e., the thought
“how may I glorify my own sect’”’—one acting thus in-
jures more gravely his own sect on the contrary. Hence
concord alone is commendable, in this sense that all
should listen and be willing to listen to the doctrine pro-
fessed by others......all sects should be possessed of wide
learning and good doctrines......And the fruit of this is
that the promotion of one’s own sect takes place as well
as the glorification of Dharma.!
The notion of Dharma thus results in the formulation of
a policy of wide mutual understanding among the various
sects.? It is interesting to note that according to Asoka one

Thus tte idea of religious toleration which was of slow growth in Europe
was accepted in India generally from the earliest times. All religious co-
mmunities were alike under the protection of the sovercign; and inscriptions
plainly show that when the government changed hands, the privileges gran-
ted to religious communities were ratified by the new sovereign as a matter
of course. In a special edict devoted to the subject of religious tolera-
tion Asoka definitely says that his own practice was to reverence all
sects.”

1. Rock Edict xii, pp. 158-160; also Rock Edicts vii and xiii.

2. Confining their attention to the history of the Western nations,
European and American sociologists and philosophers of history consider
the concept of toleration to be a product of the post-Reformation period.
Cf. Marx and Engels : The Communist Manifesto, *“The ideas of religious
liberty and freedom of conscience, merely gave expression to the sway of
free competition, within the domain of knowledge.” Throughout the
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who disparages the sects and doctrines of others harms his

own scct.
g}t is possible to get a clear realization of the Asokan
concept of Dharma if besides analyzing its theoretical charac«
ter we very briefly look into the administrative measures of
Asoka. Most important of all was the appointment of “Dharma-_
officers” or ministers of Dharma. These officers were

o

 —— "

~_.employed among all sects for the establishment and
\ growth of Dharma and for the good and happiness of
those devoted to Dharmabj They were also employed
among the soldiers and thelr chiefs, Brahmanical ascetics
and householders, the destitute and the infirm by age,
for the good and happiness and freedom from moles-
tation of those who have applied themselves to Dharma.
They were also employed for taking steps against impri-
sonment, for freedom from molestation, and for granting
release, on the ground that one had numerous offspring
or was overwhelmed by misfortune or was afflicted

by age.!

The Dharma-officers were “employed among those devoted
to Dharma in all places within the dominions” of Asoka. He
also inscribed on rocks and pillars what he calls the rescripts
of Dharma. He instituted the practice of ‘‘tours of Dharma”
wherein visits would be made by the royal officers to the
people of the country and discussions about Dharma would
take place.] These ‘“‘tours of Dharma” also included “‘visits
and gifis g6 the Brahmins and the Sramanas as well as visits

whole history of India when she was ruled by potentates conforming to
indigenous creeds, we find a broad spirit of mutual acceﬂtance. This
situation was a product of two factors. First, the compre ensive meta.
physical systems which could reconcile apparently divergent philosophical
propositions. One example of this type of metaphysics would be the
“Syadvada” of the Jainas, Second, the absence of an established church
which could support the political regime for_the privilege of monopolisti-
cally obtaining thc favors of the state. The diffuseness and the non-
organised character of the ancient Indian religions made them more
“tolerant.”
1. Ibid.,, Rock Edict V, pp. 141-144.
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and gifts of gold to the elders.””? {In place of the traditional
ceremonies he instituted ceremonies “connected with Dharma
and these comprehended proper treatment of slaves and em-
ployees, reverence to teachers, restraint of violence towards
living ereatures and liberality to Brahmins and Sramana as-
cetics.? \Spcaking of his ideas of these ceremonies he says:
“But tifs ceremonial is not of time. Even if one does not
achieve that objectin this world, in the world beyond is pro-
duced endless merit.”” This conception of noble deeds preducing
good in after-life is vitally connected with the Hindu philoso-
phy of Karma.

So far the specific implications of Dharma for political phi-
losophy—the theories of royal exertion, paternalism, and
toleration—have been analyzed. Now we shall discuss its
most important implication—the theory of the renunciation of
violence and warfare. Asoka was engaged in a bloody battle
in eastern India. The ghastly scene of death and carnage
produced a revolution in his mind and under the influence of
Buddhism he renounced all future warfare.®> Asoka refers to

the conquest by Dharma. Hesays : “in consequence of the

practice of Dharma.......the sound of war drums has become

1. Jbid., vii; Rock Edict viii, p. 152,

2. Ro k Edictix, pp. 154-155, J. F. Fleet, Journal of the Royal Asiatic
Society, 1908, pp. 491-92, held that the Dharma referred to in the Reck
and Pillar Edicts is not connected with Buddhism because they contain no
mention of Buddha and only a solitary casual reference to the Sangha.
He equated Asoka’s Dharma with the Rajadharma of the Manusmriti. But
we should not underestimate the importance of the Second Bairat Edict.

Cf. Sir Charles Eliot, Hinduism and Buddhism i, 273; “Asoka has been
comparcq with Constantine but it has been justly observed that the com-
parison is superficial, for Constantive (more like Kanishka than Asoka)
merely recognised and regulated a religion which had already won jts way
in his empire. He has also been compared with St. Paul and in so far as
both men transformed a provincial sect into a religion for all mankind the
parallel is just, but it ends there...... In the gallery of pious Emperors ..he
(Asoka) stands isolated as perhaps the one man whose only passion was for
a sane, kindly and humane life, neither too curious of great mysteries nor
prcoccuxgxcd with his own soul but simply the friend of man and beast.”

C. Dutt, Civilization in the Buddhist Age (Calcutta, 1908), p. 88 : “No
monarch of India, not even Vikramaditya, had such a world-wide
reputation, and none has exerted such influence on the history of the
world by his zeal for righteousness and virtue.” :
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the call to Dharma.” He is quite eloquent in his praise of this
replacement of ‘violence and warfare by Dharma.,

And what is conquest by Dharma is considered by his Sac-
red Majesty the principal conquest......

..l[The conquest that by this [ Dharma ] is won every-
whete, that conquest again, everywhere, is productive o,
a feeling of love. Love is won in conquests by Dharm '
That love may be indeed, slight, but his Sacred Majes
considers it productive of great fruit, indeed, in the
world beyond.

For this purpose has this edict of Dharma been indited
that my sons and great-grandsons that may be, should
not think that a new conquest ought to be made ; but -
that if a conquest is theirs (or pleases them), they
should relish forbearance and mildness of punishment
and that they should consider that only as conquest
which is conquest by Dharma. This is both of this world
and the next.! ,

The grounds that Asoka advances for this conquest by
RQharma are that it results in the fostering of love and that it is
sonducive to the welfare both of this world and the next] The
appeal to transcendental good is one of the dominant themes
in Asokan inscriptions. He supports his view of ‘Dharma-
conquest”’ by appealing to the great harm and suffering both
to the combating population and the non-combatants like
children, women, Brahmins and ascetics, which result from
a violent armed conflict.?

The question of ‘“conquest by Dharma” brings forth the
entire question of political ethics, especially of violence which
as Max Weber emphasizes is the decisive means for politics.®

1. Reock Edict xiii, pp. 163-170. The original word Dharma has
been retained, instead of the “moral conquest” used by Mookerji. Other-
wise, interpreters and translators, translate and comment upon Dharma as
they like. A concrete example of the hopeless misinterpretation of
“conquest by Dharma’ is by Sinha, op. cit., pp. 198-199.

2, Rock Edict xiii, pp, 16g-170.

3. Weber, op. cit., p. 121.
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The theme of the dichotomous juxtaposition of Dharma and
political violence was new in Hindu political philosophy at the
time of Asoka. During the Vedic days gods were invoked to
give victory in battle.r The notion of non-violence originated
in the Upanishads and there was a condemnation by the tea-
chers of the Upanishads of the sacrifices which involved
violence.2 But no question of political violence was raised.
Buddhism formulated a comprehensive philosophy of non-
violence but there was no condemnation of political warfare
by Buddha, Non-violence according to Buddhism was a prin-
cipal virtue for the individual. It is true that Buddha
preached the idea of non-hatred but this too was analyzed
mainly in the context of the conduct of an aspirant after
cessation of worldly pain. Both Buddha and Patanjali incul-
cate that violence can be overcome by non-violence,® but none

1. R.V,i, 10, 125.

2. Chandogya Upanishad iii, 17; viii, 15. According to Schweitzer,
Indian Thought and Its Development (New York, 1936) pp, 80-81, the Ahimsa
commandment was born not out of a feeling of pity but out of the idea
of keeping pure from the world and only in later days did Ahimsa adopt
the motive of compassion. He thinks that although Ahimsa postulates the
doctrine of the like nature of things, still it does not arise from compas-
sion but from the general principle of non-activity resulting from Indian
world and life negation. As I see it, the insistence on Ahimsa beginning
with Buddhism and Jainism is a part of the change in the fundamental
thought-structure of India, a change apparent in the transition from Vedic
objectivism to_the Upanishadic psychic subjectivism.

N. Dutt, Early History of the spread of Buddhism and the Buddhist Schools
(London, 1925) p. 8, holds that ““The doctfine of Ahimsa was an offshoot
of the Metta feeling which embraced not merely the negative restraint
upon causing pain to any living creatures but also positive acts of charity
and love, removing or attempting to remove distress, wherever existing and
whatever form they might assume.” But there is no historical foundation
for this view, since: the concept of Ahimsa has an Upanishadic genesis.

5. 7 feata dufy gula gare o
FAIA 9 geAf+T TF gAY §Iq9! | Dhammapada i, 5
also @Y quorafaadfa ... A& @afd srqat | pid xviii, 12-13,
faa®t fgama: gasfamAafcar Sasaarzgd s
ggmeatfaara qawmAaner g afqadaradg |
afgar sfaeaar acafas) §3€am: | Yogasutra i 34, 35-
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of them ever contemplates it on a political and governmental
level.. There is a tendency among western pacifists to inter-
pret Buddha as a non-violent resister.r This is correct so far
as Buddha’s opinion about individual behavior is concerned,
but it is wrong to think that Buddha condemned warfare as
such. It is true that he advised the king of Kosala against
war on the Sakya republic but this was not on grounds of non=
violence.? In the classic discussion of his political philosophy,
where he prescribed techniques for the maintenance of power
in a republic he is totally silent about non-violence. When
his opinion was asked about the probable success of the Maga-
dhan imperialism against the republican states of eastern
India he does not condemn warfare as such.® In political
practice, neither the Buddhist king Ajatasatru nor the Jaina
kings, like the Nandas ever thought of violence being contradic-
tory to Dharma.* Hence we do maintain that this notion that
political violence is against Dharma is specifically the view of
Asoka. We have instances of theorists before Asoka who main-
tain that violence is against Dharma so far as individual life
is concerned. Asoka raised a problem which so far was con-
cerned only with individual ethics to the level of governmental
or kingly ethics. In the evolution of this idea the dominant
factors were the influence of the psychological revulsion of
Asoka at the horrors of the Kalinga war as well as the broa-
dening of the Buddhist idea of non-violence. This view of
Asoka marks a definite repudiation of the Kautilyan view that

CL o garadrsiatr avdafa agrmarn: |
graama fratel F99  aferag o
Aryadeva, Chatuhsatakam xii, 23.

Contrast 7 1YY ‘r”amamra& | Gotamadharmasutra x, 16
1. Richard Gregg, The Power of Non-Violence (Philadelphia, 1934), pp.
9o, 202.
2. Jayaswal, op. cit., II, 110; Bandyopadhaya, op. cit., p. 300.

3. Jayaswai, 2. czt, I, 46.
4. Mookerji, Hindu Civilization, op, cit., pp. 277, 203, 240.
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political imperialism by violence is included in the scheme of
the Dharma of the king. .

We shall now analyze the concept ”__I’{_gi_@g_hagml_a——the
Dharma of the king, as referred to in the Dharmasutras, the
Mahabharata and the Manusmriti. Although these books
were written at different historical periods, we have delibera-
tely chosen tq treat them together for the sake of coordination
and this for two reasons, First, these books are definitely in-
fluenced by the Brahmanical world view, and by Brahmanical
I do not mean here necessarily the view of the Brahmin caste
but the view propounded in the Vedas and the Brahmanas as
distinguished from the Upanishadic idealism and Buddhism.
Second, these hooks treat the functions and duties of the
king under the term Rajadharma. Common theological and
philosophical presuppositions and the common concept of
Dharma, which comprehends the facts and phenomena of
political life, impart a great similarity to the views set forth in
these books and therefore we are justified in treating them

together.
The Dharmasutras are the products of the period from the

seventh to the third centuries, B. C., and even later. Out of
the Dharmasutras developed the later Dharmasastras.* The

1. Julius Jolly, Hindu Law And Custom (Calcutta, 1928) p. 2, says:
«In the Dharmasutras...are always found particular sections about the
law of inheritance, law of government, legal procedure and other features
of law proper as it was taught and traditionally handed down_in the
oldest schools of the Brabmans. Even in those cases where the Dharma-
sutras are calledby the general designation Dharmasastra in Mss, they
can be easily recognised by their style which they have in common with
other Sutra-works such as, for example, the ammatical and the philoso-

hical Sutras. Their connection with the Vedas is most evident where

they are still handed down as part of a greater collection of Sutras belong-
ing to one or another Sakha of the Veda, such as, e.g. the Apastambiya
Dharmasutra. The second stage of the legal literature is represented by
the very numerous metrical works which have come down to the present
time under the name of Dharmasastra or Smriti. They differ from the
Dharmasutras composed partly or wholly in prose, first in form, inasmuch
as they are throughout written in verse, mostly in simple slokas,...Yet
these works. to which the Manava-dharmasastra, the most esteemed and
illustrious of all Indian law-books, belongs, appear partly to have originated
out of the older Dharmasutras and are, therefore, at all events, connected
with the Vedic literature, indirectly at least.”
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chief Dharmasutra works are those of Gautama, Baudhayana,
Vasistha and Apastamba. These books try to outline the canons
of social conduct and also deal with royal duties, civil and
criminal law. They also contain references to the social cus-
toms of those timcs{ but they are didactic and normative in
their standpoint and any writer who constructs out of them a
picture of the historical.institutions and polities of those times’
will be mistaken. They can only supply some general hints
and notions but no exact reference to what was actually taking
place in the society of those times.

The notion of social duty is central in the Dharmasutras.
According to Gautama the Vedas are the source of Dharma.}
He also mentions the traditions and practices of those who know
the Vedas and act in accordance with the Vedic injunctions
as another source. Apastamba holds the consensus of those who
know the Dharma and the Vedic literature to be authoritative
about Dharma.? Baudhayana regards the Vedas to be the'
primary source of Dharma, the second is the Smriti. In their
absence the properly initiated and disciplined persons are the
authority on Dharma.3 Vasistha hails the views of the Brahmins
learned in the Vedas, in matters of Dharma.¢ The Mahabha-
rata glorified the notions of non-violence and compassion in its
view of Dharma. ‘‘He who is the friend of all, is devoted to
the good of all, through actxons, mind and speech, he knows
Dharma.”® ““The true and eternal Dharma is nor-malicious-
ness towards all creatures, in action, mind and speech, as well
as compassion and gifts.”® The Mahabharata refers to a

1o Pandurang Vaman Kane, History of Dharmasastra (Poona 1930),
I, 4.
R FENT: TAIURFIIIT | Apastamba, I, 1,2, 3; also
aearet: Praamel swafiq @ g4t agrga disaH:
5. gafzeay: ud afadaq 1 el feefa: 1 gha: fasamn

s daenfa fafeaed:, aeent faeern: oo |

5. Santxparva, cclxi, g.
6. Ibid., clxii, 21.
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period of human existence when there was no coercion and
no king. People were guided by Dharma and the prevalence
of Dharma led to a completely stable existence. Manu exalts
Dharma to the status of the supreme principle of human life.
If Dharma is maintained it preserves the person who main-
tains it, but ifit is violated it ruins the violator.! According
to Manu there are four sources through which Dharma can be
known. The first is the Veda, the second, the Smritis, the third,
the ways of life and conduct of good people and the fourth,
what pleases the soul or self of a man. This latter source of
Dharma postulates the possibility of a situation involving a
conflict between the institutionalized structure of political
power and the dictates of human conscience. Manu does not
raise the question in this Lutheran and Kantian-Laskian form
and hence does not answer it. According to Manu Danda
or the royal power of punishment in its double aspects of
coercion and protection is equated with Dharma. This is
important because it shows the great importance which Manu
attaches to punishment in social life. Judicial conflict should
be settled with reference to Dharma in Mamu’s opinion. He
says that Dharma has to be protected because if Dharma is
allowed to be defeated by non-Dharma it means that the
councilors are as good as dead.

This analysis of the sources and function of Dharma leads
us into the question of the meaning of Rajadharma. The
word Raja means a king. Itisa very common word in Hindu
political literature and is found from the Vedas onwards.® The
Dharmasutras prescribe a number of duties for the king and
these are supposed to have Vedic sanction. The king was to
wicld the sceptre of punishment and if there was any mis-

t. Manusmriti, viii, 15; also—
AT qeATd s [QFA: T ¢F 7, (Manu i, 108)
FEFITcagRIAT gqarad faatad (bid. i, 13)

2. Afor <rorre faad qefn aft faeanfr www: azifa | R. V. i, 38,6
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carriage of justice or escape of the culprit, the king was not
only to compensate for the loss but to perform penance. This
involves the notion of extra-political sanctions cn the king for the
violation of his duties. There is a great emphasis on the idea of
protection of the fourfold social order. But in spite of this em-
phasis we do not find any support for the idea that the concept
of Dharma implied any nption of the “balancing of the prin-
diples of authority and responsibility.”” We can only speak of
a moral responsibility of the king and that also in a vague
sense of “debt” to the people asfound in the Asokan inscrip-
tions. But we should not read into the ancient texts highly
technical and legal constitutional notions. The Mahabharata
speaks interchangeably of Dandaniti and Rajadharma but it
gives primacy to the latter when it groups the chapters dea-
ling with political matters under the heading of Rajadharma.
According to this book the s=curity and increase of the Vedic
sacrificial system is dependent on the king’s performing his
duty. It conceives of the personification of Dharma as a god
and identified the king with that. It also speaks of the Dharma
of the Ksatriya and comprehends under it self-abnegation,
universal compassion, insight into the affairs of the world,
security and social betterment by curing the diseased and
afflicted. It says that th= king who practices Dharma approxi=
mates to the position of a god while he who does the reverse goes
to hell. Manu advocates the supremacy of Dharma. He says
that if the king transgresses the injunctions of Dharma then he
is smitten to death by the Danda which is full of divine lustre.
The king according to Minu should also take into cognisance
the Dharmas of castes, countries, guilds and families in com-
prehending his own Dharma.

The Rajadharma is definitely monarchical in its orienta-
tion. The attempt to comprehend all political things under
the Dharma of the king shows that Dharma is to be equated
with the totality of all social and political as well as individual
-functions of ~t}vxe,king. The Arthasastra of Kautilya also had
a monarchical orientatjon since it only devotes one chapter to



116 HINDU POLITICAL THOUGHT [- B.». 8.

the republican states. But as we have seen, the definition of
the Arthasastra conceives of it as the science of the acquisition
and protection of territories. Hence we find that contrasted
with the Arthasastra, the Rajadharma chapters of the Dharma-
sutras, the Mahabharata and the Manusmriti are less emphatic
in their conception of politics as an independent branch of
knowledge. Kautilya writes a systematic treatise on things
political. The Rajadharma tradition produces no independer.t
work. The Dharmasutras devote only a very small section to
political things. The Mahabharata is a great epic and only
in one book of it do we find political discussions, Manu has
only one chapter on Rajadharma.

The discussion of Rajadharma would not be complete with-
out a discussion of the relation betwcen the notions of Dharma
and political ethics. It is often asserted that some Hindu
writers separate the science of ethics from the science of poli-
tics because they prescribe the use of assassination, espionage,
etc. Before we discuss the problem I would like to refer to a
few of such views held by Hindu writers. Kautilya refers to
various means by which the enemy should be assassinated. He
advocates espionage and battle of intrigues, gives a long list
of drugs and black magic to ensure the destruction of the
enemy and even goes to the length of asserting that money
should be made by royal agents by playing upon the religious
credulity of the people.! Hence some scholars say that ac-

1. Cf. M. Winternitz, Some Problems of Indian Literature (Calcutta, 1925),
p. 106 : “There is a strange discrepancy between this strict Brahmanical
religiosity of our author, and the unscrupulousness with which the same
author recommends all kinds of cunning tricks, in which religious rites
and religiosity of the people are abused for political purposes...In this
respect the author of the Kautilya Arthasastra may be compared to
Machiavelli who does not shrink back from recommending the most
_abominable means for attaining an end, but is, at the same time, a most
orthodox Christian and very religious. On the other hand, the often
beard designation of Kautilya as ‘the Indian Machiavelli’ is only partly
justified, There is one marked difference between the Indian and the
Ttalian author. The latter is above all a historian who derived his me-
thods from the lesson of history. The historical point of view is entirely
foreign to the author of the Arthasastra, who is a pure theoretician and
only asks : which methods are useful to a monarch for gaining and main-
taining power and which ar¢ not ?”
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cording to Kautilya the end justified the means. In the
Mahabharata Bharadvaja says that a king desirous of pros-
perity should slay the individual who thwarts his purpose, be
this person even his son, brother, father or friend. With re-
ference to the behavior of a king he says : “When wishing
to smite he should speak gently, after smiting he should speak
gentler still, after striking, off the head with his sword, he
should grieve and shed tears.”* The remnants of debt, fire and
enemies increase over and ever again, and hence the king
should not tolerate the remnant. According to Bhisma the
king should learn both the path of Dharma and that of non-
Dharma.? Bhisma advocated the seizure of the property of all
except the Brahmins and ascetics in times of crisis. He justi-
fied his view on grounds of the value of self-preservation. He
further says that this policy is in accordance with the nature
of Dharma of a Kshatriya.

These views have occasioned the following comments by
two modern Hindu writers. Ghosal writes with reference
to Kautilya s

When we turn.....to consider.....the author’s attitude
towards religion and morality, we find him following,
as might be expected, in the footsteps of the early mas-
ters. We find him, in other words, frequently inculca-
ting rules of a grossly unscrupulous nature on the plea
of public interest and without the least pretence of moral
disapproval. Thus Politics, distinguished as itis in the
system of the Arthasastra as a separate science is, as
before, further separated from the science of Ethics.?

With reference to certain views of the writers mentioned in
the Mahabharata Bandyopadhaya states : '

....the further importance of the Rajadharma chapters
lies in the fact that they show a decided tendency to--

Santiparva, cxl,
2. Santiparva, lxxx, 5.
3. Ghoshal, op. dit., p. 148.

-
.
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wards the separation of ethics from the sacerdotal canon
and in some chapters we find even a tendency towards
the separation of politics from the traditional lines of
ethical enquiry.!

Before we analyze this problem of the relation between po-
litics and ethics, we would like to say a few words about the
Hindu view of ethics., Since the post-Vedic days great stress
was laid on truth as a cardinal moral virtue.? The Vedic
poets pray for atlaining truth by rejecting the untruth. In
the Upanishads there arc examples of kings who follow a
moral life of detachment and contemplation. In Buddhism
is found the concept of Sila which is the generic name for five
cardinal moral virtues. The Yoga philosophy refers to the
universal ¢‘great vows” of truth, non-violence, non-stealing,
non-accumulation, and non-adultery.s But notwithstanding
the distinction betwecn truth and untruth® in the Vedic litera~

1. Bandyopadhaya, op, cit., p. 271; also cf., Benoy Kumara Sarkar,
The Positive Background of Hhndu Sociology (Allahabad, 1921), II, 30-31.

2. For cthical ideas in the Brahmanas, H. Oldenberg : Vorwissenschaftliche
Wassenschaft, pp. 20 . S. Levi, La doctrine du Sacrifuc dans les Brahmanas. pp-
156 F. Levi, quotcd in Winternitz, op. cit., p. 208n. says : ‘““Morals have
found no place in this system : the sacrifice which regulates the relation-
ship of man with the gods is a mechanical operation which acts by its
innermost energy; hidden in the bosom ol nature, it only emerges under
the magic action of the priest.”” “It is indeed difficult to conceive of any-
thing more brutal or more material than the theology of the Brahmanas:
the notions which custs m has slowly rcfined and clothed with a mora’l
aspect, surprisc us by their savage realism.” Keith also is very sceptical
of any ethics in the Brahmanas. For a different view, Radhakrishnan,
Indian  Philosophy 1, chapters ¢ The Hymns of the Rigveda” and “The

‘I'ransition to the Upanishads.” There is no justification for B. M. Barua’s
view, Pre-Buddhistic Indian Philosophy, p. 196, that the originof Parsvanath’s

ina.q?xm'a'{‘, Mahavira’s five great vows and of Buddha’s five moral
precepts SIS lies in the a>HIfAfAT of Pravahana Jaivali.

3. WIfadameaRaTIafeawr qaNaT AQaaq | Yogasutra i, 3;.

The Mahayana Buddhism refers to the “qI3fq”’—the perfectibility of
transcendental Virtues. .

4. AT &7 AFOEAAT TaAFIR: 0
AEINAT INISBET AW TAMCE: | V. S. xix, 77.
o Faqy a5 Ifceqrfy gsgfa q=ArETQg |
gaRguAareaan iy 1 V. s. i, s.
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ture and the Buddhistic notions of Vinaya —discipline and Sila,
Hindu writers do not speak of social versus ethical or political
versus ethical. The notion of Varnashrama—the four castes
and the four orders, all with their specific tasks and duties—
makes the problem of the extent to which a good citizen can
be a good man meaningless. There is no conflict hetween the
pursuance of political life and the contemplation of Brahman,
As a matter of fact, I would say that according to the
Vedic view, which was given a philosophic basis in the
Mimansa system, there is no conflict between the temporal
and the spiritual. A man has to perform his own Dharma
and this will result in the attainment of mundanc prosperity
and spiritual good. The notion of the confict between this
world and a divine world is further obliterated by thc mcta-
physics of Vedanta according to which each human being is
in essence the absolute.! Due ta ignorance he is bound by the
empirical particulars and relative phenomena. He can attain
the ultimate knowledge and realize his eternal spiritual ess-
ence. There isreally no qualitative transition from the terrestrial
status to the divine status. Thus the idea of Varnashrama
and the metaphysical views of the Vedanta warn us against
reading Aristotelian® and Augustinian?® ideas into Hindu social
philosophy.
1. B R, U. 1.4, 10; Chandogya, vi,
Cf. Sankara on the Brabhma-sutra 1, 1, 4 :—

“FERTAATIAGIAATIE qq9F  qarfcaq | gev g n9d
FoIiE ATHIAANAAIANTT FAAIAY ... .. AQTRIATaAfTHEN e
FRfT aTdT I MEAREA—

st agfaarar’ 1) aoadg  sgmedicdazaarar w3 oF

fawa: gatfor |axfor sarnfa’

2. Aristotle, Politica, iii, 1176 b; Nicomachean Ethics 1130 b, discusses the
question of the identity or otherwise of the virtue of a good man and a
good citizen.

3. St. Augustine’s theory of the transmutation of the terrestrial social
consciousness into the illuminated divine consciousness. Dcmagi.\'l/a, Retrac-
tations, Confessins and The City of God discuss Augustine’s substitution of
Plato’s dialectic by the theory of illumination.
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According to the Varnashrama theory each man is to pursue
the task assigned to him in accordance with his particular caste
and particular order in life. A king has his own duties. He
has to carry on the duties of the Kshatriya householder. So
long as he is true to his duties which have been prescribed by
the Vedas and elaborated by the Smritis he is a good man
and is a good citizen. So long as he is a householder he is
caring for his mundane prosperity. When the time comes for
retirement, he can give up political duties and concentrate on
austerities, meditation and God-realisation. From this type of
world-view Kautilya and the other writers discuss the duties
or Dharmas of the king. If Kautilya prescribed a dynami
game of power he is not conscious of doing something intel
lectually shocking. If he would have heen conscious of sayin
something against Dharma, he would not have saids “The
king who administers (the kingdom) according to Dharma, evi-
dence, history and institutional practices and royal edicts,
will be able to conquer the whole world bound by the four
quarters.”’?

Kautilya prescribes four ways of conquering the earth and
after having given the details of each he says that having con-
quered the earth the king should enjoy it according to his own
Dharma.? He refers to three types of conquerors according to
whether they are satisfied with mere submission or submission
and monetary gains or destruction of the enemy.® He calls

1. Arthasastra, iii, 1, English translation by me.
« 2. Arthasastra, xiii, 4.

Banerjea, op. cit., p. 233; Commenting upon the historical and
political factors behind the exaltation of warfare in ancient Indian thought
P. C. Chakravarti, The Art of War in Ancient India (Dacca, 1941), p. 182
says : “In the congeries of small states into which India was habitually
divided, often without natural frontiers marking them off into scparatc
geographical units, military strength was the only guarantee for the con-
tinued existence of a kingdom. It was guarantee not merely against strong
rivals in the neighbourhood but against the subtler forces of internal dis-
integration. But there was perhaps a deeper reason behind this ceaseless
advocacy of war. The Hindus, it is well known, had evolved a synthetic
out of the heterogenous mass of customs, traditions, values, tastcs and,
beliefs, held by the various tribes and races inhabiting this vast continent.
This synthesis was already a well established fact bhefore the rise of Maurya
empire, and was never seriously disturbed till the advent of Islam. But



Vol. xxxviii, Pt. 2] HINDU POLITICAL THOUGHT 121

the third by the name of Asuras—demons, perhaps implying
thereby his disapproval of the ways of ruthless power-seekers.
According to the traditional Hindu view which is fully subs-
cribed to by Kautilya it is the duty of a Kshatriya king to
expand his territories and conquer the enemies. Rama and
Krishna, who are regarded as incarnations of God, take re-
course tosomeactions which can bz considered against Dharma,
Jut those actions have been regarded as necessary for the
maintenance of Dharma itself. Kautilya, it is true, catalogues
the ways of poisoning and drug-making, but it is only neces-
sary for the pursuit of warfare which it is the duty of a king to
undertake. Hence from the theoretical standpoint of the philo~
sophical implications of social Dharma we do not see how
Kautilya discards ethical and moral considerations. He would
not prescribe that a Vidic student or an ascetic should give
up studies or asceticism and take to warfare because to do
so would amount to transgressing Dharma. Every person has
his own Dharma and if he tries to pursue it efficiently he is not
committing any sin. As has been already pointed out, Kaue
tilya never repudiates the transcendental goal accepted in the
contemporary society. It cannot be said that Kautilya separates
politics from ethics in view of his acceptance of the traditional
theological goal of the attainment of heaven, aswell as of
ethical virtues like self-restraint, and discipline.? He has his
own ideas of professional ethics which is in consonance with the

there was nothing corresponding to this cultural unity in the political
sphere. From very early times, therefore, men longed to set up a common
political organisation for the whole country. This longing gave birth to
the concept Cakravartin or Sarvabhauma...The motive force behind the
endless campaigns and expeditions of the Mauryas and the Guptas, of
the Gurjara-Pratiharas, the Palas and the Rastrakutas does not seem to
have been mere ambition, a passion for conquering for the sake of con-
quering, but a conscious or unconscious urge to being the whole country
under one single hegemony.”
1. Arthasastra, vi, 2,

1S g 74 1% amwafy | syewfd &aq ... afa
&afufa 1



122 HINDU POLITICAL THOUGHT [-B. r. 8.

concept of Dharma which is a generic term and comprehends
political, social, ethical, and religious considerations.?

Passing now to an analysis of the views of Bharadvaja who
has been regarded as the advocate of cold, calculating treas
chery and heartless cruelty, we find that some scholars have

zen busy condemning him rather than understanding his phi-
losophical presuppositions and sociological conclusions. Of
course what Bhardvaja sayslooks shocking if divorced from its con.
text. But the occasions of the discourse should be remembered.
Yudhisthira asks Bhisma in the Mahabharata how a king should
act when Dharma and people have declined and ceased to func-
tion and robbers and evil-mongers are infesting the country.
Bhisma narrates to him the dialogue of Bharadvaja which incul-
cates a policy for times of crisis. The Sanskrit word Apaddharma
or the Dharma to be followed in times uf trouble and crisis has
its use and operation when normal activities are not performed
due to troubles. According to a Hindu notion, this ‘“Dharma
of crisis” can allow a man to transgress some of the injunc.
tions of the Dharma of ordinary normal life. But this “Dharma
of crisis’’ is ccrta;inly never the routine way of action. More
than that, Bhisma quotes Bharadvaja’s statements to the effect
that these so-called base and cruel measures should never be
used, except to counteract the machinations of enemies.
A person (or king) should never act in accordance with
these rules. These measures laid down by me should be

1. We have tried to analyse the concept of the Dharma of the king
according to Kautilya. If we take up a different ethical approach we
can say that he is unmindful of moral considerations. Suppuse we adhere
to the code of morality of the New Testament or of Buddhism or of
Leo Tolstoy then we can criticize Kautilya, But so long as we want to
discuss what ethical and moral considerations Kautilya had in mind and
how far did he remain faithful to them we should confine ourselves to
studying the problem as to whether he was conscious of deliberately
presenting any goal or code of action and behaviour which wou'd be
unethical and immoral. We have no evidence to show that Kautilya
knew he was saying something against Dharmd. It is quite a different
wmatter if his view of Dharma may strike us to be morally shocking or at
least marally. neutral to a critic trained in different notions of -social
ethics. But notwithstanding this theoretical defense of the conceptual
structure of Kautilya’s politics, we can say that from a normal meral
standpoint his politica! ideals and methods appear ruthless and relentless.
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taken recourse to only in times of extremes of distress.
Inspired by the motive of doing good to you, I have said
this for instructing you in counteracting the use of these
measures by the enemy.!

Hence in view of these presuppositions and conclusions of
Bharadvaja we are doing an injustice to him if we say that he
negates all moral and ethical considerations. He is not for-
rwlating a complete political philosophy but is trying to
prescribe some measures which could be used only in extreme
cases and only to foil their use by the enemies.

So far as the immorality in the statecraf: of Bhisma is con-
cerned, it should be borne in mind that his prescription of the
unjust financial extortion from subjects occurs in the last
chapter of the Rajadharma chapters of the Santiparva, which
marks the transition to the Apaddharma chapters of the book.
Bhisma refers to those techniques of extortion only when Yu-
dhisthira asks the former’s views about how a king should act
when the treasury is empty, the army is small, and he has no
fiiends and allies and is troubled by enemies. Hence here
also is present the same situation of the “Dharma of distress.”
Bhisma is emphatic in his statement that nothing can equal
the Dharma of a king but the situation is different in times
of distress. He definitely indicates his disapprobation from the
standpoint of normal times, of the techniques used in times of
distress. He is still careful to maintain his settled and ulti-
mate political view thatin times of peace, one should not desire
treasury or heaven or any covetable object by transgressing
the canons of Dharma. But he says that when people are put
to extreme troubles then they can maintain themselves by
taking recourse even to unrighteous means. Thus we find that
the problems of Kautilya, Bhisma and Bharadvaja were diffe-
rent from the modern juxtaposition of politics and ethics. They
have to be understood in terms of Dharma and “Dharma of
distress.”

1. Séntiparva, cxl, 70; my English translation.
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The most elaborate discussion of the relationship of Dharma
and violence has been attempted in the Bhagavadgita. The
occasion of the teachings contained in this philosophical poem
is the desire of withdrawal from warfare of Arjuna, the hero of
the Pandavas when the latter were arrayed in battle to fight
their enemy, the Kauravas. Arjuna is affected by a sense of
deep grief and remorse at having to fight his own kith and
kin for the sake of mere political acquisitions. To calm
down his feelings of grief and terror, Krishna, who is supposed
to be the incarnation of the God Vishnu in Hindu tradition,
puts forward various arguments to support warfare for the
maintenance of Dharma. The analysis of the metaphysics
of political violence as found in the Gita is something unique
in Hindu social philosophy. In the Upanishads and Buddhism,
in spite of the doctrine of non-violence, ihe question of politi-
cal violence is not raised. Asoka for the first time condemns
political violence as being opposed to Dharma. But in spite
of the reference to love and transcendental good resulting from
a ‘“‘conquest by Dharma’ no metaphysical discussion of the
problem of political violence is found in the inscr iptions of
Asoka. The Gita discusses the problem of political violence
not only as an ethical question but raises the problem to a
metaphysical level.

The Gita provides ample opportunity for the exercise of
dialectical and philological skill, to philosophers and interpre-
ters.! Sankara intecprets it asa document of monistic meta-
physics which relegates all actions to the secondary and lower
phenomenal level. The school of Ramanuja understands the

1. “According t) Holtzmann it is a Vishnuite remodelling of a pan-
theistic poem; according to Hopkins it is a Krishnaite version of an old
Vishnuite poem, which in turn was a late Upanishad; according to Deus-
sen it is a late product of the degeneration of the monistic thought of the
Upanishads representing the period of transition from theism to realistic
atheism; according to Garbe it is the text-book of the Bhagavatas revised
in a Vedantic sense by the Brahmanas; according to Macnicol it is rightly
to be described as an Upanishad which, though it has more unity than
most of the kind, contains interpolations emphasizing the view of one school
or another” ; H. C. Raychaudhry, The Early History of the Vaishnava Sect
(Calcutta, 1936).
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Gita as a gospel of metaphysical Vishishtadvaitism and devotion-
al mysticism.! The Gita has been one of the most important
foundations of modern Indian nationalism and hence political
leaders of modern India have interpreted it in their own way?
Lokamanya Tilak regarded the gospel of disinterested action,
as an independent and even primary way to God-realisation, to
be the central teaching of the Bhagavadgita.? Aurobindo inter-
prets the Gita as a metaphysic of the fusion of spiritualized
action and supramental mysticism.* I feel that all these posi-
tion can be partially substantiated by quoting some verses of
the Gita.

1. Ramanuja’s Bhasya on the Gita, ii, 12; xiii, 2,

2. The Gita profoundly influenced the life and thought of Viveka.
nanda, Tilak, Malaviya, Gandhi, Shraddhananda, Lajpat, Rai and Ayro-
bindo. The gospel of selfless action of the Gita was interpreted to imply a
selfless fight against British imperialism. The idea of the eternal substan-
tiality and immutability o the Atman was a great solace in a struggle in
which the two sides were unevenly balanced.

3. According to Tilak the central emphasis of the Gita is on Karma.
yoga harmonised with knowledge and devotion. The import of the Gita

is to explain the character of the great men of action (%‘ﬁa\r{) by means
of the fusion of Advaita Vedantism and Bhakti.

JEATY AT FTST AATTAIEET T | B, G. viil.

Tilak is constantly referring to the superiority of the Karmayoga of the
Gita to the concept of action as held in the Mimansa philosophy and in
Kantian criticism, Comtean positivism and Mill’s utilitarianism but does not
criticize the social conservatism of the Gita.

“TYAT FT A=A ITRT I§ JIS1F w1 A1 §, 5 qurrareon & fag
w4t saTeqT gAY Wfg v MNaraex &1 qewd agr &, 5 G-
sqgeqr 1g 3 ), 9T A aqifuFe w4 R KA F 93

T, 9°F SeARTAT FIF ganafgaedt wwewsim v fafg FA1”
Bal Gangadhara Tilak, Gita-rahasya, Poona, 1925, p. 496.

4. Sri Aurobindo, Eisays on the Gita, 2 vols. (Calcutta); The highest
message of the Gita according to Aurobindo is the transmutation of human
activity into a comprehensive divine activity, after the integral realisation
of spiritual consciousness. A supreme divine realisation and a spirit of
self-surrender make possible a divine work raised above the petty trumults
of the human mind and the partial limitations and determinations of the
ego. But I feel that Aurobindo exaggerates the esoteric side of the Gita
and has not been successful in evolving a consistent theoretical scheme
harmonising cosmic transcedence and the human activity of the God-be-
coming man, He unduly minimises the force of the ethics and the meta-
physics of political violence which have been elucidated with tremendous
vehemence in the second chapter of the Gita.
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As T see it, the Gita, as it stands today, is an attempt
towards the inconsistent synthesis of the theory of social ac-
tion, Samkhya dualism and Vedantic mcnism. Hence the
majority of the interpreters emphasize only those verses
which corroborate their own presuppositions. Therefore,
I think that the various interpreters referred to above
are only partially justified in their points of view. The refer-
ences to warfare in the Gita are interpreted by Mahatma
Gandhi as referring allegorically to the eternal battle between
the good and the evil raging in human hearts.? I do not see any
historical or literary justification for such a standpoint in the
Gita. More than that, there was no necessity for referring to
non-violence in the Gita. The person to whom the teachings
are addressed hzd already suffered a physical and moral crisis
and was going to renounce warfare and perhaps even become
a monk, It was to convince him of the necessity of war that the
Gita was taught. Hence I feel that historically and also from
the standpoint of the actual literal meaning of the text of the
book, it is the classic defence of warfare for the preservation
of Dharm1. We shall now analyze the various reasons and
grounds advanced by Krishna to impel Arjuna to join the
battle. First, the social reasons for the participation in a war
for the maintenance of righteousness shall be discussed. Second,
we shall expound the metaphysical justification of violence.

In the beginning of the book Krishna appeals to Arjuna to
take the bow and fight, on the very pragmatic grounds of the
attainment of concrete results in this life and heaven after
death.® He also says that if Arjuna would not fight he would
lose his prestige and the loss of honour for a distinguished

1. Mahatma Gandhi, Adnasaktiyoga (Ahmadabad); In, MNonviolence in
Peace and War, Ahmadabad, 1942, p. 449, Gandhi says : “He who would
be anasakta (selfless) has necessarily to practise non-violence in order to
attain the state of selflessness. Ahimsa is, therefore, a necessary prelimi-
nary, it is included in anasakti, it does not go beyond it...I interpret the
Gita to mean that, if its central theme is anasakti, it also teaches
ahimsa”.

2. Bhagavadgita, ii, 37. (Henceforward the abbreviated form B. G,
will be used for the Bhagavadgita.)
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person would be a greater evil than death itself.! Heis very
emphatic in asserting that if Arjuna were victorious he would
gain prestige and enjoy the earth but even if he died he would
enjoy the blessings of heaven because he would die while per-
forming his duty or Dharma.?

The main reason, then, for the defence of war is the notion
of ““one’s own duty.””® The “inherently natural duty (Karma)
of the Kshatriya is bravery, brilliance, courage, intentness, not
running away from the battle, generosity, and exercising autho-
rity (over subject people).””® This scheme of duties of the
Kshatriya caste to which Arjuna belongs has been fixed by
God himself and hence should not be transgressed. If any per.
son renounces his own particular vocation and wants to take
up the duties of another caste, he creates social confusion.
According to the Gita, the man who is engaged in the per-
formance of his own duties which have befallen him as a result

1. B. G, ii, 36;ii, 32.

2. Ibid., i, 37.

3. Zeno, the founder of Stoic philosophy is credited with having popu-
larised the notion of duty in Western thought. Although the notion of
duty developed under Hebraic and Christian influences, Kant was the
greatest influence in mod-rn western thought emphasising duty as the cen-
tral category in moral existence. cf. Plato: *And when individuals are doing
their own work, are they doing what is just or unjust? What is just,
certainly.” 1 Alcibiades, 127. “And the division of labour which requured
the carpenter and the shoemaker and the rest of the citizens to be doing
each his own business, and not another’s, was a shadow of justice, and for
that reason it was of use ? clearly. But in reality justice was such as we
were describing, being concerned however, not with the outward man, but
with the inward, which is the true self and the concernment of man®
Republic, 443. Often the Platonic theory of social stratification is compared
with that of the Gita. The concept of division of labor is equivalent to the
Illlraﬁq'fq‘ﬂ]’ﬂ’ﬂ: of the Gita but judged in the perspective of the context
Plato’s orientation is sociological while that of the Gita is theological. This
conclusion is substantiated by Plato’s remarks concerning the Phoenician
myth : “for if the son of a golden or silver parent has an admixture of
brass and iron, then nature orders a transposition of ranks, and the eye
of the ruler must not be pitiful towards the child because he has to descend
in the scale and become a husbandman or artisan, just as there may be
sons of artisans who having an admixture of gold or silver in them are
raised to honour, and become guardians or auxiliaries.” Republic 415. The

Gita, on the other hand “tolerates” the other castes e.g, ferq ﬁ"?q‘l’!ﬂ‘!n‘-

yErsdfa arfraacs afae (¢

4. B G, xviii, 43. The English translation is by B, S, Sukthankac
who has translated Tilak’s Gita Rahasya into English,
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of his inherently nawral qualities acquires perfection. He can
acquire the highest perfection by worshipping ‘‘that being from
which creation proceeds and who is immanent in the Uni-
verse,” with the disinterested performance of his duties.! Some-
times it would appear that one’s inherently natural duty is
full of faults but still it should be performed because itis diffi-
cult to find any activity or object thatis nct mixed up with
some kind of defect.? Hence one shculd perform his functions,
even if the duties of somcbody else may appear capable of easy
performance. Such a performance of one’s duties does not result
in any evil.® Therefore Krishna says :

Besides, even if you consider your own duty, you ought

not to falter, because there is nothing more meritorious

to a Kshatriya than warfare enjoined by duty.

And O Partha ! this war, which is indeed a door of

heaven, found open without effort, falls to the lot of only

those Kshatriyas who are fortunate.

But, if you will not carry on this (for you) righteous war-

fare, then you will have abandoned your duty and lost

your honour, and incurred sin.*

Thus, according to the Gita, performance of one’s duties

leads to no sin and hence warfare being a part of the duty of
the Kshatriya is absolutely a moral duty.® This view clearly

1. B. G., xviii, 46.

2. Ibid , xviii, 48.

q.  Ibid.. xviiiy 47.

4. Ibid., ii, 31-33.

5. The concept of Svadharma—one’s own duty has often been
compared to the Kantian view, According to Kant, Critigue of Prac-
tical Reason. Abbot’s E. T., p. 305, “Virtue is not merely a self-cons-
traint, but is also a constraint according to a principle of inward freedom,
and therefore by the mere idea of duty, according to its formal law.” “The
agreement of an action with law of duty is its legality; that of the maxim
with the law is its morality. Maxim is the subjective principle of action,
which the subject makes a rule to itself.” (lbid., p. 282). But it should
be pointed out that there is one great difference between the Kantian
moral rigor'sm and the categorical imperative and the standpoint of the
Gita. According to Kant internal moral judgment is an essential precon-
dition of the moral quality of an action, Although the Gita inculcates
that a man’s Karma, Dhriti and Buddhi should be Sattvika—pure, still it
makes no correlation between judgment and action,



Vol. xxxviii, Pt. 2] HINDU POLITICAL THOUGHT 129

shows that according to the Bhagavadgita the notion of one’s
duty or Dharma is equivalent to caste duty and not to rational
duty. According to this view there can be no conflict of indi-
vidual reason and socio-moral obligation. The latter in con-
clusive.l

Furthermore, proteciion of the virtuous and destruction of
the unrighteous is the purpose for which God incarnates hims:If
in human form.? In this ‘case the party of the Pandavas is
favoured by the incarnation of God because they are fighting for
their rightful political share in the kingdom. The Kauravas are
the party representing unrighteousness. Hence if Arjuna would
participate in the warfare he would not only be discharging his
own duties but would aid in the maintenance of the social
structure for the preservation of which God himself has been em-
bodied in human form., He would be doing a duty dear to
God himself.

So far the social grounds for the justification of violence
and warfare have bzen analysed. Henceforward the metaphy-
sical foundations shall be discussed. These are threefold: (1) the
idea of human beings being only agents and only apparent

t. Comparing the Gita’s notion of spiritualized activity with Fichtean
ethics, Scheweitzer, op. cit., pp. 192-93 says: “‘Because he promises a world-
view of ethical world and life affirmation, Fichte has to attribute the im-
gortancc of ethical activity to the participation by man in the play staged

y God. Therefore he ventures on the violent proceeding of defining ethics
in quite general terms as the subjection of the world of the senses to rea-
son. Starting from the conception of Divine activity which he has formed
for himself, he gives human activity a meaning. In the Bhagavadgita,
on the other hand, man plays a part in the drama from a blind sense of
duty, without secking to find out its meaning, and, along with that, the
meaning of his own action.

The relationship between the philosophy of Fichte and the Bhagavad-
gita goes so far that Fichte too regards as the highest activity that by
which man enters into the service of the otder of the universe. The duties
which in his opinion stand in the front rank are not, as would be in har-
mony with the spirit of the age, the general duties based on the ethical
nature of man, but those which result from his social position, his profes-
sion and his special endowments.” Against this view of Schweitzer I would
only refer to the sociological and metaphysical arguments which have heen
advanced by the author of the Gita to support the plea for righteous
violence which was involved in the specific duties of Argjuna, There is no
‘blind sense of duty’ involved there.

2. B. G..iv. 7.8.
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doers of actions, God himself really doing everything; (2) the
idea of the immortality of the human self—the Atman who is
neither slain, nor does he slay anybody ; (3) the metaphysics of
non-dualism —whatever is, is the absolute. According to thi¢
view there is no subject and no predicate but one absolute
being. From this point of view nobody is slain, nobody is
slayer. It is all one being. This view entails the distinction
between two levels of predication—at the empirical level an?
at the absolute level, a view found both in the philosophies
of Sankara and Nagarjuna.

Arjuna was reluctant to engage in warfare because he did
not want to commit the cruel deed of killing. Krishna showed
him the “cosmic form’ of God which is eloquently described
in the Gita.! In this world vision Arjuna found that all the
great heroes he was reluctant to kill were already rushing to-
wards their death. He perceived that the scheme of cosmic
sacrifice was proceeding forth without any human instrumen-
tality, by the sheer force of the will of God. When Arjuna
had seen this ““world vision”’ and was psychologically convinced
of the egoistic vanity involved in thinking that it was he who
was killing somebody, Krishna told him that God was the des-
troyer of peoples, the “immensified death” to kill everybody.®
He passionately pleaded that even if Arjuna would not be
there, the different warriors in the various armies were all going
to die. Hence he exhorted him to fight and win the opulence of
the earth and not be worried by the feeling over the imminent
death of soldiers because they were already dead and he was
only an instrument for their death and the not the cause of it.
This view implicitly recognises the law of Karma according to
which people or soldiers meet their death as a result of their
actions and the formal killer is not to blame for that.

This same idea that Arjuna is not the real killer but only
the apparent agent or instrument is also substantiated from

1. B.G, xi, 15-46.

6 62 Sri Aurobindo. The Ideal of the Karmavosin (Calcutta. 1048). pp.
50-01, .
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the Samkhyan view. According to the Samkhya philosophy
there are only two substances in the world : (1) nature and
(2) human selves—Purusas.! The human Purusas are entang-
led in the web of nature and thus destroy their purity and
state of detachment. Krishna asks Arjuna to realize that all
actions are really performed by nature.? Human beings are
only silent spectators. Hence even from this standpoint Arjuna
is to realize that he is not the real doer but that the deeds are
performed by nature and hence he should not be worried and
should begin the fight, in the self-consciousnss that he is not the
real doer. His real essence or self is the detached inactive
self.

Arjuna has been worried over the probable death and des~
truction of his relatives because after all, the opponents—the
Kauravas—wazre descended from the same ancestors. But
Krishna tells him that death is only a natural stage of the self,
as natural as childhood or youth or old age. Contacts with
nature are responsible for happiness and unhappiness and
hence a calm man should not be affected by them. The body
is only the ‘““cloth” of the immortal and immutable self,

He who thinks that it (the owner of the body or the
Atman) is the killer, or, who thinks that it is slain, both

1. B. G., xiii, 29. Oldenberg, Jacobi, Garbe and Pischel hold that
originally the Samkhya accepted Anatmanism (non-soul doctrine) and
Buddhism deried this ldea from them.

2. Prauafaafs faea: amrandad saaafy
3793 qaT ST afgedla€aqr gHA | Samkhyakarika, 11,
qfarf agragy sreonfa iy /)
gied gara Nl fagd gdsdon
afqssw qa1 FAT 0 7 q7fawy |
fafaares qaaasar I3 Fary q==71q 11
add afy safarcad ¥ASq a0
qaeaFadfecata g qaafa gdfa: u
Bhagavadgita xviii, 13 1¢, 16,
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these do not possess true knowledge, (because) this
(Atman) does not kill, and is not killed.....O Partha !
that man who has realized that it is indestructible, ever=
lasting, unborn, and inexhaustible, how and whom can
he cause to be killed, and how and whom can he
kill ??

On this ground of the immortality of the self, there is no
need of anxiety over the body being destroyed. The self ir
one’s real being while the body is only an external garment.
In its long history every human self had several bodies and
would have several more. Thus the idea of the immortality of
the soul and its transmigration into countless bodies relieves a
person of remorse at the prospect of bodily death.

The third justification for violence is the enunciation of the
ultimate metaphysics of absolute non-dualism. The dualities
and pluralities that we see in the universe are only empirically
real. From the highest standpoint there is only one absolute
being. In the interest of social action and devotion which are
postulated on the notion of dualism the Gita is always very
careful to tone down the rigour of this kind of monistic meta-
physics. The realization of the ultimate spiritual nature of
human beings and the universe and the comprehension that
everything proceeds from that one primal source, convince a
man of the futility of egoism. A man of knowledge realizes
that he is not the doer, nor is any act being done.? If any
person has this realization he is not bound by any moral or
social conventions. He is beyond them. Hence the Gita
says :

Who does not possess the belief that I am the doer,”
and whose reason is unattached, such a person, even des-

1. B.G., ii 19;ii, 2r1.

2. Wintenitz, op. cit., I, 4290n says : “There is no murder or act of
violence which could not be justified by this miserable sophistry. It is sur-
prising that the pious readers of the Gita do not see this.” But in defense
of the Gita it could be said that only those acts of violence performed in the
pursuance of one’s own Dharma are justified behind which there is the

consciousness of the immortality of the self and the transitoriness of the
body.
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troying other persons, cannot be said to have killed them.
And that (action) does not bind him.!

This passage conclusively points out that a person who has
transcended egoism is not bound by the fruits of his actions.
The law of Karma affects only the person who has not rea-
lized the absolute. The man of realization is above the bounds
of the law.

Thus Krishna tries to convince Arjuna of the imperative
necessity and justification of a war for the preservation of
Dharma on these social and metaphysical grounds. The pur-
pose of all the metaphysical discussions in the book is only
to convince Arjuna that no sin isinvolved in warfare if one
has the knowledge of the spiritual essence and the detached
nature of human selves.? .o

This short sketch of the nature and influence of Dharma
shows that all the later books adopted the Upanishadic view of
Dharma being simultaneously a moral category equated with
truth and a generic term for signifying the social duties of the
four castes and the four orders. Buddhism emphasized the

1. B. G., xviii 17; Cf. Sankara on this verse “égﬁne:ra.zm gar-
gfafy Sifeal gfembsa gardiarg 1 aeafaat aronfas) gfe-
aifsrg ‘7 gfa 7 fasad’ efa

2. In explaining the central meaning of the Gita Sankara says:
aEgrEg Marmeas geiqa: g 93 f9a8 agassy qqrenag-
ANIWIANY | JeA  gIFHagEIEFRIAAAASsETaiwaiy |
He is faithful to the majority of the verses in the Gita which expound an

ethics oriented to the metaphysics of absolute non-dualism. But he be-
comes dogmatic when he tries to construct the gospel of the Gita as teaching

only non-dualism. Thus his comment on verse xiii, 73, Ffsy a7 qa
&8 AAGRETATal, 7 AA FAANATITIT:, is absolutely falsa

because as history records Arjuna did engage in the battle. Hence my
interpretation of the Gita which construes its metaphysics to be oriented

to the justification of political violence (SIW’IT&' R CAGH a5 HWW)

is more faithful to its text and to the historical tradition.
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moral nature of Dharma and its concrete realization was
found in the political philosophy of Asoka. The classic example
of a defence of “‘one’s own Dharma” meaning one’s social duty
is found in the Bhagavadgita. The word Dharma also signi-
fied law, especially civil law, as in the Dharmasutras and in
Kautilya’s Arthasastra,
{ In conclusion we first shall examine the significance cf
arma as natural law! and second discuss the view that the
theory of sovereignty of Dharma or law was present in ancient
India. )

In the Upanishads we find the idea of Dharma as ‘“force
of force” but we do not find any notion of Dharma as natural
law which could be binding on kings over and against their own
duties or Dharmas. In Buddhism we find the partial triumph of
naturalism as a metaphysic because Buddha condemned all
theological godheads. He emphasized a logical and dialectical
analysis of things and taught the formula of dependent origi-
nation but in his political ideas he did not draw any impli-
cation that the operation of this law, which he called the
Dharma, would in any way affect political and social beha-
viour) The category of five orders is found in later Pali
Buddhism : (1) Karmaniyama or order of act and result ;
(2) physical inorganic order ; (3) order of plants, the organ
orders; (4) order of conscious life; and (5) order of Dharma.
But in spite of the notion of an universal order operating 4
various levels, no political conclusions were drawn from that,
Attempts have been made to read the notion of natural law?®

1. The concept of Dharma has some similaritf' with the notion of
physis (Nature) held by Aristotle. According to the latter, physis has six
mecanings. (1) The genesis of growing things; (2) that immanent part of
a growing thing, from which its growth originally begins; (3) the primi-
tive or essential material of which any natural object is made; (4) the
source of the primal movement of natural objects; (5) the essence of natural
objects and; (6) every essence in general. Aristotle, Meiaphysics, 4.

2. Radhakrishnan, Indian Philosophy, 1, 374.

3. Sarkar : Insiiwtions and theories, p 208; c*,

MY 99Y 79 &ifkfa TEq0
g frser g 74 g 9% .30 a: | Manusmriti, xii, 108,
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in the statement of Apastamba, Vasistha, Baudhayana and
Manu that one of the sources of Dharma is the conduct and
opinion of those who have received Vedic education and are
devoted to righteousness. But these authors do not imply any
notion of the authoritative pronouncement of the virtuous man
over-riding the edicts and commands of the organised poli-
tical superior.

There is the concept of matural law in the works of Hindu
pnilosophers in the sense of the repudiation of supernaturalism,
or the operation of an absolute spiritual law, or the manifesta-
tion of a cosmic order. Parallels of this kind of metaphysical
natural law are found in the Mimansa conception of Apurval
—the law whose operation ensures the future enjoyments of the
fruits of sacrificial ceremonies performed in this life and in the

o YA IRREY” NRAAgFTE: | agd qAfed, aq aneE
fasady eadwrat awdfa | gar ff fagmAaads g wfgaiar-
T | ATATTT A faAzdq, wonafq ffad 1 @ qengr-
gadifa 1 afz g7 wsagaameaiads 7 fRaadfa sy | 99
g | T fg sHMsagaqTearad | qIrwT A qraafy, -
qg=a3 | 7 agraf gadaq | adnqeaEREA: « g4% FEgEE:
|97 Wi foga | 9 a3 ITFAULRAT 1 A TwE@WRA [HOA-
fe®d g | a7 guAANE, qfgAE Faay | @ faaraafa
farefamaray 1 argdscfaaes g« weRgEEAE
gaafs werawdifade | Maadoarsdsqasdang | sefsr fog-
fafa 99 1 0F FEcdd amfdaager: | S emdamraaagfadfa
afz faxaq, sfeaqdd afa fefaguafs awga’ ar weaga, aia-
faguseaaramfea g1:, 7 fafaseseqaram 1| smifad s ufaoaaify
S Az ARAT | WA FIAT L T ofyead i arga-
AT | aErAF afw:, qea wfgargdasifa s f&Saan @
ag ) afy geaqmgsar Feaqd  digafw, zeaqmewm  wfafafy
qarRIqedt g4t afg qd: 9&d: | qur afg fagrea zed quiar sfafana
TANSABIAeT 8T | Sabara’s Commentary on the Mimansasutra ii, 1, 5.
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Nyaya-Vaisesika theory of Adrista-~the invisible principle that
governs human and cosmic action.! We also find some idea of
natural law in the Buddhist view of the inexorable operation of
the law of Karma without the mediation of any god, andin the
Samkhya metaphysics of the cosmic procession from one pri-
meval Prakriti or nature.?

But in spite of the prevalence of the notion of this kind of
impersonal order or immanent mo-al law, we do not find any
concrete specifications of a cosmic Dharma over and against
the political order implying that any legislation against that
cosmic Dharma is not binding. There are ample references to
the different Dharmas of the different castes and orders, but
no notion of a transcendent Dhaima being the criterion of the
conduct of the several Dharmas of the social and political uni-
verse is found. (1A the Hindu political works there is no idea
of a conflict between the political Dharma of the king with a
cosmic and eternal Dharma waich lays down the principles of
right and justice in an universal sense, anything contrary to
tht being automatically invalid.

.Several writers on Hindu political thought have maintained
that-in ancient India Dharma was the sovereign. Some trans-

1. gfgadmgszaiiean | ganfaginfragesifay 1 wdesE-
s19d arafeadgemann; sqazard saigsesifan | sairgagdo-
LRk pin HIE I RGRILIEE R CASC R LG I

Vaisesikasutra v, 2, 2, 7, 13, 17.
2. For Samkhya:—

WeAt aftorarg gasaarg afsaa: $9989 |
FroFETEfaamrfanmg §@saEn
FIOTHEETAF, qIqQ FH0TA: FHIATA |

afconma: afewaq, sfasfarorsafagag n
Samkhyakarika 15, 16.

Cf. Yachaspaxi on this— .
“gReNIT: A —|qA9M:, Wﬂﬁl’l"l’ﬁl’ T qUAIHAAE-

qmw gwafy, 7 9 quggwa desy faan, @ 9 desaowal
IHIFWAR AT ..o |
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late the word Dharma as law and uphold that the ancient
Hindus maintained the idea of the sovereignty of law.1  Accor-
ding to Dhawan the function of the state in ancient India was
not to amend or alter Dharma but to subserve it? Radha-
krishnan upholds that Dharma represents the totality of the
institutions by which the commonweal is secured.® Bandyo-
padhaya thinks that in ancient India the king never became
superior to law.* He states that the Dharmasutras consider
Dharma, i.e., law above the king and above society. Jayaswal
interprets Manu to be an advocate of the view that law, i.c.,
Dharma, is the real sovereign and not the king.® )

( Our analysis of the concept of Dharma shows that these
claims on behalf of the political importance of Dharma are
exaggerated. Mookerjee is the most extreme advocate of the
sovereignty of Dharma.):

Hindu thought counts dharma as the true sovereign of the
state, as the rule of law. The king is the executive called
the danda to uphold and enforce the decree of dharma
as the spiritual sovereign.8

( The problem of the sovereig ty of Dharma can be discussed
at two levels.” First, talking/ in historical terms we have no
evidence of any concrete state or kingdom in .ancient India

1. Beni Prasad, Theory of Goverrment in Ancient India (Allahabad, 1927),
p. 9 : “From the very nature of the social theory, government could not be
regarded as sovereign in the Austinian sense of the term. It did not
impart validity to the Order; rather it shared in its validity, It could
not alter it at will; other parts of it were as valid as itself. It sustained
the social order but that was merely its function. It embodied the coercive
power of the community and was bound to use it in the social interest
just as the priest or trader was bound to use his spiritual or economic
power in the social interest. Sovereignty was really diffused throughout
the community and was embodied in the Law which had its ultimate
source in the Divine will”

2. Gopi Nath Dhawan, The Political Philosophy of Mahatma Gandhi (Bom-
bay, 1946), p. 271.

8. Radhakrishna, The Hindu View, op cit., pp. 108-9.

4. Bandyopadhaya, op. cit., pp. 173, 286-7.

. Jayaswal, op. cit., 11, 58, 152.

g. R. K. Mookerji, Chandragupta Maurya and His Times, p. 79; Mookerji,
Hindu Civilization, op. cit., p. 100.

7. The late ancient South Indian inscriptions refer to such phrases as

LU ‘Tﬁ“mfﬂﬂﬂ and g9 ARGV, Liders’ Inseriptions, Nos, 11961200,
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where Dharma or its decrees were considered the sovereign.
It is up to them who hold this view to come forwaid with con=
crete proof and not torely on the statements of theoretical and
normative books and to interpret some of their statements as
referring to an actual historical situation. Second, the prob-
lem can be discussed at the conceptual level. We have earlier
rejected the view that ancient Hindus had a systematic and
abstract notion of sovereignty. They talked in terms of powear
of the king or punishment of the king but did not conceive of
the concept of an ultimate political superior. This does not
mean the denial of the historical existence of political struc-
tures embodying sovereign power. No person who credits
Bodin, Hobbes, Rousseau and Austin with having formulated
the concept of sovereignty denies the historical existence of
sovereign states in the ancient and medieval world before
Bodin, But if, as we maintain, there was no concept of sove-
reignty as such, there isno use in speaking of sovereignty of
Dharma. So far as the sovereignty of Dharma is considered,
we find no mention of Dharma in the classic formulations of
the elements of a commonwealth in Kautilya and Sukra. In
spite of the saying in the Upanishads that Dharma is the “force
of force,” it remained only a moral category influencing political
life. At bsst, we can say that the concept of Dharma was a
very strong factor having political influence, and all theorists
accepted its weight, but no explicit or implicit reference to its
being the ultimate political power is found. Even in practice,
there was no legal agency to control the transgressions of
Dharma by a king. The comprehensiveness of the notion of
Dharma prevented its identification with religious or divine
law, and it also never meant exactly positive law in the modern
sense. It remained always a comprehensive norm for action,
but never was conceived as the supreme political power.! )

1. A very exaggerated idealism concerning the normative “flinction of
Dharma has been maintained by N. C. Sen Gupta, Sources of Law and
Socicty in Ancient India (Calcutta, 1914), p- 27 : “The end of society was

therefore the promotion of Dharma or the moral order of the universe.
Alll aw was viewed as subsumed under that conception. Law was there-



Chapter 1V.
THE “GREAT ELECT” THEORY OF KINGSHIP IN

ANCIENT INDIA.

There are two definitc theories of the origin of kingship in
ancient India. The first is about the primeval clection of the
king. The second is about the divine creation of the king.) We
shall analyze the latter view in the following chapter. *The
idea that the first king was clected, possibly could have a fun-
damental relation to the actual institution of elective kingship in
the ancient Vedic times. But in Kautilya or Bhisma or Manu
we find no attempt to construct a systematic theory of clective
kingship. Sometimes there are references to a pristine blissful
and righteous state and to the later appearance of the institu-
tion of kingship to check some of the anti-social and morally
destructive tendencics of man. But still, the theory of the
#“Great Elect” is not constructed to justify a philosophy of
popular rights and authority. Hence it is difficult to interpret
this theory in terms of a developed contractual philosophy of
political obligation, oW~

(In the Aitarcya Brahmana occur the first references to the-
reation of a king. The gods and the demons were fighting.!

Footnotes Continued
fore not a matter to be made or mended by human hands It isete
rnally ordained and imbedJed in the constitution of society and capable of
ascertainment partly by revelation and partly by cnquiry, in a spirit  of
reverence, into the nature of Dharma. The result of this was the develop
ment of a comprehensive idea of law which is the dream and perhaps the
elestiny of the sociological school of modern philosophical jurists.” As we
scc it, if a parallel has to be sought for the conception of law under the
comprehensive framework of Dharma it has to be found not in the
modern legal philosophers like Savigny, Thibaut, Stammler, Jellinck or
Pound but in the Mosaic conception of law or the Confucian.

1. Discussing the historical identity of the Asuras—the demons), A.
.Banerjee-Sastri, Asura India. says : “‘the civilized world echoes with the
dread name of the invincible ‘hosts of Ashur’—the smoke of their holocausts
mpresses a permanent awe for the name Ashura far and wide in Egypt,
Babylonia and Persia Then came the struggle with the new Indo-
Furopean from the north. The Scyths of the Northern steppes and the
Persians from Iran destroyed Assyria. Persia took her place in the Near
Kast. Young Greece of the Iron Age invaded the Aegean lands. The
Vedic Aryan routed jhem in the land of the Sapta Sindhus, and the
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The latter were victorious and then the gods decided that
because they did not have a king they were losing the battle.
Hence they proposed to “make” Soma their king and did so
when all consented to that.! This account, of course, refers
to the creation of a king but it should not be interpreted to
mean “‘the elective origin of divine sovereignty.”y We have
repudiated the existence of the concept uf sovereignty in ancient
Hindu thought without denying the historical existence of
sovereign states in ancient india. The fact that nothing except
the creation of kingship i3 meant, is apparent from th=s study
of the texts themselves. In passages previous to this one which
refers to the creation of Soma as king, there are references to
the “buying of King Soma.”® We find reference to a hymn
for the King Soma ‘“‘who is bought and is being brought.”
Tnis type of pedestrian adjective for King Soma should dispel
the implication of any notion of sovereignty. In the later
Hindu tradition as represented by Sayana no attempt has been
made to give a metaphorical meaning to this notion of the
“buying of King Soma.” Moreover, the passage says that the
gods attributed their failure to the lack of a king. There is
no explicit mention of the borrowing of the idea of kingship
from the demons. As we know, kingship was a developing
institution in the post-Vedic age and most probably this
account is an attempt to exalt the institution of kingship

Indus Valley thus becomes the most eastern of Indo-European lands
instead of a continuation of Egypt-Babylon-Assyria-Persia-India outpost.”
p. 3 ; “For to these Asuras the too-long misunderstood descendants of Diti
and her sisters, belongs the credit not only of an intelligent quiescence of
the neo-Aryan Hindu Arya-Asura-Dasa body-politic but a composite
patnilinear body-social recognising at the same time the mother-right and
the Mother Goddess,” p. 137.

1. A.B,i, 14.

2. Ghoshal, op. cit, p. 43 n,

3. A.B, i, 12 ; In the Atharvaveda, vii, 91, 3, 4; xi, 6,7. Soma is the
moon. Hillebrandt, Vedische Mythologie i, 274, 326, ii, 209-45; asserts that
the®Soma is the moon throughout the Vedic literature. In the Rigveda, Soma
is sometimes the moon, ‘Ihe Brahmanas identify the Soma and the moon
andthe Naksatras are said to be the wives of king Soma. In the Yajurveda,
the Brahmans claim Soma alone to be their king. The statement—
QAT sEATE ATFATAT UST shows that the Brahmins had begun claiming

immunities from the power of the king.
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by stating that even the gods need a king for victory against
their enemies.

The Aitareya Braimana contains another reference to the
election of a king from amongst themselves by the gods. It
occurs in the section on the ‘“great consecration of Indra.”?
Indra is onc of the most important of the Vedic gods. The
gods, along with the greatsgod Prajapati,? deliberated that they
should consecrate Indra to the kingship because he was the
“most vigorous, the most strong, the most valiant, the most
parfect, whon carries out best any woik.”” Ience they installed
him to kingship Hc was made to ascend a throne  Having
ascended the throne he made a specch assuming political titles
indicating his power. The gods thought that unless Indra’s
assumption of royal powers was publicly proclaimed he would
not be able to perform any heroic work and hence they
proclaimed Indra as the great king. They considered his
assumption of office as the Dbitth of military power, of the
ruling caste, of the master of all living beings, of the destroyer
of demons, and of the protector of I)harm::a This account
shows the great importan e attach d to the sacrilicial ritualism
in the Brahmanis, The ‘‘great consecration of Indra” was a
form of consecration which could be used. to anoint a Ksha-
triva. It was a cercmony to indicate the political power of a
king. Therc are historical references to various ancient kings
having performed this kind of ceremony.? The Aitarcya Brah-
mana mentions that all of them succeeded in conquering great
regions through it and it further asserts that : ‘“A Kshatriya
who is consecrated with this Aindra Mahabhisheka conquers
all conquerors, knows all the worlds, becomes superior to all
kings, gains renown and majesty, becomes self created and self-
ruled.”® Hence we find here an explanation of the acquisition
of power through anointment and consecration but no theory

1. A.B.,viii, 1

2.
2. Arthur A, Macdonell, A History of Sanskrit Litarature (London, 1goo),

p. 101-2,
3. A.B, viii, 15.
4 A. B, xxxix, quoted in Banerjee, op. ¢it., p. 93.
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of “the origin of divine sovereignty of Indra.”

The tradition aboyt the origin of kingship in war against
the' Asuras or demons which we came across in the Aitareya
Brahmana is also very vaguely referred to in the Satapatha
Brahmana.

Forsooth we are in an evil plight, the Asura-Raksas
have come in between us ; ~e shall fall a prey to our
enemijes. Let us come to an agreement, and yieid
to the excellence of one of us.

“hey yielded to the excellence of Indra.” They
said, “Well then, let us contrive so that this (concord)
of ours shall be forever imperishable. The gods laid
down tegether (literally “cut off together part by part”)
their favorite forms, and desirable powers, one after
another and said ‘thercby he shall be away from us,
he shall be scattered to the winds, whosoever shall
transgress this (covenant) of ours,’?

This passage shows that the gods elected Indra to be their
king and lead them against the Asuras.? This passage does not
contain any advance over the Aitareya in ideas. We mention
it here in order to indicate that this passage is misinterpreted
by Sinha to contain gn idea of “a covenant into which people
entered to create a sovereign.” ‘“We have the origin of king-
ship or sovereignty—to the ancient Indians both terms appear-
ed identical in meaning —in a covenant that is indissoluble, and
the nature of kingship comprising the collective powers of the
community voluntarily resigned.””3

I feel that Sinha is despcrately busy reading Hobbes in the
Satapatha Brahmana. In the body of the text of the book we
do not find any Sanskrit words standing for political concord

1. S B,, iii, 4, 2.
. 2. Sometimes this struggle between the Devas and the Asuras is
interpreted in a metaphorical sense—as a metaphysical dialectic representing
the battle between the forces of good and the forces of evil. We also find
such ideas in the thought-systems of Zoroaster and Mani. The Chinese
philosophy also speaks o7 a battle between yan and yin. Buddhism also
has a notion of such struggle in the fight between Buddha and Mara,

8+ Sipha, ope ¢it., P: 73
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or political covenant.! The words, concord and covenant, have
been put in by the translator to clarify the meaning, without
the least suspicion that these words could lead to the notion
that the passage in question is “‘very similar” to the ‘“famous
social contract theory.””* Moreover, there is no ground for
interpreting the Sanskrit word Dhaman, translated by Egge-
ling as desirable power, as’the collective powers of the com-
munity.? There is no reference at all to the voluntary resig-
nation of powers. What the Satapatha Brahmana is doing
is to categorise the various successive steps in the great ritual
called the Rajasuya. The description of the agreement of the
gods amongst themselves is used as an illustration to show that
the sacrificers and the house-holders should ' keep peace
amongst themselves and not quarrel with one another in the
midst of a sacrifice or other activities, There is no occasion
here to describe the “Hindu conception of the prepolitical
state of existence,” or the Hindu speculations about the origin
of kingship. Contrasted with the Aitareya Brahmana we do
not get here any significant idea either directly or indirectly
relevant for political life. There is no mention of any battle
between the Devas and the demons. The gods were seperated
and the ‘“demons entered between them.” It will require a great
poetic imagination to read the notion of ‘“‘endless stiife” “like
that of Hobbes” in the phrase ‘‘entered between them.’'4

In spite of the fact that we have denicd the existence in the
Brahmanas of any contractual conception of kingly authority
or any ‘““elective origin of divine sovereignty” we think that
they left a legacy of the conception of kingship in terms of
function, The specific mention that the installation of a king
was necessary to win a battle gave rise to the idea that king-
ship has to be justified in terms of the performance of the

1. The Sanskrit word Tanunaplia does not mean a political covenant,

2. Sinha, op. cit., p. 72.

g« In R. V. X, 67, 2, we find reference to the Dhaman of the sacrifice;
in R. V. i, 43, 9 there is reference to the Dhaman of the Rita. According
to Oldenberg the term Dhaman indicated what is ordained while Hillebrandt

prefers the simpler sense of ‘abode’.
4. Sinha, op. cite, pp. 70-73.
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duties assigned to it, and this idea hada great influence on
later political thought. But despite this implicit notion of the
institution of kingship being related to some need or necessity,
the Brahmanas as a body of literature exerted their profound
influence on the development of the ritualistic sacrificial sys-
tem of worship rather than on political philosophy.

We find the elaborate formulation of the theory of the
“chat Elect” in the Buddhistic literature. In the Jatakas
there is reference to the Mahasammata—Great Elect. The
Mandhata Jataka speaks of the “‘chosen of all”’ as having been
the first king in the beginning of creation.? But the theory of
the “Great Elect” was comprehensively discussed only in the
Digha Nikaya—pcrhaps the most important book in the early
Buddhistic literature\.' The theory occurs in an acgount of the
cosmological speculaﬁons of the early Buddhists.{ Before we
analyze the theory it will be convenient to state the main argu-
ments as narrated by Buddha himself,

1. Description of the primeval conditions : when this world
began to re-evolve after having passcd away, it was inhabited
by “bcings made of mind, fecding on rapturc, self-luminous,
traversing the air, continuing in glory.”” In this period there
was no distinction of sex. Beings were reckoned as beings
only.

2. After somc time the earth with its savour was spread
out in the waters. Some beings of grecdy disposition tasted it
and then craving entered into them. When other beings began
to feast on the earth their self-luminance declined. When it
was gone there was the manifestation of the sun and the moon
and the appearance of the stais, night and day, the months
and half-months, the seasons and the yeais. The beings con-
tinued for a long, long while, feasting on the carth,

3. Due to the appearance of evil and immoral customs,

1. Bandyopadhaya, ops «its, p. 3175 Law, op. cil.,, P; 94
a. Dialogues of the Buddha, Lnglish translation by T. W. and C. A, F.

Rhys Davids (London, 1g21), IIL, 77-94.
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specifically ‘““pride in their beauty,” vanity and conceit, the
savoury earth disappeared. After its disappearance out-
growths of the soil appeared, clothed with colour, odour, and
taste. The beings fcasted on the outgrowths for a long, long
while and being well nourished the differences in their beauty
became morc manifest geneiating pride and conceit. Due to
the growth of pride, the outgrowths disappeared. T hen crec-
pers appeared, the beings feed on them for a long, long while,
but they also vanished due to the same phenomcena of vanity
and conceit. Then rice appeared and also sex differences.
People divided off the rice fields and set boundaries thereto.

4 Then some greedy person stole another’s plot and made
use of it. He continued to do so even after he was chastised.
Thus stealing appcared, and censure and lyix;g and punish-
ment became known.

5. Due to the presence of these cvils the beings were
greatly perturbed and

those beings went to the being among them who
was the handsomest, the best favoured, the most at-
tractive, the most capable and said to him : come now,
good being, be indignant at that whereat one should
rightly be indignant, censure that which should rightly
be consured, banish him who descives to be banished.
And we will contribute to thee a proportion of our
tice.1

He consented to do so and was given a portion of their
rice. He was called Mahasammata because he was chosen by
the whole pcople. He was called Khattiya becausc he was
lord of the fields.  He was callod Raja because he charmed
others by the normk

The account of the origin of the univeisc and social or-
ganization as presented above is very important for political
thought. First, it provided a metaphysics, different from the

1o Tbid., v. 88.
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traditional, as the foundation for political speculation. So far,
political thought had started with the assumption of the vera-
city of the Vedic and Upanishadic cosmology.! In the Vedas
the universe is supposed to be created by a godhead either
through himself or through a sacrifice. The Upanishads
accepted the insight of the famous Nasadiya hymn of the
Rigveda,? and represented the universe to be an emanation
of, or horn from, the absolute. The cosmology formulated by
Buddha totally repudiated any theological godhead or philoso-
phical absolute.? It is true that we have references to mate-
rialistic cosmological speculations in the Upanishads, but they
are assigned a subordinate role and most often are mentioned
as the views of some presumed opponents to be refuted. Buddha
makes a revolutionary change in the world-view of those days.
The Vedic view of the divine creation of the cosmos and of
social organization made any materialistic political thought
impossible. As a matter of fact, both in the Brahmanas and
in the Dharmasutras it is not possible even to raise the question
of socio-political origins. It is accepted that they arc the
creations of God. Manu starts with the fundamental presup-
position that the king had been created by God. Hence, the
cosmology of Buddha started a new era in the realm of social
investigations by stressing psychological factors rather than
divine will.¥ It is of course true that the later Buddhistic

1. B. M. Barua, Pre-Buddhistic Indian Philowpll_y.(Calcuttd, 1921).
2. R.V,x 129; ““yrflgqrg tagqar a’d qengiegaAaqe fea

A1 alo “HgFd afed gawr €39 1)’ “q1SEATEY 9N WA 1’

3. Radhakrishnan and C. A. F. Rhys Davids are mistaken and unfaith-
ful to the great body of Buddhist Pali literature in trying to supplement
Buddhism by an absolutistic metaphysics.

. Cf. Masson Oursel, Grabowska etc., 0p. cit, pp. 143-44: “Jains and
Buddhists were at once yogins and sophists, in that they combined asceticism
with dialectics. Against the Yogins they maintained that complete self-
mastery is not an end but a means; against the sophists they held that there
is a Dharma which holds good for all mankind. But this Dharma is different
from that of the Brahmanic castes in that it does not consecrate rigid distinc.
tions between men, and instead of aiming at governing life according to
the world it aims at deliverance. The new sects were to take their stand
midway between the anarchic individualism of the Yogins and sophists, who
had broken away from the social organizations and poured scorn on all
order of dignity and the orthodox regimentaticn of the different strata of
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writers were almost entirely concerned with epistemclogy and
theories of reality and did not advance the political and social
insights contained in this dialogue of Buddha, but nobody can
deny that the Biddhist cosmology presented here is immensely
important for political thought.!

The state of existenec, in the old days when social strati-
fications were absent, was gne of great happiness according to
this account. In the Buddhist view that in ancient times beings
were “made of mind,” we find the influence of the traditional
Hindu psychology about the Linga or Sukshina, i.e., subtle body.
The subtle body is an individual’s real personalityand accompa-
nies the soul to wherever it goes in the course of its transmigra-
tions.? The corporeal body is destroyed after deathand because of
being transient and perishable it is only an instrument for the
action of the soul and the subtle body. The Buddhistic conception
that in the olden days bcings had no solid corporeal bodies
but were only made of mind seems strongly influenced by the
Upanishadic and Samkhya psychology of the subtle body.?

Buddha not only describes the structural components of the

the people in hereditary ways of life. They would found orders, which
could only be entered on abandoning Brahmanic society, but which offered
favourable conditions for the pursuit of salvation.’’

1. A similar phenomenon with far more momentous consequences can
be detected in western thought, Since the Renaissance, the rise of modern
science led to the birth of a new cosmology and a new methodology.
This new cosmology was the metaphysical foundation of the political
thought of Machiavelli, Hobbes, Locke and others. The new methodology
was incorporated by Descartes Hobbes, Spinoza, Grotius etc. The profound
intellectual revolution is apparent when we compare these post-Renaissance
political thinkers with Augustine, Aquinas or Acgidius Romanus. The non-
integral outlook of the ancient Indian thinkers prevented the systematic
working out of the social implications of the new metaphysical systems.
Plato, Hegel and Sankara, all the three are idealist metaphysicians.
Plato and Hegel draw sociological conclusions from their metaphysics. But
Sankara can only relegate the empirical world to the realm of Maya.

2. Sankhyakarika 38-?.01; Maitrayani Upanished vi, 10; Deussen,
Allgemeine Geschichte der Philosophie, 1. iii) 497. The Sankhya explains trans-

migration by the concept of the HTd of the Buddhi while the Vedanta
explains it by the theory of the maturation of Karma. The Mundaka
Upanished, iii, 2, 4, contains the word Linga but there it has been used in
a different sense.

. For the influence of the Upanishads and the Samkhya on Buddhism,
see Keith, Religion and Philosophy of the Veda, ope cit., pp. 535-551; Barua,
op. cit, Hermann Oldenberg, Die Lchre der Upanishaden le dis Anfange des
Buddhismus (Gottingen, 1915).
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beings of those days bt also says something about their acti-
vities# These mental beings “feeding on rapture, self-luminous,
traversing the air, continning in glory” remain thus for a long.
long period of time. This account is also influenced hy the
Upanishadic view of the state of the cmancipated person. In
some accounts of the Upanishads the realized petson does not
complet:ly lsse his individuality in the absolute but continues
to have non-scnsuous enjoyment.! The fact that the beirgs
in the Buddhist version were self-luminous is also paralleled
by the Upanishadic view of the self and the Samkhyan view
of the Pirusa—individuil being. But therc is a profound
difference of orientation in thc Upanishadic-Samkhya view
and the Buddhist view. The form>r is concerned with a
transcendent state —the state of emancipation fiom the world.
Buddht se -ularises the whole thing when he applics the pre-
dications of the emancipated self to beings ‘“ccme to life as
humin.”” The stculristic note hacomes dominaut as the dis-
cussion in the dialogue pro.ceds. In the Upanishadic-Samkhya
view an emancipated being is not subject to mrndane evils and
passins. In the Buddhist view we find these original humans
“made of mind,” subject later to all the cvil passions of greed,
vnity, lust and theft,

The aim of Buddha is to construct o historical account of
social origins and this hc docs on psychological foundations.
The beings in the original state are caught by greed. Then
comes the sense of social and individual superiority on the
basis of diffcrences in physical beauty. This kind of evil and
immoral custom of thinking in terms of superioity and in-
feriority on the grounds of physical attiactiveness is the great
curse and leads to the appearance of physical conditions which
progressively make physical life harder and more difficult. In
due cowse of timc sex differences appear and the attendant
cvils of lust come in and this leads to the institution of separate

dwelling houses.
Then those beings feasting on their rice in the clcar-

1. Chandogya Upanishad, viii, 2; Ibid, viii, 12, 3.
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ings, feeding on it, nourished by it, so continued for a
long, long while. And in measure as they, thus feeding,
went on existing, so did the bodies of those beings be-
come even more solid, and the divergence in their
comeliness more pronounced. In the female appeared
the distinctive features of the female, in the male those
of the male. Thgn truly did woman contemplate man
too closely, and man, woman. In them contemrglating
over much the one the other, passion arose and Dbur-
ning entered their body. They in consequence thereof
followed their lusts. And beings seeing them so doing
threw, some, sand, some, ashes, some, cow dung,
crying : Perish, foul one ! perish, foul one ! How can
a being treat a being so ?
That which was reckoned immoral at that time, is now
reckoned to be moral. Those beings who at that time
followed their lusts, were not allowed to enter village
or town either for a whole month oreven for two
months. And inasmuch as those beings at that time
quickly incurred blame for immorality, they sct to
work to make lLuts, to conceal just that immorality.!
Even more than lust, the factor that served most to dis-
intergate the pure stateof resplendence was the institution of
private property. “Come now, let us divide off the rice fields
and set boundaries thereto ! And so they divided off the rice
and set up boundaries round it.”’® This division of property
was a great error since it led to stealing and with the appea-
rance of theft emerged the evils of censure, lying and punish-
ment. Thus in subszquent times the resplendent state is des-
troyed by the passions of lust and theft. Hence the institution
of the ““Great Elect” has its immediate justification in the need
for suppressing the socially subversive clements.
This account emphasizes the passions of vanity and conceit,
lust and theft. All these are originally rooted in the disposition

1. Dialogues of the Buddha, op. cit., pe 85.
2. Ibid,, p. 87.
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of greed.! Buddha gives no sound philosophical reason as to
why the declinc from the resplendent state is caused by the
greedy disposition of some human beings. Where does this
greed come from ? Why are some people proud of their phy-
sical comeliness ? Most often Buddha silence his interlocuters
by stating that he does not want to go into barren metaphy-
sics,? but he cannot have an excuse here because he himself has
embarked upon the metaphysical question of the ultimate
beginnings of things. Hence the ascription of gieed to the
beings who were leading a resplendent cxistence is only an
unwarranted assumption It is true however that this assumption
is in line with the Buddhist psychology and helps Buddha to
construct an account of sacial and political origins.

The analysis of the social evils as described in this dialogue
will become clearer if we examine the foundations of the
“‘coming into being” of individual life, which is a central tenet
of Buddhist psychology.

Then the Blessed One, during the first watch of
the night, fixed his mind upon the chain of causation
in direct and in reversc order ; ‘“From ignorance
spring the Samskaras (i.e , conformations), from the
Samskaras springs consciousness, from consciousness
springs name and form, from name and form springs
the six provinces (of the six senses, eye, ear, nose, ton-
gue, body or touch and mind), from the six provinces
springs contact, from contact springs sensation ; from
sensation springs thirst (or desire), from desire springs
attachment, from attachment springs becoming, from
becoming springs birth, from birth springs old age and
death, grief, lamentation, suffering, dejection and

1. Cf ¢ &qq fadad qraaned afwass | dia qogl AFsafas

afatmagnar a7 amfwafed Jadiz smavgr wageer faswaacer
Also refer to the Majjhima Nikaya (Mahadukkhakhandhasutta).

2. For reference to “HASAIFA 9%’ Majjhima Nikaya (Culamalun-
kyasutta); Digha Nikaya (Potthapadg Sutta). ! Rikaya { "
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despair. Such is the origin of this whole mass of
suffering.

Here the primary importance is put on ignorance. Greed
which is the first factor in the destruction of the resplendent
stage is traced to ignorance —ignorance of the ‘‘fourfold Aryan
truths.”” Although the account given above describes the cau-
ses of man’s decline frdm the state of resplendence in great
details, it does nnot solve the question as to the why of this
ignorance or this thirst and greed. This concept of ignorance
occupies a central place both in the Budd histic and the Vedan-
tic systems. Its cxistance is one of the grcatest problems for
any spiritualistic and idealistic metaphysics.? Suffice it to
mention here that according to Buddhism cocidl and political
iife begins in greed or thirst of man which is due to ignorance.
Once thisignorance is dispelled the individual will be able to see
thing asthey really arc. The examination of the Buddhist view as
to what happens to aperson who is rid of ignorance and desire—
whether he attains a positive or a negative state of final exis-
tence is of slender significance from the standpoint of political
theory but has great importance from the standpoint of socio-
logical word-view.® But the cardinal importance of greed or

1. Mahavagga, i, 1, 1-3,

2. R.V.iv, 2, 11, Svetastvatara Upanishad i, g; v, 1.

3. Commenting upon the historical significance of Mahayanistic metaphy-
sics of Nirvana (he could have in mind the concept of the Paramitas) Arnold
J. Toynbee, Civilization on Tiial (New York, 1948) says : “According to the
extreme Buddhist view, the soul itselfis part and parcel of the phenomenal
world, so that in order to get rid of the phenomenal world, the soul has to
extinguish itself. At any rate, it bas to extinguish elements in itself which
to the Christian mind, are esscntial for the soul’s existence : for example,
above all, the feelings of love and pity. This is unmistakably evident in
Hinayana interpretation of Buddhism, but it is also implicit in the Mahayana,
Fowever reluctant the followers of the Mahayana school may be to dwell
on the ultimate implications of their own tenets. The Mahayanian Bodhi-
sattva may be moved, by his love and pity for his fellow sentient beings, to
postpone his own entry into Nirvana for acons upon acons for the sake of
helping his fellows to follow the path that he has found for himself. Yet
this path is after all, the orthodox one that leads to salvation through self-
extinction, and the Bodhisattva’s sacrifice, though immense, is not irrevocable
or everlasting. At long last, he is going to take that final step into the
Nirvana on whose threshold he already stands and, in the act, he will
extinguish, with himself, the love and pity that have won for him the
answering love and the gratitude of mankind.”
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the thirst for life and becoming, in the genesis of family, pri-
vate property and kingship has to be emphasized.

‘The dialogue does not specify in dctail the nature of the
Mahasammata, the “Grcaf Elect.”” It could stand either for
a king or a republican head.! As is well known, Buddha himself
came from the Sakiya clan {hich had a republican polity and
his father was at one time the head nr one of the heads of this
state. Hence the political traditions of Buddha would show
that he would have a republican chief in mind. This suppo-
sition would gain added significance from the fact that the
structure of the ecclesiastical organization founded by Budha
was also based on the model of the republican polities which
followed many procedures designed to give an opportunity to
the members to cxpress their views freely. But the traditior
about the “Great Elect” in the Jatakas shows that he was a
king. According to Rhys Davids Mahasammata was the name
of a famous king in the beginning of time, who was the first
king of the solar race and the legendary ancestor of many lines
of kings. Hence most probably the term refers to a king and
this conclusion. would be corroborated by the title Raja.?

(l‘: he dialogue clearly shows that the ¢Great Elect’” was ins-
tinitcd by the people to settle social conflicts which in turn
had been gencrated by the psychologically deviant factors of
greed and theft and desire. Since the “Great Elect” receives
his authority from the pcople there is the assumption that poli-
tical authority originally lies in the people who fix for him a
portion of their produce.) This choice by the people is moti-
vated by the “Great Elect’s” being “the handsomest, the best
favoured, the most attractive, the most capable.”” But perhaps
we would be reading too much into the ancient texts if we
interpreted the concept of the “Great Elect” to mean that

1. ‘The term Raja was also used for republican chiefs and leaders.
Rhy, Davids C. H. I. 1, p 177 says ‘ Raja...in this connexion does not mean
king, but rather something like the Roman consul, or the Greek archon.”

Cf. the Arthasastra xi, 1, fofve fagafas-Aros-mHT-RE-FRN=A101RA
URFRIHAGT 21
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according to Buddhism political authority is based on cousent.
It is true that som= sort of consensus is implicit in the Buddhist
theory, Dbut consent always implies an exact notion of the rights
and liberties of the people which we do not find specifically or
evcn indirectly mentioned here. Hence the ‘“Great Elect”
theory cann>t be considered to be an exact formulation of the
consensual theory of political authority, but there is no doubt
that the beginning of such a theory is contained here. The
full implications of this tradition werc not drawn by later,
thinkers due to the prcoccupation of the Buddhist philosophers
with metaphysics and the preponderance of the view of the
divine origin of the king in the Brahmanical circles. But still
the influence of this theory, directly or indirectly, can be detec-
ted in the later traditions which in spite of the acceptance of
the divinity of the king maintained in some form also the idea
of election. Perhajs no greater commentary on the Buddhist
“Great Elect” thcory was written than the following verse of
Aryadeva, a later Buddhist philosopher. ‘“What supercilious-
ness is thine, (0 King!) thou who are a (mere) servant of the
multitude and who rcceivest the sixth part (of the produce)
as thine wages "1

This theory of the “Great Elect” is sufficient to minimise
the force of the charge often hurled against Buddhism that it
is acosmic, pessimistic, anti-secularistic and transcendental.?

t. Quoted in Ghoshal, op. .it. p. 209.

2. Since the days of the older Upanishads we find a strong trend in
Indian thought towards illusionism, asceticism and mystic negativism. It is
difficult to point to one single factor as the causc of this phcnomenon. It
has often been said that the migration of the Vedic Aryans fiom the Punjab
to the Gangetic plains led to the speculative tendency by makine the
struggle for life easy. A racial explanation asserting the dilution of the blood
of the Aryans by the intermixture of indigenous strains has also heen fashion-
able with Gough and others. The Nazi anthropologist Hans Gunther also
advocated this view. Sometimes the Kshatriya caste is credited with having
developed the philosophy of monistic illusionism which led to a pronounced
disenchantment from the older ritualistic creed. Perhaps a pluralistic
explanation assuming the points of truth from all these three thcories
may point the way towards the correct view. But it is an undoubted
fact that Buddhism carried to the extremes this ascetic revolt against the
claims of 2 materialistic civilization. There is a tendency in modern India

to interpret Buddhism as positivism and socio-ethical idealism and to pro-
claim Buddha as the August.e Comte horn twenty-five hundred years earlier.
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Buddha, of course, overemphasized the evils of greed and the
thirst for becoming. He was conscious that the goal of indivi-
dual Nirvana had to be pursued individually. There could be
no collectivization of spiritual experiences. But both in this
dialogue and in other places he recognized the existence of
common social ends and interests. Society does require a
common superior. By eliminating the individual coercive
power of punishing thieves and robbers and by making the
“Great Elect” the repository of the power of censure and
punishment, the way was prepared for the emergence of the
common good. The “Great Elect” rules in accordance with
Dharma and thus he pleases the people. This reference to the
notion of Dharma is significant. Dharma has a strong moral
content in early Buddhism, and by stating that the ‘“Great
Elect” charms others by Dharma, Buddhism seems to accept
that the existence of a political superior is concomitant with
the emergence of the rule of Dharma. The full efflorescence
of this idea we find in the political philosophy of Asoka.

This dialogue of Buddha enunciates a naturalistic origin
not only of the “Great Elect” but also of the social order.? Bya
philosophical ingenuity, which to me seems incorrect, Buddha
:xplains the origin of the fourfold social order. The ““Great
Elect” was chosen from the social circlc of nobles. The Khat-
tiya is so called because he is the lord of the field. "The Brah-
mnins are so called because they ‘‘put away (Bahenti) evil,
mmoral customs.” They Vaisyas are named so because: they,
sadopting the married state, set on foot various trades (Vissa),”
The others “‘that live on hunting, and suchlike trifling purs

Without denying the importance of some of the social and humanitarian
projects and the cultural expansion outside India, inspired by the Buddbistic
movement, no student of the earlier and later Buddhist philosophy can
fail to notice its dominant pessimistic and other-wordly trend, notwith-
standing the realistic trends of the Vaibhasikas and the Sautrantikas and
the subtle dialectics of Dignaga, Dharmakirti and Santarzkshita,

Certainly clements of a naturalistic cosmology are present in this
account of the Mahasammata and this would support the view that
there were realistic elements in carly Buddhism and that Rosenberg is not
correct in maintaining that early Buddhisin is pure illusionism.

1. Dialogues of the Buddha op. cit., pp. 88-91.
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suits,” are called Suddas. More important than this philo-
logical explanation is the naturalistic explanation of social
stratification. In the Rigveda, the Brahmanas and even in the
Upanishads the fourfold social division is regarded as the
creation of a divine being.! The Gita also enunciates such a
view. Buddha, by rcpudiating a theological Godhead, offers,
an explanation of the origin of the four castes in terms of
occupations and functions.” This type of explanation in terms
of functional occupation destroys any ascription of mythical
and divine elements to any particular social caste. mhereforq

iti clear thai the naturalisti Buddhism is vastly
mportant for the explanation of social stratification in terms

of functnons, _and political organizations in terms of the elec-

fthe “Great Elect” by collective consensuse

Kautil')"ihas a classic passage on the theory of the clective
origin or ‘“‘creation” of kingship.

People suffering from anarchy, as illustrated by
the proverbial tendency of a large fish swallowing a
small one, first, elected Manu, the Vaivasvata, to be
their king, and allotted one-sixth of the grains grown
and one-tenth of the merchandise as royal dues. Fed
by this payment, kings took upon themselves the res-
ponsibility of maintaining the safety and security of the
subjects, and of being answerable for the sins of their
subjects when the principle of levying just punishments
and taxes has been violated. Hence hermits, too,
provide the king with one-sixth of the grains gleaned
by them, thinkigg that “it is a tax_payable to him
who protects us,”

There is frequent reference to the ‘law of the fishes” in
Hindu political works. It is referred to in the Ramayana, the
Mahabharata, the Manusmriti, the Kamandakaniti, and the
Matsyapurana.? A late medieval writer, Raghunatha, also

1. R.V, x, go; Bijhadaranyaka Upanishad, i, 4, 11-13.
2 Arthasastra i, 13, p. 24.
ge Law, op. .t p. 144 n.
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refers to it.! Tt is mentioned not only in the critical and lite-
rary wo.ks but also in political inscriptions. Dharmapala, the
founder of the Pala dynasty in the ninth century A D, refers
to his having rescued the people from the condition of the
“law of fishes.””? In the Sanskrit language, the ‘“law of fishes”
is a metaphotical way of describing the condition of anarchy.
Just as the bigger fish swallows the smaller, so also, in the
absence of organized political coercion, the stronger and more
pow.rful individuals and groups lay hands on and grab the
weaker ones. The “law of the fishes” symbn»lizes the sheer
prevalence of the cult of naked and unashamed force. In a
world, the law of fishes stands for the rule of irrational beasts.®
According to Hindu theorists, and here Kautilya is at one
wit‘). them, only Rajadanda, the legally established coercive
power of the king, is thc guarantec against the rcsurgence of
anarchy symb)lized by the law of fishes.
But when the law of punishment is kept in abe-
yance, it gives rise to such disorders as isimplied in the
. proverb of fishes, for in the absence of the king, the
O/)J‘ strong will swallow the weak, but under his piotection
(Y the weak resist the strong. This people, consisting of
’ -~ yfour castes and four orders of relivious life, when
;}”r governed by the king with his sceptre, will kecp to their
respective paths, ever devotedly adhering to their res-
pective duties and occupations.‘}(
Perhaps this view reflects Kautilya’s extreme intellcctualism.

-

7

1. Benoy Kumar Sarkar, Creative India (Lahore, 1939),

2. Law, op. cits, p. 144 n.

3. Compare a statement about the law of the fishes in western thought:
commenting upon the state of nature as described in Hobbes' The Cilizen,
xiii, 37, Pulendorf says: “This is very much like the state of fishes as
deseribed by Oppian, On Fishing, Bk. IT (44 ff.): ‘For they all swim about
hostile and savage to one another, for the stronger ever feeds upen the
weaker; cach darls at the other, intent upon his death, one furnishes food
for another.’” And again : ‘The others live in a state of mutual hostility.
Therefore, you will never see fish asleep, rather are their eyes and ears
always alert and wakeful, since they always fear the approach of a stronger
and set upon the weaker.” Samuel von Pufendorf, The Law of Naturc and
Nations, translated by C. H. and W. A. Oldfather (Oxford, 1934), p.165.

4« Arthasastra, i, 4, 9.
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It is surprising that such a great theoretician, who also had
enough political experience in managing the vast Mauryan
Empire as its prime minister, should ignoie factors like family,
or community sentiments and other socializing drives and im-
pulses as deterrents against the dreaded anarchic condition.
Possibly, Kautilya’s bitter experiences in the war of liberation
against the foreigner Seleukos and the Nandas at home, made
Lins overemphasize the role of force as the only factor main-
taining the social bond. “Danda and Danda alonc protects
this world and the next’ says Kautilya.! This polar opposition
—either “law of the fishes®’ or Rajadanda—may be the intel-
lectual device used by the great momarchist to uphold the
absolute power of the king and obedience to that power.? In
his political speculations the king obtains the predominant
focus. The king is the pivot of the social and political orga-
nization and in him is concentrated the final power of making
decivions.  Kautilya also demonstrates his monarchical o:ien-
tation by emphasizing the need of conquest and aggrandise~
ment of wealth and teiritory. On the other hand, as he could
have, on the basis of his assumptions about the original king
being created by the subjects, he does not specify any legal or
political rights of the people which would prevent the growth
of despotism.

By stating that Manu Vaivaswata was the first king, Kau-
tilya lines himself up with the Brahmanical tradition. This
tradition was also accepted later on by Bhisma in the Maha-

1. Arthasastra, iii, 1. . . .

2. Cf. Masson-Oursel, Grabowska etc., ofs «it., pp. 96-97 : *“The wish
to do good and to make Artha concide with Dharma—that is what has
become the meaning of politics in the inscriptions of Asoka. From this
the classical Sastra had retained to counterbalance its *‘Machiavelianism”,
the very definite conviction that the justification of power is the good of
the community. But from the great kings who had to use force and
cunning to break the feudal lords it got the tendency to fuse policy with
the right of punishing. In sharp contrast to the idealism of the Rajadharma
there is the realism of Dandaniti, the art of punishients The founder of
the Maurya dynasty ..... knew from experience that a strong power is
established only by violence and maintained only by energy and elasticity...
These teachings of experience, once they are codified, produce the theory

that fear of punishment is the foundation of legal order, and that the king, thg
supreme judge, is by his nature exempt from every possibility of punishment.
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‘bharata. Kautilya refers to the king’s wages. In the Buddhist
* view, one-sixth of the produce of the paddy is considered to
be the king’s share for establishing order in society., Moreover
the idea of protection is mentioned here. The idea that king-
ship has been instituted for protection is one of the cardinal‘
tenets of Hindu political philosophy.! Again and again it is
referred to in Manu, in the Mahabharata and in Sukra. This
idca may have its genesis in the mythical accounts in thz
Aitarcya Brahmana where kingship is said to oiiginate in the
dire need of the Devas who had been attacked by the Asuras.
Butin spite of the emphasis on the need of prolccti‘)h‘ Kautilya
cannot be considered an individualist. The acceptance of the
idea of four castes into which people are divided amounts to
the acceplance of'a non-nominalistic social structure. Kautilya,
does refer to the growth of the physical-force of the stronger
over the weaker, in the state of anarchy, but when he
specifies the unit which is to receive royal protection
he refers not to individuals as such, but to the people orga-
nized in four castes and four orders. Hence Kautilya defends
the power of the king not for individual protection but for the
protection of caste groups.
gme the principle that power is justified in terms of pro-
tection, Kautilya draws certain important conclusions for the
political conduct of a king. First, he emphasizes that a dis-
ciplined king should be dcvoted to the good of all living
beings.?/ This notion is one of the most important principles
of Hindu ethics. Hindu writers consider their moral principles
to be applicable not only to human beings but to all living
beings. The Upanishads and the Gita, the Puranas and the
Buddhist scriptures do contain a universalistic ethical philoso-
phy.? The classic formulation of their ethics is the doctiine of

1. Ghoshal, op, cit., p. 97.
2. Arthasastra, i, 5.

It has often been maintained by Christian critics trained in Hegelian
idealism that the Vedanta and systems of thought influenced by the Vedanta
are destructive of all ethical values. If the supreme reality of an ideal
principal—existence-gnosis-bliss-stuff is maintained, then ethical distinctions
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universal Ahimsa—nonviolence. Although Kautilya upholds
aggrandiscment of royal power, he accepts the basic principle
of Hindu ecthics that strength and power are to be used for the
protection of the weak. Hindu writers do no speak in terms
of the gieatest good of the grchte;t number of human beings
but in terms of the good of universal living beings. This broad
notion of the applicability of ethical pripciples imparts a
deep moral character to Hindu thought. {Second, Kautilya
states that royal power is to be exercised not thiough arbie
trary decrees and edicty but by principles formulated in accor=
dance with Dharma.) He has a high respect for the canons
of truth and justice ald in spite of his recognition of royal
commands as the fundamental source for the.settlement of '
legal disputes, he always uphold Dharma which is founded
upon truth. g[‘he third political implication from the notion
of the origindl election of the first king is the doctrine of poli-
tical paternalism. This paternalism is not to be conceived in
terms of the arbitrary power of interference of the king in the
social lifz of the pcople but as formulating the logical ideal of
kingship. / The same intimate and deep bond of affection which
characterizes filial rclationships is to be maintained in the poli-
tical life of the king and the people. This idea supplements

become relegated cither to nullity or to a subordinate sphere. FEthics is
based on a dualistic mctaphysics and hence the Vedanta is carcless about
subjective frecedom and social and historical objecctives. But against this
view we can refer to the Upanishadic metaphysics accoiding to which a
person possessed of the highest realization should comprchend all living
beings as manifcstations of his own self which in essence is the ultimate
reality.

qeq gatfr wawareaarIafy

AT ARATT qat q fasead

afeqd gatfor qararedargfearad |

AT A1 : F: & ¢ THRAATIAT © | 1 V.S, XL, 6,7.
This type of spiritual identity is comparable to the Kantian maxim
‘every action is right which in itself or in the maxim on which it proceeds
is such that it can co exist with the ficedom of the will of each and all in
action, according to a universal law.’ (Philosophy of Law, Introduction, §C,
ps 45). In Croce and Bradley alsn we find a similar attempt to base an
ethical system on spiritual idealism. '
Buddhist ethical Universalism is found in the Jatakas, in the conception
of the eight-fold path and ,in the doctrine of the Paramitas of later schools.
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the usual notion of kingship beinﬁ characterized by coercion
and subordination of the people. {Thus, according to Kautilya,
the king was not to be a despot excrcising power through sheer
military force but was to rule his subjects through aﬂcctio:}
From these basic principles of political action arc deiived
some important criteria for the exercise of political power on
the administrative levels. The highest administrative officers
are to be tested by ‘“temptations” and only when they havz
proven themselves “‘pure,” arc they to be rctained in office.?
There are four criteria of purity. The first is the non-inclina-
tion to subvert the established regime of the king. The second
is the refusal to accept monetary allurements. The third is the
refusal to be terrorized under critical situations. The fourth
is self-control under sexual provocations. The putity or impu-
rity of administrative officers is to be wested by spies. Besides
the capacity to restrain oncself from being deviated frcm the
path of duty under these temptations, another requirement for
the administrator is the capacity to perform his duty “for a
man’s ability is inferred from his capacity shown in work.”
On this issue there had been a long controversy among the
previous thinkers. According to Pisuna, only those who on
being appointed as financial officers, show as much as or more
then the fixed revenue are to be retained. Kaunapadanta
did not deem this to be a requisite ministerial qualification and

1. This hasic political principle also had empirical financial consequen-
ces. According to the Arthasastra, v, 2, the taxation policy must be
regulated in line with the moral contained 1n the following comparison, 1he
king should pluck the mature fruits from his kingdom and not the unrlipe
fiuits because they cause resentment.

93 qFIfAaraAy %9 USAWRATTAR |

AHBIAAIIMA AT AGHITHTIEHE N
Commenting upon the financial policy of Kauily and Manu, U. N.
Ghoshal, Coniributions to the History of the Hindu Revenue System (Calcutta, 192q),
p. 20, states : “the broad fact is recogmsed that the state revenues
ultimately depend upon the production of wealth by individuals, and that
whatever tends to diminish the latter is bound to rezct upon the former.
Again, 1t is recognised that while taxation subserves the essential needs of
the king or the state, it involves a diminution of the people’s wealth,
Hence the task of the statesman is to reconcile the needs of the State with
the interests of the subjects.”
2. Arthasastra, i, 10.
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proposed a hereditary aristocracy of ministers. Only those
persons whose fathers and grandfathers had been ministers
were to be appointed as ministers since they would be loyal
to the king. Vatavyadhi was an advocate of the infusion of
new blood. He held that the opinion of Kaunapadanta was
unrealistic because a minister descended from a long line of
ministers would dominateethe king and so he proposed that
only those new persons who have demonstrated their abilities
in the ‘‘science of policy’” are to be appointed as ministers.
These would not oppose the king. Bahudantiputra refuted this
theory of new rectuitment from the experts,
. . for a man possessed of only theoretical knowledge,'
and having no experience of practical nolisics, is likely
to commit serious blunders when engaged in actual
works. Ilence he shall employ as ministers such as
are horn of high family and possessed of wisdom, pu-
rity of purpose, bravery and loyal feelings, inasmuch
as ministerial appoinments shall purely depend on
qualifications,?
Kautilya accepted the view of Bahudantiputra.

In the passage quoted above concerning the creation of the
first king occurs another idea derived from the philosophy of
Karma. Kautilya stated that if the king is not faithful to his
duty of protection and exacts dues without preserving social
order he takes on the evil deeds of the subjects. This idea had
been taken by Kautilya from the traditional body of wisdom.
This notion that the king gets a portion\of the evil deeds of
the subjects if he fails in his duty, and acquires a portion of
their good deeds if he faithfully discharges his functions, is
found in the Arthasastra, the Mahabharata, and the Manusm-
riti. Since this notion is so universally accepted by Hindu
political writers and is linked up with the general psychology
and philosophy of Karma, we feel justified in digressing a
little bit and explaining the philosophy of Karma itself.

1. Arthasastra, i, 8, 14.,
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Karma is a Sanskrit word meaning action—whether mental,
physical, or vocal. The philosophy of Karma accepts the de-
termination of the life of a man by the past deeds performed
by him and the psychnlogical and cosmic influences and im-
pressions generated by the transmission of the moral and
physical energy in the process of the act.! This philosophy
comprechends under Karma both the extcrnal acts and the
inner motivation prompting the performance of the act. "the
doctiine of Karma is found in all the principal systems of
Indiwn thought—Jainism, Buddhism, the Nyaya-Vaisesika, the
Mimansa, the Vedanta and others. Itis the central doctrine
of Hinda cthics. In the Brahmanical tradition the law of
Karma operates under a godhead? while in Buddhism it is an
incoxiable law operating independent of any theistic agency.
The law of Karma regulates the present status and the future
rebirth of an individual. A man’s present status is the result
of his past dceds. One f)-e’rs—o—n- is a king and the other a slave
because they performed deeds in their past lives leading to
kingship or to slavery. Every man is given what he deserves.
If he desires any better he should do good deeds. Although
the principle of Karma thus amounts toan actionistic deter-
minism, the belief in the autonomy of the self prevents it fromn
degenerating into a philosophy of fatalism.® Perhaps the
following verse from the Pali literaturc would give an idea
about the law of Karma.

1. A very “materialistic” concept of Karma is found in the Jaina
philosophy where human mental, vocal and bodily actions produce subtle

Karma matter which is tiansformed from }[gH¥ 1° g5 % and in the
latter shape sticks to ‘the soul.

2. GHR ITIA: | HAEIH | Vedantasutra iii, 2, 38, 3¢ Kaushitaki
U.3. 8. B G vii, 22. Commenting upon \V\rdamasutra ii, 1, 34, 35, Sam-
kara says EAFIG STFTHHtag MAAA TEAEIAIGGE  FAAQqAT
gdafy —7 gar WP S9GT  ARGIT AIEAEH (B. G- iV 1)
adt faqrmged FAde T gAdqt A o

Buddhism emphasises FTH FHIT, TFAEK AT and FEAR_SITA.
In the Anguttaranikaya, iii, 2, Karma is said to be nothing but |qAT.

3. Radhakrishnan, Indian Philosophy, op. cite, 1, 246, 441; Sri Autobindo.
The Life Disine 11, 628-630, b T B45, GRTH ST Auto
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His good deeds and his wickedness,

What e’er a mortal does while here ;

“Tis this that he can call his own,

This with him take as he goes hence.

This is what follows after him,

And like a shadow ne’er departs.

Let all men noble deceds perfoim,

A treasure-store for future weal ;

For merit gained this life within,

Will yicld a blessing in the next.!
The fundamental importance of Karma is thus apparent.
According to the Upanishads a man speaks what he thinks,
does what he speaks and becomes what he does. The great
importance of Karma has been always accepted either ex-
plicitly or implicitly by all the writers on political thought,
Hence it is no wonder that we find Kautilya and Bhisma and
Manu adhering to it.

We are not concerned here with the whole philosophy of
Karma, but only with the notion of the transfer of the evil
deeds of the subjects to the king in case he fails in the per-
formance of his duties. The notion of the transfer of sin is
found in the Rigveda and the Atharvaveda as well asin the
Brahmanas. The intellectual tendency to broaden the operation
of the law of Karma is found in the Upanishads. According to
the Kausitaki and the Brihadaranyaka Upanishad the son takes
over the actions of the father. The Mahabharata and the
Manusmriti accept the view that the Karma of the fore-fathers
affects the descendants. The Kausitaki Upanishad contains
the idea that the man who attains the realization of the abso-
lute, after passing by the river of immortality, casts away his
evil and good deeds, which his friends and enemies duly share,
while he from his exalted position looks in a detached fashion
at the good and evil deeds.? Thus it is apparent that the idea

1. Henry Clarke Warren, Buddhism in Translations (Cambridge, Mass.,
1915), ps 214; Majjhima Nikaya (Samaditthisutta).
2. Kausitaki Upanishad, i, 4; Bribadaranyaka Upanishad i, 5,
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of transfer of good and evil deeds isfound both in the pre-
Kautilyan and post-Kautilyan literature But the Arthasastra
shows that a notion, which had been predominantly theo-
logical and ethical so far, can be politically interprcted.
It stresses by implication the moral duty of the king
towards his subjects. It appeals to super-terrestrial sanctions.!
If the king would not perform his duties efficiently and pro-
perly, he will have to pay the penalty for the evil deeds of the
subjects. Hence what the king should do is to be devoted to
his }primnry duty of protection of the subjects.

The Santiparva of the Mahabharata contains two theories
of Mective kingship—the one associated with the name of Manu
and the other with that of Prithu. Since the Santiparva is not
a systematic political work, but a collection of political theo-
ries and opinions it is not surprising to find two different
tracditions about one problem. Bhisma the narrator of these
views in a dialogue form docs not scem to be conscious of
having proposed contrary or different views. Yudhisthira
asks him about the origin of kingship and he gives a mythical
account of its origin. The statements with regard to the origin
of the first king are mixed with references to the participation
of the gods in the actual processes of clection.,) Detailed
analysis of the philosophy behind these nctions of divine par-
ticipation will be given in the ncxt chapter. [Wg shall first
take up the account of the origin of Manu’s kingship,

Before discussing the conditions under which Manu became
the first king Bhisma desciibed the horrors associated with the
kingless state or the condition of anarchy symbolized by
the “law of fishes.”? In kingdoms where anarchy prevails
the sacrificial cult ceases to function and enjoyment is
not possibe. During times of anarchy, the wicked man
robs the wealth of other people and enjoys pleasure. But

1. Although Bentham uses the term sanctions toinclude both pleasure
and pain, the Austinians confine the term only to pain. The concept of
Karma implies that a man would enjoy pleasure or pain, after death, in

accordance with the nature of the deeds performed by him.
2. Santiparva, Ixviie
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he wants to have a king when his ill-gotten wealth is snatched
by others. 1n the anarchical period enslavement of free people
and destruction of the sanctity of family life is common.! The
condition of anarchy is best typified by the “law of fishes.”
Bhisma refers to the tradition that in the olden days people
lived in a state of terrible destruction and oppression ““devou-
ring one another,’ like the fishes. To get rid of this terrible
state a few amongst them assembled together and made certain
compacts—Samaya—saying :

He who becomes harsh in specch, or violent in
temper, he who scduces or abducts other people’ wives
or robs the wealth that belongs to others, should be
cast off by us. For inspiring confidence among all
classes of the people, they made such a compact and
lived for some time.?

But these compacts to punish the destroyers of social peace
and discipline cvidently proved inadequate and hence they
(possibly the few chosen leaders) proceeded to the God of
creation and implored him to appoint some one as king.3 Thus
solicited, Brahma—the God of creation—asked Manu to be-

1. Santiparva, 1xviii.

2. Ibid, 1xviii, 18-19.

3, For a kindred conception in Motze a 4th cent. B. C. Chincse thinker,
Liang Chi-cheo, History of Chincse Political Thought (London, 1930), pp. 105+
106 : “In the days of old when therc was no government every man
observed his own standard. As everyman’s standard was different, two men
had two standards and ten man ten standards, the more the people, the
more the standards that existed. Every man justified his own standard and
despised that of the other man, so that there resulted relationships of mutual
despising, In the homes, disagreement existed between father and son,
between brother and brother. In the market, pcople were to one another
as water and fire, hating one another like poison, so that spare energy
could not be used for mutual help. ‘They hold it better that surplus wealth
should 10t than be used for the common good. Knowledge that was gained
was hidden and concealed, no exchange of experience was possible. Chaos
was the order of the day; man lived together like beasts.,” (Practising Equality
i). “Finally it was 1ealised that until there was a leader to unify the
standards of men, chaos must be a natural requence. 1herefore the man
who combind in himeelf goodness, wisdom, and sagacity was made emperor
to bring uniformity out of the many standards. When the emperor was
enthroned it was felt that, since as power of one man’s cyes and ears is
limited, he alone could not bring uniformity. Therefore, men who possessed
goodness, wisdom, and sagacity, in a lesser degree, were chosen to be high
ministers of state to assist the emperor in his task”. (Ibids, ii).
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come the king. M1nu did not assent to the proposal and said :
“I fear all sinful acts. To govern a kingdom is exceedingly
difficult, especially among men who are always false and
deceitful in their hehaviour.?

But the inhabitants of the earth or the subjects satisfied his
objections and said to him :

Do not fear ! The sin- that men commit will
touch those only that commit them. For the increase
of thy trcasury we will give thee a fiftieth part of our
animals and precious metals and a tenth vart of our
grain.... Those amongst men who will become the
foremost of all in the usc of weapons and in riding
animals and other vehicles, shall proceed behind thee
like the deitics bechind Indra.  With thy strength en
hanced in this way, and becoming invincible and pos-
sessed of grcat prowess, thou wilt be our king and
protect us happily __Afourth part of the merit which
men will earn under they protection will be thine. Like
the sun scorching everything with his rays, go out for
winning victories, Crush the pride of foes and let righ-
teousness always triumph.?2 Being thus assured Manu
procceded, accompanied by a large force. Beholding
the might and prowess of Manu the subjects were
struck with fear and dovoted themselves to the
performince of their spzcific functions. Manu toured
the world and suppressed all acts of wickedness and
set men to their respective duties.®

From this account of the origin of the first king, after a
period of anarchy, Bhisma draws the conclusion that people
desirous of mundane prosperity should elect and crown a king
for the protection of allj It is very difficult to know whether
he believed in the historical veracity of the account of the
origin of kingship given by him or was only constructing a

1. Ibid., 22.

2. Ibids, 23-29,
g Ibid,, 31,
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hypothetical picture to substantiate his grcat stress on the nece-
ssity of a king for the well-being of socicty.

Bhisma stresses the fact that people fcel the great need
of a king to save themselves from dcstruction. The horrors of
the “law of fishes” are not mitjzsated by the compacts they had
made amongst themsclves. [Manu the first king is not an
ordinary individual. He is super-human and is like the gods
in his might and prowess.! ~Although he fixes the terms and
conditions of rulership with the pcople he is the nominee of
the God Brahma. Th: contractual agrecment betwcen the
first king and the people which is found in the Buddhist litera-
ture and the Arthasastra is mentioned in greater detail here
and this shows an advance in the conception of the contractual
nature of kingship) But here, as elsewherc in Hindu political
philosophy, in spite of the references to some sort of bargaining
and agrcement between the mythical king and pcople, no syste-
matic attempt is made to make explicit the fact that the rights
and power of the king are derived from the people, although
the desirability of killing a king who fails in the performance
of his deed is conceded. Bhisma also accepts the implication
of the transfer of merit, involve.l in the philosophy of Karma.
Kautilya refers to the transfer of the evil deeds of the people
to the king if he failed in his duty. The Mahabharatan account
contains the notion of the transfer of good deeds of the people
to the king if the latter is faithful to his primary duty of pro-

tection.
("r he Mahabharata also contains a different account of the

1. Cf. Sri Aurobindo, The Ideal of Human Unily, pp. 212-13 : “In fact,
if we examine the profound legendary tradition of India, we see that
its idea of the Manu is more a symbol than anything else. His name
means man the mental being. He is the divine legislator, the mental
demi.god in humanity who fixes the lines upon which the race or
people has to govern its cvolution. In the Purana he or his sons
are said to reign in subtle earths or worlds or, as we say, they reign in
the larger mentality which to us is subconscient and from there have power
to determine the lines of development of the conscious life of man. His
Jaw is the Manava-Dharma-Sastra, the science of the law of conduct of
the mental or human heing and in this serse we may think of the law
of any human society as being the conscious cvolution of the type and
lines which its Manu has fxed for_it.”
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origin of the first king. Yudhisthira asks Bhisma the question
of the necessity and justification of political obcdicncei
Possessed of hands and arms and neck lik
having an understanding and senses like those of others,
subject like others to the same kinds of joy and grief. . .
resembling others in birth and death, in fact, similar
to others in respect of all the attiibutes of humanity,
for what reason does one man, viz., the king, govern
the rest of the world numbering many men possessed
of great intelligence and bravery ? Whencz is it that
one man rules the wide world teeming with brave and
high-born men of good behaviour ? Why do all men
seek to obtain his favour ? Why is it that if one man
becomes delighted, the whole world becomes deligghted,
and if that one man is troubled the whole world be-
comes troubled ??
Bhisma, thus being questioned, narrates to him the origin
of kingship.

In the golden age—the Kritayuga —there was no necessity
of any king or kingdom or coercion. There was neitler any
system of punishment nor anybody to wicld the sceptre of
punishment. The subjects protected each other by Dharma.
Protected by Dharma they continued for a time but then the
disintegrating factors began to appear.? The disintegration
was due to the appcarance of anti-social psychological factors.
Bhisma constructs a logically connected picture of how one
disintegrating drive led to another. The people were caught
by Moha —delusion and error

Having become subject to error, the perceptions
of men, O prince, came to be clouded, and thence
their virtue began to decline. When their perceptions
were dimmed and when men became subject to crror,
all of them became covetous, O chief of the Bharatas !

others,

1. Santiparva, Lix, 6-10.
2. Ibid,, 14-15.
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And because men sought to obtain objects which they
did not possess, another passion called lust (of acquisi-
tion) got hold of them. When they became subject to '
lust, another passion, named wrath soon soiled them.
Once subject to wrath, they lost all consideration of
what should be done and what should not, Unres-
trained sexual indulgence set in. Men began to utter
what they chose. ?\ll distinctions between food that
is clean and unclean and between virtue and vice dis-
appeared. Upon the disappearance of the Vedas,
righteousness was lost. When both Vedas and right-
eousness were lost, the gods were p(gf;cs§cd by fcar.‘?
he decline of the original Dharma is—thus .due to four
fa tors, delusion, greed, lust and attachment. ] This psychologi-
cal theory of social disorganization and decline has been greatly
influenced by the Samkhyan theory of cosmic and individual
development. The Mahabharata is silent about the all-per-
vasive factor of ignorance or cosmic negativity which occupies
such a great importance in the Vedantic thought.®
All these psychological drives mentioned by the Mahabha-
rata—delusion, greed, lust and attachment—are only detailed
specifications of what the writers on Samkhya philosophy call
Ahamkara or self-feeling.! Ahamkara is the principle of indi-
viduation and it imparts a sense of separate selfhood to the
various selves. We are here concerned only with the psycho-
logical and not the cosmic aspect of Ahamkara. The function
of Ahamkara is to generate the feeling of self-assertiveness in
the self or Purusa. It imparts the principle of the subjective
selection of the impressions that come from the external world.
This principle of self-assertiveness, self-distinction and individua-
ting self-love leads to the captivity of the luminous soul in the

Ie Ibidu, 16-22.

2. According to Deussen the metaphysics of the Mahabharata marks
the transition from the Vedaatic spiritualistic idealism to the realism of
the Samkhya.

3. For Samkhya ideas in the Mahabharata, see Joseph Dahlmann,
Die Samkhya-Philosophie (Berlin, 1920).
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clutches of nature by perverting its purity through the generation
of the seeds of attachment!. This notion of Ahamkara is borrowed
by the later Vedantic writers and given a place in their scheme
of psychology®. It is highly intcresting to find thatin explaining
the origin and justification of kingship Bhisma should use the
Samkhya psychology. So far, the Hindu psychologists and meta-
physicians had uscd the principles of the Samkhya only for
explaining the genesis of the cosmos and the nature of suffering
in the world. Bhisma is the first writer to use the Samkhya
psychology in a political context. Even the Bhagavadgita which
formulates a scheme of the spiritual destiuction of man caused
by lust,® very similar to the views of Bhisma, both being de-
rived ultimately from the Samkhya, does not attempt any
political use of that scheme.

Having analyzel the destruction of the non-political con-
dition which was marked by the rule of Dharma, in terms of
Samkhya psychology, Bhisma attempts to desciibe the insti-
tution of kingship.gnBecause the Vedas and Dharma had been
destroyed among mén the gods were afflicted with fear and
they approached Brahma —the God of cieation—and solicited
his advicee. The God Brahma composed a big treatise des-
cribing the four ends of mankind. Having composed the trea-
tise he said to the deities :

I have composed this science representing the very

cheese of speech. Assisted by chastisement, this science

] will protect the world. Dealing rewards and punish-
ments, this science will operatc among men. And

1 because men are led (to the acquisition of the objects

. FfaaEIsEgIT, atwg fafaw: sxdd @
CHIAMT M7, JHIAGSAFIA] |
gifeas UFTREF: T FFARIEUT |
AARE AT, § TIAGEITAIAAT 1) Samkhya Karika 24, 25.
2. According to the Vedantaparibhasa the Antabkarana has four aspects
(i) Manas (ii) Buddhi (iiv) Ahamkara and (iv) Citta. Ahamkara has
reference to the feeling of egoistic self-subsistence. The Vedantasara compre-

hends Ahamkara under Manas,
3. B. G, ii, 62-63.
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. of their existence) by chastisement, or, in other words,
chastisement leads or governs everything, thercfore,
will this science be known in the three worlds as Dan-
daniti (science of chastisement).! T

The gods then approached Vishnu—the God of preserva-
tion—and requested him to indicate ‘“‘that one among mortals
who deserves to have superiority over the rest.””? Vishnu
cre~ted by his will a son born of his energy, named Virajas,
The latter did not dcsire lordship over people but was given
to contemplation. His son and grandson and great-grandson
also devoted themselves to renunciation and austerity., His
great-great-grandson became a protector of creatures and was
very pious in his behaviour. The latter had a son well versed
in policy, who became a slave to his passions. ‘the latter’s son
was called Vena. Vena was a slave of wrath and malice and
became unrighteous in his conduct towards all creatures and
hence “the seers and the sages killed him. From the right arm
of Vena sprang his son, Prithu. The slaughter of Vena was
regarded by theorists like Manu as the classic example of regi-
cide because of the king’s indiscipline.

King Prithu asked the gods and the sages as to what he was
to do. The gods and the sages directed him as follows :

Do thou fearlessly accomplish all those tasks in
which righteousness ever resides. Disregarding what
is dear and what not so, look upon all creatures with
an equal eye. Cast off at a distance lust and wrath
and covetousness and honour, and, always observing
the dictates of righteousness, do thou punish with thy
own hands the man, whoever he may be, that deviates
from the path of duty. Do thou also swear that thou
wouldst, in thought, word and deed, always maintain
the religion inculcated on Earth by the Vedas. Do
thou further swear that thou wouldst fearlessly main-

1. Santiparva, Lix, 76-78.
2¢ lbid., 87.
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tain the duties laid down in the Vedas with the aid of
the science of chastisement, and that thou wouldst
never act with caprice . ..pledge further that thou
wouldst protcct the world from an intermixture of
castes.!

This oath which king Prithu had to take is remarkable in
several respects.) Prithu promises to maintain law and order,
protect the people and never be arbitrary. He is to punish "ot
everybody, but only the wrong-doers. His social functions are
shown by the promise to protect the people from intermixture
of castes. He promises special reverence for tne Brahmins.
(After this oath was taken the deities, the sages, the regents of
the quarters and Vishnu himself crowned Prithu as the king
of the world. Prithu was called Rajan because he gratified all
the people. He carried the name of Kshatriya because he
healed the wounds of Brahmins. The God Vishnu entered
the body of Prithu in consequence of his penénccs and ythere-
fore the entire universe offered divine worship to Prithu.

Thus far we have analyzed four different accounts of the
origin of kingship—(1) the origin of kingship amongst the gods
to obtain victory against the demons ; (2) the “Great Elect”
theory of the Buddhist literature ; {3) I&autilya’s theory of the
election of Manu ; and (4)}h‘e’M’é‘nﬁ and Prithu traditions in
the Mahabharata. In all of these accounts there isa strong
mythical element. That this incorporation of a mythical account
does not show any political primitivism is clear when we con-
sider the profmind philosophical and psychological assumptions

of the theorists.

These accouhts are not the concrete descriptions of a his-
torical event in the truth of which the writers believed. This
does not imply the denial of the historicity of some of the
figures referred to in these accounts, especially of Manu and
Prithu. This question is controversial. But so much is certain

1. Ibid., 103-108.
2 Ibid-, 128,
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that whether the fig ures be historical or mythical, they have
been used by the theorists not for narrating any actual historical
event but to show the logical characteristics of kingship as an
institution. Even if there could be some doubt about the logical
and non-historical purpose of the others, not a shadow of doubt
remains about the Buddhist account.

One implication of all thesc theories is the repudiation of
any conception of kingship as an eternal institution> Kingship
is not prior to other social institutions but arises/at a certain
historical period to satisfy certain wants of mankind. Both the
Buddhist account and the Prithu and Manu traditions of the
Mahabharata do assume periods when men lived as social
beings but when there was no organized political superior. The
p-imacy of Dharma is apparent in the Prithu account wheie
it is said that pcople protected cach other by Dharma although
there was no organized machinery of coercion.

Another important implication of the clective theory of
the or)igin of kingship was_the.conception of kingly powerasa
trust. ' In the Satapatha there are references to specilic pur-
poses’ for which kingship has been instituted.! This idca of
kingly power being related to function and purposes is repea-
ted in the coronation oath in the Aitareya and the Mahabha-
rata. In the Mahabharata the kingdom is described as a trust
in the hands of Yudhisthira.? This idea of kingly power or
kingdom as a trust is the extension of the idea of ‘‘Aparigraha’-
non-accumulation of wealth and possessions as enunciated in
the Yoga philosophy.? It is similar to the metaphysical notion

1. S.Bs,y v, 2, 1, 25; V.S,, ix, 22.
2. Asramavasika, ix, . .
3. Commenting upon the Yogasutra ii, 30, conception of Aparigraha,

Vyasa says * fANaTOnASiH T orerad gigardls et igeisworaafing ;o
Vachaspati makes the following comment on it ‘qd H’ﬁ'ﬂ‘ﬁ AT WT-
AT faady e sty Sfgaonfafy  farean dat
qAAIgTd  qAradAn gwadify o smefaermaaEaaaty
fawarai fafiaafaagifeemrda  Qusiar=erEtarmmegqaiNaET 5
TR gTIgedrRraafiag:
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of the agent as propounded in the Gita. According to both
the Vedanta and the Samkhya metaphysics, there is a strong
emphasis on determinism. In the Vedanta either everything
is done by the will of the absolute or from an ultimate stand«
point therc is no action being done at all. In the Samkhya
everything is heing done by nature and not by the self. The
Gita accepts both of these notions and hence man becomes a
mere agent and not an autonomous actor.! Hence even the
royal functionarics arc not self-propelled persons but are only
performing that which has been willed by the divine. Ifa
person as highly regarded in the Hindu tradition as Arjuna,
is only an agent for the concrete realization of the supreme
will of the Godh-zad, the ordinary mortal kings do not count.
This idea of the kingly power being only a deposit or a trus.,
has been substantiated not only by the political theory of ori-
ginal clection and the metaphysical theory of absolutistic or
cosmic dcterminism, but also by concrete historical reference
to kings like Janaka and Asvapati who are not devoted to
power politics, but concern themselves with the knowledge of
the sclf and eschatology. Hindu history and mythology con-
tain several examples of abnegation of power. For centuries
the Hindu mind has been dominated by the illustrious exam-
ple of Buddha who gave up the rulership of a state for the quest
of knowledge. Thus the idea of kingly power as a trust or
deposit is one of the fundamental principles of Hindu political
philosophy. The coronation oath, both in theory and in prac-
tice, was a concrete demonstration of it.

(Less pronounced than the principle of power as a trust but

1. The Gita tries to reconcile the absolutist'ic.lelf-substantive determi-
nism of the Vedanta with the cosmi_c_ determinism of the Samkhya by
asserting the concept of the two Prakritis.

safaqecaeat g3fd fafa @ quq )
sitayat agrangy 998 414 S | B. G. vii, 5.

In its references to the franscendence of Prayriti and the devotional

self-surrender to a supreme Godhead (lﬂ'qiﬁ YW AF) the Gita embarks
upon a theological determinism of the type which we fmd in Hindu and
European mysticism and aljo_to some extent in Augustine and Aquinas.
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also related to the general theory of the clection of the first
king is the notion of the murder of an unrighteous king. Since
protection of the subjects from the evils of anarchy is the basic
reason for the institution of the king, hence a king who does
not afford protection is to be avoided, “like a leaky boat on
the sea.” Jayaswal® interprets avoidance to mcan transfer of
allegiance to another king, but the Sanskrit text does not say
this] The Mahabharata "also refers to super-terrestrial sanc-
tions against a non-protecting king. Bhisma agrees with Manu
in holding that if the king does not protect he assumes one-
fourth of the evil deeds of the subjects.? Bhisma also accepts
Yudhisthira’s opinion that if the king fails to protect the subject
any person could wield the sceptre of punishment and receive
the affection of the people.* The Mahabhuarata accepts that
taxes should be levied after due consideration beccause other-
wise the subjects ‘‘hate that king who earns a notoriety for
voraciousness of appetite”® Vamadeva sanctions the killing
of a king who transgresses the canons of Dharma and fails in
the duty of protection.

That king who disregards righteousness and de-
sires to act with brute forces, soon falls away from
righteousness and loses both righteousness and profit.
That king who acts according to the counsels of a
vicious and sinful minister becomes a destroyer
of righteousness and deserves to be slain by his subjects
with all his family. Indeed he very soon meets with
destruction. That king who is incompetent to dis-
charge the duties of state-craft, who is governed by
caprice in all his acts, and who indulges in brag, soon
meets with destruction even if he happens to be the
ruler of the whole Earth.8

1. Santiparva, Lvii, 44.

2. Jayaswal, op. cit,, II, 164+

3. Santiparva, Lxxvi, 10; Anusasanaparva, Lxi.
4. Santiparva, Lxxviii, 36-38.

5. Jbid,, Lxxxvii, 19.

6. Ibid., xcii, 7-9.
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This view as expressed by Vamadeva is remarkable, inas-
much as it is in disagreement with the general view of the
Mahabharata. But as has been pointed out carlicr, the Maha-~
bharata contains several types of political views attributed to
several writers and quoted by Bhisma as occasion ariscs. But
since there is no systematic attempt at constructing a logically
coherent political theory, it is not possible to find an uniform
type of thinking. It is true that when Bhisma quotes an cu-
thor or a sage he approves of his views but he is not able to
achieve logical consistency throughout. We shall say some-
thing more about the theory of regicide of Vamadeva presently,
after quoting another relevant passage.

The king who tells his people that he is their pro-

+ tector but does not actually protect them should be

[ slain by his combined subjects iike 2 mad dog afflicted
[ with rabies.!

This passage, too, contains the precept of the killing of a
king who does not protect the people, but only plunders their
wealth. Commenting upon such passages of the Mahabharata,
Bandyopadhaya says :

Prevailing political ideas, which in spite of the in-
| fluence of sacerdotalism or of paternalism, recognized
/ the ultimate sovereignty of the people and regarded
{ the king as the custodian of popular interests who
received tribute and allegiance in lieu of righteous
rule. The moral right of revolution was also supposed

to reside in the people.?

We already have emphatically repudiated the conceptual
existence of the theory of sovereignty in ancient Hindu thought
without denying the historical existence of agencies which
could be called sovereign in the sense of exercising or having
the, capacity to exercise supreme political power. The notion
of sovereignty of the people is totally absent in the Mahabha-

1. Anusasanaparva, Lxi, 32-33.
2. Bandyopadhaya, op. cit., p. 205¢
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rata. Itis true that there are some historical references, in
the Mahabharata and other parts of Indian literatwe, to the
deposition or murder of the king, which we may in cur mo-
dern terms call the exercise of sovereign authority or an act
of revolution. But the basic point at issue here is, whether the
ancient theorists conceived of these acts only as sporadic at-
tempts to change the actual incumbent of the political office
or as the vindication of pt.)pular rights against tyrants The
mere mention of acts of murder or dethronement of the king
does not prove the existence of a democratic philosophy of
inalienable rights of the people. We find examples of deposi-
tions, dethroncments, and murders in the most primitive
societies as well as in some of the advanced civilized demo-
cratic as well as autocratic political systems. But it is not
possible to interpret eve~y act of political murder as an exam-
ple of the “glorious revolution.”

More than this, I do not find any Sanskrit word that ans-
wers to the modern notion of revolution. Of course, we find
reference to the word Viplava in the Mahabharata but it docs
not signify the same thing as the modern Hindi word, Viplava
which means revolution? More than that, the word Viplava
has only begun to be used in modern times to signify the sense
of the English word “‘revolution.” Unless we can show any
ancient use of the word Viplava in the sense of-revolution we
would not be justified in speaking of the moral right of revo-
lution. Furthermore, we find no formulation of the concept
of right.2 It is true that in both the passages quoted above, in

1. For the meaning of the word Viplava in the Mahabharata see Otto
%filhtlingg and Rudolph Roth, Sanskrit-Worterbuch (St. Petersburg, 1871),
. 1110.
2. Cf. Beni Prasad, Theory of Government in Ancient India (Allahabad, 1927)
p. 8 : “The individual and ~society become one in their moral purpose.
This conception of life implies a denial of Natural Rights in the form which
the idea assumed in modern Europe. The individual is merged in society
against which he can have no rights. All hig rights consist in the perfor-
mance of bis function, In the discharge of his duties, he is entitled to
rotection at the hands of the Government and society in general. But
is rights are preeminently social rights. The antithesis man versus the
state or society, could not have occurred to the Hindu mind.”
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connexion with the problem of regicide, there are hortatory
statements about killing the king who violates Dharma.
But there is no positive statement of the concept of political
right to do so. Of course, one can say that when Vamadeva
prescribes the slaughter of the king it amounts to saying that
the people have a right to do that. But it is to be remembered
that a normative statemcnt does not necessarily imply the
asscrtion of a right concerning that specific thing about which
the statement has been made. Itis possible to make norma-
tive prescriptions about things, regarding which the existence
of a right cannot rationally be demonstrated. More than that,
a hortatory statement does not imply the existence of the con-
cept of right. The dichotomy of right and duty arose ina
specific historica] situation in the west.! It is the product of
speculations gencrated in a concrete Listorical period. In
Hindu philosophy the comprehensivencss of the notion of
Dharma made impossible the emergence of any conceptual
dichotomy of right and duty. The notion of Dharma empha-
sizes the social duties and functions of a person. It also invol-
ves the idea contained in the western notion of right because
if somcbody encroaches upon some person and obstructs him
in the performance of his own Dharma the latter can and
should fight back but the conceptual formulation is totally
different. .

The passages in question do categorically state that an
unrighteous or non-protecting king should be slaughtered.
Without denying the force of the statement that the subjects
should combine and kill a non-protecting king we should like
to make certain reservations concerning the idea of political

t. Thomas Hobbes, Leviathan, Everyman’s edition, pp. 66-67 : “A Law
of Nature, (Lex NMaturalis) is a Precept, or general Rule, found out by
Reason, by which a man is forbidden to do, that, which is destructive of
his life, or takcth away the means of preserving the same, and to omit
that, by which he thinketh it may be best preserved. For though that
speak of this subject, use to confound Jus, and Lex, Right and Law; yet
they ought to be distinguished; because Right, consisteth in liberty to do,
or to forbear, whereas Law, determineth, and bindeth to one of them : so
that Law, and Right, differ as much, as obligation, and Liberty, which in
one and the same matter are inconsistent”,
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resistance in Hindu writers. First, the statement about “slaying
the king like 2 mad dog’ does not occur in the Santiparva,
the book which deals with political matters and has devoted
considerable space to the discussion of the Dharma of the
king. It occurs in another book, called Anusasanaparva, and
is found in one of the chapters which discuss the exccllence of
the Dharma of charity. Necessarily the question arises that
if the writer of the Mahabharata or Bhisma had a theory of
political murder or resistance it should have been brought
forth in the forefront and discussed in detail, and not rclegated
to chapters discussing charity. Secondly, if the Mahabharata
or Bhisma had a systematic theory of resistance they should
not have been content only with stating that the king should

> slain. They ought to have gone into more details. Any
theorist who has a sense of political perspective would not
mention the theory of 1csistance in a few words or a few lines
and devotc chapters after chapters endlessly repeating the
Dharmas of the king and the four orders. Third, cven in Va-
madeva’s statement advocating the murder of a king appoin-
ting evil-minded ministers, we find that resistance is actually
confined to one word, Badhyah —*“should be killed.”** On the
other hand, far greater stress is laid on the unrighteous king
perishing or being ruined in no time, and hence it is evident
that no dynamic theory of resistance is refeired lo.

A further implication of the theory of elective kingship was
the idea that taxation is the mogey paid by the subjects for
receiving the benefit of protectionf This theory was advo-
cated by the great supporters of monarchy like Kautilya,?
Bhisma and Sukra. As we have scen in the discussions about
the ‘“Great Elect,” this theory was not a product of the ortho-
dox Brahmanical works, but of the heretical Buddhistic
schools. This theory was accepted even by those who adhcred to
the notion of the divine origin of kingship. According to Krish-

1. Santiparva, xcii, 6.
2. Bandyopadhaya, op, cifs, pp. 281-282.
3+ Jayaswal, op. cit., 1, 173-174, 374 n.
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na Dvaipayana the king was to protect the life and property
of the suhjects and hence if he fuiled to recover the property
taken away by thicves it was to be made good from his own
purse.! The Mahabharata definitcly called the taxes to be the
wages of ths king. “The onc-sixth Bali tax, import and ex-
port duties, fines and forfeitures collected from offenders—
gathered in accordance with the Shastras (law and consti-
tution), as your wages (Vetanena) shall constitute your
revenue.’’?

This ilea was referred to even in later works. According
to Narada “both the customary rcceipts of a king and what is
called the sixth of the produce of the soil, form the royal reve-
nue, the reward for the protection of his subjects.””® Sukra,
the great champion of monarchy, also talks in a similar vein :
“God has made the king, though masters in form, the ser-
vant of the people, getting his wages (sustcnance) in taxes for
the purpose of continuous protection and growth”.4

This theory of the clective origin of kingship had some im-
portant institutional consequences. Even when kingship had
become a hereditary and fully entrenched and powerful ins-
titution, lip service was always paid to the theory of elective
kingship by claborate coronation rituals.

1. Quoted in ibid., II, 99.
2. Santiparva, Lxxi, 10; this verse is translated by Jayaswal, op. cite,
II, 192.
’ 3. Quoted in Jayaswal, ops «it., 1I, 162.
I 4. Sukranitisara, i, 188, this verse is trauslated by Jayaswal, op. cit.,
I, 163.



Chapter V

THE THEORY OF THE DIVINITY OF THE
KING IN ANCIENT INDIA

'{'hc earlicst stages of huthan evolution were marked by the
predominance of the theological outlook. The verious event
and happenings in the universe were interpreted with reference
to the intervention of the gods. The latter were conceived to
be superhuman and gifted with supernotmal powers, strength
and will. These gods were not extra-cosmic but presided over
the diverse aspects of cosmic becomings and multiple pheno-
mena.

Deva is one of the most significant words in Hindu lite-
rature. Ordinarily it is translated into English by the word god.
Some of the most important Hindu political thinkers call the
king as a Deva and Manu regards the king as the ‘“‘great deity’’.
q"hc idea of the divinity of the king arose in the context of the
peculiar and distinct religious ideas and institutions of ancient
India and it cannot he properly undgrstood in terms of the
Semitic notions of a monotheistic God.} Hence it is necescary
to grasp some of the fundamental religlous conceptions of the
ancient Hindus if we are to appreciate the proper significance
of such ideas as ‘‘the creation of the king out of the particles of
gods” or the inculcation of political obedience to the king
because gdd has entered his body.

The earliest picture of ancient Indian religion that we
find at Mghenjodaro and Harappa does not show any idea
of monotheism although there are evidences to prove the
existence of the cult of the Mother Goddess, the idea of Rudra,
and the institution of priesthood. In the Vedic literature there
are frequent references to various gods, some of whom are
terrestrial, others atmospheric and celestial.! In the Rigveda,
in spite of the multiplicity of gods, monotheistic and even

1. R. V. i, 139, 11, Nirukta vii, 5.
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monistic ideas are found.! The monistic ideas contained in
some hymns of the Rigveda and the Atharvaveda were
expounded by the Upanishads and carried to their logical
culminations in the system of Badarayana and the later
Vedantic schools.2 The monotheistic ideas of the Veda
were expounded by the Brahmana:, the Yoga philosophy of
Patanjali, the theistic system of later Nyaya and those Vedan-
tic writers who developed the notion of a personal God who
is the absolute as conditioned by the cmpirical categories of
time, space and causality. * But in spite of the development
of philosophical monism and recligious monotheism, the notion
of the muliplicity of gods never lost its hold on the Hindu
mind and this notwithstanding the development of the idlea
that, after all, the various gods arc in essence the same. 4
Among these various gods some have enjoyed relatively

1. Paul Deussen, OQutlines of Indian Philosophy (Berlin, 1907), pp. 12-13;
MaxMuller, The Six Systems of Indian Philosophy, (New Yark, 1899) pp. 51-52.
2. V.P.Verma, “Some Aspects of the Origins of the Upanishadic Reli-
gion and Philosophy in the Vedas”, Journal of the Bihar Rescarch  Society,
XXXVI, 1950. Ibid., “Monism and the Vedas,” (in Hindi), Parijat Patna,

October, 1946.
3. F@geAfaTIFEMAE@UASE: qRafage AT
7% faxfaad gdadfiaq | Yogawtra i,25,26
FERMIET Tq: | WEAMAET] | Vedantasutra i, 2, 3. Cf Sankara
on them : “&Eq AT ATAEA(FA( ATFAATADHY WrAggaFaea sfa-
fraatasrefafratrarramaty  ayarcafaagaeay  swafafgs
AY Iq: gAAREE T FIOEATT QAT 1 o wgw: HEIR: qrEA-
epAsfagreaag fgaenr sdiqaegataiaaifas:  gqaseaa @i
O TG AN qAreAEAEARTANET  gaqonfEaaEd gqqw
a: gadisfe 1
Commenting on the Nyayasutra iv, 1, 21, Vatsyayana says: !\];urf‘q'rqq.
AREATATHRE: qeqreRseqr  Fearauqaafa: swafawgmagae-
gt wiwAgmfagsaer = fafasemarauvieac, s = g4-
amfaseafrarasfagdadq |
4 YEW AT OO A afend T wfw faza fawg: | RV, 4, 164,30
% fas Agorwfmagay frsr: @ QUi TR |

uw gfawr ager At g wrafearaag
: : R. V.1, 164,46
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greater pre-eminence. In the Vedic days, Indra, Varuna,
Agni and Prajapati were considerably more important than
the lesser gods and deities. In the post-Vedic days there was
developed the notion of the three most important gods,
Brahma—the God of creation, Vishnu—the God of preserva-
tion, and Siva—the God of destruction In the Satapatha
Brahmana thirty three ggds are referred to.!

: The Sanskrit word Deva which is usually translated by
the word god means luminous or resplendent and hence it
does not necessarily imply the notion of worship. According
to the Nirukta the word Deva means any object which has
the capacity of giving, shining, making luminous or living in
the heavenly regions.? Due to the notion of luminosity
contained in the word Deva, anything powerful came to be
called Deva and it did not have the implication of veneration
or transcendence. At times the parents and the preceptor are
called Devas.®? The multiplicity and diversity which were
characteristic of the godsin the Vedicand post-Vedic literature
went on constantly increasing as more and more objects came
to be called Devas.* But a notion of hierarchical gradation
was of course maintained as, for example, the parents as
gods are certainly not on the same footing as Vishnu®,
Perhaps this sketch will enable us to grasp the significance of
some of the political ideas connected with the word Deva.

The Vedic literature contains references to the divinity of
the king. The Vedas refer to some of the gods themselves

1. S.B., quoted in Dayananda, Satyathaprakasha, vii.

2. Nirukta, vii, 17;—&aY F1ATgT AIATET FAAGT Jeq@T  Haafq
ar |

3. Ibid,vii, ,—qgF W& JRa@Afafacad fqdad aadaay
g gfa

4 7 PAzfa ageddamy afguasg | R V.vi, 2, 35, 1. 73fer-
ARG qaraTEgeegfa:  gRssataafatEq 1 V.S, xiv, 31;

According to Durgacharya and Mahidhara the Vedic gods were powerful
ancient kings.

5. AIgaaT wa foEay w9 swddEr wF afafaday, wa
T, U. vii, 11,
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having been kings. In the Rigveda there is a hymn by
Trasadasyu, onc of the famous Vedic kings and he attributes
divinity to himself.

Twofold if my empire, that of the whole Ksha-

triya race, and all the immortals are ours : the

gods associate me with the acts of Varuna :

I rule over (those) of the proximate forn* .of

man,

I am the king Varuna ; on me (the gods)

bestow those principal energies (that are)

destructive of the Asuras ; (they) associate

me with the worship of Varuna : I rule over

(the acts) of the proximate form of man.

I am Indra, I am Varuna, I am those two in

greatness ! (I am ) the vast, profound, beau-

tiful, heaven and earth.

I have distributed the moisture-shedding wa-

ters; I have upheld the sky as the abode of the

water; by the water I have become the preser-

ver of the water, the son of Aditi, illustrating

the threefold elementary space.

Warriors well mounted, ardent for contest,

invoke me ; selected (combatants invoke) me

in battle ; I, the affluent Indra, instigate the

conflict, and, endowed with victorious prow-

ess, I raise up the dust (in the battle).

1 have done all these (deeds) : no one resists

my divine unsurpassed vigour, and when the

Soma juices, when sacred songs, exhilarate me,

then the unbounded heaven and earth are

both alarmed.!
In this hymn a king calls himself Indra and Varuna who
are two of the most important Vedic gods. Trasadasyu not

1. R. V., iv, 42, translated by H. H. Wilson. Geldner does not accept
that this hymn ascribes divinity to Tra<adasyu.
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only calls himself Indra and Varuna but claims for himself the
glory almost of a supreme God. In the Atharvaveda are also
found sentiments of the divinity of the king.! In one hymn
Indra is invoked for making the king superior to his enemies.
Indra is regarded as the companion of the king.2 The follow-
ing hymn of the Atharvaveda contains a detnite notion of
the divinity of the king.

Chief of Indra, chief of heaven, chief of earth

is this man, chief of all existence ; do thou be

sole chief.

The ocean is master of the streams ; Agni is

controller of the earth ; the moon is master of

the asterisms, do thou be sole chief.

Univcrsal ruler art thou of Asuras, summit of

human beings ; part-sharer of the gods art

thou ; do thou be sole chief.?
in this hymn the king is called not only the part-sharer of
the gods but the chief of Indra. The two hymns quoted
above do show that divine epithets and attributes have been
applied to the earthly king in the Vedas.

During the period of the Brahmanas the philosophy of the
divinity of the king was further developed, especially in
connection with the institution of the sacrifices./ The sacri-
fice is a characteristic of all west-Asiatic religions, but in the
ancient religion of the Indians it grew into a highly developed
and complicated institution. There are references to various
kinds of sacrifices in the Brahmanas. lﬁl” he two most important
from a political standpoint are the Rajasuya and the Asvame-
dha.* The Vajepeya and the Aindra-mahabhiseka have also

1. The references to king Parikshit in the Atharvaveda xx, r27, 7-10,
have been differently interpreted. Roth and Bloomficld consider him a
superhuman figure. Oldenberg differs from this view and regards hima
human figure.

2. A.V,iv, 22,6-7.

3. A.V, vi, 86, transiated by Whitney; Cf. geq: @1 &g quqr L
T ARG fGESR ) AL V. xx, 104, 2.

4. S.B.,iii, 8, 9, 4; S.B. E., XLIV, 16. For detailsof the variois
sacrifices and their political implications the following books should be
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political charactcristic52 The description of the sacrificial
ritualism as given in the Brahmanas represents a type and
everyonc who wanted to perform them had to conform to the
prescriptions.?  Great stress was lgid on the fdelity to the
details as prescribed in the books.? [The sacrifice was a tech-
nique for manipulating the beneficlent powers of the gods.
The gods would favor the person in whose behalf the
sacrifices were being performed?] No specific causal conncc-
tion could be established between the nature of the various
rocesses of the sacrifice and the results expected therefrom.
The political sacrifices were the concrete mechanisms not only
for obtaining the blessings of the gods but also for asserting
the political powe: of the king)/t In the Aitareya Brahmana
Indra is supposed so have obtained the kingship among the
gods because he was consecrated by the latter due to hjs
possession of excellent mental and physical qualities.® We
find reference in this book to the attainment of various types
of royal power by the performance of sacrifices.
The Brahmanas definitely state that one who performs the
sacrifice becomes a god. The Satapatha says that the sacri-
ficer is Indra; first because he is a Kshatriya and second

consulted. Law, op..it., pp. 161-177, 17, 18; Bandyopadhaya, op. cit., p.
147; Keith, Religion and  Philosophy, op. cit., pp. 341, 347; Jayaswal, op. cit.,
I1, 15; Oursel, Grabowska and Stern, op cit.,, p. 91. For the Rajasuya
R. L. Mitra, “An Imrerial Coronation in Ancient India” Indo-Aryans
(London, 188), ii, pp. 1-48.

1. 3ET is anot her Vedic equivalent for sacrifice, besides I

2. Cf. Roman ideas concerning the sacrifice, Eggeling S. B. E. xii p. x
also Marquarat and Mommsen :  Handbuch der romfschen  Altertiimer, vi, pp.
172 ff.

3. According to James Frazer the essence of the sacrifice in ancient socie-
ties was the magical art of perpetuating the life pf the plant and the animal
kingdom including man. O. Gruppe emphasises, on the other hand, the
attempt to obtain a share in the divine power as the dominant characteristic
of the sacrifice. According to Hubert and Mauss, the sacrifice offers a
medium of contact and communication beg¢ween the terrestrial and the
sacred world through the concrete instrumentality of the victim.

4. Charles E. Merriam, Political Power (New York, 1934), pp. 107, 234-
235, discusses ceremonialism and ritual as the credanda and miranda of
political power.

5. A. B., viii, 4, 12.
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because he is a sacrificer.! During the sacrifice, prayers were
uttered not only for making the king unrivalled but also for
obtaining for him the energy of the god Indra. The perfor-
mer of the Vajapeya sacrifice is supposed to become the child
of Prajapati.2 The performers of the Asvamedhq sacrifice are
supposed to share the same world with the gods.y With regard
to the political authority of the king performing the Rajasuya
it is said ‘“the rajanya is most manifestly of Prajapati (the lord)
of creatures ), hence while being one he rules @ver many.”*
Describing the special sacrifices, the Taittiriya Sambhita states
that those who perform them ‘‘become Indra’ and become
the best among their equals.? According to the Taittiriya
Brahmana, those who perform the Vajapeya sacrifice attain
eldership and leadership.®

The attainment of divinity or the status of one of the gods
was consequent upon two factors. First, the creative potency
of the sacrificial ritual itself.” The notion of the power-
wielding character of the sacrifice is as old as the Rigveda.®
Second, in the actual performance of the sacrificial act itself
attempts were made to invoke the gods so that they could
give special powers to the king j/“May Savita quicken thee for
ruling, Agni for house holders/ Soma for tree, Brihaspati for
speech, Indra for lordship, Rudra for cattle, Mitra for truth
and Varuna for the lord of the law.” But although these two

S.B., v, 4, 3, 4;iii, 1, 1, 8.
S. B. E. XLI, 32; T.B, i, 3, 2, 2.
S. B., xiii, 4, 4, 3.
S' B y Ve Iy B 14
T. S, ii, 2, 11,6
T.B,i, 3, 2, 2.
. Suramarizing Abel Bergaine’s views on the Vedic sacrifice, Ragozin,
Vedic India, pp. 388-389 says. “Sacrifice is an imitation of the chief pheno-
mena of the sky and the atmosphere. Now itis a notion as old as the race,
that a thing ardently wished for may be made to come to pass in reality,
by performing or reproducing that thing in effigy- This strange aberration
was one of those that died hardest, for we find it very much alive down to
the later Middle Ages. Sacrifice looked at from this point of view, would be,
then, a sort of beneficent conjuring, in accordance with the bright and genial
Aryan spirit, while the dark and lowering Turanian nature revels in spells
and incantations for malicious injurious purposes.”

8. R. V., i, 093, 5; X, 9o, 7-10; X, ¢2, 10.

.

NIRRT
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factors finally led to the emergence of the idea that the king
is Indra or the son of Prajapati, there was still no idea of a
hereditary divinity. The acquistion of divinity consequent
upon the performance of the sacrifice had to be individually
acquired and could not be transmitted by inheritance.

But the idea of the king’s divinity acquired by the
performance of the sacrifices, had several competing notions
to wrestle with and hence the dominating spell of it is
considerably, minimize We have alrcady stressed that the
notion of divinity in Hindu religious and political thought
must be understood with the definite realization that we are
dealing with a system accepting the multiplicity of gods.
Moreover, although nobody but a powerful king could per-
form the Rajasuya and the Asvamedha sacrifices, anybody
could perform the minor ones and acquire the magical
potency and  divinity obtained by the performance of the
ritual. Hence any special claim to divinity by the king
because of the performance of the sacrifices is considerably
minimized. We also find that in the period subsequent to
the Brahmanas arose the great philosophy of non-dualism
which inculcated that the spiritual essence of a man is the
absolute. Any person who had the requisite philosophical
knowledge could expcrience this state of identity. Hence,
philosophically speaking, the qualitative difference between
man and the gods which would exist if complete separation
were maintained between the human and the divine is consi-
derably reduced.?

The idea of the divinity of the king contained in the re-
ligious philosophy of the sacrificial institution has been con-
sidered tantamount to the moral recognition of political

. FreATEA e @ ¥ aenaas fene g i
s Wafa | Aswt IqAEEE T 4 T VR § @

S.B. xv, 4.
afed fd @8 ¥ T uF FqEF UT )
¥ fen 3ar gFgar wafa | A. V. xii, 4, 20, 21.
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authority. Bandyopadhaya is an advocate of this vies.
“This conquest .... was not merely an act of military suc-
cess, but came to be associated with religious ceremonies and
sacrifices which gave it the stamp of moral recognition.””!
¢« rites for the propitiation of gods, for securing to the
governing authority a moral sanction and for regulating the
relation between the upholder of law and order and his
suhjects.”® Since Vedic times the sacrifice has been associ-
ated in the Indian mind with those aspects of cognitive and
emotional orientation which we call ‘‘religious.” In spite of
the fact that both in the Rigveda and thc Brahmanas the
sacrifice was exalted to a cosmic and divine plane, the senti-
ment of respect which it commanded never lost the aspect of
veneration given to magical objects in ancient societies.®> The
sacrifice had definitely a magical character.® Although the
sacrificer is said to be identified with Varuna who is the
most moral of the Vedic gods, we do not think that the
sacrifice was ever considered as imparting moral sanction to
political authority. The emergence of power and prowess
from the sacrifice is the dominant idea. Gradually the notion
grows that the sacrifice is powerful in itself and in the later
Mimansa philosophy the mechanism of the sacrificial acts was
conceived as producing result without the intervention of any
Godhead. Hence the sacrificial cult led to the idea of the
investment of the King with a magical and divine authority,
but did not produce any conception of the moral recognition
of the authority of the king because in the age of the Brahma-
nas the sacrifice did not have a moral character. This only
means that it was morally neutral, the emphasis being on the
power-generative character of the sacrifice. It is true that
Buddhism and the Bhagavadgita did impart a moral content
to the sacrificial system but these are later developments.

1. Bandyopadhaya, op. cit., pp. 166-65.

2. Ibid., pp, 144-46. .

3. Emil Durkheim, The Elementary Forms of Religious Life, translated by
J. W. Swain (London, 1915), Pp- 214-16, 206 ff. .

4 Katyiyana Srautasutra xix, 5, 13; Kausika Sutra xiid, -6
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The idea of the divinity of the king should not be con-
strued to mean that the king was conceived of as the represen-
tative of the god.! This notion is not found in the Brahmanas.
Nor do we find any cvidence for the following view.

As the devas were the universal rulers and as

the king was ( transformed into ) their mun-

dane counterpart with similar rights and

responsibilities vested in him, the cooperation

of these powers was surc to bring all-sided °

prosperity to men. Sacrifice brought such a

desired harmony between the divine and

human clements.?
We have rcpudiated the existence of any conception of
political or moral rights in ancient India. Such a conccption
could not arisc in the face of the concept of Dharma which
comprehends what we call rights and duties, while emphasiz-
ing the idea of one’s duty. The king did not have any
rights against somebody. He was performing his Dharma
and the other people were performing theirs.  Furthermore,
there is not found any notion of the attainment of harmony
between the human and divine spheres of existence. In the
sacrifices the emphasis is on the exaltation of the kingly
power or of the power of any performer of any sacrifice and
not on harmony between two separately organized groups of
powers.

So far, the idea of the divinity of the king in the Vedas
and the Brahmanas has been analyzed.® Some of the vital
limitations on the institutionalization of such a concept also must
be considered. The Vedas do not mention that kingship is
a divinely ordained institution with the consequent implication
that republicanism is a transgression of divine command. It

1. Keith, Religion and Philosophy of the Veda, op. cit., p. 481, wrongly calls
the king to be the representative of Prajapati. Sri Aurobindo, The Spirit and
Form of Indian Polity (Calcutta 1947) p. 29 says : “The spiritual mind of
India regarded life as a manifestation of the self...the king was the living
representative of the Divine” but gives no corroborating evidences.

2. Bandyopadhaya, ops cit., p. 156.
3. For a different view, Sarkar, Positive Background, op. cit., II, 225.
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is true that the Vedic gods are given monarchical attributes
but therc is no condemnation of any non-monarchical institu-
tion. Hence even the Mahabharata, while accepting the
divine origin of kingship, contains a discussion of the
techniques of maintaining power in a republic. Furthermore,
the ideas of the divinity of the king are only casually and
sporadically mentioned in the Vedas. In the great Vedic
h;mns of creation there is no special mention of the king
being created by God.  Hencc in the Vedas, the divinity of
the kingis not a dominating idea. It is true that in the
Brahmanas the performers of the Rajasuya and the Asvamedha
saciifices are promised attainment of divine status, but this
notion of royal divinity was challenged by the notion of the
divinity of the Brahmin class.! Therefore we find that because
of the sporadic character of the Vedic teachings about royal
divinity and the competing claims of Brahmanical divinity,
Kingship in India never became a divine institution in practice,
as it did in Egypt.2 We have no examples of the deification of
kings or of the worship of the king or his ancestors in ancient
India, and hence, cxcc[;t for the idea of divine sanctification,
the practical institutional results of this thcory of the king’s
divinity were not considerable. In the Mahabharata and in
the Puranas there are several references to kings performing
sacrifices, but these are supposed only to have enhanced their
power or proclaimed their alrcady enhanced power but not to
have made actual gods of them.

Buddhism launched a vigorous protest against the sacri-
ficial system. It wasin this respect only extending forward
the trend already shown by the Upanishads. The Mundaka
Upanishad outspokenly derides the ritualistic system of the
Brahmanas as futile. The Upanishads tried to substitute
intellectual study and meditation for the external ceremonial

1. S.B,ii,2,2,6;T.S,i.7%,3.

2. Henri Frankfort, Kingship and the Gods (Chicago, 1949), pp. 245-246;
Contrast Heuri Beer, Foreword to Alexander Moret’s The Mle and Egyptian
Civilization (Londcn, 1927). p. xviii : “Never was kingship by right divine
so absolute as that which ruled over this country, once the North an™® South



92 HINDU POLITICAL THOUGHT - [J 3R

performance of the sacrifice.! But while the Upanishads only
attacked the sacrificial system in a rationalistic and philosophi-
cal manner Buddhism condemned the physical violence
associated with the sacrifice—violence to animals. Due to the
Buddhist influence political sacrifices almost died down in
India for a long time. Buddhism had destroyed the intellec-
tual foundation of the sacrificial system by reducing the
orthodox Vedic gods to a very subordinate status.? But wth
the reassertion of the old Vedic tradition in the post-Mauryan
era once again royal sacrifices began to be performed.

In Kautilya’s Arthasastra we find the king compared with
gods. *‘It is the king in whom the duties of both Irdra ( the
rewarder ) and Yama (the punisher) arc blended, and he is a
visible dispenser of punishments and rewards ; whosoever
disregards kings will be visited with divine punishments, too.
Hence kings shall never be despised.’ 3 Kautilya does not talk
about the inheritance of royal power from the two gods Indra
and Yama. India had been a powerful god during Vedic
days, but gradually his influence declined and he was looked
upon merely as the giver of rains. Yama is the god of death
who takes care of the future condition of people after death in
accordance with their past Karma. Kautilya makes no
mention of the Hindu trinity. He 1s interested in making a
functional comparison between the king and the gods. There
is the implication that the gods inflict punishments after

were united. Pharaoh owns everything which belongs to his people, and
owns his people itself Through him the people communicate with the gods.
It is just this apotheosis of the King in the literal sense of the word, which
is the striking characteristic of Egypt. What happens (according to M.
Davy’s hypothesis in From Tribe to Empirc) when clans are concentrated
under a chief, and that chicf gathers up the totemic mana, also happens as
the result of a long process of concentration, more completely than in any
other kingdom or empire, in respect of everything embrared by the Egyptian
kingship. The king becomes sole holder of the sacred force. And in this
process of social organization we clearly see religion and power tightening
their bonds as each supports the other.”

1. V. P. Varma, “Decline of the Vedic Religion,” Fournal of the Bihar
Research Society, Vol. XXXI, Part iv, (1945).

2. Dialogues of th. Buddha, op. cit., pp. 10, 26-31, 105.
3. Arthasastra, i, 13, p. 24.



Vol. xxxix, Pts. 1-4 ] HINDU POLITICAL THOUGHT 199

death but the king dispenses rewards and punishments visibly
in this life.

- Kautilya stresses the maintenance of good fecelings towards
the king by asserting that kings should not be despised,
because one who hates a king is punished by the gods.
Kautilya does not refer to any positive sentiment of obedience
or allegiance or reverenge but to the negative notion of non-
contempt for the king. Both Bhisma and Manu refer to the
same sentiment of non-disdain or non-hatred for the king.
The reference to divine punishment is significant because
according to the Hindu view of Karma, divine punishment
cannot be avoided since it can bring a man under its sway
even after death or in any future birth.! Jayaswal is correct
in maintaining that the passage referred to above does not
preach either divine origin of kingship or absolutism, but
he is not correct in maintaining that the divine punishment
referrcd to above is to be related to the notion of sin involved
in treason; “‘and treason was always rcgarded as a sin.”?
There is no question of treason involved here. Moreover, it is
not correct to state that Hindu thinkers always regarded trea-
son as a sin because in extreme cases, Vamadeva and Sukra
prescribe regicide,

In the preceding chapter we referred to the idea of the
creation of the first king by the people. Here the king is
compared with the gods. This may appear as a contradic-
tion to those who approach Kautilya from the standpoint of
seventeenth century European political thought with its indi-
vidualistic social contract theory formulated in opposition to
the divine right theory. Jayaswal seems to think in this
strain and hence he says that the statement concerning com-
parison of the kings with the divinities was ‘‘urged by the
official spy in defense of the new king and was intended to

1. Cf. a Chinese idea, Liang Chi-chao, History of Chine.¢ Political Thought,
. 166 : “Even if these people escape punishment from those in authority
fxmen will throw the peace of normal relationships in greatconfusion”.
2. Jayaswal, op. cit., II, 56.
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support him, in reply to those who cited the social contract
theory of kingship.”! This view is unjustified on two grounds.
First, Kautilya does not seem conscious of any contradiction
in upholding simultaneously the election of the first king and
then comparing kings with gods. The Mahabharata also
accepts the divine origin of the first king and refers to con-
tracts made with him. It goes further than Kautilya in so far
as it specifically mentions the Sanskrit word Samaya—contra_t.
Neither Kautilya nor Bhisma thought in terms of the rights
of the king versus the subjects and vice versa and hence the
contradiction involved in the simultaneous acceptance of the
theories of social contract and divine right is not a problem
for them. Second, Jayaswal’s statement is incorrect on factu-
al grounds. To prove our case wc shall briefly mention the
occasion at which these views about election and divine com-
parison are mentioned. Kautilya is discussing the topic of
the ‘'Protection of Practice For or Against One’s Own Cause
in One’s Own State.””? He is specifying the ways as to how
royal spies shall kncw the nature of public views about the
king and how the treacherous and other dissentient and dan-
gerous elements shall be handled. The spies were to form
opposing factions and carry on discussions at places frequented
by people. Cne spy would narrate the accomplishment of
the king. The other spy would then say that the people elect-
ed Manu as the first king and then compare the kings with
gods. Hence, actually, bnth these statements about the pri-
meval election of Manu and the comparison of kings with

1. Ibid. Beni Prasad, Theory of Government in Ancient India, p. 209 says:
“A Hindu Ms. of Bundela gcnealogy of the t7th century has a curious
preface in which government originated in a pact though supernatual aid
is also called in. (The genealogy is preserved in the State Library of
Chhatarpur in Central India. For a detailed notice, Beni Prasad in the
Journal of the U, P. Historical Society, 1922).”

2, Arthasastra i, go “eafaggq E\Tmﬂm{" “Ix s g-
3q; qrfraced ¥ SfaSgdT—qrearrarAtaan: s 47 daeEd T

| =" TFRAYAATA AIATA: ATTAGIATIRN: | ATAIHIHATAT]
aasfy g F{ﬂﬁl’ " It is clear that the whole passage is the speech
of one single spy.
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gods ate parts of the speech of one and the same spy. Jayas-
wal construes them to be the speeches of two different spies
and hence he tries to interpret them as two opposed views of
the king’s origin and authority.

According to Bottazi a complete theory of social contract
is found in the Arthasastra of Kautilya.! The king is declared
to be invested with sagrcd character solely by virtue of ihe
a1thority which the people conferred upon him on the ground
of his being the only defense of their existence.” This expla-
nation is inadequate because there is no explicit mention in
the Arthasastra of the view that the kings are comparable to
gods because they owe their authority to the people. Besides
being inadequatc on the grounds of reading into the texts
ideas which are not contained there, this view of Bottazi is
unsatisfactory because' nowhere in Hindu thought occurs the
idea of derivation of sacred authority or character from the
conferring of authority by the people. Such an idea can only
be maintained if somebody proved that according to the
Hindu thinkers the people themselves had a sacred or divine
character, because any person or group can confer upon
another only that object or quality which originally belongs
to him or it. “‘The voice of people is the voice of God” is
not a Kautilyan idea.

The epics, the Manusmriti and Sukra extend the notion of
the divinity of the king which is mentioned in the earlier litera-
ture but does not occupy a very dominant place in the total
picture of political ideas and thought. The Ramayana con-
tains a more exalted notion of the divinity of the king.

The king is the truth, he is virtue, he is the
pedigree of the high-born, he is, as it were, the
mother and the father, he surpasses by his ex-
cellent conduct the gods Yama, Kubera, Indra
and Varuna. If the king did not establish the

1. O. B. Bottazi, Precursori di Niccolo Machiavelli in Grecia ad in India,
Kautilya ad Thucidide, pp. 98-99, quoted in Ghoshal, op. cit., p. 137 n.
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distinction between good and bad deeds, this
universe alas ! would be like darkness and no
sound knowledge could exist.!
In the previous writers, only notions of the king becoming a
god or being comparable with the gods were found, but the
Ramayana upholds that the king could even surpass the gods.
In the Mahabharata .we find the most comprehensive
notions of the king's divinity.? Bhisma in onec of the chapte-s
of the*Santipa.va narrates the statements made by Indra on
the question of the divinity of the king. The king is superior
to everyone and any one who disregards him does not get the
rewards of the sacrifices performed by him. “The very gods
do not disregard a virtuous king who is truly an eternal
god.”® The lord of creatures wills thatt he Kshatra or mili-
tary power should operatc to kecp thz cosmic process going
on. Vayu calls the king to be Indra, Yama and Dharma.*
The king assumes different forms and sustains and supports

1. Ramayana, ii, 67, 34-35, the Sanskrit word used here is Vishishyante
and the commentator Rama interprets that as indicating a sense of trans-
cendence or humiliation of the gods.

2. Describing the epic notion of the divinity of the king E. W. Hop.
kins, Epic Mlythology (Strassburg, 1915), p. €4 says: ‘‘certain men are gods
va earth.  Whether this honor came first to priest king [ E Kubn, Ju den

Arischen Anschauungen Vom Konigtum, p. 216, cites Ramayan 2, 102, 4,

JEUTT { to illustrate king as deva by consent ], or husband, the epic

recognises fully that the priest as well as the king is divine.... A king
or prince or a royal seer is called Naradeva, a priest is Bhumideva, ‘earth-
god’. It isonly as a god that a king may accept a gift (he is Indra,
Varuna, Kubera and Yama incorporate, R. 7, 76, 31 f.) ... He Incor-
porates many gods, Dharma, Brihaspati, Prajpati, and even Bhava and
Bhabhru. He is the Creator in earthly form and in proverbial language
represents regularly five divinities. His touch is divinely healing....If not
kingly, he is no king, therefore no god; and as such may be slain like
mad dog (Ramayana 22, 196, 11; ibid; 3, 33, 16). Hence, as he has ‘some-
thing human’, being only ‘one quarter Indra’, he is said to ‘obtain divinity
on dying.’ According to the epic, Atri was the first to deify a king. 1bid,
pe 184. Hopkins says, “The point of the story is that the king is god
on earth, as is the priest, and they must combine to keep the lower orders,
in subjection. The king here is the Rajarsi Prithu Vainya This king’s
father had been dethroned and exccuted for his sins, in accordance with
the principle that a wicked king ‘should be killed like a mad dog’, so that
his son was naturally pleascd to be made divine”s Ibid.

8. Santiparva, 1xv, 28-30.
4. Ibid., Ixxii, 20-26.
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everything. One of the grounds for the exaltation of the king,
provided by Vayu, is the importance of the former in main-
taining the sacrificial cult. Brihaspati expounds the divinity
of the king in great detail, when asked by Vasumana as to
whom the people should adore for obtaining eternal hap-
piness.

Brihaspati upholds the absolute necessity of the king for the
mairtenance of the social order. The kingless state is com-
pared to the state of darkness without the sun and she moon.
It is a condition of perfect anarchy like that of animals with-
out the herdsiaan to look after them. If the king would not
afford protection nobody would be able to say—*‘this is mine—
wives, sons, food and other kinds of property would not then
exist.”” The world depends upon agriculture and trade and
is protectcd by the Vedas and thesc are protected by the
king.2?

Since the king, taking a heavy load upon
himself, protects his subjects with the aid of a
mighty force, it is for this that the people arc
able to live in happiness. Who is therc that will
not worship him in whosc existence the people
exist and in whose destruction the people are
destroyed ? The person who does what is
agrecable and beneficial to the king and who
bears (a share of) the burthen of kingly duties
that strike every caste with fear, conquers both
this and the other world. That man who even
thinks of doing an injury to the king, without
doubt meets with grief here and goes to hell
hereafter. No one should disregard the king
by taking him for a man, for he is really a
high divinity in human form.?

Brihaspati makes a functional comparison between the king

1. Santiparva, lxviii, 15,

2 "l.do, .
s Ihd, 340,
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and the gods. The king becomes the god of fire when,
deccived by falschood, he burns with his fierce encrgy the
sinful ofienders before him. He becomes the sun-god when
he observes through his spies the activities of all people. He
becomes the god of destruction when in anger he destroys
wicked men. He becomes the god of the nether-worlds (or of
justice. when he inflicts upon the evil persons severe punish-
ments and favours the rightcous by bestowing rcwards vpon
them He becomes the god of wealth on earth when he gives
profusely to thosc who have rendcred service to him and
snatches away the wealth of those who have offended him.!
Since the king is such an important being nobody should try
either to displease him or to covet his wealth.

They tnat appropriate wealth belonging to the

king sink senseless into a deep hell of eternal

gloom and infamy. Who is there that will not

worship the king who is adored by such terms

as delighter of the people, giver of happiness,

possesser of prosperity, the foremost of all,

healer of injurics, lord of earth, and protector

of men ?2

Utathya distinguishes the king who is devoted to Dharma
from one transgressing its canons.? The king should be de-
voted to Dharma and not indulge in the gratification of his
own desires. The king who conforms to Dharma attains the
status of a god while he who acts in a contrary manner goes
to hell.} Thus the superterrestrial fears of hell operated not
only in the case of subjects but also in that of the king.

An analysis was presented in the preceding chapter of the
two traditions concerning the origins of kingship in the Maha-
bharata. In both the Manu and the Prithu traditions occur
instances of the intervention of the gods in the institution of

Ibid., 41-47.

Ibid , 53-54.
bid., xc, 3.

Ibid., 4.

k2
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terrestrial kingship. We shall analyse those portions of the
two traditions which are relevant here in connection with the
divinity of the king. In the Manu tradition we found that
people could not lead a happy lifc only on thc basis of the
compacts made by them. Hence they approached Brahma—
the God of creation and told him : “Without a king, O divine
lord, we are going to destryction. Appoint some one as our
king ¥ All of us shall worship him and he shall protect us !"’!
Brahma asked Manu to become the king of thc pdople and
being given assurance by the latter Manu accepted -the king-
ship. The people agree to have special reverence for the
king. The king does not have to demand that. Manu is not
a god, but in the Hindu tradition he is sometimes supposed to
be the founder of the human race. Hence, although not
divine, he is certainly far btyond any ordinary mortal.

More detailed references to the divinity of the king and
to the intervention of the gods in the creation of kingship are
found in the Prithu tradition. The condition of the pedple
after perverse psychological factors had destroyed the benefi-
cient operation of Dharma is vividly described in the Maha-
bharata. The attempt to emancipate themselves from the evil
conditions consequent upon the loss of the Vecdas and Dharma
is not made by the people themselves or their lcaders but by
the gods. The latter were terrified to see the destruction of
Dharma and hence they approached Brahma. (We have
earlier referred to the Hindu trinity. The members of this group
enjoy higher powers than the ordinary gods). The gods, being
afflicted with grief, said to Brahma, with folded hands :

O God, the eternal Vedas have been afflicted
in the world of men by covetousness and error !
For this we have been struck with fear.
Through loss of the Vedas, O Supreme Lord,
righteousness also has been lost ! For this, O
Lord of the three worlds, we are about to des-

1. Ibid, 1xvii, 20-21.
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cend to the level of human beings ! Men used

to pour upwards while we used to pour down-

wards. In consequence, however, of the cessa-

tion of all pious rites among men, great distress

will be our lot. Do thou then, O Grandsire,

think of that which would benefit us, so that

the universe, created by thy power, may not

meet with destruction !
Being thus entreated, Brahma composed a book on the art of
punishment for the guidance of political and social conduct.
This treatise of Brahma was later abridged. Thus the art of
punishment is ascribed a divine origin. The gods then app-
roached Vishnu—the God of preservation and solicited him to
indicate a king for the mortals. Vishnu created a son out of
his lustre, to be the king of the humans. It is one of the do-
minant ideas of the Hindu Yoga that a person who has prac-
ticed physical and mental askesis develops supernormal
powers. These powers are called Vibhuti in the Yoga tradi-
tion and Riddhibala in the Buddhist tradition.? One of these
supernormal powers is the capacity to create something out of
nothing by the sheer force of will-energy. The gods have
such powers. Thuswe find that the first king is created out
of the spiritual energy of the god Vishnu and is the latter’s
“mental son.’> Prithu was the son of Vena who was fifth in
descent from this ““mental son’ of the God Vishnu. Prithu
was instructed in the ways of his conduct by the gods and the
sages. He was concreated to kingship by the God Vishnu, the
other gods, seers, protectors of the people and the Brahmins.
Thus Prithu, not only was descended from the ‘““mental son’ of
the God Vishnu, but also was crowned king by all the gods. We
have examples of the myth of the divine descent applied even in

1. Santiparva, I'x, 24-27.

2. FeRlafereraqgaifasr faga:
SIRFFRAfenra: SFAAT |
Fa‘nfvrfﬂavq&wmﬂ | Yogasutra iv, 1,2,4.
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practice. The medieval Rajput dynasties in India claimed
solar and lunar descent. The myth of divine descent is found
among the Egyptians, the Incas and others.! In India this
myth is not used in the Vedic and late ancient period of
Indian history but only in the medieval and late medieval times.
After Prithu’s consecration, “The eternal Vishnu himself. . .
confirmed his power, telling him,—no one, O king, shall trans-
cend thee ! The divine Vishnu entered the body of that mo-
narch in consequence of his penances.””? For ghis reason Pri-
thu was supposed to command almost divine allegiance from
the people, and was regarded as one among the human gods.
But thc Mahabharata does not sanction actual king-wor-
ship in spite of the notion of the entrance of Vishnu ig
the body of Prithu. This notion of tl«c entrance of the
god into a human,body seems to be a primitive idea and
is found referred to in the ritual texts of the Brahmanas.? But
the probable implication of king worship is not found in the
Mahabharata. According to Hocart the worship of kings is one
of the earliest forms of religions.# But historically speaking
we have, in ancient India, no evidence at all of the actual
worship of the king or of the theoretical advocacy of it. The
Sanskrit words that are usually translated as worship are
Puja and Archana. But from the evidence of Sanskrit liter-
ature it is clear that these words do not always imply actual

1. Maclver, op. cit., pp. 13-14

Cf. Gunnar Landtman, The Origin of the Inequality of the Social Classes
(London, 1938) p. 323: “The increcased authority which religious and
magical power confers upon a ruler has contributed to the extreme degree
of authority which has signalized the potentates of not a few semi-civilized
or barbarous peoples. An instance is furnished by the Inca sovereign. As
the representative of the Sun and asserting his claims as a superior heing,
he stood at the head of the priesthood. At the same time he was the
source from which all secular power flowede He was, in short, ‘himself the
state’. The sovereign was placed at an inmeasurable distance above his
subjects. ‘Even the proudest of the once Inea nobility, claiming descent
from the same divine origin as himself could not venture into the royal
presence unless barefoot, and bearing a light burden on his shoulders in
token of homage’. (Preseott, Conquest of Preu, i, 26 sq.)”

2, Santiparva, lix, 128.

3. Law, op cit., pp 172-73.

4. Carl J. Friedrich and Frederick M. Watkins, “Monarchy,”
Encyclopacedia of the Social Sciences, X, 579.
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worship. They imply a sentiment of veneration.! Hence we
should not conclude from the passages quoted so far, from the
Fnglish translation of the Mahabharata mentioning the word
worship, that this book advocates king-worship as a necessary
concomitant to its idea of the divinity of the king. The
translator has used the word worship for the Sanskrit words
Puja and Archana, but we think that this rendering is mis-
leading and hence wherever we find hints of king worship in
the Mahabhara:a we have to interpret it always in the sense
of the sentiment of veneration.

Some of the dominating spell of the notion of the divinity
of the king, especially as represented in the Prithu tradition,
would be lessened if we took into consideration one of the
fundamental implications of the theory of Karma. According
to this law of Karma, after accumulating a certain amount
of spiritual merit by penances a man could become a god,
although not one of the three most important members,
Brahma, Vishnu and Siva. In the Puranas there are stories
about gods attempting to make those men who would be
engaging in severe penances, deviate from the path of purity
and disciplinc because they would be afraid that these men
would in turn become gods and take over their position. The
Mahabharata states the view of the fall of men from heaven
in the same chapter in which it discusses the consecration of
Prithu.

A person, upon the exhaustion of his merit,
comes down from heaven to earth, and takes
birth as a king conversant with the science of
chastisement. Such a person becomes endued
with greatness and is really a portion of
Vishnu on earth. He becomes possessed of
great intelligence and obtains superiority over

others.!

t. Manusmriti, vii, 82, 203.
2. Santiparva, lix, 133-134.
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Thus this implication of Karma that a man can obtain
heaven, can obtain the status of gods and can fall from heaven
after the merits of his good deeds have been exhausted would
tend to minimize considerably the qualitative difference bet-
ween a man and a god.

After having analyzed the views of the Mahabharata we
pass on to Manu. Manu starts with the necessity of the royal
mower of punishment because a pure man is difficult to be
found.! He only talks of the difficulty of find‘’ng a pure man
and one should not rcad into him ¢‘the old Brahmanical idea
of the universal wickedness of man.”? According to the
ethics of Karma there can be no gencralization about the
nature of mankind. One’s nature is formed in accordance
with one’s Karma and hence the only correct problem is to
know about individual nature. Manu accepts the creation
of the king by God.

When these creatures, being without a king
through fear dispersed in all directions, the
Lord created a king for the protection of the
world, taking (for that purpose) eternal par-
ticles of Indra, of Anila, of Yama, of Arka, of
Agni, of Varuna, of Chandra and of Kubera.?
Because a king has been formed of particles of
those lords of the gods, he therefore surpas-
ses all created beings in lustre ; and like the
sun, he burns eyes and hearts ; nor can any-
body on earth even gaze on him. Through
his ‘supernatural) power he is fire and wind,
he sun and moon, he the lord of justice
(Yama), he Kubera, he Varuna, he great
Indrat.
This passage shows the importance of taking into consi-

f« Manusmriti, vii, 22.

2. Ghoshal, op. cit., p. 219.
3. Manusmriti, vii, 3-4.
4. [lbid., 5-6.
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deration the fundamental distinction between monotheism and
polytheism for understanding the Hindu notion of the divinity
of the king. Manu says that the king has been made or
created by the lord out of the eternal particles of eight deities.!
From the commentary on the Manusmriti by Medha-
tithi it appears that Manu understands by the “lord”
the Vedic Hiranyagarbha or the Prajapati of the Brahmanas,?
the two gods that very definitely are monotheistically con
ceived. Since both of them have been identified and are
often used interchangeably the problem of polytheism versus
monotheism does not arise. Hence we think that Manu has
in mind the crcation of the human king by God himself out
of the eternal particles of eight gods. He does not solve the
logical difficulty involvedin the notion of particles. If the
particles of the gods are non-physical, a physical human being
could not be created out of them. If the particles of the gods
are physical, they cecase to be gods and become very much
human. Manu accepts the creation of the king for the pro-
tection of the world but this should not be interpreted in the
light of the Upanishadic idealism that ‘‘the origin of kingship
has been attributed to God’s will.”’? Manu does not discuss
the problem of the reason versus the will of God.

Manu formulates the theory of “non-disregard’’ of the
king on two grounds. First, even if the king be a boy he
should not be disregarded because he is ‘‘a great deity in

1, Commenting upon the creation of the king out of eternal particles,
R. Shamashastri, Evolulion of Indian Polity (Calcutta, 1920) says : “This
picture of a king being a deity in human form, as drawn by Manu,.should be
contrasted with the picture of a king, portrayed as a mere mortal in the
Vedas and the Arthasastra. I can conceive no other reason for this sudden
change of ideas about the right of kings than the necessity of hiding the low
birth of restored Dravidian kings of the Buddhistic period and of streng-
thening their royal power so asto be able to guard the interests of the
Brahmans. Thisis purely a Brahmanic conception consistent with their
theistic religion.” Our account is clear enough to indicate the hollowness
of Mr. Sastri’s ideas.

2. Medhatithi, Commentary on the Manusmriti, ed. by Ganganath Jha
(Calcutta, 1932-39). 2 vols.

3. Sinha, op. cits, p. 240.
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human form.! ¢‘Because a king has been formed of particles of
those lords of the gods, he therefore surpasses all created beings
in lustre; and, like the sun, he burns cyes and hearts; nor
can anybody on earth even gaze on him.””? The bing, created
by God, has as his instrument ‘‘punishment”—Danda—who
is the son of God.? Manu identifies the hing and the punish-
mient, showing thereby the great importance of coercion for
thy maintenance of kingly authority.* The second ground
for the justification of non-hatred and non-distegard of the
king is the great power of the latter by which he can suppress
any person®and even destroy him. According to Manu, any
person who due to delusion harbors evil feelings against the
king doubtless perishes because the latter quickly makes up
his mind to destroy such a man. The king is “full of all kinds
of lustre and has the power of death over man and thercfore
he should not be disregarded. “Fire burns one man only,
if he carelessly approaches it; the fire of a king’s (anger)
consumes the (whole) family, together with its cattle and its
hoard of property.””> Hence Manu says that no person
should disregard the orders of the king.

But Manu is not an advocate of the unrestrained arbitrary
power of the king. He does not stand for any oppression

1. Manusmriti, vii, 8;

Without implying any perfect or even partial comparison between the
simple theory of Manu and the highly sophistical dialectial logic involved
in the philosophical science of the state, of Hegel, it may be worthwhile
to note Ecrc some of the latter’s remarks. “The state is the world which the
mind has made for itself; its march, therefore is on lines that are fixed and
absolute. How often we talk of the wisdom of God in nawre. But we
are not to assume for that reason that the physical world of nature is a
loftier thing than the world of mind _As high as mind stands above nature,
so high does the state stand above physical life. Man must therefore venerate
the state as a secular deity. [Hegel uses the words Irdish-Gottliches...The March
of God in the world, that is what the \tate is. ‘The basis of the state
is the power of reason actualizing itself as will. In considering the Idea of
the state, we must not have our eyes on particular states or on particular in-
stitutions, Instead we must consider the Idea, this actual God, by itself.”

Philosophy of Right, Additions to Paragraphs 272 and 258.
9. Ibid., 5-6.
g. Ibid., 14.
4 Ibid., 17.
5. Ibid., 9.
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because that would be the negation of the purpose for which
kingship was instituted. Hence he says that the king in whose
kingdom robbers and murderers imperil the lives of people is
no better than bheing dead.? Like Kautilya he is an advocate
of restraint and discipline as the foundations of power. He
cites the examples of various kings who perished because they
were not perfectly restrained? and warns the kings against op-
pression of subjects.
‘That ‘king who through folly rashly oppresses
his kingdom, (will), together with his relatives,
cre long be deprived of his life and of <his
kingdom. As the lives of living creatures are
destrgyed by tormenting their bodies, even so
the lives’ of kings are destroyed by their op-
pressing their kingdoms.? > :
Sarkar regards these verses as involving ““an unequivocal
enunciation of the doctrine of resistance, i.e., of the rights of
the people against the king.”’* We do not find in Manu, or
for that matter in any Hindu theorist, the concept of political
and civil rights of the people. This does not imply that his-
torically speaking people wcre being always tyrannized and
oppressed by the kings.> \What we are asserting is only that
there was no conceptual formulation of the notion of rights
against somebody or of rights versus duty. According to the
Hindu theory, as we have discussed in detail earlier, the
notion of Dharma comprehended the basic ideas involved
1. Ibid, 143,

2. Ibid., 40-41.
3 Ibd., 111-112.

4. Quoted in Ghoshal, op. cit., 188 n.

5. M. Elphinstone, The History of India (London, 1916), p. 22 states:
“He [ The king ] was subject, indeed, to no legal control by human
authority; and although he is threatened with punishment in one place (vii,
27-29), and spoken of as subject to fine in another, (viii, 336); yet no
means are provided for enforcing these penalties and neither the councils
nor the military chiefs appear to have possessed any constitutional power
but what they derived from his will. He must, however, have been subject
to the laws promulgated in the name of the Divinity, and the influence of

the Brahmins, both” with him and his le, would afford a s qpoort
to the injunctions of the ¢ode,” people, trong suppo
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in the concepts of rights and duties and freedom, but the
Hindu way of conceptualization is totally different from the
modern way. We fail to see in this passage from Manu, any
specific formulation of the theory of resistance. Interpreting
and commenting upon the earlier verse, Medhatithi says that
the king who has lost the affection of the people is killed by

e bold persons who do not care for their lives.! Manu,
as appears from the Sanskrit text, is making a %encral state-
ment that in case of oppression of the people, the king loses
“his vital parts.” But he does not make any asscrtion that in
case of oppression the people or a group of them have a poli-
tical right to organize and kill the king.

Formally speaking, the present dissertatjon s concerned
8nly with the period from the Vedas to Manusmriti, but still
we shall analyze the ideas of Sukra concerning the divinity of
the king, because he does not introduce any principle basically
new but only expounds what has been said already in the
Mahabharata and in the work of Manu. He also refers to
the creation of the king out of the eternal particles of cight
gods; however, this creation is not made by a Godhead as
in Manu but by the forcc and energy of the austerity and
penances of the king himself.2 Sukra makes explicit and theme
of the comparison of the functions of the king to those of the
gods. When the Mahabharata and Manu make such com-
parisons they identify the king and thc gods.\Sukra does not
say like Manu that the king ‘‘becomes™ a god but only statcs
that he is like the gods. Like Indra the king is an expert in
the collection of his own dues. As the wind (or god of wind)
disseminates smell, so the king goads the pcople to good and
bad actions. The sun dispels darkness and the king is the
promulgator of Dharma and the destroyer of non-righteous-
ness. Yama punishes people after death and the king punishes
the doers of evil deeds. The king is pure like fire. Like Varuna
the king nourishes the people with wealth. As the moon

1. Medbatithi, op cit.
2. Sukranitisara, i, 71-72
L]
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pleases people with its sweet rays so also the king pleases
people with his good qualities and actions and he is as expert
as Kubera (the god of wealth) in the preservation of a full
treasury.! Sukra makes a qualitative comparison between the
king and the gods. Later on he is particularly emphatic on
those qualities of the king which make him resemble the god
of punishment and the god of weakh.? The implication s
that the king is to be powerful and wealthy. '
Besides claborating upon the theme of qualitative and
functional resemblance between the king and the gods,® Sukra
also refers to the divinity of the king in another form. He
refers to the king being ““a form of Vishnu.”* Itis true, he
does not expound this theme in detail but it is possible to
detect the influence of the doctrine of the incarnation of God,!
which plays so prominent a partin later Hindu religion and
mythology, upon Sukra’s view.® LNO previous political thinker
had ever referred to this notion of incarnations It is also very
true that Sukra does not mention the exact Sanskritic equi-
valent of the word incarnation. But from the fact that he
wrote in the post-cpic age when the conception of the incar-
nation of God was fully developed, it is possible to
surmise that Sukra has in mind the notion of the king being
an incarnation of God. But this idea of the king as the incar-

1. Ibid., 72-%6.

2. Ibid., 77. .

3. Cf. the Egyptian view about the king’s identity with various deities
in a polytheistic religious structure, Moret, The Mle and Egyptian Civilization
(London, 192%), p. 288: ¢Worship king Menmaat-Ra in your breast!
(The King) is the God Sa, (Knowledge, taste, satiety) who dwells in hearts,
whose eyes sce into every breast.  He is the God Ra whose rays make us
see, who gives light to the Two Lands. more than the sun’s disk (Aten),
The king is the Ka; his mouth is abundance ; his being is creatior.
He is the God Khnum (who fashions) who fashions all flesh, the begctter
who begets all men. He is the Goddess Bast who defends the twe Lands.
Whoever worships him is protected by his hand. (But) he 3. also the
Goddess Sekhmet (the lion-goddess who devours the enemies of Ra) tohim
who transgresses his commands”.

. Ibid., ii, 212. . .

5. For the theory of incarnation, E. W. Hopkine, The Great Epic of India
(New York, 1g01), pp. 85-195 3 Radhakrisanan, Indian  Philosophy,
1, 480, 491, 544-536; R. G. Bhandarkar, Vaisnavism, Saivism and Minor

Religious Systems (Strasburg, 1913).
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nation of God should not be confused with the idea of the
king being a representative or vicar of God.!

True to his earlier view that the king is made out of the
particles of gods, Sukra maintains that only that king who
conforms to his Dharma is so created. He who oppresses the
people and transgresses the commands of Dharma is made out
o&the particles of demons; The latter goes to hell.? Sukra men-
ti¥ns two ways of visiting punishment upon an oppressive king.
First, he says that the gods kill a king who does not afford
protection. Second, he says that if the king becomes an enemy
of “good dalities, policy and power,’” he should be avoided
by the people or possibly expelled. In his place the royal
priest should install another prince of the same dynasty for the
grotection of the people, after obtaining the latter's approval.?
This categorical affirmation of the repudiation of a king not
devoted to Dharma shows that Sukra is not an advccate of
arbitrary rule But from this, one should not jump to the
conclusion that ‘““Shukra does not believe in a theory of divine
right about the nature of the authority of the ruler.”! Tt is
perfectly true that Sukra does not mention the idea of the
derivation of the rights of the king from God. As we have
pointed out more than once, the Hindu thinkers do not talk
in terms of rights and hence they have the ideas neither of
legal, nor moral nor natural nor divine rights. But Sukra
does have a very definite idea of the divinity of the king

1. Concerning concrete historical practice, with reference to_this
question Cf. Sir Charles Eliot, Hinduism and Buddhism, i, 35-36 : “in India
kings have never attained a national and representative position like the
Emperors of China and Japan or even the Sultans of Turkey. They
were never considered as the high priests of the land or a quasi-divine
cpitome of the national qualities : the people tended to regard them as
powerful and almost superhuman beings, but somewhat divorced from the
moral standard and ideals of their subjects. In early times there was
indesd the idea of a universal Emperor, the Cakravartin, analogous to
the Massiah, but, by a characteristic turn of thought. he was thought,
of less as a deliverer than as a type of superman, recurring at intervals.
But monarchs who even approximated to this type were rare”,

2. Sukranitisara, i, 85-86, 35.

8. Ibid., ii, 274-276¢

4 S. V. Puntambckar, “Some Aspects of Shukra’s Political Thought,”
The Indian Fournal of Political Science (April-September, 1948), pp. 7-8.
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because even if| for argument’s sake, we would accept that his
statements about the king being ‘“‘another form of vishnu,” or
about the functional resemblance between the king and the
gods, are only analogical and metaphorical, we cannot do
away with his very definite and exact statement that the king
is made out of the particles of eight gods.

‘The notion of the divinity of the king has a long history
in India, from the Vedic days onwards. There is no definiie
and positive proof of the actual assertion of divinity by any
king. Even Asoka was content with the modest title ‘“devoted
to, or dear to the gods.”” From about the second céntury B.C.
to the second century A.D, the north-west frontier of India
was the scene, of several foreign invasions by the Parthians,
the Bactrians, the Scythians, the Yue-chis, etc.! After these,
invasions there occurs a change in the actual titles of the’
kings. Although these foreigners got acclimated and assimi-
lated in India, still the culture and polity which is found in
this period shows a mixture of foreign and Indian elements.
Some of the kings coming from these foreign dynasties assum-
ed high-sounding titles. Kanishka calls himself “son of
god.”? Gondopharnes, the Pahlava king, calls himself ‘‘conse-
crated to god.””3 This tradition continued even later and
Samudragupta in the Allahabad inscription has been called
a “mortal only in celebrating the rites of the observances of
mankind (but otherwise) a god dwelling on the Earth,” and
in the Gaya copper-plate inscription, a “like of the gods of
Kubera, Varuna, Indra and Antaka in one.”*

Sinha has tried to analyze the historical factors behind the
rise of the divinity of the kings, in the period from about the
first century B.C., to the third century A.D., but he has ended

t. The Mathura Inscription, Journal of the Royal Asiatic Society, 1924,
pe 402, refers to the creation of Devakulas to kings during this period.

2. Quoted in Sinha, op. cils, p 238, @a“!‘aﬁ; T1he title iﬁ‘ is com-
g_arablc to the Chinese imperial designation ‘son of Heaven’—Tisn-12¢ ;
ien-tzu.
8. Ivid; 3397

a. Ihid.. nn oor.o0rR.
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in a great confusion and even contradicts himself, He says @

The tradition of state, that is, royal patronage

or partisanship had its origin with Asoka, and

it was only the extension of that tradition,

which coloured the attitude of kings in this

age. This partisanship of religion by the state

ultimately raised the prestige of the state or of

the symbol of the state, the king. In this

mattcr, the tradition of the foreigners —tke so-

called barbarians, exercised powerful influ-

ente. And ultimately the result was the rise

of the divine right of kings.!
Here he assigns to the foreign kings the predominant share in
‘““the rise of the divine right of kings,” but only four pages
later he forgets what ke bad said earlier and analyzes the
notions of the divinity of the king as propounded in the Ram-
ayana, the Mahabharata and the Manusmriti, in terms of the
great intellectual attempt of Brahmanism ““to invest the king's
person with divine sanctity and his authority with a divine
sanction’’ because both Brahmanism and the king were allied
in a great double attempt at the “expulsion or subjugation of
the barbarians” and relieving “the pressure of Buddhism on
Brahmanism.”* Historically, the notion of the king's divinity
goes back to the Vedas and the Brahmanas. We think that
the later tendency, especially in the post-Mauryan era, to
exalt the king to the status of the gods or even transcending
gods is definitely a Buddhist heritage. Buddhism had very
definitely lowered the status of the Vedic gods. The latter
had absolutely no place in the Buddhist scheme of knowledge
and Nirvana. The Buddhist literature contains allusions to
the humiliations of the Vedic gods by Buddha. According to
Buddhism a man who has the knowledge leading to Nirvana
is higher than any god.? Later on Brahmanism adopted this

1. Ibid., p. 230. 2. Sinba, ops cil., p. 234,

3. A Weber, Sitzungsberichte der Berliner Akadumie Wissenschaften, 1897,
1, 594 ffo
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idea from Buddhism. Once the idea was there thata man
"could transcend a god due to his austerity and knowledge, it
was easy to state that a king could transcend the gods. One
can find concrete proof for our statement in Sukra. Referring
to a king devoted to his Dharma, Sukra says : “The gods are
the servants of him by whom the austerities, which are equi-
valent to the performance of one’s duty, are eternally increased,
not to speak of the human beings on earth.”

In the Hindu speculations and theories about the divinity
of the king we do not find any notion of the derivation of
rights from a supreme Godhead. The Hindu theorists are in-
terested in establishing the divinity or, as in the Ramayana,
.the super-divinity of the king. They advance various grounds
for their statements. The divinity of the king may be due to
the creation of the king out of the particles of gods, or
entrance of the god into the body of the king or the king
could be a ““mental son” of god or he could have attained the
status of a god by performing some great sacrifice. The
Hindu thinkers also make a functional comparison between
the king and the gods but they do not speak of the king being
a spccial agent or representative of God or a mediator be-
tween man and nature or man and god.

Some reservations to the theoretical implications of the
divinity of the king have been pointed out by several scholars.
Some scholars maintain that according to the Hindu notion
the king was not a god but only a human god.* Probably by
making this distinction they want to stress that the Hindu
thinkers did not exalt the king to the full divine status. But
much value cannot be placed upon this distinction as a detrac-
ting factor from the divinity of the king because the Ramayana
states that the king transcends the gods and Sukra upholds the
view that the gods are the servants of the king who is devoted
to the increase of his Dharma. It is true that Sukra thinks

1. Sukranitisara, i, 24.
2. Banerjee, op. cit., p. 71. 71 n; D. R. Bhandarkar, Carmichael Lectures
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that only the king who is devoted to Dharma is created out
of the particles of gods. If he transgresses Dharma, he is made
out of the particles of demons and goes to hell. It is also to
be noticed that the view of Vamadeva about the killing of an
oppressive king and the view of Sukra to the effect of avoid-
ing or expelling a king not mindful of his functions would
dilitte the rigor of the d1v1mty of the king.

:Ve have seen that the phllosophy of Karma had some im-
portant repercussions on the notions of the divimity of the
king. The doctrine of Karma as an ubiquitous law of moral
determinismta flecting all living beings and hence necessarily
including the king, prevented the birth of the notion of the
king being responsible to God alone for his acts. He has cer-
tam vocations—Dharma of his own and failure® in tll(, proper
perfoxmance of them would nccessarily bring its own conse-
quences. Moreover, the notion of Karma also prevented the
development of any theory of the king being the special ins-
trument for the concretisation of a divine mission. The law
of Karma is highly democratic to the extent that it rejects any
Hebraic or Calvinistic idea of special election or selection.
One is entrusted with the performance of only those tasks
for which one’s previous Karma has fitted him. Hence we
see that the concept of Karma divested the theory of divine
origin from any implication of (1) the king being an agent
of God, or (2) the king being responsible to God alone for his
actions.

Concurrently the law of Karma made impossible any idea
of non-resistance or passive obedience being divinely ordained,
because every person has his scheme of particular Dharma
enjoined and fixed in accordance with his specific caste and
order in life. Hence in both the Manu and Prithu traditions
of divine origin in the Mahabharata, the functions of the
gods ended with the nomination or creation of a particular
king. God did not prescribe passive obedience or absolute
non-resistance to the political authority of the king. The peo-
ple have their Dharmas. Obedience or resistance to the king
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is not prescribed as the universal Dharma of all people. In a
specific situation the people would decide what to do and in
the making of this decision three factors would pay an im-
portant role. First, the concrete objective political situation.
Second, the Dharma of the four castes and orders. Third, the
actual mental configuration of the people determined by their
past and present actions. The doctrine of Karma, thus, hy
introducing the notion of spiritual sanctions which would be
imposed even after death, considerably influenced the notion
of the divinity of the king. By emphasizing the notion that a
man could even transcend the gods by virtue of lus noble and
spiritually-oricnted actions, the doctrine of Karma was a
powerful factor repudiating the idea of any fundamental
qualitative distinction between divinity and humanity.



CONCLUSION

This dissertation? has been devoted to an analysis of some
of the fundamental political ideas of the ancient Hindus. We
ha e started with the Rigveda and ended up with the Manus-
mriti. It was essential to make a detailed investiggtion of con-
cepts like Danda—punishment, Artha —wealth and Dharma—
way of life, for getting an insight into the problems and the
answers in the realm of ancient political thought in India.
The second and third chapters are devoted to this type of
conceptual study. The fourth and fifth chapters analyze the
Rindu notions of kingship. In spite of the prevalence of re-
publican polities in India, political thought for the most part
is concerned with the monarchical form of government. Some
other important aspects of Hindu political thought, ¢ g., the
concept of the individual —Purusa—could not be discussed
here for want of space.

This study has shown the importance of intensive inves-
tigation of the metaphysical foundations of Hindu political
and social thought. The Hindu notions about the philosophy
of Karma are important for understanding the particular
trend of political thought in ancient India. The metaphysi-
cal justification of righteous warfare—Dharmayudha—in the
Gita by the arguments of the Vedantic and Samkhya philo-
sophy is one of the most important chapters in Hindu political
thought which had not been analyzed so far in a work on
political philosophy. We get interesting speculations about
the pre-kingship social times in the Mahabharata which uses
the Samkhya psychology for depicting the process of decline
from the blessed state of the prevalence of Dharma. The
political philosophy of Asoka shows the vast influence of

1. This thesis is my Ph., D, dissertation accepted by the University of
Chicago in June 1950.
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Buddhist metaphysics and ethics on his notions of kingly
authority and renunciation of warfare.

This study demonstrate the methodological necessity of
analyzing the political philosophy of the Hindus in terms of
their basic political concepts and broad philosophical assump-
tions. The introduction of conceptual dichotomies borrowed
from a non-Hindu political system only confuses the problems
and we do not get beyond the stage of superficial gene ali-
zations. Qur studies have shown that the precise legal con-
cepts of state, sovereignty and right were absent in aucient
Hindu thought.

We have scen that according to the Hindu theorists poli-
tical power, has been always conceived to be a means. Wealth
and power are important values but spiritual realization and
sclf-contemplation stand higher. Hirdu writers always stress
that force should not be the basis of polical power but that the
latter should have its foundations in discipline, self-restraint
and the performance of the function for which power has been
instituted. The fact that the ancient Hindus gave primacy
to spiritual values over political goals is demonstrated in the
philosophy of Hindu social structurc where the Brahmins —the
people of knowledge and renunciation-—are in a higher rank
than the Kshatriyas - -the political people and the fighters.?

But in spitc of profound philosophical and psychological
investigations we do feel that in the realm of political thought
proper the ancient Hindus did not produce any magnificent
work.? Kautilya did not have a single important successor.

1. Cf. Oswald Spengler, The Declne of the West ii, 353-54 : It was
in conformity, again, with the Indian world-fecling that lost itself in
measureless infinity that the priest-class there became a second nobility,
which with immense power, intruding upon every sort of life, planted
itself between the people and its wildetness of godse. The contradiction
between being and waking-being that exists in cvery microcosm necessarily
drives the two Estates against one another. Time secks to absorb and

subordinate Space, Space Time. In India the conception of space as in-
finite-indcfinite rrquired a primacy of the priesthood.”

2. N.N. Law, Studies in Indian History and Gulture (London, 1g25), 384-
418, gives a long but unimpressive list of *‘Available Manuscripts on
Varta or its Sub-Topics” “‘Available Manuscripts on Polity or its sub-
topics” and “‘Piinted works on polity or its Sub-topics”,
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Creative political thinking almost died with him, except for
some contributions from the Mahabharata.! Perhaps "the
Brahmanical dogmatism which created and propagated the
myth that whatever is worth knowing is already contained in
the Vedas and the only important thing is to put the Vedic
ideas in practice was responsible for the conservatism and
scholasticism which we find in post-Kautilyan political thought.
It is also true that the metaphysics of Karma and Dharma make
impossible the emergence of certain politicé), problems like the
individual versus the state, or politics versus ethics, or political
responsibility and accountability of the king to the people.

But still we have found that there is a fundamental spiri-
tual and moral note in Hindu thought whigh is surpassing in
its proclamation of the sacred charaeter of the individual
human personality,? This emphasis on spirituality and mora-
lity in Hindu political thought is a great contribution to worlg
political thought. It is this aspect of Hindu thought that has
been emphasised in modern times in the writings of Daya-
nanda, Vivekananda, Tilak, Aurobindo and Mahatma Gandhi.

1. An exaggerated estimate of the Hindu achievement in theoretical
politics is made by R. C. Majumdar, Outline of Ancient Inawan Fhstory and
Cuwilization (Calcutta, 1937), p. 160: “We learn from these books | the
Arthasastra etc; ] that the Hindus cultivated the science of politics with
an ardour and enthusiasm which has no parallel in the ancient world™.
Firstly, we have to distinguish between the science of politics and the
science of administration. Sccondly, even a superficial study of the
Republic and the Laws would dispel the nationalistic myth of Indian
superiority in the realm of theoretical political science. In a free India we
have to scientifically study things and get rid of the emotional orientation
developed as a reaction against western scientific chauvinism.

r. FYATCHTAR | a<IAfE @adal |
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‘L he above statement does not refer to the type of individualism which we
find in Hobbes, Locke, Smith, Ricardo or Spencer Nor is there any sugges-
tion that it is comparable to the anti-thcocentric humanism which begins
with the Renaissance, is developed by Goethe and Herder and begins to
disintegrate with the rise of German machtpolitk and the collective societ-
arianism of modera socialism, What I mean is that according to Hindu
political philosophy the individual is not a mere mechanistic agglo-
meration of materialistic elements but is the Atman which can parti-
cipate not only in the physical, vital and mental consciousness but can
also ascend to cosmic and transcendental cognitional heightse
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SOME OPINIONS

1. “....of unusually high caliber..Mr. Varma showed
a particularly strong philosophical bent especially in the
field of political philosophy.” .
'l. ' R. M. MacIVEr
Columbic University

2. ““His doctor’s dissertation will contribute considerably
toward a better understanding of Hindu Political Thought by
western scholars. He has been an exellent interpreter of
Indian thought to western people.” ’

, LEo STrAUSS
University of Chicago
3. ¢....rareintellectual idealism...He has already mas-
tered the important ancient texts in the original, ....a very
great scholar who can shed lustre on Bihar.

D.M. Darra

- Visiting Professor of Philosophy
Wisconsin & Minnesota Universities
4. ¢....T have been impressed with the breadth of his
learning, the searching qualities of his mind. ... Without doubt
scholarship in the field of Indian philosophy and politics

should benefit greatly by the product of his endeavours.”

DAvip EastoN
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