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ANALYSIS OF BHAKTI

By

Dr. PraBuaTcHANDRA CHAKRAVARTI, M.A., PH.D,
Premchand Roychand Scholar, 4sutosk Professor of
Sanskrit, Calcutta University.

Before proceeding to bring out the difference between
emotional and formal aspects of Bhakti, we propose to preface
the present article with a short analysis of Bhakti. First
of all, the cult of Bhakti seems to be of great antiquity in
this proverbial land of religions. Evidence as to the
progress of Bhakti movement can be traced in the
philosophical discourses of the Upanisads. The Mahabharata
in its main feature is a record of this movement. The cult of
Bhakti bears a purely Indian character and might be claimed
as a genuine product of India’s spiritual culture. We have,
therefore, little regard for those who have discovered distinct
influence of Christianity over the Bhakti-cult of India.

An instinet of reverence and devotion to the Highest
and the Greatest or, more properly, faith in the goodness of
God, is supposed to have inspired the performance of sacrifices
and rituals among the primitive people. All forms of
religious worship and sacred communion with God were
prompted by a devotional impulse. Bhakti occupies a unique
place in the sacred path of sadhana; it is required to be
cultivated by all seekers after God, by all mystics and
devotees. Without Bhakéi one cannot aspire to rise to the
lofty plane of Brahmavidya and thus attain the illuminating
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knowledge of the Supreme Being. It is truly observed by the
ancient seers :

aer 3 uxr wiwawt 39 qar )
AV A wigar TEL, qFHIS AL |
Svetasvatara, 6. 23.

Bhakti, jiana and karma are the three distinet paths of
gpiritual discipline practised in India from time beyond
recollection. Bhakti, as we gencrally know, has its germs
embedded in the human heart. It is a sacred impulse
that rises from within, nourished by closer and closer associa-
tion with God and terminates finally in total self-
effacement.

What, then, is Bhakti ? Let us start with those
treatises which have attempted to interpret the doctrine of
Bhakti., Bhakti has been defined in the Bhakti-Mimamsa as
‘extreme devotion to God.’

g1 quqfadwa? | Sapdilya-sitra.

The word devotion (anurige) is here used with the implication
of selfless attachment to the IHighest or, to one’s loving
object of adoration. Devotion carried to its extreme form
is often attended with total absorption and self-annihilation.
Bhakti is, therefore, strictly divine and brings with it eternal
flow of joy. We are said to be devoted to our wives and
children, but this devotion is so grossly selfish and secular
that it does not exhibit any ennobling features of Bhakti ;
worldly attachment is embittered by selfish considerations
and is shorn of all sweetness that makes Bhakti so agreeable.
Affection or devotion may develop into Bhakti only if it is
fortunately turned to God, the be-all and end-all of life.
The aphorism quoted above makes it perfectly clear that
Bhakti by its very nature comprehends God as the supreme
object of love and regard.
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ANﬁ,rada defines Blalkti as ‘intense love towards God.’

|1 @fere o@uaAgT |
Narada-Bhakti-sitra, 2.

As is quite clear, the two definitions speak in the same
strain by laying emphasis upon the intensity of devotion as the
salient feature of Bhak(i. By using the word preman instead
of anuriga, Narada has indirectly shown the climax to which
devotion may ultimately reach. Devotion or attachment
culminates in the long run in Love. This is quite in accord
with the course of development pointed out in the
Bhaktirasamrtasindhu. Rupa Gosvamin, in his analysis of
Bhakti, has beautifully shown the gradual stages through
which faith passes and finally anifests itself in the shape
of preman (love). 'We must remember that unshaking faith in
God is the first and foremost coudition of Bhakti. No faith,
no devotion. This i3 also true of knowledse. Aspirants after
knowledge cannot also do away with faith :

HYTATA WA A AU FFafes: |
—Gita.

That $raddhd has to be cultivated prior to the develop-

ment of Bhakti, as an indispensable accompaniment of
it, has been repeatedly stated in the Gita :

wAW A ¥ /f MEgET SurEs |
HFAT WATATEG # FHRAAT qAT: N

As to the real nature of Bhakti, it is held that absolute
devotion to God is in itself a source of perpetual joy. Narada
has characterised Bhakti as amipte (nectar) with a viewe to
impress the fact that ‘devotion to God’ leads naturally to a
state of immortality by removing all kinds of pains consequent
upon births and deaths. A true devotee knows no pains but
lives in a world of perfect joy and enjoys celestial bliss in
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the kingdom of God. All his longings and hankerings
are satisfied once for all by the ambrosial touch of
Bhakti. '

The definition of Bhakti suggested by Ripa Gosvamin
is also worthy of notice, though it is more o1 less
sectarian on the very face of it. By the highest form of
Bhakti he understands only devotion to Krsna and makes
Bralti entirely detached from, and independent of, knowledge
and action.

wafaefoarg® seaHTEEa |
AFAA FOrgara« wiwgaaAr o

The author of the Bhakti-rasavana has dealt with the
problem of Bhakti from a purely philosophical point of view.
He is, we must remember, the same as the author of the
Advaitasiddhi, a celebrated work on the Advaita school of
Vedanta. It is curious enough that an ardent advocate of
Advaitism, like Madhustudana, could have come forward with
his intellectual equipment to defend Blakti as the highest
desideratum of life and to bring home the equality of Bhakti
with knowledge. To this dialectician Bhakti is a kind of
mental state (vrffi) in which the mind, moved by an ecstasy of
love, assumes the shape of God.

gahmagfeawt f& @@ wwagETar | afasewafesa

wfem

His definition of Bhakti runs as follows :

AW ANARMTETqATE @At 1@ |

FHR AAQ afenifaRafindas o
It means that Bhakti arises when the mind is so trained as
to be constantly fixed upon the Lord. Bhakti is thus a

continual and undisturbed flow of the mind—a sacred current
always running to the ‘Ocean of Joy.” The Bhagavata has
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compared the never-failing flow of Blakti with the currents
of the Ganges.

aafafafsgan aur weTar@saE |
wwd wiwndne fA wRTEeR |

Constancy of meditation is the seed out of which grows
Bhakti,

Madhusiidana has also shown how the mind of a devotee
is softened or melted under the influence of Bhakti.
Intensity of devotion serves to soften and expand the heart.
Bhalkti acts like a magician’s wand which, by its mysterious
touch, removes all hardness, moves the heart in divine joy
and transforms cruelty into melting tenderness.

The most authoritative works on the subject of Bhalkti
are the Gita and the Bhagavata. All later treatises dealing
with Bhakti have largely drawn upon them. The Gita has
not only one chapter under the caption Bhakti-yoga, but is
permeated all throughout by the great ideal of Bhakti.
‘Devotion and self-surrender to the T.ord’ is the keynote
of the Gita. It has particularly shown that four classes of
people are found to adore God. And among the votaries of
Bhakti those constitute the best type who dedicate everything
to God.

The Gita makes no secret when it postulates the
supremacy of Bhakti. It is held that the study of the Vedas
and the practice of asceticism cannot place within oar reach
those things that are attainable by pure devotion alone.
Concentrated devotion is said to be the only thing that is
necessary for having a positive vision of the Lord.

WA e T e e |
WId §8 ¥ d@ §a¢ 9 uTwy |
' Gita XI. 54,

Samkara explains ananya bhakti as that form of deep devotion
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which never turns towards anything but God. An ideal
devotee, according to Samkara, is one who by all his sense-
organs realises only one thing, viz., God.

gaTfq ARG ATHANTEER qar G AART WG |

The last verse of the eleventh chapter has been
interpreted by Samkara as one that gives the substance of the
whole Gita in a nut-shell, viz.,, the means of getting final

liberation (srgar wd® MAITT@S WREAsY: A Agratsgsaan
gqfae 9=a).

AEHEHITA WA FFafSa |
fadx; wagdg @ @ wiafy areeg o

It is quite evident from the above verse that one is directed to
cultivate selfless devotion to God for the sake of reaching the
highest goal of life’s journey. The expressions matkarmakpt,
etc., should be treated as natural attributes that go to qualify
a bhakta. 1t is a bhakte and no other type of religious
aspirant who attains the Lord in the true sense of the
term. A devotee of God is said to be one who adores God

with all his heart and attention (wWgwa; AAT WARFIT, AT
GalqETeA WSTA—ATFIHT).

The Bhagavata gives us an elaborate interpretation of
Bhakti. Bhakti is here spoken of as a natural or spontaneous
attitude of the mind that grows without any cause (animitta)
or preconceived motive (Bhag. 3. 2. 5. 32-33). ‘Devotion
to Krspa without any motive whatsoever’ is here held up
to be the best form of religion,

| & gt g vt qa wfaaas
wRgmafaear aaar gaarea o

The Bhigavata has all along attempted to bring home
the superiority of devotional atlachment specially as was
exibited by the milkmaids of Vrndavana. Their love was
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so pure and intense that the Lord had to belittle Himself
before it.

/ qr@sE faaedygst |aygse fagugmfy ar)
AT AHE TRWEAFET €aq1 ae: wfaang qgam

This was in all vividness the triumph of Love. It transcends
the bounds of knowledge. In the Bhagavata, Bhakti has
been accorded a more sublime place than knowledge. It is
emphatically stated that God is attainable by Bkakti more
easily than by knowledge.

Ad @ wAaTq 2feat Bawtga:
wifqat Sragamt aur wimaafas

Ramanuja, as he has revealed himself in the Sribhasya,
seems to have been a devotee of the vaidhi path. Though
a Vedintin of great reputation, he was an ardent advocate
of Bhakti. To him Bhakti was the best part of knowledge.

Love and devotion are found to have the same connotation
in Bhakti literature, Things to which we are devoted are
really worthy of love. 1In the following verse of the
Vispupurana the word priti is substituted for Bhakti :

ar Nfatfadamt faaR=mmfaay )
ATHA®TE; |1 § gATATTHU |

It is held that there ecan be no Bhakti without devotion
and no spiritual enjoyment without love. Devotion ultimately
manifests itself in the shape of Divine Love (preman) which
is the highest desideratum of one that cultivates Bhaekti in
preference to jnana and karman. Neither the knowledge of
God nor the performance of pious acts can bestow this
blessing upon a devotee. Easier is the path of Bhakti ;
it brings a devotee into closer relationship with God.

We are often confronted with the puzzling question :
do knowledge and devotion conflict with each other ?
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Our answer will be in the negative. There is, to speak the
truth, interrelation between the two, one supplementing the
other. Though knowledge has been emphatically proclaimed
to be the direct cause of liberation from the coil of mortality,
Bhalti, as we find, is not at all antagonistic to knowledge.
There are some who maintain their mutual dependence
(WA Taf@ma®). Both lead to the same destination. A
state of perpetual joy is attainable by following either of the
two paths. The Bhakti-sitras and the Vedanta-sitras are
in agreement so far as the ultimate objeet of devotion and
knowledge 1is concerned (¢f. ‘afagw ﬁ’rﬁ}q&mq’ and
‘AqEERTEAAIRLAT) -

Though Samkara unfavourably ecriticised the doctrine
held by the Bhigavatas, he was at heart not opposed to
Bhakti, This will be quite clear from a study of the hymns
he addressed to Ganga and Srividya.  Moreover, he had
genuine belief in the grace of God. (agmarerfy AfrATRERATAT-

nafaga naw gwfaspia—under Ved.sitra, 1. 1. 5.)
Now we turn to the classification of Bhakti. The

Bhagavata has spoken of nine different forms of Bhakti :
¢ Fred Ay W qeRaa |
79 ae T YWARTATZAR |
3fa darfaar fasd) whw@=aae |

All these, on minute analysis, are reducible to one, viz.,
self-abnegation (afwanivedana). Intensive devotion demands
that a devotee should surrender himself completely to the
mercy of God. A true devotee loses himself entirely in the
intensity of his love. To love God without any earthly
motive is the highest form of devotion. Selfless devotion
to Visnu is said to be so powerful a thing as torender a
devotee competent to attain wirvana.

mfrarfR fasd frssraafa Sve |

Visnupurana.
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Jivagosvamin in his Bhaktisandarbha has made, in
pursuance of the Bhaktivida, a comprehensive and minute
analysis of Bhakti. He starts with the proposition that
Bhakti constitutes the main thing to be cultivated by a
devotee. A devotee is called upon to get himself completely
devoted to Hari by giving up all kinds of religious practices.

A WA TS TR
WemTRs qava a2 |

'The path of Bhakti is pure and simple. It has also been
shown how Bhakti brings with it a good deal of satisfaction
to the mind. This is why Bhakti is so earnestly cultivated by
those who are sincerly attached to Vasudeva.

A 7 Fad et wfa wwar gen
aTger Wi FAEETaIAT |

It is further stated that the cultivation of Bkakti is not
as painful and thankless a task as the performance of ordinary
works of life ; it is always accompanied by pure and heavenly
joy. This leads us to the conclusion that one should ex-
clusively cultivate Bhakti even by relinquishing religious
actions, knowledge and aversion to all earthly attachment.

A% FRATATEEATRETNR WaEfaia wewaE waw |

Jivagosvamin seems to have faithfully reproduced the
view inculcated by the Bhagavata when he attempts to
impress upon us the dcmination or supremacy of Bhakéi over
knowledge and action. Knowledge and action are said to be
of no use, if they are not conducive to Bhakli. Knowledge

loses all its charm, if it is not accompained by sincere devotion
to God.

a4 ww wiwden fam wwwy agouRwa  fawr wdd
| |
2
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The author of the Bhaktisandarbha has civen us several
olassifications of Bhakti, namely, suddhad, antaranga, jiana-
misra, vaidhi, raganugd, sddhanatmika, etc. Again, it is said
that all kinds of Bhakti fall under two classes, namely, suddha
and asuddha.

wafai watat grsaew fefawy fe w2 wwa:

Suddhq is the purest form of devotion attended with the obser-
vance of sacred rituals. Dhakti is called antaranga when it
enables a devotce to realise the existence of God (Krspa) in
all things. Juanamisra is cultivated by one who strives after
final emancipation (kaivalya) ; and karmamisra by a spiritual
aspirant who seeks to attain Bhakti alone by his actions.
There is another kind of Bhakti known as karma-jianamiéra
which comprehends both knowledge and action. Then we
come to the main divisions of Bhakti, namely, vaidhi and
raganugd.  While the former is generally inspired by
scriptural injunctions or knowledge, the latter is characterised
by a deep devotion to the Tord.

wfwfefaur 39 g If )1 aa 39 mAwfafaa yafdan
...... aa fasfaw |nnfaR) fAuadwispifagaaa: gar

Riga or deep devotion manifests itself in various forms.
It is said to be infinitely superior to all varieties of Bhakti we
have referred to above,

Ml U weEwaAE  AfwaR | fagaden amfede
fa=ia

Raganuga Bhakti has been accorded a unique place in
the Bengal school of Vaispavism, Jivagosvimin, a resourceful
representative of that school, has not only strongly advocated
the cause of raginuga Bhakii but has laid great emphasis
upon its supremacy. IIe has even gone to the length of
saying that one should pursue this type of Bhakti being
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regardless of either knowledge or ignorance, Gokula, the
mystic land, is held to be the only spot under the Sun where
the purest form of devotional love made its appearance with
all its divine charm and joy.

WAUF WATNFEANRARTY  f@rquaar wEiafsfa;  wwwrn
M@ T3 WwATAL TRAraeqm AfF’a g@adfa )

The author concludes his lengthly dissertation on Bhakti
with the significant remark that a true votary of Love should
never disclose the secrets of his sadhana which he might bave
received from his Guru as a matter of grace,

R IR AT wEREEH G QEeEEd T
famfa @l a€ 7 F@faq vEwTwAaET |

One should not, however, think that it was only the
Vaisnavas who maintained the supremacy of Bhakt: in all
matters spiritual. The Saivas as well as the Saktas were
equally alive to the importance and usefulness of Bhakti. To
the worshippers of wf& Bhakti is one of the three paths, nay
the surest path, that leads to the final liberation of the
soul.

Fitady & faenar araum aufeg
HA A WA wiwATE W/ 0
Devibhagavata, VII. 37.

The Devibhagavata has shown how Bhakti might be
divided into three catezories, namely, sattviki, rdjasi and
tamasi and touched upon the main teaching of wfmam by
stating clearly that a true devotee gets himself naturally
attached to God without having any ulterior motive. Regard-
loss of mukti as he is, such a devotee does never hanker after
anything but voluntary submission to God. He rests satisfied
only with the pious service he is called upon to render to his
most beloved one,
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waRwrAshi fafeda srnfa mfefeq)
YmRaFATaTaE e A qre%fa o
Devibhagavata.

A Ramaprasida or a Kamalakanta was not a lesser type
of Bhakta than the Vaisnavas. In the simple but soul-
inspiring songs of Ramaprasida one will find the beautiful
expression of a heart moved by deep devotion to the Great
Mother.

In the later phase of Vaispavism we come across two
kinds of Bhakti, namely, emotional or erotic and ritualistic or
formular (vaidli). Vaidhi is characterised by strict observance
of prescribed rites and pursuance of a path sanctioned
by popular usages and Sastras, while raganuga does
not at all depend upon religious formulas but consists of intense
love that knows no laws and barriers. Devotion in its
emotional form is a genuine outburst of the inner self which
does not allow itself to be fettered by the shackles of rigid
rules and customs. This intense form of love found its
expression in the simple-hearted cowherd-maidens of
Vrndavana, One who has dedicated all his actions and
thoughts to God does not necessarily stand in need of
observing any rules of human society. The celebrated sage
Narada, Dhruva and others are said to have been the
followers of the vaidhi path of devotion.

The practice of ragamarga is beset with many difficulties.
Very few of the devotees are allowed to pursue this exceedingly
delicate path. One cannot take to this path without having
a good deal of religious merit either in this or previous
state of existence. We can hardly conceive of the intensity
of love that prompted Jayadeva and Candidasa to follow
this type of devotion for the purpose of satisfying their
burning passion for God.

It is, however, often alleged that Gopis, who cultivated
raganugd Bhakti to its highest pitch, were absolutely devoid
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of knowledge, that is to say, their love to Krspa was not
accompanied by a true knowledge of the Divinity to whom
they were passionately attached. Their attachment was pure
and simple, unstinted by any speculations, moral or religious.
Some even have gone so far as to bring a more defamatory
charge against them,

All these allegations and charges are absolutely
futile. They cannot stand. Want of knowledge could not
minimise Gopr’s ardour of love but helped to intensify it
infinitely. 'What counts much in the supreme region of
Love is the warmth of passion and not intellectualism. It
is the nature of love that it always subordinates intellect to
devotion. By the aphorism ‘sigug aWEARR AWAATH
Séndilya has explicity stated that the milkmaids of Vrndavana
had all their objects fulfilled even though they were
destitute of knowledge. They knew the Lord to be their
playful consort—the source of all joy and happiness—but had
no idea of the fact that Krsna was the same as the Supreme
Brahman,

& fag: ol @ A = aw@an g9 )
Bhagavata,

To sum up. Bhakti, so far as it rests on faith and purity
of the heart, implies a state of the mind. It takes its rise
from faith in the goodness of God and is nourished by
an ever-growing desire to be in union with the loving object
of life, Extreme devotion to God does neither arise all on a
sudden nor does it blossom through mere lifeless religious
practice. It comes as the grace of God. Bhakti is, therefore,
divine and presupposes wvairagya (aversion to earthly
enjoyments). One cannot aspire to be a bhakta unless
he can rise above all earthly attachments and ignoble
personal considerations.






PREFACE

Mahamahopadhyaya Haraprasad Sastri was the first to
discover and publish the Buddhist Dohas. But he failed to
recognise its language as Apabhramga and as his manuscript (or
copy ?) of the text was very corrupt he was not able to give a
critical edition of the text. He published two collections of
Dohas : one of Saraha and the other of Krsnacaryapada. It was
left to Dr. Shahidullah to handle the texts more critically. In an
admirable work, Les Chants Mystiques de Kanha et de Saraha,
he has compared the Apabhraméa verses with their Tibetan
translation, settled their meaning and made a detailed study of
their language.

During my last stay in Nepal in 1929 I came upon an old
manuscript of the Dohdkosa in the collection of the Exalted
Rajaguru Hemaraja Sarmad and another fragmentary MS. of
Dobiakosa in the Darbar Library. The former MS. belongs
to the 13th century and contains two collections, the Dohakosa
of Tillopada and that of Sarahapada. The former is
entirely new whereas the second is a very correct and more
complete copy of the Dohakosa of Saraha already known. The
fragmentary MS. of the Darbar Library is dated 221 N. 8.
(1101 A. D.). Tt is therefore the oldest MS. of any Dohakosa
hitherto known and contains fragments of two new Dohakosas
of Saraha and a portion of the Dohakosa of Saraha already
known. My edition therefore includes :

(1) The Dohakosa of Tillopada. The Tibetan translation
of its Apabhramsa portion is found in Bstan hgyur,
Narthang edition, Vol. XL VI, pp. 135¢-137a.
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(#i). Two fragments of new Dohakosas of Saraha.

(4i1) The Dohakosa of Saraha—MSS. A.—the text published
by Sastri ; B.—the MS. in the collection of the
Rajaguru; C.—the MS. in the Darbar Library.
The work of Dr. Shahidullah along with his
collation of two editions of the Tibetan translations
have also been utilised.

(iv) The Dohakosa of Krsna.

(v) The Dohas of Saraha quoted in various texts printed
or in MSS.

(vi) Apabhramsa verses quoted in various texts printed
or in MSS.

» I have been obliged to bring out this work in an incomplete
form, for various reasons. But from the portion of my study
which it has been possible to bring out it will be seen that I had
the intention to make as much detailed study of the text as
possible and to bring together all parallel texts available at this
stage for elucidating the meaning. A new form of mysticism
is contained in these texts and we cannot possibly interpret it
without referring to other texts of the same school. The plan
of my work is therefore different from that of Dr. Shahidullah
and it is my intention to insist on those aspects which he has not
treated.

This work was sent to the Press five years ago. My studies
in the meantime have helped me not only in improving the text
but also in throwing new light on many of the obscure points.
These have been included in my complete work which has been
undertaken for publication by the Calcutta Sanskrit Series and
will come out in course of a year,

September, 1935 P. C. Bacenn
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L. The dohd s quoted in the Kriyasamwuccaya (fol 155")
nsoa citation from Swrahapida (Serahapadairapi-ulitam) in a
very corrupt form @ AgamT & HET A« I My | qEATIAY
wfaw @ @ wfFgS W@ 1 16 occurs in our fragment No. 11
Saraha, verse 7, where the beginning of the second line is
a little different : wesifas @ @%@ S ®E|:-- (ente p. 7).
[t is partly quoted in the commentary on the Caryas (Sastri,
p. 62) “q# arg q& wes”. 1t is also attributed to Saraha where.
See also the notes.

[I. Tt is quoted in the commentary of the Caryas
(Sastri, p. 85) from Saraha (tatha ca Sarahapadak). The text
is corrupt—any ufersns wg FEfa AT FTE A A foadnd =@
w zafq darayE (S |

[TI. It is quoted in the commentary of the Caryas
(Sastri, p. 68) from Sarahapiada (latha ca Sarahapadak) :
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Vi
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IV, This verse and the following, attributed to Saraha,
occur along with a lew other in  the Subhasita-samgraha.
Bendall has studied these verses with due reference to their
Tibetan translation (Muscon, 1905). I have here collected those
verses only which do not occur clsewhere. Tor IV and V see
Bendall, pp. 32 and 75 ; Bendall’s corrections &, §, A¥g
for squ, S, AFg of the text are unnecessary.  He restores the
first word in linc 2 as |y which should be ws .

V. Bendall's correction of fasi®@ of the text into
fusarafe is unnecessary.  These two verses, IV and V, occur
in the Tibetan translation of the Dohakosa of Saraha. See the

notes.

Vi. Bendall, pp. 86 and 77.
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VII. Bendall, pp. 36 and 79. Text, gwwggs which
Bendall corrects as | & WEI-

VIII. Bendall, pp. 36 and 80 ; text, fams, @t & a1 faw

IX. Ibid, pp. 36 and 80, text, fama, @ which Bendall
retains.

X. Ibid, pp. 36, 81. Text, &sr@ and & for ¥¥@ and WF
which Bendall retains.
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w7 faenft @ n@af 93 a9 35 a9 §9 |
-7 ue A sRanfT W I9 |

XI. Ibid, pp. 86, 84, text, 5wy, Uws, W for A, A for fa,
XII. Ibid, pp. 36 and 81, text =sfes, which I have
corrected as €A |

XIII.

Ibid, pp. 56 and 85 ; In the text it is said to be «
quotation from the Prabandha of Sarahapada.  Text, faasife

* Pesides these verses a number of other dohas attributed
to Saraha are partially quoted in different places of the com-
mentary on the Carya, edited by Sistri.

(Page 43)
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A28 |
I
e fas1 == g vE 347 WS )
®H F19 fF7 T | AT
[
o F6 FWET TR T
n=fafa A= v+] TIJT
TeIAw fag & amg )
AUA |IC-UT fIEST T WL )
I11
+e8 afz fanfan sng vAfkT aw |
FaaEs] ATTEIW M TF )
faffd uwhfEs FRg AErGRT |
FAQAA! ATTHIW F2e g )
I. Sadhanamala, edited by B. Bhattacharyya II, p. 371,
Sadhana No. 180 of Sukla Kurukulla.  Var. lect. fagy for fa=y,
uaeiai for uw Fwi, Y2 {or €2, @fa for @ |

II. Ibid 11, p. 387, Sadhana No. 185 of the goddess Sukla
Kunkulli. The author of the Sadhana is Siddha Sabarapada.

TII. Ibid, 1I, p. 460 and 466 ; Sadhanas 239 and 240 of
Mahamiaya. The second Sadhana is attributed to the author-
ship of Kurukuripada. Inboth the Sadhanas the verses arc called

Vajragiti and are to be sung.  Var. lect. p. u@tfes for waifes ;
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IV

PACP I S NS ——
A% a9 W 5y qRfA vgf¥ awa fa )
Fem AT f7 HfCA fox an sy fawfa fas)
W afesn e sy ogfy sy fafasu
SR U IWAH AT HT FH {3479

A7 Fafed E9@ S 9fEsn Toars |
fas wrw fa a1 Ffe fow sz goawm |
Fafe sifa fam g5 fAgs == vE

v

fafa s van garew [gw | swfa &fa
gug TSR a9 &g S0 W A F/F

on p. 466 where the same verse occurs we have g& for wg”

in both the lines, 2 and 4 ; and ugfes for ugfes | On
Vajragiti see the notes. On p. 431, in Sidhana No. 248 of
Heruka according to the Mahamaya-Tantra we have the first
three lines of the same verse with the reading A for qF " |

IV. 1Ibid I1, p. 501, No. 2564 Buddha-kapalasya-sadhanas.
This is a song to be sung in the secret sadhana of the four
Yoginis (ggaifiaisamwarad). Var. lect. agquss for awqwn |
firars for faaTe ; @iEw g for w1 @@ ; fa@@ for famrs;
wy fam for wufw®, =wesfe for fum, ssfa for ssfw, q¥
for g%

V. Hevajra-Tantra, Ch. 1V (XIV) ; the text has been
established from three Mss.—(i) in my possession—P ; (ii) in
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VI

gAY T W AfY S fuswae |
#ie faafers o A ag-u% g3% € )
VII

9z HUS! FeuAw Tefd Ag 9fEarfs |
ARTYE-SY AAAT TR dle Ga-EA1(T |
ArRT-fed AT =S 9gf g¥ e
gg e queEsEar @&l fans Fw |

Prof. Tucci’s possession—T ; (iii) in the Nepal Darbar Library,
—D.—7Par. lect. D. fafa; P. gqa; D. gaEq, T. gamEm, P.
\ ; The word after gar& is left out P. and wrongly copied
as w@g (D) and wgar (T) ; The Chinese translation requires
g®w (sce notes). T. wrzfw, P. wsfw; D. uaw, P. vagmify,
P.gagfe, D.aw, P. T. @5, 1. @ sma¥, D. wwwm=w, P. =
STy |

VI. Hevajra-Tantra, loc. cit.; the verse is partly quoted in
the commentary of the Caryacarya-viniscaya (H. P. Sastri)
p. H6—gAE TEWE WHH ; var. lect. P. q@s TR@w wad fe 2 fawr
wam | A% fqafew @8 wwag 0¥ QEEEs 1 D. ¥Ry @
sEuls Sifapya | Aefaafew a0 auage 978 qm i
T. gas WEE Wt afe S frd w1 Aw Jafesen ag-
AQA a@R gER @ 0 Cf. also the Buddhakapala-Tantra-tika
by Abhyakara Gupta, Ms. in the Asiatic Society of Bengal,
(No."3827), fol. 24" gwta @ Wy st feEsw @AW QNe
faafsry aguT gqes @

VII. Hevajra Tantra, loc. cit. Var. lect.—P. €3, D. wvg,
P. werel, #xwwg, . @qunqg, P. gwy, D. ufes, D. weyw,



AL M

T faafa® g wug 890 T=wfq 719 )

¥ FWifa faw afa a7 fag vxfa a A=

TR AR O I TS TN g% fAw|

wE TRA DIRT AT FT T/ {3 )
VIII

AT W A W AP T A€ HT TE fosm |
TEH! TH ATET TS 9T [ FW ||

P. s, P.wmww, T. 4%, vwp afy @9 wwta, T. sfs g
wmfy, P. wpafe gw wwfy, D. A fagu acfiw a=wel® § 9%
fam, T. awen fag® wifmw ¢ <2 ge faw, D. aig faeq
wifefw szfe g =aw, D. @l ga weEmar @@ fows &9,
T. speeife guuemEar wafos faen S&=, . spafy §U aemaw
waffon Swnaw, D. @wfaafe @t sue g9 s=fafeg, T. @
fmfas g1 wog g wwf@ @tw, D« foat g« aog gu
wepfa @te, D. 92 v@n faw afwas faw ssfax Sy, P ¥
[@TA fav afwas fag sefa « feq, 1. w8’ wwife faw «faas
faw swfw a 2t¥ |

D. =4 92 g% ¥S sl ¢ faw, I Rat s% g%
vgoafr qe faw1 P. =) Wit sz g ¥ wafR g% G,
D. %% St Iwwy @1 Fww fafed, 7. 5% Q@ pwww A
T Faw fafegw, P. 7R St @ s fafspar |

VIII. Hevajra Tantra, Patala. V (=XV). The same verse
occurs in the Kriya-samuccaya (fol. 155a) as quotation from the

Hevajra (ags 8a%). Var. lect. D. sz a 50 A AW a9 7
a8 Wy et afy, T. sk o @ /o af® A9 W a3 s,
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IX

FRE 37 dran gRyfaT @gar |

w fHfag ¥ 1w Fedfd HT 9 T@n)
aft 7@ @@=y e wwa fafesw |

T FATT IfUH -5« afwrg |

28R FGR fawT U AEHT |

AT T4 Wifqafe we Qg )

UEU WZ F7a YFEE W AT |
facaw oy Isifeng swafs sfass |
AETS Feg® 325, fofEn aff @ afemm )

P. W% q W& A Wk 93 79 97 7€ fqanw ) Kriga.—=g @ s
q g1 af¥ ws wa us fastan |

D. 7§ ® WA ATMES A 0T AN 7uE, 1. 0¥ | WA Avge
S g7 TS WA, P. ¥ 8 0@ ARG @ 6 @ ;oraw, Lriya.

Tg | T ARG @ 0T Q@ wurar |

See also Sadhanamala II, p. 383, Sadhana of Kurukulla.
The goddess is to be invoked by this gatha in the state of

ecstasy (3 =t @ W)

IX. Hevajra Tantra, Pat. IV (#XIV); Kriyasamuccaya, 170;
Indian Historical Quarterly, Vol. VI, p. 394. D. =wmed,
T.m; D. rﬁﬁlﬁ',P f&iﬁz, D. a"l'\-,_sl"{,T. H‘I’EEQ['{; P. aﬁ{;
D. wxa e, T. swd=@r, D.P. 3w, T.5g; T. @wg; D.P.
fafsrers, T fosre

D.w¢; D. mifesg@; D. uwrx; P.T. gge; D am =1 =y,
P. afswyg; D. omits aruit, T. arni{aﬁ; E. gst5, P. argwy |
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X

W fTHU WR-ATEE TS ATH 4 |

AT NTEEE TS TR TE T\

TS WA TS T Afy vy € AT AT

o HET AW-HETFT € TR F =0

WFgT A faafern = € fag a faa )

TY I TH AT TS HfeH S fad )30

fom ufefam wer@ wifa @ wifawy w3

T fUTs® TAARIET af¥ 9@ T 91F 18|

fom oI« @ == 9fF AT 91 97 GUArT |

= ¥ AQIAIF Hifd Ga-w=id T |y
D. waat w4, T. wasa@; D. wiftafy, P ifewafs, P.
wifdafe ; D. waw, @+, D 'ﬁq‘a, Chinese Agw; D. {=;
T.@z; P.Qz; D.T. gg18%; D. @ way, T. « gfaws, P. =
wfewg; D. /& wag, T. aagfans, P amfaws; D. fgs;
P. fige, D. =, D. wedafe; 7. wwdlgs, P. sefaafy,
D. wsenfagass, T. wgwaufosy, U swufa; D, qed,

1'. waars, D. ey, T. ags, P. gag; D. afe, 1. sf¥, P. afs,
qepwre, 1. afsme, P asios |

X. These verse are quoted in the Kriyasamuccaya, fol. 19*
(of my copy). They are described as the Mahdsamaya-gitika
to be sung in the accompaniment of dance by the Vajrayana
priests. The five verses invoke respectively the five goddesses :
Nairatmya Yogini, Locani, Mamaksa (called Mamaki in the
Hevajra), Pandura (called Cunda in the Hevajra) and Tara—the



G aErd
XI

a1 3 farmf o ) 2R e kT
Afeqe ofew 1o fafE gam 54

energies of the five dhyani Buddhas. The text is very corrupt
and the reconstruction is in many parts problamatic. Ms.—

(1) QU FAUKA TR 0% WL q Wia gEra| WALy gerae @ wiw
ag AN () AN WY AN famty aife og A AErgE AT SN
WAy a@ wEdfe @ 0gs wwe (}) W) A f3afea @ @
fag wfea ) ug & ww agge) Ufe @ sifen @ faa) (3) o
ufefam dwrg wifs & wifssty Wi | g foegst Ty @ afe g
qus e (4) fow o= o 9= g 8 @ &1 quatsg | faad
A®E SrEWid geTdRTd ¥ 0 The third verse is quoted in the

Sadhanamala II, p. 382, Sadhana No. 183 of the goddess
Kurukulla. Text as established by Dr. Bhattacharyya is:

wEwa ffafmam © @ fag ufaw ) @ wEwegen s
tfew we f@gm1 The variants in other manuscripts compared

by him are: wa for wm, faa=t for fﬁfﬁaﬁt,;ﬂafor T3,
¥ for guH, U3 faw for wgf@my 1 The first line of the 5th
verse is quoted in the commentary of the Caryas (Caraycarya-
viniscaya p..70) as a citation from the Agama :—fs® @ wH
9z § fg ww—

XI. See the commentary on the Caryas, (Sastri, p. 21),
It is a quotation from the Bahihsistra ; Text um, St&, faligw,
ME, T, Fare |
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1914
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15

Ms.—4, sfaureay, 7. ¥fed, 9. wad®, 11, gw
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ATy fa fET )
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dqmfufafaefad fraita gaaEwt« war a@at Ot
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FAFAFGHT A W2 A |
FAE A FE LIRN sz
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o FES @ arfafaRa | qen e —ararq el @ vafa
wafe [aremed(fe aam fq]  sew(4o@w fast faaons
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faw @un wfy aRge 13337
15 7[R =-faaw aft 79 [U QWTN fr o
feaamayTat | @Edw qAATTA(A] SRgQ afawfd | qqEa
v sfeifawan @ et | faa[en ATEUE RIS —
AT-eF vg Fa-fen |
TR A ZW wfww]

90 [4"] maAtAmiaT wifedaday EWgE | SwREERAT]
wwlifed | gamRAed wfwaq FEA(ATjEGT A g arer Fufad
e | |

‘Ms.—3. -fre-, 4. -wrm, 7. geg,’, wfeq, 9. v, 10. -7, 12, &, 17. -fagury
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7y INIfE FAEA s Ty 3 fafa g s

T8 Twfa aa WA ag ) WA WfaaAt fmgat | weeEaane
wig | Wy fad felroeme [Sxd] (17" Taygdad e q@-
T MARA @G WA Aggew fafaiafa ) wawa
dRO | SRR ARgETR faufEEy & aws-
R Feufafs Awerdinarmoze deRwetea T
ufegaRTaT/ JTET | . 15
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15

R =AW
7 NaFaaAry |

TRERE AT TR RATHIZA |
fe=d QAnAaw FesEEafEER |
[18"] aA9E=EE & AT |
= frgTgEgfey wEar wfad ga
ageUAY TH A AR QAT |
wfvarefemfae st |
awfe TR e A At |
AATIAATY TATCEATEIAT: |
TRIAIfaRETEE qufeay g |
qaNg qAUYA g fwad angfin: s
a9 qEn vagfaie IF wa 1)
221fq G=uRE AT |
[18'] =% a1aq wE_ 2 St | Fw-TEC-He- Y- Q-
gigre | TRat wwafewdw gAER AR ggafefent

u Stfa gafla vt )

A. Text as printed by late MM. Haraprasad Sistri. B. Manuscript
in the possession of Rijguru Hemra] Sarmi—the basis of the present
edition. C. Fragmentary manuscript of the Darbar Library. HS:
corrections made by H. P. Siistri in his text. MS. : Restorations made by
M. Shahidullah ; Tib.—Tibetan.

. 2. B. Qwwwa 3. B.azmagdl 4. A, waaaisfad —HS. corrects:
wiaq afed1 B. wwae @fgare 5. A, g®mi B, wma; 6. B. fwEs
7. A. AwEE@ERan 1 9. A, feiga; B. faterda B, d@wsno 11, B. g
12. B. agmatsarcfe(f] 14, A, #@r; A 39T Ww; B, gg@Rers
HS. corrects: ¥@ar wig. A, °“faanfgar; HS. °fanfear: 15, A, wdmi



AT 43
AR fAvETga qa—
IRUfT § T R a9 )

AW A wWAfw 82w aq @ RFw AR R qa
woRa: Sifadz | Rel @@ g4 SRR amaE |
afafea? wawma-gEn w0 afe af (19 qaq st e |
e gEmatffa agwq ) qer afwq @R aredeR—aaty
W Aq A T @R EERa | ge-
QW AWE AAReEnAfaay A @) Awwia aq
gaataifefa Tiq a9 ydgazi | saa d@rT wwERd A
wafa | @um wafa—am ) wwsenfi d@c faR) W @9 =
AR @G| a4 faafa sefe 1 aq w srenn@a [19°] 3=
R AR—

AT UfZHS U =% 39 ) wfteamiRataragaa |
RAWATRISE | AT A fGead ) qrerfemcrdfy |
TAAMIANG | T T="ATA WEAG | AT GATRO AHRTE-
wafa ) T SR TRe ST wm W) aeE TR
WAfaaw | 7 g wWAT: a@fEq) Twy Goeud A G
wafa wawEfa @wged faq sfay awm @@ 20 @

2. A A" ; A 93, ; MS. restores as ®31 3.A. wazdfy A, ¥zw
A, ¥zge—HS. @z 39’1 4. A wgwa) wfaagt A, awi. It is better to
correct afafradt s a9 7 fawfa 1 5. A, wArawmArat w1 G, A, Arediiga g,
HS. smdgaadty | A afwda @@ A ‘@ww B, amdesiae
HS. °Asmam 7. A *www dfrewa §fa; HS. wurg difresata
8. A, wA% waiifed (0. A W §@ IRM 1 A, uaumfsir 10, A, Ogda
7 wafar 10. A w9 we; HS. sgwre: 1. A, qanfafad wsifq
12. A. B. gufzms, MS. restores quﬂﬂ | A g g9ay MS. T 9999 |
14. A. °wga 1 A, wae, B. wag (7). A, amsman; HS. apesmi 15, A, LILCICH

16. A. @&maw 17. A. ¥ HS. ya1 A =fuq; B. fafgq | A. =t
& ; HS. s=aifraguslt 18, A, fas

(24

10
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48 AU

wifa wirerarfzfa | qen afewis 32 ward wifew ) wEmnET
fau: | 7l wfQ ga; @lwr) aq@E FE Af| W @gRa
fawaTg gauarasd a9 waRsf e Falsaifa ) e
WHAUIEET | JRHTATY W ¥ Wi Maragiedan | 4
WaRafd | W EwETg | Ud gRean wifRAaan Seer
IR wafm | affduq ¥ e waAfa) wAwf S
frr(20'ld @m wafa ) @Cwwid sERuE | SEEaata
g | qaq wfanwmaa @ fRad | @ 9e—

n—a—arrgar Ffagufafa’) fama sfadaw 7

F@ fafew go@s iR ) Fdfafedmfada)
gatfeei M | w9 CATEASTAATY GEw WAl | 4T TSy
aTew waq frhad |

#fq soifa &S U 'djf | wewwgedn =gl
a1¢ FOfA|  am Qe whaefr e [21°—21] @9 @i

agae | qEEma) aw ammar az2f@ wmafa&nfzn
aa tewfafa | afvFaeasiaw aud af| | a9 SrEwE-

1. A, wfregafefa; HS. sfamafefal A. ward; HS. s 1 AL & @&-
war ; HS. srawnmam; 2. A fasr, HS. & A =ife:, HS. «ife
8. A. fegmrm! wey—B. fesagueyma—(?). A, FHa fawdr wdifq
HS, wdwr feani@far 4. A, gawamg; HS, gaiwEre A s9d HS.
-1 5 A, gawrErg; HS. swag A, ssmar; 6.0 A, § falwy
HS. afmdur! A. wafqr 7. A. frgmmd a—A, scowmE. HS. sowd
A, syEveRuERE—A. wfagwma 8. HS. wfigmwad, broken in B

9. A. gfargawafa) MS. gfa gua | MS. reconstructs the stanza thus:

wf (M@ g @3 ugar) sU¥ qear] Wi guw ) 10. A auwgesia;
MS. gufe 1R | 11 A @& wafa A, wwew ; HS. w=m@. 12. A, @t

Ay 1 A. fadas, HS. faga=si 13, A, e, T ‘i\aﬁ{ﬁ' ; MS, € T gﬁ" ;
B. meydw, fol 21*° missing in B, 14. A. &, HS. 3st; 16. A. awa
HS. awd ; A, %fwe ; HS. v |




2w T

e Aywfielag | @ @ agpmitmrn waEnfeggumEt@)
FINTIRSTATAATY 9 | qW1q AWAREAT qamane |

¥ FEfafy a9arq | OF awwAEa | azfa w fawfa ga
qaqUATTTS ¥ AW ARG § @ 3fq 1 AgAdy mewrawiy
fad | aer wafafepd 4ia aad) wo A% 99 W@ qwE |
aQ fzagw W M| aar fadarg| sgemETw | @,
Ty e & Ry @ awwd feafa) wfae-
Adfq | wwa agawd wafa | aoromaw awE | ga | 7q w9
qafafa) aga Suefudife) gawswd wafd  waqwag
AANEAEI GRS | wEEaga  wque 22 fanfefa
g 4 ARFIUARTARTTS | 7 Y, AT «ifefd | awdea-
TR FgIAEETE @ad 4 |

Td ATHU™ U 9@ @en | AWER aMed TMeE
afag | aewEwd | Fa @ AaE Af@ fma ) trwrewfz-
WEY | U SWEfEd sEcuAmAl  genfawaad fwad ) weid
qEg | A awt fawm | gefa faamfear mevemrTafE ) anfa
¥ @fagy | amwa [22'] @nmafa arwasofean@« | aa

2. A, gumgsaaar 9 ; HS, ‘smeg w0 AL awerar HS. awear 8. AL
oS afafa ; HS. g awfafa1 4. A, 7wgq HS. auge 1 A. 3ed&@a—printing
mistake for 3g@ada | A. Darergww HS, dmereas 5. A, sfaw+ HS,
whagw+ | 8. A, 3w HS. w4 ; 9. A, gufafa; HS. gafafai 11. A, v enfefa
occurs twice, A. yrarwgramgwd HS. oxragnd 1 18, A. % ; 14. A, gfy:
HS. afan A. aemewd HS. szmawd A, ) ; 15. A. zo-vfaa HS. wovfamm: ;
A wita; HS. wiota ; 16, A. awr; H. st A, @ gaefy, A, faameiRen;
B. fawrfenr ; A, Teqm@w-, 17, B. sawea- A, -wg-

10

15
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u¢ RURY

v A frz aft afsawfwesfa)  s=asiodiaria  ararg
WY g AFCIWTANNG: | JEAACEA R | w@ A
ga; AT SREwfew W wmofr aer awa &z
wEtwafa ) @1 awr aw@n  gadifawcng ofs enffa

T W TR Afa | yARfa qay aa: when— QTS gtz |

wh T fHeTE) woaad
fa T ¥ W N s
e fe@ifa wiady wafa) wd 4% fawefa ) gea-
agd @ Ffa ) wEArmfy ) cedae—fau A T3)AT
TW TUN I aEm wwwEan wafq aq W a wad, -
waEEE | aefu ¥ A wafa)  gal] wEmaEamTasan |

TOE TWA | MRUSEEETR €N Jqrateq gawf ag wifad
dqEa ga[28' ATl T @ wSEWy WNRG FOfa | T Fad

sfawadud A AeglAeaE | AW -
UG G leAlHqH A, §2T |
A SR A AT gEwe:
a1 ¥ §d wEr: gual avafh | wRaE—-fag etz o

1. A, gfgaw— ; HS. afgaa— : A, caqiudal feai— 2. A. yamd) Srew@E#ak
HS. waware ; A dRewrfza; HS, skemwmifear) A, dfswifzar; HS. €k-
swmEiEn ; 4. A. swiggafa, HS, s=afar B, @@, 5. A ga«fy B. aafu

6.A. ga, HS. us, MS. u@m; A. faefew, A. 3], 7. B. forur ;

A fhw; A gqE, A AW MS. restores fagEr dhey dus

1 8 A umefe, A feewd, HS. fagfe; A. &6; HS, 30 A

HS. wé; 9. A &t ; wreafe 1 A, fapsn 9169 €49 S3§ 11 A, qawer
13. A, gr giiR®; A. grvmw, HS. gramd, A &aw, Hs. 3@, 14. A. snfqaadgs,
HS. °Qua1 A, ‘gorgeeany, 16. A, stdqaa HS. smas A, geed 17, A,

has @ before a7 and has no = after it. A, fA=gw



ATTHN: Yo

frafr s aifen q& ) avEmde swawy
HERT: FAW(g afea | 1@ T—

Y U W @@ sf e win ssue:
guf[24 ] wanfegan wawfaearg agfear wasawt, e
anat gEagd 7 suate fafnzanfafa e @30q fAadsaar
T |« g g@aurfegeafa |

wRARRufaAEgER | {If ol IfFga <@
w9—

Aff¥ vgfan =T s sl sgfed st
vi argwear Afgaagifa andg fagawaang . gaefa— 10
Ty afew © AT sfa fnfe(24] aendned

SeMI Fgfa | wwE—

TR 3TA AT AR a0 | A e sy w2
w1 fEaEr 9|

TR A T @ S Rt et 15
qeafa | gAda—

AfFg fE@ WEA I 1 wwE FEna gEawi
SgfARaRa @ | FTEA o a1 faae ®En aeg—

5

A ;ﬁ&“ 2. A, gwe smq A, gaci HS. takes 33['] 7 as a part of the

dohd by mistake ; 3. A. Wy A. q@w 4. A aafear A, CwEmanfz®
5. B. faermaradd 7. A. gfey, B Eﬁ‘fl"; MS. restores gffgy A. SFA

9. A. wzfafe, B ggfgg-(?) A. wxofy  10. A. afgatmfa A, wwddy
A. frggsame, 11 A. ﬂTﬁUI 12. A. wemr, HS. senmd | 13. B. gawy ;

B. gmdY), 14. A has no «after fmamr) 15. A. qyafe  B. ww@y,
A, ww HS. wmt; 17. A, gfig; A. gyew— 18, B. wqfanmymat  &d |

A, vurgd edgframe |
15
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Ww R

TR QEQATS oW ¥t | w gEte whafere wod
TUT YA 25"] SNNRIARSANT FUAT GEGITAa | wwNs-
aaerafa—se fafread qare @wsfa Tga s )

g e 7w &A% sh i afedfear ) gedifa
AfesoaraEt ar) e gaaraueiey afgwn ) afeee
amwtn sfq ©d faq fafrdivae gqefeem we [fawad
afe

fefrawy sfa) fama ed | famq aa -

fggu ¥ 1 cfedimwmEn  w@ERgm  wEm
[26'] @Ry frotaafer | wE@eEETE | fAf(q) RaRaTe |] w=-
fratfafs I A wafa ) @@ 4 WEAETE WTOEEET 91 afe
¥ 430q 99 1 f5 v W A fafawg wf@) @@ aq 7w
gfrmifeuraa: @9 fEUWMME TUATTE IHMEY §€ HRHeA
ATHIR | ST A A G | FAAER TUA wfewars | Soar
wR SEE\EfEdifE | Sar wE aefw sfa ¥ wer o=l
[26] o= el AT 9 oOET A frame: faRad |

LA qgfe A swEay; A gagary A wifww; 2.4 o
wgaafa | 8. A, @are, HS. amé; wyw 4. A g A. W@, 5. A, \fesiv

qEtaY; B. war; A afqweew aw wwmw 6. A, ud fifirew qafaa
[ ] The portion within brackets. (lines 6-10) is omitted in A. 8. A. MS,

restores this pada as [fgagn 2] <fraw <38 | 11. A. gemtroaa(fa]fa
9 an wafa1 A, waromaat gen; 12, A, w5 (fa instead of wRai 13
A. qus™; A, wew@ #3MEwN; 14, A, has w after @3r; A, 3w
fogarm; B. wwdsfexmma: 15. B. amwéd® 16, A, has no w after =,
B. m#a A, FmgAfuaisy: frad



AT ye

AT AT q@ afgdg TAWAGS qT | CARATE | WRAY
freuAafeia | awg Iug A Wwiq | & aq @Fq
wiwagrat | ag @ fasn wfu afedafa ) wag fay wifq )
Fa | Wy qfuw gEaEd: w99 fGuafaafeat d98 §a
TAEPAT SR £0d | WfmAraa: | faarwfu oq weuafz =
g26"]@R aq g @E owrEIfe meevaan fawanafa
T FATAA W9C A fAwwEed amE 3w 1w afz Ae-
fgwmTRE enfageil 4 wafa rasfadds awawe s
aif | aq &4 sgfwaey arearewwEa wafe | wfa afa-
Aifa arasw: wfwafad & afve Kafaantz |

TRAE—ANqafll A TwpaEId gq | a9 fmaw g3
g 270 fedt fawfes wafa) @ 9 @ faw=d)  www
JuARAAETTAN ADZAA AT AT G @ A
gAY agwAE | FAfa a1 qamfeatit I ¥ e
wafa | e TR & Amatefa ) wummmR G
TN TAEAY T@EHNG  glawad | aq  gafawams
fafag: | FETgEeuEEEAEE @ ga (277 gleansd
fawmrgag | R — |

1. A. af¢ instead of afg; A, wamafwa HS -wfwd) 2. A, fa2w
wredd q HS faRumme’; 3. A, wiwawmagq! A, wfawafa ; HS. afs-
dafy1 A. wraasg instead of wragy; 4. A, wrai; A, uftm: 5. A. qwift gwd
6. A. yimaqy HS. g 7. A, warden; HS, °@at A, fisowam-
we | A, Nadanat wwe @ifal;] sefi—A. sifesredsfa 100 AL dafafq
11. A wftewfy; B.w wd; A, wguemd; 13, A, igw; HS, Sgw; A,
wiiedat’; A gemwfwemt;  HS. gwet; 140 A, swafearfia
A. @ wafi; 16, A, semmew HS, sw@mmsd; A, @ faafa
17. The portion within the brackets added in the margin of B.

10
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‘e TR
SfEURTA AH TR /I |
ST TaRFET U ASTART: |
fowa arEifa @R fa=ifid |
AATHAG AT T A [’ —
q: FrEwa: a1 auga: veed anty o)

aaTq A fawe i areaAERafd | aefaaraaenad |
a B QT GAEfar | AUTRIR—aATEia qRdsT o] 28" fawmmg
ufregf—
Y Wnfaaen 9= Sy oA 3 |
g wfes wateEgaRETatata | afy @ wawad fafaq
PyaMd @@ wafa| g g wf| aqan dWed faawd
Zaat araafa)  awafafa agmq) q@rq A wafa ) o gooegwe
arad| aefu @ wafa) gAsgwEw gnfeen 1 afe a1 g
FRATEY FRA | AT FFER GGG WGWAY; | fRaEAET |
7 [28'Jefa werwadzd @ wafa | wagars—
YR a% FAIEdt A/ Fai |
ya®ad agai agd aw W 0
2 afefa aeat aewmfafa <@ )
wfvrad ag=aui adqueam g o

1A ggat; A #wa(3q); B-@wgd 2. A, qsmwas; ; HS. °aar
8. A faanra1 4. A, %aqu HS. agrt A, srgs@ A, sug@; 5. A. hasno
tfq after wmfa1 6, B. original faswmwfa corrected in the margin as frwra
wmafia which is to bé restored as famam—, 7.A.31 9. A wwmEw
10. A, vaemgd | 11, A, qaar® 1 A, aar fed fawwda ot swafi B, @ e
faand Qaan avafa 12, A, aw affawnq1 18, A, st fafimr 17, B. vamtde
A.Nfgd, 18. A. has agja('] instead of avd A, =& 1 19, A. afrygagant



Qe &
AraEg NaeR framatirte: |
dgme a8 Jga A FT |
qdeaaid wwrae: frg dud 0w
awq AArFRgARAafa fauld fa: | et AoaETEER )
A ATHE T W@l A[aw] FEwl] Wy o
Al Td—

ATAFG 75 AAA J§ sfa) wdefaa w 2w
RN RUZFTAAA WiAaT | AfFETRo @ aEEsTEars-
gfa @aORY T QIR | q@TE -

T BT SUIfeH §@ | waa wH SwergaRa[
U A TAY; HfGq | TagAA % g |

QIafz S ﬁg’[ﬁ]q 3 sfa wundw wnfaehad
aied arext A wafa) gan faanfaesas (29" e aAnwsTAATY
At garsd F&Ef= a

WA (A H\TW\@ 93 Al W@ FERUGHEY
Tifed ATRAF a9 Ad 7 fewd | a=mwaEg—

9% W f 93 gfw ar < afe ame wafa
greri—gay  fear@s s QAT \fa% a wafq
gfE 1 wa—

2. A. 3wy uvg HS. femw v 7°q; DB, R@edsd 3. A T,
HS &) A wia A fag 4. A frofmEl] 5 A QwwEE;
A ETg W 7. A Pawes, MS. fzww §; B Anwwwen
10. A. 959 | A. Sufesr) 11 B. wwd fefeq 12, A gaw’ g s,
13. A. @en, HS. gmsi1 A, gmdeamame 7 g gEe @ HS.
TuEwsmaTE— 15, A. Hur, A. gu¥, HS. wmm, A. af¥s,
16. A. has =w@d instead of fawd i 17. A. @y A 7wmr, HS awat,
18. A. yae, A. fasrae, A, =mwamer 19, A. g, HS. gfe:

10



£ e

ARy Afm fafy a1 v Adefdn fefeda
e a—gay fasrae sfai [30'] gafeediiut frerde:
oz | arat fAaere e g @) wwar—

frRired fagz wigg i) wwwdw agefifgamsds
afg A emi—a1 FfTT gUge | A v Fuey
wfufepamiame dre: wafd | @ waatfa aEq ) wwE—

AN e v

5y WIT w7 W s stamivan afe wafa

W AT Ty v g

10

o W @I A R/ faf aowaeg
FOTEaHUE RS quuEl gamw qwa fafgwd @ ufewmd
Fa sfa Iq me—

T FE W A1 T FHaw qrg(y) s awied
famq aTaq TAASHTAAT Wsfa @A RqwwAwwa | a2
fagT, aSHaTcenuafte gafu avui aeawf@ aq av<
udrat Shafafq | a= wafa @ena wata sare | ehrer famm
wafd a3 aeistie vaRa safra: feda qewas  @wEe-
| 31°1fz

1. A. q, HS. d1) A. f¥IquTEaT | 2. A =311 A. Wil

Folio 30** is missing in B.

- 4. A, fefg MS. corrects as F{&p | 5. wfce e can not be taken
as the last part of the pada. MS. reconstructs from Tib. FE AT |
7. A, i MS. corrects as gsg| 8. Ff(w should Ffyg | HS. takes
w7 a8 a part of the doha through mistake. 9. A. g« should be gaquy )
A. Q| M8 corrects as §YF@, 12. gTE should be restored as grey |



AT ]

gavd gfaanfz wgelage ) oi wesafam | waq @S =
wafd | g | ga 9 SUE; | AN FA AAGUAER | q FR
tfa maq) w9 gaoEd W) aq 99 SR fred
qagRa ff @ s=eafEed W) @ At s |
vAtmeqgaRe Jifded | AEe fewamweg |

e fag @i w0fa ) Awamia arenfae s
¥EE @ (3] d@ @HoRwAa wAdE @ awn A
gy aquicamg watfeasd gafa sf)  w@@es waw-
wmaq | [qEeew wfear | e fade . . g A ww
agm e @aear §a Fugafals fad | AewEg) ] fe Aw
fazreutd aa wafa | ga. gaQer 399 adurgaga@aR TaEn
e | a9 weMfageadieaar qwrt | Al w faafa) aa
aurga@ fam(32)Msfa =d ga wd fasfa aeg Aw-
famed a wafa | sfaa@dfa enq)  sfa 43ua; faa=raE®d)

WA TR | qA 3y Al A T U A
qfes &= |
3 fiag & @faw o7
m\%w[mfaﬂaﬂ | s

1. A. °’mmm-u 2. A wmsteadofmal 4, A, ﬁi‘ HS. fd1 A. =9,
HS. =4 A. af¢ sgqune | 5. A. v@lmggquEes ! A. B, wifiqec
B. &1&w! A. guifema- HS. °xas A, fumifafar 6. A, safy
8. B. gafw 3ff broken in B. B. wemqwmag.  9-10. The portion within
brackets is omitted in A. 11, A. frmgy |<1  A. gaww, HS. °@st)
18. A. drefmagds 14, B. faeRummmedd |

15. B. st xawr’ | A 7g A TR T ] wmifew)
16AwﬁﬁtA§'g|17Aﬁﬁ@| A'aﬁng@Mb
restores : qﬁw&ﬁ”, 18. A. R N AT ST | In B the pcrtlon

—% IWY is broken ; MS. corrects A: FRfe W yafes T |
A has no sfai

10
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€3 famares

I zaframet | fag Afframsy ) wfd A evastoe:
q ¥ FUERATRUAE FAi TR | ad STafraTied
TaAEte | [32'] A T@a: qEE S| Tz wE
fagsafm | sz wmEar ofaR @@ ofe® @nd @l ofifad
TgFENIgETE ¥ 9 fawa: ww e wiaefa) 8 85 geswuzwat
wlaufm |  am wwd wfa sfvarfoeenfean  s<summdnte
Fftafm | weq faewman @q g awwfian §@q @S &
TRURUUFafEfa | a9 w9 dvEfaud it sfafa
vanfe fage 1« Qui [33"] Afuweq et | F TawaAmtaRant
TAEEAA W | HET] §AE W) wE freomwE
franmewman @todme wafa | a gaalfegaar g aer
wfaudmz; ufifaawer 84 4 aafeq anfid ) =awafuoeusy
q Qg |

o AFAATRate | Al fad A wafa | ga a@ g
wfawarg | afe a1 gfed aefa wfafad w@lam—

1 HaUd IFHET 5{223“1— 7[33"]fa wfeq frg
AEITE FAT | gEWHAAT § gAATReAAd FAfa—gfe-
AT

1. A, gw 2] zulm [1] aan | A. ®fefamr gz A. 9t zwEEioga: |

2. B. swhay@s (9)1 B. wawat (7)1 A. aMnafiguidte i ;)
T | B. 3w 2uafimu Dewgf&) 3. A. a9 B. g=a:
© 5. A fa=@ 6. A. wfgarfasarn 7. A. wrgafaewar | A @

B.aq! A.®¥51 B.agwe=s a1 8. A %@w HS. @i  11. A. 7
for gzt 12. A, mefia A. =g Afugedw @ 16. A. @A,

MS. ga= | A. Eﬂ'{i} | B. a’{[g], the last letter is broken.



m: (‘

FfA faR 7T g ) fa afeq & fewr w=uad
frad szfe ga sy femET qae w00 gwg wq
URTAER warEafd aefa ) o famafa feedd T @
& qu F9g; |

7 afy qESA(E w31 ¢

[35°]-wafermrfeer | s @ @ o WorETRS wAf | AT
wife- wiw fawen | [anfaastarg g | wd—

TS A UF A arfee W 8 mwwfem gwn
faadmmaa Wawit wwEEs wifud| fesae gagaitear
faamegen vafafifa ) @@ ageamEaR—

S wg S 97 dE

A & gy s v fagy sf-a@ 3 e@a wafa
WP AW AOHIE TR waar a=id [35"] qa arag wfae
AY awfa | FEEdEE@Q A WEaifd aEg) | e foad |
ataq guratafa | audeaa Afdwifka v aggEeE—

famae OF feae faw s fredlas faeg
AREAIT |

faae feer #w<< §s | frma e wwaE |
wuat f wetam B A%hw [wn)a-feaman « fafeq admfa) qaa—

LA @ fafed’  AB st@wy MS swydw) A wf
ifear) eswdnwi[] wafar 2. A, cgmmwq fafedar A Gq Qe AL
forzaq 3. A. fewand HS fawai 4. B. ddm 5. A syl ***
342 of B. is missing. The portion (p. 65, 1. 5—p. 66, 1. 15) from ey
to geaRife is missing in A. 8. B. @g (1) for gy B. ymw forug §
MS. restores the preceding linc as: A wiew @f" fa-am mﬁ? I

<

5

10

15



[\24

10

15

20

L 1 /WA

famax fam auEw oy sfa ) & a9 & . [36°] =iy
forsta it T |

Wi f 9 T wmE S SAAsa duted(a]
TRiTREAfaaT & Awdt @l | A @ad sfa arEg)

JEEL AAFET a1 Fagaw faaas werafew
Auifed @Fw| A9 wae @@y QEEwateas | wfg
T4 Af@ ed 7 afm =aa wf@ s «f| (o
A S gY@ TAq A9 TN | WEAE ’Fw
gl ad [36"] [ga] fa) oweefeary)  wuEm sten]
Fefm | i wufresfa fel fwe sr@enfer mwed | 8
fa fpad « w=mafafa 99 )

| Y97 W Ty YN[ v egenia fafreea
gagaTE | §WNY WUWE F@ | 3 ®a §fd @ st )
SERANT G av—aAq yaaE fafe sfef ) swen fea
grafe | swe@afa a9 | Ed—

ag I swa F15 fa a@ @B
uftwra s A 7 fafgefa)
HAT WA w3 AT | T s9Rieay aq ofwtod

YU, T, A ¥ GESRAT A | g SRSRSTAAIE awia
deR WHwmEq § 9 S UAOAAuEEd | a4 §eR

ATITIR 7 T4 |

15. A, #rm1 16. A. has no sfa after the pada. 18. A. waR T

Ty WY, MS. waRwy gy Ay—19. A = awi— A v
20, A, ¥u3, HS, de1 21, A, w3a,



Ava o

AreATIREEAAT A fqdq st g |

[ATIRAT @nfud wrEar wiaq u

IR TAATA ¥ Fig A wfage |

Tq 79 Feafa agy Wfacurfzar |

A A T W37 T gaoEAT 1 ¥ g —
Hifa ufgey w@fe | wsananatz aqfsfeq frad S

qeoay Wiaa | A fg« Ararad AfRFAETE —

T TN |sREifues] s aofEfe et

e fRad aq o= agSes AW | agE—

(24

arfe /1 fefg s ae @ wg@y s w@ awswwag 10

ITaq qRE At qraa Wi A 2¥ | 34 FU9d aqEwq FA0 |
Y THAATE—

UG I TRl wABSa fadeea avmuuefaaw
WA | Td GETAHIE—

w3 % 3OS oo wgeg sf a geme weaw
wafa1 agr—

1. A "graragfagedtas | 2. A. wraiq 3. B. gewd; 4. A. dfawiq
4. A. wgafa for aq 39° | A. sgdw for agw: 6. A. gfgs Qfg—
MS. supplies the second part of the pada: qifg wfwsm 1 8. A wsg
for g&y | B. gyaifusy indistinet. 10, A. ﬁ(rg\fg MS. fZZle
A gaaErg) 11. A w&8 a- HS. gwia7)

14. MS. restores the whole pddae as TF 1} qeuTST GaEy | 140 A
va HS. o4 B, gegqg— 15. A, {[iﬂ"ﬂéﬁl feufe oxam A T
ai— B. e | A. weawd HS. wggma |



10

15

Q*—‘ B

fafe® <@z fa oRey | T afeq gadw femmmfa
mad a7 fafad agtdm eife ffad ) AGwifa wesemd WA
wfa fammfuag wsewe awd @dfs | o=€ gRwfz s
Ffd | &ai amAwTAAg | gEa goe setfe ofidaet
Q[ 38 ]fa |

S AfEW W@ T wS g wraw afefen
afeafafa |

3 973 U AfFgS aTd S@!  AatewmAa e
geswrafae @ wfad | 7 grRa: wofyan | a1 § e e ifegiw-
AqWata | TASH @ A9 AQfUwE JWAY WE 1L

HAER 7=S fe%e sfa1 #8184 Fwi axma-
A mEseRafganfeeay framad @d a1 awi wd «
wa39'ffa |

F4 ME—GY AT HE WA TN wEwnt
ST A AT a2 FAHFRA T AR WE | TR AfAARIEA
9§ WE | 97 QR gRu fquwale gy S g] WE S |
A% & frm w5t A wiwdsh faowcowd sad | @@ agfafeg

L. A.“W‘q | A. ¥3'3, Ms. reconstructs the whole pada: fgfew
wofes fam s otuy, A femafas 1 2. A ag€R1 4. A, Yexw AT
MS. restores the word after gyg as wag| 7. B. afeatfa1 8. A. wfes

A femi 9. A wmwi B has mmwenfy for a@d qs Aenfe—

The number 19 refers to the stanza following.

11. A. qreehy | A ggs | A feafese— 14, A FER |
15. B. wruwdifa) B. getgeai@m 16, A. fawfadw) 17, A. afews



et i
ufgd aq ws guifedn wwd wdfa) fawed @ wawfa)

a=(er]3a glafaaaa @ ¥ Wy @A | e FafwfEq adwait
wud aq [39'] 9 wgufammdfa | aw 9 —

7 fafs faes s @ g=7
afe ¥ egfqugqnfd @ awfa | a=r gasRa—
uftara fa 9% sfa & weufonds fegee af-
gaE | A gEEqwafe | wa  fawadsmgamfea w
gux gfaafowrd | &g 7w geofor@ ae s & A gud
3fa amaq )
W TEE fF @ A
T TR FE A N
afe wad agr waw & fwa4078) =1 @ W@ A 2@
THHFRAE F ead | waa frgw @ wAT yEee sart
ffam | AMHWE ¥ WAEHE  WEPAM | FRARGAT ® |

ff a9 wed WART—WCR Tl wfge yE | T

A W WRARY  AdfaERA wwAREid | & e
AT |@T[E QHEME a1 s wEggua«da agg aa

TR@E T T | A FA | T4 €9 GETEWIAA ag faegquied
[40"] aREwAufcaema g8 | & A —

1. B. wwga | 2. B. gfafed wany A wrt 3. A B, fagg waa—
A 3w 6. MS. restores the first part of the pdde as WY ¥IT |
A, weoufea®r 8. A wawm g@ wRwdv A g3 10. A quyg
wit f@ @tg MS—wd f& amwmy) 1L A gwr W
o MS. saqre wawy | 12 A, w@« for wrdw 13, A. has no f%
after manfr 1 14. A. “wsm 15. A. has gT@ | MS. restores the word after

q® as fa|) A. &fgs for &fgg 1 17. A “wgafkr B. o9 (1)

10



10

15

9o FEARH

wgaawa. fafeq wawat « fage

FEat At et aen fagwd vy
aq 74 g1 w2 afiuen g/ | gefrmw wafe-
HANTAER | Aq AATHAGATT AN | T aWI@ATATASAT 7 |
a9 aowfae gafafa wan | waE—

RS, AE g IS

9% T AT fovag ) o

I g feam daquaw Squ4l'ary afe@s aaw

W&a[§Q@) F9A 9| ¥ 9 8°q w@d qe(uey) uftem wwelen
qARIgd fewdifa wa: | @@ g UF Tenfe §a | ww ufa
ferémame—

WIRFRH {6 AT & |

St T afE Fiife 7@ )t

A WO ATERE areaeaewedyd | aq fwfad aws W
sfaaaa f& fad | Iqifeaan wemawn aif@ | awq agars
aa f& @ fmaa sfa araq) qurE —

——

1. A am#d 9 ag B. w8y % (1) 2. B. yads{<1  B. agwa
8. A. g1 afy: | B. gefawar 1 A. waifug-1 4. B. waa
A wwan A. has no of after argam

6. A. has no Y after SFFY | 9. B. omits g@ after miwa and sy
after 7§81 MS. restores the last two padas as :

R e e v wfew)

ugww faae fom e
13. A. wgTe for Wy | A. ¥ for wI® | A FFaG | 15. A. #
fedq B. qumq for amm



T ot

fa atag wu1 v [arag] [41°] qrafesed |

aq ¥ [aq] aurgd ad aw fawerd 1 xfa
famg waaifa gaams—

TURY A T i faegs

T Al aSNIgHIRY waEa |

T%isfa 7 aun &fw gmmafaad s= )
A dgaagaisaea @Rl 3=
ABTEA A wad aw | FRRwHRARETT—
a2 awa ¥ s aifes
fuz @v@ = Fufs @fes ) sf
VIHEAl §AW SEIfed | WEHEETawmasea  a9aigE
4] 9w sorated afewsla nufamfe @ 88 swae
F@fa | @ ¥ wagwaaq | aeq fasend wwme 4 &afeg
wfed wafa) =y wwawfRrar gw@Re  swAfed
anTE—
A q ad W P Y URA T | @ g aqwa-

X

gw AmART feaadr @1 A w@d | o

afi Tag femaru | R @ ¥y sy fare
FRu Fwfaad—faad | 39w gawgwate [42'] aang )

1. A. wsrawn HS. awa for aar 85 1 B. omits one awaq 1 2. B. a7 effaced

inB. B.gqw:1 A. fawmyar 4. A.wpaforww't 5. A. wigaedn
6. A. at; for ;1 7. B. w@a

8. A. seRWEaRT | 9. A. g A. no fig after goe, 10. A. Fyq
famfes ) 11 B. swarfed ) B. gm¥a—  A. no ¥ after g=afesn)

13. A. fam@wra-gmsww | 16. A. no zfa after gy | 18- MS. corrects
qzos qg| A fqamaew, 19 A few

10

15



10

] LA 2140

FER fA9 A WU Qiey ¥a frkafed a1 swdw
AT | F9 atewagwd | fawdwr fefaur afwa e
¥ NfEE aftmwend g= fowd | a@ae el wie-
ATC FESTESY a1 | FATH WE—

gT AHA A AUY ST W

udn fafdawgeed a5 dugs wafEd | qeT A gEEEAER
WA §X | AT GERTET T¢ FQ | R aeTE—

QA @ T[4 gy qime Ot @A 9
wngeafu gfear wafa gz smafames @ar) @@ @R =
UGRTAIRANY geamrer | gl gmaTstefeAr wRta afe grfd
AeTAweAATedY  wWEfd | UM woRET  WetaEReEE-
fafpiftafa ) &a Atfdnemt | agwaEaa w@dy aeTE
FAff | 3q7 w0fa @ wegm @ anaR aem fEgEw-
freame—

LA wiag @dw MS. wprqfe geew) 2 A w@iga: 8. A g= |
4. A. gesERUEI[q] |

5. A wurg MS. sy 6. A stgw MS. qew | A. no sfa
at the end of the pida. A. g@@Ry! A. avge—
8. A gy | A gg,; B SN (9) 1+ MS. restores the whole

stanzy as:
Qs [faa g8 wa
fe g g v fq wE
L G R T T )
e q 2few] we awe

10. A. vgsmwigeamett 11, A, has wafter T8v1 13, A, has no @
after wergar | :



AT o3

wife #w vaw @ ¥ T || Q43" |w 3w
af¥ a2 faw fAeW %z TE FfeA ug | I

qa FEVAY WU @HagAqdr JAUME | Af@asfy faw-
fwt F4 a9 W™ Wl | afRT R A9 g9 ¥ /9
A wafq | ady Fawfadn wanfasmdt @ @ 9q wwEwE
Aq 4 99 Ay waf| | TN TI@ SMnERSTATR AT
fRunrre: wfwa: da Fafedwa ) fadu aw Fevaret | fwae
FETaE | AEawpal aupfe [44'] arewt wafa amaq agfdEa
T fled fead av) qwq @gRudmg Awe | woREf
gad | freg vawed afufes | demd wW gaEed ud dEaf
Tafaumsay: afaaaest aa 7 wafa ae waqued aw afq

& ﬂwﬁuj@'wﬁem—w sfa et g

1. A. ®4, uam.ﬂ,wfﬂ HT%'ﬁ'n MS. mfs for qrg | 2. A. WTH,
A, W B. STA | The verse is quoted also in the commentary of the
Caryis, HS. p. 15. 3. A, mru— A, faufemd 4. A, vaw@ @9[
5. A. tfanfu A. has qrg udg =M@ after Wanfa! A. w=AwE

gd1 6. A maname 7. A, fdwrmay 8. A, snaifiared HS. amifeaed
0. A, qanq TRURWA | 11, A, yafauda @ HS. fay@a 301 A, «fwg gea0 §
4 | B. =fwages smawi A.@ wafa game 12, A gig for g

A. has grg after RVIES which seems to be a repetition of the mis-
reading of qrgr| Four stanzas are omitted here which MS. reconstructs :

TF FE(R A FQ a7 A A Fw f@wy
Te fagsw a9 ¥y ug % 39 |
af¥ =g @ @5 A W w9 ¥y 79 fasn |
T¥ ¥ W @GR 48 O 49 Wy |

i o (g% feefe 9 S Q@ aw @)
sy asat wim 9% oA A1 g5 @) |
sfrw sy faeiw ws [qfewe fas aeme)
a3 ¥ wfy wva amw] ge gefe gewa |

[\

10
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15

o8 fadare=

faeg wagueliar | @ aq gaty o= awfafaara: | afe e
wfi| werfe aer gawfy [44'] qeueenfas gra@s Tt gw 3w
frai wlgwfa | aer @fa @ sod QA1 W ST FW
vtz |

AT A0 A 90 ¥ WH g oo oA
fad yaag wd afq | < fae agd vy

g ¥ wawerge ¥ sfefw @ wmyn @
guarg Aifud | TEwEGEERTEr 3 ame | aefa fed @
geuey famr) [40'Jarwarewud aw w a@fa « fafewafa

fry %% fa = fodt 1 Ffefig @ ST 7 @ wfaq ==
e 7 wAafeTa; | qErRiE—

FRENIEAT 9 it yerw) genfaa ag wurEan |

a9 FAY FQWlCTUETA eaat i & wanrewfa

waa—gFefEafa @ T TN
WA Gatfa Taam ) wfa

1. B. sw@tafs’' | A wfefa) 2. A. omits sEfeq: A, °wfad)
8. A. faurmn HS. faurai A. wfawfa HS. wfawfer A, amfeggeed
HS. amwagu° | A.ga; 6. A vaforaal

7. A. B. apparently takes this to be the second pada of the verse
beginning with stfgwa @y ete. MS. shows from Tib. that this should

form a second verse which he recenstructs as:

TT § W Awgy dew

(@R =fews] wfefrme s
9. A. eU3 afz Ffcwfe for qaudst 1 B. wwaremwras 10, B. gfyfa
A, @ A @ wwd for v wd 11 A madw! 120 A, gerdr HS.
yerdA 1 13, A. =gmar; HS. st 14. A gy afafg) 15 A,

m: MS. m'



e &Y,
wefsfaafererar g9 w1 &ftafe oz wfefe wwat
qefe|  amg wd T SwEwd wwE arfu gafa4stlat
fawfd @ 9z v aq qed 7 waafa | mhagause ez
awTq @TeRAafd | auTEaE—
wTfaFEsly aaaaa aftea: |
& fe ¥\ faweer gRam gidsfa ar
amaTedzTg #2tsf afweremat wfa
GG TRAT TRAA AR |

AR & et sae—
o AT Jug T fasw oy
fom wa qafT fagea @iy 0

fagd wA e wrann(46'aTfed wiewd @ gmfa
g4 afaa; fagRa affa 9 Qng fearaiamese’ amegesd
q1 § ¥ ey staw sid fafad ared @ wafa 2wt wafa [/q
WA WA & gl A
AFSR fF gL TN <
wARA W@Aq IEHEET ¥ gy R dremfisgta

amrq & o gfawe | g W and fopa & R
TREwy | A orad fal46 jarag | fAm—

8. A, mem# wafe for aq gwsd A wwafa1 5. B. am@dq1 5. B. ymwe
B. wed wfedwefafal 0. A. fad 11, A. gafé MS. smfe ) A

famms MS. frem Y1 12, A z@fa 18, B, mmadfen (1) for 7d
aiftr 1 14, A. omits @4 wafa which B adds in a marginal note.  15. A.

WA A gy 17 A SdgEmrRer 18, A. omits d @t
A, zfomm

10



10

of FEARY

TQE-TTT Ufe™ig 9
WY T AT Ffews ata)  sf

afg a1aq QAT FAANG | q27 FAT FUREATTRATAA HiTA-
fa Semmfey |

TEN T AW fags sf

T4 QAT nAfa@ma €A 7. gEwraTE: | G wafa g§a—

FTeeq AT fefg fuag |

91 Y T AqAFAA ARG T a9 Fa: qQfemiz
qrava]47 e eRAfaQd wafa | a¥a gfu faerdarda v qaay
wafa 1 w8 faede sfa) eoRumgehwastea: wawe: )
¥ ¥ 9 fmewanenafeaq afe a1 §7g qud der vt ai
safa | § AAERTHTETRIAIREY FraWTETEaTaq fafe faata-
Frld wad | wAfAQan q fafrevdhamewd wafd) 9@ =
qwafafa wa: | @ gea sfa ) @ PR enfefa ) aq weifd
swafd | AAEEgauEET | qERe 47 A —

LB.ggy A swaawtt) A ofesg) A @y which
MS. corrects as g | 4. A dewmfAa 5 A g3 for ggR | A
fagny 6 B. wawm fagfl A, wewmamm: @(n) fasd - 7.8,

corrects YrEd ITEQ | A feefs faes)) 8. A. wdfewifz
9. A, awr el 10. A, °g@he |fgd (7) which HS. corrects as °gawd

gfefal 12, B, semmwEatsag | 13, A, wgawd HS, sg@wd@ 1 14, B. 7
gdw 1 A, fafeafefa HS. fafemfRfar 15, A, wdifew A, °sgqurm |



RGO 09

W SR AW fawra |
AT € @ TwT I sh
&t afg st fawt Aquzare g=@w deRaEtaaE: |

Azt fuzAy waresdwaa @ fagfa | arastaran AfEwET |
TaeTE —3R% €% ST Wi quwET war fauear g5 fafza
fafzauwmdesfeas v mmmesnfufafaen | sywfamasmear 1
aeFRfEifaan g darafEdy ) 18 gamsqamaa oa
sgumfaat faufz awamar sfa a sweh ) & q Saafawr Af
agfua:(?) sefiarmifemoaEaez a Srenafesrqrghn
va=E sfa fae | awg—

afenmE® w affg®w a9 <
famrarfamrR s 7 fad |

AW T THS AW A T sfa
w1qaa gfud wafa wad are amg & | wREgeRag [19] w@a--

HA AT a9 fA @ sk wddim  wens 1
Afdwrerat amadfa | 28—
U 9TE TC 36T T | fasrard aeswaETE-

wa@nAg | § A @faa fafaq MARararadafa gmw af@aa
wofq) ga—

(N7 4

10

LA q®) A fgmay) 2. A Ag. 3 A defeme- HS.
dera@- 4. A feRq HS. fra@q DB fa&a 5. A, s HS. wf@mn 1 A

wafanex- 6. A afu@am@- 7. A, c¥faarr A gm@ar 9. A agRe B.
gafua; (?) A. omits Fsmifgmi  10. \. uw=mw, HS. gyss for wawm |
A awrg 1L AC@R) A aiffes ag | 13 A srag MS.

s_g | A o 14. A. &9 (3) Iugawaq— 15. A. @3 18, B. afad



10

o U™

fase gu U wfigws avs fow 7 a0
aft Say faew oy afewre aft g8 @

tfa | waw fewued gwafa fAWR sfa faamn saen(49"]
g% | A {ge @ wfad 75 geU 39 7 wfud featd | wew=
TIEAEU AUAT Af9d | T3 AWad TueNUEwd [Fau e |
afe 7ed agr €= fewdawer wafa | Tadlueu® @@t A
Q| afmq WA SRgen Sga gu faEr Afm s )
qaq ¥ 99 Sely ey afgast | afed s fen s
¥ AT SR | ARarg —

wafa gEus @@ w49 Tfea: a?t&zi’t A |
T@ ¥ fmzaend aeefE) v = v |
sfa @d—
watfen s famy &% |
qESA@ o9 famw | sfa

3. FfEq gefed aw famafd | qoURRAAq  gRwAfafEd
awfafa ) fafed ooy Taar@wRmEt faw |

LA 7, fm 2B wx1 A &R wa 7 —MS. af¥ R
ge | B. has gfy gg (1) M, but grg may be read as g |
8. B. wu3w@=r- 5. A. omits ®®- 7. A, g A, has &feq before
fircan | A. afid 13, A fggy which HS. corrects as fiqae |
A 14. g fasg ) 15 A. gaafes HS. gacfed ! A. fawafs HS, famafa
B. yauew #aq | A, 7 fakd for fafyq 16, A, w@a@fy adwfaR fov,
HS, -awaifaar- |



e o2,

W WY, 3¢ STg <7 |
faTes §aE wE | s
@4 gEaT e a2l @ wfeq ferasmnae @ dae
WIRgA WA agrem | [S0'fIendRa AW ww=a eofrEan
7. feaeuw | derfewwd@l @t a@ wAl gaEatfa w5
T A —
fF-esE @ & W ) <
fvewmd TR AR @frd  Affafeml aw @
FFIYRAATE |
W -SRI | 0 10
W §RY T ARULRA QUATHIA AWAR | qEU-
wgwad | ofonfid @ aaRstafafa ) fei genfe aw
T —
TS ag 200TES wmfd B
779 QU @ Wi | Ja— 15
TR W fw wg) s
JEUeRA wew gEiEwy AuAEEy w1 N g

wafa | wERTRTERE—

1. B. grg for srgg | 2. A. has no ¥f at the end ot the pada. 8. B.
gfor g- A, €ORWE-| 4.B. =g 5. A. & femmm A, dur
few[] w1 A, has @@ a for awm wit1  10. A. SWgd A Wy
11. A has no =¥ after gW®q 1 12. A. -wgwrawa afkfae for <wxumand ofonfyg’
A. ywsfa fafs, HS, qaisfar ofvl 14, A, grg for By 15 A dvw
wrwfa!  17. B. qiAifaew (5) for @ifew MS. @ @few) - A
aMgar aifad ) .
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Ta R

foaRw g5 d@iffm o= |

Td FARARTA WHTRAT Aafgar Fafaq | a9 suaAwIE;
wwraAtaar fawd wfa agfes feugaguaes: swnadquan e
famd aifm fg @ Rafeganfear wafm)  a=w@(5l'] ewd)
Squicife ®am AT T ®URA | WEESWIEA F9adda |
amftamng afeq ab afeds 9t T=uielud | aegar wiad
wafa—

AT fFACuIEr a3 ) < |
IE@ ITWURAUY Teed wfay qa Munwaifewray wrnfe

75 A wOMq | A ganeuen faagfa @ fafeq Tofa
EGUATE A AT WT: |

ur AT gfu w® mfvwy

¥z wmwrafad weafad ) [51'] =g cawAw ghweae
THIIEUE  GURTATAEAR | wHargeas @ ga, aufaureag =
fafggad | qaraE —
qraw FTAGHAT AT Q= |
9 gy RFee g af@q@Enaiguitaat |
AfaIEURAT FTFTGATAT |
fa ey vy & Sifdaartaar |

-~ \Y

1A g8, &q, MS. g, S | 2 A W @awwi AL &afew
for @afag: 3. A. has f& after af|) A. fadmn for fmn 5. A.
omits 581 8. A. feqy, HS. fggg A 8, MS. @& | V. A. 9w
Sgqug A, w=® for wsed - 10, B. fagfa for faagim 12, A. qga®w-
AT MS. ug wA® | 14 A weadwew- 1 15, A fefegRa 16, AL s
17. A, @raeda HS. d@ifsmdar A, wqwfedtt 18, A, 7ife [@]eadama
19. A. aifq@wfir |



m: 1]
A WA IR W fAufd |
TAT ARATEpTq Wik wfduwfa | |
fa fame | woan afe afa wamag [5247] snmansifadEn

fafee # M ge@ed 9@d | ag1 FuwaAwa fAfgq @ fa
wwTy WA WAy agtaar I qm wata w afeenre —

SH

A4 A7a T3 vgfd =ifes If1 A= agnaw amdm
AmrQy fagmwt AT @uEwfed | war uwaTE A Afad wrsane-
Fifewad | gad«isE daAEd W yAfatEwd aq snad |
agraa—

(9) =nfewmareaia snfzgst @wifas | 10
- y&aq fe ar fawt quar @ famasn o

TN AR THIHE FHAT |

waw@q oA fasenagdawi o 3fa

AWA—ISHT FHU U FEERU €T ATAN
w1 T FHw swa faagw aquf@mnfde 5 wafa 15
qNAE | NevEEataaafEaaa  femrasa qq iy
FHAIq a9 A | wd ufiwrd gaog @R waree—

AUHERT T 7fIwy AT o @ (53]
MAfa) wag A" 9 A fafad greafed swfrstaa
mifa | 20

1. B. wwaa A. gt HS. | Fol. 52v lost in B.
5. A, wmart 14, MS. wrongly reads q-qr;’ﬂm | 18. A. w7 HS, w;
19. A, g1 A, w@RAA— 1 B. saqw—
R
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10

15

TR wWEE™

fatg Tow W= fi s fagef s
v safastd mw &fq @31 fas ax @fa fowrq w@eafqaEs
vafratuwar @ swen faepfa ) & wawnfaw 9 @ wadfd

qaq | awG—

a faramftes TuAT Towe ofa s ww
faiee falmi & fe«afosuew sowi gwd1 §a
358"l zeifa sfa Bg 1 ST ¥ Aw@RW swrewifEaT At
qrEwE 39 gRarirE: 8 e faamafoman ) @—

fad as@ a5hT g) qaT U@ sl s e
Tga famafear aafe | gaefu aqufisme gfd sgafe @
faaa; SNGH gHINY ad gf@ | "Aeddfq aifg a== | wawefe
g wak et arestaran ofean gem |

~ gvwfa ST fa wieT @y ufigefa dw f7 e
) A7 ogEWmTRT GESE a9 A4g 6@ ofond
AR afEar @Y Mua: F/Eq g wafe | qaEw—

LA o MS. fasife) A el 204 (38 af HS.
[aJ8 afa1 In B the portion which contains fawrq is broken but there is no

space for more than one letter which might have been f§1 5. B. one may

read: § fammfu €, AT TRPwE | 0. A fadwwi A femmfany
e 7. A. amfor sfa1 8. A. assgmwe | A. Jq HS. takes wd as a part of

the pada through mistake. 9. A, THSTE | A, q%s H&-{l Al Géﬁ
MS. ®®¥Y but rhyme requires gegwgr| 10. A. w [7a)fma: 12. B.
weerdat () 18 A asife ) A @y A ufgufel A #afy
gt B. dafa 3e1.



e TR
37a faveEa Taw qawwa; |
§aa faaws fabe Rzdfed | sfaam
gq—
751 yEr zEfeEfe @@ fama 3 st am
gy mARafawaa agae eufefr wafa oenfaear faamfa

a1 ® U8 Yao ']y weE Wi ga aa fw&mqﬁgm i
feaam whaams: = wa |

wy Fe Yy afe faafom g ofssm sk
FETEAlT AAT AW IF  ATWRW IR q0a wrafq wwfag-
WM | § Ud WIEnnq §& @ faga uwend feaen e
Ty @ fad @ fagdfa) aed aw afoned
oA (e 3fd |

TTAAE HTATT—

ggucfexn (55 Hurw | fa=a< |
FIZ T WEW A FE¥ |

1. A mga HS. &g= 1 2. A mziq 4 A, fggﬁg MS. Fqgfg.

A faga S fR=s) A. @R 5. B. wata—  B. =afed (1)
B. fawafm ?) 6. A. B. fag@amsfiga HS. fagga’ 7. A. fad for famanm

A wiwmmEg 8. A. faafew HS. fagfem) A, ogfesm 9.4

aarfor gar1 A, wwg formww ! 10, A. =waw: for wqa 1 A, fru[w)¥s
Lol B, gEw| 11. A, "= A, fasifa 12. A, my2amEl; |
A, omits 3fq Fol, $55%-62Y of 1. arc lost, L'rom the pdda Ech

gfwq- (infra) I have C, 4. A g HS. mwmg MS. AW,
15, A. m{:ﬂ"r{mm; MS, restores: {3 sﬁq! qrga after the

Tibegan translation.

10

15



10

Ty EURH

TEdfd qr MARERqEEEEt agfeaaa maw a gwid |
g4 qEq agfEd 1 agfedn e ga wemtE ) o
RUENTY ATFGHT FAl FATAA d IR | TG AN FEA
NI fgFmaRa a@n €  fhaafafa fagd | @& f@ad sae—

T 3¢ FIH T TSR |
AT HITNIY ufgawie | s
3 9 IO TNy awfe Avwd a9 fhaq w@est qawa) aq

VAR wEEAd U F @ WAl waw T TeEeEa
TRfeanTan ARaTARaTaTERaq watq afeq @ o 9 79

U AT AFT TN T G T4 |
TS 9914 4 [0 O fag@ ) s
¥zu ¥4 gAY 9% I9afad qIF T faimaq aq @ §Q)

32 wrefrufe )  formq sgsawEeE™ qeuem darfa@q @
fege wiqmfa | w@an w@d ganfefaasmq 1 ww fatoame—

W& AU FEAAU A3 Y §Z7 9T |
A WATE WER IWT [© T CIRA ||

afer ot famaww: wfmd wafa afeq eeaas faamfa) «
RIAAIEA THAIA (AR Al AR GAE WS I TR NATA

i.A,mﬁmrl 3. A. swd, HS, &&= | 5 A.q2, MS. 93| A. e

MS.gg| 0. A. ofegme MS. aftgme) 11, MS. [gspre] @

fg ux for gqag ) 12 A mms® HS, aws@ 16 A, ggmag MS.
wowy | 17 faafa



RAEIL Ty

FUfa) am a 9% awmufe sfafadd wafq fog 1 &5 Q&
vasfafaawry wesddfa win | aRsgeeme—af| ww9n
ui fagrafafa | @ —

U7 ¥ G SFAT 0 | TE-90HE |
U@ T R v W@ 9% fearmw | s

waRf 87 #el Fausfa quus-weda sfafameff) &
IgANEIfeAAT ¥ A g wAEmEuRaa e agar @
A 91 TF aqufUwANiEr aURY WA sarueneRsd
WIS HEAAT ARt eggafaaing Iwfeawd ¥ Ugaww
a1 SuRMfAA ¥ waatzfa | A F3d Awifz srsERetey
9| daR—

™Y NE I3 vy 1 @ Al w
wgfEnfa wmif ® aparwwdwta |l ® I—H7 WAT
gftgga s wan ofeswwenfuadfirgeRan avemenfes
favd gEwaRafa wiae: | a9 fAgR @rq) @UO7 gERd a9
wrg: Merfesaaar a8y wafew | aqe—

TrafEn fom AT g% 79 @ QI3
1 2@ Twed AW gEwd aft waf @ gwi @
wREeEs A vt g€ azfufa qenefida fawds AfRG ) od
yaenfeay Qeifey ¥ aafzamae 8y ¥ gEwdd @] A
argaratfe | @@ wHATgEAd qafz fag | sewmaniws-

frerfzaafasman fraradfrd amdtefammmms | adw— -

12.MS. &g 3. A ag MS. &, 14, A ofigeay, 17.
A g, MS. w51 A gew o MS. gw ww

(23

10

20



10

&g qIRUIRE
wqfEnfa #8a qergas dfed |
YAQIRWHA Q2. Fw12 A afEan

afz aafasiaa smnEm fag+ )
wY gAAATG Wt ant 7 fagw 1 3fa

aaefragufafa faa, | ane—

FE-THM-TA-FAQTY-RAC-FAAN  5a 1 e
YOS YNNI @S| WA ¥ GREW umiEae 9% 391 yui umee
TIAY TREY TNRNY JGq@FE A@g | Ta—

FET AMTH W FTZ O W g 3¢ MW | ¥
UPYRN SHUN YHOWIE wed | A qenaw fawid 39
AWM EARINAIRE AL §@ars @1 qwfa ) qon—

FTA a1 @ T UHT FAITCH |
= f3gg daw aoa 9fy fadw )

i ARITEAT SESEATHU g F@ AfAAT @@ wy o AT |
T FEeiA gawERw ¥ fogonar ®= aq e st
afa @" Tenfedn wEA| Ud qES\AA GEAETE 99 Al
wfamresia: @i wfa ud qgEM: | FESTENAq AT AEwAt
WATHAT] ARGTATE A WA AU | AR § w7 e |

0. A wg g MS. geeg| A dfww Fwg HS. afw qw &g

A.gzy  C.[3z, MS.ag: 12 A. @3, MS. @3, C. 9%

A. C. s, MS. w15y 13. C. fawg fag for aw fagg ) A af€a
A weafe fA@ae, MS. 89w @xw % 9fF fed=n, C. afe
«w g sfex sfaw......()



AT zo

Uq FAUGAUNIAIE €S 1 Wafe | afwq @ WW 9 s
fagrEmuf afnq aFaaiwT a1 @ 4 EfgawfE wafa)
q|q FRAMAAHA AR AT fawan fe | qerE—

IqUANTA 1@ wdherd Avga: |
aW ¥ 9 9 St 99 & fawemr ) gfaq

Cr

A AT —

AT U I W@ gafen Hawm)
I TgafT Fafe U sfas @ww | 3

3 Jd @1 WEFARIARTR GZRLRATAA T a@: qun
umfzgfersmaral @@ | a@en @ g nefrEfasdnfzg 10
AT a1 W1 a@iEaam ggawear 7f@dfa) A fa@ aw ufq)
T4 ¥ Q@ e FEfa wfa 9 ant 89 e waf
Fa: | S WA AWAG | T, gARAA(G | qRI=GA—

gl a1 fafaw @ Few U IF%T 34 |
FULFTR G231 aEY SIS a@ | sl

? fiw ya 3q aw fafefmd aw @ @@uasad & @)
32 FgeU ArMN AT avq & aq @Edy a@ “at wfa @ @
fe" 1 aomq w@fed gEe™ geTEBTaERUtRfa war | o

7. A, 3@ HS. =% A arsy, C. ave, MS. Apg 1 A
gufew, C. gafew 8. C. ugmfy) A, QrspF,
C, W which is also supported by the rhyme. 14, A. g« fafqwq ™
weq Y §H3 A& MS.—a@1 15, A, g sl A og=s)
A wm MS. @@ 16 A.fami A, ww ffewd HS, aw b



5

53 AU

adq  Aomed  swEfasay qouitsmaEQued i
e a=re—

3fg frareg wu Awg sfx [g73) #feam

H AFAAR WA-FY AfF fFaseag @ ||

Ud AW g« axSngEaTnq Iqfwfaq wfwar 3 famwafa
famt wtfa fqa@a faad amfeageses @ wafa | aferq
R AAEAT FEFN WwEEEE aafe @@ wfa) e

¥ WARIWAFAEIE FWfd NN w@g A% wafq fwfeq
afex f& wmandn & wawmf@ a7 ofwfosan am@ifa

1) T4q) a9 faRyaae—

15

Wafe Sawy @afe faasy |
wradfe g &fe sawg ) s

aferq @A wanfad groay wafaafee ) o wammEdea: |
3. afeaaqmE) Auemd s @19 | wagEa afew W wadfa )
T4 | a4 qEIeEwy & waTaq WEAnaaf e | fawts

FHGA-AWG 7 aOW: | T G

faw faafem Sie a9

#we faftgewe sfesm ) sk
- ggafeiay  gay At waRuefufratEtn  gwfaaasw

g0 FAUEER TN | wH Avanafn | azfu awterq at el g

8 AEW OREl T4 Fa TR QT OREEARALE |
mrzﬁﬂaﬁatzﬁmgm

—

3. A. afg MS a& ; MS. gz wfeam ﬁom leetan

A mfera) 4. A wawa A afRMS. af® 1 A famww
11. A. gufe C. wfe (1) 12. A. wfesams 17. A. MS. famy
C.3fm (1) A =ity 18 A wspfer A C.wre, MS. v



AR e,

THEE YUY T @5 |
foray wAg 3333 SR 1 Rk
wa Fqfwfgagn ol aubal 0= ggfa o senfe ol

Tl 9 g9 wwu gRafe A g g an fawfa
AT g1 9maT a1 @Afw qwq fqusife stasfa ar—

AIATE FATTC T |
AN [F, WHET A A@e | 4

@AW wafawafz dSawRu @d FXE | AAGAZEIANIY
A qW g TAWATY] FROHWIEAT THTRR@WTER oftawa A
wfmfe | @ Twifeganguafa ) awg  sFEaRwERT F1 )
anE—

e I AfAF-1g wiaf 1 DaE S
ag d@m Aeafale fafau alosifcrs afe
TEUSAARATE wWerana gfurfqaaar & wiges: «@ atd &=

famgam W | g aQ@Aly JeeuEaed wmAERiEdaa q|
wEaTERd HfAq ME@Ay WA ¥ a4 Mg ar sfa wan

1. C. g wdtas 1 2. A. fomrg MS. g A. saerg

5. A. fgETR MS. 9921 | A. MS e, C. tme (9) 6. A.
MS. &) A. gqgw MS. gaw, C. 9@Ew) 12 A. 33
@t MS. sagaw1 A, wafd 1 13, A wm@ MS. wmE)
A wemfafd MS wnaafef® 1 A. MS. fafag) A wfEs
MS. wfiere C. wfcgs () 4. A, 94 HS. 0

15. A. agdwrd afac HS. afid | 16. B. wieda A. iy
Liticieiall A. sfamr(q] 1

R

Tt

10

15



10

15

Lo FEUTH

WRITWTAT 8 AW @A warted wafq) ud owOa ®= Ean
faafaer wafa | SwRTw EewTRIR—

famnfas faufoecg faw 7o fom o
THACI A fagnfT F@ TF 9T TS S99 |
fewr stz wfewt foewmanfz | anal ofEr g2iq)
gefas fafd g8 fad goweww zufd «wdfq 3=
wEseead wafad | Swud ¥ fmwaEs awd aafa) awag
TR T EaAaTe JerE—
FFGTIW TERIT TS |
W7 T Sy W FEHS
TN § 9 AGEEd | HgaTsEifd G a9 aue

gERAIE@E | T STwRfEdgaAwwEmEn 4 wAd (64 @
o0 ¥ SOTRAR | ArRE—

T afafeae mrafa wafe s ¥ 85 )
MsaTaTAEEd: ¥TAGERT Qs HHGATT, |

1. A, -Scmarey HS, -“tgmw&y) A Aw1 A, garizd HS. gafed) A,
weaadeaaa 3. C. fewnfew MS. femifem) A, a=pg C.
wwpy! 4 A ReufmMS. ez ufa) C fe afw) A swex

ex MS. R X Q1 C. aq gy w1 A, Swig C. sa1g | 5. A,
femr) A, wfam A, g3 HS, gaiar 6, A, @91 A, 311 7. A,

A e ) sEwd O, gqf MS. gay C. awr) A uqu, C.

g A. ofest MS. 3, C.<festy 10. C. wug @ =% for
HAYU SUY | A, §\rs, MS. /g, C. w1 A, =fes MS.

FfeRd, C. wfesy | 11 A awiz[d]1 12, A, vs v dfea—HS. o gar—
for wd guar; Fol, 642—65P B, lost,



L X!

TET TR FFHIRFTRITRT; |
frsite At wiaefo faud fafaaemmumEg |
fa awng—
1 TWHER g HEHT |
g FwrQ fow afgwg 1 <

T ared safear: fedf @ owad wagQsafawmmaag
guasaAfEae wuaa fg a1 wudwaw Ay wate | faals
T W, WERAEEIAf | WAt gad g wewe:
aa @ifwd nar gEagyd | awfa wmaekfa fAfaafaq) aar
A1 g RN wfew ¥ gwpla gata stenfafa) @ =g
@ graq wifRE aRigwaaTe wafafa ) g@euE @ fafey
AreTq A 9% FAEE | afa TeuRaEm gw FEwetafa aged
nfqurzafa | waga®—

WEATHTE ST TR

af¥ s wnaE famyay ) s

afe famd oW oW | WEWEA: FRugEaEIan, R afeq

W FRAI AT A fewiaaras T+ awda fquaang |
¥ afe @ faee w)
S WAEEE qHT I

4. A, we@ge MS. whwe C. wdwe) 5. A. Swre ufes,
C.fmsumg | 14. A wiawmd, C. w@Wid | A, qeerm,
C.ofe®i® 1 16. A. awendE faaay, C. wwe waw fasrast (7)

18. A, st f& wu MS. s fe wy, C. 5@ afe @@,
19. A. g MS. @&, C. &4 | A, d&ww, C. d&w fy)

(81 4

10

15



&R FEURH

SHFA Az a7 AN frgwan f@d maAEREmalEan
aftr w1 Warq ae afaeariaTg ga wafd |

WA HA WA QAATE—
S1F U Fwfe 9 gfemmafa
5 ar f& FeumT afe ) =fa

A AEE a|ed ofemfe arqg & ew Q@
fluaTwEE  AUFT T AT a6 qETURET WTRI |
TAAIAREWEd  aegwALaudnag  wEwt aten wafa

FATEAA@ETEETd |
10 T FOO s wie @ F= |
FufE AW IS qA7 |

T2 wgT AVERAR a9 \ifd @ wefeq F@1 @ "= 9
HERATATT QT Sartd | 3¢ A A fwfgef| | dam—
T© AW A9 TAT fafz:@s |
15 FUA HAFT g Gost 1 fa

A sruueATaE: wiawa fafmar | gaataamfzaEd faefe an
afz fwaa

. 4owafs, C.owwg 10, C. wfe lor wfest 1 A, wfq @ et
11, A, wafy smr MS. swfe wwr, C. wafe war) A, gwfe
MS. gswfe, C. ﬁa\mﬁl | MS. a5 C. g , 12. B. wifw)
14. A. fafaa® MS. fa fama 15, A. &g MS. g2 MS.
goua | 16 A, fefem HS. fafman A, faw R



AT &y

WOT §TE Afed vd famas) <
vafy w60']d w@a@s W uvAq NG farkafa) =
awEad 5 qar wfad |
7T faFAY AT THES |
7R {7 yau faa ﬁqa‘t TFA 9 | Raar\rammfztf%am
Uy e ARTE--
farle aeRaa (2) fagar mamERE |
faals a® aw wgen iz agmar | <fa
AW WA TR AwpAT ATHGT GLAtala g —
T HH? AR U7 |
9367 [3TEs ufeaq® upy |

am wfgq AfAat @w? awwfa 3t w50 fom
ya: frd eifed usafa antoel w32 vwpfa ga faq <fa) aan =29
ad ;afad afewmq wied gwpfa) sweaddfa) g= @mud
T2y uRfd sqwafa | aer wAadl @ &faq @9 awfafa
gepfa | AMWWAAfA)|  gewWit aq Wewd | 3R wewmar LD
weerATEY (% wad | ud [67"] yAggmafy | w@anfe—

1. wfa1  MS. gafamma) 4. A. fo@yat MS. fagifa MS.
ma’ 5. the portion fafst .wgat broken in B. A. -feqamam,

7. the portion f‘aai\ar gvdaa1 broken in B ; A, waEdtgamr 9. A omitg
wRd 1 10. A, 8% wep W w3 MS. alwsgy A qifek g

gwpy MS. aife? w1z Gx@s) 11 A. MS. ugqar) 12. A wy for
agr1 A, =mwafar 13, A, wafal 14, A wam&8fa 15, A, fmedam)
B, umaymegwafa (7) 16, A, darwad@da B, w arsaid (1)
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156

&3 EUTH
(T HUT 3¢ TS 3T |
S TR q Y@ W7 0 sfay

WA A WAWIEHAAMA S| €Y § AW daemwfe-
o sifwd |
oY 0% 7795 fF ¥ f3 s )
WgE f w0 o9 fag sIray ) o

Aafags Haald TR H{Ud ¥ 4 A9 99 WAAR | qETWSA-
%4 agl aggeawEfa | faansl aelwi A9 & w98 gRU
o8 qan sfawRa (668'] arsFa @ St aEq ) dq @
fa¥meanefefa @ Inarew@a@Teq | qaw—

G WAT TR A
WS W IS T8 AR ) sfa

¥ FYREAT AUA(EG | G AT ARG AAC FalA |
WAHAICRGN  aal FaRUaAE (7) 7 aimfar | gasararzi |
afezngacaes a wimfa @ awEAfa o niw THaE)
aqmzmﬁzﬁl sgrafea sfa wi68"]a: )

1. A. mixes up the two pidas as SIS VT WS é’[ fa'ww
—MS. reconstructs the first pida as q{¥ WY 9¢ JrwS Wwr| 3. B.
A, A 7 grEeE  GgaYRaifzade— 5. A.sAl, 6. A. 9%
MS. @qws 1 A. @w fa S MS. gwa famrmt) 7 AL o,

B, apitga A. 71 gl @] | 8. A. azg W@ A, fewgw

HS. (fewas) 1 A gge (HS a-197)) 9. A aw A. sfamd awsan
waqr, B, afamds awamg | 10. A, faw gwarer— A. IMRATEImTYI |
11. A. MS. 3q1 A, vwg 3¢ @ MS. wRs wq918 | A, w=§
MS. syt 12. A ug ufed MS. oiq &ifeq | 13 A asfa
A wm 2y 14, A A% FwmE@wg (WA= A e 150 A A apnfa
16, HS. wadanigfa o .



A ey
AARNE—

FofciererE AfaswemteT |

auneaarfear aAifesiad feswfa, =f
s afe aazard fad a1 @9 waAeEt afterd S’ wadifa
gy FEfeq @q | agE—

fawx wva © f@an fafqws |

AT T QO f/ws e sk

To TR HU EWA 9 T TR g@Ewy wd aar &fa
ufend fawara wigt wdfa agwwifzan agls Fawd | [69-70]
YA A Ay st A A ¢ fewd) adem v,
gruaranafefa agarg | amare) Aifnag )

TAT S 4 T4 |
faafy 4 9129 fa@n w1

feim Afrr g geuenaf@sarar e S afews

aifud afafeq Afmai fauanfzed aq a5 @ g a@ o 15
vafe | fa& o 94 wiomw aqmaifefa ) qemg ssdfawarg
WY A araa 3fd aEq | qUaE—

aTel 99 ATEY WHTATATETY Y qTTEq |

7 79 Feentway fago aq agwgat waw |

Tad afowre wafawafafes agat |

ATATATZH ATZ JA@fagq DM wefq | sfa

(4

2. A, Mfasqg— HS. Aiw8q— 3. B. omits w1 4. A. warg: 1 5. A,
w6, A fawa MS. fqaw A faqww,  fafewy MS.
fafemy | 7. BTK effaced in B. A. fgmg MS. fgwe ) 8. A. G

9. 692 -T1° of B lost.



(24

15

20

&g LS 40

37 fosgg @ fa Qg
Ty AT ¥ fF FRET o
afz aragaarsiQqufTaret aragwd sfa azr W@ famad
a1 2aa fa wfafa) = fafefefq ama ) amm|—
aif @ g3 vy €A
fa wn¥ wife famcy
2FATER T Wafq qgaie §aW 7 axafa | Fa T4, w@wi
AE TNATETAEATANTAE | Weafawe @ vafe; @ 9 e
TS | §7 gAanfa; gEigueanq ) fdar 9 aeafaw@d-
T | qeTq A Aefq w9 fearazisaag ofeaaatfa |
firay @97 wfq ofted azwr®a fasr dakyg wf@ faame ) o
A SgawEa araw wafa oSy | gwmrewmE Had | aq
AEWEE  faftvma wafg | @ qeusAs a1 ardwe [
LR CRCLCH
sfafreaiza fav faad
vaw fuges fafamdy |
wAn 7 wfed gled: FewwE qeuey aw wafa) g
fafrrusigatasd wanniey AW wdfa & ag Q7)1 fe
wafa | Reewa weife @ wafd | F@ Tawe—
I 3%% W fo=g 99 |
TR FEFE fFTa )

1 A fowrs, A @, 2. A worg, A @@, 5. AL ge, 6 A
s, HS. smd, 15, A, wfufaw- A f@E, 20. A. foreg



Qv )

afeq AT qigareaaar Am ard famed wofa fawa afe
M R YW w@ w@ AAW| qEwnq A wafq) wens
aAATE—
SIS W F=13-fFam-ma |

arafs fawgpeg s | <fa

maafafavaaw: aawrefd ®Qfa Afragrag = geay

8 wre[71"]faa fagranagsr 981§ Sranfeaged A @
TAIAARA aq @Y wERy @A | Wren ¥ AT |
Ag ¥R faREzaTq aErEg wfAwed | Td WA durgs fa
da; &4 we fwad) @ feaa ofa aEq) fadtwe g e
dwgar waftwifade @ qouRY WA aQanardn @wTwg wuEdifa
fra )

778 faww af F1 o

st 9fF #fa T 9@ q Wy

et swaguwar fqurdefyasdy & gaw waw @fa)

fand | @ ag afeq qeosaw aifi@ aram gwd e
araq fa & wfamfa | |90 7 wiemEwagda |
A Wi wraE atsfE wid area 9| e, |
WimraswTaa staa famammfa: |
Ao « g fas=n Swpafa @ g’ |
o feweiaq W= A ed waTq | ¥fa

1. A, srgaredqaar B. agarssman: 2. A, #vw sfafa HS. a1y sfoafa )

B. swi and omits the 7 after it. 4. B. gfigw | 5. A. arafe gyaw
A. omits FIA | 7. B. ¥ wanfe-1 9. A, sfasma for wfawred i 18, A,

qifar) 14, sg 15 A sd@ewm A, @@, HS d@f-1 A, &dfF for
faaR 15, A, wmnfz areq &0 @ wafay 17, B wa— 19, A, smafy
satafa, 21, A, five ag

e

(2

10

20



LRSS U™
CIHSAATRTE—
[62"] of@% ¥ow d IFGT |
ef¥ 3 T4 7 IWT |
HIQWTAY T a0 f3GfT&7 |
Aif7 faas wag, we afew ) sf

ufEAmiarey  Srend FEte | ausERERd e ad
AGIAARY FAUaar | IufEd q¥0 FFQUBAASAAY @ S
ff) TEEEACT @A TR e gt |
d@d aun wefu awafe ) Fa ) Tawe(7 3" jmwman § R
10 THATREgER A famiUa | gady @ aweaafeeueEn
anré‘hfa ¥ qurfy gARaRY FEATETARRATE —
Tui; q=ifa qrenfa fagtta ag=ifa 9 |
frrameEay faauareareat |
T e aefn w2 fefiatwmEaiad |
15 AW ATTAAAT STTFRAERE Wl
Tetaay uwy fae 98y guas: |
atfaa; AR S weeE(7 8" JqREE e |
et AW aw B FY AW WA |
i wefaaras wide wmfar
20 ﬁm@tmﬁ arae e & |
a TR ¥ Ay w=gwiati o

(24

3.A. 2% 4 A smury A &) 5. A free) 6. A
qfear | 7. A €31 A, w8 A, -wmAm A, -\l 9. B. &
10, A, -§% |\ 11. A, qurdifq for auify | 12. A. aeiqueifai 13, A, gwar ;
faqq@e- | 1\} A @id: 9 -atlw a@Ed ) 15, A, aeF@m | 16, B, fawg for
fex 1 20, A, fErdE— 1 21 g8 :



ST, oL

vz fame | ad fr gefu fastorar wrfdt | ¥ ofedl g9

qafa |
TawT AT TG {1 HAGAT 77

ARG gor | afe A1Aq W AN WTERTT-
R afe swfeat @ weR agn® wwwwE wfa [14°]
7 ga @feq |

TA g R Simae WUl Tetaar Aruw fr Sy
wan | fedd 7w w sfa-wifta snfamaaeaey frat o
wifacd @ WA WA 9 qq FTEawd 747, wreEy
fretmafmdelear amq sefa A Farme mArae—

We-9I08 fAATAz @1 O ¥4 Fip ) sh

T wRgueATq fanwAfamr w74 laasonE  sanai-
AT ERITqEaNed YEErRaI Ay @@ | a9 fwaa
AEAld | qWq § ga vA =8 wfq wra )

fren-figs TS AT Fa@ gw =17 |

I Afe7 F1e fow wqfzs axfa w7

fagzfaway a0 @faq WA ogw@mRmiET @ w@fq
I ARfa | afewfaw ad fandudaman gqeEE [75°]
Tfq| wm gawd wfa @ fwfgla @vafa | s aifea-
AEE  GHIWENd SRIIAFEatasfa | TuRrHaeIE g

1. A f@s@an 3. A |9 4 A WA ger; WelaT- 1 5. A,
aerefca: @ for awisatt 7. A, swAt; sufEmrn B, #@dg) 8. A, omits
w! A. @@ after sif@t 9. A. omits Faq Mfawd 1 A, -sma 7 #w{fq 3-
wrwel 100 A, gr=-1 110 A wwry 12. A ww-1 13, B. 87 for -&2m)
14. A, mafafa: 15, A. fggg) B. @ lorws ) 16. MS. Jifed
A. gafzs af€ 1 A. uwds, 17 A qatwar  18. A. has g€ 9% 1fa
after Fir:ir‘n@'rn A. qmmE 9. A. has a1 before @@-—1 19. A. omits %9
to wtfal 20. B. W3 wwar g fasfa |
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10

20
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Qoo IR
daq afd | Td ATEANAT SEREHU W9 Afd | W ge-
gAY A awT—

freamaft 7 =7 F§ ¥ 3g R 9|

;U THgH F wA Iggy wfiwE 9w <

fawarafe ogw(75" [@odmfzar @1 a7 g9 "a w@w
gaAW | afg FQG 421 AR AGE TAFHRAGHIAHAT T_T; |
Td qa§! SNATW YA A9, 1 FICQ GHQ qGL | WA TEA
URE | AU HOGUR NRA y9d. | W Aaai | faeaq wEwi -
gREAAquieaa |

v fa fawfe fawgi aw fa e @)

i aa fow fowfd W wmwfe @ e (167 @@
afig @ew | WWEafefd | ga ) guwaawl fadareag
g afaagearuReEg swfegafear aiftar wafe)  gafu
FAR U ARCUEATEA —

T ACE fH T A WIEH @EF qeH | T

o1 G S §F A A AU HIRATAG K@ miceada
guRRy AW | AR fagw e @ was 8 fratd wen gee-
[76'Runfefa mfawi | = <t snafe fawd mfm 1 Sevf wrei—

Fg FEWT A GIT 0 FHG QA
Tg Gegnfa o feo-am fRofy @
3. A fawr; wz; W 4 A g wae) 5. B. wen

6. A. wrEmwmTOREtE ) 7. B. wwwi 8. A, Gwari 9. A. -qEAHA- |
10. fgmTs ; w6q 1 12 A gaforgws) A, feag) 18, B. faww-
>

femr 16. A. awr s@at® aArwyr wa; wwianfy- ; 17, A, dragr) 18, A. omits
mft | wwar A wht oam for A. faedt 20. A. fe® smafew 3@



L4 1R goq
a1 o w9 remf W8 ® T @ g @
A A ansfar vy A fagu adiar aq @ wfm q wfaed
uraRdfa | favem & geugwan guan | an afegvEn s
T@® 17 I A | aq gRfgwai ne Ay | F qd -
g wEmgTyfaafa | ey A wafd w@wEa |
FREARTNY EGREIAATY ot A1 uferqyedy < wafa | afam
T @t AEd | A fefeere emanfefa | od qRsmmenfama
ui AETRAR ¥ ANfa FgeAERAfd WAt | &g OEE—

S fa ugey Swf 99 a6 997 97 )
TR TOHT fAFAw a7 ufEse O iy |
T d@ WqLY 9 S@@AlEd wafa a7 wwwal aifq)
sqfeamuE fafman suftoae weffsw gawa wfquen =
wafa | Fa Qow  agwifer: | afenfesw aemea
[frrmTwg | g91 7o oW fFRmEeyg )| gA WAt —
gafy 8§ @ F1f¥ g3 ¥ af¥ @ fama)
faw-gu-Ad fa g@ar I9q FF W | o
(78] e q@ geraTEy @1 &f@fe INwpe wafa) @@ Ta
a1 |y 3qy awal fama awEE | od sy (o) e

quRaEwal AtE [qAEwEE L afr ®ofe w@R wafa T
freammashy agaimad | a0 gy [wd gEewwata)) aq @

LA wforst 2 A fagd; wfeqam-1 5. A waggami | 6. A. -gzaq |
B.wafw 7. A mmifefar 8. B. qure@dtw for gwemd-1 9. A, qyEs |
10. A. auw g faragr az- | 11. A. ss@ar; omits afq1 14, B.
omits the portion within brackets. 15. A. fewmg | 16. A. faw q

9n" @ wawr. W€y 17 A =@ 19, A, omits -&at s
20. A. omits @@ | 17-20. B. omits the portions within brackets.
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15

20
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10

gox RS
wafa | @7 Szawaw adfd | & dM=w gaa faawan g=
wafq | = w=iwy g@ai wad | afz araq qEwgE saweawET A
wi=a [78"] agt s wadare—

MW O T CHTH

fom fammfa s TG |

fgi ANNAAFEHAWEACIRT  SURAG WAfq | (A aed
Aueafrerewfaafaaseared RIS RTEIATY,
w9 wad sfa ¥q)] femmwfufig admesd wafa | gan femmi;
¥9 TG A TR A9 YAEA TEOAA 9wy (i wAME
sgwrarg | aw A79'[fimmfa qeoRn; swnanfafas Awgan
Jrafe araafa wark | TawstTarEt afteart faerre—

THZ uftex wfaxn wfex |
Tvafafa aege oifas ) s

THZ TATEY UfEA qUATHITE A fefedr ) .
famfudfa a@q) o aa @@l GEWTEENd STEEAE |
wddzAfa qaq) AW W wAR Srenda faafemnea @
mufafaaed wegly arengarwdy wifgd | gafu a@g arewer-
QY T3 AATGY—

¥ &% af¥ @Ew FET |

WUA 9913 AA 3 ufteg | sfa

2. A wdfar 4. A greay for x|y | 5. A. & g« 6. B.
-AqwaRqAqy ; the portion within brackets omitted in A. 8. A. #&: for
fi@- 1 9. B. gama w&a 10, A, -afaRa 11, A, sEdifa; fagea w@meg
12. A. afgw afaw) 14. A. sarea afid A. wifeifear
A. fofedfa A, e waR 1 A, Sma@RF | AL AR A GEeEe
for zgaar |



Qe Lo3
waquife fawd aq afeq @i AR a9 @EwewTEE
uIya | aqma—
Hifa AY afF Y FHwT |
TIS-ERE Al Th (@I | sh
am Wiufn genewd w4 afemd k| o g s @ sww-
9e(80' Jw; |Ew @Iy 159d Figa 3fa a1aq | T
T AT FfEH, AHE e
R 9 gfeag AR 3 )

A% Fafeada; | @¥ Wy wEAgd a7 f2d Ow-
I ¥4 quqd aaewafa 9% wafa ) smeERa-antemwad
AP AEIGQEIEAH TR | dW WETgaaRafa—
auTE—

S@qaTaTt| ugTf| ua:

QYIS EAES ] FEa |

wgaa 91fa U2 Hawa. |

wd e A asmma amn 3fq
Fafaarat uaar aREamaT aReNtE AR AE—

|TE WOE Ifa aifed )
& #f=7 a9 Fafs mfesw) s

1. A.lacuna for ggafeq  B. w191 3. A. lacuna for @ify @
afg ; MS. reconstructs as safy @A) 4. A gd ) 5. A
Aqefaq a1 7. A wfeewy; aww 8. A @q W gfew ) 9. A
¢ ; gafaadtfn ; Mew for 2d; aw for 781 10. A, g ; -anfes-1 11. B.
ApgEEgEamiE® | A, wggie— 1 18, B. yw@fa for wwraifry 14, A,
g for g@a; 1 15, A. wama 1 16. A, wwgd for amagd 1 17. A, & gerwa
for e |



(514

10

& AL
weufEd; anEwmeaE faafaaagnardmangar aifed

T@wd WA afgd @wfe [wfewsd merfa]l 7 de
wafa| ga1 9 =fewewd a &1 feafafuwr ofed wafa)
wanq [81'] af @@nq wfewere amumrwfey fr wwEded
wafq | vanfeaed f@ w@d | @ wwd fa amq) =wiEa aq
TWEET § T

7§ ¥ 3 WA A_T |

AP 3D %S TfeT@y N =

@HSAAIER WEHIAT § IRy SEeAy 9 UmOE: | 69
FAFATHAT T WfAWTER | AL | aTTRIE AR AA —
T wal wd wal @ O @ 0y e ) w9 —

[81"] o arsl =@ f7 &350 |
a% wC aOF fagw afagin sfa

qw@AE  AwpAitd A FofesweAaeg ) gaTEai
wraral fQuaanq fadfisd a enq) ¥ o’ =R wd faww wfag
§a | SquEnEaE | afe ATaq wEd FEWEE | FENAUIE,
f& wed qenEAlEE | A4 aq aWw | Y fafredfmame
wafa | gqfed wEamEEd 9 Rul2 Ry aw |

1. A. @@ 2. B. omits the portion within brackets. A. % feag for
awaq- | 3. A omils®i 4. A 3@ fevey®m for F@g wfewgue | 7. A,
g ; wyw forwm@ ) 8. A Wy 9 A wewAy; &40 100 A
gfewmd aen 12, A woqa ; Arey ) 13, fewia ) 14 A d=dfa
faard) ; gfwa 15, A, fQw- for f@w- 1 A, omits wd1 18, aqfeaat
wamTm ¢& W for gqfac ete.



QTR Loy
yeuetd a@ A wafa! @ fr [82] vmewatfemami wwa: | Awi
WA §a —

wEan fe s w4 w¥d yawad |
war TRiaE w9 AAwe TwA S ¥
12 Fafaamt ezrmuE—

g @3 FR 7 7 9wy
FfRT AT YRR AT 1 ¥

a2 WfEq wATEWES FAfT | TRRAEtEe WA wed g
WEHITw@ETq | aur A wwgaw: weafa ) [82°] wan ge
wafasgal yadwfy a=fq ) gacfo s smfad @wr aemed 10
Tt WAl gEa sfal WA ssfewarg  wArERAsEETaia |
A wwfaar | o&w sxfy wQfa wward sl a s gfa-
wfu avest fa<t & «wen |

FEN T AWT Ted AT FHN T GFOFw |
ﬁn"atv qtaﬂﬁ fmﬁg yrfewsy N s 15

Uaq gAtmergaRa gluafe fewwwm @R aqen
(83 [fef @z® wed WAt suwfa aaim dafs @

foea wTR q=afA qwTq Mawsh 7 gw@fa @5 q 7 gefa

74

1. A.gamr; A. swma; 4. B. @@ for mawd ; 5. B, afwamtt 6, A,
e A qwy, MS weg) 7. A aife’, A sy, MS &wx
8. B. aw wufg~ wamr-; 9. A, wwgas ; 10. A, -fawgar; defe; 11 A as-
frery 1 12, B. el wmimt 1 13, A awen, 31 14, A, sraw fea,
TN THE € gUHs | 15, -6y, Nfe- for wife 16, A faxw
Agwe;, B, $gwwma: ; 17, A. Wiad #0f after Moafa; A, s<fa

IR



10

16

2ot YU .
wn? feasfu @ swafa) o oo frRy @ o@wd
frmay w=EE(Ed a9 ged FQfd | wANRA & @@y T
Fasfenfrwi ewnfad o squad) &1 ¥ 7 fafgefs)
amarwe umfa | W @d waRqmeafaanfe faww 1 @88 A
TRURATY FaTww | gafu—

AR IT W FYT A%

&t ww=-frarfafa oA w0

afe awpfa @ @ geaftw @wfe) g wfed @

Rerfey—aar wfaq gaw: w? fean semee awafa  wwwmg
gnwpla | agq Afiemnanfefa . fARag wdfa @R
Aty afe @@ Fagefafeaee @ m@fA ae
" fanafd &4 q0fq ) a1 gag@Efaafedt (54 1 aRdfa
graq | fa ga g —

w1y fa9 fava fean |

RAST-6H A 2@ fwam ) sfa)

agt gifaifa; gafad wiwal @@zE@ qaAfqEEr 9Y
w1 fawawfuacuat aifa wogEaEaar wafa | wEwdfa

2. A, wamurg(a)fed; A. = for w4, A, wgR(@)afz) 7. A

wuys ; A. araE for magy 6 A wmf 10 A grassfa 11, A.
Sfamfadt « 12, B. fawmafa for fawafd ; A, aar wei- for avgar- 1 13, A, 7 for
fAge 14, A, fewR, MS. fewR for foqd 1 15, A. fqeny
16. A. afw: for aar; A, gwwfasgan) 17, A, arfq ; A, wga- |



AR L)

IEQ | WAWT agiA |  JU—NIATY  FATR yUw&ET @A
aq fwasfy 7 guawd gfe) Fa | gwq Gaammife wewE
wafa a@nq wigaTed [84°] gau wiawifay gasggan wafa)
uaRa Nt i+ |AfEaT | 7 791 ®AH | A aSHISETC
Aoy wifyd wafg @ 9—

FA-AH-AY IF T foes |
AES ARTA AT W W N T

ARG WA 199 GAN SAAT F1I-ATEAN fwmd gawEta qe-
NERA: FTHIYATMAGAA 7 waAfa | a@q §Y wgq@wEn
wf| | 39 gifaAagaged wad | aq fE afrdtaafaeae—

93T @wr wffu-ufy siovlfe
aufe Ffam ) fa

Teafd qa W wewt fHad | @EIQ 9 FAaat@q 30 TRy
uRW | SeTwfadfid  gmawAiaq uftwfwd A ane et
WA —

WU T af¥ f& s3g faafow
wsfar ) =

e —

1. A, 8wz, HS. @atfe 1 2. A, qar, HS. qor; A. yus@; A. z=fa; A
omits g&: ; A. geswmiiz | 4. A. ggr HS. qer; samesawa, HS. @
6. B. #1@am@G, A. FEaEwwa, HS. &@amaq; A fawsw
7.A. ger@) 8 A famd-1 9. A, w41 10. A. has 7 before vaufi |
11. A. sxfu ofy, MS. wfuufe; A. sfe1 12. A. 2ufe wfawr,
MS. 2ufe wfas ) 13. A asofa e A, w9w; A wsfad 14 A
fred 16, A. wTe], MS. @y ¥; A, wafe; MS. saww; B.
faefee) 17, A. smsfa =)
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{ex Freue™

aa gwfa mfid aa @ sif@ suare | faeg oAy ®d
SUYR At difAlwAsuEEnag | Ul gafeawiiis  wied
T Wy AiftAn € @ Arfee a w85 [fad | wfu wwewy
gesms wxd fadid wafafa W) A freed wsarew
FIHRATRY NFATRAC | AT WRTATT—

AT, @y ¥ES W fEwT UF fam
fus T 337 fa7 #ed Fafu ag ufewmn

geufs wfed wfa wssewda w@a gadfo  Twfaas
Fafs wwwwitarmafa aafaumg s=:fa) gEusi Meafa)
fave wfuaw [86] ww fwda 1)1 wd @ AAfrar A’ wer
wienfag aw Afgw a1 afawad | od ggE Afvawas-
fedlgwrq @ foasmam ofand ®0fa)  satwdEsa A
AR | W1 gEEAT WenEAERafa . wew ®d fewigd
fagwuagT ® Swfd @fewEw wdv @ wfea | fad o)
NAeEifeed | Afma. weag | afadaid w@atA  fadw
Azt feguaad | gqeuRmEm36dtafefal  wd fawidd
ufewrard |

ey frey a fafas w3 fa5 afeem™ )
AyETfet Temeee faufE srfa-amg s

2. B.aw ! 4. A w5 A arafter wawky) 6. A. gER; A.

' way for ™Y, A. omits farere, MS. reconstructs it as wg;

7. A fum; A 3@, fes, waty 8. B <faR for wfed 0. A
frgre ) 10, B. fas® for faver, 11, B. ®m1 12, B. -wwiwd & ; A,

afomdi A q; A, famerg, M3 fafam sig; A ofewery; A.
arfew; A C.-w&; A fagfon



L4) 4G LK tee

aq fafeq wiRafe fuamtenfe & fmad @ 9 4 4 fe@a
wfawiad 4 4 Al fam wamfe 4 fwad) 5 gfe geew

AfaAtmAame @i gdaq  FmendfmmmeiEr w1
T® waAifa amar | gAuY—

1 feaw fuwfy Aferwgpe fagsu o1y fawm |
¥ fawfafg Fgfu aesaEe SO || st
d 7. fzad stanfa wfag wfomaws fagad a@ fadne

@ fawfafy; Nfafaeesamonrd vafa amaq #Of3 a1 wEw-
STATATATE -

FIGT AT A T W fOO@T &7 |
A ¥ FEET Aifen S1F faE 9% 0

¥fAa W=y wHEsw agd | I @°T ¥ AT WUl %S
w2 52 92 ufwgaen | qrasitd AR @ owwid A fafegq anad
facev [dlsa famR 89 qua @w@])  A1aq  AaTed Wfwd
yRNTaATTT e wRQAitd waimad arag e anta |
g A4 wd gran & uwAeE amifa o R aee—

fom arfe fow w=mas |
9T YA 3T fareae | wfa

From the last verse till the end of the Text I have MS. C. for the
verses. 3. -wwmw; A, -wgwAw; DB. wzwawm 5, A. (. 99 ;

A. fagmw, fommw; MS. fagmw 6. B. fam; A. dug, HS.
dgag; B. s Ll A Qfest; C afewy; A fore

12. A. has wfq after 3fa; B. #3s1 14. A. omits portion within brackets ;
17. A. gife} ; wawww; C. yawmsy ; 19 A goy, faway |
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844 ORI

ATt arewt TE AgwwamT o & aff sreECEn |
AugETYady  farmETaT  fmd uTasennatg ) @ 9 S
WHIEATQTAA agRAIAATATEG | FArg—[85""]

wafe [#17] 0T q@i
5 st afe Strug w1 afT g&i ) <

TR @€ wER@iAd wafa g@ @ A7 wid @ afmq
gmwafd | a1 aq uAwEIE! Wi | §Uge@E Anue-
TR@w | fAuE  sAdaq 1 a™ @wr gawafa | agad
gesifafa | yaugEAtai wvaq gitquRfaqwa® aas @

10 ¥e@ fefa @if|@ w@@Eaq)  amq gawd faows e
A€y wamgftfa mifedwr ) @ @ siaifa qeaewg @ 399
Fmia wAqa TORW g wafa a@afa "gqdmw |/fd go@w.
aquftaaar @uiag « umfa dRegeiaans

fafgem w7 ugd ufgws |

1 At foa=d fawex wage|
ARG @ AT Ffae |
ATET A T STUAFA T A4S U zfa

| 2. B, frema et /U0, 85" of B.omissing, A, omits @iy ;
MS. smar aife [wife] g&y o A sdem 15, A, foad,
A. fgmgwe which MS. restores as faufors “w; C. wfw;

16. A. W ; WU ; S ; A wafy; MS. g wfe



() ETL 2t

gar FWE  @REa R ETrenduaEeE ey
fafewg soifem aaqEaw@EIfeETIOSE aadaivife @
ufgd Az wAtwty A Fwfam o= zwawAa ) gacy gEem-
faaraamat wat ufowrda fawifid 30w @i fafeeeifa @
ga AU Fq waT ofFAneneIaw | gur am aaEi 4w 5
TR uw qAG vigr AgwATaveEa i d otaw e Jea
asta: fafecfiafa | vaRaravis gatwwafas aarwd | afed
A aRF A TR Fenfafa gamE | g grea aty
fafeg @ am@st Wegasft w1 aifie  swaaifeenta )
w1 fgan 7 safa fui e 10

&0 W 1 sifs o aer)
Fgh-@UfT ASTH? AET | A

wRSRONa  wEwa@fagaaifad 9 qifed wrgwEEte 9
gaty| V0 |awa ar agr gasfu w@d awr guafe gapafe
fd a9 Fgealy ATIEE AWFAA | AW A owEefew ) g
gATAE-

fowm fafasi faz fafed® uEg
w7 FEET W FfF 9T )

2. A. -qig @@Cw- | 3, @E@w- 1 4. A, -fasrant ; A, farfaa: ) 6. A,
woqawend, HS. wdgaw wwadl, A dd@s=q. 7. A, wda: 8. A,
sawe® for ame @ 10, A s @ asafe B. sfud; @ s
11, A goi; A fastwe 12, A g389ws) 13, A. fayas
17. A. fafa fafes®t a@s, MS. fafesw fafesi@) C. fawd;
18. A. Wt Qqw worg &fg— MS. av @@



10

15

R U™

q9T @M WATWAT WNET Ul gET WiEfA AQr W
MYRAE A O AIIHAAT §I®F |AF | WIHUSE FA
grad A ntad sfa ;e vafaas ggEnda (90°jad & wad )
Heamd a@ @ 94 & giaat vagare—

FY YA AATA-T= €5 -6 7T §H
e S SIeTmE W w7 f&fw wiw ) ofa

wavagad mafagafameafaaned owfa) % @w
waqy A f3@d Ay wdwr wdfese@afeegz®awr waiad |
STHNIAY AT aumEEgn | wofeuifann fe eemer-
wTe nAlad ¥fa | Awg [91] AaRaETe dRTURA AW WA |
afmq Avad wfamq QY fwigq 98 7 &d oUW &
famifud wifefd | wagy @=wi uf@aIdi aRUgatAE—

yften qg @A A% W@ T f&ag faam)
S GoIRU AT gA© af¥ & Fwwfw gmw ) s
? ufmadid $ed Wi YANE WA &fUd AU AW wAi
gAfe | g4 I4 FUAAR A TAIHA U1 qRE@TA  oaTid
gAuE[ 91 ]9aq1 #4e famw @ HYFIY WA | AwFI(AAE
awafa| Fa| g4 wWATFO @A GWINE ITIARIET FA g
fi wafs gId uweq | vagRa & wiq| waewy gafafa
AR —

1. B. wfaawar; B.z¥1 2. A u; B, wwa, B.@@; B.ga 3. B.
omits @ WA ; A. AT 4, A. mga-' B. fasm@® A, o 0ew ;
6. A. 538, MS. g« ; B.ww; f@fa) 7 A =5 8 B faldg; A
wdfewre- 1+ 9. A wifda 10, A, w11 A @R 3. A U@,
16. A. wQfq; A. -gnafa: 17. A faww; A, uifwsr; 18, @aw: « C. omits
the last two verses.



ciLH 1R
FATHAW afF ASRf3T S @ G- |
#l & WY Wt faga@ fT 7@ W @ 3w | =f

TAarEaifeafaam gt a1 qEwEag /9T
1[92 et geagu sfa fMd wraar )« 3% war waarlia
wRAFfaNsAy g9 g@E@E & F@gaw@a W @
fagaR @@ A gfa W@ | wAT awgET aqEWTIaT g
wegel-fafy: gfiar wafa | A sig@tanizta faga: |
fareg wfywafea 3zw | % agre—afk swagfada ad aqn
AT EFAUE I F@Igud faaraa [02'] & Hsa?fagaau
gt gfear wafa| gEw@Edfa ) s@@ qed gewEaEd
wfye@ify; gawi quEREETE G994 |

QU SarH g® F=AT A=A Afw f7 a@fa
TEITH-TEN 0 9T fagan g #if7 0

ATIE GEW IQATARG | WHIT AWAsfy 99 awguandq |
¥ @ ywlanad wfvada | A fafvarfeat squig:
amsfa(93' ] wwwNTd §9 JRURHETRA gWAmg | T WiEq
ARl qw sara @fefefd @ @=may wwted wafa)
e AAT WRGURA WANAS qHIRAE | wAMAY ATHTCRiArA |
qag—

—

1. A. gfaw; =afa; 2. C. 87 ; A W, B. wsw, C. iy
we ; B. fazga®; A omits fg; C. fagau®e; A. g, C. Zﬁq’
4. A. gg&drg ; A. has wafg after afad ; 5. HS. inserbs 7 before wfg; 9. B.
geiqua ; B. ®3; 10. B. wa@; 12, A. |@s ars; A. omits one
wwar; A. faw, @fa; 18, C. q@= warg HS. 798 A sy
a?ﬁ; 14. B. wggrr 15, B. 3fa faads 17. B, fawar; A. swd for
YR |

&

10

15
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138 FEURH

TANRT SHAREA WS IT (¥ HW(W |
FE(S< A9ZHEU fOF T@HW 9w )

79 @Y fat@1 @iwr safm aq wan@ fagEdn [
FRuagl ugNE fagwd ) [93"] grweei} @@ @ ud A
fafgefi@ | =izida eaar| sew qesa=a wgae® @@
wfmany fasddzd snfa  gatfo af sefa @ @@ fe
PN TATE—

AT s=afl foq I== F3IT |
THEATTET TSN gfamdw 53y ) s

T¥ DUNRRE qgaTEAfugalad adfa)  gET 9=5-
AegwEifcisa | aEr  gTRasgd wEey (94 dE-
wafta@y wafa | aar—

TR P TS HEE a9 gR |
o7 foq fafres dufs A= | <[

g1 NwFEgERaET s@faa wafa agr  AImWAIaEE
#dfg ) ammuAEseT: wha Sfaa wafa | IennAwaewle-

1. A. S9RE, 9, AW; 2. A. gEaER, -qQU, 439%;

"4, B. wmwwar; A.awd; 5. A wgw@t; 6. A snfa; o« for af; 8. A.

ARAWR, C. T 9 ; V. A vgsmy gha@y; 10 A sfogw for
1%; A grgn—; 11, A, qew: 13, A, 5@ f‘gam{ qufa 933 AT0AY ;
C. wafas vx; 14. A. fyen fe@ fafese; C. fomr fom@
faws ; A. has /Y after qufy ; 16. B. 3ew



AL LR LY

WA R | 3 freafeda e gedaan freme fafmata
AEeIREEE faNarfefa war | gaaf[94" el adane—

fasf¥ faw fueg a¢ 9@ fame-afefz)
TRATIGR d15% 98 ag AEwifafgy s

sfq feda fad « faawafa) faq fod =fed «if@)
yEtaaERe saAlg | qaraE—

feandy arfed gawmEE f@gd)
7 fafgma faga a1 s=afag s

qawmg €9 FePT guiY @efe |  sF@@eagRugReEiEd:
a9 Fafea@imudeEgaRanaq | a9 aq a9 ud
¥ UWHATIGAY AN w1 39 gwegfedisinigueway nay
wdfa | a@ veEsfafgugar wafa | §33—

7&s fawnex F§ @ W g o)
T fdugs fooe af¥ & 397 93] |

tfa gwfewnd® 7| IP=WIT GERAEY Wed Fo)
we? fiwdd 7 v=fd| I@ a0 99 wREE@@RTREET
a|y faatar waf| | fag wwfanafesss a=fa)  3-

1. A. gedfemr; B. fafdafa; 3. A, C. fasife; A faerg; C.
famg (1) C. az; A faguefRafe; 4. A qgan v fafy: ;
C. -g% &% UQ dfe 5=r-; 5 A fasma(wf); 6. A -amEaa-;
7.8. HS. takes it to be a dohd ; 9. A. g=geeige; 11. A. waefefyuanr;

18. C. ®wiorw; 14. A. &fe, B. az; C,ag; A. gg3g; 16. A
fage |

10

15
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16

18 R

RfUwfe @ aifa Fcfeae  engueFiuauRuEaaT @
g€ wafq) &7 mafafou efgaq @@ awwEy  w@i o
fusfer| o gaw 3a af@q a2y wwgaag mgafal @
weTgRsiu fasmmd awt ayfafa wam: |

TR -FT NfEH {96 ARg ufewT |
1% FafemT fowm faw a=t famfasig

a1 faggndwy Sgufey w=agy wstar sfeafawafeh
sty gzufaa gf@mar agr wafaa ufawed | [aEq afawrafa
Aaq F@ faufiue 9] @WERdq A99 TR | A ARy fRaR
awwifey Ad | few afmiat sEetmcEaen wfawrafy
arexfua aal frafid nofa) @edyuaiad | @ smai@moEn
@ e’ e ufawrd gafa | [96"] vd wawRg A fawd eofd
quEq | qATAIE—

S W3 €1 {10 @Y ¥ ST A4 59 |
og wvd fAfed foap@ /g ofesw ) sho

- mife @fat ARwfeRe @30 o JAATRATHATY-
AETEATRA ¥E At ¥ ¥ uARd aq wafaatt @y

1. B. -ufiomman; 2. A. g==mdy; 3. A faafa; A adisfas, aem
5, A. fauw asm & ; sfw for fom; ofewrss; 6. A ofy,

' marewn ; C. wafewrwfums-; A & fraf; 7 A R o8 A

&rCw- for ARW- ; A. has afa# g1 arag before ufawr@d- ; A. has for the portion
in bracket only- srme fasfawg; 10. A, @tewt; wfowmd; 11 A, frarfe,
B. wgm: ; A. -awwan; 14, A, frau @ 83 @ vwguw ; C. gwas
q wes q9 | 15, A uwEwrd, fAwma @3 ; 16, A, d@fien ; ceif a2q;



MO LH e

eF Yl ¥ wgaeay wfieaynawsd aw  AeAw fawafefa
f& af¥ vaawaT gged vawEy fawie aq awrefa[ 97+ ) e
wwrREmaTE | faeg weaisty fadie ufaus awweafafa wa
TARq WETORTE—

T 7 g @ 9ifz 3 9fx afy aw vfiam)
¥o@ fataT fife-f3e %7 W & fasm

@A @iy f@fd w1 @ (w ) sty and /1 g )
& afe fafed szmy nenfessd s | w9 fingd sgwd |
afmq afeq fear a SaAwa® &1 qa aqw ufoarad g1
q@iF WA @ ¥ Awfd FQ | A% 9N fAumanfawarg | q@g
F@ATgRy (ArmuEafEanaeg Afufed fag) A &=
fagquifed wanerq | afew Fatfa: gzam ofafed wafaatoar-
A ¥FE A Qg Swanaeta | afeq wd afeq fastat « wafa
T | aqq, WA fawenand aifa aq fafafa ewd | armafefa
e afawrewiaRata | 9o guwfey wfafyw ewd afesm-
Aumad | aq frafcermafzidaewamfa)  s@g
vafratuaesE | gaE—

fratrda Aag qwa FaE e |
AT AE AsAETT AEA aEe@e; )
fastay wada gafaq = faed |
ufowTa waRta fastafafa @i

1, A, zgwgasdy, ¥#eww-; 2. A fog Sw@wd; B. 79 qmiy; B, 9700
lst. 5. A. 7@, dfg; C.&g; 6. w99, fraw, =fy, frand
C. &fg; 7. A awi- for 7w 9. A w&aw-; 16, A, Rrgawargaarfzadnans-
fafa; 17. A, -gw3; 20. €989 : ‘ :

10

15
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e WER™
g faw' owrred Aifued @ Are—
TS 9T TE T Aift I vy ufiamug ¥
fumafag-agEa a3 AfTwa <)
tfa) w2 summwmi A W A FAy afw f@(98']d) wd
R ofiemife geaawmmatsft @8 ) 99 gzuzifey @@ =
A | Fa ¥ wEAE ©F W aq WA QAR aq TS
soafgmfna; | qent Aiffaawan 91 85w Fheafaewmaat
Foifa | afdamm fagwfe oW oyal @waifq @@ &
Aifugarrafa agre—
ug & W[ oy u§ S ufvanay Fif
A fag 39 afg fas 7w faggs difa ) sk
[99°-101"] gewm@mr @ 32 uT ¥a aarafgafonfas & fqan

T W@ fazfed famaimd gasft awEad @2 @ gw
amrq @ufanmt @ frad sfa araq) afes—

T FWW § #fq F® a9@ faaT 35|
T ¥ fuA@ Twae faw awE gy s

2. C. w9; A. 3q; uftrrwe; 3. A ®=IES, A, W,
C. & f®; A C. wfame; 4 B. swewwat; 8 A sféfa; 10. C.
g; A owan, @, @wxg 11 AL 8; C.8f fas, A afy fae;
C. fargmfa ; 12 B. folia 99 101° lost. 15, A. wfiw; O. wf; A.
e ; 16. A. /1 ; C. &; C. ®@er|a |



e 2L
WE@AY THENTd 4 BIGAY Mt Fq (wafeamaa@dg-
fAmTRaa WUTAA T%: agIgTay ufraaaamsasTgar a4 gRmeT
ufrgafe | wd sfeda gx @ fadhe uwfed evmaared
fufesd swatfeaaa—
7R fav-Teatg TS fagsd famm |
FEU HARA T AS TCH FAE |

3a @fq uQua quafa aggd fad Dfmi agaa waast |
Fwaafg eanafaHaEET | #d wwEatafd W) a9
FEMYUGRAAA aq GE wafq | AAq § oAU | wSe g
geante ofigaafa | sfadqnn § * * 7

[qo 7eac gfews Few fafiw fafsa
T HH THHRY T qAE 76 A9
U 7o fugew SifE 9y 49 U €% |
aft 7w 9@ M FE ag s A% |
) Uafd A6 A FA HE UF |

¢ T S gug 6 wafEm s

5. A wew; . wgw; A agesy; C. a@atw; C. fagaw;

6. A. gfes wa ; A ari ;A g C. utw swi; 100 A
gyafe, dqar 10 A.—the rest lost. The dohis which follow within the

brackets are preserved in C. only. 10. C. sufaem ; U= |

10

15
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{Re qEAR™

S TN TS | S ST A |

G §E (Weg 76 ey ¢ frea |

* % x [102] gremfefa | wefa fawa aer ¥@y FRwA.
gareEta | @ wfagf &) o] faad wfe am Q= ol
T | @er an faofeq fes wafa aenq (@) geswdfa [f=
FAf| | A dmes wafa | @ aif@e weaw | alaiw]—

W FAR T TG A U IS W
TE §EIT 73U Y 38§ HET 70w | 40
ﬁﬁﬁﬂ W= 284 a1 Al aa; Qua) 4 wafq, = f@........
[102"jmfz age @ @A) a9 d7 wdw ud € dar feaang
5 we walq « vafa [majg adfwe sed s | wasitaa-
frqay w faefenafa .. [Gamsld QAemmw ufga fauw-
meafgar) Q= wfwagagmafa) §6 Sfaarspfean
ad | aeway fawarwatata 1
FERd waTsE(?) ufsgar Sr@afaa |
ArTlo ArwASt 7 qEEERERTay |
s $=tat [ At g€
ot ifd g ar Wi § A |
&7 q@a A WA g g
wuid aEwe ofgEr) TEseTwHEnaRe | el
A ETEATRTATALE 1] '
9. (. has &g which should be corrected as w§gg ; 3. 102*°

preserved in‘ B and Conly. 7. C. aﬂg g ; which should

be corrected as 2FS Tr@ 8 G wart 1 8. The colophon of
C. occurs alter this verse As—HTRATS ATHE, §HIE | B.
seems to have ended on this page. 17. The portion within

brackets occur on the last page of A.




HFIATUTCH TSR

@ QY qF|HUA |

AT T YT T THA TN |
Fifsx Ao Ug 9% ¥13 @@

TAERS, | AT T wgEwld | FS@ ARGY ownEATEw g
tfa qag ataq dwag gw@R | aar AfEZE v s afe
vafa frgeeta 3fa | fatanfa ssfn onewfeam sfwfafa
frg: wesiwm: qa QA fAwmaa AN ® 9 wen <@ ara

HAAA-IF-TUY  If @3 AT 3277 |
& faftwe =wfes fom arefca wafea 1= 10

TIAY | ATYWAICHIAA  GHEHTHAT  afEar aefa |
TANAT, G i [ g —mw e wwa g ae
AMYA THIAIRA \AfR a9 ARWIRWaT a8q o wiaes-
efzang WRawmaE 7 femafa gag | qnRe sgataiessr
i 15

TRUlfaaEa Wi AeTgE |
aw d 3 7 srafet /5 & fawrang 3 0

T.-text as printed by H. P. Sastri. 3. T. uwme afgs MS.
owd uate ; 4. T. Rfzw wie @ 5 91 fadom &tw, MS. Rifes
w9 OF 1% 9% fadsa |y 50 T A, HS. St — 1 T wfaw HS.
sl 6. T. s HS. @b 9. 0. -gu@; dfew wm agfy, MS.
dfemr @ asfa 10. T. gagfa; 13 T aed sfawcw efeag- HS.
T agefear | 14, T. SqeEdt |

W
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8 AVRUITH

AR 9 A4 AF g9 faw  aesquaded: | Ag @
fawdtya wfemdu wd fromg Gufe ) @9 ewd@ swwmat |
o 9 Ayad —

o Al |@E T @d st @ wyffa | @d vHfd @aed
deren | wd wyfifa wefunegmag | faesawfafE v

FIOEHTREGY, |

qsg AEAT fa% @7 qmfwe s g9 |
g=fa q 8F 7YaT AHT AwHITH 19

ST | UGRERIAT gfEat wuAsh aryg samfeawE A
TR GRAN ATRRGANTA d29 NAAE FRAAT_ Ao TA
ZaETSE AN TATR A, G T FARW | FERIATY

W) yaoed: ofgufafed adfaed: | qm @ —
HEATAAT: AL | WAATATE —

NARENGAIA FAG RIS, |

¥ o* o ofyd Ay wiEa |
alfufew gaETRaITATE Tva: |

At STER AHOE ARALIY AR |
AT ogf ufa feaw

Taud: | qafd 4% YERUgIEEt | NG I wwE "
FRIEEANAAE: | qa 9ea aifufed S@d gwgquad | aw

7.7. gewar1 8. T. wfaw before gefa ; MS. s instead of
5g | T.3tgq® which also can be retained but the comm.and Tib. have

gaayg Which MS. accepts. HS. inserts s after it. 10. T. fwadem-
@ which HS. corrects as fiwadieanda | 12, T, #ad, HS, wrd |



FTEACHE SR

@ qAY JFHUA |

AT T THHIT TS TG T
FifSx A5 Ug 9% ¥1F faCsw @
WAEAS, | AF TS GgEsfd | AW @Y waARRaw g
3fd tay araq wwam gwd | @ AfwZAt @ s et

wafq fregeeia 3fq) fatarf ssnfq ooewfega siffafa
fargw; gesa™: qa QN fanmaar e @ 9 |/en T wras

HAAA-3H-TUA  If@HAT AT 3274 |
@ faftwe afen fom oiRfia wafea isl 10

TR, | AUEWIEWAA  GCHEEATRRE  ufear g |
TAEAT: g i B g —meneswa awwa frg o
ATYA TEARA |l o AEWIRHAn aEa arm wfaes-
efeamg miRawmaE 7 fawafa @ | R sgeafsgr-
R — 15

TEifaaied uRrena AETEA |
ad & 3 « s /5 & fosmera 7

T.-text as printed by H. P. Saswri. 3. T. gwwe afga MS.
uwd@ wata ; 4. 1. Fifze ae w9 Ny frdsm A7, MS. aifew
w5 uE 9% 9% fAisw @ 5. 1. fdt—, HS. #@— 1 T. wfaw HS.
giw) 6. T. sifr- HS. @1 9. T, g ; dfew @@ asfa, MS.
dfewr e asfa 10. T, yaafea; 18. T ata sfrica gfeaig- HS.
qo fa wefearg ) 14, T. wqe@d- |

t
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20

{38 RURAITE
AN ¥ TYd AT gE 99 ghguwaded | g @
fawatga sifewen v fomg afa ) @9 ewd swwaR
o € HeaE —

|d wwi @l wHl @d ST @d il @d wdfa @uwe
denew | @ wyftfn w=ifunegmeq ) faeeonfafe -
FTTEHETREET. |

753 AEWAT f391 @7 amfme sga)
g=fa %7 8 iyas Rw T=FTH 9|

IRY | UgEEAA IfUE WUAS a1y wEmfae® e
TWENET AAN AFRRNGANA 789 TNIAE FAAG_ HoA g
FARTSE ATV TATRA, TS WA FARC; | GEEIATY
e Ao ofigufafed nfeed | qmr 9 RFEE -

FEARAT: G | WOATATE —

AGFR AN |l Arfsarean, |
*ox kK oy ) q sEd
aifufew gaERRTIAE TWE: |

As AR TN ARATETY; TR |
AreaaTaTge ogfi ofta fem

Tgwd: | dafd @¥R yfaAlaqeEd | AW a9 @@ aw
FEATENGAE | da 9eS aifufed @l gAEQUER | a0

7.T. sweyar 8. T. wfaa before lﬁﬁl; MS. =g instead of
5g | I. 3igq® which also can be retained but the comm.and Tib. have

LG which MS. accepts. IIS. inserts yyzyag after it. 10. T. fg=wde-
#raa which HS. corrects as diga@aaaa 1 12, T, aqd, HS, g



A ACT L LT

YRRUART-IWT SqUR e | AHwg AN F1I | AT
ANMRAUER | WA AR ARRE  TEEeUET T
WRIRAT | ARG Y SRS uET |

T WA FEAW UST ofgwe )
w9 YO U SAfW afgu vy @1 qwe =) 5

Q

WIHY: | IWARTATY GHITQ a7 a4); Qa8 ggend agfe-
aengn: oftqw sfa) wFwEl wqEREn §UETW  SqafewRd
oY 3fa)| a9 wEw UL fAya s@w ) o wedwEY @
HE IR TENAE | TASH WaUSd @WIataTEIg e ey

qqY: WESRAHAT: | g — 10
wrary wisfu @ant TaRFHST
A amaag aftfagata )
WEARGUAITR qBHSq
aurgs aweRs afifepata o
AETIT W | 15

sfgan gfgd wifaa qwn faoa na | ofoen@a Wy waga
gaifafed @ q=n faua e faa@w wag wmfa) dsw sf=a
w5 a9 fqud v adfifed @ aw fava g wnfest-
ufawa; | wEWE st A aw e & oe faae TR
wEIfd | Tasd wEaAre— 920

4. T. gewmfe MS. g=a1d ) 5. T. afzg, MS. afgn
T.ga1 7. T. wx@at HS. correcls awmguyes 1. T. wwwE HS.
Tt | 12, T, faast HS. -faafa



e RTTEARH

WO FE AW FEfT T g7 |
fasd v3u 9ffa a9 agg e

AN W TpETHAEAAANY S¥ @ T wrearmfm |

TraTRET: wraaranat fed oies aer auetw aifufes fce

5 fasdfa| @23 Twgare | wafs wmwnewEl: ®a Afefd wuwf

A @zfa 4 aafd s wiwd Afufest g ava fa aea
wTIATE—

FffiE=T AT I afT €9 7 937 |
fare wfqw @@ ST TEE TET 1280

10w At 99 fafe agreed axfafe ) qo v e —
fa; mea’ Y ATA oS | -
fadisfa wfz3N q famQeTamr 1
FaEEdfE aufess e |
¥2a gfga J9 IqCEr R A |
15 FETNIEA(E AT a1 ¥
g @Rl FTE a2 UTATRNMEIEE TR ad fwaaee |
Aa FqwATg; S gaERy squd fatwafa | uaw & enfeane
fand frgen gaedy afqq  wigagwzaraRe fawagd  wwed
Afufad Ao @ Tadt@Tg | a9r 9 @—

90 ofed Afufed q vafafefums |
' Hfepa wafawa ga: fafeefi=ar

1. T. |4 2. T. gv gag MS. &% 3z%) 8. T.
gfer, MS. gfew) 8. T. afe www faw s, MS. afe awa fa
gex) 14 MS. emesty 14 T. e



AT, LY

RRRUATRT -G SqIE I | Sewq At IR | FeEmmeeRA
ANIGRQU@R | WA AT wRiAE SETTETETINT,
wRifdar | AremmETg Y SereuE |

THY TR FEArw o54fE afiga )
W UYL Ug oA Afguug wgme =

WARY | TARTERT AR AT A gETae gEend ughi-
Aenge: ufgu sfa ewermt agemSE gugOU sqafe
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NOTES AND TRANSLATIONS.






THE DOHAKOSA OF TILLOPADA

[Text pp. 1-4; Text with Commentary pp. 41-51;
Tibetan Text—Xylograph, Narthang cdition, vol. xlvi,
folia...135*-137"].

1. [pp. 1; 41], Tib.—
phun po khams dan skye mched dban po rnams

lhan cig skyes pa’i rain bshin las |
ma lus de las byun shin de ru thim |

bhiia which is effaced in the MS. may be restored from Tib.
khams—Tliterally dhatu, elements. The word is also translated
in the Sanskrit commentary where after the enumeration of the
five skandhas comes that of the five bhatah—the five elements,
earth, water, fire, air and space. The word clearly occurs in
Saraha’s Dohikosa, verse 92 (p. 21) where the first pada is
quoted  verbatim—Fkandha-bhia-aaattana-indi.  bibandi—the
meaning of the word is not clear. It is translated in Tib. as
“thim * which literally means to be lost,” ‘to be dissolved in’
vilina. In the commentary there was a lacuna which I have
restored as badhyante.

Com.—Tillopada is speaking of the purification, through
Sahaja, of the present aggregates (skandha), elements (bhiitah)
etc., which themselves are the causes of the future aggregates,
elements, etc. The aggregates are five in number, relating
respectively to form (ripa), sensation (vedand), notion (sarjiia),
operant (sariskdra) and consciousness (vijiiana). The elements
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are five in number relating respectively to earth, water, fire, air
and space. The sense organs (ayatana) and the senses (indriya)
are six in number relating to the eye, ear, nose, tongue,
body and mind. All these disappear when the sahaja-nature
arises. Now the question is, whether this sahaja-nature is a
positive (bhava-svabhava) or a negative (abhava®) state. If it
be a positive state then it would imply transmigration (sassara)
and if negative, then it would imply complete annihilation.
For avoiding such a confusion sahaja is defined in the next
verse.

Tr.—The aggregates, elements, sense organs and senses are
all bound down by (i.e., merge in) the sahaja nature.

2. [pp.1; 41], Tib.—
lhan skyes dinos dan dnos med gtam mi ’dri |
ston pa siiin rje de ru ro miam 'dod |
¢ gtam mi 'dri ’ would be literally katha ma prccha. *‘ro

milam” is the regular translation of the term samarasa. It is
difficult to translate this term. M. Shahidullah translates it as
‘¢ jdentité de jouissance.” It refers to a state of mind which is
free from all contradictions. The second line of the Tib. is
literal translation of the text : $anyata karune tasmin samarase
icchate. The first line of the text also occurs almost under
the same form in Saraha’s Dohakosa, verse 20 (p. 12): Sahaja
sahdaba ma bhavabhava. For the discussion on sahaja see the
introduction.

Com.—The nature of sahaja is neither positive nor negative ;
it involves neither transmigration nor annihilation. The state
of mind in which vacuity and compassion become identical can
be defined as sahaja. It has been described to be eternal, a
kind of joy and the highest bliss—not merely a proposition
(sashkalpamatra ?). Therefore, by attaching yourself to the
state of sathkalpa, do not bring the sahaja nature down to
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the sphere of the phenomenal world. The means of purifying
the mind when it is attached to the state of samkalpa is

indicated as follows.

Tr.—Do not think that there are existence and non-existence
in sahaja (i.e., do not attribute positive and negative character to
sahaja). There is in it the vacuity, compassion and samarasa.

3. [pp. 1; 42], Tib.—

sems la mya nan bans pa rgya bal sad |
khams gsum ston pa gos pa med las ’shug |

‘bans pa rgya bal’ is not clear. Is it a mistake for ‘hans pa
rgyug pa’ which means “to run a race”? In that case hania
of the text should be connected with Beng. han-han, an
onomatopoeic meaning ‘a swift movement.” In the commen-
tary however the word is interpreted as hatva, ‘‘after killing.”
‘mya nan’ of Tib. should have been in instrumental as in
the text we have nivvane (com. nirvanena). Paliya of the text
seems to be a mistake for pasid, as the Tib. translation shows ;
Tib. 'shug means “go, go in,”’—the sense which is also preserved
in the commentary—*‘pravesyatam.’”’ The form pasia, however,
is not in the imperative.

Com.—When the mind seeks to attain to the state of
complete concentration it should be made absolutely inactive
(lit. to be completely killed) through nirvana which possesses
the nature of vacuity. The mind being thus killed, the pure
knowledge of the vacuity of the three worlds should be
attained; that is all the sense. Otiberwise, the sahaja knowledge
being in the proximity of the illusory world may be easily
disturbed. Sahaja is meant to be a state which may not be
described (lit. established—apratisthita-).

[The commentator quotes the beginning of a verse from some
other text in order to illustrate the indescribable character
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of Sahaja. I have not been able to trace the quotation and
the text from which it is made. In the next verse the
commentator refutes the views of those who criticise the truth
relating to non-cogitation (amanasikdra).]

Tr.—Kill the mind completely through nirvana, [and] enter
into pure vacuity of the three worlds.

4. [pp.1; 42], Tib.—

yid la ma byed giiug ma’i ran bshin Ia |

brdsun pa rnams kyis skur pa ma ’dibs $ig |

ran dban yod pa dan fiin "chin ma byed |

In Tib. this verse occurs before the last. The Tib. is

not a literal translation of the original verse—it is merely
explanatory. ‘Yid la ma byed’ mecans literally ‘‘not to
act in mind,” 4.e., ‘‘not to cogitate” (amanskr). The Tib.
version may be rendered as follows :—Do not decry erroneously
the mental inaction in regard to the naturc of the innate
(? ‘giiug ma’). Freedom [from mental act, i.c., amanskara]
does not bring in bondage (‘iiin ’chin’—anubandha).

Com.—Not to cogitate is amanasikara. It is the Sahaja
knowledge which is free from all possibilities of contradictions.
It should not be abused by an attempt to comprehend the nature
of Sahaja. So it has been said—all the contradiction that arises
in the mind should be abandoned. The mind should be purified
through Sahaja knowledge and fixed on that Sahaja knowledge
which is free from doubts and contradictions. How to do
that is described in the next verse.

[The quotation in the Com. occurs in a more complete form
in the Com. on Saraha’s Dohakosa (supra, p. 90). But
there also we do not find any mention of the source from which
it is quoted. Tt occurs again in the Com. on the Caryacarya-
vinigcaya (Sastri, p. 16) where it is mentioned as a quotation
from the Aptatigthanaprakasa. In the two other contexts the
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line occurs as Yavan kadcidvikalpah prabhavati manasi tyajya-
riapah sa sarvah (supra, p. 90) and —tydjya-riapak hi tavan
(Sastri, p. 16). The reading prabhavati for yah bhavati is
evidently better. ]

Tr.—Do not erroneously decry non-cogitation. Do not wish
bondage for self.

5. [pp.1; 42], Tib.—

sems ni mkha’ ’da mflam pa ni bde bar shugs |
dban po yul rnams skyed cig rtsan ni den |

The regular translation of khasama in Tib. is ‘mkha’ miiam’
but here only kha- has been rendcred. ’da seems to be a
mistake for ’di. The first line is literally, ‘“‘vacuity in the
mind—in this [state of] equality joy enters.”’

The lacuna in the second pada can be reconstructed from
the second line of Tib. which literally means—‘‘ The least
origination of sense-objects goes away '’ The Com. has—tatksane
ca indriyair visaya ma dréyante. The Tib. and the Com.
support the restoration i[ndia-visaa tahi matta] na disai.

Com.—The mind by its nature wants an object of attach-
ment (. lit. companion). Through khasama, i.e., knowledge of
vacuity, it enters into the state of joy which arises from
the union of mind with vacuity [=samasukha). At that
moment, the objects are not perceived by the senses. For the
removal of errors (vikalpa) the next verse has been introduced.

Tr.—When the mind united with vacuity enters into the [state
of] joy which arises out of that communion, the objects of the senses
are not at all perceived.

6. [pp.1; 42], Tib.—
thog ma spans pa shin 'de cu tha ma spans |
bla ma mchog gi shabs kyis giiis med bstan |

The meaning of ‘shin’ in the first line is not clear. It may
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be taken in the sense of atma ‘‘self’’ for which the regular
Tib. expression is ‘bdag fiid.” The second pada of the original
contains a lacuna at the end, which may be restored from Tib.
‘giiis med bstan’—advayam defitam. The Com. has advayam
kathitam.  Hence the restoration addaa kahia is justified.
The construction is passive ; varaguru-pda is therefore in the
instruamental. The normal instrumental form should be wvara-
guru-pae.

Com. The joy that arises out of the communion (i.e.,
samasukha) is without beginning, due to the absence of any
permanent break. It is without end as it is indestructible.
Such a joy, devoid of any dual character, has been communicated
by the Guru through teaching. It cannot be explained in
words.

Tr.—It is without beginning, without end—such non-dual [joy]
has been communicated by the best of Gurus.

7. [pp. 1; 48], Tib.—

sems ni gan du shi gyur pa |

der ni rlun yan thim par ’gyur |
ran rig pa ni de 1iid 'bras bu ni |
su shig la ni gan gis ji ltar bstan |

The first line of Tib. is not the exact transiation of tu
marai jahi of the text. It literally means ‘“where in the mind
there is appeasement.’” “Yan’—of the second line should be
taken in the sense of—‘yanl dag’—meaning samyak. It conveys
to some extent the meaning of nirdsa of the text. The lacuna
in the second line of the text may be restored from Tib.—
‘ran rig pa nide fiid ’bras bu ni’ =sva-vedyasis tattvaphalash.
The Com. has—tat svasasmvedyalaksananm tattvam. The cxpres-
sion occurs again in verse 9 [infra] as saa-savwveana tattaphala

and in Frag. II of Saraha [verse 10, supra, p. 8] as saa-saravitha
tattaphalu.
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Com.—That the mind possessed with the knowledge of
formal differentiation dies and that the [vital] wind gets
dissolved—is a truth which can only be realised by one’s own
self ; how can it be explained to another ? That this truth is
not general, .., may not be realised by everybody, is cxplained
in the next verse.

Tr.—Where the mind dies the [vital] wind is dissolved completely.
Such an essence of truth, which can be realised by self,—how can
that be told ?

8. [pp. 1; 43], Tib.—

smolis pa'i 'jig rten 'gro ba rnams kyi spyod yul min |
mkhas pa rnams kyis de fiid bgrod bya min |

gan la bla ma’i shabs ni miliis pa yi |

kyi ho gan zag de yi spyod yul min |

smons pa’i—is clearly a mistake for—rmons pa’i—which
means ‘‘a fool,” translation of badha of the text. The first
two lines of Tib. may be literally rendered as—miirkha-loka !
lokanam agocaram panditanam tattvam agamyam. The third
and the fourth lines of Tib. mean ‘‘ He who is favoured by
the Guru—can anything remain unrealised to that individual ?”
The com. has yah punyavan gurupada-prasannahk tasya tattvar
gam#are jidtwim $akyam ; hence I have restored the lacuna
in the second line of the text as jo gurupa [apasanna tah?
ki citta agamma] though the com. requires tafta instead

of citta.

Com.—The truth which is inaccessible to the fools is
equally so to the learned people who are absorbed in the study
of the scriptures,—i.e., the study of the scriptures does not help
them at all in the realisation of truth. The truth comes only
to the man of virtue, who has been blessed by the Guru,

19
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Tr.—The truth is unattainable by the fools, by other people as well
as to the learned world. Can the mind remain inaccessible to him
who is blessed by the Guru ?

9. [pp. 2 ;43], Tib.—

ran rig de fiid 'bras bur ni |

tai-lo-pa yis de skad bstan pa yin |
yid kyi spyod yul du ni gan gyur pa |
de ni don dam ma yin no |

The second line of the original which is translated in Tib.
as—yid kyi...yin no—is omitted in our text. The Tibetan
translation may be literally rendered as—managocarah visayah
yasmin tasmin paremarthak na bhavanti. The com. has ye
mano-gocara-priptah padarthas te paramartha na bhavants.
The Skt. com. of the Carya-carya-viniscaya (Sastri, p. 62)
quotes this verse in a corrupt form :—

saa-sambeana tantaphala tilopae bhananti |
jo managoara goid so paramathe na honti |

It also occurs in Frag. II of Saraha, (supra p. 8, verse 10)
almost under the same form, the only difference being that it
contains the name of Sarahapa instead of that of Tilopa :

saa-saribithd tattaphala sarahapda bhananti |

jo managoare pathiai so paramattha na honti |
I have therefore restored the second line of the present verse
as—jo magagoara paitthat so paramattha na honti.

Com.--Tillopada is speaking of the truth that results from
self-realisation. The objects that are within the reach of the
mind are not of absolute value. That which is of spontaneous
origin, that great joy which has no dual character is the
[absolute] truth. Such is not the case with other objects and
thoughts having dual character. In the next verse the means
of dissipating this vikalpa is described,
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Tr.—Tillopada speaks of that essential truth which is to be fully
known by the self. That which reaches the mind is not the absolute
truth.

After the translation of the last verse the Tib. contains
translation of a few more verses of which there is no trace
either in the text or in its Sanskrit commentary. Their
occurrence shows that the Dohakosa of Tillopada was known
in more than one version and that the number of verses was
not the same in them. Tib. translation of those additional
verses is the following : —

de 1iid bla ma’i gsun gis bstan par bya ba min |
des na slob mas go pa lta yin no |

lhan skyes ’bras bu bdud rtse’i ro |

de fiid su shig la ni ci shig bstan |

gan du yid ni shi ba dan |

yid dio rlun giiis milam par shu |

der ni rnam par kun spans pa la |

khams gsum der gnas pa yin |

rmons pa giitug ma’i ran bshin $es par gyis |

de tsho gti mug dra ba ma ltas chad par ’gyur |

Tib. had giies (. 6) and gti nug (I. 10) which I have
corrected respectively as giis and gti mug. The Tib. may
be rendered thus—

tadeva guror-vaca na de$itam—tal Sisyena boddhavyans ;
sahaja-phalam amrta-rasam tadeva kasmai kaly dedati. yada
manasi $antik [jata] mana-pavanuu dvau samatdrs [praptau].
tada sarvash parityaktar ; trini bhuvanani tasmin  vasanti.
re miirkhay  sahaja-svabh@vam  janihi, miadha stan-na
pasyant.

The first of these verses occurs in its original form in
Frag. II of Saraha (verse 9, p. 7, and also Saraha IV, p. 28,
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where it is quoted from the Kriyasamuccaya). There are some
minor variations between the two :—

nau tam-vaahi guru kahai gaw tam-bujjhai sisa |
sahajamiarasu saala jagu kasu kahijjai kisa |

10. [pp. 2; 43], Tib.—

lhan cig skyes pa’i sems ni legs par sbyons |
rche 'dir dios grub thar pa lus 'dis riiin |

The restoration of the lacuna in the second line of the text
as—iha jammahi siddhi [mokkha Dbhanga]—is doubtful but
bhanga is almost imposed by the rhyme. In the Com. the
sense is made quite clear—moksafica prapsyasi anena $arirena.
The Tib. rche ’dir...... riiin—Tliterally means—asmin janme
siddhi-moksam anena kayena jirnam. riiin means—jirne, i.e.,
old, worn out. It is evidently a mistake for riied ‘‘to acquire,
to discover’’ which agrees with the meaning of prapsyasi as
given in the commentary. bhange occurs in Saraha’s Doha-
kosa, verse 37 (supra, p. 14), and there too it rhymes with
canga,  The word is translated by M. Shahidullah as
““diversity "’ (samhsaraha  bhange—la diversité du cercle de
I'existence). But the Sanskrit commentary on the Dohakosa
explains (supra, p. 79) cittardia savhsaraha bhange as samsara-
$cittamayo va tasya bhagno sambhavaliti, i.c., ‘‘ the phenomenal
world subsists in the mind—its diverse manifestations (?)
arise there ;’’ bhange may thercfore be taken in the sense of
““the different manifestations.”’ Siddhi, i.e., spiritual success
and mokkha, i.e., spiritual liberation, are only diverse experiences
made by the Yogin in course of his march. &iddhi and
mokkha are not, however, the final goal. This meaning is
further brought out by the commentary.

Com.—The mind which is the source of vikalpajiiana should
be well purified through Sahaja. The people who are siddha
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will be $antika, etc., in this very life. They will attain moksa
too in this very body.

[Santika is a special kind of spiritual attainment. Cf. The
Paficakrama of Nagarjuna (ed. de la Vallée Poussin, p. 38,
verse 30)—

Santikam paustikam capi tatha vasyabhicarakam |
Akarsanadi yat sarvam kuryad indrayudhopamam |

In the Tathagataguhyaka (ed. B. Bhattacharyya) the nature of
these attainments is described (p. 168, 11. 1-2)—

Santike santacintam (sic) (u paustike pustimanasam |
Vasye raklan manak krtva krodhe kruddhain prasadhayet |
also p. 64 (1. 1-2)—
Santike locanakaraimn paustike padmarvajrinam |
Vasye vairocanapadain vajrakrodho’bhicarake |
In both these cases antika is translated into Chinese (Taisshd
Ed. Tripit, Vol. XVIII, p. 510 and p. 484 respectively) as si-tsai
meaning ‘‘ peace.”’ In the Mahavyutpatti (ed. Sakaki, Section
cxeviii, 4241-4244), all the four spiritual powers are enumerated
—éantika, paustika, abhicarika and rcadi-karanam,  The
meanings in Tibetan are given respectively as—shi-ba—peace,
peaceful ; rgyas pa—increase, increasing ; drag $ul spyod pa—to
have a fierce look (a mystic practice) and dban du bya ba—to
control, faculty of controlling others.

Therefore when the commentary explains the second pada
of the text as—iha janmani siddhayo hi lokah $antikadayah—
the idea is that the spiritual powers like $antika, poustika,
abhicarika and va$ikarane may be obtained in this very life.
But, as is well known, these powers are supposed to be of
secondary importance in relation to the highest spiritual goal.
Hence the meaning of bhanga in the text as ‘‘ diverse mani-
festations *’ may be justified. ]
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Tr.—Purify the mind well through Sahaja. There will be
manifestation of success and liberation in this very life.

11. [pp. 2 ; 43], Tib.—
gan du sems ni 'gro ba der |
der ni sems med par ni ltos |
na bye ba med par ro miiam gnas par gyis |
sems dan sems med ni legs par rtshol |
rche ’di Did pa dnos grub legs par gsal por riied |
sems ni gan du shi gyur pa |
khams gsum po ni de ru thim |

gan du...... ni ltos=yatra cittah yati tatre acittaomn pasya.
This is therefore an exact translation of the first line of the text
—jahi jai citta tahi sunahu acitta. The second line of the text
however is not literally translated, na bye ba med par—unless
faulty, may be interpreted as aham viega-rahitah which conveys
the idea of dwayarahita of the commentary. ro milam gnas
par gyis—samarasah varttate. T have restored the lacuna in the
second line of the text as sumarasa [nimmala Dhavabhava-rahia]
on the strength of the commentary—evwiv dvayarahita-
samarasah swiva  nirmalam cittam svabhavatah $uddhabodhi-
riparn. If the restoration stands then acitta of the first line
should be corrected as acia for the sake of the rhyme.

For Tibetan rche ’di...... de ru thim—there is no original
in the text. It may be rendered as—asmin janme tattvam
siddhitn atisayena prapsyasi. cuttacittam susthu jidasyasi citte.
yasmin $antih sambhavati tribhuvanah tasmin bilinah.

Com.—The lacuna in the first part of the commentary
renders it unintelligible. The second part is the comment on
the second line of the verse=—~The samarase which has no dual
character is the pure and the best [state of the] mind ;—it is
by its very nature the pure bodhi which is free from encroach-
ment of all objects of senses.
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Tr.—Where the positive aspect of the mind merges into, the
negative aspect of the mind too merges. The state of communion
[of the mind with vacuity] is pure and without any positive and
negative character.

12. [pp. 2 ; 44], Tib.—The Tibetan translation of this verse is
wanting. The com. contains a lacuna but its sense can be
made out.

Com.—In the present verse cmphasis is laid on compassion
towards others. The mind, free {from dual knowledge, reaches
its amplitude like the kalpavrksa which spreads itself in the
three worlds. He who thinks ‘“ This is mine, that is of others”’
baffles his Sahaja nature through attachment to vikalpa. He is
not free though he is so by his nature. So no distinction
should be made between self and others.

Tr.—The tree of non-dual mind has attained vastness in the three
worlds. It contains the fruit and flower of compassion. There are
no ‘‘mine”’ and ‘‘thine."’

[The verse occurs in Saraha’s Dohakosa (verse 107, p. 23)
under more correct forms as—

addaa cittataruaraha gau tithurané citthara |
karuna phulliphala dharai aau paratte darae |

The form tihuvané (locative) satisfies the cxigencies of grammar
better and dharai in the second line is preferably a better
reading. The comparison of citta with tree (tarwvara) and
elephant (gaja, ¢f. com. taruvaral, gajal, cte.) is very common
in the Caryas.

Cf. 1. kaa taruvara pafica bi dala |

caficala cie paitho kala | —Luyi-pada.
16. matela cia-yaanda dhavai | —~Mahidhara-pada.
17.  gaavara samarasa sandhi gunia | —Vina-pada.

45. mana taru pafica indi tasu saha |
asa bahala pata-phala-baha | —Kaiihu-pada.
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13. [pp. 2 ; 44], Tib.—
ran gshan milam pas sans rgyas rje btsun ’gyur |

It is the tentative translation of the first line of the text.
Literally rendered it stands thus—nijak parasca samah, buddhal
bhattarakak bhavati. It therefore seems to have been based on
a line like—

para appana sama buddha bhattiraa saala |

Instead of the translation of the second line of the text, Tib.
adds three lines which cannot be traced to the original : —

sems ni namkha’i dan du shugs nas thim |
de’i rche dban po lda dan yul rnams dan |
phun po khams na du khams rnam son |

It may be rendered as—cittw akasam pravisati vilinafica
[bhavati]. tasmin ksane padicendriya-visayah skandha-dhatu-
ayatanani ce tatra pravisanti.

Com.—Both the- self and others have essentially the
same nature. Through Sahaja avoid all errors about it. Hence
all the beipgs become Buddha through this very nature from the
beginning.

Te.—Do not falsely distinguish between self and non-self. Ail
are ever Buddha. The three worlds are the best and sublime stations;

mind by its nature is pure.

14. [pp.2; 44], Tib.—

gan shig brtan dan gyo ba’i rnam pa kun |
ston pa gos pa med pa ste |
'di la dban par mi bya’o |

= lit. yadeva niscalarh sacalarh ca sarvatha
$unyarn nirafijanan. tatra vicarars ma kuru.
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Com.—Sacalam or that which moves is the sattvaloka and
ni$calam or that which is fixed is the bhajanaloka. The secret
of the world is established as being undetermined and solely
attractive with refercnce to the custom of the whole world.
Siinyazs is that knowledge of truth which is free from all vikalpa,
.1s purc and undisturbed by the impurity of the innumerable
sulferings accompanied by desire. Do not try to comprehend it
by the power of diserimination. As cinl@mant, though it has a
nature of duality, contains the unattainable (?) essence of the
world so also the knowledge, though vitiated by error, through
discrimination, resolves the essence of the world into different
categorics like the sphere of merit (punya), cte., of the beings.
In the next verse the error in the diserimination of a@tna (self)
and almiya (ol sclf) is spoken of.

[There are some mistakes in the commentary. 1. 17—sav@-
sanakledajalakalankavikalasis, if corrected as ° kalwikavikalam and
1. 19 tathavikalpakam-, if corrected as latha vikalpakam- can
give the right sense. |

Tr.—Those which are the customs of all are [either] moving or
not-moving. | But] the vacuity is free from impurity. Do not judge
[it].

15. [2; 45]. Tib.—
’din bdag go 'don ’gro ba’o |
gan shig ran rig Ses par bya |
dri med sems kyi ran bshin la |
gan zig ran rig $es par bya |

The last two lines of Tib. = mnirmalacittasya svabha-
var sal svayani janati. This translation is not therefore
quite correct. The real meaning is brought out in the Skt.
Com. — nérmala-citta-svabhavatam katham so’pi  buddhyati.
Hence my restoration of the second line of the text as—nimmala-
cittasahaba so ki bujjhai—is justified.

20
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Com.—Whosoever takes  this to be the self’ and ‘that to
be the world * how can he understand the nature of the pure
mind? He cannot understand the truth through the obsession
of ““self ”’ and ‘‘ things relating to self.”” In the next verse is
described the all-spreading (i.e., the universal) nature of the
yogins who concentrate on the truth.

Tr.—He who thinks ‘this is self,” ‘this is world "—can he
understand the nature of the pure citta?

16. [2;45]. Tib.—

bdag fiid ’gro ba bdag fiid sans rgyas te |
bdag fiid dri med cin bdag fiid yid la mi byed pa |
de la ’gro ba med cin gos pa med |
= aham eva jagal aham eva buddhal |
aham mala-rahitak aham amanskarain |
etad niscalam nirgranthakam |

gos pa med—is doubtful. “‘gos’’ means cloth and gos
med —is the usual Tib. translation of nagnaka, mirgrantha
—Iit. one who has given up worldly ties. As is evident
the last line of Tib. is only an elaboration of the meaning given
in the Skt. commentary as bhavah samsarastasya bhaiijano
bhasijakah. The Tib. and the commentary support my restora-
tion of the sccond line as—

hau amanasiara bhavabhaiijana.

Com.—I mysell am the universe. [ am the Buddha. T
myself am he who is free from impurity (niraiijona) and I am
the mental inaction [in person].  Bhavalk is the cycle of
existence. Hec who destroys it is also myself—Thus does the
yogin whose mind is in perfect unison with the reality think
day and night that the universe is permeated by the reality.

[The quotation in the commentary also partly occurs in the
com. on Saraha’s Dohakosa (p. 105). The source is mentioned
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there as the Hevajra. 1t is in fact found in the Herajra Tantra,
Chap. VIII (Sri-Hevajra-mairalma-yogini-cakra-mah@ayoginindri
melapakak patalo nama). Though there are slight variations in
readings in different MSS. of the Tantra which I have examined
the present quotation seems to contain the most satisfactory
reading. ]

Tr.—I am the universe, I am the Buddha, I am [he who is]

free from impurity—I am the mental inaction [in person] and I am
the killer of the cycle of existence.

17, [2; 45]. Tib.—

yid ni rje btsun nam khar rje btsun ma |

fiin mchan du ni gan byed lhan cig skyes la... |
= manah bhagavan khaly bhagavati |

divaratrash yal karoti sahaje [yojanam] |

In the xylograph available to me the last word is effaced.
But in the Sanskrit commentary the sense is clearly brought
out as—aharniam sahajena citlam yojayilavyam. On the
strength of the Tibetan translation and the commentary I have
restored the sccond line of the text as—divaratti sahaje rahiui.
rahiat may be justified as a causative form from /raha-<
Vraks- 3 4/raha means ‘‘to remain,’”’ ‘‘stay’’—hence 4/rala=
to make stay, i.e., yojaya—. As regards the restoration of the
lacuna in the first line after manaha as bhaava there is no diffi-
culty. It is fully supported by Tib. yid nirje btsun—and
Skt. com.—mano...bhagavan.

Com.—The mind, i.c., bodhicitla is the Bhagavan, the
vacuity-like, i.¢., khasama the great joy which pervades it (the
mind) is the Bhagavati. This is why it has been said in the
Herukaraja Tantra that Bhagavan has the form of semen and
the joy arising out of its satiation is called the kamini. To
express the same idea in another way...... compassion (karuna) is
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Bhagavan. The vacuity-like, i.c., éanyata is Bhagavati. The
knowledge of the non-duality of compassion and vacuity is
Bhagavati-Bhagavan.  Bhagavati is not different.  Thus
should the mind be fixed day and night through sahaja. So
it has been said in the Samputa.—

[The first quotation in the commentary is said to be from
the Hecrukaraja Tantra. The first part of the name of the
Tantra referred to was broken in the MS. T have restored it as
Sii-Heruka as that is the only Tantra of this particular school
with the name of which—rdja tantra can go. I have not how-
ever been able to trace the line in the MS. of the Heruka Tantra
in my possession. It is on the other hand found in the
Herajra  Tanira (Ch. VIII), The complete Sloka oceurs
there as—

$ulrakaro bhaved bhagarvan tat sukhazie Famint
smrta [var, smylai] |
chancka-viyogo’sau ksanadeka para ralib |

The second quotation is said to be from the Sampula.  The
full title of the text is Samputodbhava-kalparaja Tantra (A.5.D.
38928, 4854). The Sloka occurs also in the ITevajra Tantra
where it is found in Ch. VIII. The Sloka in its proper
form is—

nadiérotoprabahena dipajyoti prabandhacat |
satatariv Laltrayogena sthalavyari alordalralal |

My restoration of the lacuna at the beginning of the
second line as sahaju—is wrong. The reading caharnisam
given in the quotation spoils the metre. All the MSS. of the
Hevajra Tantra have ahoratratak].

Tr.—Mind is the Bhagavan ; the vacuity is the Bhagavati.
It [mind] should be fixed in the Sahaja day and night.
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18. [2; 46]. Tib.—

skye dan 'chi ba dag las grol bar 'gyur |
gshug ma ri yid la rgyun du gnas par gyis |

grol bar 'gyur—means ‘“is free’’ (mukta). But the text
and the commentary require bhrantili. The Tib. in my opinion
shonld be corrected as ’khrul bar ’gyur—meaning ‘‘is error,
illusion’” (bhrantik). The Tib. when literally rendered is—

janmak maranars ca bhrantik |
tatal cittam wirantaram tigthati )

The restoration of the second line of the text is supported
by the Tib. as well as the com. which has—

tasmat atmiyan cittasie nirantare sthitum dhavats |

Com.—Dirth, i.c., coming into existence, death...... That
also is complete illusion (rikalpa)—so error should not be com-
mitted about it. Thus it has been said—death is illusion
(vikalpa) 5 [freedom from this illusion ? | leads to the position
of Ehecari. It has been further said that according to the
capacity of realisation the merits of beings [are determined].
Utpada (birth) exists as a lact of perception and not in any other
way. So one’s own mind is fixed in the wirantara.  Nirantaram
is the state in which nothing stands between. It is a state in
which vacuity and compassion are inseparable. [One] should
never get detached from it.

[I bave not been able to trace the two quotations in the
com. to their original. The second quotation—pranidhana-
redha-samarthyal saleana@m punya......occurs in the comment on
verse 14 (supra, p. 44, 1. 19-20) under a slight altered form as
a part of the commentary and not as a quotation—pranidhana-
vedhat satvanam punyddhipatyadi nanabhagena  jagadartham
Laroti.]
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Te.—Do not entertain illusion about birth and death. Then
one’s own mind will stay in a state devoid of duality.

19. [2; 46]. Tib.—
"bab stegs dka’ thub nags la ma brten cig |
bus dan gtsan sbras bde ba mi riied do |

dka’ thub nags—should be corrected as  dka’ thub gnas—
which means taporana ““ hermitage ;7 bus—should be correeted
as—lus—which means deha ““ body.”” Sbras—does not mcan
anything, if corrected as ‘sbyans’ it would convey the sense
of ‘washing.” Hence glsant shyans would convey the sense that
is rendered in the com. as—jula-snancna bakyarapena. Tib.
would then literally mean—

tirthai tapocanaic ma scryalam |
dchasance santim na prapsyasi |

Com.—Do not go o external sacred places and hermitages.
By bathing in water externally nobody shall get salvation. That
is the whole meaning.  The only holy place is the mahayana.
Salvation can be attained by washing away all the impuritics
of illusion in the stream of knowledge arising from it. That
cannot be attained by bathing at external holy places.

Tr.—Do not attach yourself to sacred places and hermitages.
You will not attain peace through purity of body.

90. [3; 46] Tib.—
chans pa khyab ’jug dban phyug Iha |
byan chub yod bsher gsum la bkur mi bya |

Tib. has Ida instead of lha which is clearly a mistake.
Tib. literally means—

brahma-visnu-mahesvara-devan |
bodhisattva trayan ma sevyatam |
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The normal translation of bodhisatlva would be byan chub
sems dpa’. byan chub yod bsher—literally is ‘‘one who exists
in bodhi.”” The com. has brahma visnu mahesvaradca trayo
deva bodhisattrena sarvathia na namaskarttaryah. These support

the restoration of the second line of the text as—Bolisattva ma
karahu seva.

Com. The threce gods Brahmi, Vispu and Mahesvara
should not be worshipped by a Bodhisattva because they belong
to an inferior way [of religious belief] So it has been said
in the Astasahasrik@ Prajiaparamiti—one ought not to offer
flowers, incense or light to other gods. Nor should he worship
other gods.

[ have not been able to trace the quotation to its original.
The first part of the title was broken in the MS., my restoration
is hypothetical. It may be as well Sata-silasriki.]

Tr.—Brahma, Vignu, MaheSvara—do not worship [these] gods,
oh Bodhisattva !

21. [3; 47]. Tib.—
tha rnams mchod "bab stegs ma *gro shig |
Iha rnams mchod kyait thar pa grob mi gyur |
=dcoan ma pujaya {tirthaim ma gaccha |
devaradhanena moksii na prapsyati |

The second line which is lost in the original, is also com-
mented on in the com, as—bahyaderatiradhanena tirthasnineni-
dhimokgaziv na prapyate.  Hence T have restored the line as—

devapujahi na mokkha paba.

Com. The worship of gods made of stone should not be
practised. External holy places should not be visited. Spiritual
liberation cannot be attained by worshipping external gods and
bathing in sacred places.
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Tr.—Do not worship the gods ; you should not go to holy
places. You shall not attain salvation through devotion to gods.

22. [3; 47]. Tib.—
rnam par mi rtog sems kyis sais rgyas mchod par gyis |
srid dan mya nan ’das la gnas par ma byed cig |

Tib. has cag instead of cig, but that is evidently a mistake.
cig is an imperative affix. Tib.—
avikalpa-cillena Buddham aradhyatam |
bhava-nirvane sthitim ma kriyatam |
The com. on the second line is—Dbhava suwsare nireane
ucchede ca sthithir ma kuru. These support the reconstruction
of the second line as—Dbhava-nivvane ma karahw re thitlé |

Com.—The knowledge of non-duality is called Prajiia-
paramita. So it has been said by Dignigapada—* The know-
ledge of Prajiiaparamita is non-dual. Tt is tathagala.”
OCultivate it with mind fixed onit. Do not stay in the world
of being and the world of annihilation.

[The quotation from the work of Dignaga occurs in other
places too. Cf. the Abhisamayalaikaraloka of Haribhadra (ed.
Tucci, p. 28) and Sadhanamala (ed. Bhattacharya, 1, p. 321) :

Prajiiaparamitajianam-advaym si lalhagatah |

- sidhya tadarthyayogena tacchabdarm granthamargayoh |

In Sadhanamalae the beginning of the second line is misquot-
ed as sadhyatadarthayogena tacchabdam. The particular work
of Dignaga from which the sloka is quoted is not mentioned. ]

Tr.—Worship the Buddha with unfailing mind. Do not stay
in the [world of] being and the [world of ] annihilation.

03. [3; 47]. Tib.—
*Ses rab thabs kyi tin 'rjin shugs |
gan tshe mig yo bar ni brtan par byed nus na |
1a yi chan flams myan ’grub par "gyur |
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flams myan—seems to be a mistake for flams myon which
means according to S. C. Das ‘‘cxperience,”” but according to
Jischke ‘‘delight, enjoyment.”” ‘anuttara®>—the supreme know-
ledge is also a state of bliss, hence its translation as fiams
myon may be justified. I'he second line of the Tib. is, however,
clear. Titerally the Tib. may be rendered into Sanskrit as—

prajiiopaya-samadhan lagno bhava |
yadi tasmin (?) drdhak bhavitum Sakyate |
atmanak maha (?) anutlaram sidhyati |

The original verse is defective in meaning as well as
metre. The meaning becomes clear if we either correct
jali (<yasmin) as jai (<yadi) or take it in that sense. jahi
and jai both are sometimes translated into Tibetan as gal-te ;
cf. Saraha’s Dohakosa, verse 7 (jai nugga bia hoi=gcer-bus
gal-te grol ’gyur na) ; 77 (-jah? tah? sama cintassa = gal-te
yid-du on mam sflam pa’i sems). The metre still remains
defective and laggahu, which cannot be corrected as laggai
because an imperative is wanted, does not rhyme with

siddhaz.

Com.—The union of Prejiia@ (sapience) and upaya (means)
is the complete («dvaya) union of vacuity and compassion.
Attach yourself to it and if the mind is fixed in it, there is no
doubt that the supreme knowledge of Buddha will be attained.

Te.—Attach yourself to the union of sapience and means. When
one is fixed in that, the supreme [knowledge] is attained.

24. |[8; 47], Tib.—
ji ltar dug ni zos bar gyur pa las |
dug gis kyan ni ’che bar mi 'gyur ba |
de ltar srid pa zos kyan la ’byod pa |
'dod yon gyis ni ’chen bar mi 'gyur ro |
= Yatha visa-bhaksanat | vigenapi mrtyuk na bhavati |
tatha bhava-bhufijanenapi |  samsara-bandhananiv na bhavati |
21
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The second line of the text is commented on as: fatha bhavam
sushsarasukham visayadikam bhunkte yogi | mna [tu tasya yo-]
gino wvisayena samsara-bandhananiv bhavati.  Tence there 1is
no difficulty in restoring the second line as—

tima bhava bhuiijui bhavahi na jutta.

Com.—Just as a man versed in the science of poison does
not die even after swallowing the poison, in the same way the
yogi, though he may enjoy the pleasures of the material world,
does not get altached to the world. So it has been said in the
Hevajra Tantra that the very poison by which all other beings
are killed—that poison the man who is versed in iis science uses
for the purification of poison. By those means, by which others
get attached to the world, [the yogi] becomes free from the
bondage of existence. Hence in the next verse the cfficacy of
Earmamudra is established.

[The first two lines of the quotation occur also in the com-
mentary on Saraha’s Dohikosa (p. 83) ; these lines occur in
the 2nd Patala, Part II (=12th of the Chinese Tr.) of the
Hevajra Tantra. The chapter is called : siddhinirgayo nama
dvitiya-patalah. The sccond two lines of the quotation occur
in the same patala of the Hevajra, but after 3 verses. A similar
verse occurs in its 9th patala (Part I)—Visuddhi-patalah—

Yena tu yena tu badhyati loka-stena tu tena tu
bandhanam mucyate |
The verse however is found in the Subhagitaswiigraha
(Bendall, pp. 37-38) as a citation from the Cittavisuddhi-

prakarana of Aryadeva. Its first line, which has a lacuna in our
MS., runs thus—

yena yena hi badhyante jantavo raudrakarmana |

Similar ideas are found in Jaanasiddhi (I, verse 15, p. 32).

The word palutta is not met with elsewhere in the Dohas. In
Saraha’s Dohakosa, verse 70, there is a word, paluttia. In one
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of the MSS. of Saraha’s text it is found under the form palutia
M. Shahidullah, in his glossary, gives its Sanskrit equivalent as
paryasya. The meaning of palutiia, in that context, is clearly
that of ‘‘returning.”’ Tib. translation is slar yan (Shahidullah
gives it as slar yad through inadvertence). Slar yan has the
sense of a ‘ backward movement ' as in slar yan 'gro~—sazisarana
(rotation ; sec S. C\. Das—Dictionary, sub. verb.). Inverse 70 of
Saraha, paluttia taha bi padei (Tib. slar yan de ru ’bab) is
explained in the commentary as punak tatraiva patati. The
word is conneeted with Bengali palat which S. K. Chatlerji
derives from pallata < paryasta (§ 243). Palutl@a under con-
sideration, however, does not seem to have any connection with
palutla.  Palulla may be derived from prayukta on the analogy
of paluttic < paryasta.  Prayukla in Western Apabhramsa is
pautla  (Jacobi—Bhavisalla  Kahu—Clossar). TIs it then an
Eastern variant of paulta?]

Tr.—As [one] engaged in [the science of] poison swallows the
pcison, so does one enjoy the world [of existence] not being attached
to the world.

95. [3; 48], Tib.—

bya’o rnal ’byor pas ni las la skyur ni *debs j
skad cig bshi dan ’gyur ba bzi ru de ru sad |

. [ 4 - - .
skad cig dga’ ba de yi bye grag Ses par gyis |
mtshan gshi mtshan fiid spans dan [ des|par gyis |

In the 4th line Tib. has sbans which is evidently a mistake
for spans, ‘‘ to abandon.””  Mtshan gshi mchan fiid—requires a
note. S. C. Das quotes Jaschke [Dictionary, sub. verb.] and
explains mtshan gshi-—as the cause of a sign or symptom.
mtshan—really means symptom, sign=[laksane and gshi=that
which gives origin to a thing and hence miila. Thercfore
mishan gshi=laksana-mala. mtshan fid=the sign, the essential
characteristic ; $id has the sense of ‘“self,”” ““ the very’ as in
na fiid—*‘I myself ;" hence ‘mtshan iiid =the very sign, or
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the essential sign. 8. C. Das gives an illustration (loc. cit.)
to explain the differencc between the two expressions—*¢ man
is the mtshan gshi of his own mtshan fiid,”’ i.e., one is ‘¢ the
cause '~ and the other ‘“the caused.”” Therefore I think that
the Tib. translator by—mtshan gshi mtshan fiid, wanted to
convey the idea of laksya-laksana which occurs in the Sanskrit
Commentary.

The Tib. 18 explanatory and not an exact translation of the
text.  When literally rendered into Sanskrit it is—

gogin ! karma m@ dusyatim |

Lsanant cateaval bhavanti bliedani latra JRayalam |
ksananandah catearah lesam bhedani jialavyini |
laksya-laksana-prahanain jidalavyam |

The Tib. therefore does not help us much in restoring the
second line of the original. I have restored it with great
diffidence from the commentary which has...calvarah Iesandh |
catvara$c-anandas-tathaioa parijiiayante.

Com.—Moments are four, and pleasures are similarly known
to be four. [So it has been said in the Herajra.] How can
one know the diffcrences in the moments and differences in the
pleasure without [practising] karma-mudra ? So karma-mudra
should not be slighted. The [ultimatc] truth, free from ¢the
cause * and ‘ the caused * [d.c., duality] can be realised in this
very person. Fix your attention on the goal—the pelfcct joy
(paramananda) in its midst.

[The long quotation is from the Hevajra, 1, patala 3, the
Sandhyabhasano nama patalah. As the name of the chapter
indicales, the verses occurring in it arc all garbed in symbolic
language (cf. my paper on Sandhabhasa, 1.H.Q., Vol. VI,
p. 389). The plain translation of the verses is—

‘“ That supra-mundane which is of the shape of the Ilctter
2, which is adorned in the middle with the letter raii is the
seat of all kindness—the basket of Buddha’s treasures. There
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the pleasures come into being—are differentiated in the order of
moments, These pleasurcs which have their source in the letter
evath can be comprehended when the moments are perceived.
In order of the four moments [these pleasures arc}—uicitra,
vipaka, vimardda, vileksana—the yogins know thesc. Vicitra
is of different kinds—cmbracing, kissing, cte. Vipika is the
pleasure which is of an opposite nature—the enjoyment of
knowledge. Vimardda is excitation [? alocanain of the text
should be corrected as arocanam]...vilaksana is different from the
other three and is free from passion and indifference.  The first
ananda is in wicitra, paramananda in ripaka, ciraimananda in
vimardda and sahajananda in vilaksa®a.”

For a detailed discussion of this analysis of anandu and
its striking similarity with the four stages of Brahma, sce the
introduction.

Karmamudra, which is said to be the means by which the
four moments can be perceived and the four anandas realised, is
not explained cither in the text or the commentary. Tt is
referred to in the Subhasitasamgraha (Bendall, p. 64) in connec-
tion with the different signs of spiritual progress (adhyatina-
nimittam) thus—tasmat karmamudra upayatrayabhedena mrdu-
madhyaddhimalratayavagantavya—i.c., as therc are signs—
nimittas—in different stages of the spiritual progress so
karmamudra should be understood in order of the differences in
its method—slow, medium and cxtreme. The meaning seems
to be that for the perception of those signs (nimittas) karma-
mudra should be practised. This practice may be less intense,
intense and extremely intense. For further explaining the
meaning of karmamudra the Subhasitasarmgraha quotes a verse,
attributed to Sakyamilra—

yathagnir darwmadhyastho nottisthen manthanad vina |
lathabhyasad vina bodhir jayate neha-junmani ||
Sec  Sarvasuddhi-visuddhi-kramak of Sikyamitra, verse
86, in Paiicakrama ed. Vallée Poussin, p. 31.
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The implication of this verse is that karmamudra=abhyasa
““ practice.”’  Karmamudra is further referred to as karakhya-
mudra in the Paiicakrama of Ghantapada quoted in the
Subhasita-samgraha (p. 52)—

samaya-mudra-mahavogavidhanena  vajrasydgre — manau
bodhicitte gate yadréam sulham utpadyate gurapadcéatas tat
samyak samupalaksya sthiritkrtya tanmayatam upanitan vajra-
dharateam ihaiva janmani saijanayati niyatam evivicarenels |

dvittyakramo’pi  karakhya-wudri-dvarena  parvavad upa-
laksya sthiratam galaie bodhicitiarm $asvataripar paramartha-
nirvikalpa-svabhavam jatar sadvajradharaloasi sampadayatiti |

Hence it appears that harma-mudra was that yogic practice
by which the seminal fluid (bodhicillta or saiorti-bodhicilta)
could be carried to the topmost circle (vajra-mani) and made to
attain a permanent ($asvata), ultimate (paramartha) and
undisturbed (nirvikalpa) character. It seems that in course
of this practice the yogi used to perceive four stages which are
described as moments (ksana) and four kinds (probably ac-
cording to the degrees of intensity) of pleasant sensations
(@nanda). Evidently all the mystic schools did not believe in
the efficacy of the practice. The Kalacakra school believed in
the practice of Mahamudra—

karmamudr@-parityaktan jaanamudravioarjitam |
mah@mudra-samutpannarm sahajam nanyaya saha ||

(¢f. Vimalaprabha, extracts in Catalogue of Sanskrit MSS.,
Govt. coll.—A. S. B. ; H. P. Sastri, p. 74)].

Tr.—Do not slight the karmamudra. [Through it] the different
kinds of moments and pleasure may be known.

26. [38; 48], Tib.—
Kyi ho mchog dan dga’ bral ’di ni dbyed par bya |
bla ma mchog gi shabs la gus par gyis la legs par lon |
=bhoh ! paramanandmiv viyogarin ca vicaritaryan |
vara-guru-caranam susthu aradhanena |
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[The first line of the text is evidently corrupt as lehure
parama-dhira ma bi@t does not convey any sense. We have
seen from the closing lines of the commentary on the last verse
that the present contains instruction about fixing the attention
on the paramananda amongst different kinds of anandas. 1
would therefore correct the text as lehure parama-birama biari |
i.c., differentiate between (the two kinds of anandas) parama
and virama. In that case ananda-viyoga of Tib. is to6 be taken
1n the sense of viramananda.]

Tr.—Learn to differentiate between parama and virama by
adoring well the feet of the worthy Guru.

27. [3;48-19], Tib.—

gan shig dga’ ba mchog dan dga’ bral gyis |
kyi ho skad cig der ni lban skyes rtogs par bya |

The text contains a lacuna to the extent of one leaf (13“"),
hence the original of this verse is completely lost. Only a
portion of the Sanskrit commentary is preserved. The Tib.
literally rendered is—

yah parama-anandam bhedam ca [janati] |
tasmin ksane sahajam janati |
On the strength of this I have made a provisional restora-
tion of the verse as—parama ananda bhew jo jawai | khanahi
sobi sahaje bujjhar ||
Tr.—He who knows the highest kind of spiritual bliss knows
the Sahaja in a moment.

[The existing part of the commentary consists of two verses
which are quoted from the Hevajra Tantra, TII, Patala 4,
fol. 29".

The verscs occur there under the following form—

madanar ca pabayet-tasam svayam caiva pibed rrati |
yasyad-anuragayet mudr@nm svaparartha-prasiddhaye ||
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kakkolake bolakan ksipla kunduru[m kuruJte vrati |
tasmin yogye samupana kapura na tyajed-budhak ||

The reading is corrupt in many cases-—pabayel for payayet
is wrong ; yasyad is evidently a mistake for padcad ; kakkolake
instead of kakkole spoils the metre ; the fourth line is meaning-
less ; the reading in our commentary is therefore preferable.
The verses are garbed in what is called in these texts sandha-
bhasa, i.c., symbolic language.  madanair=madya, wine ;
kakkola = padma, ‘“lotus ;’  bolakam = vajra ; karpuram =
$ukra, semen virile [for thesc words and for sandhabhasa
see my note, I. H. Q., Vol. VI, p. 389 ff.]. The word
kunduru is explained there as dvindriya-yogari (cf. also
dvindriya-samdapatti, Tathagataguhyaka, p.41) and translated
into Chinesc as siang-ying—"*‘ Yoga, yukla, the act of uniting.”
The word is etymologically inexplicable. I think it is also a
symbolic word like the others of the list. In the Brahmanical
Tantras we frequently meet with words like kundagolodbhavan
dravyam, etc. The word is used there almost in the same sense
as karpiararn in the verses under discussion. Kunda of the
Brahmanical Tantras and kunduru ol the Buddhist Tantras
therefore scem to be synonymous, both meaning ¢ the sexual
act,”” and Dby analogy the samadhi, i.c., the state of complete
concentration. |

In Tib. there is an additional verse after verse 27.

yon tan rin chen [der ni:] sans rgyas gnas bya sie |
“dod pa mo yi ze 'brul ni ’di fid des par bya |
=jhana-raina-bhede Buddhak vasati | [?]
28. [3;49], Tib.—
skad cig bye bral de ru lhan skyes gan ges pa |
de ni tshe ’di fiid la rnal ’byor par brdsad do ||
The Tib. is not an exact translation of the original—
= ksana-bhede tasmin sahajarn yah janati |
tha janmant atraiva sah yogi bhanyate |



OF DOHAKOSA 169

The Tib. omits @ananda (khana-ananda bheu) in the translation.
But as the different grades of spiritual joy have been described
in the previous verse, emphasis is placed on the different
moments (khana) in which those grades of spiritual joy (ananda)
are realised. The first line of the Tib. seems to have been based
on an original like khana bhedaht sahaja jo janai—‘‘he who
knows of the Sahaja in the different moments.”

Com.—He who realises the distinction between the
moments and the joys comes to be called the Yogi even in this
life on account of his acquaintance with truth and the way
to its attainment.

Tr.—He who knows the difference between the moments and the
joys comes to be called the Yogi in this life.

After this the Tib. adds the following, for which we have

no original : —

thog ma tha ma gzun ba lhan [skyes] bstais |

bla ma mchog gi shabs giiis med bstan |

mig yo dri med rnam par rtog pa med |

ar ba nub pa spans pa 'di ni siiin po yin |

’di ni mya nan 'das par rab tu brdsed |

yid kyis rgyal gan du chad gyur ba |

= adi-anta-yuktam Sahajan vivarjaya |
varaguru-padena advayamn deditam |
caksusd nirmalarh na visegena drstam |
udayastavarjitam etadeva sarams |
atra nirvana-labham kathitam |
citta-jayars yat svikrtariv |
For the first two lines see verse 6.

29. [3; 49], Tib.—
skyen dan yon tan spaias pa ’di ni don dam mo

ran rig la ni gan yan med |
22
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=dosa-quna-rahitah esak paramarthah |
svasarivedane kimapi nasti |

The Tib. renders the meaning quite correctly, but the
Sanskrit commentary in its present form is defective. Saasam-
beana of the text is taken as instrumental and the second pida
18 thus commented on—svasarisvedanena  kenapi narthah
prayojanam. This seems to be wrong. Svasarvedana is the
highest state of spiritual realisation—a state which is free from
duality and is absolute (paramarthike). In the present verse
that state is being eulogised as *‘ free from merit and demerit ”
(guna-dosa-rahia) and as ‘‘ the absolute’ (paramattha). It
therefore seems that saasambeana of the text should be
corrected as saasambeane, a locative form, and the commentary
should be corrected as svasarvedane kimapi nasti....

Com.—This absolute [state] is free from merit and
demerit ; there is no need (?) of self-realisation. Merit should
not be attributed to that state. Demerit should therefore be
removed from it. So has it been said—‘‘ nothing should be
removed from it, nothing should be thrown into it. Elements
should be seen in their proper light. He who has seen [the real
nature of ] the elements becomes free.”’

Tr.—It is the ultimate truth, free from merit and demerit.
There is nothing [i.e. no merit or demerit] in what is realised by
the self.

30. [4; 49], Tib.—
sems dan sems med rtag tu spons |
kyi ho lhan cig pa’i ran bshin du na gnas par bya |
= cittam acittarn ca nityas varjaya |

bho! sahaja-svariipe sthitim kuru |

Com.—The commentary consists of two verses quoted
from the Hevajra Tantra (Pafala II, 1, fol. 21), where it
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occurs under a little different form—

sarvacitta [m] parityajya devatamarti-cetasa |
dinamekam avicchinnawi bhagayitea pariksatha |
nanyopdyo’sti samsare svapararthaprasiddhaye |
sakrdabhyasita vidya sadyahpratyayakaring |

[bhasayitva pariksatha for bhavayilva “pariksatha is wrong ;
nityam in the first line quoted in the commentary is hyper-
metrical. ] ‘‘ By abandoning all kinds of thoughts with the
mind fixed on the form of the deity and by thinking that it is
one continuous day, realise [it yourself]. There is no other
means in this world for one’s own spiritual success or for those
of others. The vidyd even once practised renders immediate
success.’’

Tr.—Abandon always the mind and the non-mind. Fix yourself
in the very nature of Sahaja.

31. [4; 49-50], Tib.—

[skye ba med cin "che ba med |

rtsa ba med cin rtse mo med ||]

‘o ba med cin "gro ba med |

gan du yan ni mi gnas so |

bla ma’i man nag gis ni siiin la chun |
=[janma nasti maranain nasti |

malar nasti &kharam nasti ||]

dgamanars nasti gamanat, nasti |

kutrapi na sthanam asti |

gurapade$ena hrdayam pravisati |

Com.—The truth does not come from anywhere, does not
go anywhere. It does not stay in any place. So it has been
said in the Astasahasriki—‘‘Oh! XKulaputra, thatness (i.e.,
truth) neither comes nor goes. It is without any motion. In
that way, oh ! Kulaputra, the coming and going of the Tathagata
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never takes place,’”’ etc. Such a truth reaches the soul through
the teaching of the Guru. Colourlessness of truth is described
in the next verse.

Tr.—[It] does neither come nor go; [it] is not anywhere. [It]
enters the soul through the instruction of the Guru.

32. [4;50], Tib.—

kha dog sbans 8in rags med pa |
snan ba thams cad de la jogs
varnak varjilah akrtihinah |
sarvarape sa paripurnalh |

The second line of the Tib. does not quite agree with the
original. The original—sabbaare so sampunni means it is
complete in all the forms. Snan ba—may be taken in the sense
of riipa or dkara—that which is manifest.

Com.—It is devoid of colour, form, etc. (?) It has been
said in the Paramdarthastotra—*‘ colours like red, yellow and
grey are not begotten by him. [He does not beget colours like]
yellow, black and white. Obeisance to thee, the colourless!”
Devoid of form, that is to say devoid of hands, mouth, etc.
So it has been said—*‘ Neither large nor short, neither tall nor
round—with a nature that is beyond measure. Obeisance to
thee, the Immeasurable.’’ Still he is completed by all the forms.

Tr.—Colour is also abandoned [by it]. It is devoid of form;
[but still] it is complete in all forms.

33. [4;50], Tib.—

yid ni gsod la sems ni rtsa ba med par gyis |
sems kyi lhag ma zug riwu thon |
"di ru sku bshi phyag rgya bshi |
khams gsum ma lus de che dag |
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manak maraya citte nirmilai |

ciltusya avaéesum dukkhar sarabhitari |
atra catvarah kayah catvarak mudrah |
tribhuvane sarve [ te] mahantah |

As is evident, cxcept the first line the Tib. does not follow
the text. The MS. is so much dilapidated in this place
that I have not been able to make anything out of the
commentary. However, my restoration of the lacuna in the first
line of the verse as lahu citte is supported by the Tib. and the
commentary.  The com. has laghu Sighram maraya. My
restoration of the second line as ta[hi mahamu]dde tihuané
mimmale is partly supported by the Tib. and partly by the
portions of the commentary—mah@mudrak prapyante...sarve te
$uddhabhava hi.

Tr.—Kill this mind in the citta completely without delay. In
that the mahamudra is pure in the three worlds.

34. [4;51], Tib.—

bdag dan bgro ba khams gsum ston |
dri ma med pa’i lhan cig skyes pa la |
dge dan mi dge gan yan med |

= q¢ham jagat bhuvanani trini ca §ianyan |
nirmale sahaje $ubhasubhau nu stah |

The second line of the verse has been restored from the
Tib. as nimmata sahaje na pape wa punna.

Com.—Myself is vacuity cn account of its dealing with
the illusory (world); the world is vacuity because it is itself
illusion and the three worlds are also vacuity. The highest
bliss lies in sahaja which is pure, .., free from impurity.
Merit and demerit are not produced in it. So has it been said
—the great knowledge which is without impurity lies in the
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self-illumined halo of light. Can the question of merit and
demerit arise in the absence of vikalpa, i.e., illusion?

Tr.—Myself is vacuity, all that moves is vacuity, the three worlds
are vacuity. There is no sin and merit in the pure sahaja.

35. [4;51], Tib.—

yid ni gan du ’gro ba dod pa |

de la ’khrul par ma bya’o |

mig ni mi rjums pa dag gis |

bsam gtan gyis ni gnas par bya |

slob dpon chen po Tai. lo. pas mrjad
pa’i do. ha. mrjod ces bya ba rdsogs so |

manal tatra gacchatu yatra icchati |

atra bhrantime ma kuru |

alokanam udghatya |

dhyanena sthitim kartavyanm |
Mahacarya-Tailopada-bhasitam dohdkosah samaplah

Tib. does not faithfully translate the beginning of the
second line. The original adha ughaayi alaané...implies many
more things than that conveyed by the Tib.

Com.—Let the mind go wherever it likes [to go]. Do
not entertain any misconception about it. [Tillopada] speaks
of the way by which the mind has to go. It arises from below
i.e., the nirmanacakra, and by opening, i.e., by freeing the
way of the Avadhats with the help of light, i.e., the meteor
of the fierce fire (candigni) of knowledge and by meditation
gets itself seated in a position of great bliss. This is briefly the
meaning here. The aim is to fix the mind in the ‘mahasulkha-
cakra through the yogic meditation [called] candal or [in other
words ] to make the sahaja manifest.
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The commentator takes the word aloané to mean light,
t.e., aloka. The Tib. however correctly takes it in the
sense of alokana, i.e., eye. It is the spiritual sight that is
spoken of. When this sight is attained the mind [i.c., the
psychic power] rises from its original seat—technically called
the mirmanacakra—where it lies dormant. Avadhati is the
central nerve (nadi), called sugsumna in the DBrahmanical
Tantras. The psychic power travels upwards by this channel
and by stages reaches the highest seat called the mahasukha-
cakra (called sahasradala-padma in the Brahmanical Tantras)
where it attains permanent bliss.

Tr.—Let the mind go wherever it likes [to go]. Errors should
not be made in this place. By opening the below with [spiritual]
eyes I become fixed through dhyana.



I

- THE DOHAS OF SARAHAPADA
[ Text pp. 5-6]

These dohas, as stated in the Introduction, are contained
in one of the leaves (with the doubtful page-mark 2) of the
MS. C discovered in the Darbar Library. The MS. C contained
the Dohas of Saraha ; his name occurs in verses 3 and 10 (the
numbering of the verses is mine): Saraha bhanai jinaguna
ettavi [3] and Saraha bhanai attattha bi sara...[10]. The
page formed evidently part of a separate Dohakosa of Saraha,
hitherto unknown. It is not found in any of the similar works
of Saraha, now preserved in the Tibetan translations. ™This
is why I have not been able to settle the text to my entire
satisfaction. But the difficulties are very few as the MS. C
is in an excellent condition.

[1]. As the first line is lost, the exact meaning of the verse
cannot be brought out. #iccalan < niscalar probably refers
to one of the worlds of the kamadhatu * the element of desire.”’
The same world is mentioned in verse 14 of the Dohikosa of
Tillopada—sacala nicala jo saalacara; it is explained as *‘sacalar
sattvalokah niscalars bhajanalokak.” The first is the world of
beings (sattvaloka) and the second the world of receptacle.
That both these worlds are illusory is clearly stated in a citation
contained in the Subhagitasamgraha (Part I, p. 19)—

sattvalokam atha bhajanalokam |
cittameva racayaty aticitram ||

While.commenting on the expression sthanavijiiapti ‘‘la
notification d’emplacement > of karika 3 of Vasubandhu’s
Triméika Sthiramati says that it is the same as the notification
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of the disposition of the bhajanaloka (bhajanalokasamnivesa-
vijiaptih). This form of vijiapti also is not known in full
consciousness because it functions with an object and an
indefinite  form  sa’pyaparicchinn-alamban-akarapravritatvad
asarviditetyucyate [ Lévi—Vijiaptimatratasiddhs, p. 19, Part 11,
p. 73. Cf. also Poussin—Siddhi, p. 135; Abhidharmakosa,
III, pp. 1-138]. It is called the bhajanaloka, the receptacle
world, as it consists of the germs (bija) which when matured
give rise to the phenomenal world. This is probably why
in the Abhidharmakosa it has been described to be thick,
solid and not easily conquerable even by the vajra. The dohas
as a practical code of siadhana insist on its conquest and on
raising the mind to a higher level.

Tr.—Do not meditate on the inanimate. Do not wish selfhood.

[2]. alio dhamma=the illusory phenomena. Dhamma is
taken here in the sense accepted in the Mahayana philosophy.
The second line: lavano jima panihs bilijjai is taken from the
classical simile wused for describing the Brahma. In the
Chandogya-upanisad (VI. 13) Uddalaka Aruni asks his son
Svetaketu to throw some salt in water and to bring it to him
on the morrow. On the morrow Svetaketu brings the water
to his father and does no more sce the salt. On being asked
to taste it Svetaketu tastes it from all parts and replies that it
is all salted. Then his father says that the being (sat) is also
like that, it is everywhere but not perceived, that is the only
reality, the atman. In the Brhadaranyaka (II. 4. 12) the
atman, the ultimate reality, is described in similar words : sa
yatha saindhavakhilya udake prapta udakamevanuliyeta.

Tr.—The illusory phenomena enter into [i.e., disappear in] the
great bliss (Mahasuha) as salt disappears in the water.

[3]. ettavi— Cf. Saraha’s Dohakosa, verse 37T—etta and verse
61l—etavi; etta, eta < MIA ettia means ‘‘so much, so many.”
23
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pattha (Western Apabhramsa pantha) < pathin seems to be an
irregular form. It may be a copyist’s mistake for pantha.

Tr.—Saraha says—So many are the merits of the jina. Such is
the way, such is verily the ultimate reality.

[4]. This verse is full of mystic implications ; nittaranga
cakka literally means ‘‘the wheel which has no movement.”
Cakka is evidently the same as referred to in mandala-cakka ; cf.
Saraha’s Dohakosa, verse 24 nitta punu punu cakka bi
bharante ; verse 98, thia-nimmane nimmiaé tena bi mandala-
cakka ; the Dohakosa of Kanha, verse 9, mandala-cakka bisaya-
buddhi lai parimanaha ; verse 18 mandala-cakka-vimukla
acchaii sahaja-khanehi: Miscellaneous Collection (p. 37)—mnau
so mandala-cakka bhati sumna-sahdabe svaccha. Dr. Sahidullah
always translates the expression mandala-cakka as ‘‘le cercle
magique et la roue tantrique” and thinks that the real
significance is that one who has taken the mind to the state of
vacuity has no need of these circles and wheels (loc. cit., p. 94).
But that does not seem to be the correct interpretation. ¥rom
the references given above it is clear that the real nature of
the state of vacuity (sunna-sahaba) is pure, it is free from all
shadows of the mandala-cakka. So at the time when the sahaja
state is attained (sahaja-khanehi) the mind is absolutely free
from the mandala-cakka. So it indicates a lower state of the
mind in its march towards the state of vacuity. The real nature
of the mandala-cakka can be determined by a thorough knowledge
of the objects (visaya) and this nature is such that it persists
even when the immovable region of the mind is attained (thia
nimmane pimmiag tena bi mandalacakka). Mandala-cakka then
means the same thing as the bhajana-loka already discussed. It
is"immovable and though beyond the objective world is still the
receptacle of the objects of knowledge (alambana). The descrip-
tion of the bhajana-loka as given in the Abhidharmakosa (111,
p. 139) helps in clearing the sense: ‘‘il est solide ... le vajra se
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briserait sans que le cercle de vent soit entamé.”” This ‘‘cercle
de vent "’ is comparable to the pavana of our text. This pavana
or manopavana 1is often referred to in the Doha text. Tt holds
the mind under its firm control when the mandala-cakha state or
the world of receptacle is attained. But when the Yogi attains
a higher state in his march the °circle of wind’ breaks, his
mind gets rid of the mandala-cakka and the state of absolute
vacuity is reached. This seems to be the real significance of
the present Dola,

Tr.—The immovable circle is without success (i.e., fails). The
(rush of) wind breaks down in the grasp of one’s own mind.

[6]. Even the citta disappears, the acitta comes into existence.
[The real state] dawns clear through the instruction of the excellent
teacher.

[6]. The tone of this and the two following verses is
similar to that expressed in verses 19-21 of the Dohikosa of
Tillopada and in the opening verses of the Dohakosa of Saraha.

Mantaha is in genitive singular=mantrasya, padile bhitti
means ‘‘ the wall that has fallen down’’ ; padila is the regular
past participle form < patita.

Tr.—There is no peace in muttering the mantras. Can the
fallen wall rise up?

[7]. Agghai, ¢f the western Apabhrarnéa form agghaiya
< aghrata.

Tr.—Looking at the fruit in the tree is not smelling it. Does
the disease fly away at the sight of the physician.

[8]. The second line of the verse : andhd andha kadava
tima benna bi kitba padet has a striking similarity with a line of
Kabir (Kabir-granthavali, p. 2): andhat andha thelia duny#
kapa padanta (when the teacher and the disciple are both Dlind)
it is like one blind man leading another and both falling into
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the well. The simile is a popular one. Kadava requires an
explanation. It is derived with the MIA kaddhati, kaddhi
<karsati, to draw out, drag, pull, etc., c¢f. Bengali kada ‘‘ to
snatch away.”’



BUDDHIST CONCEPTION OF DHARMA
By
Dr. Bmmara CrURN LAw, Pu.D., M.A,, B.L.

There is no other word or term in Buddhism which is
of so frequent occurrence as dhamma or its Sanskrit equivalent
dharma. This term, precisely as in the Vedic texts, is used
in both singular and plural forms. Dhammata or dharmata is
coined by the Buddhists as a special term to signify the
essential nature of things, the normal condition, the wusual
course. In actual usage, however, the distinction in meaning
between dharma and dharmata is not strictly maintained. Mrs.
Rhys Davids rightly points out that the word dharme has, in
the history of Buddhist thought, undergone much elaboration,
more 80 than in Brahmanic. Whether in its singular or plural
form, it occurs only ten times in the Three Vedas; it is given
no special consideration, historical or other, in a standard work
like Oldenberg’s Religion des Veda.?

Childers suggests that the word, in masculine or neuter
form, conveys such meaning in English as ‘nature, condition,
quality, property, characteristic, function, practice, duty,
object, thing, idea, phenomenon, doctrine, law, virtue, piety,
justice, the law or truth of Buddha, the Buddhist scriptures,
and religion.” Similar is indeed the list of meanings suggested
by Monier Williams in his Sanskrit-English Dictionary. The
Pali-English Dictionary, compiled by Rhys Davids and Stede,
gives a more methodical treatment of the word classifying the

1 Digha-nikiys, Vol. IL, pp. 12 ff., ‘‘ Dhammata esa bhikkhave......... ayaiv ettha

dhammata.”
3 Buddhism, revised edn., p. €2.
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various meanings in which it is employed in Buddhism. But
even here the treatment fails of its purpose inasmuch as it does
not set forth the reason why and how the word came to compre-
hend such a wide range of meaning without any fear of contra-
diction or inconsistency on the part of those who used it. The
Dhammapada-commentary suggests that the word dhamma has
been used in Pali in one or other or all of these four meanings
(1) guna (quality, property, characteristic), (2) desana (dis-
course, instruction), (8) pariyalti (worded doctrine of Buddha,
scriptures), and (4) nissatta-nijjiva-dhamma (mental states,
conditions or phenomena without involving the notion of ego or
entity).” The utmost that we here have is no definition but a
bare statement or cataloguing of four different meanings in
which the word or term has been emnployed in early Buddhism.

Some guidance is given by Mrs. Rhys Davids * and Pro-
fessor Stcherbatsky ®in the matter of understanding and appre-
ciating the Buddhist conception of dhamma or dharma.

The definitions of the term dhamma or dharma as met
with in the Buddhist and Brahm~ri~al works are all one-sided,
not to say fo- Ta.
path-
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and realised nibbana have no longer the fear of fall into the
states of woe, and no less in the sense that it provides for the
highest kind of solace and ultimately transcends all need of effort.
The teaching of the Aggapasadanasutia proves the truth of this.
There it is said : As many doctrines, O Bhikkhus, have (so far)
been formulated, the Noble Eightfold Path appears to be the
best of them.”’ ’

According to Jaimini’s Purvamimamsasutra (1, 1. 2)
Codanalakshano’rtho dharmah.

‘“ Dharma is that which is characterised by an urge into
action fulfilling the (desired) object ™ :

According to Manu’s Code (Ed. Jolly, p. 14) :

Vidvadbhik sevitak sadblih nityamadvesaragibhik
hrdayenabhyanujiiato yo dharmastam nibodhata.

“‘Comprehend that (alone) to be dharma which is cultivated
by the learned, the elect, the persons who are always free from
hatred and passion, and which is (at the same time) readily
responded to by the heart.”’

According to the consensus of opinion, the Brahmanical defi-
nition of dharma’is :

Vaidikak pratipadyorthak dharmah
Vihitakriyayasadhyo dharmah pumsdn guno matah
Pratisiddhakriyasadhyah sa guno dharmah ucyate.

‘“ Dharma is an end to be attained in conformity with
injunctions in the Vedas. *’

““ Dharma is to be considered a distinctive quality of men
to be achieved by means of action (work, conduct) as enjoined
(in the Vedas).”’

Referring to Asokan use of the word, Mrs. Rhys Davids
opines : *‘ The Word dhamma is not * morality ’ as it is unfortu-
nately rendered in the editio princeps, nor isit ‘law ’ or ‘good
form.” Senart’s ‘religion’ is better, but too ambiguous. I'. W.
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Thomas’ definition ¢ based on revelation and custom ' and *a
sphere of conduct leading to heaven’ is a better guide. But
why the weighty, the lofty term for ‘ that which ought to be done
or not done,” namely ‘conscience,’ is never used by translators
is strange. Or if not ‘conscience’ then at least ‘duty.” Exter-
nally considered, dharma is, for India, ‘law ;’ for Buddhism,
‘worded doctrine.” As bélonging to man’s inner world,
‘ conscience ' or ‘ duty ’ is more fit. It is the urge of
this ‘sense’ that makes a man truly ‘ moral.” Because of that
urge he (Asoka) wards his fellowman in his person and in his
interest.”’ °

In Varuna the Vedic sages arrived at the conception of an
ordered universc where everything happens according to Law
and nothing by the caprice of an arbitrary will. And in rta
they reached the conception of rhythmical evolution or harmoni-
ous manifestation of the cosmos. Both of these conceptions
constituted the historical or philosophical background of the later
ideas of satya and dharma. In the Taittiriya Upanishad 1. 1,
rta and satyae are introduced as two aspects of one and the same
idea or reality—pratyaksa-Brahman : Pratyaksam Brahmars
vadigyami, rtam vadisyami, satyam vadisyamd,

In another passage of the same Upanishad I. 9, rta and
satya are mentioned along with tapa, dema, and the rest as
different items of one and the same system of conduct or duty :
‘“ Rtam ca svadhyayapravacanc ca Satyam ca svadhydyapravacane
ca. Tapasca svadhyayapravacane ca.”’

In a valedictory address in the same Upanishad 1. 11,
we read :

““ Satyavh vada. Dharmar cara. Svadhyayan ma pramadah.
Satyan na pramaditavyam. Dharman na pramaditavyarn. Kusalan
na pramaditavyam.”

6 Buddhism, revised edn., p. 228,
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¢ Speak the truth. Practise dharma. Do nof neglect the
study of the Vedas. A right-minded man must not deviate
from truth, from dharme, and from good.”’

Thus in the third passage where the word rte docs not occur,
the word dharma is substituted for it ; dharma takes the place of
rte. What is the relation either between rte and satye, or
between satye and dharma ?

We might suggest that satya is that which is in conformity
with rta,” and rta is that whichisin conformity with satye, and
the same as to the relation between satya and dharma. Or,
we might say that rta assumes the name of satyae when its na-
ture is stated in terms of words, and that of dharme when its
nature is manifested in the form of practice, duty or conduct.
From one point of view, the whole programme of duty arises out
of the primary idea of rta, and from another point of view, the
whole programme of duty is comprehended by dharma. For
the use of dharma in the sense of genus and species, whole and
part, in the same breath, we may cite here the Pili gatha :®

Yass’ete caturo dhamma vanarinda yalhd tava
saccan dhammo dhitt cago, dittham so ativattati.

‘““He who is armed with these four dharma (principles),
truth, piety, forbearance and self-sacrifice, overcomes the
foe.”’

The relation between satya and dharma® as two aspects of
one and the same idea or reality is emphatically brought out in
the Brhadaranyaka Upanishad, 1. 4,14.

Satyarn vai tat. Tasmat satyemr vadantarms ahur dharmars
vadati ti, dharmain 0@ vadantain satyariv vadatityetaddhyecvaitad
ubhayarn bhavati.

7 Anrta which is an antithesis to satya is that which is not in conformity with rta.

8 Vanarinda Jataka (Fausbdll, No. 57).

9 For the juxtaposition of the two words safya and dharma, or dharma and satya, cf.,
Chandogya Upanishad, VII. 2.1: dharman cidharmam ca, satyam canrtar ca sadhu
casadhu ca hrdyajfiarh cahydyajniam ca.
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“ Dharma is indeed satya. Therefore they say that if a
man declares satya, he declares dharma, and if he declares
Dharma, he declares satya. Thus both are the same.”’

In this text dharma stands for * law,” ¢ principle of justice,’
sphere of conduct in conformity with established custom, the
disregard of, or departure from which is punishable by law.
For here we also read :

Sa...tacchreyorapam atyasrjata dharmamn. Tadetat ksatrasya
ksatramn. Yad dharmas tasmad dharmat param nastyato abaliyarn
baleyam samasamsate dharmena yatha rajiiasi.

““ He created still further the most excellent Law (Dharma).
Taw is the kgatra (power) of the ksatra, therefore there is no-
thing higher than the Liaw. Thenceforth even a weak man
rules a stronger with the help of the Law, as with the help of
a king.”’

The meaning of the all-important dictum dharmak ksatrasya
ksatrah requires some amount of elaboration. Here Fksatra
stands for both the earthly ruler and his divine prototype. When
they say Dharma is the ksatra of the ksatra, they mean that
Dharma is the guiding principle of royal administration, which
is the same as to say the domination by the warrior-power has
its justification or fulfilment only in the maintenance of the
social order and the administration of justice. The king in his
person is not above the law. It is the law that is above the
king.

This conception of dharma was elaborated in early
Buddhism. But with the Buddha or the Buddhist dharma is no
mere law but something more than law ; it is the principle of
righteousness in conformity with which a reigning king is to
shape his conduct and guide the course of administration.

Ko pana bhante rafifio...r@ja ti ?2 Dhammo bhikkha ti
Bhagava avoca. Idha bhikkhave raja cakkavatiz dhammiko
dhammaraja dhammam yeva mnissaya dhammar sakkoronto
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dhammane garukaronto dhamman apacayamano dhammaddhajo
dhammaketu dhammadhipateyyo dhammikam rakkhavaranagul-
tim samvidahati  antojanasmith ......... khattiyesu anuyantesu
(? anuyuttesu) balakayasmirn brahmanagahapatikesu negamajina-
padesu samanabrahmanesu migapakkhisu.'®

‘“Who is, Venerable Sir, the king of the king ? Dharma,
O Bhikkhus, is the king of the king, said the Blessed One. Here,
O Bhikkhus, it is depending on dharma (the law of truth and
righteousness) honouring, respecting and revering it, doing
homage to it, hallowing it, being himself the standard-bearer
of dharma, the living symbol of dharma, and acknowledging
sovereignty of dharma that the king, overlord, the virtuous and
rightful monarch, provides the right watch and rightful protec-
tion for his own people, for the army, for thc nobles, for vassals,
for Brahmins and householders, for town and countrydwellers,
for the religicux, and for beasts and birds.”’

It is characteristically observed by the translator of the
Cakkavattisihandda-sutta that ‘‘ the whole passage in the Pali
is a striking outburst on the superiority of right over might.’” ™

That the above idea of dharma recognises the superiority of
right over might is beyond all doubt. But the principle of
righteousness is far more than the mere sense of right or that of
duty. The above idea of dharma implies that there should not
be any right or duty which is imposed from outside. An ele-
ment of fatigue, dissatisfaction or vexation of spirit is apt to be
there when one is to function under such a pressure from without
or such an obsession within. The idea of dharina is such that
therc should be the fulfilment of the whole duty of a man as man
according to law, according to custom, according to the sense
of right, good and happiness but no feeling of tedium or dissatis-
faction or vexation of spirit. The whole course of human duty,

10 Anguttara, 111, pp. 149-50; cf. Digha, III, p. 61.
Dislogues of the Buddha, Vol. IV, p. 62, fn. 1.
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1o oneself, one’s people, one’s fellow-beings and one’s fellow-
creatures, is to flow spontaneously from within, out of an inner
urge or innate sense without causing vexation or cxasperation of
spirit. It is indeed such an idea of dharma that Asoka has
sought to inculcate in so many of his edicts, and inscriptions.

Dharma is something to take one’s stand on,”? something
to adhere to, to abide by, to act in conformity with® in all
spheres of cxistence, action, cxpression or importance for pro-
gressive relation of all desired or desirable ends of life. It carries
with it the assumption or intuition or recognition or representa-
tion of some sort of an order (niyamata), capacity to hold good
(thititd), explicability in terms of causality (idapanayatd) and
causal efficiency (arthakriyakarita). It may stand for any order
or system, whether of reality or of nature, or of society, or of
morality or of thought, or of faith, or of spirit. According to
Buddhism, dharma broadly involves the conception of five orders
(niyamas) : utu (caloric, chemical, physical), b¥je (germinal,
genital, biological) ; kamma (functional, socio-moral, legal, ethi-
cal); citta (mental, psychical, psychological); and dhamma or
karana (logical, dialectical, schcmatic, metaphysical)." The
principle, the mode, the method, the facts, the data, the result,
in short, all that go to constitute an order or system go by or
come under the name of dharma.

It is interesting to note that in Indian literature the word
dharma is conveniently employed together not only with satya
(Pali sacca) but also with such word as artha (Pali attha), nyaya
(Pali naya), yukti (Pali yutti), tarke (Pali takka), sila, sama,
vinaya, pafipadd, or the like, evidently to rcpresent two different
aspects of one and the same idea, fact, doctrinc or system. In
each instance the two’s are so juxtaposed as to suggest that one
stands as a complement to the other. Dharma# ca atthafi ca

13 ¢f. Asoka’s R. E. IV : dhatmamhi tistanito.

13 Cf. Asoka’s P. E. VII : dharimanupatipati anupatipejaritu, R. E. X : dharmimavatarh
anuvidhiyatu.

14 Sumangalavilasini, I1. 482.
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anusasi (administered justice and advantage) is an oft-recurring
phrase in the Jatakas.” Dharma, Artha, Kama, and Moksa
constitute the four ends of the Brahmanical system. As for
the correlation between dharma and yukti (which is but another
term for nyaye and tarka), it is definitely enjoined in Raghu-
nandana’s  Prayaéciitatattva (Brihaspativacana quoted) that
dharma declines if it is judged without yukti (reasoning).® Here
reasoning is no more than a reasonable mode of exposition or
interpretation which is in conformity with the authority, whether
that authority is the Veda or the Tripitaka. In other words,
yukti is just a ratiocinative means establishing a harmonious
link with that which is accepted as the final authority.” Accord-
ing to the traditional yukti of India, dharma is not only that
which is in accordance with the established custom or the
accepted authority but also that which is lawful, judicious and
equitable. Rajje palifthaya dhammena saumena rajjars karesi,
‘“ Having been established in sovereignty, he governed his
kingdom according to law and equity.”” In this Jataka descrip-
tion of the way of a good king, the word sama stands not so
much for equality as for equity. The same remarks hold true
of the Pali idiom dhamma-cariya sama-cariy@, ‘‘ the practice of
dhamma, the practice of sama,”” dhamma and samae being
in conformity, harmony or consistency with each other.

With regard to the correspondence between dharma and
$ila, we may read in Asoka’s R.E. IV : dharivmamhi silamhi
tistammto dhammark anusasisamti, ‘‘ taking their stand on dharma
(principle of righteousness, law, piety and morality) and §ile
(moral conduct) they will administer dharma, impart instructions
in it.”” Here dharma and §ila are to stand in conformity with
each other. To say dhammamhi silamhi tistarito is the same as
to say dhamme thito ; cf. Makhadevasutta (Majjhima Nikaya, 11,

15 Jataka, Vol. II, 105, Atthadhammanusasaka.
18 Yuktihina-vicaretu dharmahanih prajayate.
17 Cf. Netti-pakarana, yuttihara, pp. 21 foll. Yuttayettiparikkhaharo yutiiti Nidittho,

2
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p. 74) : Makhadeva nama dhammiko dhammaraja dhamme thito
dhammam  carati  brahmanagahapatikesu negamesu c’eva
janopadesu ca uposatha# ca upavasati. This goes to show that
dharma itself is the basis or foundation of both dharma and $ila
that are to be fulfilled in practice.

Similarly when Buddha’s system as a whole is intended to be
meant the term dharma or $asana is used and where it is
intended to be represented in its two aspecis, theoretical and
practical, we have the use of two terms dharma and vinaya
(Doctrine and Discipline) instead of one—the dharma.
Imasmim dhamma-vinaye is the same expression as imasmim
dhamme or imasmirh sasane. As for the intended conformity or
harmony between the two aspects of Buddha'’s system as for-
mulated, it is definitely enjoined in the Digha-Nikaya, II,
pp. 123, foll.”® that in establishing a right interpretation of
Buddha’s word one must test the soundness of the ‘doctrine’
aspect in the light of the ‘discipline,” and the soundness of the
‘discipline’ aspect in the light of the ‘doctrine.” An interpreta-
tion failing to show that one 1s in conformity with the other
must be rejected as unacceptable. In the case of each Indian
system the two aspects are taken together to be its proper
representation. So one reads in the Mah#&niddesa, p. 287:
¢ parassa ve dhammam ananujanan ti parassa dhammans difthira
patipadarn maggan andnujananto.  According to this text,
dhamma which is the same as dit{hi (doctrinal viewpoint) and
patipadd which is the same as magga (practical viewpoint) are
just two sides of one and the same dhamma.

The dharma is ‘‘that which is intuited, or directly sensed or
perceived.” Itis ‘“‘that which is conceived in thought, represented
to oneself, formulated for the satisfaction of the thinker him-
gelf.”” It is also ‘ that which is proclaimed, publicly stated,
promulgated in a particular form or fashion, or formulated in

18 ¢f. Netti-pakarana, p. 21 :—

Tani padabyafjonani sutte otarayitabbani, vinaye sandassayitabbams dhammatayam
upanikkhipitabb&ni. Dhammatayam-Paticcasamuppade.
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the interest of those for whom it is intended.”” ¢ That which is
intuited, or directly sensed or perceived is either of the nature of
reality, or of the material world, or of the mental world, or of
the physical world, or of the moral world, or of the intellectual
world, or of the spiritual world.”” “‘ That which is conceived
in thought, represented to oneself, formulated for the satisfaction
of the thinker himself is the form of solution of the problem
which engaged the thinker or contemplative.”” And ‘“ that which
is proclaimed, publicly stated, etc., i8 the nature of criticism of
the solution of the problem or problems offered by others as well
as of the new direction to all human pursuits.”” The dharma
of the second kind is to be in conformity with that of the first,
and that of the third is to be in conformity with that of the
second, and ultimately with that of the first. Thus indeed one
may appreciate the interprefation of the Mahayana doctrine
of Trikaya, “‘the three modes of cognition, the successive stages
of manifestation, or the three forms of expression of the nature
of dharma—the dharmata.”” We read in the Samyutta-nikaya,
Vol. II, p. 25 :

Uppada va Tathagatanam anuppada va Tathagatanam thita
va s& dhatu dhammathitata dhammaniyamatd idappaccayata.
Tam Tathagato abhisambujjhati abhisameti, abhisambujjhitvd
abhisametv@ acikkhati deseti panfiapeti pafthapeti vivarati vibha-
jati uttanikaroti ¢ passathati * caha.

Mrs. Rhys Davids renders this: ‘‘ Whether there be an
arising of Tathagatas, or whether there be no such arising, this
pature of things just stands, this causal status, this causal order-
liness, the relatedness of this to that. Concerning that the
Tathagata is fully enlightened, that he fully understands.
Fully enlightened, fully understanding he declares it, teaches it,
reveals it, sets it forth, manifests, explains, makes it plain,
saying ‘‘Behold.’” *

19 The Book of the Kindred Sayings, II, p. 21.
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Thita va sa dhatu. ‘ The element which is in itself, in its
own inherent right, independently of all thought or inter-
pretation.”” This is what is called dharmata, tathata, $unyata or
pauranadharmasthitita (as in the Lankavatira Satra).®

According to Mrs. Rhys Davids, this involves the concep-
tion of ‘‘a world-cosmos, wherein cause and effect grinds
its way, a cosmodicy rather than a theodicy, an infinite

mechanism started none knows when, or how, or to what
end.’” *

On the same ground some of the early Buddhist schools of
thought (the Pubbaseliya and the Mahisasaka, according to
Buddhaghosa) declared paticcasamuppada to be asankhata,
uncreated by thought, the uncompounded, while the exponent of
Theravada objected to the treatment of paficcasamuppada as
asanlkhate. Nibbana is asankhate with the Theravada as with
the rest of the schools. Thus to regard paticcasamuppada
as asankhate is to admit two sankhates which one could not
reasonably do. The decision arrived at in the Mahayana system
is that Paticcasamuppada and Nibbana are essentially one and
the same reality. DBut is paticcasamuppada ‘dependent origina-
tion,” when taken in the sense of paurana-dharmmasthitita 2 The
term pratityasamutpada is employed evidently in this very sense
in the opening verse of Nagarjuna’s Madhyamika-karika.

Dr. E. J. Thomas observes : ‘‘ Nagarjuna begins by discuss-
ing the nature of causation as expressed in the theory of dependent
origination (pratityasamutpada) of the causal formula. Depend-
ent origination is said to be characterised by being (1) without
cessation, (2) without origination, (3) without cutting off,
(4).not eternal, (5) not one, (6) not differentiated, (7) without

coming, (8) without going. Its interpretation as a series of
causes and effects is entirely rejected.’’

20 Lankavatdara-siira, edited by Nanjio.
2 Buddhism by Mrs. Rhys Davids, revised ed., p. 87.
22 History of Buddhist Thought, p. 219.
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With Dr. Barua °‘ Nagarjuna's pratityasamutpida is the
element of reality ® which is in itself, in its own inherent right,
independently of all thought or interpretation. It is just a
‘novelty ’ as intuited at each moment, either in immediate conti-
guity or at uniform intervals (anantara, samanantara), that is to
say, a khana-paccuppanna dhamma. The noveltics are introduced
as causally induced factors, or even as links in a chain of depend-
ent origination. It is thus in the sequence of mnovelties as’noted
that lies the ground of the theory of causation. The novelty is
one thing, the sequence another. The sequence from the view-
point of the observer is one thing, the causal succession of ante-
cedents and consequents from the viewpoint of the thinker,—
another. Upon the whole, the element of reality is the ulti-
mate point of refercnce of each thought, without differentiation
or characterisation.”

The dharmakaya is to Theravada, and generally to Hinayana,
the body of doctrine, the doctrine taught by the Buddha. We
read in the Milindapasha, p. 73 :

‘Dhammakayena pana kho maharaju sakka Bhagava nidasse-
tum, dhammo hi mah@raje Bhagavata desito.’

““ It is possible, O king, to manifest the Master by the body
of doctrine. The doctrine is taught, O king, by the Master.’’

The Dharmakaya is to Mahayana the dharmata, the tathata,
the $unyatd, the pauranadharmasthitita, i.e., the element of
reality in itself. In other words, this dharma or dharmakaya is
the most essential point in all that is taught by the Buddha.
Accordingly we read in the Samyuttanikaya, Vol. II, p. 207,
Vol. V, p. 407 :

‘““te suttanta Tathagata-bhasita, gambhira gambhirattha
lokuttara sunfiatapatisamyutta.”

B Cf. I H.Q., Vol. X, No. 4, p. 758, where Prof. Sicherbatsky observes : ‘* the
dharmas are not things but elements of things. That the conception of dharma is the basic
conception of Buddhism is most clearly and pregnantly expressed by the Buddhists them-
selves in their old Credo—*‘ ye dharma hetuprabhavah.”
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““Those discourses that are uttered by the Tathagata, are
profound, deep in meaning, ‘and concerned with sufifiata.”

Sufiiat@ is just another term for dhammata, tathata,
dhammathitita.

The dharma which is to be behind, before, and all along
thought, action or expression is significantly characterised as
puranae (the most ancient), $asvata, or sanatana (eternal). The
discovery of the nature of dharma, understood in this sense, is
compared by the Buddha to the discovery of an old, buried and
forgotten city. So we read in the Pali Nagara-sutta (Samyutta
Nikaya, II. 105-106) :

Seyyathapt bhikkhave puriso araiifie pavane caramano
passeyya puranam maggarm purinaijasaris pubbakehi manussehi
anuyatarm| so tam anugaccheyya tam anugacchanto passeyya
purdnam nagaram puranars rajadhanite pubbakehi manussehi
ajjhavutthar.

“Just as if, Brethren, a man faring through the forest
through the great wood should see an ancient path, an ancient
road traversed by men of former days. And he should go along
it, and going along it he should see an ancient city, an ancient
prince’s domain, wherein dwelt men of former days.”’

Next in the Dhammapada,Yamakavagga :

Na hi verena verani sammantidha kud@cana,
averena ca sammanti esa dhammo sanantano.

‘“ Hatred does not cease by hatred. Enmity ceases by
amity. This is the good old rule.”

Thirdly, in Adoka’s M. R. E. (Siddapur),: Esa porana
pakiti, dighavuse ca esa, hevam esa kativiye.

““ Such is the most ancient nature, that which is of long
standing, thus indeed (in conformity with that), this should be
done.”’

H’ esa pi amtevasisu yatharaharm pavatitaviye yarisa porand
pakiti, yatharahai yatha iyam arokam siya (Yerragudi).
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‘“ The same should also be propounded as far as possible to the
resident pupils according to the good old rule, so that this (noble
tradition) will remain unimpaired.’’ *

And fourthly, in the Bhagavadgita, XIV. v. 27 :

¢ Sasvatasya ca dharmasya sukhasyaikantikasya ca.”’

The Pali expression corresponding to Asoka’s porand pakiti
is poraniya-pakati. The pakati or pakiti (Sk. prakrti) is no
other than another term for dharma. The Sona-Nanda-Jataka
(I'ausb6ll, No. 532) which embodies a teaching almost literally
similar to that in Asoka’s Edicts contains, among others, the
following two gdthas setting forth the ancient or eternal nature
of dharma :

kulavamsam maharaja porananm parihapayanm
adhammacari jetthesu nirayam so upapajjati.

Ye ca dhammassa kusald poranassa disampati
carittena ca sampanna na te gacchanti duggativa.

According to the first gatha, the adharmacari is one who
abandons one’s respectful duty to one’s elder brothers and
others in accordance with the time-honoured tradition of house-
hold life.

According to the second gatha, the virtuous man is he who
effectually conforms to the ancient tradition,—the established
custom.

The gloss adds that here dhamma is the paveni-dhamma,
the dharma which has held good by continued tradition,—the
precedent.

In dealing with the seven essential conditions of welfare
of a nation (or of an order or institution) the Buddha definitely
lays down :

Yavakivadt ca...... appafifiattarn na peidiapessanti, padsiattar
na samucchindissanti, yatha@ paiisiatte porane...... dhamme vattis-
santi vuddhi yeva......patikankha no parihani ti.

% The text read and translated by B. M. Barua in I. H. Q., Vol. VII, pp. 118, 120.
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‘“ So long the members of a nation (so of an order or insti-
tution) will not introduce that which is not established according
to custom, will not destroy that which is established according to
custom, and will abide by the good old rule, so long they may be
expected to prosper, and not to decline.’’

In explaining porame vajji-dhamme in this text Buddha-
ghosa speaks of a paveni-potthaka (Book of Precedents) among
the Vrjis from which guidance was to be taken in deciding all
cases. (Vide B. C. Law’s Some Ksatriya Tribes of Ancient
India, p. 103 ; Rhys Davids, Buddhist India, p. 22.)

Thus it may be shown that purare or sendatana is that
which has held good for a long time, that which has been
adhered through many ages, that which has therefore become a
normal state of things, a normal course of life. The normal
implies a ‘norm’ (that which ought to be done or not done), as
well as a normal state of the body, mind or morale of a person
which enables him to respond to the norm, and to abide by it.

The normal carries with the idea of universal, that which
is or may be normally expected of all under similar set of
circumstances.

Sabbeh’eva piyehi manapehi nanabhavo vinabhavo a@tfiatha-
bhavo 'tam kut’ ettha...labbha ’yan tar jatarn bhatam sankhatam
palokadhammar tam pana napalujjati, n’ etam thanam vijjate.”

*“ The separation, departure from, the otherness of existing
relation with all who are dear and beloved (is a normal way of
happening), how can it then be possible to obtain that which is
born, has come-to-be, is created and of a nature to disappear will
not disappear ? There is no ground for such an expectation.”

That which is the most ancient in time is the most imme-
diate in cxperience.” It is something which is proved and

% Digha Nikaya, Vol. II, p. 168, )

% * Brhadvaispavatosani : Puranas ca pirvato nijaisvaryena vartamano’ pi mape
eveti’” Srimadbhagavata, 10. 14. 23. Cf. Bhagavatacandrika : ' Purdnch puraps
navah.”
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therefore approved by the wise, and each right-minded
individual is normally expected to respond to it. There is no
sphere or existence of activity without dharma. Birth
(jati-dhammo), decay (jara-dhammo), and the rest are phenomena
that normally occur in the natural order, and there are persons
or beings who are subject to them. Eating, sleeping, pro-
creating, etc., are phenomena that normally occur in the order
of life. There are kula-dharma, jhatidharma, nitradharma
rajadharma, stridharma, purusadharma, and the rest, each being
a normal expression of human nature in the shape of duty in
respect of the family, the kinsmen, friendship, kingship, and
the like in the social order. So on and so forth.

But to be in dharma is to be in one’s own element. hat
one’s own element is depends on one’s own feeling, experience,
or understanding. There being certain hindrances or obstacles
in the way of one’s being in one’s own element, there being
certain other conditions helpful to one’s being in one’s own
element, there being the possibility of removing those obstacles
and inducing favourable conditions, a system of training
normally involves or comes to prevail in the sphere of education,
or a system of practice in the sphere of religion. To be in one’s
own element in the ultimate sense is to get beyond the known
world of cause and effect, Nirvana or moksa is that highest
state in men’s religious experience, in which, alone it is
possible to be in one’s element in the ultimate sense. Nirvane
or vimoksa itself is a dharma in so far as it is an object of
attainment through a life of effort.

In between that which lies behind or lies ahead is the
life of effort or pursuit which too is dharma. To direct or
regulate it there is either a system of society, or a system of
education, or a system of study, or a system of conduct, or a
system of mind, or a system of thought, or a system of faith
and worship. It is not only the system as a whole but each
part of it goes by the name of dharma. For instance,
Buddhism as a system of religious thought is called dharma
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or saddharma, and each of the thirty-seven main points or
terms belonging to that system is also called a dharma (sattatirk-
sabodhipakkhikd dhamma).

The Dhammasangani which is a Buddhist manual of
psychological ethics gives an exposition of dhammas, classified
as moral (kusala), immoral (akusale) and avyakata (indeter-
minate). These dhammas constitute the mental basis of character
which finds its expression in conduct or action. Buddha-
ghosa takes them to mean those mental states which bear
their own intrinsic nature (sabhdava).” Professor Stcherbatsky
has discussed at length precisely in which sense these dhammas
are regarded as missatta-nijjiva, the intended distinction
being between nairatmya (the theory of no-soul) and nairatinae
(the theory of non-soul).® According to the opening verse
of the Dhammapada, mind and all things mental are dharmas.”

The Patimokkha which is a Buddhist code of monastic
discipline contains various rules of conduct, each of which is
called a dhamma: parajiké dhammd sanghadisesa dhamma,
aniyata dhamma, etc.

In the Cula-Sakuludayi-Sutta (Majjhima-N. II, p. 32) the
term dhamma stands for the sequence of facts as experienced
or the law of causation or way of happening by a way of cause
as formulated :

Dhamman te desessami—Imasminie sati idar hoti, imass’
uppada idam upapajjati, ete.

Just as, on the one hand, dharma stands for the entire
system of sequence, or the chain of dependent origination,
‘8o, on the other hand, it stands for each single factor or link,
which is accordingly called a sahetu dhamma, paticcasamuppanna
dhamma.

% Atthasalini, p. 63: Tesa™ tesarh dhammanah sabhdvo vd simafifiam va lakkhanath
nama.

% I, H Q, Vol. X, No. 4, p. 743.

% Dhammapada-comy., I, pp. 22-23, 85-36.



BUDDHIST CONCEPTION OF DHARMA 19

Similarly, it may be shown that dhamma stands not only
for the entire system of faith, thought or doctrine but for every
part or argument or point of it.

An attempt has recently been made to prove that ‘‘ the
term dharma is so devised as to comprehend real, realised and
reality, actual, actualised and actuality, phenomenon, pheno-
menal and phenomenality, matter, material and materiality,
mind, mental and mentality, cause, caused and causality,
law, legal and legality, thought, thinking and thinkability,
and the like ; in short, the entire universe of reality and
appearance, truth and opinion, thought and expression, principle
and action, in and through which all things and all individuals
may realise their being, feel their existence, rise into recognition,
move into action or proceed to perfection. That is to say,
dharma is not only that which was, is or shall be in itself, in
its inherent right or in its nature or characteristic form, but
that which comes to happen or prevail on account of its inherent
force or intrinsic merit or value.






MOUNTAINS AND RIVERS OF INDIA

(From Epic and Pauranic Sources)
By
Dr. BimaracHURN Law, PH.D., M.A., B.L.

The two Epics and the Puranas have long been recognised
as a rich mine of geographical information about ancient India.
They contain a number of chapters giving a fairly accurate
account of not only the different territorial divisions of India,
but also of her rivers, mountains, forests, lakes, deserts, towns,
countries and peoples. Such chapters are the Tirtha-yatra and
Digvijaya sections of the Mahabharata, the Jambukhanda-
vinirmana-parva of the same epic, and the Kiskindhya-kanda of
the Ramayana. Equally important from this point of view are
the Bhuvanakosa, the Jambudvipa-varpand and the XKitrma-
vibhaga sections of the Puranas, as well as of the Brhatsamhita,
the Parasara-tantra and the Atharvaparidista. The geographi-
cal accounts in the different Puranas are more or less identical,
and the account in one is not unoften repeated word for word in
another ; in certain instances a larger account is summarised
into a shorter one, e.g., the Pauranic list of rivers differs in
the different Puranas. The list in the Vayu, Matsya and
Markaudeya Puranas is a long one, while that in the Vispu is
very short. The same list occurs in the Bhagavata and Padma
Purénas as well, but in them it does not follow any definite
arrangement. The Pauranic lists of rivers, countries and peoples,
etc., occur also in the Mahabharata, sometimes in a more detailed
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form. The ‘particulars of the country of Bharata’ (as given in
the Bhismaparva (Slokas 317-78) are almost the same as in the
Puranas, and with additional information in certain instances.
It is obvious that these lists are framed in pursuance of a tradi-
tional account handed down from earlier times, and that there
is much mythical and fabulous element in them. But in spite
of everything, it must be admitted that the accounts are sub-
stantially correct, and the fabulous element, as pointed out by
Cunningham, ‘is confined, as a rule, to outside lands, and their
allusions to purely Indian topography are generally sober.’

The pivot of the Pauranic account of rivers of Bharatavarsa

. is certainly the mountain system of the
Himavat and the B . v
J‘_rtivers iseuing out of country for the rivers are invariably grouped
' in the Puranas as well as the Mahabharata
according to the mountain ranges out of which they rise. Of
the mountains, the Himavat or Himadri is the only varsa-
parvata which is placed within the geographical limit of
Bharatavarsa.’

According to ancient geographers, the name Himavat was
applied to the entire mountain range that stretches from the
Sulaiman along the west of the Punjab and whole of the north-
ern boundary of India to the Assam and Arakan hill ranges in
the east including a number of peaks and smaller mountain
ranges. The author of the Markandeya Purina evidently knew
the Himavat to have stretched from sea to sea like the ‘string of
a bow’ (Karmukasya yatha gunah).? The statement in the

1 For the place and position of the Himavat among the Varsa-parvatas, and the
mountain-system of the Purinas, see Raychaudhuri, Studies in Indian Antiquities,
pp. 94-101, '

* 2 Kailaso Himavamécaiva dakginena mahacalau |

Pirvvapadciyatdvetd varpavintarvyavasthitau I

. (Mark. P., 54, 24.)

etattu Bbaratath vargarh catuhsathsthanasamsthitam I

dsksipaparato hyasya pirvvepa ca mahodadhil |
. Himavanuttarepisys Kirmmukasya yaths gunsh I

(Mark. P., 67, 69,
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Markandeya Pur#pa is supported by the Mahabharata and
Kumarasambhava.

The Visnu Purdna also seems to suggest the same when it
says that Bharatavarsa is the country that lies south of the
Himadri and north of the ocean (II. 3, 1-2). Ptolemy also
seems to agree with the Epic and Pauranic description when he
says that the Imads (i.e., the Himavat) is the source of the
Ganges and the Indus as well as of the Koa and the Souastos,
identical respectively with the Kabul and the Swat river which
rise from the hills to the west of the modern North-West Fron-
tier Province.?

According to the Matsya Purana, the Kailasa range formed a
part of the Himavat (121, 2), though according to the Markandeya
it was a separate mountain. Dr. Raychaudhuri correctly ob-
serves : ‘‘ There is reason to believe that some of the so-called
varsa-parvatas were in fact parts of the Himalayan chain”’
(Studies in Indian Antiquities, p. 100). He points out that
according to Alberuni, Meru and Nisada, described as varsa-
parvatas in the Purdnas, were connected with the Himalayan
chain.

According to the Puranas, the rivers issuing from the
Himavat are the Gangad, Sarasvati, Sindhu, Candrabhags,
Yamuna, Satadru, Vitasta, Iravatl, Kuhu, Gomatl, Dhitapapa,
Bahuda, Drédadvati, Vipasa, Devika, Ranksu, Nisclra, Gandaki
and Kausiki.®

1 Avagiddhd hyubhayatah samudrau piirvva-pascimau (Mbh., VI, 6, 3)
Astyuttarasyamm disi devatatma
Himalayo nama nagadhirdjah |
Pirvvaparaun toyanidhi vagahya
Sthitah prithivya iva manadandah | (Kumar., I. 1),
$ Ancient India, Ptolemy, 8. N. Majumdar’s Edn., p. 81,

3 @angd Sarasvati SindhusCandrabhdagd tathipara I
Yamuni ca Satadruéca Vitasteravati Kahub |
Gomati Dhiitapapa ca Bahuda saDgéadvati Il
Vipass Devikd RankgurNiéeira Gandaki tathd |
Kauéiki capagd vipra Himavatpadanihertah

(Mark. P., 57, 16-18,)
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The Markandeya Puripa has a separate chapter on the
descent of the Ganges which is said to have
issued from the foot of Narayana, and followed
her course on to Mount Meru ; then she bifurcated herself in
four streams flowing east, south, west and north, the southern of
which was allowed by Siva, through the entreaties and inter-
cession of King Bharata, to flow through India.!

The fabulous element in the description given in the
Markandeya Purana is only too obvious to need comment ; at the
same time it is evident that when the Pauranic author describes
the ‘second stream called Alakananda flowing southwards and
overflowing the Manasa lake with a great force,” he is simply
speaking of the upper course of the river when she is still on the
lap of the mighty Himavat. So also when we are told that the
river ‘entered the southern ocean in seven streams, and in three
streams on the east, inundating as a great river the south with
the overflow from her stream,” we seem to read of the different
tributaries of the great river and her lower streams of the south-
east before she reaches the eastern seas.

The Vayu and Matsya Purdnas give almost the same de-
scription as the Markandeya of the descent of the Ganges,
while the Visnu, DBhagavata and Padma Purdpas as well
as the Mahabharata agree substantially, though their account
is rather brief. The account given in the Vayu Purana is
interesting.?

Gahgd.

1 Mark. P, 66, 1.12,

3 ‘¢ The capital of Brahma is enclosed by the river Ganges, which, issuing from the
foot of Vispu, and washing the lunar orb, falls, here, from the skies, and after encireling
the city, divides into four mighty rivers, flowing in opposite directions. These rivers are
the Bitd, the Alakenandi, the Cakgu, and the Bhadra. The first, falling upon the tops of the
inferior mountains, on the east side of the Meru, flows over their crests, and passes through
the country of Bhadriéva, to the ocean. The Alakanandd flows south, to the country of
Bhirata, and dividiog into seven rivers on the way, falls into the sea. The Caksu falls into
the sea, after traversing all the western mountains, and passing through the country of
Ketumila. And the Bhadrd washes the countiy of the Uttarakurus, and empties itself into
the northern ocean. (Wilson's trans., Bk. II, Chap. II, pp- 119-20.) Wilson points out that
Bhaskaricharya, an author of the eleventh century, gives almost exactly the same purport
of the story. Evidently he draws his account from the Purénas.
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It is somewhat curious that the Ganga is everywhere in the
Mahabharata as well as in the Puranas, qualified invariably as
tripathagdh or flowing in three directions, though the actual
description is that, after ‘issning from the foot of Vignu and
washing the lunar orb, she divided herself into four mighty
rivers’ and flowed in four directions. Later also, in India,
she is described as a river that flowed in seven streams.! It is
only in her lower course that she is said to have entered the
ocean ‘in three streams on the east’ (c¢f. the Mark. P.). Is it
then to be surmised that her description as tripathagia refers to
these three streams ? 2 Which, again, are these three streams ?
Can they be said to be identical with the Bhagirathi, the
Brahmaputra and the Meghna, the three courses which mingle
together before they enter the sea ?

The river still survives and flows between the Jumna and
the Sutlej. It must have been at one time a
mighty river,” but gradually she lost herself in
the desert at a place known as Vinasana, the traditional western
extremity of Aryavarta and Madhyadesa. (Vasistha, 1, 8; Baudh ,
I,1,2,9,etc.). Itisa tributary of the Indus, and rises from
the hills of Sirmur in the Himalayan range. In the Rgvedic
period it was a mighty river, and flowed into the sea (Max
Miiller, Rgveda-Samhita, p. 46). ‘It disappears for a time in
the sand near the village of Chalaur and reappears at Bhavanipur.
At Balchhappar it again disappears, but appears again at Bara
Khera; at Urnai near Pehoa, it is joined by the Markanda and
the united stream bearing still the name of Sarasvati ultimately
joins the Ghaggar or Gharghar which was evidently the lower
part of the Sarasvati (Punjab Gazetteer, Ambala Dt., Chap. I).
...... The Mahabharata also says that after disappearing, the river

Barasvati,

1 ¢f. the following Rgvedic hymn where the Sindhu with its seven streams is also
said to have followed a threefold course :

** Bach set of seven (streams) has followed a threefold course. The Sindhu surpasses
the other rivers in impetuosity '’ (X, 75).

3 Buttanipata-Commentary.

$ J.A.8.B,, 1886, Past ITI, p. 840.
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appears again at three places, namely, at Chamasodbheda,
Sirobheda and Nagodbheda (Vana P., 8).””' The Salya Parva
of the Mahabharata seems to suggest that the name Sarasvati
was given to the seven rivers, Suprabha, Kaficanaksi, Visila,
Manorama, Oghavati, Sureau and Vimalodaka (Salya, 39,
2188-2216).

It is the river Indus. But according to Alberuni (India, I,
" p. 260), only her upper course, above the
junction with the Chenab or Chandrabhaga,
was known as Sindhu; lower that point to Aror, she was known
as Paiicanad, while from Aror to where she enters the sea it was
known as Mihran. In the Behistun inscription of Darius the
river is referred to as Hindu, and in Vendidad as Hendu. The
Chinesc designations of our country, T"ien-chu, Shén-tu, Sien-
tou, Hien-tou, Yin-tu, etc., are all probably derived from Sindhu,
though the Chinese themselves do not agree that the name was
so derived.*> In any case, the river gave her name to the country
through which she flowed.® The upper course of the river along
with her important tributaries gave to the country through which
she flowed the name of ‘ the land of the five rivers (paficanad);
from this wmedizval name the modern Punjab derives her name.
The lower course gave to the country around the name of Sind.

The passage in the Markandeya Pur@na seems to suggest
that there were two rivers of this name. The
Mahabharata also seems to support the same
contention (Bhisma P., 9, 322-27). But it is difficult to identify
the second stream of the same name. The river Bhima, a
branch of the Krsna, is also known by the name Candrabhaga
but obviously that river is not meant.

The Candrabhaga is the Chenab in the Punjab, and is the
Rgvedic AsiknI identical with the Greek Akesines. Sometimes,

Siudhu.

Candrabhaga.

1 Dey, Geographical Dictionary, pp. 180:81.

2 For explanations of the Chinese designations of Indis, see Watters, Yuan Chwang, I,
31-40; also Bretschreider Mediaeval Researches, II, 25.

3 As to her ancient course through 8ind, see J.A,.S.B, 1886, 11, p. 323,
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the united streams of the Jhelum and the Chenab are also known
by the single name Candrabhaga, the Sandabaga or Sandabal
of Ptolemy.

This famous river still bears its old name. It is

mentioned as early as the Rgveda (X, 75) and
the Aitareya Brahmana (VIII, 14, 4).
It is the modern Sutlej. ‘‘ In ancient times this river prob-
ably did not join the Beas, as it does now, but
pursued an independent course to the confines
of .Sindh’>’ (Pargiter, Mark. P., p. 291, notes).! The united
streams of the Sutlej and the Beas are known as the Ghaggar.
The Satadru is the Zaradros of Ptolemy, and the Hesydrus of
Pliny.

It is the modern Jhelum, but is still called Vitastd in
Kasmir, and is identical with Greek Bidaspes
or Hydaspes. It was known to the Rgvedic
Aryans (X, 75) by the same name as well as to the Buddhists
under the name of Vitarhsa (Milindapafiho, S.B.E., XXLIV).

It is the modern Ravi, the Greek Hydraotisor Adris or

Iravati, Rhonadis.

It is mentioned in the Vayu (XLV, 95) and Kirma Puranas
(XLVII, 27) as Kuhii. The river is probably
identical with the Kubha of the Rgveda
(X., 75, 6) and the Kophes or Kophen of the Greek geographers,
the modern Kabul river. It is also probably identical with the
Koa of Ptolemy which is described to have its source in the
Imads or Himavat. (Ptolemy, VII, i. 26; Majumdar’s edn.,
p. 8L). ‘
It is almost certainly identical with Rgvedic Gomati
(R.V.,X.,75,6) which is probably the modern
Gomati, Gomal, a western tributary of the Indus. The
Pauranic passage Gomatt Dhiatapapa ca® has

Yamuna.

Satadru.

Vitasta,

Kuhu.

1 For its early course, see, J.A.8.B., 1886, II, pp. 335 foll.
3 Mark. P., op. cit., Vayu, 45, 95; Kirma, 47, 27; Varahs, 85,
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been interpreted as ¢ Gomat! and Dhiitapapa,” thus signifying
two rivers, of which the latter according to Cunningham was a
tributary of the Gomatl. In the Mahabharata, the two words
are linked together (Bhisma, p. 9. 25), in which case, the passage
should be interpreted as ‘‘ the Gomati, the cleanser of all sins.”’
The Pauranic river has also been sought to be identified with
the modern Goomti which joins the Ganges below Benares, and
which is described in the Ramayana as situated in Ayodhya, and
as being ‘‘ crowded with cattle *’ (Ayodhya-kanda, 49). But as
the Pauranic passage as well as that of the Mahabharata mentions
the river along with those of the FPunjab, it is almost certain that
the tributary of the Indus is meant. The Skanda Purana
mentions another river of the same name (Avantl Khanda, Ch.
60); evidently it flowed through Gujrat with Dvaraka on its bank.
According to the Meghadala (I. v. 47) a river Gomati seems to
have formed a branch of the Cambal. If the Siva Purana
is to be believed, the river Godavari near its source where
the temple Tryamvaka was situated, is also known as Gomati
(I, Ch. 54).

Some have sought to identify the Dhiitapapa as a separate
river with the modern Dhopip on the Goomti, 18 miles south-
east of Sultanpur in Oudh. According to the Skanda Purina
(Kasikhanda, Uttara, Chap. 59), it was a tributary of the
Ganges near Benares. (Dey, Dictionary, pp. 57 and 231.)

Pargiter identifies the river with the modern Ramaganga
which joins the Ganges on the left near Kanauj,

Bahuda.! and Nundolal Dey with the river ¢ Dhavala now
called Dhumela or Burha-Rapti, a feeder of the

Rapti in Oudh.” (Pargiter, Markandeya P., pp. 291-92 ; Dey,
Dictionary, p. 16). Pargiter also points out that there was
another river of this name in the Deccan (Mbh., Bhisma P.,
9, 322 ; Anu$asana P., 165, 7653 ; Ramayana, Kish. K., 41, 13).

1 The Bahada is, perhaps, no other sacred river than what is called Bahuka in the
Msjjhims Nikiys, I, pp. 86-40.
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The Mahabharata gives an explanation of the origin of the name.
Rsi Likhita had his severed arm restored by bathing in this
river, which was accordingly named Bahuda (Mbh., Santi P.,
22 ; Harivarns$a, 12). But the Siva Purdna gives a different
explanation, and says that Gaurl was turned into the river
Bahudi by the curse of her husband Prasenajit.
The Drsadvati has been described as the southern and
eastern boundary of what was then known as
Drgadvati. Brahmavarta (II, 17), while the western
boundary was the Sarasvatl. According to
the Mahabharata, the river seems to have formed one of the
boundaries of Kuruksetra (Vana P., 5074). The same source
tells us that the confluence of the Drsadvati and the Kausiki was
of peculiar sanctity. The river has been identified with the
modern Citrang, Chautang or Citang, which runs parallel to the
Sarasvati (Imp. Gaz. of India, p. 26; Rapson, Ancient India,
p. 51). Elphinstone and Todd sought to identify it with the
Ghagar flowing through Ambala and Sind but now lost in the
desert sands of Rajputana (J. A. S. B., VI, p. 181), while
Cunningham found in it the river Rakshi that flows by the
south-east of Thaneswar (Arch. Sur. Rep., XIV). According to
the Vamana Purdna, a branch of this river was known as
Kausiki (Vamana, 34).
It is the Beas, identical with the Bipasis or Hypasis
or Hyphasis of the Greeks, which is now a
Vipaéa. tributary of the Satadru or Sutlej but was, in
ancient times in all probability, an indepen-
dent river. The story of the origin of the name Vipaga is told
in the Mahabharata. Vasistha, broken in heart owing to the
death of his sons at the hands of ViSvamitra, wanted to kill
himself. He therefore tied himself hand and foot and threw
himself into the river. DBut the strong current of the river
unfastened him (Vi-pasa) and saved him by throwing him on
the banks.

2
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Pargiter has sought to identify the river, since it is said to

have issued from the Himalayas, with the river

Devika. Deeg, a tributaryof the river Ravi (Mark. P.,

p. 292, note). His identification seems to be
upheld by the Vamana Purana (Chaps. 81, 84, 89) as well as the
Matsya Purina (Ch. 113). According to the Agni Purana, it
flowed through the Sauvira country (Ch. 200), and had its
source, according to the Kalika Purapa (Ch. 23, 137-38) in the
Mainaka hills in the Sewalik range. The Visnudharmottara
(I., 167, 15) would have the river flowing through the Madra
country, and the Skanda Purana (Prabhasa Ksetra Mahatmya,
278) would have Milasthana or Multan situated on its bank.

It has also been identified with the river Deva or Devika
in U. P., which is only another name for the southern course of
the Sarayii, the northern course being known as Kalinadi (Bengal
and Agra Guide and Gazetteer, 1841, II, pp. 120, 252, map).
According to the Kalikd Purana, it flowed between the Gomatl
and the Sarayid, and was distinct from them (Ch. 23), while
according to the Mahabharata (Adi. P. 29) and the Varaha
Purina (144), it was at the junction of the Gandak, the Devika-
Sarayt and the Ganga that the struggle between the crocodile
and the elephant took place.

Pargiter mentions another Devika in the Deccan which, he
says, is upheld by the Ramayana (Kish. K.,

Raiksu. 41, 13). Pargiter suggests that the name is
wrongly given in the Purdnas; we should

rather have it replaced by Vaksu or Vanksu, and identify it with
the Oxus. The reading is certainly doubtful, for the Vayu
Purina (45, 96) as well as the Mahabharata (Bhisma P., 9., 324)
read it as Iksu. According to the Vignu Puréna, Iksu was one
of the seven holy rivers that flowed through Sakadvipa.

1 But the Anuéasang Parva (Slokas 7645 and 7647) of the Mahabhirata seems to suggest
that the Devika and the Sarayl were not the one and the same river. See also Amarakosa,
1, 2. 8, 85.
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According to the Kirma Purana, Iksu was an affluent of the
Narmada (I, 39).
The Varaha Purana (85) reads the name as Nisvira; other
Pauranic readings are Niscitd, Nicita (Visnu
Nidcira, P.), Nirvira (Vayu, Matsya), Micitd or Nisrta
(certain MSS. of Vignu). In the Bhisma
Parva list of rivers there are three similar names: Niscita,
Nicitda and Nivara, while the Vana Parva has Nirvira (84,
8116-9). It is, however, difficult to say if one and the same
river is meant by all these names. Anyway, a river of some
such name did really exist and was in all probability connected
with the KauSiki with which it is often mentioned. According
to Nundolal Dey, Niscira is ‘‘ the river Lilajan which joins the
Mohana near Gaya, and their united stream forms the Phalgu
(Agni P., 116; Mark. P., 57). Tt is the Nerafijari of the
Buddhists *’ (Dictionary, p. 141).

It is the modern river Gandak that flows into the Ganges
near Patna. The river is said to have been
formed from the sweat of the cheeks of Visnu
who sat in penance at its source, and hencc it was named
Gandaki (Varaha P. 144). According to the same source it was
also called Salagrami and Narayani.

It is the modern river Kuéi (Rimayana, Adi, 34 ; Vardha
P., 140) which flows into the Ganges through
the district of Purnea in Bihar (Dcy’s Geogra-
phical Dictionary, p. 97). The river seems to have largely
shifted its course (Pargiter, Markandeya P., p. 292, note).

The Markandeya list of rivers issuing from the Himavat
concludes thus: Kausiki capaga vipra Himavatpada-niksrtah
which has been translated by Pargiter as, ‘“‘and KausSiki are
the rivers which flow from the slopes of Himavat, O Brahman.”’
The passage may as Pargiter himself shows (Mark. P., p. 292,
notes),also be rendered as ‘‘Kausiki and the Apaga flow from the
slopes of the Himavat, etc.” The Kirma Purina reads Kausiki
Lohini c’eti......instead, while the Vayu and the Varaha (45,

Gandaki.

Kausika (or Kausiki},
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96 and 85 respectively) read Kaudiki Lohita c’eti......Still there
are other Paurinic readings, e.g., Kau$iki ca trtiya tu which
may mean the “ third Kausi ki’ or refer to a river Trtiya by
name. Pargiter ' himself suggests two more variant readings,
e.g., Kauéiki Karatoya tu and Kau$iki ca Trisrotas tu. Trisrota
is the modern Teesta which flows into the Brahmaputra, and
Karatoya. is the river of that name flowing through the district
of Bogra in Bengal. Lohini and Lohita are evidently the same
as the old Liauhitya which is but another namc of the Brahma-
putra. A river named Trtiya is mentioned in the Sabha Parva
(9., 373) of the Mahabharata. The three KausSikis are probably
(1) the Kosi, (ii) the branch of the DrSadvati in Kuruksetra
and (#11) the onc referred to in the Vana Parva (221. 14231)
of the Mahabharata. As for Apagi as a river, we have refer-
ence to it as flowing through Kuruksetra in the Vanaparva
(83, 6038-40) of the Mahabharata (also see Cunningham’s
Arch. Sur. Rep., XIV., 88 and Plate XXVI).
Besides the one Varsa-parvata, there were in Bharatavarsa
seven Kulacalas,® viz., Mahendra, Malaya,
wile seven Kol gahya, Suktimat, Rksaparvata, Vindhya and
Paripatra. As each of these mountains was
associated with one particular country or tribe (kula), they were
called Kulacalas. ‘‘ Thus Mahendra is the mountain par ez-
cellence of the Kalingas, Malaya of the Pandyas, Sahya of the
Aparantas, Suktimat of the people of Bhallata, Rksa of the
people of Mahismati, Vindhya of the Atavyasand other forest-
folk of Central India,. and Paripatra or Pariyatra of the
Nisadas.”” ®
Rajadekhara in his Kavyamimamsa places these seven Kula-
parvatas in that region of Bharatavarsa which was known as
.1 Pargiter, op. cit.
2 Mahendro Malayal Sahyal Suktiman Rksaparvvatah
Vindhyasca Paripatrafca.saptaivatra kulacalah |
(Mark. 57.10.)

3 Raychaudhuri, Studies in Tndian Antiquities, pp. 105-106 and notes. For minor
bills associated with Kuldcalas, see op. cit., 180 fI.
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Kumari-dvipa which refers to the Peninsular India with the
Vindhya and the Paripatra as its northern boundaries. Ptolemy
evidently heard of some such traditional list of mountains when
he enumerated the mountain ranges of India in the following
manner : the Apokopa, Sarddnyx, Ouindion, Bottigh, Adeisa-
thron, Ouxenton, Oroudian, Bépyrrhos, Maiandros, Damassa or
Dobassa and Sémanthinos. Of these, Ouindion has been identi-
fied with the Vindhyas, Bettigo with Podigei, the Tamil name
of Malaya, Ouxenton with the Rksavant, Adeisathron with the
Sahyadri, and the Oroudian with the Vaidarya which, however,
is not enumerated as a Kuldacala.'

It is interesting to note that Ptolemy also, like the Pauranic
writers, groups the rivers of India according to the mountains
out of which they rise. The position of the mountains, as he
gives them, is owing to his erroneous views of the configuration
of India, hopelessly incorrect but one can find some ciue to
their identification when he describes the rivers issuing from
each mountain. The same method is followed also by Pauranic
writers, and this helps us not a little to identify the seven
Kulacalas and other mountains mentioned in the Puranas. In
fact Ptolemy seems certainly to have come in possession of
some old traditional list of Indian rivers and mountains, of
countries and peoples which he made use of in his Geography
and which was utilised later by Epic and Pauranic writers
as well.

Most of the mountains have lost their ancient names, but
the copious references to them in our old literature, apart from
the Epics and Puranas as well as in cpigraphic and numis-
matic records have enabled scholars® to identify them success-
fully.

1 Ptolemy’s Ancient India, Mazumdar's edn., pp. 75-81 and 204. Dr. Raychaudhuri
geeks to identify (op. cit., p. 105) Maiandros with Mabendra. This is a bit far-fetched,
as the rivers issuing out of it are not the same as those issuing out of Mahendra.

? Foremost in this work have been Wilgon, Pargiter, N. L. Dey, 8. N. Majumdar,
and H. C. Raychaudhuri.
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The Bhigavata Purana (X, 79) seems to give a very accurate
description of the situation of the Mahendra

The Mahendra 1 . o e .
mountsin  and the range.' HFrom the Paurdnic description it
rivers issuing from it appears that the Mahendradri was thus situated
between the Gangasagarasangama and Sapta-Godavari. - Part of
the Eastern Ghats near Ganjam is still called Mahindra Malei or
hill of Mahendra (Wilson, Visnpu P., 1I, 3, p. 127, n.). Pargiter
thinks that the name should be limited to the hills between the
Mahanadi, Godavarl and Wain-gangi and may perhaps comprise
only the portion of the Hastern Ghats north of the Godavari
(Mark. P., p. 305, note). Classical Sanskrit literature seems to
agree with the description of the Bhagavata Purana, and hence
with the identification of Pargiter. ~The Raghuvamsa of
Kalidasa which refers to the hills more than once (IV, 39, 40,
43 ; VI, 54) seems to locate the range in the Kalinga country ;
80 also seems to be the indication of the Uttara Naisadha Carita
(XII, 24). But according to the various passages of the
Ramayana, the name Mahendra seems to have been applied to
the whole range of mountains extending from Ganjam to as
far south as the Pandya country, to the whole of the Eastern
Ghat range (Koisk, 41, 18-20; Kigk., 67; Lamka K., 4, 92-24).
There in the Tinnevelly district is a small mountain which is
still called Mahendragiri (Tinnevelly District Grazetteer, I, p. 4).
Pargiter thinks that the Mahendra hills of the Puranas and
those of the Ramayana were two different ranges but Dr. Ray-
chaudhuri has argued with good reasons that the authors of the
Ramayana and the Purinas meant the same range of hills
(Studies in Indian Antiquities, pp. 108-109). That the Mahen-
dra hills extended as far south as Madura and joined the Malaya
hills is also proved by the Caitanya-Caritamrta and the
Harsa Carita respectively (Harga-Caritam, VII). The Pauranic

1 G@Gayamp gatvé pitrnigtvi Gangd-sdgara-saigame
upaspréya Mahendridrau Ramaih drgtvabbivadya ca
Sapta Godavarimh Vepvarh Pampam Bhimarathiii tatab,
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suggestion is also to the effect that it was situated in juxtaposition
with Malaya and Sahya.

The Epics and Puranas speak of certain minor hills which
may conveniently be associated with the Mahendra ranges.'
Such are the Sriparvata and the Puspagiri. According to the
Agni Purana, Sriparvata seems to have been situated not far
from Kaverisangama (CXIII, 3-4). The same text tells us that
this hill was dedicated by Visnu to Sri for her having performed
some austerities there. It is the name of a lofty rock which
overhangs the river Krsnd in the Kurnool District.?
According to Dr. Raychaudhuri (op. cit., p. 130) it lay eight
miles to the north of Cuddapah. Other minor hills noticed by
Dr. Raychaudhuri which were associated with the Mahendra
ranges were the Venkaladri, the Arunicala (Skanda P., Aruna-
cala Mahatmya, 111, 59-61 ; IV, 9, 13, 21, 37) or Sonacala and
the Rsabha (Bhagavata P., X, 79 ; Mbh., III, 85-21).3

The rivers issuing from the Mahendra ranges are the
Pitrsoma, Rsikulya, Iksuka, Tridiva, Langulini and Vamsgakara. *

The Kiirma Purana (XLVII, 36) does not, however, mention
this group of rivers issuing from the Mahendra ; on the contrary,

1 Minor hills as'sociated with the Kuldcalas are thus described in the Markandeya
Purapa (57. 11-15):
Tegirh sahasradaécanye bhidhard ye samipagih ||
Vistarocchriyino ramyi vipuladcatra sinaval |
Kolabalah saVaibhrajo Mandaro Darddirdcalah ||
Viatasvano Vaidyutasca Mainikal Svarasastatha |
Tungaprastho Nagagiri Rocanah Panpdaracalal) ||
Pugpo girirdurjjayanto Raivato’rbbuda eva ca |

Rsyamikah saGomantah Kitaéailah Krtasmarah ||
Sriparvvatadca Koradca Satado’nye ca parvvatdh |

In place of Vaibhrija the Vayu reads Vaihara; in place of Vatasvano the Vayu
reads Patandbama; Pargiter suggests Vuiddrya for Vaidyuta; in place of Svarasa the Vayu
reads Sasurasa or Susarasa; in place of Pandaura the Viayu reads Pandura; in place of
Durjjayanta the Vayu reads Ujjayanta; in place of Kora the Vayu reads Ketu or Karu,

2 Pargiter, Mark, P., p. 290, notes.

3 For identifications of these mountains, see Raychaudhuri, op. cit.

4 Pitrsomargikulya ca Iksuka Tridiva ca ya ||

Lingulini Vaméakard Mahendraprabhavah smytal |
(Mark. P., 57, 28-20.)
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it speaks of Trisama, Rsikd and Vamsadharini (evidently identi-
cal with Pitrsoma, Rsikulya and Varhdakard respectively) as
rivers that issued from the Suktimat ranges. Besides the above
six, the Matsya Purana (CXIII, 31) mentions three more, the
Tamraparni, Sarava and Vimala.

The variant readings are Trisama (Vayu, XLV, 106;
Bhagavata, V. XIX, 17; Agni, CXVIII, 8),
Triyama (Varaha, LXXXYV), and Tribhaga
(Matsya, CXTIT, 31). It cannot definitely be identified.

The Vayu Purana reads Rtu-kulya (XLV, 106), evidently
incorrectly. The river still bears its old name,
and flows past Ganjam.

The Vayu (XLV, 106) and Varaha Puragas (I.XXXYV)

read Iksula, while the Matsya reads Iksuda

Tkguka. (CXIII, 81). It cannot definitely be identified,
but obviously it must have been a river like the Pitrsoma on the
eastern coast.

Tridiva—A Tridiva is said to have issued from the Vindhyas
in the Pauranic list.

Langulini—It is the same river as the Langali of the
Mahabharata (Sabha, IX, 3874). The Varahapurana variants
are MilinI or Lamilini (LXXXYV), while the Matsya reads Mli
(CXIII, 81); certainly they are copyist’s mistakes, for the river
still bears its old name and is definitely identifiable with the
Languliya on which stands Chicacole, between Vizianagram and
Kalingapatam.

Vams$akarai—The Varaha Purana reads Vaméa-vara
(LXXXV) ; but the correct name seems to be Vamsadhara
which is given in the Vayu Purana (XLV, 106). It is evidently
the modern Bansdhard, which flows past Kalingapatam.

-The Malaya hills are often mentioned in Sanskrit literature,

The Malays Range but the word seerns to have been derived from
and the rivers issuing  the Dravidian word ‘mala’ or ‘malai’ which
from it. ~ means hill (Ind. Ant., 1889, 240 {£.). “‘ From
it are derived the designations of the country of Mo-lo-kii-t’a

Pitrsoma.

Rgikulya.



MOUNTAINS AND RIVERS OF INDIA 17

(Malakiita) referred to by Hiuen Tsang, and the language called
Malayalam spoken by the people of Malabar.”’ (Raychaudhuri,
op. cit.,, p. 111). The Malaya range of hills is the same as the
Tamil Podigei or Podigai, the Bettigo of Ptolemy. Pargiter
correctly identifies it with ‘‘ the portion of Western Ghats from
the Nilgiris to Cape Comorin,’’ for the sources of the rivers that
are said to have issued from this range can all be located in this
portion of the Ghats. Dr. Raychaudhuri has successfully
shown that the Malaya par excellence is mountain of the Pandyas
(op. cit.). According. to the Bhagavata Purana (X, 79), ‘the
hermitage of Agastya was situated on the summit of Malaya.
The Malaya range is, therefore, sometimes referred to as Malaya-
kita. The mountain was also known as Srikhandadri or even
as Candanadri (¢f. Dhoyi’s Pavanaditam). "

. The minor hill associated with the Malaya range seems to
have been the Dardura which Pargiter-identifies with the Nilgiris
or the Palni hills. The hill is associated with Cola and Pandya
kings in the Mahabharata (II, 52, 34). - The hill is also men-
tioned elsewhere in the epics. (Mbh., XIII, 165, 32 ; Ram.,
Lanka K., 26, 42), as well as in the Raghuvamsa (IV, 51).

The rivers issuing from the Malaya range are the Krtamala,
Tamraparni, Puspaja, and Sutpalavati or Utpalavati. '

The Kirma Purana (XLVII, 35) reads Rtumala instead,
while the Varaha (LXXXV) Satamala and the
Bhagavata Katamala (V, XIX, 17). It has
been successfully identified. with the modern Vaigai which flows
past Madura_(cf. Caitanya-Caritamrta, Ch. IX, p. 141).

‘This river is evidently the one bearing the same name in the
Raghuvamsa. (IV, 49-50), and- was. a sacred
. river. according to the Mahabharata (Vana P.,.
LXXXVIII, 8340). Evidently it flowed through the Pandya
countey and .is-‘to be identified with what is “locally ealled

Krtamila.

- Ti.mrapa.rﬁi.

* 1 Krtamald Tamraparpf Pugpaja Sitpalavati ||
~ . Malayadrisamudbhiitd nadye éitajalastvimal | - ‘
(Mark. P., 67, 27-28.)-
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Tambravari or with the combined stream of the latter and Chittar.
It is also called Tamravarna (Brah. P., 49). The port of Kolkai
or Korkai was once situated on its mouth which was well known
for its pearl-fishery (Raghu, op. cit.) ; Kolkai or Kor kai is
mentioned by Ptolemy.
The variants of I'uspaja are Puspajati (Vayu, XLV, 105)
and Pusgpavati (Karma, XLVII, 35); while
I the variant for Sutpalivati is Utpalavati (Maha-
bbarata, Bhisma P., 1X, 342) which is un-
doubtedly the correct reading. Another variant is Utpala (H.
V., CLXVIII, 9510-2). Many Durinas give the reading as
Utpalavati. ‘‘ A river Puspa-venI is mentioned (Mbh., Bhisma
P., IX, 342) which is joined withariver Utpalavati.’ (Pargiter,
Mark. P., p. 304, notes). The two rivers are probably the
Puspaja and Sutpalavati. These two rivers must be any two of
the Vaippar, the Amaravati, the Ponani and Peri or Vedamalj,
the four modern rivers, besides the Krtamala and Tamraparni,
that rise from the Malaya mountains.
The Sahya mountain or Sahyadri has been correctly identi-
The Sshys Range fied with ¢ the northern portion of the Wcste.rn
;::k'g; Jivera iasu- Ghats and as it appears from the rivers which rise
in them, it extends from the river Tapti down to
the Nilgiris’ (Pargiter, Mark. P., p. 235, note). In his Raghu-
vath$am (IV., 52), Kalidasa describes it as‘nitamba iva medinyak’
and associates it with the people of Aparinta or western India.
The most important minor mountain associated with the
Sahya is certainly the Vaidiirya, mentioned in the Mahabharata
in eonnection with the two rivers the PayosnI and the Narmmada
(III, 121, 16-19). The mountain is generally identified with
the Oroudian mountain of Ptolemy which, according to him,
was _the source of the river of Mais6los, identifiable either with
the Godavarl or the Krspa. The Vaiddrya thus included the
northernmost part of the Western Ghats, but the evidence of
the Mahabharata suggests that it included also a portion of the
southern Vindbya and Satpura ranges. Another minor hill
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connected with the Sahya range is the Trikuita, referred to by
Kalidasa in his Raghuvamsa (IV, 59), evidently the mountain
from which the Traikutakas derived their name. Rsyamika
and Gomanta may also be associated with the Sahya mountains,
Pargiter identifies the [ormer, the scene of Rama’s meeting
with Sugriva and Hanuman, *“ with the range of hills which
stretches from Ahmadnagar to beyond Naldrug and Kalyani,
dividing the Madjira and Bhima >’ (Mark. P., p. 289, note). He
identifies the Gomanta with the bills south or south-east of Nasik
(op. cit.). But Dr. Raychaudhuri points out that to the north of
Gormanta was Vanavasi (H. V., Visnu Parva, 39, 62-64), so that
the hill should be placed in the Mysore region.

The rivers issuing from the Sahya mountains are the
Godavari, Bhima-ratha, Krgna-venva, another Venva, Tunga-
bhadra, Suprayoga, Vahya and the Kaveri.!

A river well known in the Ramayana which has retained

Godavarl. its old name up to now.
The Vayu (XLV, 104) and Variha Puripas read Bhima-
Bhimara(ha. rathi, while the Kirma Bhimaraksi which is
evidently incorrect. It is undoubtedly the
modern Bhima, a tl'ibtltziry of the modern Krsna.

It is one of the very little known rivers of ancient India

(see Pargiter, Mark. P., p. 302, note). It
survives in its modern name Krsna.
The variant readings are Vena (Vardha, LXXXY), Vena
or Varna (Kiarma, XLVII, 34), Vaini (Vayu,
XLV, 104), Vina (Mbh., Bhisma P., IX, 328)
and Venni (Bhagavata P., V, XIX, 17). Pargiter suggests
its identification with the river Penner between the Krspa and
the Kaveri (Mark. P., p. 303, notes).

Kysnavenva.

Venva or Venya,

1 @od&vari Bhimarathda Krgnavenvd tathdpard |
Tusgabhadrd Suprajogad Vahya Kaveryat! dpagsd U
Sahya padavinigkranld ityetdh sariduttawdl |

(Mark. P., 67, 26, 27). The reading for Bahyas is Vindhya, but that is evidently
by mistake. See Kdrma P., (XLVII, 84, and Vayu P. (XLI, 104).
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- Itis to be identified with the well-known river of that
Tusgabhadra. name, the famous tributary of the Krsna.

It is also mentioned in the Mahabharata (Bhisma P., JX,
328 ; Vana P., CCXXI, 14232) and though
not definitely identifiable, it is as good as
certain that it was one of the western tributaries of the Krsna.

This also cannot be identified. The Agni Purana, however,
reads Varada which is to be identified with
the Varada or Vedavati, a southern tributary

- Suprayoga.

Vahya.

of the Krsna.

The river still bears its own name, and is mentioned in the
Ramayana (Kish. K., XLI, 21 and 25), the
Harivarméa (XXVII, 1416-22) and the Maha-
bharata (Bhisma P., IX, 328; Vana P., LXXXV, 8164-5 ;
CLXXXIX, 12910). The Tirthayatra sections of the Puragpas
and Epics invariably mention this river as very holy; in
fact it was more well-known than the Krsna. It is Khaberos
of Ptolemy which is said to have its source in the Adeisathron
range. This range may, therefore, be identified with the
southern portion of the Sahya.

Kaveri.

In place of “ Godavari Bhimaratha Krgnavenva tathapara’
the Vayu reads *“ Godavari Bhimaratha Krsnavenva ca Vaijula *’
(XLV, 104); while the Varaha (LXXXV) and Matsya Purapas
(CXIIL, 29) add this river after Kaverl. It is obviously to be
identified with the Madjiri, a southern tributary of the
Godavari.

There is a good deal of difference of opinion with regard

The Suktimat rangs the identification of the Suktimat mountain.

and the rivers issuing  There is also a good deal of confusion about the
from it.

rivers that are said to have issued from it, which,

in fact renders the identification really very difficult. Cunning-

ham identified the range with the hills south of Sehod and Kanker

separating Chattisgarh from Bastar (Arch. Sur. Rep., XVII, pp.

94, 96, and map at end). Beglar places the Suktimat in the
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north of the Hazaribagh district (Arch. Sur. Rep., VIII, pp.
124.125). Pargiter, after some discussion, identified the range
with the Garo, Kbasi and Tipperah hills (Mark. P., pp. 285, 306
notes) ; while C. V. Vaidya located it in Western India and
identified it with Kathiawad range (Epic. Ind., p. 276). R. C.
Majumdar and H. K. Dev agreed to identify the Suktimat with
the Sulaiman range (Proc. of Second Oriental Conference, 1923,
p. 609 ; bid, p.ci; Z.D. M. G., 1922, p. 281 n). Dr. Ray-
chaudhuri applies the name with the chain of hills that extends
from Sakti in Raigarh, C. P., to the Dalma hills in Manbhum
drained by the Kumari and perhaps even to the hills in the
Santal Parganas washed by the affluents of the Babla.!

The rivers issuing from the Suktimat are the Rgikulya, the
Kumari, the Mandaga, the Mandavahini, the Krpa and the
Palasini.?

The Vamana Purana cxcludes this list altogether and re-
places it by a new one in which figure some of the rivers known
to have been issued from the Malaya (XIII, 32-33). The two
new names, the Suni and the Sudama, mentioned by the Vamana
are not identifiable, nor can we definitely identify the rivers
mentioned in the Markandeya list, and for the matter of that in
other Puranas. In the place of Rsikulya, the Vayu reads Rsika
(XLV, 70) the Varaha Rsika (LXXXV) and the Matsya Kasika
(CXI1II, 32). The Rsikulya has been often identified with the
Kiyul, a tributary of the Ganges (Beglar, op. cit.). Kumari
has also variant readings, namely, Sukumari (XLV, 107), Lisati
(Varaha) but the Bhisma Parvan list of the Mahabharata is the
same as in the Markandeya. The Kumaii is sought to be identi-
fied with the Kaorhari (Beglar, op. cit.), the Somesvari (Pargiter,
op. cit.), the Kumar (in the extreme north-west: Dev and

1 Studies in Indian Antiquities, pp. 118-120, where there is an illuminating discussion
on the various theories about the identification of Suktimat.
? Rgikulya Kumarl ca Mandagd Mandavahini |
'Kypa Palasini caiva Suktimatprabhavahsmrtah I
(Mark. P., 29.80.)
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Majumdar, op. cit.) and the Kumiari (in Manbhum: Raychau-
dhuri, op.cit.). The variants of Mandagi and Mandavihini
are Mandagamini (Varaha, LXXV) and Gandhamanda-gimini
(Kirma, XLVII, 36). This river as well as the Mandavahini
cannot be identified, though some have suggested an obviously
impossible equation with the Helmand (Dev and Majumdar, op.
cit.). For Krpa, the Viyu Purana reads Kipa (XLV, 107) and
the Karma, Ksipra or Rupd (XLVII, 36); some (for example,
Dev and Majumdar, op. cit.), equate Krpi-kuipi with the
Kubha or Kabul river, others with Kapili (Pargiter, op. cit),
still others, with Kopd, a tributary of the Biabli in castern India
(Raychaudhuri, op. cit.). The Palasini has been sought to be
identified with the river of the same name issuing from the
Junigad hills (Vaidya, op. cit.), with the Panjshar in the
extreme north-west (Dev and Majumdar, op. cit.), as well as
with the Paras, a tributary of the Koel in Chota-Nagpur (Ray-
chaudluri, op. cit.). Dr. Raychaudhuri’s identification of
the Suktimat with the hills of eastern India extending from
C.P. to the Santhnl Parganas seems nearest the mark and his
equation of the Krpa-kapa-ksiprd, the Kumidri and the
Palasini with the Kopa, IKumarl and Paris respectively,
all in eastern India, must be considered interesting and satis-
factory.
The Rksavat and the Vindhya are Ouxenton and Ouindon of
The Rksavat and Ptolemy, but it is not very easy to identify
the Vindhya Moun-  these two Kulacalas though it is generally
issuing from them. recognised that the three Kulacalas, the Rksa,
the Vindhya and the Paripa(ya,tra are parts of the whole range
of mountains now known by the common name Vindhya., This
is due to the confusion of the different puranas as regards the
sources of the rivers issuing from the Rksa and the Vindhya.
An analysis of the lists of rivers issuing from these two moun-
tains, as they are in the different puranas, will show that the
rivers may conveniently be classified into two distinct groups,
the Sona-Narmada group and the Sipra-Tapti group. According
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to the Kirma, Matsya, Brahmanda, Vayu, and Vimana
Puranas, the Rksa is the source of the Sona-Narmmada group
including the Narmmada, Sona, Mahanada, Mandakini, Dagrna,
Tamasd, Vipasi, Suktimati, etc., while the Sipré-Tﬁpti (Tapi)
group including the Sipra, PayospI, Nirbindhya, Venya,
Vaitarani, etc., had its source in the Vindhya. This order is
completely reversed in the Markandeya, Visau and Brahma
Purdnas which give the Vindhya as the source of the Sona-
Narmmada group and the Rksa as that of the Sipra-Tapti
gronp. 'The identification, if we have to depend on epic or
Pauranic evidence alone, is thus almost a hopeless task.?

Ptolemy describe~ Ounxenton or the Rksavant as the source
of the Toundis, the Dosaran and the Adamas, and the Ouindon
as that of the Namados and the Nanagouna. The Dosaran has
long been identified with the Dasarna of the Purdavas and the
Namados and Nanagonna with the Nurmmada and Tadpti respect-
ively. Thus Narmmadd and Tapti had their sources not in two
different mountains, but in one and the same, namely, the
Vindhyva. 'The Dadarni, as we have seen, is said to have issued,
according to a number of Puranas from the Rksa or Quxenton
according to Ptolemy. And what Ptolemy says (VII, 1, 39-41)
about the mouth of the river seems to suggest that by the
Ouxenton he meant the central region of the modern Vindhya
range north of the Narmmada, while Ouindon stands for
only that portion of the Vindhya from where rise the
Narmmada and the Tapti, i.e., the eastern part of the
modern Vindhyas south of the Narmmada (c¢f. Raychaudhuri,
op. cit.).

Dr. Raychaudhuri cites a number of passages from the
Epics, the Harivamsa, the Puranas and inscriptions to show

1 ¢ No conclusion regarding the relative position of Rksa and Vindhya can also be
drawn from the constant assuciation of the former with the Narmmacd and that of t! e Jattep
with the IRevdi, for though the Bhagavata and the Vimana Puranas seem to distinguish
between the two rivers, the Revakhandu regirds them as ore and the siwe, a fact borne out
also by incidental references in the Bhagavata itself.’” R aychaudhuri, Studies in Indiap
Antiguities, pp. 122-23.
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that Ptolemy’s indications arc substantially correct (ibid, pp.
124-128). He concludes by saying that °‘ ancient Hindu
writers commonly rcgarded Vindhya and Rksa as interchangeable
terms. But one fact is clear. While the name Vindhya was
loosely applied to the whole chain of hills from Gujrata to the
raya district, lying on both sides of the Narmmada, the Rksa,
when referred to incidentally in literature, is invariably associated
with the middle Narmmadi region of which Mahismati was the
most important city, and the Dasarna, a notable river.. The
Vindhya, when distinguished from the Rksa, denotes the chain
lying south of the Narmmada as suggested by Nilakantha (in his
Commentary on the Harivamsa)........."" (ibid).

The rivers issuing from the Rksa and the Vindhya are the

Sona, Mahanada, Narmmada, Suratha, =~ Adrija, Mandakini,
Dasarna, Citrakata, Citrotpald, Tamasi, Karamoda, Pisacika,
Pippalisroni, Vipada, Vafjuld, Sumeruja, Suktimati, Sakuli,
Tridiva, Vegavahini, Sipra, Payosai, Nirbbindhya, Tapi (Tapti)
Nig¢adhavati, Venva, Vaitarani, Sinivali, Kumudvati, Karatoya,
Mahagauri, Durgi and Antahsird.?
- Sona—It is the river Sone that has its source near the
Narmmada and drains itself into the Ganges. It was also known
as Hirauyavaha or Hiranyabahu, the Erannaboas of the Greek
geographers.

Mahanada (Mahanadi)—It is probably not the same river
that bears its old name and flows through Orissa but is a branch
thereof that rises near the source of the Sone (see Pargiter,

Sono Mahanadaécaiva Narmmada Surathadrija |
Mandakini Dadarna ca Citrakita tathapara I
Citrotpala sa Tamaséd Karamoda Pifacika |

Tathanys Pippaliéropirvipaéa Vafijula nadi) . _.
Sumeruia Suktimati Sakulf Tridivakramah |
Rksapida prasiita vai tathduya vegavahini |l

Sipra Payosm erbbmdhy& Tapi saquadhavah l
Venve. Valta.ram oaiva Sinfvali Kumudvaﬁ I
Karatoya Mabagsurl Durga cirtabéird tathd | ~
dehyapada. prosiitasta nadyab pux)ya]alah subbak 1|

(Mark, P., 57, 21-26.)
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Mark. P., p. 295, note). In the Variha Purina, Mah#nadI is
replaced by the river named Jyotiratha (LXXXV), which is the
same as the Jyotirathya (Mbh., Vana, LXXXYV, 8150) or the
Jyotiratha (HV., CLXVIII, 9150-12), probably a southern
tributary of the Sone.

Narmmada—The Namados of Ptolemy, the modern Nerbudda,
which rises near the source of the Sone. According to the
Matsya Purina, the place where the Narmmada falls to the sea
is a great place of pilgrimage (Ch. 193) called the Jamadagni-
tirtha.

Suratha and Adrija—The variant for Surathd is Surasa
(Kirma, XLVII. 30; Varaha, LXXXV; Bhigavata, V, XIX.
17) ; while Adrija, the next river in the list, is replaced by
Sumahadruma or Surahadruma (XLV, 99), obviously a confu-
sion of the copyist. Adrija is also mentioned in the Maha-
bharata (Anusasanaparva, CLXV, 7648).

It is not improbable that the entire line * Sono Mahanadas-
caiva Narmmada Surathadrija *’ is intended to be interpreted as
Sona, Mahanada, and Narmmada which all originated from the
Amarakantaka hills which in fact are the sources of the Sona,
the Narmmada and also of the Mahanadi.

Mandakini—It is undoubtedly the Modern Mandakin which
flows into the Paisuni near the Citrakita mountain (Cunning-
ham, Arch. Sur. Rep., XXI. 11).

Daséarna—It gave its name to the country through which it
flowed, and is referred to by Kalidasa in his Meghadata. It is
the modern Dhasan near Saugor flowing between the Betwa
(Vetravati) and the Ken.

Citrakiuta and Citrotpala—Citrakiita is evidently a river
connected with the modern Citrakiita mountain, but the
Citrotpala does not yield to any identification, though it is men-
tioned in the Bhismaparva list of the Mahabharata.

Tamasa—The river Tamasd is famous for its association
with the Ramayana. The Kirma Purana gives a variant,—

4
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Tamasi (XLVII, 30). It is identifiable with the river Tons
which flows into the Ganges below Allahabad.

Karamada—The Vayu (XLV, 100) and Varaha Puranas
read Karatoya instead. Anyway, it seems probable, as Pargiter
has suggested, that the river Karmanasa which flows into the
Ganges just above the Sone is here meant.

Pisacika and PippaliSropi—The Pisacika is not identifiable
though it is suggested that it may be one of the southern
tributaries of the Scne. In the Pippalisroni (Vayu: Pipya-
lasroni ; Vardha: Pippala), Pargiter finds the Paisuni or
Parsaroni, a tributary of the Jumna between the Ken and the
Tons (op. cit).

Vipasa—It has to be distinguished from the river of the
same name in the Punjab. It ig the modern Bias that flows past
Saugor into the Ken. In place of Vipasa, the Varaha Purana
reads Visala which is to be identified with the Visala that
flows through Gaya (c¢f. Mbh., Salya. P., XXXIX, 2188-89,
2205-06).

Vaiijula—The variants are Vafijukd (Vardha, LXXXYV),
Maidjula (Mbh., Bhisma P., IX, 341 ; Kurma, XLII, 31) and
Jambula (Vayu, XLV, 100). It cannot definitely be identi-
fied.

Sumeruja—The variant readings are Siteraja (Vayu. XLV,
101) and Viraja (Varaha, LXXXV). It cannot be identified.

Suktimati—I[t is often erroneously suggested that this river
issued from the ‘Suktimat’ mountain. In fact, its source is
stated to be either the Rksavat or Vindhya. The Muktimati
of the Bhismaparva list of the Mahabharata is probably the
same river. It is not unlikely that Suktimati, the capital of
the Cedis, stood on this river. There is, however, hardly any
clue to its definite identification.

Sakulf and Tridiva—The varianis for Sakull are Makruga
or Maksana (Vayu, XLV, 101) and Pankini (Varaha, LXXXV).
Pargiter -identifies the Sakull with the river Sakri which flows
into the Ganges between Patna and Monghyr. The Tridiva is
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mentioned also in the Bhismaparva list, but it cannot success-
fully be identified.

Vegavahini—The Viayu, Varaha and Kirma Puranas read
Vialuvahini or Ratnavahini (Kirma, XLVII, 31). It cannot
be identified.

Sipra—A Sipra is mentioned in the Paurdnic list and it is
said to have issued from the Paripatra mountains (see below).
According to the Harivamsa (CLXVIII, 95'.9) there is a Sipra
in the southern region; it is not impossible that the southern
Sipra is here intended. The Vayu Purina reads Madra (XLV,
102), while both the Kirma (XLVII, 32) and the Varaha
(LXXXYV) read Sighroda; the Matsya reads Isiprad instead
(CXIII, 27) and the Mahabharata (Bhisma P., IX, 336) Sighra.
There is evidently some doubt as to the real name of the river
here intended.

Payosni—The Varaha Purana reads Payolli (LXXXV) which
is wrong. According to the Mahabharata, it was a river
flowing through Vidarbha (Vana P., CXX, 10289-90), and was
separated from the Narmmada by the Vaidirya mountains
(ibid, CXXI, 10306-7). Pargiter therefore identifies it with the
modern river Pirna (the tributary of the Tapti) together with
the lower part of the Tapti into which the Pirna continues
(Mark. P., p. 299, notes). But the Puranas would have
Payogni and Tapti distinctly as two separate rivers in the same
verse; the Padma Purapa (Uttara., Ch. 41) even has Tapi,
Payosni and Pirpa in the same verse. Some have, therefore,
sought to identify the Payosni with the Pain or Painganga,
a branch of the Wardha in C. P,

According to the Caitanyacaritamrta, there was another
Payosnl in the extreme south, identical with the river Pirti in
Travancore (Journal of the Buddhist Text Society, V, p.
45).

Nirbbindhya—The Vayu Purana reads Nirbbandhya (XLV,
102) which is evidently wrong. This river is mentioned by
Kalidasa in his Meghad@ita (I, 28-29) as lying between



28 B. C. LAW

Ujjain and the river Betwa or Vetravati. It has been identi-
fied with the Kalisindh in Malwa (J. of Buddbist Text
Society, V, p. 46), but as Kalisindh is probably the Sindhu
of Kalidasa’s Meghadita, the identification of the Nirbbindhya
with the "Newuj, another tributary of the Cambal between
Vetravati and Sindh, seems to be more satisfactory (Thorton’s
Gazetteer, S. V. Gwalior, Bhpoal).

Tapi—It is undoubtedly the Tapti ; but strangely enough
the river is nowhere mentioned in the Epics, not even in the
Bhigmaparva list of the Mahabharata.

Nisadhavati—'The variants are Nisadha (Vayu, XLV, 102)
and Rsabha (Matsya, CXIII, 27); the latter apparently is
a wrong reading. Naturally the river suggests an association
with’ Nisadha country and may be identified with one of the
small tributaries of the Narmmada or the Tapti. The reading
Mahanadi of the Kirma Purana (XLVII, 32)is impossible,
for it has already been mentioned in connection with the Sone
and the Narmmada.

Venva and Vaitarani—The variants are Venva, Viona, in
the Purinas and Venva and Vena in the Mahabharata.
Pargiter identifies it (Mark. P., p. 800, note) with the
Waingangad and its continuation, the Pranhita, The Vaitarani
is undoubtedly the modern river of the same name that flows
through Orissa.

Sintvali, Kumudvati, Karatoya, Mahagauri, Durgad and
Antahdira—These rivers are not definitely identifiable. The
variants for Sinivali are confusing and do pot help us in any way
to identily the river. They are Sitibihu, Balaka, Vedipala,
Satabala and Visvamala in the Purénas and the Mahabharata ;;
none of these names can be satisfactorily identified. Nor can
we identify Kumudvati or Karatoya which is certainly not the
river that flows through northern Bengal. Mahagauri has been
identified by Pargiter (op. cit., pp. 800-301, notes) with the
Brahmant that flows through Orissa, and Durgi with another
smaller Brahman! that flows through the Murshidabad district
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into the right bank of the Bhagirathi. But the latter identifica-
tion seems to be doubtful. The Vayu (XLV, 103) and Kiirma
Puranas (XLVII, 33) replace Antah$ird by Antahsila, and the
Varaha by Antyagira (LXXXV). The river cannot however be
identified. The Varaha Purana gives one more river, the Mani-
jala Subba, but does not give any clue to its identification.

The earliest mention of the Pariyatra mountain is found in

The Paripatra (Pari- Dharmasiitra of Bodhayana (I, 1, 25) who
yatra) and the rivers refers to this mountain as the southern limit
fosuing from of Aryavarta. The Skanda Purina also refers-
to it as the farthest limit of Kumari-Khanda, the centre
of Bharatavarsa. The mountain seems to have lent its name to
the country with which it was associated; Yuan Chwang men-
tions a Po-li-ye-ta-lo country (Pariyatra) ruled by a VaiSya king.
Pargiter identifies the Paripatra (or Pariyatra) with that portion
of the modern Vindhya range which is situated west of Bhopal
together with the Aravalli mountains (Pargiter, Mark P., op.
cit.)

The rivers issuing from the Pariyatra are the Vedasmrti,
Vedavati, Vrtraghni, Sindhu, Venva, Anandini, Sadanira, Mahi,
Para, Carmanvati, Nupi, Vidisa, Vetravatl, Siprd and Avarpl. !

Vedasmrti, Vedavati and Vrtraghni—These rivers cannot be
identified. Vedasmrti is replaced by Vedasmrtd in some
of the texts (Bhisma P., IX, 324) and Vedavati and Vrtraghnt
by Vadasini or Vetasini and Vrataghnl respectively. But none
of these names gives any clue to their identification.

Sindhu—It is certain that by Sindhu is here meant the
Kalisindh, a tributary of the Jumna between the Cambal and
Betwa. It was on its banks that Agastya met Lopamudra,

1 VedasmytirVedavati Vrtraghn! Sindhureva ca
Venva sXnandinl caive Saddnird Mahl tatha
Pird Carmanvati Nipi Vidiéd Vetravatyapi
Sipré hyAverpl ca tathd PhripAtriéraydh smrtdh

(Mark. P., 57, 19-20.)
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daughter of the Vidarbha king and they became married (Mbh.
Vana P., XCVI, XCVII ; CXXX, 10541).

Venva—The Markandeya reading seems to be a wrong one,
for the majority of the Purdnas give different readings which
are nearer the mark. Thus the Vayu (XLV, 97) and Karma
Puranas (XLVII. 29) read Varnasa, the Kirma also Piirna and
Parpasa. Parnasa and Varnaga are evidently the same and have
been identified with the river Banas, tributary of the Cambal.

Anandini—The various paurdpic readings are Sanandini,
Candand, Bandhana and Sabandhani, none of which can be
identified.

Sadanira—aAccording to the Satapatha Brahmana, the Sada-
nirad formed the boundary between Kosala and Videbha, though
Sayana in his commentary wrongly identifies it with the Kara-
toya. The Sadanira of the Satapatha Brahmana has, therefore,
been sought to be identified by some with the Gandak, by others
with the Rapti. But the Sadanird of our Pauranic passage can-
not mean this river which is said to have issued from the Pariya-
tra. The Vayu Purana reads Satird and Sadatira instead (XLV,
97). :
Mahi—The variants are Mahati (Vayu, XLV, 97), Mahita
(Mbh., Bhisma P., IX, 328) and Rohi (Variha, LXXXYV), It
is the river Mahi which rises in Malwa and drains itself into the
Gulf of Cambay.

Para—The Vayu reads Pard instead. Cunningham identifies
it with the Parvati that rises in Bhopal and falls into the Cambal
(Arch. Sur. Rep., II., 308).

Carmanvati—It is the well-known river Cambal, the tribu-
tary of the Jumna.

Nipi—The Kirma Purana reads Surd and Surya instead
(XLVII, 29), but none of them can be identified.

Vidi¢éa—Vidisa, as is well known, is modern Bhilsa, and
the river of this name must be connected with the Vidisa country.

Vetravati—It is the modern Betwa that flows into the
Jumna.
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Sipra—The river is referred to by Kalidasa in his Meghadita
(I, 31, 32). On it stood Ujjayini.

Avarni—The Vayu reads Avantl instead, in which case it
must be a river of the Avanti or Malwa country identifiable with
the river Avanti which rises near Mhow and flows into Cambal
(Pargiter, Mark. P., p. 295, notes).

The more important of the minor mountains in the Epics
and Puranas that may be said to be associated with the Rksa, the
Vindhya and the Pariyitra are the Urjjayanta, the Raivataka,
the Arbuda, the Kolahala, the Citrakiata, the Amarakantaka, the
Vaibhraja and the Vatasvana. The Urjjayanta has long been
identified with the Girnar mountain and the Raivataka with the
hill opposite Girnar. Arbuda survives in the mount Abu (cf.
the Arbuda Khanda of the Skanda Purana). The Amarakan-
taka is the source of the Sone, the Mahanadi and the Narmmada.
The Kolahala is the small range of hills in Bundelkhand, while
Citrakota still bears its old name and is situated not very far
from Prayag. Vaibhrajais undoubtedly the Vaibhara of the
Dipavarhsa and the Mahavamsa, one of the five hills of Rajagrha
in Bihar. Vatasvana has been identified by Beglar with Bathan
in south Bihar (Arch. Sur. Rep. VIII, p. 46).

All the rivers issuing from the Himavat and the different
Kulacalas and Ksudraparvatas ¢ possess holy merit ; all are rivers
flowing into the ocean ; all are mothers of the world ; they are
well known to cleanse from all sin. And other small streams,
are mentioned in thousands, O, Brakman, those which flow only
during the rainy season, and those which flow at all seasons.”
(Pargiter, Mark P., pp. 306-307).!

1 Sarvah punyah sarasvatyah sarvvd Gangih samudragih
Vidvnsya mataral sarvvah sarvvih papahardh smytih
anyah sabasragacoktah keudranadyo dvijottama
Pravrtkalavabah ssnti saddkalavahadcs yab.

(Mark P., p. 57, 80-32.)
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CHAPTER 1
INTRODUCTION

The Vedanta has been rightly called the finest fruit of
Indian Thought. Indian Wisdom has not produced a fairer
flower than the Upanisads and a finer fruit than the Vedanta
Philosophy. The Vedanta grows out of the teachings of the
Upanisads and passes into various systems in the writings of
Sankara (C. 8th century A.D ), Bhaskara (C. 10th century
A.D.), Ramanuja ! (C. 11th century A.D.), Nimbarka * (C. 11th

1 With him may be classed Srikabtha or Nilakantha (C. 14th century A.D.). The only
difference between Rimanuja and Srikaptha is that the latter replaces the former’s Vispu
by Siva. An earlier commentary of the Brahmasiitras belonging to the Saiva Vidigtadvaita
school is ascribed to one other Nilakantha, who is claimed by his followers to have preceded
Saikara even.

! With him may be classed the followers of Caitanya (the reputed founder of the
Gaudiya school in Bengal). Baladeva Vidyabhigana (18th century A.D.) wrote his Govinda
Bhagya on the Brahmasitras of Badarayana (in which the doctrine of incomprehensible
Identity-in-Difference—"‘ Acintyabhedabhedavads '—is established.) Some would, however,
like to class him with Madhva, and tradition also supports this view. But we have reason
to believe that the Gaudiya school of Vaignavas is more indebted to the school of Nimbarka
than to that of Madhva. Jiva Gosvamin, in his Satsandarbha, states that the Gaudiya
Vaignava school is also indebted to some other older commentaries on the Brahmasitras,
viz., the Vasani Bhagya, the Hunumad Bhigya, etc. Some seek to identify these two
commentaries with the Bhaskara Bhagya and the Madhya Bhdsya respectively. But nothing
definite can be said with regard to this question of identity, unless sufficient data are
svailable.
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century A.D.), Madhva ! (C. 13th century A.D.) Vallabha * (C.
15th century A.D.)—the great founders of the Advaita, Bheda-
bheda, Visistadvaita, Dvaitddvaita and Suddhadvaita systems of
thought respectively. Most of these orthodox great commenta-
tors have written separate commentaries on the Upanigads also.
Even now, these systems, taken together, represent the beliefs of
nearly all thoughtful Hindus and attract the attention of many a
great thinker in the East and the West.

The general impression among the present-day Oriental
scholars is that though the Upanisad texts mainly favour the
Monistic doctrine expounded by Sankara, the Brahmasatras of
Badarayana are fundamentally opposed to it on some of the most
crucial points.

Almost all the scholiasts, however, are unanimous in their
opinion that—

(1) The first five (or four according to Vallabha) topics
(adhikaranas) of the Brahmasiitras practically exhaust the entire
philosophy discussed in the Vedanta system; and,

(2) the rest of the Brahmasttras seems, to all intents
and purposes, to be pre-occupied with an elaboration of the main
thesis established in the foregoing part by reference to specific
doctrines of the Upanisads.

It is apparent, therefore, that the work of Badarayana is
susceptible of two broad divisions—

(1) the first part, being a statement of the main thesis,

1 With him may be classed the Pasupata Saivas and Vijaianabhiksu (C. 16th century.
A.D.) who wrote his Vijianamrta Bhisya on the Brahmasitras. While Madhva worships
Vigpu and the Pasupatas Siva as the Supreme Deity, Vijfiinabhikgu transcends all sectarian
bias and calls the Supreme Being Iévara.

2 An earlier exponent of the Suddhadvaita school was Visnusvmin (C. 19th century
“A.D.) who is said to have written a commentary on the Brahmasiitras. But this work is not
available at present. According to some, the celebrated commentator Sridharasvimin has
very closely followed him in his views. It is true that Sridhara refers to Vigpusvamin
several times in his commentary on the Bhigavata Puripa. But this much is also certain
that Vallabha differs from Sridhara on some crucial points. The celebrated devotee and

poet-philosopher Bilvamarigala Thiakura also belonged to the school of Vigpusvimin—at least
80 goes the tradition.
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and, (2) the second part, forming an amplification and ela-
boration of the same, subject, however, to occasional introduction
of independent topics having only a remote bearing on the main
issue. In this matter of division, however, Sankara makes a
departure from the usual convention by insisting upon the
Anandamayadhikarana to be regarded as an essential part of the
corpus of the first division and, he has made a vigorous attack
upon the previous commentators for relegating it to a position
of minor importance as its inclusion in the explanatory section
would naturally connote. The real motive underlying the new
procedure adopted by Sankara is to emphasise the three essential
aspects or features (svaripalaksana) of Brahman, which can be
serially arranged in the following order :—

(1) The aspect of Being—unconditional and absolute (sat),
as set forth in the first four adhikaranas ;

(2) The aspect of Consciousness—pure and absolute (cit), as
established in the fifth adhikarana ; and

(3) The aspect of Bliss—absolute and unqualified (dnanda),
as brought out in the sixth adhikarana.

It should, however, be noted, in order to avoid the charge
of misrepresentation, that in the preface to the Anandamaya-
dhikarana, Sankara openly avows it to form the beginning of the
supplementary division and this would seem to contradict the
position we have set forth above. But it will be obvious
to a careful reader, who will look below the surface, that this
statement ! has been made in deference to the conventional
interpretation (attributed to a Vrttikara by the commentators

1 ¢ Eyam ekam api Brahmapeksitopadhisambandham nirastop&dhisambandham copss
syatvena jBeyatvena ca vedantesiipadiSyate iti pradaréayitum paro grantha arabhyate,’ —
Safikara’s Bhagya on the Brahmasiitras I. 1. 13. Nirpayasagara Ed., p. 177.

The sbove passage may be translated thus :—

“Prom all this it may appear that the following part of the Sastra has a special object of
its own, viz., to show that the Vedanta texts teach, on the one hand, Brahman, as connected
with limitiog conditions and forming an object of devotion, and on the other hand, as being
free from the connexion with such conditions and constivuting an object of knowledge,''—
Sacred Books of the East Series, Vol. XXXI1V, p. G4,
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of Sankara) and it would be a grave error of judgment to
think it to represent the true position of Sankara. The
conventional interpretation which Sankara gives in the first ins-
tance, has been emphatically repudiated by him in the concluding
portion of the discourse and this reverses the position he took up
in the preface as a tribute to the prevailing convention. So far
as Sankara himself is concerned, the topic (adhikarana) in
question should be undoubtedly taken as an essential part of the
main thesis and the philosophical implication, brought out by
us, would only bear it out.

From the above discussion it is also ¢vident that long before
the days of Sankara there flourished a Vrttikira who had com-
mented on the Brahmasitras ; and though Sankara had
occasions to differ from him on some particular points, this
Vritikara nevertheless was essentially a sturdy Monist in his
views. We may be justified, therefore, in believing that Sankara
had at least one predecessor in the person of this Vrttikara,
who held the Monistic position, though not exactly identical with
that of Sankara.

In the first division of the Brahmasttras, referred to above,
Brabman has been defined as the UNIVERsAL CAUSE—a rather
accidental or functional characterisation; but for an insight into
the essential nature of the Reality in and by itself we have to
deduce it from the import of some aphorisms of Badardyana as
Absolute Being, Absolute Consciousness, and Absolute Bliss all
blended in simple identity.

What sort of cause Brahman is, has been definitely mention-
ed in the second aphorism—

‘“ (Brahman is that) from which the origin, ete. (i.e., the
origin, subsistence, and dissolution) of this (world proceed).!

It is both the efficient (nimitta) and the substantive or mate-
rial (upadana) cause of the phenomenal world. This is apparent
from the additive expression ‘et cetera’ which stands for preser-

1 ¢ Janmadyasys yatah *'—Br. 84d. 1. 1. 2.
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vation (sthiti) and universal destruction (laya). It should be
noted here that in both Vedanta and Sankhya there is no such
thing as absolute cessation of existence or being. Destruction,
therefore, i the present context should not be interpreted as cessa-
tion of existence, but as the passing from the patent, manifested
state into the latent, unmanifested state. 'To be precise, it (des-
truction) only implies the re-absorption of the effect into its
primitive causal state. There is, however, ncither loss of being in
destruction, nor any addition of the same as the word ‘creation’
or ‘production’ would ordinarily imply. Now, if we investigate
the nature of the causality of Brahman, we shall see that it is
both the efficient and the material cause and not alone the
efficient cause. Because, destruction in the sense of re-absorp-
tion is compatible with Brahman being the Causa Malerialis and
not Causa Efficiens. So far as creation and preservation go,
they are competent to an efficient cause, no doubt, but they are
not repugnant to a material cause. About Brahman being the
Causa Efficiens, the fashioner and preserver of the order, there is
no divergence of opinion among the orthodox commentators of
the Brahmastitras. It is the nature of Brahman as material or
substantive cause which has been the storm-centre of controversy
and polemic. We believe that we have shown that this material
or substantive causality of Brahman cannot be possibly denied
without doing violence to the spirit of the text of the aphorisms
as well as the philosophy of Vedanta.

Now, the question arises—what sort of material causality
(upadanata) is to be ascribed to Brahman? Leaving aside for the
time being those aphorisms which expressly deal with the nature
of the casual relation, to which we shall advert later on, we shall
find the answer given in a rather unexpected quarter—in the
very first aphorism of the second division :—

““The one within (the sun and the eye) (is the highest
Lord), on account of His qualities being declared.’’?

1 ¢ Antas taddharmopadeéat ""— Br. 8d. I. 1. 20.
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We see in this aphorism and the dissertation upon it in the
Sankara Bhiisya that the Absolute Self, which is the sole and
ultimate cause of all that exists or appears, can easily appro-
priate to Itself the characteristics of any phenomenon, be it a
human being or a divine person ; because the cause is the ground
of the effect and hence can own up all that belongs to it. But
the contrary is not true—the characteristics of the cause cannot
be conceived to be appropriated by the effect, which is only a
partial manifestation of the same. This, however, is the philo-
sophy of what is technically called the Vivartavada—the doctrine
of phenomenal or illusory causality. This has been made
abundantly clear by Vacaspati in the Bhamati.!

Ramanuja and others, on the other hand, consider that it is
not proper to regard the world as false appearance and so they
have concentrated their attacks on the fundamental position of
Monistic Vedanta, viz., Vivartavada. Thus while the Monists
think that Brahman (the Absolute) is really destitute of all
attributes and limitations and Its association with qualitiesis due
to false imposition, Ramanuja holds that Brahman is qualified
(saguna) in Its essential nature.

‘We now propose to take up the question of Universal Causa-
tion, to examine thoroughly as to how far it is right to regard
Brahman as the Universal Cause and how far does the Sutrakara
himself lend his support to each of the inter-conflicting schools
of Vedanta.

A Passing Note on the Identity of the Vrttikara

The Vrttikara, referred to in this connection by Sankara,
cannot be identical with Vrttikara Bodhayana, to whom Rama-
nuja seeks to affiliate his school,? or with Upavarga—the pioneer

1 Bhamati under Bbéisya on Br. 84.1. 2. 1., N. 8. Ed.,, p. 231. This point will be
taken up later on for a dctailed discassion of the appropriateness of the Vivarta
doctrine.

2 “Bhagavad-Bodbayanakrtam vistirpfm Brahmasttravrttim piirvacaryah saficikgipuh ;
tanmatdnusirens sitriksarani vyakhyasyante’—Sri Bhagya, B, 8. 8., p. 1.
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of the Bhedabheda school of which Bhaskara was a champion.!
Our reason for holding this view is that the prima facie inter-
pretation of this topic of discourse (Anandamayadhikarana) as
offered by Sankara is held to be a representation of the views
of the Vrttikara by Sankara’s commentators, notably the author
of Ratnaprabhda. This is a valuable piece of information, for it
gives us a key to the philosophy of the Vrttikara, who is re-
presented to regard the difference between the Absolute and the
individual self as purely fictitious and unreal,” which is also the
position of Sankara himself. The Vrttikara, who has advocated
in no equivocal terms the idea of fictitious difference between
Brahman and Jiva, can never be the authority of Ramanuja or
Bhaskara who do not admit any such tenets. In the opinion of
Mahamahopadhyaya Anantakrsna Sastri, Bodhayana and Upa-
varga are two separate persons.® DBut in the Avantisundarikatha
ascribed to Dandin,* Vyadi, Indradatta and Katyayana are stated
to be the pupils of Upavarsa who has been named Bodhayana
also. In the Kathasaritsigara of Somadeva and Brhatkatha-
maiijari of Ksemendra, however, those very persons and Panini
are represented as the students of Varsa, the elder brother of
Upavarsa. 1t is further stated in the Avantisundarikatha that
this Upavarga-Bodhayana possessed the epithet  Krtakoti,” and
is said to have written a gloss (vrtti) on the Brahmasitras,
which also passed by the same name. Perhaps on the authority
of such statements, Vedantade$ika (C. 13th century A.D.) had
tried to identify Upavarsa with Bodhayana. Mahamahopadhyaya

1 ¢ TUpavarsiciryagamiac ca ""—Bhaskara Bhagya, Chowkhamba 8. 8., p. 62,
“Upavargiciryasya §istrasampradayapravartakasys ""—Ibid , p. 184.

? Tdréam ca vijfidnatmaparamatmabhedam &éritya ‘ netaro'nupapatteh ' ¢ bheda-
vyapadesic ca ' ityuktam ""—§. B. on Br. Si. L. 1. 17,, N. 8. 8., p. 18t.

‘* With reference to this fictitious difference of the Highest Self and the individual Self,
the two last Biitras have been propounded.’’—8. B. E., Vol. XXXIV, p. 70.

3 MM. A. K, Sastri, Vedantaparibbasa, second edition, pp. 230-31.

4 We are not referring here to the mutilated edition of the Avantisundarikatha
already published, but to the MS., ready for publication under the editorship of Mr. Rama-
krishna Kavi.
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Prof. Kuppusvami Sastri bas thoroughly discussed the point
and has supported the Bodhayana-Upavarsa-Vrttikdra equation.?
It is dispatable, however, whether this mere suggestion by
Vedantadesika, unsupported as it is by any other older authorita-
tive reference, can be pulled up to the level of an historically
acceptable fact. As regards the authenticity of the Avanti-
sundarikatha, it only remains for us to point out that the
authority of the work has been questioned by the majority of
oriental scholars, and it is extremely difficult to say whether we
can derive from the Katha any assurance as to identify Upavarsa
with Bodhayana. In cases of this sort it is probably hopeless a
priori to expect to find any conclusive evidence. In the absence
of a few more significant data, which would enable us to definitely
equate Bodhayana with Upavarsa and the Vrttikara, we prefer
to leave the question still open.

1 Vyttikirasya Bodhayanasyaiva hy TUpavarga iti sydn nama ''—Vedantadesika,
Tattvatika Brindaban Ed., p. 566. Also—'‘Bodhiyana and Dramidacarya, two old
Vedantins presupposed by Raminuja '—By MM. Prof. Kuppusvami Sastri, M.A.—
Proceedings and Transactions of the Third Oriental Conference, pp. 465-68. Also Bir 8.
Radhakrishnan, Indian Philosophy, First Edition. Vol. 1I, p. 431. The expression * syat '’
in Vedintadesika's passage denotes mere probability and not actual certainty in the matter
of the aforesaid identity, which, however, is not unanimously supported.



CHAPTER 1I
THE CONCEPT OF A UNIVERSAL CAUSE

Kapila and Ramanuja about the doctrine of
causation—a comparison

Ramanuja holds that Prakrti (the creative principle or
matter) is the state of equilibrium of the threc elemental
qualities or attributes (gunas)—purity or intelligence-stuft
(sattva), activity (rajas) and inertia or matter-stulf (tamas).
It is a dynamic principle constantly undergoing transformation,
and is endowed with creative power (viksepasakti) like the
non-intelligent Primordial Matter (Pradhana) of the Sankhyas.
But unlike the Sankhyas (who advocate the theory of the
self-evolution of Matter or Pradhana), Ramanuja maintains
that the evolution of Prakrti is caused and controlled by
Brahman. Prakrti—the material cause (upadana) of the
world—is considered to be the body ($arira), attribute (viSegana)
and mode (prakara) of Brahman.' And inspitc of the natural
differences (svartipabheda) between the unspiritual matter-stuff
(bhogya), individual selves who use that matter-staff as the
object of their spiritual activity (bhoktr) and Brahman—the
ultimate guiding and controlling Spirit (preritr), they are
all integrated into the unity of Onc Concrete Whole. Thig
identity (aikya) of the modes (prakara) and the substance
(prakdrin) is technically known as the ‘inseparable existence’

1 ¢ gouls and matter are comprehended within the unity of Lord’s essence and are
related to the Supreme as attributes to a substance, as paris to a whole, or as body to the
soul which animates if...... They are real and permanent, though subject to the control
of the ¢ne Brahman in all their modifications and evolutions.''—Radhakrishnan, Ind. Phil.,
Vol. I, pp. 684-85,

2
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(aprthaksiddhi)}—the identity of non-distinction. But like
Brahman, Prakrti is never regarded as a separate cause, indepen-
dent of Brabman. It is ever under the control of Brahman
in all its transformations. Thus self-evolution of matter has
not got the support of Ramanuja. Though Prakrti, in the
abstract and taken by itself, may be looked upon as the cause
of the world,—and Brahman, the guiding Principle, can, by
the same process, be regarded as the efficient cause of the
world,—yet Brahman as a Concrete Principle, with
Prakrti as Its body and Itsclf as the animating Principle (or
Saririn—an embodied Spirit), is regarded as the material cause
(upadana) also, as the two can never he viewed as separate
principles. Thus according to Ramanuja, Brahman has been

-technically designated as the efficient and material cause at once
(abhinnanimittopadana).

Patadjali and Ramanuja

The Kapilas or atheistic Sankhyas do not admit the exis-
tence of Isvara (i.e., a personal God), and as such they have
postulated the theory of the self-evolution of matter. But the
followers of Patafijali who are also called the theistic Sankhyas,
admitted that Drakrti is the material cause (upddana) of the
world,—Prakrti, entirely dependent on and controlled by God.!

1 * Kecit pradbanam trigunam karanam pravadanti tu |

Tévaras tad adhigthdtety dhur anye manisinah’ ||
...... Quoted in the commentary Gopaliki (p. 4) on the Sphotasiddbi of Mandana. The
commentator points out that here the expression ‘kecit’ refers to the Sinkhyas, and the
expression ‘anye’ refers to the followers of the Yoga philosophy. It should be observed that
the theistic position attributed to the followers of Pataiijali's Yoga Sastra here is only one of
the possible interpretations and developments. Patafijali's Sitra—‘‘Klefakarmavipakasayair
apatimfstab purusavidesa Iévarah ' (Pa. Yo. Si. I.25) denies God’s control over Prakrtie
He is only regarded as Omniscient. The same view is also supported in a passage of
Sankara's Bhasya—'‘ tatrdpi érutivirodbena pradbanam svatantram eva kdrapam..."” (8.B,
II 1.3). If we are to follow Patafijali strictly we cannot but admit thatthe God of
Patafijali is rather a figurehead serving only a moral or religious purpose and has nothing
to do with cosmic evolution. This is at least the interpretation of Satkara and other
Vendantic writers, and seems to be the position of Vyasa and Vacaspati. Vijfidnabhiksu,
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Thus the Patafijalas had anticipated the position of the
Visistadvaita school to a very large extent. The difference
between Ramanuja and the theistic Sankhyas can be summed
up in the following proposition :—

(a) The Patafijalas, like the Pasupata Saivas, think that
Prakrti and Brahman have separate existences (prthaksiddha)
and Brahman is considered as the efficient cause only and not as
the substantive cause also ;*
while,

(b) Ramanuja contends that there is inseparable relation-
ship (aprthaksiddhi)* between Prakrti and Brahman ; and
Brahman is regarded as both the efficient and substantive cause
(abhinnanimittopadana).

The theory of the identity of efficient and substantive
cause—supported in the Brahmasiitras

Ramanuja deduces his conception of Brahman as an efficient
and substantive cause in one from the Brahmasitras of
Badarayana. That Brahman TItself is the substantive cause
(upadana) is supported by the aphorisms—

(1) “ (Brahman 1is) the substantive cause also, on account
of (this view) not being in conflict with the promissory state-
ments and the illustrative instances ; '’ *
and,

(i) ‘‘(Brahman is the substantive cause) on account of

however, gives an interpretation altogether different from that of the previous commen-
tators and the philosophy of Yoga is enunciated as a fullfledged theistic system closely ana-
logous to that of Ramanuja.

! The doctrines of the Pafupata Saivas have been refuted in the Brahmasitras
(IL, 2.87-41). It is o well known fact that their views were collected in a commentary on
the Brahmasiitras by Srikaricirya—one of the leaders of the Itkorima sect of the Saiva
Libghyet school. This Srikara Bbisya of the Pafupatas will be published before long
from Bangalore.,

2 Prakrtié ca pratijifdrstaotanuparodhat”—Br, 86. 1.4.23,
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(the Self) making itself; (which is possible) owing to modi-

fication’’ ; '—

which declare Brahman to be simultaneously the efficient and
substantive cause, but not the efficient cause alone as the Patafi-
jalas and the Pagupatas belicve It to be.

In this connexion, we should also like to point out that there
can be no binding rule that the cffect and the efficient cause will
be of similar nature (salaksana). On the other hand, such a
position is generally untenable. We can cite the stock example
of the potter (the efficient cause) and the pot (the effect). While
the cfficient causc is only a conscious subject, the effect is non-
conscious. So there can be no harm if these two are essentially
of different or dissimilar nature (vilaksana).

In the topic (adhikarana),? beginning with the aphorism—

“(Brahman can) not (be the cause of the world) on account
of the difference of character of that, (viz., the world) ; and its
being such, (i.e., different from Brahman) (we learn) from
Scripture,”” * —
the discourse opens with the contention of the rival philosophers—
notably the Sankhyas, the Vaiéesikas and the Naiyayikas—
‘““how Brahman, which is of a different nature from the world,
can possibly be its cause ? °°  And this is met by the Stutrakara
himself. He propounds that difference of character (vilaksana-
tva) does not affect the relation of cause and effect, as it is found
by uncontradicted experience to obtain between two dissimilar
things. The examples of living organisms (such as insects)
born from inorganic matter and the growth of hair and nails,
inanimate in their nature, from living organisms, bear ample
testimony to the heterogeneity of cause and effect. Even if the
question be pressed further the fact will remain uncontested
that the relation of cause and effect presupposes some amount of
heterogeneity.

1 ¢ Ktmakyteh paripmat''—Br. Si. I. 4. 26.
2 Technically known as the ‘Na-vilakganatva adhikarana.’
3 ¢ Na vilakgapatvad asya tathatvem ca §abdat''—Br. 8i. II. 1.4.
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In this context, we are to interpret the term ‘causc’ as the
substantive causc (upadana) only; because the cssential dissimi-
larity of nature between the efficient cause (nimitta) and the
effect is almost an axiomatic truth, as pointed out above, and as
such requires no such claborate and knotty discussions as raised
by both the partics. The real difficulty lies with the substantive
cause alone. And the question whether the effect and the subs-
tantive or the material cause arc homogeneous or not, is the only
problem that is subjected to this elaborate disquisition. *

The Monistic view—causation is an inexplicable appearance
not amenabdle to a logical definition

Let us now examine the position of the Monists. Like
Ramanuja, they also admit Brahman to be the identity of the
efficient and substantive causc; but they do not accept the inter-
pretation of Ramanuja’s school, which secks to make out the
Absolute as an identity of differences, technically known as the
theory of the Qualified Monism (Visistadvaitavada).

The Monists assert that to define the relation of Brahman
with the world through the help of logical categories, is an
impossibility; because no relation is possible betwecen the real
and the unreal (i.c., phenomenal). * If there be any relation at
all, it would be indefinable (anirvacaniya), i.c., false or phenome-
nal (mithya). The relation of cause and effect cannot be
logically extended to the relation of Brahman and the phenome-
nal world. 'This is the most vital point of difference between the
Monists and the followers of other schools of Indian philosophy.
Accordingly the Monists have coincd their own technical terms
to explain their own povition.

1 Ty avoid all these difficulties Madhva has adopted a very ingenious method. Accord-
ing to him the aforesaid adbikarana serves only to establish the authoritativeness of the
Vedas (Vedapramanya).

2 “Na hi sadasatoh sambandhah’'——Sankara’s commentary on Mandikys Upanisad,
IL 7.
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Brahman—the illusory or apparent cause

The Monists affirm that Prakrti or Maya is the material
cause which transforms itself into the world (tcchnically called
the ‘parinamopadana’), while Brahman is regarded as the cause
which appears to the ignorant as undergoing real modification
in the world-process (technically called the ‘vivartopadana’).
But in reality Brahman is only the substratum or fundamental
basis (adhisthana) over which this illusory process takes place,
and its appearance to an ignorant mind becomes possible by
rcason of its being founded upon the real substratum, viz., the
Absolute Consciousness.

Thus the Advaiting come to distinguish between two types
of causality : —

(i) The formative cause (parindmopidana)—the cause
which undergoes substantial change while producing the effect.
As for example, milk is the formative cause of curd, as the tran-
sition into the effect is made possible by a substantial change in
the nature of the causc—milk.

(ity The illusory or apparcnt cause (vivartopadana)—the
cause remains absolutely unmodified while the effect is apparently
produced from it. In other words, the cause appears as the
effect. As for instance, rope may be called the illusory cause of
snake, as the appearance of the effect (snake) does not affect the
nature of the cause (rope) in any way. !

If the effect is of the same order of rcality as the cause, it
is said to have undergone rcal transformation, as the change of
milk into curds; if, however, the effect (or rather, the appearance
of the effect) and the cause are not of the same kind of reality
we get a case of illusory appcarance, e.g., the rope appearing
as the snake. '

1 “Parindmo nadma upaddanasamasattakakiryipattih, vivarto ndma upddanavigamasatth-
kakaryapattih"—Vedantaparibhaga, pp. 111-112, MM. A, K. Sastri’s edition.
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To sum up :

‘We have seen that the position of the Satrakara Badara-
yana who maintains the identity of the efficient and material
causc of the world-order has received a powerful confirmation
and a most rational exposition in the hands of the Monists,
who have gone further to demonstrate that the opposite view,
i.c., the theory of divergence of cfficient and material cause, is
logically absurd and contrary to the teaching of the Upanisads.

To pursue the Advaita position further,—Brahman, as the
substratum, is concealed by the veiling power (avaranasakti)
of Maya, ' and is made to appear as the universe by virtue of its
projective power (viksepaSakti). So, really Brahman is not the
changing material cause (parinimopadana). But that does not
debar us from regarding Brahman as the apparent cause (vivar-
topadana). The concept of material cause does not necessarily
imply a real process of transformation in the causal stufl and
can be applied with equal propriety to the illusory or apparent
cause as explained before. The real pre-supposition of a mate-
rial cause is that the effect produced derives its cxistence from
the former, and it is absolutely immaterial whether the deriva-
tion of existence is real or apparent. The definition of malerial
cause is thus given in the SiddhantalcSasamgraha by Appaya
Diksita.

‘It is that which produces an eftect which is non-different
from itself.’?

This identity may either be illusory (kalpita) or empirical
(vyavaharika). To take the stock example of the shell and silver,
the identity between the shell and silver is only illusory, as the

1 ¢« .. Mays is the finitising process belonging to Brahman, and has the two properties
of avarana or hiding the truth, and viksepa or misrepresenting it. While the first is 4 mero
negation of Knowledge, the second is positive generatiorn of error...... Maya evolves a variety
of names and forms, which in their totality is the jagat or the universe. It also conceals the
eternal Brahman under this aggregate of names and forms. Maya has the two functions of
concealment of the real and the projection of the unreal.”’—Radhakrishnan, Ind. Phil., Vol
II, p. 571,

2 “‘8yabhinnakirysjanakatvam’—8.L.8., Benares Ed., p. 79.
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silver itself is illusory. In the case of this phenomenal world
also, the identity of the world with Brahman is equally illusory,
subject to the proviso that the illusion in the latter case is of a
very long duration and has got more method and consistency in
it and so can be easily distinguished {rom cases of ordinary illu-
sions and dreams. The recognition of this fact has becn respon-
sible for the apparcnt gradation and classification of existence
under three heads, viz., the Absolute existence, the empirical
existence and the illusory existence. But to be precise and logi-
cal, the differcnce between the two latter kinds of existence is
one of degrec and not of kind. They are equally false from the
stand-point of Absolute existence. The position has been made
clear by Vacaspati in the Bhamati,' where he has fully cstab-
lished the imaginary non-dilference between the cause and the
cffect. The identity is not rcal. Bhaskara, on the contrary,
holds that difference (bheda) and non-difference (abheda) of the
cause and the cffect are both cqually real.?

A critical estimate of Bhaskara’s position

We feel it imperative that we should enter into the problem
of causation and its mectaphysical implications before we proceed
to other problems. In fact this is a fundamental problem of all
philosophical systems and the Vedanta Philosophy in particular
has dedicated all its cnergies to the elucidation of this all-impor-
tant topic and has raised its superstructure upon the results of
the investigation of this problem.

Now, the relation of causc and effeet can be either one of
identity or of diffcrence, and there is no half-way house between
the two, as the two alternatives divide between them the whole

1 Bhamati under S. B. on Br. 8. II. 1. 14—*“Tad eananyatva adhikarana’ II. 1. 14—
20, '

2 ¢ Karyariipepa nanatvam abhedah karanatmana''—Bhéaskara's commentary. Benares
Ed., p. 18. The causal state of Brahman is unity, while its evolved condition is one of multi-
plicity. ““Things are different in their causal and generic aspects and different as effects and
jndividuals.”’— Radhakrishnan, Ind. Phil., Vol. II, p. 670.
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realm of reality. TLet us examinc whether the relation can be
one of absolute identity. It is of course undeniable that there is
a homogeneity between the cause and the effect and it is this fact
which distinguishes a causal relation from a mere accidental
sequence. The timber is the cause of the table and not of the
curtain because we fail to notice any similarity or homogeneity
between them. Even the VaisSesikas, who are cmpiricists out
and out, have not failed to notice this peculiarity. On the
contrary, they have postulated it as the universal condition of
material causation. Now, the question arises as to what we
should understand by this homogeneity or similarity. Is it
. identity of nature ? No ; in that case there can be no distinc-
tion between a cause and an effect; the two will be identical
and there will remain either the cause or the eltect. Then
some amount of difference has to be postulated if we are to
form a logical cstimate of causal relation. Dut is this diffe-
rence, then, which we have seen to be indispensable to the
conception of causality, one of absolute otherness? No; in that
case anything can be the cause of any other thing—the timber
will be the cause of the table-cloth, as the two are quite dis-
tinct and different. Bhiskara and for the matter of that all
realistic philosophers, have found in this position a hard nut to
crack and they have not fclt any logical scruple in declaring
that the relation is neither one of identity nor of difference, but
a peculiar one in which the two contradictories are found to
have established a family relationship. But this is too much to
believe. The position of Bhaskara herc pays but scant regard
to the demand of logical consistency and violates the fundamen-
tal laws of thought, viz., the Law of Identity and the Law of
Excluded Middle. A can be A, or not-A, but not both or
neither. If you insist that it is found to be so in experi-
ence and that cxperience is the ultimate court of appeal in
such a dispute, we shall only observe that uncritical ex-
perience, without being subjected to a logical examination, is
an unsafe and unreliable guide, We see the moon to be of the

3
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size of a small silver plate, and there is no occasion for its being
invalidated by another experience, but this does not warrant the
validity of the experience in question. Even the rabid empiricist,
who does not hesitate to immolate our logical sense at the altar
of the God of Experience, will demur to accept the verdict of
experience in this instance as true and final. And why do you
discredit the verdict, we ask with all humility. Certainly you
must admit,—beccause it militates against reason. So experience
cannot be belicved to be antagonistic to reason, and where there
is this apparent contradiction, we must conclude that there is
something rotten in cxperience.

Now, to revert to our old problem—the problem of causation.
We have secn that the relation is a peculiar one and is inconceiva-
ble without reference to identity aund difference—both at the
same time. But identity and difference are contradictory and so
cannot be predicated of the same thing. Bhaskara calls upon us
to accept this position on the strength of experience, but we have
seen that this experience may be unreliable and it is so when it
is opposed to reason and infringes the fundamental laws of
thought. And so long as our logical sense refuses to be coaxed
or coerced into the implicit acceptance of a contradictory proposi-
tion, and so long as we cannot change the constitution of our
minds, we cannot accept the explanation of Bhfiskara, which is
only a dodge and a subterfuge to evade the logical difficulty. So
identity and difference cannot both be true, but it is undeniable
that they are found to be the essential characteristics of a causal
relation. Without identity the causal relation cannot be
distinguished from cases of mechanical or accidental sequence and
without the aspect of difference the causal relation becomes an
impossible phenomenon. The cause and the effect must be
different and distinct; otherwise there will be either the canse or
the effect but not both, which is, however, seen to be the very
connotation of causal relation. Yes, this is the plain testimony
of experience no doubt, but that does not invest it with g
character of sanctity. An absurd position cannot be accepted
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cven on the testimony of the Vedas. What would be theé
legitimate procedure in characterising this relation? The
followers of Sankara have not failed to rise to the height of their
conviction and they declare that it is an absurdity—an illusory
appearance like that of the silver on the shell and is the product
of the same illusive Maya which produces the whole show of the
world-process. The identity and the difference both are false and
inexplicable by logic. The fact is there no doubt, and we
must bow to the inevitable and cannot deny its existence; butb
with this difference from Bhaskara and his ilk that we cannot
accept it to be absolute truth.

‘We have seen that the position of Bhaskara, who postulates
a real development and a real transformation in the nature of the
Absolute, is fraught with self-contradiction and so cannot
commend itself to any sane man, whose logical sense has not
been drugged and dulled by the illogical vagaries of the so-called
philosophers. But are we then to jump to the conclusion of the
Nihilist that nothing exists and the wholc world, subjective and
objective, is but an empty show? No ; such is not the position
of the Vedantic Monists and they have been far too sane and far
too critical to accept this to be the case. The answer to this
question has been sought and found in the analysis of any case of
ordinary error and illusion. Take the notorious instance of
shell-silver. The silver, declare the Vedantic Monists, is an
empty appearance no doubt, but the show is not all. * It will be
a height of logical inaptitude to think that the appearance i: the
whole of it. If we probe the situation decper, we cannot fail to
see that the appearance arises over a basic reality—even the
simulation of existence is possible if therc is behind it a true
reality. So the world is not an unmitigated illusion, but an
illusion which is founded upon a true reality, viz., the Absolute
Consciousness. Sankara has very pertinently observed that all
errors are a case of confusion of real and unreal—a pairing
together of a truth and a falsehood. This is the fundamental
difference from the Madhyamikas, at least a class of them whose
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views we find to be cxpounded in the Madhyamika-karikds of
Nagarjuna. We see in the world that there is continual
change. But this change presupposes some identity which is to
change. So identity (abheda) and difference (bheda)—continuity
and change—are the fundamental keynotes of all experienced
reality. DBut we have scen that both cannot be true at the same
time, and if we are confronted with the alternative of accepting
one and rejecting the other, we mustrcject the aspect of difference
as unreal appearance, dancing upon the basic foundation of unity
or non-difference ; because difference cannot arise except on the
foundation of two units, which are in their nature simple unities.
If one of the two units be absent, the concept of difference
becomes impossible, as each of the units constitutes its foundation
and pivot ; and if the foundation be lacking, how can it subsist?
But the case of unily is quite different. It is perceived in and by
itself and without any reference to any other unity. Difference,
however, is contingent upon unity and without unity its existence
is inconceivable. And if one of them isto be discarded, we
must give up the aspect of difference as false superimposition and
accept the factor of unity as the basic reality; because unity is the
presupposition of difference and even if difference be accepted to
be the final truth, unity will have to be accepted, as difference
without unity as its basic support is a chimera. So between
identity and difference we must perforce accept identity as the
reality, since identity cannot be rejected as it is the constitutive
factor and is the raison d’ étre even of difference.

Thus the theory of simultaneous difference and non-differ-
ence of Bhaskara has been very severely criticised by Vacaspati
in the Bbamat! (under S. B. on Br. Sa. IL. 1. 14) by
affirming the unreality of difference and the reality of non-
difference, basing his arguments on the doctrine of the three
different degrees and kinds of reality—the illusory existence
(pratibhasika-sattd), the phenomenal existence (vyavaharika-
sattd) and the Ultimate Reality (paramarthika-satta)—popularly
known as the doctrine of three types of reality (sattatraividhya-
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vada). Vicaspati challenges with unimpeachable logic the view
of Bhaskara who supports the doctrinc of the real evolution of
the non-intelligent aspect of Brahman.'

The point, however, is this :

As the apparent cause (vivartopadina) also is identical with
the effect, the use of the term ‘ prakrti ’ in the aphorism—
““ Prakrti$ ca ..."”" (I. 4. 23), has its own justification cven from
the standpoint of those that regard Brahman as the illusory
cause only.

The Madhyamika view

The Madhyamika school of Buddhists holds almost a similar
position. The ¢ Sanya ’* of the Madhyamikas is not an absolute
void, cmptiness, non-being, non-entity or non-existence as we
are prompted to think of it at the very first sight. It has been
described in the Madhyamika-karikas of Nagarjuna as something
which is neither real or existent, nor unreal or non-existent, nor
both, nor neither.?  Professors Th. Stcherbatsky and Yamakamni
Sogen, following the traditional ecxposition prevalent in China
and Japan, assert that it is the fifth kind of existence—*‘ the
unique, undefinable (anirvacaniya) Essence of Being, the One-
without-a-Second.””  (Stcherbatsky)

In the Bhavadvaita doctrine,® ascribed to the celebrated
Monist teacher Avimuktatma-Bhagavan (C. 9th century A. D.)

1« Bhagkariyas tu cidacidamsavibhaktam brahmadravyam acidamdena vikriyate.” —

Sarvartbasiddhi, ITI. 27
2 ¢ §iinyam iti na vaktavyam aédnyam 1ti vd bhavet |
Ubhayamp nobhayam ceti.....ceeereeeersscnnnances RPN |

—Maédhyamikaéastra, p. 94.

Cf, *“......Tattvam sadasadubhayanubhy&tmakacatuskotivinirmuktam $inyam eva.'’—
Sarvadaréanasamgraha, A. 8. 8. Ed,, p. 11.

3 Referred to in the Gaudabrahminandi (Laghucandrikia) on Advaitasiddhi, N. 8. Ed.,
p. 885. Of course, Madhusidana or Brahmananda does not accept this view—** ye tu pafica-
maprakaradipukyah, te tu mandabuddhivyutpadanartha iti,”

—Advaitasiddhi, N, 8, Ed., p, 885,
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—the author of Istasiddhi,! the destruction or removal of
nescience (avidya-nivrtti) at the time of Final Release (Moksa)
is described to be of a similar type.? Like the Suinya of the
Madhyamikas, it is beyond the limits of all categorical assertions
and is of the fifth kind. While according to the interpretation
of Professors Stcherbatsky and Yamakami Sogen, the Madhya-
mikas posit the Sinya (the principle of Relativity—some sort
of unrestricted hyper-existence) as the Essence of this universe
(if any essence could be attributed at all), the followers of the
Bhavadvaita doctrine assert that the destruction of ignorance
(which is also a fifth kind of predication like the Sdnya)® can

1 The general idea is that the Bhavadvaita doctrine belongs to Mandana Miéra—the
author of Brahmasiddhi., But the quolitions found in the Advaitabrahmasiddhi and Sid-
dhantale$isamgraha, prove the fact to be otherwise. Advaitabrabmasiddhi attributes the
doctrine to the author of Istasiddhi and others. Siddhantaledasamgraha, on the other hand,
expresily states this doctrine to bhelong to Anandabodhicaryn. Citsukhi too, maintains
that this view does not belong to Istasiddhikira (vide below).

2 ¢ Uktaprakdracatustayottirnaparicamaprakira  iti ..Igtasiddhikiradayah.”’—Advaita-
brahmasiddhi, Bib. Ind., pp. 201-2. ‘‘ Uktaprakiracatugtayottirna paficamaprakarety
Anandabodbacaryah.”"—S. L. 8., Benares Kd., p. 500. Appays Diksita says that according
to Mandana, avidyd-mvytti is identical with Atmin— ** Keyam avidya-nivrttih? Atmaiveti
Brahmasiddhikarah.”’—8. L. S, pp. 497-8. The actual quotation from Mandana'’s Brahma-
siddhi is, however, found in Citsukli, in which ajfidna-nivytti is identified with Vidya or
Brahma-jfdna—* Vidysiva viadvaya éanti tadastamaya ucyate.”—Cit. N. S, Ed., p. 381,
Citsukhi, following Mandana and Igtasiddhikira, identifies ajfidna-nivriti with Atman when
its true natare is known to the enlightened person -* Tasmad utpannitmavijinasya jfiata
atmaiva savilasadjbanunivettir iti sthitam,”"—Ibid.. p. 383. According to Citsukhi’'s interpre-
tation, Igtasiddhikars does not hold the view that ajfiana-nivrtti is of the fifth type; on the
other hand, his view is that ajAgna-nivrtti is equivalent to the object known or the knowledge
of the object. Citsukhi gives the actual quotation from Istasiddhi—'' ‘Jaato’rthas tajjiiaptir
va jfianabanic itistasiddhikarair abhidhanat.’—Ibid., p. 881. Madhusidana Sarasvati holds
the same view as that of Citsukhi—‘‘ Caramavrtyupalaksitasyatmano’jfianahaniriipatvat,
—Advaitasiddhi, N. 8. Ed., p. 884.

3 As we have already seen that celebrated teachers like Mandana Miéra, Citsukhiacarya,
Muadhusidana Sarasvatl and a host of others unanimously reject this position. In their
opinion, Atman (i.e., Brahman) with its true nature known, or Vidya (i.e., the Supreme
Knowledge of Brahmaun) is identical with the removal of nescience (avidya-nivrtti). Though
the author of Advaitabrahmasiddhi ascribes this peculiar doctrine to the author of Istasiddhi,
the qu.tation from Citsukbhi proves the fact to be otherwise. In the absence of a few more
sigoificant data, we should like to leave the question open for the present. There is yet a
third view, according to which it is indefinable (azlirvicyﬁ) or false (mithy3) like avidya

£
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‘never be the character of the world. So a distinct category of
-existence which appears as the cause, has to be postulated.
This is Brahman.’

We feel, we should utter one word of caution here. So far
as Nagarjuna is concerned, it is difficult to deduce any positivis-
tic Absolutism from his Karikas. He, on the contrary, empha-
tically repudiates even the remotest suggestion of an eternal
entitative category and loses all patience with those who would
hypostatise the §anyata as an ultimate cxistence. Iu fact all the
predicates used with reference to $unyata are of a purely negative
character and can be used with equal facility of both Absolute
Being and Absolute Non-Being. It is exceedingly hazardous,
therefore, to postulate an Absolute of the nature of Brahman (which
is undoubtedly Unrestricted Existence) on the statements of
Nagarjuna, which are purely of a non-committal character.

The difference between the Sinya of the Madhyamikas and
the Brahman of the Advaitins, as interpreted by the two Russian
and Japanese savants, lies in the fact that the Stinya is mere
unrestricted existence—‘the Kssence of Being,’* while Brahman
is Absolute Being-Consciousness-Bliss (Saccidananda). Tt is
problematic whether this unrestricted existence is of the nature
of Consciousness or Self-consciousness, so to say.

The line of demarcation that has been drawn in the
foregoing paragraph between the Sinyavada and the Monism of

1 Brahman also is called Sdnys in Yogasvarodaya Brahmana and Mahopanishad—
“ Sinyam tu saccidinandam nihsabdabrahmagabditam.”

2 Prof. Stcherbatsky calls it so ; the full quotation is given above. Vide The Concep-
tion of Buddhist Nirvana, Th. Stcherbatsky, Ph. D., pp. 47-48. *‘ The ideal state of absolute
unrestrictedness—'’ —Yamakami Sogen, Systems of Buddhistic Thought, p. 202. *“~—Uncon-
ditional, independent and absolutely unrestricted—'"—Ibid., p. 209. It would not be out of
place to point out here that one school of Madhyamikas, however, attributes the nspect of
consciousncss also to the Sinya——'' Kevalim samvidam svasthatp manyante madhyamah
punah.’’—Barvadaréanasamgraha, A. S. S, p. 19, quoted from Vivekavilasa, VIII. 273,
¢* Kecit tu madhyamikah svasthamp jiidanam #dhuh—manysnte bate madhyamah kytadhiyah
gvastham param samvidam,'’—8addaréanasamuccays of Haribhadra with Guparatna's
Tarkarabasyadipiki, p. 47. The same quotation is found verbatim in the Prameyaratnakofa
of Candrsprabhasiri, p. 73.
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Sankara, is founded upon the cxposition of Professors Stcher-
batsky and Yamakami Sogen. We have not given our indepen-
dent judgment about the final philosophical position, which, we
are tempted to believe, is rather pure negativism. Our reason
for this diffcrence of view lies in this that Nagarjuna has not
himself left any statement which can be interpreted as an evidence
of a positive ontological principle. And if we are to believe
Candrakirti to have interpreted the position of Nagaérjuna
correctly, we also cannot refuse to arrive at the conclusion that
Nagarjuna promulgated a philosophy of absolute negativism.
Moreover, the interpretation that has been put upon the philoso-
phy of Sunyavada in the orthodox schools of the Brahmanas
bears out the position indicated here. Sankaracarya, Udayana,
Vicaspati, Sriharsa, Vidyaranya and a host of other Brahminical
writers have all along believed and represented the philosophy of
Stnyavada as a denial of all ultimate existence, both subjective
and objective, conscious and unconscious alike. Sriharsa success-
fully proved that the whole objective world was a mysterious
appearance of which no logical explanation was possible, and
this is known as * Anirvacaniyavada'—the impossibility of
logical explanation. The world-appearance, he argues, cannot
be explained in terms either of aught or of naught. If the world
were a pure non-entity, its appearance to a mind could not be
explained, as a non-cntity like a hare’s horn or a barren woman’s
son was never seen to appear to a consciousness. Nor can it be
regarded as a rcal entity, as it is seen to be sublated by subse-
quent experience just like the shell-silver. The silver is a non-
entity no doubt, but subject to this important qualification that
though a non-entity in and by itself, it somehow appears, which
distinguishes it from pure non-entity (alika) like a barren
woman’s son. So a new term had to be coined to describe these
facts, wviz., mithyatva (or falsity) as opposed to pure
nonentities, which are never amenable to direct perception. !

1 ¢ Yadasad bhasamanam tan mithys ... "' — Paficadaéi, II. 70,
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Sriharga is accused by a hypothetical or an actual opponent of
preaching a philosophy of absolute negativism for his explaining
away the whole world as an illogical appearance and he was
ridiculed as an advocate of absolute nihilism like the Madhya-
mikas. He explains the fundamental difference of Vedantic
Absolutism from the Stinyavada in the following terms :

The Buddhist nihilist, he observes, believes the whole order
of existence including consciousness as an Irrational appearance,
but the Vedantist maintains that Consciousness as an ultimate
fact cannot be denied without self-contradiction.!

Anandapiirna observes that the Buddhist regards consciousness
as always relative to an object and the two are inseparable and
indistinguishable.* In fact the Buddhist here takes up the
position of the subjective idealist who holds that awareness and
its object are identical and argues that when the object of aware-
ness is an unreal fiction, the awareness, too, cannot but be unreal,
as two identical things cannot have opposed characteristics. The
Vedantist here joins issue and points out that the relation of
object and awareness is not one of real identity, but of illusory
identity, or rather one that cannot be described in terms of
identity or of difference alike. The relation is a false relation
and so the identity also is false. It would be height of unreason
to argue into the falsity of Consciousness on the basis of this false
identity. Vidyaranya has made a very strong case in favour of the
eternal existence of Consciousness as an ultimate fact. You can
deny anything, says Vidyaranya, but not Consciousness, because
a successful denial of Consciousness is itself possible if you are
conscious of it. So Consciousness is ultimately undeniable.?

1 Saugatabrahmavidinor ayam vifeso yad adimal sarvam evanirvacaniyam varpayati
veerreresrereeseenss. vijDBNavyatiriktamp punar idem visvam sadasadbhyam vilaksapam brahma-
vadina h sangirante...... * _&riharsa, Khapdanakhandakh&dya, Chowkhamba 8. 8., p, 126.

2 ¢ Samvedanam ca samvedyavyatirekepa nopalabhyate, ato na svatantram asti—
ityadiyauktikabuddhyd vivicyamanénam jiadnangm jleyandm ca svariipam ndvagamyate.
Jiieyena jfidnasya niripanat, jianens ca jiieyasya nirupanat naikam api paraméartham ** —

Anandapirpa, Vidyasagari, Chow. 8. 8., p. 126.
8 ¢ Qarvabadhe na kificic ced yan na kiilcit tad eva tat | Bhaga evitra bhidyante

nirbadham tavad asti hi | "—Paf. II 311.

4
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The Ultimate Reality is held to be of the nature of Absolute
Existence, Absolute Consciousness and Absolute Bliss or Joy.
It may be urged that this Ultimate Reality may be mere exist-
ence and not Consciousness. But this will lead to an absurdity.
An existence which is not Consciousness has no evidence in its
favour. Consciousness is independent of foreign evidence, be-
cause it is self-revealing (svaprakasa). If the Ultimate Existence
be dependent upon a Consciousness different from itself, it would
be found to be on the level of the material world, which Vedanta
proves to be an irrational and illogical appearance, with no logi-
cal validity init. Sothe Ultimale Reality cannot be unconscious.
Now, it may be further argued,—°‘let it be Consciousness alone,
why do you insist that it must be an existence?’ No ; if Consci-
ousness 18 not an existence, it will be non-existence and hence
mere void (Sinya). So the Ultimate Reality must be Existence
and Consciousness both at once. And the nature of Bliss is a
matter of direct experience——after all it is the dearest of all, the
only thing a man cares to preserve ; and all other things are prized
or hated only as they are supposed to be serviceable or hostile to
one’s own Self—which is Consciousness and existent Conscious-
ness at that. We see that the exposition of the Ultimate Cate-
gory as an unrestricted existence alone is not logically sound, as
an Ultimate Existence is self-contradictory unless it is held to be
identical with Consciousness. We find, however, in some Jaina
works (referred to before) that a class of Madhyamikas believed
the Ultimate Reality to be a self-existent Consciousness and this
position is undoubtedly sounder than that of the Russian and the
Japanese savants. But this, too, would be an imperfect reality
without the element of joy in it and Vedanta supplies the lacuna.
Tt is a pity that the Absolute of Vedanta has been grossly mis-
understood in some quarters and people have failed to note the
philosophical importance of the aspect of ananda (Bliss or Joy).
But for this the existence of the world would be intolerable.
Nay, the Absolute would be the most miserable Being, imprisoned
within Its own existence, which has, however, no charm for It.
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A feelingless and unconscious existence would be preferable to
this. So Vedanta declares that It is full in Itself—full of Joy,
nay, Fullness of Joy—the plenum of Ixistence, Consciousness
and Joy. Without Joy, It would fall short of Fullness and hence
would not be the Absolute.

Inspite of these differences, the Bauddha view, however,
seems to approach very near the Advaita position. For even in
this Bauddha view, this world of experience is said to be of a
purely illusory nature (samvrta). Nagarjuna, the author of the
Madhyamika-karikas, affirms that even T.ord Buddha himself
did recognise two different kinds of truth—

(a) transcendent, absolute truth (paramartha satya), and

(b) relative, conditional, conventional, empirical or prag-
matic truth (simvrta satya).

The Advaitins, too, urge the phenomenality of the world at
cvery step in their arguments. Had the world been a trans-
formation of a real cause, the position of the Madhyamikas
would have been untenable. TFor then the product also would
have been taken as real and not empirical. The drift of our dis-
cussion only points out that the Vivarta theory is forced upon the
Madhyamikas, if only Stinya is regarded as conscious and joyful
also. TFor it is Consciousness alone that can be concealed by the
veiling power of nescience.' Perhaps with this object in view,
one school of the Madhyamikas has described the Sinya as of
the nature of Pure Consciousness as already referred to in the

preceding pages.

The view of the Grammarians—Sphota and Brahman

The doctrine of illusory or apparent creation is found to be
fully discussed in the Vakyapadiya of Bhartrhari, the celebrated

1 This point will be taken up for a detailed discussion in a subsequent work, in con-
nexion with the seven antinomies (anupapattis) put forward by Ramanuja against the veiling
ignorance.
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exponent of the Paninean school of Grammarians. These Gramma-~
rians generally advocate the theory of Sphota or super-subtle Word-
Essence. The indeterminate and indivisible essence of Word
1s the Sphota. Sphota (i.e., éabda in its ultimate and unmani-
fested essence) appears to be the cause of the material world
(artha), from which it is non-different ; and out of it the entire
world-process evolves.! In the opinion of the Grammarians,
Sphota appears to be the cause of the world. It is super-subtle
like the Brahman of the Monists ; and so it cannot possibly
transform itself into the form of this gross world. It is only
taken to appear as the product. So the position of the Gram-
marians appears to be similar to that of the Vedantic Monists,
so far as the question of causation is concerned and the systems
also seem to agree in their respective conceptions of Brahman
and Sphota as spiritual in nature. Bhartrhari and his commen-
tators emphasise the spiritual nature of Sphota, which is also
described as Brahman, eternal and imperishable. The creation
of the multiform world takes place by a process of differentiation
in the indivisible essence of Sabda Brabman into a word and
a sense—though the two are one in nature. The differentia-
tion is rather illusory so far as the identity of Brahman is
concerned.”

In introducing his philosophy of Sphota, Bhartrhari has
described it as existent with the help of the expression—‘‘without
origin and annihilation,”” and as omnipresent by the term
‘“ brahma.”’ * But as we have already stated above, the theory
of illusory or apparent causation (Vivartavida) is possible
only if the veiling power of nescience is accepted. In the

1 ‘* Anadinidhanam brahma Sabdatattvam yad aksaram |
Vivartate'rthabhavena prakriya jagato yatah I
—Vakyapadiya, I. 1.

By using the expression ‘vivartate,’ Bhartrhari explicitly states that matter is the vivarta of
the super-subtle Word-Essence.

2 nirvibhiagah $abdarthamayo bodhasvabhavah #abdalh sphotalaksana eva
vakyam.'—Punyaraja's commentary on the Vikyapadiya, p. 71.

3 ¢ Apadinidhanapadanivedita vastusattd nityatvamqp brahmapadapratip8ditam ca
vyapitvamp.''—Nyayamafijari, V.8.8., p. 631.
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Monistic system, Brahman, though non-related appears to be
so by the operation of the veiling power of avidya, and thereby
appears as the world. Again, in the opinion of the Monists,
Consciousness alone can be covered up by nescience. If
the Sphota, on the other hand, be unconscious, it cannot be
regarded as concealed and cannot, therefore, be regarded as
only appearing as matter in the manner already explained.
Madhava has also regarded Sphota as conscious and spiritual
in nature, and the universe as an illusory appearance super-
imposed on it. If that be the real position of the Grammarians,
there seems to be very little difference between Advaitavada and
Sabdabrahmavada. Jayanta, too, sees no dillerence, if the Sphota,
he observes, be looked upon as a conscious principle, as found
in the Upanisads.'

If the interpretation of the later commentators can be
accepted as truly representing the original philosophy of
Bhartrhari, then also we do not find any material difference
between the two positions—Vedantic Monism and that of the
Grammarians. The question is raised,—how can there be related
to Pure Consciousness (which Sabda Brahman is by Itself)—a
second principle, viz., ignorance? The answer is given—ryes ;
there can be no real relation, but one is assumed on the evidence
of ego-consciousness and the like to function upon Consciousness.
And in reality the cause of all effects is avidya or ignorance alone.?

Consistency of the doctrine of illusory causation from the
Monastic standpoint

The fundamental principle of homogeneity of the cause and
the effect on which the Sankhya system rests, may be set forth
as a stumbling block in the way of the Monists who advocate

1 ¢ Acetanatvena §abdasya Iévarasyeva sragirtvanupapatteh’—Nyayamaiijari, V.S.8.,
p- 635. Also—** Atha vijianam &nandarp bmhmetz agamavacanam anusaratd vibhutvam
iva cetanatvam api §abdabrahmano varnyate, tarbi lévarasyaiva sabdabrahmeti nama krtam
sydt...... "'—TIbid., pp. 535-36.

2 Vaiyakarapasiddhantamaiijiish of Nageda Bhatta with the commentary Kuiijikia by
Durbaldcarya, Chow. 8.8., p. 898.
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the doctrine of illusory or apparent causation, as in the way of
those who hold the theory of the rcal transformation of Brahman
(Brahmaparinamavada). In the topic of the Brahmasiitras, dis-
cussing the homogeneity of the cause and the effect,’ the
Sankhyas urge that Brabman cannot be the cause of the world,
since the two are of different nature—the cause being conscious,
the effect can never be non-conscious. The argument is directed
against those who asscrt that in the process of creation Brahman
transforms Itself into the form of the world ; and hence it might
scem that the Monists, too, cannot possibly hope to escape the
charge by merely calling Brahman the apparent causc. Because
in the Vivartavada also, as in the Parinamavada, some similarity
of nature is essential. We may cite, [or cxample, a concrete
case of appearance. It is seen that the shell invariably appears
as silver, but never as charcoal (ingala), as there is some
similarity between the shell and the silver, but nonc betwcen the
former and charcoal.  So similarity of nature is the determining
condition of all causality-—real or illusory.

But between Consciousness and the material world there is
absolutely no similarity.  If we go deeper into the question, we
must see that similarity is unpredicable of the Absolute
Consciousness, which has neither qualities nor parts in It ; but
similarity is based upon a large number of common qualities or
of parts. So the world cannot be regarded as illusory super-
imposition also (much less a real transformation) on indivisible
Pure Consciousness, and this reduces creation or false appearance
of the world to an impossibility. It might be urged that
similarity is not the universal condition of false appearance
(adhydsa); as the crystal vase is seen to appear asred though
there is no similarity between a red and a white thing. But
this is irrelevant. The superimposition of the red colour is due
to the presence of a scarlet flower and is conditional (sopadhika)
upon it. But no such condition can be pointed out in the case of

1 ¢Na-vilaksapatva adhikarana—Br. 8a. IT 1.4-11,
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the appearance of the world on the substratum of Pure Conscious-
ness. The superimposition of such concepts, as agency (kartrtva)
and the like, may be explained by reference to the presence of
egohood (ahankara) as a condition, but so far as the whole world
and the physical organism arc concerned, their superimposition
is not contingent on such condition. The Vedantist replies
that the contention of the Sankhyas is baseless. Similarity is
not the universal condition of cven unconditional (nirupadhika)
superimposition. The snake is perceived to have a fragrance
like that of the Ketaki flower. Here the similarity of smell is
a felt fact, but it cannot be explained on the basis of common
qualities or of parts. So similarity may cxist between the
material world and the impartite and qualityless Conscious-
ness. We, however, make no fetish of similarity, Similarity
is one of the likely causes even of unconditional superimposition.
The conch-shell is perceived to be yellow. The yellowness does not
belong to the conch-shell itself, and yet it appears over it, though
similarity cannot be trotted out as explanation. The cause of
this false appearance is the presence of jaundice in the percipient.
So we see that cither similarity or the presence of a sufficient
cause is necessary to make the emergence of false appearance
possible, and here in the case of Drahman and the world, the
presence of avidya as the cause of such appearance is not lack-
ing ;—and this explains the apparent anomaly raised by the
Sankhyas. We may quote here Vacaspati also in support of the
position which we have adopted from the Vivarana and the
Tattvadipana.! Vacaspati says: ‘‘ The whole world is a false
appearance on the unchangeable Absolute Consciousness duc to
the working of beginningless false tendencies and impressions
and is independent of similarity.””® So we sce that the two

1 Vivarapa, V.8.8., pp.9-10, and Vivaranaprameyasamgraha, V.8.8., p. 13, and
Tattvadipans, p. 81, MM. A. K. Shastri’s Ed.
2 % Vivartas tu prapafico’yam brahmano’pariniminak |
Anadivisanodbhiito na siripyam apekgate ' |
Bbamati under Br. Sa. 1.2.2L. N. 8. Ed., p. 257. Also vide Sarvadarianasamgraha,
A, 8. 8., pp. 14445,
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important schools of Santkkara Vedanta—Vivarana and Bhamati—
are unanimous in this respect and that they have exposed the
fallacy of the Sankhyas as due to partial observation and un-
warranted generalisation.

Hence the proposition—GBrahman is the prakrti (substantive
cause) of the matcrial world "—may be interpreted to show that
Brahman is to be regarded as manifested in the form of the uni-
verse,—that Brahman appears as the world, in the scnse
explained above. The expression ¢ prakrti ° would have to be
taken in the sense of the apparent or illusory cause (vivartopa-
dana), and not as the really transforming or formative cause
(parinamopadana). Brahman is thus the apparent cause; since
It is hidden by Maya which, again, is generally recognised by
the Monists as really changing into the manifested universe.

The different schools of Advaita thinkers hold diverse
opinions on this point. It is, therefore, necessary to examine
the views of some of the leading schools in detail.



CHAPTER III

Tar DIFFERENT ScHOOLS OF VEDANTIC MONISM ON THE
DocTRINE OF CAUSATION

The view of the Padarthataltvanirnaya—=twofold substantice
cause—DBrahman and Maya

The author of the Padarthatattvanirnaya believes that
Brahman and Maya are both material causes of the universe, since
the diverse characteristics of both Brahman and Maya (i.c., both
existence and insentience) can be predicated of the material
world. The world is non-different from Brahman, which alonc
18 the true Being appears to undergo transformation. The reality
that is Brahman is seen to underlie this material world also.
For, in all our worldly experiences, we call it existent (sat).
Again, this universe is said to be non-different from Maya, which
is non-conscious and as such actually undergoes transformation
in the shape of the world. Invariably do we represent this world
»f experience as non-conscious (jada) ; and it is the insentience
>f Maya that gives the stamp of non-consciousness to the universe.
I'he conditions of material causality (upadanata), viz., that it
must be the cause and at the same time be the substratum of the
product '—is satisfied by Brahman also. The world as a product
appears in and upon Brahman, and so Brahman is the material
r the substantive cause (upadana). Brahman, the substratum,
hidden by the power of concealment belonging to Maya, appears

1 The material cause is not the mere cause of product; as this is commoun to the
ficient cause also. It must be the substratum of the effect also. So, only a thing which
roduces an effect of which it is the basis, is the material or substantive cause. Cf. ** Karya-
baratve sati kdryajanihetutvam upaddnatvam ' —8. L. 8.-Tika, Benares Ed., p. 79.

5
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as the universe, i.c., Brahman is the apparent cause (vivartopé-
dana). Maya, on the other hand, is itself the really changing
cause of which the world is the product of transformation.

Why Lweofold upadana is admilled ? The psychology of
pereeplion

The main reasons to justify the acceptance of the view of
twofold matcerial cause are these :—

In the Advaita system, only the Ultimate Consciousness
(Suddhacaitanya) is regarded as self-luminous (svaprakasa) and
the Ultimate Reality is regarded as one and one only (ckawm eva),
and is thus opposed to all dualistic conceptions of Realistic systems
of thought. But all determinate knowledge is essentially dualis-
tic in character, and presupposes the existence and relation of
two factors, riz., Consciousness and the material object.
Leaving apart the question of the extra-subjective existence of
the objective data, cven the problem of perceptual knowledge
presents a difliculty, viz., how can two independent entitics,
existing apart from each other, be brought together at all.  The
knowledge of a thing means that the object known and the fact
of knowledge have been brought into a systematic whole. The
existence of material objeets is proved by virtue of such know-
ledge alone and not by any inhcrent prerogative of the objective
datum. The material objeet being dead, inanimate, unthinking
matter, cannot be supposed to illuminate itself and thus prove its
existence, unless the light of knowledge be brought to bear upon
it.  For this, Vedantic writers of the Advaita school have postu-
lated a lertivm quid, viz., the inner organ or mind (antahkarana)
which by its activity, technically called rrttr, hrings the two poles
together and makes knowledge possible.  The individual or
subject consciousness cannot be supposed to move out, because
all motion is predicable only of material objects. So it is” the
mind that moves out to reach the object. In the casc of auditory
perception, however, the object itsclf reaches the subject. It
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is immaterial whether the movement proceeds from the internal
knower or the external object, but what is essential is that the
relation must take place.

Now a question may be raised,—well, Consciousness being
the only ultimate fact, how can there be any objective existence
at all 2 The answer is—that the existence of the objective world
cannot be denied as it is directly felt in experienee, although the
ultimate reality of such an existence is redargued both by logic
and by Sacred Revelation. So what we are concerned about
in pereeption, is to find an explanation of the situation and
cannot remain satisfied with a denial of its cxistence. The
fact remains that though unrcal the objective data somechow
present themselves to Consciousness. The Monistic Vedinta
holds that thesc objective data, though absolutely illusory,
somchow exist on Pure Consciousness, and divide ecach into
apparently water-tight compartments. So when even an empirical
knowledge is supposed to take place, what happens is this:
The apparent fictitious divisions arc removed and the unity of
Consciousness, underlying the different objective manifestations,
is only revealed. So practically it can be said in the language
of the poet that here—¢ The Spirit greets the Spirit.””  We have
explained the philosophy of perception. Tt is, however, uneces-
sary that we should say somcthing on the technical devices
adopted in Vedanta on perception, which, however, have no other
value than convenience of treatment and psychological explana-
tion. The objective datum is not wmere dead inanimate matier,
but matter superimposed upon Consciousness. The pen is not
mere pen, but Consciousness defined and determined by pen.
Similarly the subject (jiiitr) is not the mere mind, but Conscious-
ness as determined by the mind.  This is technically called the
subject-consciousness (pramatrcaitanya). The object is similarly
called the object-consciousness (prameyacaitanya); and the
modification of the mind (vrtti) is called the instrumental
consciousness (praminacaitanya or vrtticaitanya). These are
purely technical devices, but arc nevertheless necessary to
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explain all cmpirical knowledge in which the polarisation of
Consciousness into a subject, object and cognitive process is a
necessary condition. Unlike the Realistic systems of thought,
the threc poles are characterised as consciousness with the
limiting objects qualifying it. The delimitations and divi-
sions, however, are non-existent in pure transcendental
Consciousness, but are felt owing to the working of Maya or
avidya.

Let us now follow the process of perception (and particularly
ocular perception) to a little more detail.  As we have already
stated, mnon-conscious material objects are not directly (i.e., by
the right of an intrinsic prerogative) perceptible, since they are
not self-luminous. Only when enlightened by something clse
which is self-luminous, these can be perceived by us. So we
are to scarch for an illuminating source which is self-luminous.
Advaitins called this the cognising subject (jdatr)—the pramatr-
caitanya (cognising consciousness determined by the internal
organ). But this cognising subject, being situated within the
body, cannot possibly illuminate the object directly, as it is
situated outside. So an illuminating medium also is required.
This is known as the ortti—the modification of the internal
organ.' It has been called the illuminating medium, since it
is non-conscious and as such non-luminous. Even the internal
organ itself is not self-luminous, as it is also inanimate, and
as such has no power to cognise other objects. But being the
most proximate to the substratum consciousness (svadhisthana-
caitanya) and extremely transparent (unlike other non-intelli-
gent objects), it is the most fitted receptacle to receive the
reflection of the consciousness on it. By its close relation with
the_consciousness which is reflected on it, it acquires thc power
of illuminating other less transparent objects. The opaque

1 When the sense-organ (say the eye) is fixed on the external object, the internal
organ undergoes & change and issues out through the organ (which serves the purpose of the
door), goes to the object and takes its shape. This modification of the internal organ is
known as vytti (particular mental state or mode).
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objects, too, though themselves unable to catch the reflection of
the all-pervading Consciousness, can easily acquire the power (in
a form, more or less illuminated) of reflection, when they come
in contact with the transparent medium of reflection (vrtti)-—
the modification of the transparent internal organ. Just as the
walls, being opaque, cannot themselves reflect the face ; but
when  splashed all over with water, they acquire some degree of
transparency and serve as reflectors. Thus the internal organ
serves merely as a mirror or a reflector, and its modification
moves out of the body like an elongated ray of light or a stream
of water, and takes the shape of the external object.

To take a more particular case, during the process of ocular
perception, the eye is fixed on an external object. The internal
organ modified in the form of the vrtli, shoots out like a ray of
light (reflected by a mirror) and goes towards the object.  Then
the wortti assumes the shape of the object ; and the objeet s
sald to be illuminated by the oriti, which is itself cenlightened
by the consciousness reflected on it. The non-conscious objeet is
thus perceived by its indirect connexion with the consciousness
reflected on the ortti, but not by its connexion with the
vrtti only ; because, as we have already pointed out, the ortli
itself being non-conscious, cannot possibly illuminate another
non-conscious object ; or, in other words, the veil of 1gnorance,
covering up the form of the non-conscious objcct, being lifted
up by its connexion with the illuminating medium (vrtti), the
cousciousness, particularised by the object, is reflected on it: !
and the non-conscious object, while reflecting the consciousness,
determined by it, gets itself illuminated. Ifor, consciousness,
being self-illuminous, illumines anything that comes in contact
with it, provided that it has the fitness to receive and reflect
the light of consciousness. 8o the expression—¢ the object ig
perceived '—only means that the substratum consciousness,

1 Up till now, it had remained unreflected on account of the opaque covering of

ignorance over the object  Vriti gives the object transparency, and thus the object reflects
the consciousuess underlying it.
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determined by the object, manifests itsclf by its unification
with that determined by the modification of the internal organ.
The identity between the consciousness particularised by the
object and that helonging to the pramana, or in other words, the
appearance ol the substratum conscionsness as the external
objeet is thus the defining feature of perception.  As Dr. Das
Gupta puts it : “ Phenomenal creations are there in this world
moving about as shadowy forms on an unchanging basis of one
cil or reality, but this basis, this light of reality can only
manifest these forms when the veil of nescience covering them
is temporarily lifted by their coming in touch with a ental
mould or mind-modification.””’

It should be noted in this connexion that Monistic Vedanta
does not hold a brief for the theory of crtti and this is evident
from the fact that there have been authors who do not subscribe
to this theory. After all, it is only a makeshift—a device—a
mere hypothesis to explain the ultimate pre-supposition of all
empirical knowledge, pre-eminently of perception, riz., the pre-
supposition of the identity of the subject and the object, i.c.,
consciousness and the object.  So Vedanta does not debar any
other snitable hypothesis which can satisfactorily explain this
fact of identification of the object and consciousness. It may
not be oul of place to mention here that this eriti theory of
perception is advocated in the Sankhya Thilosophy also, and it
is quite likely that Vedanta may have borrowed the theory from
Sankhya. The theory may appear to be crude and cumbrous,
but has got to be adhered to so long as a better hypothesis does
not present itself.

Now, to come to our point, we find that when with the help of
tlie illuminating mental mould, the individual ignorance, conceal-
ing the particular object from our view, is temporarily dispersed
and the identification of the object and consciousness takes
place,—the particular unknown object is said 1o be perceived for

1 Das Gupta, A Hist. of Ind. Phil., Vol. I, pp. 448-51.
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the first time. ‘What is true of the individual case, can also be
regarded a posteriori to be universally true also by the process of
correct generalisation based upon the careful observation of parti-
cular facts. Hence the Advaitins admit that when Brahman
(i.c. Self-luminous Pure Consciousness) comes to be looked upon
as identified with the objective world hy the power ol the cosmic
Maya, It appears as the world. Thus Brahman and Mayai,
operating in unison, arc said to be the joint material causes of
the world.

The phenomenality of the objectice world implied in the
subject-object rvelation in pereeplion

The phenomenality of the objective wmiverse can also be
brought out if we cxamine the relation between consciousness
and the presented data. The relation between the object and
knowledge, we shall see, cannot be logically explained, but has
got to be accepted as an ultimate fact. The relation of sense-
organs (internal or external), too, cannot shed any light on this
issue, because knowledge of God and the super-sensuous pereep-
tions of the Yogins arc believed to come into play without the
functioning of the senses. In the matter of the perception of
external objects, the mind alone is absolutely impotent ; «o the
super-normal pereceptions, referred to above, cannot he  explained
through the agency of the mind. All attempts, therefore, of the
Naiyayikas to reduce this relation {o simpler physical relations
are proved to be futile. In view of this difficulty the later
Naiyayikas regard this relation as a unique relation subsisting
between the subject and the object. It is called the subject-
object relation (visayatd). But this formulation only assumes
the very problem as a fact and does not make it any way simpler.
The crux of the problem is—what precisely is the nature of the
object itself? It cannot be something on which a special effect
is produced by consciousness operating on it. What will be the
nature of this effect? The Mimamsists hold that it is some-
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thing which makes the thing known by producing on it the
effect called * knownncss ’ (jilatata). This explanation is only a
show and is a case of hopcless tautology. There is nothing to
determine what will be known and what not. Besides, this
hypothesis makes the actual existence of the object a necessary
condition of knowledge. The result will be that no knowledge
of past things or expectation of future possibilitics will be
possible.

Some, again, have sought to explain the object of knowledge
as something which becomes the centre of practical behaviour
consequent upon the knowledge of the object. But this sceks to
shift the difficulty a step farther and leaves the problem as it is.
There is nothing to determine the relation between the behaviour
and the object concerned. Moreover, we are absolutely left in
the dark about the meaning of ‘behaviour ’ itself. Ifor aught we
know, it cannot be regarded as a physical behaviour, because no
such behaviour is possible with regard to objects of knowledge
which are non-physical in character, such as the sclf or thought,
etc. Nor can the behaviour be regarded as something psychical ;
in other words, as the object of desire, volition and the like.
The object of desire or volition is as much mysterious as the
object of knowledge itself. So all attempts to reduce the know-
ledge relation to some other ultimate relations—psychical or
physical—are doomed by their very nature to inevitable futility.

Tiet us examine the position of the Pribhakaras. Salika-
nitha says that it is a simple thing—the object is what presents
itself in a particular cognition. DBut the problem is—is there
any ullimate determinant of what will be presented and what
not ? Leaving aside this ultimate problem, cven the formulation
on the face of it is vague. We do not know what we are to
understand by this presentation fo or in consciousness. Docs it
mecan that the object is bodily taken into consciousness and
integrated with it ? This is absurd. Does it mean that it
becomes an object of consciousness P If so, it is no explanation ;
that is the problem we are trying to understand. Nor does the
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subject-object relation become any more intelligible. There is
no criterion by which we can regard consciousness as subject
and anything other than consciousness as object, and why the
relation should not be reversed. The situation does not become
any more clear, if the object is regarded as a cause or condition
of cognition. In that case the sense organs, light and other
possible conditions which make knowledge possible will have to
be regarded as the object of knowledge—a plainly absurd issue.
It may be urged,—well, not any and cvery condition of know-
ledge is the object, but only that condition which is pereeived
or cognised. But it is this fact of being cognised that is the
problem which is sought to be explained.  So such explanations
are only statements of the problem itsell and arc designed,
we are afraid, to evade the issuc. But philosophers are
desperate persons and there has been no end to their specula-
tions, however absurd these may be.  So there is a theory that
holds that the object is that whick hecomes a determinant adjee-
tive of a cognition without any other relation, and the subject is
that which is the substantial factor of knowledge. In the cogni-
tion of a table, the table is the adjectival factor and the cogni-
tion or the cogniser is the substantive, and no other relation
beyond this exists. But this, too, isa hoar. Apart from the
question as to what will dctermine the neccssity of one thing
being the adjective and another the substantive, and the question
as to why the relation should not be quite otherwise,—the very
formulation itself is defective. There may be cases of know-
ledge where the adjectival part is not believed to be the object.
Take for instance, the judgment—° the knowledge of the table is
inherent in me.” Herc the fact of inherence is the adjective of
the knowledge ; but it is not perccived when the knowledge of the
table takes place. It is, no doubt, comprehended in the sub-
sequent judgment about the knowledge, but not in the primal
perceptual cognition of the table itself, though the fact of in-
herence is a dcterminant adjective of the perceptual knowledge.
If it is held that not any and every adjectival determinant can be
6
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the object of knowledge, but only that which is felt, it leaves the
problem where it was. In other words, it does not explain any-
thing.

The failure to explain the subject-object relation need not ab-
solutely disappoint us. The foregoing survey of the historical
theories makes the conclusion irresistible that all knowledge and
the subject-object relation involved in it are facts which are not
amenable to any logical ecxplanation. Tt might, however, be
urged that the theories under review might be failures, but this
18 no argument that no other successful theory will become
possible. This is, however, a pious hope on the part of the
Realist and is bound to end in disappointment. The failure of
the theorics is not due to any intellectual defect, but to the very
nature of the object itsell. And so all theories are bound to he
failures. We can dispose of this issue by a very simple dilemma.
Let the relation be anything ; but it must be one which can be re-
duced cither to a case of identity or one of non-identity and no
third term is possible. Knowledge and the object cannot be
held to be identical; because it will be tantamount to the denial
of knowledge, which means the presence of two distinct and
different things—one knower and another known. Nor can it be
one of non-identity either ; because not only the object in
question but the whole world of things are non-identical with it.
So there is nothing to determine what will be perceived and
what not. If the two factors of knowledge, viz., awarcness and
object remain absolutely distinet and different, we do not know
how there can arise a case of knowledge at all.  But this know-
ledge arises and cannot be denicd. So the Vedantist declares it
to be a manifestation of the infinitely resourceful Maya, and not
a real fact. Because reality cannot be sclf-contradictory, which
the subject-object relation transpires to be.

The only difference between the Realist and the Idealist is
ultimately a question of intellectual attitude. Experience
(pratiti) is regarded by both the schools as an ultimate fact, with
this differcnce that the Idealist insists that this experience must
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be a valid experience uncontradicted by logical canons or any
other subsequent expericnce, whereas the Realist tries to avoid
this issuc when his fundawmental position is jeopardised. The
Idealist is a Rationalist out and out and is prepared to accept
any situation that Rcason may make inevitable, and in this no
preconceived notion or theory stands in his way. The subject-
object relation is a felt fact given in experience no doubt, but
the Vedantist rcfuses to accept it as true, because it is fraught
with self-contradiction. The ecriterion of Reality, according to
the Vedantist, is that it must not contradict itsclf. And so only
uncontradicted experience is the warrant of Truth and not any
other.

The nature of avidya and its relation to Consciousness

We think the account of the epistemology of pereeption will
remain incomplete unless something is said on the nature of
avidya. This avidya, the Vedantist is never tired of emphasi-
sing, is a positive cntity. In other words, it is not a mere
negation of knowledge. Negation of knowledge is a judgment
and not a simple experience and as such presupposes the pre-
vious knowledge of terms.  Now, negation of knowledge cannot
be a negation of all knowledge, as it is itself a case of knowledge.
So it must be something which is nol negation.  Its existence
cannot be denied, as it is directly felt in expericnce— ¢ T do not
know.” We reserve a dctailed treatment of this important topic
for the futurc, and it will sulfice, we hope, only to indicate its
broad characteristics. As we have said before, negation of know-
ledge is not an absolute negation, as it is also a casce of knowledge
in itself. Nor can it be a negation of specific knowledge, as no
reference to specific objects is meant or given. It is a case of
simple affirmation of ignorance— ¢ I do not know,’—not that
‘I do not know a particular thing.’

However may that be, a difficulty has been raised by
Ramanuja that this experience of ignorance cannot be reconciled



44 A. BHATTACHARYA

with the fundamental position of the Advaitins that it is liable
to destruction by knowledge, though its positive character may
be taken for granted. TIgnorance is not an eternal fixture, and
the possibility of its destruction makes final Emancipation a
possible event. In that casc it will have no raison d’étre if its
existence is antagonistic to Consciousness. The Advaitin - here,
Ramanuja argues, is guilty of self-contradiction, when he says
that ignorance is opposed to Consciousness, and still works in Ity
The Advaitin in reply points out that Rimanuja here is labouring
under a confusion of Consciousness (siksicaitanya) and knowledge
(vrttijiana). Though in essence knowledge is also Conscious-
ness, yet it materially differs from 1t in that it is produced
by an accredited instrument of knowledge,—whereas Pure
Consciousness is an eternal Kxistence. It ison the evidence of
experience that we have to conclude that knowledge is opposed
to and destructive of ignorance, and not unmodalised Conscious-
ness. On the contrary, the latter is its very proof and founda-
tion. We could have no knowledge of the existence of ignorance
unless we were conscious of it.  Surcévara very poignantly
remarks that this is a case of unpardonable petulance, when one
contends that ignorance should not exist in Consciousness.  Not
only ignorance, but the whole empirical world is seen to be
superimposed upon Tt. *

So we see that a difference must be made bhetween Con-
sciousness and knowledge, and it is the latter that is opposed to
ignorance. To arguec that the two should be regarded as identi-
cal in function, because of their cssential identity, constitutes a
case of infercnce, invalidated by approved knowledge (kalatyaya-
padista hetu)—just like the inference of coldness in fire. *

Now, after having indulged in this digression, which we
thought to be absolutely necessary for a full comprehension of the

1 “Aksami bhavatah keyam sidhakatvaprakalpane |
Kim na pasyasi samsaram tatraivijianakalpitam || ’--Br. Var.
I. 4.1279.

3 ‘‘Anugpas tejo'vayavi krtakatvit ghatavat.’
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problem, we may bc permitted to revert to the old problem of
causation as viewed by the author of the Padarthatattvanirnaya.

The substratumn consciousness by itself cannot remove
the individual nescience, for it manifests ignorance also.
But when reflected through the modification of the internal
organ, the veil of ignorance is easily lifted. As we have
already pointed out that therc can exist no relation (such as
contact or inherence) between the object (phenomenal creations)
and the subject consciousness ; for the subject and the object
have one identical reality. The subject, however possesses
independent reality ; and consequently the object is to be
regarded as (alsely superimposed on the subject.’ Tn other words,
the subject appears as the object, or the Ultimate Reality
(i.e. Consciousness) is the apparent cause of the universe.

Maya, on the other hand, is the really changing cause ;
since the insenticnt objects of the world arc but the direct
modifications of the non-intelligent formative cause—Maya.

Thus according to the author of the Padarthatattvanirnaya
a twofold material cause of the world (Brahman—the apparent
cause—vivartopadana and Maya—the formative cause—parina-
mopadana) is finally established.”

The Vivarana vicw—Isvara (and not Brahman)—the upadana

The author of the Vivarana opines that Personal God
(Isvara) and not the Absolute (Brahman) is the substantive
cause.” This position of the Vivarana 1is not fundamentally
different from that of the Padarthatattvanirnaya (given above),
inasmuch as Iévara is not represented to undergo any consti-
tutional change in the process. If we analyse the entity—

1 Citsukhi, N.8.8., pp. 44-47.

2 ¢ Atrahul) padarthatattvanirpayakirih—brahma maya cety ubhayam upadanam......
tatra brahma vivartaminatayda upddinam, avidyd parinamaminatayi.—S.L.S., Ben. Ed.,
p. 72. )

3 ¢ Vivaraninusiripas tu.....miyasabalam I$vararipams eva brahms upidanam.'—

8.L.8., p. 59.
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Isvara (which is regarded as Bimbacaitanya—original Conscious-
ness, and not the pratibimba—reflection, as the author of the
Samksepasariraka thinks), we find Him to be Pure Conscious-
ness associated with Maya. Only the limiting adjunct Maya
changes into the form of the world, while Pure Consciousness
undergoes no transformation whatsoever, but only appecars to have
changed into the world. While DPadarthatattvanirnayakara
follows the analytical process, Vivaranakara adopts the syntheti-
cal one.

Dr. Das Gupta’s interpretation of the Vivarana view

Dr. Das Gupta, however, is of opinion that ¢‘ Prakadatman
Akhandananda and Madhava hold that Brahman in association
with Mayi, i.e., the Maya-reflected form of Brahman as ISvara
should be regarded as the causc of the world-appearance. The
world-appecarance is an evolution or parinama of the Maya as
located in ISvara, whereas Tsvara (God) is the vivarta causal

1 9

matter.

We arc afraid that this position is not in consonance with
the original position ol the Vivarana. In the Vivarana the origi-
nal Consciousness (Bimbacaitanya) as opposed to the reflected one
(pratibimbacaitanya) is said to be the causc. And this ultimate
(Consciousness, as the original counterpart of reflection, is Isvara,
i.c., Consciousness as associated with Maya as an adjunct.
According to the Samksepasariraka, the original Consciousness
is the Pure Absolute, and its reflection in the Maya is held to be
the Personal God or Isvara. It is the Pure Absolute that
is held to be the substantive cause and not Isvara, who is
rather a productive of Maya.?

-The position, therefore comes to this :

1 Dasgupta, A Hist. of Ind. Phil,, Vol. I, pp. 468-0.

3 ¢ Ajiianopabitumn  bimbacaitanyum Idvarah; antahkaranatatsamskaravacchiona-
jfiipapratibimbitam caitunyarmp jiva iti V_iv;n'uu:lkarﬁb.”-—Siddhﬁntubindu, 109,

“ Ajfignapratibimbitam caitanyam I$varah; buddbipratibimbitam caitanyam jival;
ajfidnopahitam bimbacaitanyum ¢uddbam iti Sampksepasarirakakarah.” —Ibid, 110,
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According to the Vivarana—

(a) Isvara, i.e., Brahman in association with Maya (maya-
Sabalam) and not its reflection, is the Causa Materialis ; *

(b) Maya is always located in pure self-luminous Con-
sciousness, and never in I$vara, who is rather a concrete whole
having Purc Consciousness and Maya as His constituent
factors ;?

(c) the entire entity I$vara is not the apparent cause ; the
associated Maya is the formative cause, while Consciousness
alone appears as the world.

According to the Samksepasariraka—

Pure Absolute, which is the final objective and goal of
philosophical enquiry, is the original and is regarded as the
cause of the world-appearance. Of course, at first sight, this
position seems to contradict the position of the Vivarana. But
a compromise may be somehow effected, inasmuch as the
causality attributed to Id$vara is capable of being extended to
the Pure Consciousness forming His background, the associated
Maya serving only as an indicator (upalaksana).®

Samksepasariraka vicw—pure Brahman—the upadana

The view of the SamksepaSariraka thus deserves our attention
next. In it Brahman Itself has been described as the substan-
tive cause, and Mayd is regarded as a cause by courtesy only
because it serves as the medium.' The service of Maya is

1 ¢ Mayadabalam Tévarariipam eva brahma upidinam "—S8.L.S. }

“ Mayopadhiniripitabimbatvavisistam sarvaifintvadigunayuktam ca yad ISvarardpam
brabmacaitanyam'’ —8.L.8.-Tika, p. 59.

2 Nipi svaSrayacitprakisena virudhyate’jdanam ' —Vivarana, Viz.8.8., p. 43.
* Svayamprakasasyavidyasrayatvam upapannam ity nktam ".—Ibid., p. 46.

3¢ Tévaragatam api kivapatvam tadanugatann akhandacaitanyam §akbicandramasam
iva tatasthatayopalaksayitump Saknoti iti tausya jleyabrahmalakganatvoktir iti "'—8.L.8.,
p. 63.

4 ¢ Samksepadarirakakrtas tu brahmaiva upadianam, kitasthasya karapatvinupa-
patteh; mayi dvarakaranam "—8. L. 8., pp. 75-8. * Atra Samkgepadirirakinusaripah
kecid abuh—guddham evopadanam "'—Ibid., p. 58.



48 A. BHATTACHARYA

postulated, as Pure Consciousness in and by Itself is not suscep-
tible of any change, which is made possible by Maya serving as

an auxiliary.

The insentience of the world : How does il come in ?

Here the question naturally arises, if Brahman alone is the
material cause, wherefrom then does the insentience (jadatd) of
the world come in ? The cffect derives its characteristics from
the material cause alone and not from any other conditions.
But the difficulty is only apparent, as it is not at all an unusual
occurrence that the effect may derive some of its characteristics
from even what is only a helping condition. This is seen to
be the fact in the case of a pot produced from clay. The clay
is made smooth and glossy by a particular process of kneading
and these adventitious attributes are seen to be produced in the
pot made of such seasoned clay, though the original attributes
of the clay cannot be believed to be the cause. So the world
may derive its character of insenticnce from Maya, though
it is merely a helping condition.!

Vacaspati’s view

Viacaspati, the author of the Bhamati, also feels very
strongly against calling Maya the material cause of the world.
According to him, Brahman is the apparent cause of the world.
Maya, on the other hand, is regarded as the instrumental cause
(sahakari) only, but never as the material cause proper.?

Vacaspati postulates two different types of Maya or Avidya.’
The first is called the original or causal Maya (karanarlipa), and
the sccond is the totality of the memory-impressions of previous

1 ¢ Akdranam api dvdram kdrye'nugacchati "—8. L. 8., p. 76. The commentator
sxplains—** akdrapam api ' as * anupadanam api "—S8. L. 8..Tika, p. 76.

? ¢ Vicaspatimiéras tu jivaéritamayavigsaylkrtam brahma svata eva jadyaérayapra-
paficikérensa vivartamanatayopadanam iti maya sahakarimatram ''—8. L. 8., p. 77.

¥ “ Anirvacyavidyadvitayasacivasya prabhavato...”’—Bhamati, introductory verse 1.
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illusions (vasana) possessed of the power of creating the appear-
ance of the multifarious entities.! These individual vasanas
exist as potentialities in the causal Avidya, and by an inherent
energy are actualised in the percecived illusions. The causal
Maya is an identity existing from the beginningless time in the
individual self. It has got a double function. In the first place,
it functions as the repository of the wvasandas; and in the second
place, it screens the Reality from our view.

Vacaspati explains the insentience of the world

The question of insentience of the world may be raised
here also. Vacaspati thinks that the insentience of the world is
not derived from the material cause, but is an attribute natural
with the cffect. So there is absolutely no need to bring in Maya
as the material cause of the world to justily the insentience found
in the product.?

Prof. Radhakrishnan, however, observes in this connexion :(—
‘“ The insentience (jadata) of the world must be due to something
else than Brahman pure and simple, and it is perhaps better to
say that the world with its finite-infinite nature is to be traced
to Brahman-maya.’’ ®

A critical examination of Vacaspati’s position

Prof. Radhakrishnan seems to think that Vacaspati has
failed to explain the origination of the material world from Pure

1 ¢ Qvakirape'nirvicydyim avidyayam linah siksmena Saktiripena karmavikgepaka-
vidyavasanabhih sabavatisthanta eva...”—Ibid, under I. 8. 20, N. 8. Ed., p. 833, Also—
‘** Karanabhitaya layalaksanayavidyayd praksargopacitena ca viksepasamskarena...''—Ibid,
under II. 2.2, N. 8. S., p. 494.

2 ‘¢ Jagaty anugatam iadyam na karanagunal), kintu jagata eva svabhivikam; atas
tatsiddhaye maydysd upadanatvam karyanugatadvarakaranatvam va na kalpaniyam —
8. L. 8. -Tika, pp. 76-77.

3 1Ind. Phil., Vol. II, pp. 552-53. In making this statement, Prof. Radhakrishnan

seems to prefer the solution given by the author of Padarthatattvanirpaya to that of
Vacaspati.

7
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Absolute Consciousness (Brahman), and for this he believes
that the service of a cosmic Maya, existing in Brahman, must
necessarily be requisitioned. We, on the other hand, are
inclined to think that Vacaspati’s explanation of the insentient
world as an appearance over Brahman through the instrumental-
ity of the twofold Maya is neither inadequate, nor logically
inconsistent. It may, however, be and has actually been at-
tacked on other grounds which we are stating below.

Many an eminent writer of Vedanta has lent his support to
this view of Vacaspati. Thus Acyutakrsnanandatirtha, in his
commentary of the SiddhantaleSasamgraha, while introducing
the view of Vacaspati, explicitly states that the insentience of
the world is not to be traced to its ultimate cause, but is a
natural attribute of the product.

This view of Vacaspati derives its final support from Bada-
rayana himself. Because, the objection raised by the Sankhyas
(in the ¢ Na-vilaksanatva adhikarana ’) that the effect must be
of the same nature as the causa materialis—sounds consistent
from this point of view only. According to the Bhamati, the
cause (i. e., Brahman) is intelligent but the effect (i. e., the
world) is non-intelligent. The objection raised by the Sankhyas
can, therefore, be urged against this position of the Bhamati
with the greatest force.

The answer given by the Bhamati is also very cogent ; for
the Bhamati states that every attribute of the product cannot
possibly be traced to its material cause. In that case the differ-
ence between the cause and the effect would be indiscernible.
The insentience of the world, for example, is not to be de-
duced from the material cause (Brahman), but is natural with
the effect itself (the world). The Siitrakdara, too, supports
this answer in the aphorism— ¢ But it is seen,’ '—where
he declares that the objection of the Sankhyas is without
any force ; since the homogeneity of the cause and the effect is

1 “ Dréyate tu *'—Br. 8i., II. 1.6.
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not an essential condition of causality." It is often seen that
animate objects such as scorpions, etc., are produced from inani-
matc matter such as cowdung, etc. Thus a non-intelligent
material cause (Maya) need not be dragged in to explain the
insentience of the world. On the other hand, those that assume
a non-intelligent cause merely on the ground of explaining the
insentience of the world, would not be able to make their posi-
tion consistent with that of the Sutrakdra. The objections
raised by the Sankhyas and the refutation of the same by the
Sitrakira would be utterly meaningless from their viewpoint.
For the reply given by the Sttrakara to the Sankhya objection
distinctly points out that the homogeneity of the cause and the
effect is not necessary at all. So it is the Bhamati only that
has been able to grasp the true spirit of the Brahmasttras,—
while others, who insist on a non-intelligent cause (Maya) to
account for the insentience in the effect, would find it extremely
difficult to reconcile their positions with the doctrine set forth
by Badarayana in connexion with this topic.

Tt is for this reason that Vacaspati contends that the indi-
vidual self (jiva) is the locus of Maya. He finds no reason to
associate Maya with Brahman and to trace the causality to
Brahman-Maya, as almost other schools of Vedantic Monism
and Qualified Monism have endeavoured.

Other charges against Vacaspati

According to Vacaspati, ignorance rests on the individual
self, because all our actual experiences of ignorance are of the
form—* I am ignorant’ (aham ajiiah). On an analysis of the
judgment it is found that it is consciousness as determined by
the ego-sense that is the locative of ignorance. There can be
no steadfast rule that the locus and the object of covering should

1 This principle is adopted on all hands by all subschools of the Advaita system and by

Raméanuja as well—in fact by sll who have tried to refute the objection raised in this connex-
ion by the Bankhyas.
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be self-identical. Ignorance situated in jiva, therefore, can
easily cover Brahman as its object, though the latter is distinct
and different from the former (of course, from the empirical stand-
point, where alone the question of covering by ignorance can rise
at all). The authors of the Vivarana and the Samksepasariraka,
however, controvert this view saying that Brahman must be
the locus and object of Maya, since there is no incompatibility
in the object and the substratum of a covering being identical
and coincident. This is seen to be the fact in the case of
external darkness. Darkness covers the very place in which it
exists, and avidya or ignorance is nothing but internal darkncss
and should have the same incidence. But Vacaspati contends
that just as in ordinary illusions, the individual ignorance located
in jiva covers up the consciousness particularised by the shell
which is situated outside, so in the case of the original ultimate
Avidya, too, the object and the locus should be different.

The entire dispute turns on the interpretation of the com-
mon experience of ignoracc expressed in the proposition— ‘I am
ignorant.” Vacaspati, we have pointed out, holds that the subject
of ignorance is not unqualificd Consciousness, but consciousness
as determined and delimited by the ego-sense (ahantavisistam
caitanyam). Ignorance is secn to be predicated of this limited
consciousness or self. It will be wrong to hold, Vacaspati con-
tends, that ignorance is predicated of Consciousness pure and
simple. Because this interpretation runs counter to the unmis-
takable evidence of experience. PrakaSatman, however, does
not accept the analysis of the illusory experience as offered by
Vacaspati. He holds that the predicate in the judgment—‘I am
ignorant ’—is not ignorance only, but also the ego-sense. The
two adjectives ‘ignorance’ and °‘ego-sense’ are simultaneously
p'redicated of Pure Consciousness as the subject and the judg-
ment follows as a matter of course (‘Ekatra dvayam itiritya jaya-
manam viSistajianam’). Madhava, however, tries to reconcile the
view of Vacaspati with that of the Vivarana. He thinks that the
difference between the two views is not fundamental. Though
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the individualised consciousness as jIva is regarded as the sub-
stratum of ignorance, still the real locus is Pure Consciousness
which forms the background of the jivahood. Acyutakrspananda
also lends support to this view. He says that Consciousness is
the locus of ignorance and the individuality of the jiva only
serves to determine the incidence of ignorance and certainly does
not enter as a factor into the locus of ignorance.! So there is
ultimately no difference between the two schools in the matter
of Consciousness alone being the locus of ignorance. There is,
however, a very material difference, viz., that Vacaspati does
not subscribe to the existence of one cosmic ignorance or Maya
existing outside the individuated selves as an adjunct of the
Absolute,—which is the position: of the Vivarana. The result
is that Personal God becomes a matter of individual illusion and
thus has no independent existence outside the individual minds.
He becomes as much a product of individual ignorance as the
phenomenal world-—an apparent anomaly in which we have a
man-made God instead of a God-made man,—the protests of
Kalpataru notwithstanding.

Now, it has been urged against Vacaspati’s conception of
avidya as residing only in the individual selves, the fallacy of
logical ‘see-saw’ (anyonyasraya) or mutual dependence. Vicas-
pati thinks avidya is responsible for the defects of ignorance and
as these cannot be conceived to exist in the Absolute, avidya is
incompatible with It. Its existence in the individual is, however,
indisputable ; so the individual self is regarded as its locus. But
here also a difficulty arises. There is no denying the fact that
Brahman is the only Reality and the existence of the multiform
world and the multiplicity of jivas or individuals is a false appear-
ance due to the influence of avidyi. So avidya must have a
prior existence in order that the cxistence of jivas may be
possible.  Avidya is the cause of individuation and to make this
avidya dependent upon individuated selves is to put the cart

1 ¢ Cinmatraéritam ajfidnarp jivapaksapatitvat jivaéritam ucyate ''—Vivarapaprameya-
sampgraha.
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before the horse. Individual selves are dependent upon avidya ;
and to make this avidya, again, dependent upon the individuals
for its very existence and functioning, is clearly a case of arguing
in a vicious circle.

Followers of Vacaspati contend in reply that there is a case
of reciprocal dependence in the very connotation of jiva. But
this reciprocity does not involve any logical absurdity. Only
those cases of reciprocity are vicious which make the independent
origination or cognition of the things in reciprocal relation an
impossibility. In other words, where a particular thing A can
come into existence in dependence upon another thing B, and
this B, again, is supposed to owe its existence to 4, or the cogni-
tion of 4 is made possible by B and the cognition of B by that of
A,—it gives rise to a logical fallacy. The implication is that
this fallacy arisecs where the rclation in question is one of
causality. But in the present case, the relation of avidya and the
individual is not one of causality, but one of co-existence. And
such co-existence of two factors, though mutually determined is
not logically absurd, as it is attested in uncontradicted experience.
To take a concrete example, there is such mutual dependence
between a thing being a substance and being a substratum of
attributes. Now, the possession of attributes determines a thing
to be a thing and vice versa. Or, as in a triangle, the attributes
of triangularity and threesidedness are found to be co-existent and
mutually determined without any question of priority or posterity.
But this is not open to logical objection, as the relation, though
one of mutual implication, is not one of causality. The existence
of.one is not brought about by the existence of another as a condi-
tion precedent. The two factors are co-existent as a matter of
logical necessity. Had this relation been one between an ante-
cedent and a consequent, it would have been a case of logical see-
gaw. The existence of the individual implies the existence of
avidyd, and this implication is logical and not causal. The two
factors are really aspects of the same thing, involved by an
equal logical necessity in the very meaning of it. Avidya and
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individuality are thus two co-existent facts logically involved in a
self-identical situation, and no question of priority or posterity,
therefore, arises.

Another objection is advanced against the position of Vacas-
pati regarding the causality of Brahman. Now, Brahman is
regarded as the substantive cause of the world-appearance by all
schools of Sankara Vedanta, and this is held to be possible by
the existence of a quasi-real principle, viz., Mayda in and upon
Brahman. In fact, as we have made it clear, the world is but
the effect of Maya, and is regarded as the effect of Brahman
because Maya and Brahman are co-associated. According to
Vacaspati, Maya or avidya exists in jiva, and so the world as the
effect of this avidya should be regarded as the effect of jiva-
cum-maya.

But this will be in direct opposition to the accepted position
of Vedanta. Vacaspati in reply contends that the location of
Maya is immaterial. It is the substratum of the world-appear-
ance that should be regarded as the material cause. Maya,
though located in jiva, operates upon the substratum or Brahman
and focuses the world-appearance upon It. Vicaspati thus suc-
ceeds in bringing his position into line with the accepted doctrine
of the causality of Brahman ; but that has been possible only by
virtue of a forced interpretation of the concept of material
causality (upadanata). A material cause is defined as not only the
substratum of the eflect, but one that is possessed of productive
efficiency. In Vacaspati’s view, the productive efficiency cannot
be predicated of Brahman. So one important factor is lacking.
In this view, moreover, we are left no meansor criterion by which
to distinguish between what should be a material cause proper and
a mere locus. For example, the ground surface, on which a
table rests, is a mere locus and not the cause. But in Vacas-
pati’s interpretation, the locus should be regarded as the material
cause which is absurd.

1 Compare and contrast the position of Vijianabhiksn who advocates the doctrine of
locative causation (vide, Chap. V).
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And the fatal objection is that Vacaspati reduces Vedanta
Philosophy to pure Subjectivism, and Solipsism is but one step
farther from it. The objective world may have an ontological
foundation in Brahman which rather serves as the silver screen of
the cinema show, but it has no extra-subjective status. For con-
sistency’s sake, Vacaspati cannot believe in the existence of the
world when the individual ceases to perceive it,—‘‘Cessante
causa cessat effectus ’’—the cause having ceased to act, the effect
ceases also. Belief in the existence of other thinking subjects
does not improve matters. This would at most make the world
inter-subjective, and so far as the objectivity of the world and
its independent laws of existence and function are concerned, it
is only a blank. The Idcalism of Vicaspati is perilously near
to the Subjective Idealism of the Vijiianavadins and of Berkeley
and is thus exposed to all the consequences of their philosophy.
It should, however, be noted in fairness to Vacaspati that his
metaphysics is entirely different from the metaplhysics of the
Buddhists and of Berkeley in more than one fundamental respect.
To be brief, Vacaspati is a Monist ; the individual selves are a
creation of eternal avidyd and they have no independent existence
and are ultimatcly merged in the Absolute ; whereas the Subjecti-
vistic schools maintain the existence of a plurality of selves.
Another momentous difference from the Buddhistic Idealism
lies in the nature of the objective world. Though according to
Vacaspati the world is but a manifestation of avidya inherent
in the individual, this manifestation is made possible only be-
cause the Absolute serves as its background. In the Buddhist
account, the world is but an unfounded illusion. Vacaspati,
thercfore, insists that though a creation of the individual’s
ignorance, the world-appearance should be affiliated to the
Absolute Consciousness as its cause, as it cannot emerge without
such a substratum.! The individual and his ignorance rather

1 (Cf. * Niradhigthanavibhranter abhavad atmano’stita |
Siinyasyapi sasaksitvid anyatha noktir asya te | ”

—Paficadaséi, VI. 76.
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serve as an occasion and as a condition only ; but the world-appear-
ance bhecomes possible only because it is supported on the
Absolute. It would have been a purely subjective creation, if
the world could come into existence without the assistance of the
substratum. The causality of Brahman, therefore stands un-
shaken, as without it the individual avidyd or vasands are
absolutely impotent to bring the world into existence.!

Before bringing this review of Vacaspati’s philosophy to a
conclusion, we feel it imperative in view of the paramount
position it occupies in the history of Vedanta that we should
go deeper into the meaning of material causation. Of course,
Isvara, ¢.e., Brahman, endowed with a cosmic Energy in the
shape of Maya, is regarded as the material cause of the world in
other schools of Monistic Vedanta, pre-cminently the Vivarana
school. And this conception of Brahman as creating the world
from Its own Self serving at the same time as its background,
makes the causality of Brahman more intelligible to our under-
standing than the conception of Brahman acting only as its
substratum, as Vacaspati maintains. But though this interpre-
tation holds good of personalised Brahman, it is absolutely in-
applicable with regard to the Impersonal Absolute. The Vivarana
cannot deny the causality of the Impersonal Absolute. But this
causality can be possible only in the sense of [ts merely being the
substratum of the world-appcarance. If it is maintained, as is
really done by Appaya Diksita in his Siddhantalesasamgraha,
that Impersonal Absolute, divested of all relation with the cosmic
Energy, is not yet an accomplished fact, but would emerge only
after the exhaustion of the world-process with the emancipation
of all the individual jivas,—the view would be open to the
charge of another extremism. Vacaspati may be ridiculed for
making Personal God contingent upon the individual ; but the
other view makes the situation worse in making the Impersonal
Absolute a future contingency. In other words, Brahman,

! Bhamati, under Jagadvacitva adhikarana—DBr, Sd. I. 4. 16-18.
8
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according to this view, would be an imperfect, rather a less perfect,
Being than the Impersonal Asolute, whom alone we can conceive
as the most perfect existence. Had the Personal God been a
perfect existence we would have no warrant to postulate the
existence of another Ultimate Impersonal Absolute.

Kalpataru’s support to Vacaspati’s position

Amalananda, the author of the Kalpataru, in his endeavour
tosave Vacaspati from the charge of Subjective Idealism, seeks to
dispose of the theory of the conjunct causality of the jiva-cum-
maya ;' and in doing so he evidently takes his stand on the theory
of many souls (Anekajivavada) and not on the theory of one single
soul (Ekajivavada).

In order to do full justice to the view mentioned above, we
must first possess some acquaintance with the outline of the
doctrine of one soul. According to this thecory, the individual
soul has three states of existence :

(a) The real jiva (paramarthika)—which is Pure Conscious-
ness, destitute of all adjuncts.

(b) The empirical jiva (vyavaharika)—which is consciousness
limited by the adjunct avidya—only one in number.

(¢) The illusory jiva (pratibhasika). These are mere
semblances of individuals—reflections or limitations of the em-
pirical jivas in or by the intcrnal organ. All the creatures of this
world are, therefore, pratibhasika jivas.

The empirical jiva of this view can be equated with
Isvara of the Vivarana. As according to the latter work, Perso-
nal God is the substantive cause, so here the empirical jiva (i.e.,

1 ¢ Yaj jaratkartrtvam avagatam tasya ca Brahmano'nyatrasambbavad ity arthah.
Jagatkartrivam anyatra Brahmano neti ghugyati |
Vicaspatav up&lambham avalocyocire pare |
—*¢ Jivaj jajfie jagat sarvam sakarapam iti bruvan |
Kgipan samanvayam jive na leje Vakpatih katham ? ' I iti "’
Adhigthanam hi Brahma na jivah. Adhigthine ca samanvaya ity anavadyam.”—
Kalpataru, N. 8. Ed., pp. 403-11.
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its substratum consciousness) appears to undergo the change,
while the limiting adjunct Maya is the real material cause.

So we see that if the theory of one soul is resorted to, the
attempt made by the author of the Kalpataru to save Vacaspati
from the charge of Subjectivism, becomes futile. Even if the
theory of many souls is adhered to, the charge of pure Subjecti-
vism may somehow be subjected to the criticism put forward by
the author of the Kalpataru. DBut ultimately the causality of
Brahman is reduced only to a question of Its being the substra-
tum or background of the world-appearance. And hence our
criticism of Vacaspati stands unshaken, for all practical purposes.

The view of the Siddhantamuktavalt : Brahman—no
upddana at all : Maya—the only material cause

The author of the Siddhantamuktavali resents the very idea
of attributing any kind of causal relation to Brahman, and
affirms that Maya alone is the material cause. Brahman is
really no substantive cause at all. When Brahman is screened
by Maya, it becomes extremely difficult to differentiate the one
from the other ; and so Brahman is popularly recognised as the
substantive  cause.! The material causality attributed to
Brahman is, therefore, only secondary, as It is the locus of Maya
which is the real material cause of the world. This view, how-
ever, is closely analogous to the position of Vacaspati, as both
are agreed on the question of Brahman serving as the substratum
of the world-appearance. There is, however, a differcnce with
regard to the relation of Maya, which is an adjunct of Brahman
in the Siddhantamuktavali, whereas Brahman is only the object
according to Vacaspati. Another difference lies in the nature
of Maya, which is an adjunct of individuals in Vacaspati’s view,
whereas in the Siddhantamuktavall it is an adjunct of Brahman,

1 ¢ gjddhantamuktavalikrtas tu...mayasaktir eva upidanam, na Brahma...jagadupadana.
mayadhisthanatvena upacarad upadanam.’” 8. L. 8., p. 78,
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and so cosmic in character. But the most fundamental difference
seems to be that Brahman is here regarded as the substratum of
the world-appearance only through the medium of Maya, where-
as in Vacaspati’s view It is directly the substratum, the Maya
having no locus standi in Brahman, being only an adjunct of the
individual self. The consequence becomes a serious difference
i outlook—Brahman is the real cause, being the immediate
substratum according to Vacaspati. But the causality of Brah-
man, according to the Siddhantamuktavaliis only metaphorical
and secondary, as it places the entire emphasis on the causality
of Maya.

The author of the Muktavali seems to take his stand on the
Vartika of Sureévara,’ whose view the author of the Advaita-
brahmasiddhi puts very clearly in the following manner :

‘It is true that Brahman is not the cause ; but It has been
called the causc by mere courtesy ; because It is the substratum
of Maya, which is really the material cause of the world.?

These thinkers seem to feel that causality is a category that
can be applied to relative order only and cannot be attributed
to Brahman the Absolute.

1 ¢ Agya dvaitendrajalasya yad upidanakaranam | —
Ajfidnam, tad upaéritya Brahma kiranam isyate || '

—Br. Var,, L. 4. 871.
2 “.. Jagatkaranadhigthdnatvena kirapatvopacarat ; tad uktam—

Brahmijfiinij jagajjanma Brahmano'kiranatvatah |
Adhigthanatvamatrena karanam Brahma giyate II

—Advaitabrahmasiddhi, Bib. Ind., p. 177.



CHAPTER 1V

THE DoCTRINE OF EMANCIPATION ATTENDANT ON THE
DocTRINE oF CAUSATION

The question of individual release : The attainment of the
state of Iévara—Appaya Diksita’s view

It would not be altogether irrelevant, we think, to refer to
the interesting theory of Appaya Diksita (which we have already
hinted at while reviewing Vacaspati’s position), which he has
been at great pains to establish in the concluding pages of the
SiddhantaleSasamgraha. Appaya Diksita maintains that ISvara
or qualified Brahman is virtually the only ultimate Reality exist-
ing up till now and the Transcendental Absolute (Nirguna Brah-
man) is yet an abstraction. So the problem of causality has
absolutely no reference to this Transcendental Entity and can be
explained only by rcference to this Personal God. The Imper-
sonal Absolute, though not an object of pious hope is, however,
to all intents and purposes, simply non-existent. Appaya
Diksita, however, holds out an assurance that the Transcenden-
tal Absolute will emerge after the exhaustion of the world-process
with the redemption of all personal selves." So long, however,
a single soul is in bondage, the Rulership of the Personal
God will continue. This theory is too closely analogous to
the theory of Alexander, the famous English Philosopher,
who in his ‘Space, Time and Deity’ maintains the thesis
that God is not yet in being, but will emerge after the perfection

1 ¢ Pratibimbo jivah, bimbasthaniya T4varah, ubhayanusyiitamp §uddhacaitanyam iti

pskge tu muktasys ydvat sarvamukti sarvajfiatvasarvakartytvasarvedvaratvasatyakamatva-
digupaparameévarabhavapattir igyate—S. L. 8., pp. 514-16.
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of the world-process. Alexander, howecver, does not believe
in the present Rulership of Personal God like Appaya Diksita.
However may that be, Appaya Diksita maintains consistently
with his theory that the emancipated individual soul finds its
unity with the Personal God and not with the Impersonal
Absolute, which is yet a potential existence. We shall not go
into a detailed examination of the aphorisms and other texts on
which he bases his precious theory. It may only suffice to
say that those aphorisms and texts are capable of an altogether
different interpretation with equal if not greater consistency, as
has been actually done by Acyutakrspananda, the commentator
of Appaya Diksita himself. It should be noted in this connection
that Appaya Diksita seems to follow the position of the Vivarana
in believing that Personal God is only the prototypal Conscious-
ness (Bimbacaitanya) and that there exists an infinite plurality
of souls. We have, however, very honest doubts whether the
position adopted by Appaya Diksita can be really fathered upon
the author of the Vivarana. It is hard for us to resist the im-
pression that Appaya Diksita in this matter has been very pro-
foundly influenced by the Saivadvaita Philosophy of which also
he was a celebrated exponent.?

Apart from the merits of his logical interpretation of the
texts, this curious theory of Appaya Diksita leads to certain
logical difficulties. In the first place, it involves an invidious
distinction in the nature of Salvation attained by the different
individuals in course of time. The Emancipation of the last
individual will consist in establshing complete identity with the
Transcendental Absolute, and salvation of his predecessors will
be only an enjoyment of the sovereign rights and prerogatives of
the Personal God, identified as they will be with the Personal
Deity in the state of liberation. Another objection follows as a
corollary from this position. The individuals will be emancipated

1 Qur conjecture is confirmed by a reference to the Sivadvaitanirpaya, sections
3.2351 tq 8.2855,—quoted in * The Bhamati Catussttri ' (T. P. H. Oriental Series)—
Introduction, p. xlvi,
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in succession and mnot all at once, and so the period of
their Isvarahood will vary in length of time. The earliest of
them will have to pass the greatest length of time in Isvarahood,
and the penultimate individual will have the shortest enjoyment
of this exalted position. Again, if the position that the emanci-
pated soul becomes identified with Personal Godhead, is accepted,
it will be open to damaging objections. It is the special prero-
gative of Isvara that He can assume any number of incarnated
forms to satisfy the demands of His worshippers. The emanci-
pated soul having no independent status apart from that of
Isvara, will then be subject to this contingency which is, how-
ever, expressly prohibited in the Upanisads. The emancipated
soul has no association with a body, and as such is frce from
both pleasure and pain. It may, however, be maintained that
such incarnations are only illusory creations and as such do not
become a source of worry. Even if it is so amended it will go
against the verdict of logic and scriptural texts alike. The
Upanisad denies the subject-objcct relation in the statc of Pure
Consciousness attained by an emancipated soul.!
The entire issue can be clinched by the following dilemma :

Does the emancipated individual feel his continuity with
his previous unblessed condition or not 2 The first alternative
is impossible ; because the emancipated individual has lost all
touch with his previous existence along with the disappearance of
his individualising upddhis. The individualisation was the result
of those limitations (upadhis) and the historic continuity of
personal identity is possible so long as the conditions responsible
for personalisation persist. The emancipated self has lost all
relation with his past history along with the loss of his person-
ality. The second alternative that the emancipated self does not
recognise his identity with his previous condition of bondage
virtually amounts to an admission of failure. This would mean
that the emancipated soul will remain ignorant of his past

1 * Yatra tvasya sarvam atmaivabhiit tat kena kam padyet......"" By, Up. IV. b. 14,
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history and so will not share the Omniscience of Godhood. In
other words, the emancipated soul will be identified with God
only so far as His essential nature as Pure Unqualified Conscious-
ness is concerned. In that case, the emancipated condition will
be in no way different from the individual’s identity with Pure
Consciousness, which is the position of those who maintain that
in emancipation the individual becomes one with the Transcen-
dental Absolute, which is above the condition of I§varahood.

About the contention of Appaya Diksita that his theory of
Emancipation represents the position of Sankara himself, it will
be sufficient, we hope, only to note that Sankara emphatically
denies all distinctions and gradations in the state of Final Salva-
tion, attained by the saving Knowledge of the identity of
Brahman and the individual. Gradations there are only in those
relative forms of salvation which are open to the worshippers
of Personal Godhood (Saguna-Brahmopasana). But such distinc-
tions are absolutely absurd with regard to the individual who
has received the Supreme Illumination. The contentions of
Appaya Diksita, therefore, lack consistency and logic alike. It
may tickle the philosophic imagination as an ingenious curiosity,
but it cannot give the metaphysical satisfaction which all our
aspirations demand. Perhaps the Saiva influence is responsible
for this aberration on the part of so profound a Philosopher as
Appaya Diksita was.

The postulation of Isvarahood is only a question of religious
necessity. We are going to take this point for a fuller
discussion.

Badarayana’s views about the nature of Final Release

Let us examine Badarayana’s views about the nature of
Final Emancipation. He quotes two opinions of Jaimini *

1 ¢ Brahmena Jaiminir upanyasadibbysh’’—Br. Sa., IV. 4.5, which may be tran-
slated as—

‘ By (a nature) like that of Brahman (the soul manifests itself) ; (thus) Jaimini (opines);
on account of reference and the rest,’
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and of Audulomi,' the former holding that the jiva becomes in-
vested with the highest attributes belonging to I$vara, and the
latter, on the contrary, maintaining that it is a state of Pure
Consciousness unqualified by any attributes which are purely
fictitious. Each of the two Masters (Acaryas), however, regards
the views of the other to be absolutely incompatible with his
own. If the jiva takes the form of Brahman (endowed with the
exalted qualities), it cannot be Pure Consciousness at the same
time ; and if it becomes Pure Consciousness, it cannot possess
any qualities. Badarayana® comes forward with the olive
branch in his hand and effccts an easy compromise between the
two extreme views of Jaimini and Audulomi. He regards that
the exalted qualities arc not purely fictitious, but are superim-
posed on the Absolute by the individuated selves as a matter of
religious necessity.  Audulomi declines to accept this position,
since according to him Pure Consciousness can never be the
substratum of ignorance,—the two (Consciousness and ignorance)
being by their very nature opposed to each other. Now, to come
to the point, we may very naturally ask how Badarayana recon-
ciles these two conflicting views. DBadar@yana assures us that
Pure Consciousness can be accepted as the substratum of igno-
rance, inasmuch as it is the consciousness as reflected in vrtt
only that is opposed to ignorance, but not so the Pure Con-
sciousness, as we have already shown.

Difference between Appaya Diksita and Ramanuja regarding
the question of individual release

Thus we find that both Appaya Diksita and Ramanuja hold
that the attainment of the state of I¢vara is the state of indivi-
dual release. While the former is of opinion that all the exalted

1 ¢ Cititanmatrena tadatmakatvad ity Audulomil ''—Br. 8d. IV. 4. 6.—* By the sgole
nature of intelligence (the soul manifests itself), as that is its Self ; thus Audulomi (opines).’

2 ‘ Evam apy upanyasit plrvabhivad avirodham Badarayanah "—Br. Sa. IV. 4, 7—
“ Thus also, on account of the existence of the former (qualities), (admitted) owing to
reference and so on, there is absence of contradiction, (as) Badarayana (thinks).”

9
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qualities (including even the power to create and dissolve the
universe) accruc to him in this state, since the individual
soul then attains the state of Brahman endowed with all the
exalted qualities (vide the view of Jaimini),—the latter differs
from him in stating that the rcleased soul exists inseparably
connected with I$vara (as a part of His Body) and possesses all His
qualities excepting the special prerogative ol creating and destroy-
ing the universe. Thus while Ramanuja takes the aphorism—

‘“ With the exception of world-business (the relcased possess
all lordly power), (the Lord) being the topic (where world-
business is referred to), and the souls not being near (to such
business),”’ '—to refer to the state of Ultimate; Release,—-Appaya
Diksita, in conformity with Sankara’s position, insists that the
limitations spoken of have refcrence to the state of relative
liberation (i.e., attainment of ISvarahood together with the
internal organ) invariably attained by the worshippers of the
qualified Brahman, as Sankara himself has explicitly stated.
The question of Final Release, according to Sankara, is discussed
in the aphorisms—Br. Su. IV. 4. 1-7; and he further thinks
that the topic of the prohibition of the world-business (Br. Si.
IV. 4. 17) has no connection with it, since the latter topic deals
with the question of a lower order of release (saguna-mukti)
only.

Which of these two views retains the spirit of Jaimini ?

As regards the question, whether the released soul, accord-
ing to Jaimini, will possess all the qualities of Brahman (attribut-
ed to It on account of Its association with Maya), Appaya

1 ¢ Jagadvydparavarjam prakarandd asannihitatvic ca''—Br, Sa. IV, 4. 17,

2 * Ye sagunaBrahmopadesit sahaiva mnanasi Idvarasiyujyam vrajanti, kim tesam
piravagraham aiévaryam bhavati, ahosvit savagraham iti samdayal)......evam prapte pathati
—jagadvydparavarjem iti......""—San Bh. under Br. 8a. IV. 4. 17,
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Diksita thinks that there is no positive proof that Jaimini seeks
to exclude a few special prerogatives (such as those of Creator-
ship, etc.,) from accruing to the released soul. That this- is
the opinion of Badarayana admits of no doubt. Ramanuja,
however, seeks to father the doctrine of limitations in salvation
upon Jaimini also. TFor this he takes the particular Sitra
(IV. 4.17) out of its context and reads it with the Sttra dealing
with Jaimini’s view. But this is an altogether unwarranted
procedure, as it is obvious that the Satra (IV. 4.17) opens a
different discourse, and he will be a bold man who will read in
it a backward reference. If this had been the intention of
Badarayana himself, he could have easily read the Sutra in
question in the context of Jaimini’s view.'

To conclude, we find that the Satrakara is fully in favour
with the Advaita position that Brahman, as the substratum
of Maya, is the substantive cause of the world ; and that the
identity of the individual self with the Impersonal Absolute is
the state of Ultimate Release, though the Isvarahood may be
ascribed to it by the rest of the jivas in bondage. But we should
advert to the nccessity of caution in this connection.

The postulation of Isvarahood is only a question of religious
necessity. It is rather in the nature of a concession to weaker
souls who cannot reccive the highest Spiritual Illumination.
The theistic bias of Ramanuja is responsible for the confusion
of a religious issue with a purcly philosophical one. Personal
Godhead has its necessity no doubt, and its justification in what

1 Here Thibaut questions in his ¢ Introduction to the Translation of Saikara's commen-
tary’ (S. B. B., Vol. XXXIV, p. xix) on the Brahmasitras that if Bddariyana cites Jaimini
und Audulomi as his authority on this topic. why does Saikara represent him as criticising
their views elsewhere (i.e., in the Satras—I. 4. 21, 1V, 3. 12 etc.)? The reply of the Advai-
tins to the above query would be that even if 8 pertion of one doctrine be supported in one
context, other portions of the same doctrine may be repudiated by the same author elsewhere
in a different context. There can be no binding rule that because Badariyapa has given a
partial support to Jaimini's view in one of his Sitras (i.e.. 1V. 4. ), he should have to stick
to this support of Jaimini regarding other topics also. It is for this reason that we find
Jaimini’s views refuted in several of Bidardyana’s Bitras (viz., III 2, 40; III. 4, 2; III.
4. 18; etc.). To be precise, even in bhe present context, Badardyana docs not subscribe (o
the position of Jaimini or Augulomi, but holds that they contain only half truths.
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has been called by Kant ‘“ Practical Reason,”’ though in ‘¢ Pure
Reason’’ it has no raison d’étre. Sankara’s logical mind has
never allowed him to confound these two issucs, which the
muddled logic of Theists has failed to keep apart.

Different types and stages of Emancipation in Sankara’s
school of Vedanta

The conception of Emancipation can be broadly classified
under two heads,—regard being had to the question of ways
and means :

(@) In the first place, the relative forms of emancipation
which are attained by means of devotion to Personal Godbead.

(b) Secondly, the form of Emancipation achieved by trans-
empirical Knowledge.

The first kind is again capable of being subdivided into three
different types of salvation, the variations arising from the nature
of the object of worship :

(a) In the first place, there are worshippers of Hiranya-
garbha, the Demiurge, occupying a lower status than the
Supreme Creator Isvara. The powers of this Demiurge are
rather of a delegatcd nature, and in the hierarchy of created
beings, he is regarded as the first-born and the most exalted
person. Now those who successfully follow the path of his
worship, as prescribed in the Upanisads, are translated into the
abode of Hiranyagarbha by a graduated course of journey through
a hierarchy of blessed worlds as detailed in the Upanisads. Now,
the question arises whether these blessed souls who reach the
highest heaven are liable to a reversion to the cycle of trans-
migration. The answer to this question is not found on the
surface. There is of course a definite statement of Badarayana,
based on the text of the Upanisads that these blessed souls reach
their final union with the Highest Absolute after the cessation
of the particular cycle of creation along with Hiranyagarbha
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when his term of office expires.! But Anandagiri explicitly
states that this holds good in the case of those spirits who worship
the Highest Personal God, technically called the Causal Brahman
(Karana Brahman), in and through His manifestation as the
Hiranyagarbha, techmically known as the Effected Absolute
(Karya Brahman).

(b) Those who worship only Hiranyagarbha without any
reference to his Causal Background in Iévara are, however, liable
to revert to the world-order after the cessation of the existing
cycle of creation.® This state of blessed existence cannot be
strictly speaking called ‘salvation ' in any sense. It is practi-
cally on a par with the periodic residence in lower heavens
attained by the worshippers of the particular rulers of these
minor regions. The reason for this difference of fate lies in the
fact that Ultimate Salvation can be achieved only through the
Supreme Knowledge of the identity of the self with the Absolute.
Now, the worshipper of I§vara under the form of Hiranyagarbha
has reached a state of spiritual progress which makes the dawn
of the saving Knowledge a matter of natural sequence,— while
his less blessed companions revert to the world-order for their
spiritual deficiency, and failure to realise the unity of Hiranya-
garbha with Igvara.

(¢) There is another category of blessed souls who worship
the Highest Personal God directly and withovt reference to His
lower forms of manifestation. Now, these persons, according to
Sankara, find union (though not oneness) with T¢vara, and as a
consequence equally share with Him in all His glories and
blessedness, cxcept the special prerogative of the world-business
(i.e., creation and the like), which exclusively belongs to Iévara.’
Now, though it is the highest station in an individual’s life,

1 ¢« Karyatyaye tadadhyaksena sahatah param abhidhanat ''—* On the passing away
of the effected (world of Brahman) (the souls go) together with the ruler of that (world) to
what is higher than that; on account of scriptural declaration."’—Br. 8., IV. 3. 10.

2 “ Imam iti viSeganat an@vrttir asmin kalpe. Kalpantare tvavrttir iti siicyate ’—
Anandagiri, Ch. Up. Bh.-Tika, IV: 15. 5. A.8.8., pp. 236-37.

3 ‘¢ Jagadvyaparavarjamp prakaranad asannihitatvic ca "'—IV, 4. 17.
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consistent with the manifestation of his individuality, it is not
the supremest form of Salvation, which is possible only in the
merger of the individual into the Absolute Impersonal God.
This Supreme Salvation is open only to those who have received
the highest Spiritual Light and realised their unqualified unity
with the Absolute. But the worshippers of Personal Godhead
have got this privilege that they will reach beatitude in Final
Release as a matter of course.” They have not to pass through
the different heavens (which serve as different stations on the
way to the world of Hiranyagarbha) like the worshippers of
Hiranyagarbha, and also they are not limited within the juris-
diction of Hiranyagarbha, and are not in any way dependent
upon the fate of Hiranyagarbha for their release. So the
worshippers of Tévara reach a level of existence much higher and
much more perfect than thosc of Hiramyagarbha. But still it
is a lower state of perfection in comparison with the Final
Release which means absolute identity with Unqualified Brahman
in whom Maya the principle of limitation has no existence
at all.

We have fully discussed the theory of Salvation propounded
by Appaya Diksita, and we have found that according to him the
highest form of practical salvation is the attainment of unqualificd
identity with Personal Godhead. And the Supremest State of Sal-
vation implied in the identity with Impersonal Absolute is not
within the access of individuals so long as the world-order is not
exhausted. This Final Release can be reached only with the
Emancipation of the last individual self. We have alrcady sub-
jected this theory to a critical examination and found it to be
riddled with inconsistencies. But the most damaging drawback
of this theory is that it makes the attainment of the Highest
Salvation a mere matter of chance over which neither Isvara nor,
for that matter, the individual self identified with Him, has any

1 ¢ @amyagdaréanavidhvastatamasim tu nityasiddhanirvapaparayavanam siddhaivana-
vpttih. Taddérayenasiva hi sagupadaraninam apy andvrttisiddhir iti —$ud. Bh. under
the Sdtra—** Angvyttih dabdad andvrttih sabdat ''—Br. 8d, IV. 4. 22.
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ontrol. The last soul is the luckiest of all ; because, he reaches
the Highest Salvation instantaneously, and he owes his good
fortune to mere accident,

This attainment of unqualified I$varahood, Appaya Diksita
thinks, is accessible only to those who have received the highest
Spiritual Illumination. About the sagune worshippers of Iévara,
he is in thorough agreement with Sankara that their salvation
consists in the attainment of the glories and powers of God minus
His Cosmic Activities.

Thus it is evident that the aphorism—

‘“ And on account of the indications of cquality of enjoyment
only,” 2—

refer to a lower form of relative salvation only and not to the
Supremest Form of Emancipation ; because, the individual soul,
in the state of Ultimate Release, does not retain its character as
a knowing subject. The knowledge of sclf (ahambuddhi) dis-
appears, since the limiting condition (i.e., the internal organ
which is a product of the avidyd belonging to each individual
self) ‘is also destroyed.

But according to Ramanuja and other sectarian commenta-
tors, these Sttras unmistakably point to the state of Final Eman-
cipation ; and they affirm that the individual soul, as a part of
Brahman, retains its self-sense cven in the released condition.

The basis of this fundamental difference lies in the accept-
ance and non-acceptance of the reality of the individual selves.
The Advaitins regard the individual souls as unreal, as the
limiting condition (i.e., antabkarana—the internal organ) is false,
being but a product of individual nescience. The followers of
Ramanuja, on the other hand, posit the jivas as real—retaining
their self-consciousness.

1 ¢ tesim Parameévarena bhogasimye’pi...sakalajagatsrgtisarpharadisvatantryalakga-
nam na niravagraham aiévaryam, muktanam tu nihsandhibandham Iévarabhdvam prapta.
nam tat sarvam iti mahato videsasya sadbhavat "'—S. L. 8., pp. 514-17.

1 “Bhogamatrasamyalingac ca’'—Br. 8a. IV. 4, 81,
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The doctrine of causation in the Sruti

The Siitrakara, while aphorising—

“‘(Brahman is that) from which the origin, etc. (i.e., the
subsistence, and dissolution), of this (world proceed),'—

and—

‘‘ (Brahman is) the material cause also, on account of (this view)

not being in conflict with the promissory statements and the
illustrative instances,’—

lays much stress on the Upanisad passages—

‘“ That from whence these beings are born, that by which,
when born, they live, that into which they enter at their death,—
try to know that. That is Brahman...From Bliss these beings
are born; by Bliss, when born, they live; into Bliss they enter
at their death,*—

and,—

‘“ As, my dear, by one clod of clay all that is made of clay
is known, the modification (i.e., the effect—the thing made of
clay) being a name merely, which has its origin in speech, while
the truth is that it is clay merely,”” '—

which clearly indicate the nature and characteristics of the Uni-
versal Cause—Brahman.

The first passage declares the cause to be the Almighty
Being whose essential nature is eternal Bliss. Other passages
also may be adduced which declare this cause to be One whose

1 ¢ Janmadyasya yatah ''—Ibid., I. 1. 2.

3 Prakrti$ ca pratijfiadrstantanuparodbat ’—Br. Si. I. 4. 23.

3 “* Yato va imani bhitani jayante, yena jatdui jivanti...... anandam Brabmeti vyaanat,
anandaddhyeva khalv imani bhitani jayante, anandena jatani jivanti, anandam prayanty
abhisamvidanti ''—Tai. Up. IIT. 1-6.

¢ * Yatha somyaikena mrtpindena sarvam mramayam vijfiitam syad vacdrambhanam
vikaro namadheyam mrttiketyeva satyam...sa adeSo bhavatiti '’~~Ch. Up. VI. 1. 4-6. This
passage calls clay, iron, etc., to be true. But this does not clash with the Advaita position
of the doctrine of Illusory Causation. The reality of clay, iron, etc., by way of illustration,
only implies the reality of the material cause and the falsity of the effects.
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essential nature is eternal purity, intelligence and freedom. That
Brahman is omniscient we have been made to infer from It
being shown that It is the cause of the world. The Upanigads
have declared It to be so (z.e., of the nature of Consciousness) for
hundreds of times. And to confirm this conclusion, the Sutra-
kara, too, continues as follows : —

““ (The omniscience of Brahman follows) from Its being
the source of Scripture.’’ !

The origin of a body of Scripture possessing the quality of
omniscience cannot be sought elsewhere but in omniscicnce itself.
It is generally seen that the person, from whom some special
body of doctrine referring to a particular branch of knowledge
only originates (e.g., Grammar from Panini), possesses a more
extensive knowledge than his work, comprehensive though it
be. What idea, then, shall we have to form of the Supreme
Omniscience and Omnipotence of the Great Being, Which in
sport, as it were, easily as a man breathes, has produced the
vast mass of the sacred texts, known as the Vedas, the mine of
all knowledge.? Thus from the Upanisads, Brahman, the
Universal Cause, is known to be the plenum of Joy-Existence-
Consciousness (Sac-cid-ananda).

The second passage (Chandogya Upanisad)—** as clay they
arc true’’—asserts the cause only to be true, while the phrase
‘“ having its origin in speech’’ declares the unreality of all effects.
The plain meaning of the passage is that if the true nature of a
lump of clay is known, there are known thereby all things made
of clay, such as jars, dishes, pots, etc., all of which agree in
having clay for theirt rue nature. These modifications or effects
are names only, exist through or originate from speech only,
while in reality there exists no such thing as a modification. In
so far as these are individual effects distinguished by names they
are untrue. In so far as these are clay they are true. This

1 ¢ gggtrayonitvat ''—Br. Si. I. 1. 8.
1 B8ap. Bh. under Br. 8i. I. 1.8. N.8, Ed., pp. 95-99.

10
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parallel instance is given with reference to Brahman ; applying th
expression ‘“having its origin in speech ’’ to the case illustrate
by the instance quoted, we understand that the entire body o
effects has no real existence apart from Brahman, the Universa
Cause, the only Ultimate Reality.! Hence from the Upanisads
Brahman is known to be the apparent or illusory cause of th
world-appearance.

Let us now go back to an earlier period to see whether th
Vedic Samhitas give us any light on the topic. This interestin;
topic is discussed in the celebrated ¢ Nasadiya’ hymn of th
Rgveda (X. 129), also quoted in the Taittirlya Brahman
(I1.8.9). ‘“ We find in this hymn a representation of the mos
advanced theory of creation. First of all there was no existen
or non-existent. The existent in its manifested aspect was no
then. We cannot on that account call it the non-existent, fo
it is positive being from which the whole existence arrives. Th
first line brings out the inadequency of our categories. Th
absolute reality which is at the back of the whole world canno
be characterised by us as either existent or non-existent. W
cannot express what it is except that it is. Such is the prims
unconditioned groundwork of all being.’’ 2

In this hymn the origin of creation is sought after in th
form of a riddle and its answer :—

““ Whence (i.e., from what efficient cause) (it) has bee:
produced, whence (i.e., from what material cause) is this man:
fold creation ? " °

The answer 1is that there was ° Darkness’ in th
beginning—

" ““In the beginning (of creation) Darkness was there
1 San Bh, under Br. Sd. II. 1. 14, N. 8. Ed., pp. 454-57.

3 Radhbakrishnan Ind. Phil,, Vol I, p. 101, First edition.
3 Kuta ajata kuta iyam vispstih'"—RV. X. 189 6,
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(the whole world) was hidden by Darkness—indistinguishable
(i.e., unmanifested as it was in the form of a germ).’’ !

Darkness (Tamas) is to be explained here as the internal
darkness of ignorance (i.e., Maya or Avidya), endowed with the
power of concealment. Thus the Nasadiya hymn, while hinting
at the solution of the riddle put forward by itself, only justifics
the position of SureSvara’s Vartika and that of the Siddhanta-
muktavali, which hold that the causality ascribed to Brahman is
only secondary (aupacarika), while that of Maya is primary. In
the above Samhita text we get the following passage : —

‘“ All that was on all sides (the cntire created world) was
covered with (the Darkness) which was unreal (i.e., neither
existent nor non-existent—false) ; (from it) that (world) evolved

through the power of thinking (about the creation) (on the part
of the Supreme Being),’’ *—

which clearly states that Brahman was the one Ultimate Reality
covered by the darkness of ignorance which is unreal (tuccha),
and from which the world-order evolved through the power of
thinking (or desire) on the part of the intelligent Reality.
Hence Maya is primarily the material cause of the world and
Brahman is secondarily so, as It is the substratum of Maya.

But there is yet another passage in the same hymn, which
seems to controvert the position stated above : —

‘‘ The objective world (together with its material cause
Maya) is of a lower order, and the (Conscious) Guiding Principle
(i.e., the Absolute) is of a higher order.’’ ®

* Tama 8sit tamasd gilham agre'praketam’’—Ibid,, X. 129.3. Cf. Manusamhiti—
“ Agid idam tamobhiitam aprajfiatam alaksanawm |
Apratarkyam anirdesyam prasuptam iva sarvatah I "—I.5.
2 Tucchyendbhv apihitam yad @sit
Tapasas tan mahinajayataikam”—RV. X, 126. 3.

The Tait. Br. reads—*‘ Tamasas tan malina...... "—which means that Brahman was the
only fundamental unity covered by Tamas which was unreal (tuccha), and from it the world
evolved.

3 ¢ Qyadha avastat prayatih parastat’’—RYV. X. 129. b,
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This passage declares that both Maya (Svadha) and Brah-
man (Prayati) are the material causes of the world. Of the
two, Maya is to be regarded as the lower (i.e., secondary) cause ;
Brahman is the higher (i.e., primary) cause. Almost allthe
Advaita sub-schools ' are not very particular about ascribing
the primary causality to Brahman, as they are only eager to
establish It as the plenum of Joy, Existence and Consciousness,
which are Its essential features (svartipalaksana).

In winding up this discussion, we think it necessary to
observe that the question of primacy or subordination is only
a matter of emphasis. The undeniable fact remains that even
in the Vedic speculations the necessity of co-operation between
two factors, viz., Spirit and Energy, is regarded as indispens-
able for all creation. It is noteworthy that the element of
Energy which is characterised as Non-Being or Darkness
(Tamas) is expressly stated to be an unsubstantial adjunct
(tuccha). We shall not perhaps be making a too bold assump-
tion if we are inclined to hold that this characterisation of the
non-spiritual factor in creation as an unsubstantial fiction is
perhaps the precursor of the celebrated Doctrine of Maya as
developed in Sankara’s Philosophy of Vedantic Monism.

1 Excepting the Bhamati school which denies Maya to be the real material cause,
Vacaspati emphasizes the point of making Brahman Itgelf the primary substantive cause,
as he contends that Pure Consciousness can never be the object of knowledge and that the
Absolute cannot be intuitively known by means of $atda only (Advaitasiddbi—jadatvani-
rukti). He asserts that the Sastras teach us about the lower Brahman, associated with
Maya or v7tti.  So according to himm, Brahman concealed by Maya, is the material cause of
the world, as also the cause of jiva's bondage. When Maya is dispersed by wvrtti, which
takes the place of the former, Brahman, determined by oriti (Brahmakara vrtti), becomes
the cause of release.



CHAPTER V

THE CoNCEPTION OF THE CAUSALITY OF BRAHMAN IN THE SISTER
ScHoOoLS of VEDANTA

Advaitins and Vijianabhiksu

The position of the Advaitins, as interpreted in the Vartika
of SureSvara and in the Siddhantamuktavali, appears to be
analogous to the position of Vijiianabhiksu, who also regards
Brahman to be the substantive cause, as It is the locative of the
product. This position of the Monists differs fundamentally,
however, from that of Vijfianabhikgu, inasmuch as Bhiksu never
questions the reality of the effect anywhere. But the author of
the Vartika or of the Muktavali, in calling Brahman the sub-
stantive cause (as It is the substratum of Maya), only asserts the
phenomenal character of the product. We should like to point
out in this connection that if Bhiksu would only admit the
phenomenality of the world and the function of concealment
belonging to Prakrti, his view would become closely analogous
to, if not identical with, the view of the Monists. This
point we are going to take up for a detailed discussion later on.

Advaita and Visistadvaita

This view of the Monists seems to approach very near the
view of Ramanuja also, with the exception that like Ramanuja
the Monists never regard Brahman as subject to transformation
either by Itself or through Its association with Maya, and they
never deny Maya its veiling power. Now the question is to be
considered whether Maya is to be admitted as co-eternal with
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God in the capacity of His body or is to be regarded as in-
definable (anirvacaniya) or false (mithya) possessing the function
of concealment. Ramanuja depends on the former view, while
Sankara adopts the latter. Ramanuja thinks that Maya cannot
conceal Brahman which is sclf-luminous Pure Consciousness,
while Sankara is emphatic on this possibility. We had occasion
to touch this question in connexion with our discussion of the
epistemology of perception.

Thus, unlike Ramanuja, the majority of the Advaitins
(excepting the authors of the Vartika and the Siddantamuktavali)
holds that Brahman is primarily the apparent or illusory cause
(vivartopadana).

The position is this :

In both the Advaita and the Vidigtadvaita systems Brahman
is regarded as the identity of the efficient and the material
cause (abhinnanimittopadana). But while Ramanuja holds
that Brahman is the substantive cause, because Its body
(Prakrti) is the primary material cause—Sankara thinks
that Brahman Itself is independently the illusory or apparent
cause.

The position of Bhaskara

Bhaskara, on the contrary, after establishing Brahman as
the identity of the efficient and the material cause, affirms that
Brahman is Itself the really changing material cause.  Prakrti
denotes the energy ($akti) of Brahman. Bhaskara is of opinion?
that Brahman in creation spreads out Its creative power (maya-
akti), and this radiation of energy is looked upon as the trans-
formation of Brahman, though Its integrity ever remains un-
affected. According to Bhaskara, Brahman is possessed of a

1 Bhiaskara declares himself to be a follower of Upavarga :—‘* Kah punar stra éabdo’s
bhipretah? Varpatmako lokaprasiddher Upavargicdryagamac ca’’—Bhas. Bh., Ben. Ed.,
p. 62. ** Prathamapade pratyaksadipramanyaniripanemp codandpramiapyasiddhyartham yat
tad udake vifirpamp syad, Upavarsiciryasys fastrasampradayspravartakasyanuvaicitryam
kptam evamp vijfidnavaicitryam "—Ibid., p. 124.
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twofold energy, viz., (i) the spiritual energy (bhoktréakti), which
is transformed into individual souls as cognising subjects ; (ii) the
material energy (bhogyasakti), which is transformed into cognis-
able objects as Space and the like.!

Ramanuja, on the other hand, holds that Prakrti is inde-
pendently transformed and Brahman, too (as an organic whole
consisting of the souls and matter in inseparable association), is
regarded to have undergone the change, as the changing Prakrti
is the body of the changeless Brahman. Since the body cannot
be separated from the spirit, the two are regarded as one identity
and so the change is predicated of the whole and as such of
Brahman.

Kumarila, in his Slokavartika,® secms to repudiate the view
of Upavarsa about the transformation of Pure Eternal Con-
sciousness into the impermanent material world, on the ground
of its breach of the law of homogeneity between cause and
effect. DBhaskara, however, takes his stand on the authority of
the Sruti and holds Brahman to be both eternal and at the same
time the changing material cause.” Kumairila’s views, too,
cannot be said to be final on the point; since he contradicts
himself saying that change and permanence arc not conflicting,
if the underlying unity is not destroyed.* Though the Self
undergoes occasional changes partially, the central unity

1 ** Apracyutasvariipasya Saktivikgepalakganah |
Parinamo yathi tantunabhasya patatantuvat Il ' Ibid., p. 98.
¢ Tadananyatvam ity atra cdsmBbhir uktamp Saktiviksepalaksanah parinama iti; T4varasya
dve Sakti bhavato—bhogyaéaktir ekd bhoktréaktié capara; bhogyasakte§ ca sakaadiripena-
cetanaparinimapatter bhoktréaktih s& cetans jivaripenavatigthate *’— Ibid., p. 105.
3 ¢ Pyrugasya ca §uddhasya naduddhd vikrtir bhavet ''—Slokavirtika, Benares Ed.,
p- 662, Bambandhaksepaparihara, verse 82.
3 ¢ Srutes tu fabdamiilatvat '*—Br. Si. II. 1.27, Bhas. Bh.
4 * Nanityasabdavacyatvam &tmano vinivaryate |
Vikriymatravacitve na hy ucchedo’sya tavats |
Syatdm atyantanade’sys krtanada’krtégamau |
Na tvavasthantarapraptau loke balayuvadivat #

—81, Var. Atmavada, éls. 22-81, pp. 694-96,
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ever remains undisturbed ; and hence there is no fear of its total
extinction (uccheda).

In the same way, too, Bhaskara justifies his own position.
On the authority of the Revealed Text and the aphorism'®
where Brahman is expressly stated as undergoing change
(parindma), he holds that Brahman is at once changing and
eternal. And the examples of clay and the like, which are really
changing substances, are in his favour. Dr. Ghate observes : *‘ The
illustrations of clay and its product are distinctly in favour of
the paripamavada (and makes it difficult to deduce the vivarta-
vada).”’ ?

The reply of the Advaitins to the above also deserves our
attention. The Monists contend that the term  clay ’ in the
illustration (cited in the Chandogya Upanisad passage) stands
for the cause in general, but mot for the formative cause alone.
The reason for such a contention is this: The Sruti text, in
stating—* the clay alone is real '—emphasises the reality of the
material cause only ; and this is possible only from the view-point
of illusory causation, since in the doctrine of formative causation
both the cause and the effect arc regarded as equally real. Hence
Sankara bases his doctrine of apparent causation on the authorita-
tive statements of the Sruti ; and his doctrine alone is really in
accordance with the central doctrine of the Upanisads, as Thibaut
has very clearly shown.®

Bhaskara and Sankara

The main difference between Bhaskara and Sankara is this :
Brahman Itself is the substantive cause* in both the systems.
While Bhaskara regards It as the cause that really undergoes
change, Sankara posits It as a cause that does not really trans-
form, but only appears to change.

1 “ZXtmakyteh parinamat "—Br. 8i. 1. 4.26.

3 Ghate, The Vedanta, p. 81.

3 8. B. E., Vol. XXXIV, p. cxxvi.

4 The term * upadéna ' is common to both ‘parindmopadana * snd ‘vivartopadana.’
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The position of Nimbarka

Nimbarka, who likewise advocates the theory of the
transformation of Brabman, bhas practically adopted the
same view as that of Bhaskara. The followers of the Nimbarka
school admit that mere arguments can never convince anybody
of this apparently self-contradictory conclusion that Brahman
undergoes a real change and at the same time Its permanent
character remains unimpaired. It is entirely on the Sruti texts
and the aphorism of Badarayana (already referred to above) that
they base their conclusions.! The transformation of Brahman
does not imply the change of Its nature, but merely the radiation
of Its power.? Kesava Kasmirin, in his Vedantakaustubhaprabha,
clearly distinguishes between two different kinds of transforma-
tion :

(a) Transformation consisting of a real change of naturc
(svarfipaparindma), and

(b) transformation implying a change brought about by the
radiation of energy ($aktiviksepalaksanaparinama). The first
kind of transformation is accepted by the Sankhyas as their con-
clusion, since they advocate the self-evolution of an independent
Prakrti, not controlled by Brahman. The second kind of trans-
formation is admitted by the followers of the ¢ Aupanisada ’
(Vedanta) Philosophy.® According to them, Brahman (i. e., Sri
Purusottama) transforms His own Self in the shape of this world

1 *“Na tavat tarkabalenasmakam Brahmaparipimibbyupagamah; api tu ‘ svayam
atmAnam skoruta ' ‘ atmakpteh paripamat * ityadiSrutinyaydbbyam iti ' —Devacarya,
Siddhantsjahnavi, Ben. Ed., p. 115.

3 *..Brahms svasaktivikgepeps jagadikaram svatmanam paripamayya avyakrtena
svaripena éaktimata krtimata parinatam eva bhavati "'—Nimbarka, Vedantapariiatasaura-
bha, Biind. Ed., p. 856. ‘‘...sarvajBah sarvadaktir apracyutasvariipah paramitma evat.
makasvadhigthitanijadaktivigepena jagadakaram svatmanam paripamayati ‘‘—8rinivasacarya,
Vedintakaustubha, same ed., p. 857. “...vastutas tu 6aktivikgepasya parinimasabdena
vivakgitasya Brahmasvaripaparipimanabhyupagamin na nityasrutivirodhagandho'pi "*—
Siddbantajahnavi, p. 116, ** Parinamak daktivikgepa eva "—Ibid., p. 117.

3 By the term ‘ Aupanigad:s,’ evidently KeSava Kadmirin refers to his own school,
since this doctrine is not unanimously accepted by all schools of Vedanta.

11
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by the radiation of His own natural power which is co-cternal
with Him, and is ever presentin Him. But in course of the
radiation of His energy, His real nature remains unimpaired
(apracyutasvariipa, nirvikira). The Sruti text is the only autho-
rity on this point.’

This radiation of Divine Encrgy is elsewhere described as
agitation (ksobha) in the nature of the Supreme Being. Prof.
Radhakrishnan has very clearly defined it: ¢ The Sakti of
Brahman is the material cause of the world, and the changes of
Sakti do not touch the integrity of Brahman.””? Devacarya
has explained it further clearly—transformation is but the
manifestation of its subtle natural powers and the products con-
tained in them in their subtler forms ; or in other words, we
call Brahman the material cause in the sense tbat It enables
Its natural powers or energics (Saktis, viz., cit and acit in
their subtle forms) to be manifested in their gross forms.®
Brahman, again, is the efficient cause, inasmuch as H is
instrumental in bringing about the union of the conscious in-
dividual selves (possessing the attribute of contracted know-
ledge) with the fruits of their actions and the means of enjoy-
ing these fruits of actions (body, etc.). Thus the creation of
the universe is nothing more than the manifestation in gross
forms of what previously existed in subtle forms, and that is
eventually a sort of transformation.* Brahman, therefore, is
both the efficient and the material cause of the world.*

1 TKedava Kaémirin, Vedantakaustubhaprabhi, Brind. Ed., pp. 358-59,

2 Radhakrishnan, Ind. Phil., Vol. II, p. 759,

3 « Tatropadinatvam  nama pardparakgetrakgetrajfizdipadarthabhiitasvabhavikinam
giiksmavasthdpannanam Saktinim tattadgatasadriipakaryanam sthiilatayd prakadakatvam''—
Si. Ja., p. 12L

4 ¢ Nimittatvam ca svasvinadikarmasamskaravadibhitatyantasadkueitabhogasmara-
pinarhajfidnadharmanim  cetananamp karmaphalabhogarhajfi@naprakaéena  tattatkarma-
phalatattadbhogasidhanaih saha yojayitrtvam ''—Ibid., p. }21.

5 ¢ Prakrtir upidanakaranam cakaran nimittakiranam ca Paramétmaiva.”’—Nim. Bh.,
p. 814. **...nimittatvam upidanatvam ca Brahmapa dmnanad Brabmaivobhayariipam'—Ibid.,
p. 385. ¢ Brahmaiva nimittam upadanam ca’—Ibid., p. 866 ; also, vide, pages ?45-46 and 848-
60." ** Tat siddbarp jagadabhinnanimittopadénatvaip Brahmano laksanam'—8i, Ja., p. 117.
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Bhaskara and Nimbarka

Both Bbaskara and Nimbarka agree on this fundamental
point that Brahman is the identity of the cfficient and the sub-
stantive cause ; but they differ in some other important details :

(?) Like the Monists, Bhaskara holds that though the indi-
vidual self is by nature (svabhavika) extensive (vyapaka) in size
(since by nature it is non-different from Brahman), it has the
atomic size due to its limitations (upadhis, i.e., body, etc.).!
Nimbarka, on the other hand, follows Ramanuja in assuming the
reality of its atomic size only.?

(it) According to DBhaskara, the non-difference alone is
natural, but the difference is due to the limiting adjuncts. In
this respect, Bhaskara’s view seems to be at ficst sight analogous
to the view of the Advaitins. 13ut while the Advaitins hold that
the non-difference alone is real and the difference is false
(because the limitations are false),—Bhaskara maintains that
both the difference and the non-difference are equally real
(because, according to him, the limiting adjuncts are not unreal).
But though real, the limitations are not natural; and conse-
quently the difference, due to limitations, is liable to dispersion
at the time of salvation.® Nimbarka, on the contrary, asserts
that both the difference and the non-difference are natural and
equally real.*

1 ¢Tad jdam aupadhikam anutvam jivasyato drastavyam...jydyastvam tu mjam rdpam®’
—Bhas. Bh., pp. 185-37.
2 * Jhanasvaripam ca Harer adhinam éarimsamyogaviyognyggyam |
Apum hi jivam pratidehabbionam jfatrtvavantam yad anantamn dhuh’ 4
—Quoted in 8i. Ja., pp. 56-57.

3 ** Jivaparayo§ ca svabhaviko'bhedah, aupidhikas tu Dbhedal, sa tannivrttau nivar-
tate’’—Bhas. Bh., p. 248. ¢ Upadhikrtabhedas tu sc’bhedabhavanayapaniyate, agnisampar-
kepeva kanakagatamalasya’—Ibid., p. 221,

4 ¢, _.variyastvamp svibhavikabhedabhedamatasyaiva laghavat—S8i. Ja., p. 44, Also
vide the com.on--* atha kimprakdrakam tad Brahma...aupadhikabbedadrayam vi, jagadaty-
antabhinnam v&, tadatyantabhinnam vi, cetanicetanasarirakatvena tadviSistam va, svabha.
vikabhedabhedadhikaranam va''—Ibid., pp. 29-30. In thesc pages (29-43), Devacarya criti-
cises the views of Sankara (Miayivadin), Bhaskara, Rainanuja and Madhva. The differ-
ence is not incompatible with non-difference. Brahman is the controller and the world ia the
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(141) Again, while Bhaskara considers the co-ordination of
knowledge and action as the essential means of liberation, Nim-
barka disagrees saying that the knowledge of Brahman alone
can lead us to salvation.!

Nimbarka and Ramanuja

Ramanuja holds that the relation between Brahman and the
world is the same as the relation between the soul and the body.
Nimbarka differs and characterises the relation as that existing
between the governor and the governed. In regarding the world
as an attribute of Brahman, Ramanuja accepts more the prin-
ciple of identity than that of dilference, though according to
him this identity is not absolute but is qualified (visista). But
Nimbarka claims an independent viewpoint. To him the identity
and the difference are equally real. If there be no difference
between the attributes (both conscious and non-conscious) and
their possessor—as also among the attributes themselves, there is
every possible chance of intermixture of the three. Brahman,
the governing—guiding—principle, is, therefore, independently
existent (svatantrasattva), while the world has no such indepen-
dent existence (tattantrasattva). Herein lies the secret of simul-
taneous difference and non-difference.?

Vijfianabhiksu’s position

Vijiianabhiksu, the celebrated author of the Vijidnamrta-
bhasya of the Brahmasiitras and the Sankhyapravacanabhagya

controlled. 8o they are diferent in their respective nature and attributes—** Brahmanas
cetandcetanayo$ ca svariipena bhedal, itaretaratyantavilakganatvat . evam eva tasya tayof ca
sarvitmatvasarvaniyantytvasarvavyapakatvasvatantrasattvasarvadharatvadiyogena  Brahmat-
makatvatanniydmyatvatadvyapyatvatattantrasattvaparadheyatvadiyogena cabhedah'—S8i. Ja.,
p- 4.

1 “Brahmajiianasya ca niratifayanantaphalakatvaniécayat''—Ibid., p. 18. Also vide
Bhas. Bh., p. 2.

2 *_.api ca cetandcetanaBrahmadvaitabhyupagame’pi Brahmanaé cetanicetanibhyam
bhedah, tayo§ ca parasparabhedah svabhaviko’bhyupagantavyah...anyathad svabhavasai-
karyaprasaktih ; evam bhedam apy angikrtys punar visigtaidgikardtmakagauravad varl-
ysstvamp svabhavikabhedabbedamatasyaiva laghavat ""—8i. Ji., pp. 48-44.
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of the Sankhyasiitras, strikes out a wonderfully original path in
commenting on the Brahmasitras. He calls Brahmwan—the
locative cause (adharakarana); and in the capacity of a locus
Brahman is the substantive cause of the world. Accordingly he
points out that practically there can exist no such system as
would reasonably admit Brahman to be the efficient cause
alone.

Brahman—the locative cause of the universe

Bhiksu observes that like the changing material cause even
the locative cause also should be regarded as the cause of the
effect. Now, what are the characteristics and functions of this
locative cause? The answer is that the locus of the changing
material is a locative cause, inasmuch as the changing material
cause exists, before the process of differentiation commences,
in an undifferentiated condition in the locus, and also because
it is supported and grounded in it. The material cause can work
only because it has its support in the locus. So Brahman being
the locus of Prakrti (Primordial Matter) is the locative cause of
the world-process, because It is the ground and support of Prakrti
all throughout, no matter whether It undergoes differentiation or
exists in Its undifferentiated state.! Now, non-distinction or
non-separation of Prakrti from Brahman is a relation sui generis®
like the relation which exists between a thing and its character
of being a locus, etc. Such relations are practically speaking
one-termed. To take a concrete case, ‘a red rose’ is a proposi-
tion in which the relation between the attribute and the substan-
tive is one of inherence. But the rose as a thing-in-itself and in

1 ¢ Kim punar adhisthanakirapatvam ? ucyate—tad evadbigthanakarapam yatravi-
bhaktam yenopastabdham ca sad upadanakirapam karyakarena paripamate, yatha sargadaun
jalavibbaktih parthivasikgmams$as tanmatrakhyah jalenaivopagtambhat prthivyakarena
paripamanta ity ato julam mahaprthivyd adhigthanakaranam ''—Vij. Bh., Ben. Ed., p. 32,

2 “ Sawbandhintarepa vidistapratitijananayogyatvamn ''—Nyayakoga. Svariipasam-
bandha (or the relation sui generis) has been very properly defined as— the relation which
must be held to exist in a case where determrinate knowledge or judgment (vidistajtikna)
could not be effected by any other relation (samavaya or sapyoga).
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its character as a substantive is not a self-identical concept,
though the difference is not numerical. In such cases where
numerical difference is lacking and still the concept of a relation
arises, the relation is regarded as one of numerical identity.
The rose in itself is not anything different from its being a sub-
stantive so far as the question of numerical identity is concerned.
But still the difference is discernible and so the relation is
posited. The relation of Brahman and Prakrti ultimately will
transpire to be of this nature. It is of the nature of cxtreme
non-differentiation due to an absolutely inseparable association
of the two, and is responsible for the perception of unity between
two distinct things (say, for example, milk and water). So
though the effect can be affiliated to the locus as its cause, still
the locus cannot be regarded as the changing material cause of
the same. The material cause, properly speaking, is that in
which the effect inheres. In other words, the inherent cause is
the transforming material, and the locative cause is looked upon
as a cause only by virtue of the peculiar relation existing between
the locus and the inherent material. The thing is this: When
the non-differentiation of the product is due to the rclation of
inherence (samaviya) between the cause and the effect, we find
a case of the formative cause (parindmopadina). A piece of
cloth is perceived to be non-different from the mass “of threads
that make it up. Here the relation between the threads and the
cloth is one of inherence. Hence the mass of threads is to be
regarded as the changing material cause or formative cause of
the piece of cloth. But when the non-differentiation is due to
the mere non-separation of the real material cause from the
apparent cause at hand, we get a case of the locative cause only.
Thus according to Bhiksu, water is said to be the cause of the
earth in this sense. Properly speaking, we cannot logically call
water the real material cause of the earth in the same sense as
clay is said to be the material cause of the jar. The question
arises—then how can it be called an upadana at all 2 Bhiksu’s
answer is rather curious. Fine particles of the super-subtle
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element (tanmatra) constituting the earth existed in an un-
divided form in water at the time of the creation of the earth.
These fine particles of Prthivitanmatra gradually transformed
themselves into this gross element—earth. The relation that
existed betwecn these fine particles of subtle carth and water was
not one of inherence, but one of non-separation merely  Hence
we can easily justify the purport of the Upanisad passage—* Out
of water originated the earth.” Of course, water cannot be the
immediate cause of the earth; since the Sruti states that the
subtler elements are the causes of the grosser elements; and the
argument that the heterogeneity of nature is detrimental to causal
relation, adds a greater force to this Sruti passage. In this way
it is assumed that the elements sky, etc., are the causcs of the
elements air, etc., in the capacily of being locatives only.
Vijiianabhiksu thinks that the Vaidesikas are not justified in
making a futile dispute with the Sankhyas when unanimity
between the two systems can be thus very easily achieved regard-
ing the doctrine of cosmogony. He points out that such a kind
of causality is forced upon the Vaisesikas also ; but it is a case of
perversity on their part to regard this locative causc as the
efficient causc only. He would, therefore, admit a fourth kind
of cause which is quite distinct from the inherent (samavayi),
non-inherent (asamavayi) and the cfficient (nimitta) causes. Tt
is the Adhara-karana or the locative cause. Thus Bhiksu rejects
the views of the direct transformation or the appearance of
Brahman as the world. He concludes that at the time of crea-
tion, Prakrti, which was located in Brahman in an undivided
form, transformed itsclf into this world ; and thus Brahman
comes to be regarded as the locative cause of the world.

Sankara, Bhaskara and Bhiksu

Bhiksu’s position is fundamentally different from that of
Bhaskara who advocates the theory of ihe transformation of
Brahman,—and also from that of Safkara who regards Brahman
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to be the substantive cause inasmuch as It is the substratum of
the world. While Sankara holds that the world is phenomenal,
Bhaiskara and Bhiksu would make it real.

But however much Bhiksu may try to bridge over the gulf
between the Sankhyas and the VaiSesikas, as mentioned above, he
may only succeed in so far as the unity in words is concerned.
The real difference in their respective positions ultimately
remains the same.

An original line of interpretation of the Brahmasutras—an
attempt at compromise between Vedanta and Sankhya-Yoga

Let us now examine the view of Bhiksu in some detail.
His main aim is to represent the Sankhya system as non-
conflicting with the Vedanta. Here arises a formidable difficulty.
For the Sutrakara denounces in unmistakable terms the
Sankhya-Yoga system in the aphorisms—

““If it be objected that (from the doctrine expounded
hitherto) there would result the fault of there being no room for
(certain) Smrtis, we do not admit that objection, because (from

“the rejection of our doctrine) there would result the fault of want
of room for other Smrtis,!”’—

and,—

‘ Thereby the Yoga (Smrti) is refuted,’’ *—
respectively.

Bhiksu champions the cause of Sankhya-Yoga in the
following way :

The Smrti of Kapila (Sankhya Philosophy) is authoritative,
since it must have its scope. The denial of a Personal God in
the Kapila Sankhya system is nothing but a prima facie proposi-
tion, borrowed from the doctrine of the wicked atheistic

1 ¢ Smyrtyanavakaéadogaprasaiga iti cen nadnyasmrtyanavakaddadosaprasangat'’—Br,
8d.II. 1. 1.

3 ¢ Ftena Yogsh pratyuktah "—Ibid., IT. 1. 8.
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Mimamsakas as a temporary concession to their views. That
this is not the ultimate position of the Sankhyas will be quite
evident from the fact that the view of these MImamsakas also
has subsequently been refuted by the followers of Kapila.

So the denial of a Personal God or Isvara is not the final
conclusion of the Sankhya system. To be a little more precise,
it is absolutely foreign to the Sankhya system. But the
Sankhyas have chosen to temporarily adopt it in order to avoid
for the time being an unnecessary fracas with the vicious, aggres-
sive Mimamsakas, who are the real atheists.? Even the Sankhya
aphorisms appearing to preach athecism glaringly and in un-
mistakable terms, do but quote the sophistic chain of arguments
invented by the godless thinkers referred to above. It is really
an extravagant claim (praudhivada)—a chain of reasoning
adopted for a temporary compromise with the atheists. *

In making this bold statement, Bbiksu contends that the
real Sankhya theory has neither been represented nor repudiated
in the Brahmasiitras. As he himself very clearly says :

So this division of the Sankhya system into theistic and
atheistic schools has for its basis the final and concessionary
views of the Sankhyas ; or let the atheistic school be regarded as
unauthoritative.!

Even he does not hesitate to call in question the authority
of the Brahmasitras iu those places where Pradhana (Primordial
Matter) is denied the ultimate reality.®

! * Nanv evamp Kapilasmrteh kim apramipyam eva...na savakabatvat, padcannirakar-
tavyakumimamsakanidm Iévarapratisedhasyabhyupagamavidena Kapilasmrtyupapatteh **—
Vij. Bh., p. 268.

9 ** He also regards atheism as an unnecessarily extravagant claim (praudhivada) to
ghow that the system does not stand in need of a theistic hypothesis.’’—Radhakrishnan, Ind.
Phil., Vol. II, p. 319.

8 ¢ Tévarapratigedhakutarkd api parakiys eva, * tusyatu durjana ' iti nyayena praudhya
sankhyair aniidyante ''—Vij. Bh., p. 266.

4 ‘ Etena paramarthavadabbyupagamavadabhyam seévataniriévamvibbigaprasiddhjb
sifikhyanam vyakhyats, atha vi Kapilaikadefasya apramanyam astu "'—Vij. Bh., p. 267,

§ * Brahmasiitre pradharadinirdksranem apasiddhantatvad upeksaniyam ""—Ibid., P.
268.

12
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The same is his attitude towards the refutation of the Yoga
system in the Vedantasiitras ; the self-evolution of Prakrti and
the denial of material causality to I¢vara and other allied
hypotheses of the Yoga system, which go against the conclusions
of the Vedanta system, are represented by Bhiksu as prima facie
views held in concession to the supposed antagonists.!

So according to Vijiianabhiksu, the Sutrakara has only
demolished some misrepresented or spurious Sankhya-Yoga
theories. But the real Sankhya-Yoga system has been left
untarnished.

Now may arise the question that if the pseudo-Sankhya-Yoga
views only are refuted in the Brahmasttras, how arc we to
account for the objection raised by the Sankhyas in the next
topic (i.e., Na-vilaksanatvadhikarana) that Brahman cannot be
the cause of the world, since the homogeneity of nature between
the cause and the cffect is essential. The answer given by
Bhiksu is necessarily the same. This objection is not raised by
the real Sankhya school; but it was originally raised by the
Kumimamsakas and temporarily adopted by the Sankhyas as a
prima facie view.’

Thus we find that Vijidnabhiksu makes desperate attempts
to reconcile Sankhya views with those of Vedanta. He has tried
mainly to show that the Sankhyas also admit Brahman to be the
identity of the efficient and the substantive cause of the world.
The hypothesis sounds paradoxical, inasmuch as it is contrary to
all received and accepted opinions about the Sankhya system,
and is in direct conflict with the current Sankhya view, according
to which Prakrti alone is the independent material cause of the
world. The current system of Sankhya Philosophy does not
-even tolerate the existence of God, not to speak of calling Him
the cause. But Bhiksu has forcibly thrust in a God in the

1 « Atrpy abhyupagamavadena yogpramépyaprasaigah parihartavyah *'—Ibid., p. 272.

$ ¢ Tdanim sankhyayogayor abhyupagamavidasya milabhiitam kumimamsakdnam Iévare
tadupadanatayam ca badhakamp vedantesu kutarkajatam apaksroti padasamdptim yavat '—
Vij. Bb,, p. 278.
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Sankhya system and calls Him the identity of the efficient and
the substantive cause, since He is the locative of the world really
born out of Pradhana.

Now, we may raise the question that if Brahman be
regarded as thz identity of the efficient and the substantive cause
on account of Its being in reality the locative cause only,
what would be the necessity of raising the objection (in the
Na-vilaksanatvidhikarana) that Brahman cannot be the cause as
It is of a different nature from the effect ? Bhiksu’s ready reply
to this is that the Parvapaksa represented in this section is not
at all consistent with the real Sankhya view. Similarity of nature
between the locative and the effect is not regarded as essential by
any school whatsoever. Elsewhere Bhiksu cleverly shifts his
ground saying that the expression ‘ prakrti’ (in the aphorism—
““ Prakrti$ ca... ’’) stands for the power of God, and Brahman It-
self is not the material cause of the world. From this standpoint
also the topic (adhikarana) becomes inconsistent.! Vijidinabhiksu
seems to contradict himself while commenting on the aphorism—

“‘ Bither the consequence of the entire (Brahman undergoing
change) has to be accepted, or clse a violation of the texts declar-
ing Brahman to be without parts.’’ *—

where he accepts the possibility of the transformation of
Brahman.’’ ®

Bhiksu's interpretation of the adhikaranas which serve as
the support of the theory of abhinnanimittopadana

It is a well-known fact that all the schools that profess to
represent Brahman as the identity of the cfficient and the
substantive cause, base their arguments on the adhikaragas

1 ¢ 8ikgad Brahmano jagatprakrtitvam api nasya sitrasyarthah: asmin pade #akter eva
prakrtatvat ""—Vij. Bh., p. 259. Also—'‘ Svabhavakhya prakrtir antarangasaktih'—Ibid.,
p- 258.

2 ' Krtepaprasaktir niravayavatvadabdakopo va "'—Br. Si. II. 1. 26.

3 ¢ Naou Brahma cet paripamate tada tat kim amsabhedanavacchinnam utaméavacchin-
pam parinamate ''—Vij. Bh., p. 293. Also—'‘...yatha deva...paripamante tathaiva Brahma
ity arthah''—Ibdd., p. 292.
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(Tadananyatva—II.1.14-20, Krtsnaprasakti —I1.1.26-29). Our
curiosity to examine how Bhiksu explains these two topics
would be, thercfore, very natural.

First of all, let us take up the ‘ Tadananyatva’ section.
Bhiksu holds that jiva retains its individuality as the enjoying
self (bhoktr) even at the time of emancipation and universal
dissolution, since the Sruti states that even at the time of the
transmigration of soul after death, knowledge and karman follow
him together.,' This is altogether a new line of interpretation
—a complete departure from the traditional line of interpretation
of the section. This interpretation is as original as it is curious.
From the above, it would be evident to all intelligent students of
Indian Philosophy, that the peculiar Sankhya view, followed in
Bhiksu’s commentry, is not at all supported by the Satrakara
himgelf. Bhikgu, on the other hand, contends that the so-called
pseudo-Sankhya-Yoga system, as represented in the Brahma-
siitras, is not the original Sankhya-Yoga view, as adumbrated by
him elsewhere.

In the ¢ Krtsnaprasakti ’ section, as we have already pointed
out above, Bhikgu seems to admit some kind of transformation
on the part of Brahman, contrary to his accepted views.

Madhva’s position

Madhva regards Brahman as the efficient cause only, and so
his position differs fundamentally from all those commentators
who posit It as the identity of the efficient and the material cause.
So it would be needless to add that he differs from Bhiksu also.
But he agrees with Bhiksu only on one point, viz., that this
section (Tadananyatvadhikarana) does not discuss the passage of
the Chandogya Upanisad—® * The thing being a name only

1 ¢ Tasya bhoktul sopakaranasya prmk:t;aBrahmﬁ.nanyatvam kdrane Brahmani nadindm
samudra ive avibhdgah...na tu bhoktur atyantam Brahmatmatvamp paralayadav abhiavo
vé, kata etad avagamyate? Arambhapasabdadibhyah; arambhapasratis tavat—* tam vidya-

karmsni samanvirabhete pirvaprajia ca iti.’—Vij, Bh., p. 279.
3 ¢ Vacarambhapam......”"—Ch. Up. VI. 1.4,
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which has its origin in speech...” But for that reason his inter-
pretation does not agree in detail with that of Bhiksu either. He
explains that the expression ¢ tadananyatvam’ does not really
mean the non-diffcrence of the effect from the cause, but that
Brahman was without a second at the time of creation. He
takes the phrase ‘ananya’ in the sensc of asahaya (i.c., without
a second helping band, without any other assistant). Brahman
took the help of no foreign material in evolving this universe. !
““According to him the question is whether Brahman wants the
help of Karanas or instruments like ordinary agents in this world.
The reply is that ISvara creates the world without the help of any
other instrument (ananyatvam) as is seen from Rgveda X. 81.2,
in which all instruments, etc., are denied. And if therc had been
any such instruments they might have been known or demon-
strated in the Vedas, but as a matter of fact they are not.’’ 2
The authoritative Sruti passage on this point is—

‘“ What was the station? What was the material? How
was (it donc) ? ’—~(i.e., Tsvara did not take the help of site,
matter or implements in creating this universe).’

So Madhva differs from the rest of the commentators * (in-
cluding Vijianabhiksu also) and sides with the Pasupatas in
holding Brahman to be the efficient causc only. Accordingly he
invents a new method of interpretation of the aphorisms—*‘Pra-
krti§ ca.”’ and ‘‘Atmakrteh...”” TIn the entire quarter (pada,

1 ¢ Qvatantrabahusadhand srgtir loke drstd; naivam Brahmanah; svaripasmarthyad
eva tasys sptih......

Paratantro hy apekgeta svatantrah kim apekgate |
Sadhananam sidhanatvam yatah kim tasya sddhanaih ** I

—Maidhva Bhagya under Br. Si. II. 1. 14.

3 Q@hate, The Vedanta, p. 81.

3 ¢ Kim svid asid adbigthinam Brambhanam katamat svit kathasit "—RV. X. 81. 2.

4 TFven Baladeva, the ccmmentator of the Brahmasiitras belonging tothe Gaudiya school,
does not follow Madhva in interpreting this section. The Gaudiya school is known as an
offshcot of the Madhva school. But about this particular point, even the branch seeks to
differ from the original root.  Govindebhdgya gives the traditional explanation that the
effect (world) is non-different from the substuntive cause (Brahman).
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i.e., fourth quarter of the first chapter), containing these two
aphorisms, Madhva only finds an opportunity to demonstrate
that all words like  avyakta,” ¢ prakrti,” ¢ $anya,” ¢ abhava,’ etc.,
without exception, ultimately refer to Visnu. In fact these
words have been carefully derived in such a way as to denote
Lord Visnu and Vispu alone. Of course, to the impartial
students of Indian Philosophy, these derivations would appear
as specimens of philological curiosity only.!

In the ¢ Krtsnaprasakti ® section also, he explains the
aphorisms to refer to the doctrine of transformation. The
objection raised in the aphorism (IL. 1. 26-27, according to
Madhva) would be valid if jiva is regarded as the creator. So
he explains the aphorisms in the following way :

If jiva is the maker, either he should exert his whole power
in every little thing ; but this is not seen ; or he should exert a
part of his strength (which is more rcasonable); but that again
would contradict the statement of the Sruti that jiva is without
parts. So jiva cannot be an independent creator. But Iévara
can be so. His Creatorship is unquestionable, being established
in the Sruti.?

Thus Madhva is unwilling to call Brahman the identity of
the efficient and the material cause. Though he favours the
doctrine of transformation, he regards Prakrti as the formative
cause. Brahman is merely the efficient cause; but It guides
Prakrti in all her transformations.?

1 §Sinya—" am Gnam kurute asau éiinyah ''—He who makes the pleasure (of others)
inferior {to his own). Prakrti—‘‘ prakargena karotiti prakrtih ""—He who performs well.
Abbava—'* naiva bhavayitum yogah ato’bhavamp vadaoty enam ''—He is not capable of being
meditated upon, and hence is called Abhiva.

-2 Miadhva Bh., under Br. Sd. II. 1. 27-28.

3 ¢ Prakrtdv anupravi§ya tam paripdmya tatparinamaniyamakatvena tatra sthitva

stmano bahudhakaranat...... ’

Avikaro'pi paramah prakrtim tu vikaripim |
Anupravidya Govindah prakytié caibhidhiyate " @

—Madhva Bh., under Br, 8i., I. 4. 27.
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The position of the Gaudiya school

The Gaudiya school, which professes its allegiance to the
Madhva school, seeks to differ from the latter about the doctrine
of causation. Baladeva, the Gaudiya commentator, declines
to accept Brahman as the efficient cause only, on the following
grounds :

The Sruti establishes the proposition—* If the one is known,
all are known.” This proposition can be regarded as true, if
we interpret the expression ° one’ as the substantive cause,
and the word ¢ all ' as the variety of effects produced therefrom ;
since the knowledge of the substantive cause alone involves a
knowledge of the products also. But a knowledge of the products
is not possible, if only the efficient cause is known. The jar
remains as unknown as ever, even if the potter be intimately
known. Brahman, thererefore, has to be accepted as the substan-
tive cause of this world also. In the aphorism—* Prakrtis
ca...” (I.4.23), the word ° prakrti’ means the substantive
cause (upadana); and by the expletive ‘ ca * (and) it is regarded
as the efficient cause also. So the Gaudiya school also regards
Brahman as the identity of the efficient and the substantive
cause.’

Brahman—the formative cause—Gaudiya view

Brahman is both the efficient and the substantive cause ;
and It is the changing cause also. According to the explicit
statement of the Sruti, Brahman is endowed with three different
kinds of Powers or Energies—the Energy as revealed by the
Lord’s own nature (Vispusakti), the energy as manifested

1 ¢“_gavicintyadaktikat svayamkartr8diripad up&danaripic ca "'—Gov. Bh. I.1. 2.
‘“ Brahmaiva jagatah prakrtir upadanam...... " ‘‘—upadanaviifdnat karyavijidnavigayas
tatraiva érutah ; sa ca nimittamatratabhyupagame na sambhavet ; a hi kulale vijfidte ghato
vijiayate ; ‘tadanuparodbad viévasyopadanam cadabddn nimittam ca Brahmaiveti ''—Ibid,,

under I. 4. 28.
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through the individual selves (Ksetrajiiasakti) and the material
energy as displayed in the workings of Avidya (Mayasakti).
Visnugakti is technically known as the most exalted form of
Energy (Para Sakti). Ksetrajiiasakti is a rather lower form of
energy (apard Sakti). MayaSakti is the principle of activity,
and is technically called karmasakti. The Visnupurana eluci-
dates the point further. Through the medinm of His Primal
Energy (Para Sakti), the Lord becomes the efficient cause; and
through the instrumentality of the two other forms of energy,
He comes to be recognised as the formative cause also. Thus
as the efficient cause, He is changeless, but as the formative
cause He undergoes real transformation. To be a little more
precise, this change really affects the energies, since there is the
well known dictum—*‘ any injunction or prohibition regarding
the possessor of an attribute applies directly to the attribute, and
indirectly to the possessor of the attribute.’

The prescription of change applied to the Lord (in the
capacity of the possessor of the energies in question) does only
affect the energies directly ; or in other words, the Lord is said
to undergo transformation in revealing His peculiar manifold
powers, i.e., in the act of radiating His threefold energies. This
transformation is, thercfore, something materially different
from that which is ordinarily understood by the usual conno-
tation of the term.’

We should, however, note one point in this connexion.
Baladeva, while rejecting the view of Madhva regarding the
doctrine of causation, approaches very near the Nimbarka point
of view, in postulating the transformation of Brahman as the
radiation of its energies. Thus he seeks to avoid the charge that
Brahman, in undergoing change, would become impermanent.

1 “Parasya §aktir vividhaiva ..iti §rutes tridakti Brahma ..tasya nimittatvam upadanat-
vam ca abhidhiyate ; tatradyam parakhyadaktimadriipena, dvitiyam tu tadanyasaktidvayadvi
raivs...evamp ca nimittam kiatastham upadanamp tu parindmiti siksmaprakrtikam karty sthila.
prakytikam karma ity ekasya tadubhayatvam siddham’—Gov. Bh. under Br. 3d. I.4. 26
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The position of Vallabha

Vallabha, the celebrated commentator of the Suddhadvaita
school, also upholds that Brahman is to be regarded as the iden-
tity of the efficient and the substantative cause. In his opinion,
Pure Brahman is the substantive cause which transforms Itself
in the form of the universe, without the medium of a body (as
Ramanuja asserts) orenergy (as Bhaskara, Nimbarka and Bala-
deva hold). He successfully meets the objection of the Sankhyas—
Pradhana (and not Brahman) must be the material cause of the
world, inasmuch as the product (world) is similar (i.e., insentient)
to it in nature ; whereas Brahman is only the efficient cause.
He points out that the knowledge of the inherent material cause
alone makes all products known also. It is stated in the Sruti
that Brahman, being known, nothing else remains unknown.!
So Brahman must be the inherent material cause of the universe.
Like a lump of gold, It undergoes transformation, leaving Its
integrity untouched. Tt is changeless, and at the same time
changing. This may appear to be contradictory to all logical
arguments ; but this is the peculiarity of the nature of Brahman.
This peculiarity is absent in any other object of the universe.
The only authority on this point is Sruti, as Vallabha shows in
his commentary on the aphorism—

¢ But (this is not so), on account of scriptural passages, and
on account of (Brahman) resting on Scripture (only).” ? This
view of Vallabha is known as the doctrine of the transformation
of Pure Brahman (Suddhabrahmaparinamavada).

1 ¢ samavayikdranajBine hi %¥aryajfidnam......tasm&d Brahmaiva samavayikdrapam,
pa prakytih ''—Val. Bh., under Br. Bu.I. 4. 23. ** Taddtm&nam svayam akutruta iti svasya-
iva karmakarirbhavit; sukrtavacanic ca alaukikatvam ..parinamate karyBkareps iti;
avikptam eva parinamate suvarpam....vakgyati ca ‘érutes tu dabdamilatvat ' iti'"—Ibid.,
under Br. Su. 1.4. 26.

2 ** Srutes tu §abdamilatvdt ''—Br. 8u, II. 1. 27.
13
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Two main divisions of the commentators of| the Brahmasatras
accepting Brahmman as the identily of the efficient and the
substantive cause

‘Thus it is evident that cxcepting Madhva and the Pagupata
Saivas, the rest of the principal commentators on the Brahma-
stras are unanimous in regarding Brahman as both the efficient
and the substantive cause. But this identity of the efficient and the
substantive cause, as interpreted by Vijiianabhiksu, is something
fundamentally different from that as admitted by Sankara, Bhas-
kara, Ramanuja, Srikantha,! Nimbarka and Vallabha. The
latter are unanimous in their opinion that Badardyana positive-
ly refutes the theory that God is merely the efficient cause of the
world in the section (adhikarana), beginning with the aphorism—

“ The Lord (cannot be the operative cause of the world only)
‘on account of the inappropriatencss (of that doctrine).” ?

"In this particular scction the Sdtrakara applies himself to
the refutation of the doctrine according to which the Lord is the
cause of the world only in so far as He is the general Ruler. In
the previous sections of the work, the Sttrakara himself has
proved that the Lord is the identity of the efficient and the sub-
stantive cause. Ilence, if the present section were meant to
impugn the doctrine of Liord’s Rulership in general, the earlier
and later parts of the work would be mutually contradictory, and
Badarayana would be guilty of the fault of self-contradiction.
It should be assumed, therefore, that the purport of the section
is to refute the doctrine of those who naintain that God is not
the material cause, but merely the Ruler—the operative cause
of the world.

1 rikaptha does not follow Padupata Saivism (which maintains that the Lord is the
operative cause only), refuted in the Brahmasitras (II. 2. 37-41). He closely follows Rama-
nuja with simple adaptations wherever necessary, and has merely substituted Siva in place
of Rémanuja’s Vignu.

3 ¢ Patyur asamniijasyat '’ and the following three siitras, constituting the adhikarapa,
II. 2. 8741,
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Bhiksu, on the other hand, comments on the above section
-in the following way :
“God should not be regarded as an object of mere inference.!
‘His existence may be proved by inference based on Sruti only.
This proposition has already been established in the aphorism—
‘(The omniscience of Brahman) follows from' Its being the
source of Scripture.’ ®
Hence it is clear that the Sruti alone is the independent
means of proof about the existence of God, and inference based
on Sruti is also regarded as a secondary means of proof.
If, however, any doubt arises asto why this section was
incorporated at all in the body of the work of Badarayana, ‘the
answer is that it is included only to make the position clearer.

The particular sections of the Brahmasatras dealing with
the doctrine of causation

It would be clear from the foregoing discussions that the
five adhikaranas, viz.,

() Janmady adhikarana (Br. Sa. I. 1. 2),

(b) Prakrty adhikarana (Ibid., I. 4. 23.27),

(¢) Na-vilaksanatvadhikarana (Ibid., II. 1.4-11),
(d) Tadananyatvadhikarana (Ibid., IT. 1.14-20),

(e) Krtsnaprasakty adhikarana (Ibid., IT. 2. 26-29),

are the mainstay of the doctrine that Brahman is the identity of
the efficient and the substantive cause of the world (jagadabhin-
nanimittopadana).

We are now in a position to enquire into the question as to
which of the schools of Vedanta gives us the most faithful re-
presentation of the view of Badarayana regarding the nature of

1 ¢ Na patyur I§varasyanuménam sambhavati '—Vij. Bh., p. 318.
? ‘¢ Sastrayonitvat "—Br. Su. I. 1.3
‘ é8stram yonir milapramanam yasminn iti astrayoni......atra dastrad iti vaktavye
gastrayonitvad ity uktam éastraviruddbdnumanadindmp grahanaya'—Vij. Bh., p. 69.
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" causality attributed to Brahman. In doing so we shall be re-
quired to take into account the consistency of the five sections
(adbikaranas) mentioned above, with regard to the different

. schools of Vedanta already referred to. And it may be observed
without any attempt to anticipate the result of our findings that
the interpretation of Brahman’s causality, as offered by Sankara,
gives the greatest satisfaction to the demands of logic, and this
has been sufficiently made clear, we hope, in the section where
Sankara’s interpretation of causality has been discussed by us.
The unreality of causality is a conclusion which irresistibly

follows from both the textsof the Upanisads and logical consis-

tency.



KINSHIP AND SOCIAL ORGANISATION
OF THE PURUM KUKIS OF MANIPUR 1

BY

TARAKCHANDRA Das, M.A.

The Purums form a branch of the Tibeto-Burman-speaking
peoples of Assam. 8ir George Grierson has placed them in the
Old Kuki group. According to the last Census operations they
number only 305 persons, who live in four small villages, namely
Purum Khulen, Purum Chumbang, Purum Changinglong and
Purum Tampak. These villages are situated near Palel on the
eastern boundary of Manipur State in Assam. The Purums
practise a migratory form of hill cultivation locally known as
jhum. Now-a-days they have also taken to wet cultivation
in the plains. Rice is their staple food and zu (fermented
rice) the most important drink. The latter is also endowed
with ceremonial significance. The tribe has imbibed various
elements of culture from the dwellers of the valley of
Manipur.

This article is mostly based on information supplied by
Chauba of Purum Tampak. He was about fifty years old and
practised as maipa of the village. A new immigrant to Purum
Tampak, he was formerly an inhabitant of another Purum village
where he served the village community in various official capacities
rising up to the position of the khullakpa.? I found him fairly

1 Read before the Anthropology Bection of the 21st Bession of the Indian Science
Congress, held in Bombay in January, 1934.
3 Headman of the village.
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truthful and communicative. Moreover, his information has been
tested and verified in most cases unless otherwise stated. But,
inspite of all these facts, it would have been much better if we
could have collected our information on this important topic
from each of the other three Purum villages. That would have
brought out the local differences and thereby decreased the
chances of error. But the interest of the subject is so great that
I am unable to resist the temptation of placing it before the
scholars till T can pay a second visit to the tribe. However,
with all the limitations of a single source I shall make an
attempt to give a preliminary survey of some of their interesting
social institutions.

According to the last Census operations the Purums number
only 305 persons, both male and female. Inspite of this very
small number they still possess the consciousness of a tribe to
the fullest extent. It is an endogamous body and marriage with
the other branches of the Old Kuki group even, e.g., Aimol,
Lamgang, Anal, Chiru, etc., is prohibited. Their marriage
rules show that this prohibition is as old as the tribe itself and
is not of recent growth. Neither is it merely theoretical. In
practical life every Purum, male or female, conducts his or her
marital relations according to this rule. But, now-a-days society
has become lax, perhaps owing to the disintergation of tribal
authority, and Purum boys and girls may theoretically marry in
other tribes of the Old Kuki group or even of other groups
without any fear of excommunication. Such pairs are now
allowed to live within the village and partake of the ordinary
life of the other Purum villagers. The children of such mixed
marriages are allowed to espouse the hands of pure Purum
boys and girls and are in course of time absorbed without
any trace. But inspite of this theoretical possibility we did not
meet with any actual instance of mixed marriage.

The Purums are very nearly related to the Chauthes of
Chauthe near Bishenpore on the western bank of the Logtak
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lake. In fact, they are two branches of the same tribe and still
practise intermarriage according to my informants. The tradi-
tional tale of origin and migrations of the Purums which each
village officer recites on the occasion of the worship of Sabuhong
(Foumikouba in Manipuri) refers to this intimate relation of the
Purums and Chauthes. In this tale it is stated that in course
of their wanderings in and outside the State of Manipur, the
Purums settled for some time near Bishenpore but later on they
moved again. At that time a section of the tribe decided
to remain on the spot and came to be known as Chauthe
while the main body left the place in search of a new home.
The Chauthes are divided into five exogamous clans according to
Shakespeare, all of which except one {the Iring) are found among
the Purums. Moreover, the general principle on which selection
of bridegroom and bride depends 1is practically the same
in both the tribes. Thus it scems that the Purum story of
migration is not a mere myth but contains some amount of truth.

The Purums are primarily divided into six exogamous
clans—the males and females of each of which may not marry
into the same clan. The six clans are—

(1) Makan.
(2) Marrim.
(3) Parpa.
(4) Khyeng.
(5) Thao.
(6) Julhung.

A Makian boy may marry a girl from any of the remaining
clans except Thio but a Makan girl can only marry a Thao boy
and may not marry a boy from any of the remaining clans. A
Marrim boy may only marry a Thao girl while a Marrim girl
may espouse the hands of either a Parpa or Makan boy. The
following Table shows the possible marital relations among the
Purum clans.
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Table of Marital Relations among Purum Clans

Boys Girls Girls Boys
[ Marrim Makan = Thao
‘ Parpa
Makan =
Khyeng
|
l Julhung
Marrim = Thao Parpa
Marrim = [
Makan
Marrim Makan
Parps = l i (O
Khyeng
Makan
Khyeng Thao Khyeng =
Parpa
Makan
Thao = { [ Marrim
Parpa Thao = | Khyeng
\ Julhung
Julbung = Thao Julhung = Makan

A perusal of the above table brings out several interest-
ing features of Purum social organisation. In the first place
we see that in the matter of marriages each Purum family
acknowledges the existence of only three groups, viz., (1) the
group to which it itself belongs, (2) the group in which its sons
marry and (3) the group in which its daughters marry, or in
other words a man’s own clan, his mother’s clan and his sister’s
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husband’s clan (or perhaps his mother’s mother’s clan some-
times). In marital relations the other clans are of no use to
it. Mrs. Seligman in an article in the J. R. A. I. (Vol. LVIII)
has shown that this type of tri-clan arrangement is due to
asymmetry in descent. She writes : ‘‘ Descent may be said
to be asymmetrical when one form works in a submerged
manner while the dominant form only is responsible for clan
organisation (or any other form of grouping). In this form of
descent the dominant form is recognised by both sexes but......
the submerged form is recognized by one sex only. Thus, with
dominantly matrilineal descent men and women both recognize
matrilineal descent, but men also recognize patrilineal descent,
while women do not. Again, with dominantly patrilineal de-
scent both men and women recognize patrilineal descent,
while women also recognize matrilineal descent and
men do not ’ (J. R. A. 1., Vol. LVIII, p. 536). It has further
been contended that the recognized mode of tracing descent
reacts upon the prevalent idea of incest which again formulates
marriage prohibitions. The Purum clans are dominantly patri-
lineal and so both the males and the females avoid marrying into
the clan of the father but the girls at the same time avoid their
mother’s clan while the boys do not. In fact in some of the
clans, e.g., Marrim, Khyeng and Julhung, the boys have no
alternative but to marry in the clan of their mothers. The
girls, on the other hand, always avoid the clans of both the
parents. Thus the males observe unilateral (patrilineal) while
the females observe bilateral descent—one being submerged.
The necessary effect of reckoning such a type of descent, which
Mrs. Seligman worked out from Ambrym and Pentecost data,
is also observed among the Purums. In the first instance they
too practise one kind of cross-cousin marriage instead of two,
viz., that of a man marrying his mother’s brother’s daughter
and not his father’s sister’s daughter while for a woman
marriage is allowed with the father’s sister’s son but not with
the mother’s brother’s son. Secondly, among the Purums also a
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brother and a sister cannot marry a sister and a brother.
Though this fact has not been independently collected it is
sufficiently clear from the nature of marriage rules and the
prevailing social organisation.

In addition to the five clans referred to before which are per-
haps the original and traditional ones, we find three more similar
groups, viz., Pilling, Ingte and Teyu. They are spoken of as
branches of Marrim, Khyeng and Thao respectively, from which
they have originated. A fourth one is also referred to, namely,
Aihung, but the necessary details are not available. Perhaps
the group has already become extinct. These groups also observe
similar rules of marriage as are found among traditional clans.
The following table shows the marital relations of the three
groups mentioned above :—

Boys Girls Girls Boys
( Pilling Ingte = Makan
Thao
Ingte =
Parpa
Teyu
Khyeng
Pilling =
Thao Pilling = Parpa
Parpa Ingte
Teyu = Teyu =
Makan Khyeng

Why these groups originated, it is difficult to say. The fact
that, both Pilling and Ingte are branches of two such clans each
of which can take girls from one and only one clan is rather
suggestive. From these two cases it appears that branches were
formed in order to widen the field of choice for males of these
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two clans or, may be, these branches were the result of irregular
unions of the males of Marrim and Khyeng clans who were
forced by the limited scope of their choice. But this explanation
does not hold good in the case of Teyu.

My informant Chauba while explaining why Ingte and
Marrim cannot intermarry, incidentally exposed the submerged
matrilineal tendency of the tribe in course of his reasoning.
Thus he says, ‘‘ Ingte lads and Marrim lads marry Thao girls. So
they are born of mothers of the same clan and have the same blood.
So Ingte and Marrim lads and girls are like brothers and sisters.
Therefore they cannot marry one another.”” Chauba here un-
consciously puts stress on the maternal side, relegating the father
to the background and utilises the maternal connection as a
ground for prohibiting marriage. I think here we find direct
trace of the submerged matrilineal tendency in descent, which
Mrs. Seligman infers from other sources.

Further analysis of the marriage rules shows that marriage
of daughters move in a cyclic order among Purum clans. Thus
a Purum girl always marries into the clan of one of her female
ascendants through the female line. The particular ascendant
into whose clan a girl is to marry ordinarily depends on the
number of clans comprised in the tribe. Thisis due to asym-
metrical descent and consequent tri-clan arrangement. Thus in
a tribe with three clans only, having the necessary type of social
organisation, a girl is always married into the clan of her
mother's mother. The Kachins of Burma illustrate this
principle in a beautiful manner.' The Purums, who have six
clans instead of three, presents a more complicated form of this
trait. Among them, a girl is in many cases marricd into her
mother’s mother’s clan but not always so. She may have to
espouse the hands of a man who belongs to the clan of a more
remote female aseendant. The following diagrams illustrate
the principle. '

1 T am indebted to Mr. J. K. Bose, M.A., of the Calcutta University for this reference.
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Diagram A shows a marriage-cycle in a tribe with three
clans A, B and C. The direction A
of the arrows point to the clan of / \
the bridegroom, e.g., ‘“ A’ girls ) @
marry ‘‘ B’ boys, ‘“B’ girls

marry ‘“ C’’ boys, ‘““C’ girls
marry ‘‘“ A *’ boys and so on.

N

Diagram A.

N—

Diagram B.

- Diagram B shows one of the Purum marriage-cycles in
which a girl marries into the clan of her mother’s mother.
The direction of the arrows points to the clans of the bridegrooms,
e.g., Makan girls marry Thao boys, Thao girls marry Julhung
boys, Julhung girls marry Makan boys and so on.
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Diagram C.

Diagram C shows another Purum marriage-cycle in which
some of the girls marry into the mother’s mother’s mother’s
clan while others marry into the clans of more remote female
ascendants in the female line. The direction of the arrows
points to the clans of the bridegrooms.

rIRN

S \
£

Diagram D.

Diagram D shows a Purum marriage-cycle with four clans
as suggested by us. MKJ here refers to the original generalised
clan out of which the three present clans, viz., Marrim, Khyeng
and Julhung were formed. (See page 10.)

2
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Some of the six traditional clans of the Purums show similar
characters. Thus, both Marrim and Khyeng have to marry in
the same clans, i.e., both Marrim and Khyeng boys marry Thao
girls while their girls marry in Makan and Parpa clans. The
Julhung clan also partially participates in this trait. The
Julhung boys marry Thao girls while Julhung girls marry only
Makan boys, the Parpa being avoided by them. Thus, as far
as marital necessities are concerned Marrim and Khyeng have
no ground for independent existence. The case of Julhung,
though slightly different from the previous two, should not
be separated from them as the nature of the difference does not
preclude its unity with Marrim and Khyeng clans. If regulation
of marriage be the only or at least the most important function
of clan organisation then Marrim, Khyeng and Julbung lose
all the grounds for their independent and separate existence.
In other words, we may think of a time when they were not
divided. Taking this to be a working hypothesis it now
remains to be seen how this originally one group divided into
three and why ? One plausible ground that may be suggested,
under the circumstances, is the existence in the past of some
functional privileges associated with certain family groﬁps,
which brought about the separation in the ranks of an otherwise
united group. It has been stated that the post of Khullakpa
(headman of the village) at Purumkhulen, the oldest and in fact
the parent village of the Purums, was ere long a monopoly of
the Marrim clan. Among the Chirus, who also have a similar
social organisation, this trait is more prominently developed.
Not only the posts of Khullakpa and Luplakpa (deputy headman)
but also that of the Thempu (priest of the village) are attached
to particular clans. The Purum evidence is not so complete
yet Marrim’s monopoly may possibly be regarded as a clue to
the origin of division in the rank of the originally united
group out of which the present Marrim, Khyeng and J ulhung
clans were farmed. But this is nothing more than a
suggestion as our data on the point are very meagre. Further
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investigation on this line in the field may throw some light on
our hypothesis.

Though dual organisation is found in some other branches
of the Old Kuki group, e.g., Aimols, Anals and Lamgangs,
we do not meet with it among the Purums. But certain peculiar
customs and terms of relationship probably point towards the
existence of such an institution in the past. As for example, the
word maksa indicates the husbands of the daughters of a
family of all generations possible. Similarly the wives of
the maksas are known as ningans. These two group appella-
tions, applied without any distinction of generation, perhaps
indicate the complementary groups of a dual division. Both the
maksas and the ningans of a family are required to play impor-
tant parts in the more important social and religious ceremonies
of the family. As for example, at the time of marriage the
maksas and ningans go to the house of the bride’s father to
bring the bride to her husband’s father’s house. No other pers
son from the side of the bridegroom may accompany them on
this occasion. Moreover, they have to carry shinsu (meat-curry)
and zu (fermented liquer) supplied by the bridegroom’s father
to the house of the bride’s father on this occasion. Now, these
two articles are tabooed to all persons belonging to the clan of
the bridegroom as well as to all the female members (it seems
they are daughters of the clan and not the wives) of
the clan of the bride including the bride herself. Un-
fortunately it has not been definitely enquired whether all the
wives of the family of the bride may partake of it though it is
clearly stated that the mother of the bride is served with
these next to the father. If so, it gives us a society with two
exogamous moities wherein the wives of each moiety have to
observe certain customs along with their husbands while the
daughters instead of observing the customs of their moiety
of origin pursue the customs of the complementary moiety
wherein they will soon be married. We cannot explain the
restrictions relating to the abovementioned shinsu and zu
except with the help of some such hypothesis.
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The part played by the maksas in the disposal of the dead
body is very significant in this connection. To mention only a
few of these activities, the mdksds wash the corpse, carry it to
the burial ground, and put it into the family burial vault. From
the data at our disposal it appears that in the disposal of a dead
body among the Purums the nearest patrilineal agnatic relatives
of the deceased have nothing to do except witnessing the different
acts as mere spectators. Among the Tlingit and the Iroquois
tribes of North America a similar custom exists. These two
tribes are organised on dual basis, each having two exogamous
moieties with matrilineal descent. Among them reciprocal
burial by the moieties is the custom, i.e., the members of one
moiety dispose the dead bodies of the other moiety of the tribe.
The group of maksas among the Purums is perhaps reminiscent
of the opposite moiety in a dual division, as among the Tlingit
and the Iroquois tribes. Another possible explanation lies in
the previous existence of matrilineal descent and matrilocal
residence among this tribe. In a matrilineal and matrilocal
community it is the duty of the sister, primarily, to look after
the disposal of the earthly remains of her brother, who has gone
over to live in a separate family, with his wife (cf. the Khasi
custom according to which the members of a man’s Aur—matri-
lineal clan—take precedence over his children in applying fire
to his funeral pyre). She may be naturally expected to render
this duty through her husband. When in course of time matri-
liny and matrilocal residence disappeared through the impact
of patriliny and patrilocal residence this old funeral custom per-
sisted as a relic of the past. «

Another interesting feature of Purum social organisation
ig found in the mutual use of specific terms of address by
‘members of different olans and sexes. Some of these are
given below :— .

A Makan boy addresses a Marrim girl as kandunu

” X ” ThﬂO TEET) kdtunu
,» Mamim girl ,, Makan boy as kupa
" Thao " Makan » 0 kdpu
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These terms seem to have been borrowed from the terms of
relationship now in use among the tribe. People who are not
related to each other in any way always use these terms in
their conversation. The four terms in general use now are
kanaunu, kupd, katunu, and kapu as indicated in the table
given above. Each of these terms indicate a number of rela-
tives when used as a term of relationship. Though it is possible
to find out the primary meaning of each one of them from the
data at our disposal I shall not attempt that here, but shall confine
myself to an explanation of their significance as clan-terms of
address. Two of these terms, viz., katunu and kanaunu are used
by the males in respect of females of other clans while the re-
maining two, viz., kapu and kupa are used by the females in
addressing males of clans other than those of their own. - Thus
a man uses the term katunu in respect of those girls only whom
he cannot marry owing to clan restrictions of marriage while he
uses the term Fkanaunu in respect of those girls only who are
his potential mates. Similarly the girls use the term kapu
in addressing such persons whom they cannot marry and the term
kupd in respect of such persons whom they can marry. Thus
for each individual in Purum society the members of the other
sex are divided into two broad divisions—those who can be
married and those who cannot be married. Is this recognition
of two groups reminiscent of former dual organisation ? It is
not possible at this stage of our knowledge to answer this
question. Another possible explanation may be offered. These
clan-terms of address might have originated in an attempt to
simplify the complicated laws governing inter-clan unions and
providing the people with an easy means of avoiding the
tabooed and selecting the suitable persons for purposes of
love-life.

Over and above the four terms of address referred to above
there are others which are used between persons of the same
sex. The age factor is also recognised which has necessitated
the use of other terms. But all of them harmoniously group



14 . C. DAS

round the original four terms, viz., kan@unu, kupd, katunu,
and kapu.!

The present tri-clan arrangement of the tribe has probably
been brought about by the intermixture of a matrilineal people
with a patrilineal people with dual organisation. This seems
to explain the occurrence of dual organisation and tri-clan
division among so nearly related branches of the Old Kuki
group. But this conclusion is based on so very slender grounds
that it should not be regarded as anything more than a working
hypothesis.

1 A detailed description of all these features will be attewpted in my proposed mono-
graph on the Purums.



SOME FRIENDS OF JOHN KEATS
By

JavaANTaKUMAR Daseurra, M.A., Pr.D. (LONDON).
I

Biographers of John Keats are at variance regarding the
relations that existed between the poet and his friends.
Sidney Colvin says, ‘‘ The days of the years of his life, were
few and evil, but above his grave the double aureole of poetry
and friendship shines immortally.” Amy Lowell takes an
entirely different view and remarks, * Yet it is a melancholy
fact that, warm and kindly as many of his friends were, in no
gsingle instance did he get back as good as he gave.”” (John
Keats, Vol. I, p. 509.) Lord Houghton notes the series of
honourable friendships associated with a post’s fame. (Life
and Letters of Keats, Everyman’s Library Edition, p. 60.) Yet
even Miss Lowell is not wholly unmindful of the influence
of his friends over Keats. She says, “ Apart from the obvious-
ly unusual men like Hazlitt, and Hunt, and Haydon, there
was a high degree of interest in literary affairs, and much
critical acumen, displayed by all the group.” (Vol. II,
p. 114.)

I

Although Keats had several distinguished friends like
Hunt, Haydon, Cowden, Clarke and Severn, the place of
honour has been accorded to John Hamilton Reynolds
(1794-18562). Middleton Murry says, ¢ Reynolds was one
of the best and most gifted friends Keats ever had.”
(Studies in Keats, 1930, p. 6.) Another writer ohserves that
his best friend seems to have been J. H. Reynolds. (H. C.
Shelley, Literary By-pathsin Old England, p. 221.) Reynolds
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was born at Shrewsbury and was the son of a Master of
Christ’s Hospital. He was educated at St. Paul’s and entered
a Life Insurance Office. Subsequently he became a lawyer and
at the time of his death at Newport (Isle of Weight) was
Clerk to the County Court. |

The Reynolds family was a cultured one. Charlotte
Reynolds (1761-1848), mother of John Hamilton, wrote a
modest volume ‘ Mrs. Leslie and her Grandchildren :
A Tale’” (1827) under the pseudonym of Mrs,
Hamerton. The authoress wrote in the preface, ‘It
is with quaking ruffles and a panting stomacher that
the Authoress of this little work submits it to a reading
Public. She could not, without some flutterings, lay it before
even a ‘ reading fly.” A first appearance in print is an awful
matter; and she can quite sympathize with the feeling of
those gentlemen who fancy in publicly delivering their
sentiments that they have attracted ¢ the eyes of all Europe.’”’
About this book Charles Lamb wrote to Thomas Hood,
‘“ 'We have all been pleased with Mrs. Leslie : I speak it most
sincerely. There is much manly sense with a feminine ex-
pression, which is my definition of ladies’ writing.”” (H. C.
Shelley, p. 327.) Of the three sisters of Reynolds, Mariane
became Mrs. Green and was the mother of two notable
artists, Jane married Tom Hood and Charlotte remained
single. Keats was on very friendly terms with these sisters.
Buxton Forman writes, ‘‘ Miss Charlotte Reynolds tells me
that he was passionately fond of music, and would sit for
hours while she played the piano to him. Jt was to a Spanish
air which she used to play that the song ¢ Hush, hush! tread
softly! ° was composed ; and so sensitive was he to proper
execution, that, when a wrong note has been played in a
public performance, he has been known to say that he would
like to ¢ go down into the orchestra and smash all the fiddles.’*
(Poetical Works and other Writings of Keats, 1883, London,
Preface, pp. xxix-xxx.)
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Reynolds met Keats at Leigh Hunt's house in 1816.
Before that he had begun to write. In 1814 his first volume of
poetry ¢ Safie, an Eastern Tale "’ came out and was dedicated
to Lord Byron. On receipt of a copy of it Byron wrote to
Reynolds, ‘‘ The poem itself as the work of a youngman is
highly creditable to your talents, and promises better for
future efforts than any which I can now recollect. Whether
you intend to pursue your poetical career I do not know and
can have no right to enquire, but in whatever channel your
abilities are directed, I think it will be your own fault it
they do not eventually lead to distinction. Happiness must
of course depend upon conduct, but even fame itself would
be but poor compensation for self-reproach.”” (V. H. Collins,
Lord Byron in his Letters, p. 117.) Byron also wrote to Francis
Hodgson to review it and this was done in the September
(1814) issue of the Monthly Review (pp. 60 f£.), *‘ The Eden
of Imagination’ (L814), another volume of poems by Reynolds
was dedicated to John Freeman Milwood Dovaston, Esq., of
West Felton, Shropshire ‘‘ as a slight but sincere token of the
pleasure * of their long friendship and from the dedication one
gathers that the author regarded this gentleman as one on
whose judgment he could rely as to the poetical merits of
the book. * The Naiad: a Tale *’ with other Poems was pub-
lished in 1816 by Taylor and Hessey who later became also
the publishers of Keats. The volume was dedicated to
Benjamin Robert Haydon. Wordsworth criticised the poetry
of Reynolds and wrote to him, ¢ Your fancy is too luxuriant,
and riots too much upon its own creations.” (H. C. Shelley,
p. 223.)

One of the best services that Reynolds did to Keats was
to introduce him to James Rice, Charles Armitage Brown and
C. W. Dilke. In 1818 Taylor and Hessey published Keats’
“ Endymion.” The bitter criticism that was directed against
it by the Quarterly Review is too well known to be repro-
duced here. Like a true friend Reynolds defended Keats in
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the “ Alfred,”’ an Exeter newspaper, in the course of which
he said, ‘‘Two things have struck us on the perusal of this
singular poem, The first is, that Mr. Keats excels, in what
Milton excelled the power of puting a spirit of life and
novelty into the Heathen mythology. The second is, that
in the structure of his verse, and the sinewy quality of his
thoughts, Mr. Keats greatly resembles old Chapman, the
nervous translator of Homer. His mind has ‘ thews and limbs
like to its ancestors.” Mr. Gifford, who knows something of
the old dramatists, ought to have paused before he sanctioned
the abuse of a spirit kindred with them. If he could not
feel, he ought to know better.”” (October G, 1818.) Leigh
Hunt reprinted this defence in his paper, the ‘‘ Examiner,”
on the 11th October, 1818. (Buxton Forman, Collected
‘Works, 1883, Vol. III.)

An intimacy had already sprung up between these two
kindred minds and that Reynolds cherished an optimistic
view regarding his friend’s future will be evident from the
following poem, dated the 27th February, 1817, written on
reading the sonnet which Keats wrote on the blank space at
the end of Chaucer’s Tale of ‘ The Flowre and Lefe ’ :—

Thy thoughts, dear Keats, are like fresh-gathcred leaves,
Or white flowers pluck’d from some swecet lily bed;
They set the heart a-breathing, and they shed
The glow of meadows, mornings, and spring cves,
Over the excited soul. 'Thy genius weaves
Songs that shall make the age be nature-led,
And win that coronal for thy young head
Which Time’s strange hand of freshness nc¢’er bereaves.
Go on! and keep thee to thy own green way,
Singing in that same key which Chaucer sung;—
Be thou Companion of the Summer day,
Roaming the fields, and olden woods among : —
So shall thy Muse be ever in her May;
And thy luxuriant Spirit ever young.

(Keats: Poetry and Prose, Buxton Forman, 1890, p. 45.)
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On another occasion he wrote, ““ I am confident, Keats, that
the Pot of Basil hath that simplicity and quiet pathos, which
are of sure sovereignty over all hearts.”” (Amy Lowell, Vol.
II, p. 105 ff.) :

The best period of the literary activity of Reynolds was
that during which he was in the Keats group. In 1819 he
wrote a burlesque, ‘“ Peter Bell, a Lyrical Ballad ” under
the pen-name of W. W, 1In the preface he wrote, ‘‘Of Peter
Bell T have only thus much to say : it completes the simple
system of natural narrative, which I began so early as 1798.
It is written in that pure unlaboured style, which can only be
met with among labourers ;—and I can safely say, that while
its imaginations spring beyond the reach of the most imagina-
tive, its occasional meaning occasionally falls far below the
meanest capacity. As these are the days of counterfeits, I am
compelled to caution my readers against them, ¢ for such are
abroad.” However, I here declare this to be the true Peter ;
this to be the old original Bell. I commit my Ballad con-
fidently to posterity. I love to read my own poetry : it does
my heart good.”” He returned to the subject again in a poem
called ‘‘ Peter Bell versus Peter Bell ’’ in another work, ¢ The
Fancy,” published in 1820. About ‘‘Peter Bell’> Coleridge
wrote to Taylor and Hessey, ‘‘ When a man can imitate even
stupidly the blunders of Dogberry so as to render them, as
Shakespeare does, the vehicles of the most exquisite sense—
that is indeed wit | But be the verses what they may, they
are all mostly fair, and the preface and notes are very droll
and clever’’ (H. C. Shelley, p. 243). Hood said of Reynolds
that he was good ‘“at a comic verse or a serious stanza—
smart at a repartee, sharp at a retort—and not averse to a
bit of mischief ”’ (Walter Jerrold, Thomas Hood and Charles
Lamb, p. 121).

But certain circumstances had entered his life which made
him gradually drift away from poetry. In the ‘“ Farewell to
the Muses ”’ (1818) written on the flyleaf of the Shakespeare
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volume which Reynolds gave to Keats he regarded himself as
one ‘‘banished from the rolls of honouring men that keep a
temperate eye on airy fame.”” (This poem is in MS. in the
Hampstead Public Library—see The Keats Letters, Papers,
and other Relics, Ed. G. C. Williamson, 1914.) In some of the
sonnets in ‘“ The Fancy *’ (1820) published under the initials
P. C. (Peter Corcoran) there are references to this effect.

In one poem he wrote,

‘¢ Silent, I look at fame: I cannot elimb
To where her temnple is—Not mine the might:
I have some glimmering of what is sublime—
But, ah! it is a most inconstant light.”’

In another he said,

‘“ Magnificent and mental images
Have visited me oftentimes, and given
My mind to proud delights—but now il sees
Those visions going like the lights of even:”’

John Masefield regards part of ‘“The Fancy'' as autobio-
graphical (Introduction to ‘“ The Fancy,”” 1905). But another
critic thinks that there is no contemporary evidence to sub-
stantiate the view that Peter Corcoran was a self-portraiture.
(G. L. Marsh-John Hamilton Reynolds: Poetry and Prose,
1928.). In Edmund Blunden’s ‘‘Sketches in the Life of John
Clare by Himself’’ (1931) we read about Reynolds, ‘‘ He
is one of the best fellows living, and ought to be a poet of the
first order. Himself is his only hindrance at present ’’ (p. 117).
Rut although Clare speaks very highly of Reynolds one finds
no clue whatsoever to what the hindrance was except that he
paid more attention to the present and that he carried none of
the author about him (Blunden, p. 109 ft.).

In the dedication to ‘‘ The Garden of Florence and other
Poems ' (1821), published under the name of John Hamilton
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there are clear indications that Reynolds was drifting more to
the legal profession, He wrote,

L a8 the time increases,
I give up drawing verse for drawing leascs.”’

And in another place,

‘“ Shakespeare gives place to Blackstone’s Commentaries
And Burns’s Poems usher in Burns’ Justice.”’

Keats and Reynolds had jointly projected a volume of metrical
versions from Boccaccio (Letters of Keats; M. B. Forman,
1931, Vol. I, p. 149). But this scheme did not materialise
on account of Keats’ illness. 'The work, howevoer, was
launched by Reynolds alone who wrote in the advertisement
to the book, ‘‘ The Stories from Boccaccio (The Garden of
Florence, and the Ladye of Provence) were to have been asso-
ciated with tales from the same source, intended to have been
written by a friend ;—but illness on his part, and distracting
engagements on mine, prevented us from accomplishing our
plan at the time; and Death now, to my deep sorrow, has
frustrated it for ever. He who is gone, was one of the very
kindest friends I possessed, and yet he was not kinder perhaps
to me than to others. His intense mind and powerful feeling
would, I truly believe, have done the world some service, had
his life been spared—but he was of too sensitive a nature—
and thus he was destroyed.”” While composing some lines of
the poem, ‘‘ Romance of Youth,”” written in Spenserian
stanzas Reynolds might have had Keats in mind. There are
direct references to musing over Psyche and dreaming of
young Endymion in Stanzas XIX and XX. A writer, however,
suggests that the ‘“youngster boy’’ is Reynolds himself al-
though he admits that the probable allusion to Keats was
mentioned by a contemporary reviewer (J. H. Reynolds:
Poetry and Prose, p. 111). Reynolds had already tried his
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hand at the Spenserian stanza (Letters of Keats, Vol. I,
M. B. Forman, p. 152).

After the death of Keats, Reynolds became associated
with Lamb, Hazlitt, Allan Cunningham, Barry Cornwall,
George Darley, Tom Hood and others. With Hood he parti-
cipated anonymously in ‘‘Odes and Addresses to Great
People ** (1825) which elicited from Sir Walter Scott appre-
ciation for its ‘‘ inoffensive and humorous satire.’”” (W. Jerrold,
p. 133). Prior to this he had written under the name of
Edward Herbert a witty article entitled ‘¢ The Literary Police
Office, Bow Street >’ in the London Magazine, February, 1823.
But his admiration for Keats never abated. In 1846 he wrote
to Richard Moncton Milnes (afterwards Lord Houghton)
about Keats, ‘‘ He was hunted in his youth,—before he had
strength to escape his bandages | He had the greatest power
of poetry in him, of any one since Shakespeare | —He was the
sincerest Friend,—the most loveable associate,—the deepest
listener to the griefs and disappointments of all around him
‘ that ever lived in the side of times.” *’

Reynolds probably has not received his due from his
contemporaries. After his death ¢ The Athenaeum >’ (27Tth
November, 1852, p. 1296) in an obituary notice opined that
neither in law nor in literature he could shine as his interests
were divided. Writing in the ‘‘ Notes and Queries’’ a corres-
pondent said, ‘ He indeed played the old game of fast and
loose between law and literature, pleasure and study *’ (1856,
p. 275). But it is not too much to regard him as ‘‘ a real
personality in his time, even among men far greater than
himself.”’ John Masefield’s encomium is decidedly the best
tribute that has been paid to him :

“ One thinks of him as a person delighting in life...He
loved poetry, but he loved life and nature more ; and nearly all
that he wrote he wrote, perhaps a little petulantly, feeling that
the best of it was less precious than the flowers in the hedge,
and the ragged wanderer upon the road. Better than anything
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he loved his comrades. His wit, and charm, and vivid sense
of beauty, were gifts held in trust for the half-dozen friends
who lived his life, and shared his vision of life.”” Among
these friends John Keats stands first and nearest.

I

The name of Benjamin Robert Haydon (1786-1846) is a
familiar one to all students of Keats’ poetry. Now Haydon
though gifted in many ways was a peculiar man., He was
always in debt and often asking his friends to lend him
money, Even Keats who was not a rich person lent him
thirty pounds. (Colvin, Keats, 1917, p. 337.) Haydon first
met Keats at Leigh Hunt’s place in 1816, and ‘‘ was amazing-
ly interested by his pre maturity of intellectual and poetical
power.” Keats sent to Haydon his sonnet “ Great spirits now
on earth are sojourning * with a letter. (See Correspondence
and Table Talk of Haydon, 2 vols.,, Ed, F. W. Haydon, 1876,
for Haydon’s letters to Keats.) In 1817 Keats wrote a sonnet
““ On Seeing the Elgin Marbles ” and sent it to Haydon. Even
in 1817 Keats was feeling death and in this poem he wrote:

‘*“ My spirit is too weak ; mortality
Weighs heavily on me like unwilling sleep,
And each imagin’d pinnacle and stecp
Of godlike hardship tells me I must die
Like a sick eagle looking at the sky.”’

Haydon reviewed the first volume of Keats’ poems in the
“ Champion ’ (March 9, 1817) and he was one of the very
first to discern the good promise of Keats. But Haydon’s was
not a blind admiration., He pointed out the defects in this
work such as the use of compound epithets, over-wrought
descriptions and the faultiness of measure at times. *‘ The
best poets of the day might not blush to ownit” was Haydon’s
opinion. This review was first discovered and published in

2
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the publications of the Modern Language Society of America
(Vol. XL, No. 1) by Miss Robherta Cornelius. Mr. Middleton
Murry has also reprinted it in ‘‘ Studies in Keats.” There
are certain passages in it whioh show Haydon as an excellent
critic ; *“ At a time when nothing is talked of but the power
and passion of Lord Byron, and the playful and elegant fancy
of Moore, the correctness of Rogers, and the sublimity of
Campbell (these terms we should conceive are ready composed
in Edinburgh Review-shop) a youngman starts suddenly
before us, with a genius that is likely to eclipse them all .....
Mr. Keats is fated, or ‘ we have no judgment in an honest
face ;’ to look at nataral objects with his mind, as Shakespeare
and Chaucer did, and not merely with his eye as nearly all
modern poets do ;—to clothe his poetry with a grand intellec-
tual light, and to lap his name in the lay of immortality.” In
a letter to Keats Haydon wrote, ‘‘ T have read your ¢ Sleep *
and ¢ Poetry.” It is a flash of lightning that will rouse men
from their occupations, and keep them trembling for the crash
of thunder that will follow.”

In his ¢‘ Autobiography ’ Haydon has made a note about
a party on 28th December, 1817, in his studio when Lamb,
Wordsworth, Keats, Monkhouse and Ritchie were present:
“TIt was indeed an immortal evening, Wordsworth’s fine
intonation as he quoted Milton and Virgil, Keats’ eager in-
spired look, Lamb’s quaint sparkle of lambent humour, so
speeded the stream of conversation, that in my life I never
passed a more delightful time. All our fun was within bounds.
Not a word passed that an apostle might not have listened to.
It was a night worthy of the Elizabethan age, and my solemn
Jerusalem flashing up by flame of fire, with Christ hanging
over us like a vision, all made up a picture which will long
glow upon

that inward eye
which is the bliss of solitude *’ (p. 862).
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In March 1818, Haydon and Keats who was then at Teign-
mouth were corresponding. Keats in one of his letters wrote,
‘“ It has yet been a mystery to me how and where Wordsworth
went. I can’t help thinking he has returned to his shell, with
his beautiful wife and his enchanting sister. It is a great
pity that people by associating themselves with the finest
things spoil them. Hunt has damned Hampstead with
masks and sonnets and Italian tales; Wordsworth has damned
the Lakes ; Milman has damned the old dramatists ; West
has damned wholesale ; Peacock has damned satire ; Hazlitt
has damned the bigoted and the blue-stockinged ; how darest
the man ?  (Correspondence and Table Talk, Vol. IT, p. G ff;
M. B. Forman, Letters of Keats, Vol. I, p. 128, the wordings
are slightly different.) In an undated letter Keats wrote from
Wentworth Place to Haydon, “ I have been writing a little
now and then lately, but nothing to speak of, being discon-
tented and, as it were, moulting...... [ smoke more and more
my own insufficiency, I see by little and little more of what
is to be done, and how it is to be done, should I ever be able
to do it. On my soul, there should be some reward for that
continual “ agonie ennuyense.’’ (Correspondence and Table
Talk, Vol. II, p. 13.) From the same place in December,
1818, Keats wrote to Haydon about himself, ¢ My general life in
society is silence. I feel in myself all the vices of poet.irri-
tability, love of effect and admiration ; and influenced by such
devils I may at times say more ridiculous things than I am
aware of, but I will put a stop to that in a manner [ have long
resolved upon...... I am certainly more for greatness in a shade
than in the open day. [ am speaking as a mortal. T should
say, I value more the privilege of seeing great things in loneli-
ness, than the fame of a prophet...... I have a little money that
may enable me to study, and to travel for three or four years.
I never expect to get anything by my books, and, moreover,
I wish to avoid publishing. T admire human nature, but I do
not like men.”” (Buxton Forman, Letters of Keats, pp. 232-33.)
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That for some reason or other Keats was disgusted with
his friends is evident from the letters he wrote to Fanny
Brawne before leaving for Italy : ‘¢ My friends have behaved
well to me in every instance but one, and there they have
become tattlers, and inquisitors into my conduct: spying
upon a secret I would rather die than share it with anybody’s
confidence. For this I cannot wish them well, I care not to
see any of them again., 1f I am the Theme, I, will not be the
Friend of idle Gossips. Good Gods what a shame it is our
Loves should be so put into the microscope of a Coterie.”
(Buxton Forman, Letters of Keats to Fanny Brawne, 1878,
No. XXXVI.) Also in another letter to Miss Brawne we read,
““ I shall never be able any more to endure the society of any
of those who used to meet at Elm Cottage and Weatworth
Place......T hate men, and women more.” (Ibid, No. XXXVII.)
Allowance must be made for the sick and nervous state of
Keats’ mind when he wrote such unkind words about his
friends, Some of them might have been mean in their
dealings with him but that is no reason why he should have
fallen foul upon the whole set. They were not infallible or
perfect, but a few of them were true to him till his death and
even after it. A TFrench biographer of Keats thinks that
Haydon was not careful in his relations with Keats during
the last days and he was too petty. (A. Erlande, Life
of John Keats, English Translation by M. Robinson, 1929.)
That all was not well with their friendship in 1819 is
suggested by George Paston in ‘“ B. R. Haydon and his
Friends ” (1905) who quotes Keats writing to his brother
George : “ I shall perhaps still be acquainted with him ;
.but for friendship, that is at an end.” (P. 101.) Yet
Wordsworth writing to Haydon in 1820 enquired, * How is
Keats ? he is a youth of promise, too great for the sorry com-
pany he keeps.” (Correspondence and Table Talk, Vol. II, p.
2b.) As to this “sorry company *’ which Wordsworth mentions
Haydon himself said, ¢ The greatest calamity for Keats was his
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being brought before the world by a set who had so much the
habit of puffing each other that every one connected with it
suffered in public estimation.” (Autobiography, p. 835.) 1In
this ¢ puffing each other ” business then Haydon personally was
involved ! One is reminded in this connection of what Sir
Walter Scott wrote to H. H. Milman, ¢TI think any compli-
mentary intercourse betwixt men of our craft is very apt to
degenerate into A commercial treaty for mutual flattery.”’ (The
Letters of Sir Walter Scott, Ed. H. J. C. Grierson, Centenary
Edition, Vol. VI, p. 172.)

Haydon was of opinion that Keats died a victim to mis-
takes on all hands, alike on the part of enemies and friends.
(Autobiography, p. 337.) If such is his own verdict then he
himself must have been one of those persons responsible for such
a catastrophe. Haydon further speaks of the connection of Keats
with the ““ Exzaminer ” clique and the unjust aversion against
him brought about by it. But the real fact was that he did not
like Leigh Hunt and did not pull on well with Reynolds either.
Hence he is not fair towards his other friends. After Keats’
death Haydon wrote in his Journal, ‘ A genius more purely
poetical never existed. In fireside conversation he was weak
and inconsequent, but he was in his glory in the fields. He
was the most unselfish of human creatures ; unadapted to the
world,...... he had a kind heart, and would have shared his
fortune with any one who wanted it.. . Poor dear Keats...May
your kind and gentle spirit be now mingling with those of
Shakespeare and Milton before whose minds you have so
often bowed.” (Life of B. R. Haydon from his Autobio-
graphy and Journals, Edited and compiled by Tom Taylor,
1853, pp. 8-10, Vol. II.) Blunden in the Epilogue to
Haydon’s Autobiography (1927) remarks, “ There is no ques-
tioning the warmth of Haydon’s friendship for Keats, despite
his misunderstandings.” The famous Nightingale Ode of
Keats was recited first to Haydon and given on his suggestion
for publication to the ‘“ Annals of Fine Arts ”’ which bis friend
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James Elmes edited. (Keats Memorial Volume, Ed. G. O.
Williamson, 1921, article by S8idney Colvin—A Morning’s
Work in a Hampstead Garden.)

It would not be out of place to note here that Haydon
introduced Lamb to Keats though they did not become friends
in the sense that Haydon and Keats were. (E. V. Lucas, The
Life of ( harles Lamb, 1921, p. 482 ff., Vol. I.) Keats referred
to Lamb’s jokes in a letter to his brother George (M. B. For-
man, Vol. IT, p. 468, Letter dated 17th September, 1819.) In
another letter to his brothers he spoke about Lamb getting
tipsy. (Ibid, Vol. I, pp. 80-81.) Lamb always admired Keats’
poetry. (Gentleman’s Magazine, May, 1838, p. 464, Review
of T. N, Talfourd’s Letters of Charles Lamb by Rev. John
Mitford.) Water Jerrold thinks that it is not improbable that
Lamb wrote the brief notice of Keats’ death which appeared
in the * London Magazine *’ under the signature ‘‘ L. (Thomas
Hood and Charles Lamb, pp. 143-24.) This obituary notice is
an appreciative one :

¢ Mr. Keats was, in the truest sense of the word, a poet.
There is but a small portion of the public aecquainted with
the writings of this youngman ; yet they were full of high
imagination and delicate fancy, and his images were beautiful
and more entirely his own, perhaps, than those of any living
writer whatever. He had a fine ear, a tender heart, and at
times great force and originality of expression : and notwith-
standing all this, he has been suffered to rise and pass away
almost without a notice: the laurel has been awarded (for the
present) to other brows: the bolder aspirants have been
allowed to take their station on the slippery steps of the temple
of fame, while he has been nearly hidden among the crowd
during his life, and has at last died, solitary and in sorrow, in
foreign land.” (P. 426, London Magazine, April, 1821.)
Bertram Dobell on the other haund was of opinion that this
might have been written by Bryan Waller Procter. (Side-
lights of Charles Lamb, 1903, p. 192,) But there is not much
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reason to think like that. Lamb was sufficiently generous to
be capable of writing in such a vein about a fellow man of
letters.
I1I

Leigh Hunt (1784-1859) was one of the literary lumi-
naries of his own days and Keats was introduced to him
by Cowden Clarke. (Clarke, Recollections of Writers, 1878,
p. 132 ff.) In 1815 Keats had written a sonnet in admiration of
Hunt before he actually met him, The Poems of 1817 were
dedicated to Hunt in the sonnet ‘° Glory and Loveliness have
passed away.”” Hunt replied in a sonnet to John Keats.
(Pp. 36-37, B. Miller Leigh Hunt’s Relations with Byron,
Shelley and Keats, 1920.) In Hunt’s “ Koliage *’ (1818) there
are four sonnets addressed to Keats, one of which begins with
“ Young Keats a flowering laurel on your brow.”” (Buxton
I'orman, Poetical Works of Keats, Vol. I, Appendix.) Leigh
Hunt wrote a very fine sonnet on Keats in 1817 on flyleaf of a
copy of Keats’ Poems of 1817, now in possession of Mr. H. B.
Smith of America :

‘“ Keats, I admire thine upward daring soul,
Thine eager grasp at immortality
I deem within thy reach; rejoic’d I see
Thee spurn, with brow serene, the gross control
Of circumstance; while o’er thee visions roll
In radiant pomp of lovely poesy.
She points to blest abodes where spirits free
Feed on her smiles and her great men extol.
Still shall the pure flame bright within thee burn
Whiie Nature’s voice alone directs thy mind;
Who bids thy speculation inward turn
Assuring thee her transcript thou shalt find.
Live hers—live freedom’s friend ; so round thine urn
The oak shall with thy laurels be entwin'd.”’

(Bulletin of the Keats-Shelley
Memorial, Rome, Ed. Sir R. Rodd and
H. N, Gay. No. 2, p. 26, 1913 ; also
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‘““ Note on Some Volumes now in
America once owned by Keats,” by
R. U. Johnson, p. 11.)
Keats was an ardent admirer of Hunt. In several of his
sonnets there are enough indications of this. In the sonnet
written on the day that Hunt left prison Keats wrote :

‘‘ In Spenser’s halls he stray’d, and bowers fair,
Culling enchanted flowers ; and he flew
With daring Milton {hrough the fields of air:
To regions of his own genius true
Took happy flights.”’

In a sonnet to Haydon Hunt is referred to as * he of the
rose, the violet, the spring, the social smile, the chain for
Freedom’s sake.” Tn 1817 Keats wrote a poem on Hunt's
““ Story of Rimini.’” Hunt in 1820 dedicated his translation
of Tasso’s ‘ Amyntas ”’ to Keats.

Keats lived with Leigh Hunt in Hampstead for some
time and Hunt has recorded his impressions of Keats’ perso-
nal appearance in ‘‘ Lord Byron and Some of his Contempora-
ries ”’ (1828) : ‘ He was under the middle height ; and his lower
limbs were small in comparison with the upper, but neat and
well turned. His shoulders were very broad for his size ; he
had a face in which energy and sensibility were remarkably
mixed up ; an eager power, checked and made patient by ill-
health. Every feature was at once strongly cut, and deli-
cately alive. If there was any faulty expression, it was in
the mouth, which was not without something of a character of
pugnacity. His face was rather long than otherwise ; the
upper lip projected a little over the under ; the chin was
bold, the cheeks sunken ; the eyes mellow and flowing ; large,
dark, and sensitive. At the recital of a noble action, or a
beautiful thought, they would suffuse with tears, and his
mouth trembled. In this, there was ill-health as well as ima-
gination, for he had great moral courage......... His hair, of a
brown colour, was fine, and hung in natural ringlets, The
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head was a puzzle for the phrenologists, being remarkably
small in the skull : a singularity which he had in common
with Byron and Shelley, whose hats I could not get on”
(pp. 246-47).

When Keats left England Hunt addressed to him a
message of farewell which was published in the ‘“ Indicator ”
(20th September, 1820) : ““ Thou hast ‘a mighty soul in a little
body ; ’ and the kind cares of the former for all about thee
shall no longer subject the latter to the chance of impressions
which it scorns ; and the soft skies of Italy shall breathe balm
upon it ; and thou shalt return with thy friend the nightin-
gale, and make all thy other friends as happy with thy voice
as they are sorrowful to miss it. The little cage thou didst
sometime share with us, looks as deficient without thee, as
thy present one may do without us;—but—farewsll for a
while : thy heart is in our fields ; and thou wilt soon be back
rejoin to it.”’ (Buxton Forman, Collected Works, Vol. IV ;also
Blunden, Leigh Hunt’s *“ Examiner ’’ examined, 1928, p. 158.)

After the departure for Itlay Hunt did not cease to take
interest in Keats. In a letter to Joseph Severn early in 1821
Hunt wrote, ‘“ Tell him-—tell that great poet and noble-hearted
man—that we shall all bear his memory in the most-precious
part of our hearts, and that the world shall bow their heads to
it, as our loves do...... Tell him he is only before us on the
road, as he is in everything else ; or, whether you tell him the
latter or no, tell him the former, and that we are coming after
him. The tears are again in my eyes, and I must not afford
to shed them.”” (The Correspondence of Leigh Hunt, Edited
by Thornton Hunt, 1862, Vol. I, p, 108.) It was Leigh Hunt
who made Shelley take an interest in Keats. Shelley in a
letter from Pisa in November, 1820, to Marianne Hunt
wrote, ‘“ Where is Keats now ? I am anxiously expecting
him in Italy, when I shall take care to bestow every possible
attention on him. I consider his a most valuable life, and [ am
deeply interested in his safety. I intend to be the physician

3
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both of his body and of his soul, to keep the one warm,
and to teach the other Greek and Spanish. I am aware, in-
deed, in part, that I am nourishing a rival who will far surpass
me ; and this is an additional motive and will be an added
pleasure.’” (Ibid, p. 159.)

But Hunt was not always particular if he wronged his
friend for in a letter to Shelley (1st March, 1821) he spoke of
Keats as “ fearfully sensitive.” (Ibid, p. 163.) His own admission
is, ““1 could not love him as deeply as I did Shelley. That
was impossible. But my affection was only second to the one
which I entertained for that heart of hearts. Keats, like
Shelley himself, enjoyed the usual privilege of greatness with
all whom he knew, rendering it delightful to be obliged by
him, and an equal, but not greater, delight to oblige. It was
a pleasure to his friends to have him in their houses, and he
did not grudge it.”’ (Autobiography of Leigh Hunt, p. 331,
1928 Edition, originaily published in 1850.) During the for-
mative period of the poetical career of Keats Leigh Hunt was
of assistance to him and it would not be unreasonable
to think that he stimulated to some extent the genius of Keats
in the production of poetry.

IV

Three persons who should be placed in one group
were extremely friendly to Keats. These were John Taylor
(1781-1864), James Augustus Hessey (1785-1870), and
Richard Woodhouse (1788 or 1789-1834). John Taylor was
a partner of the firm of the publishers, Taylor and Hessey.
He was of Scottish descent and son of James Taylor, a
publisher at Retford. He was the originator of the
theory that Sir Philip Francis wrote the letter of Juniu
in his book “Junius Identified.’”” He and his partner
Hessey lived at Fleet Street till the latter married and
to their residence Lamb, Hazlitt, Keats, Reynolds and
others were visitors, In 1821 Taylor became editor of the
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London Magazine with Hood as sub-editor. In 1825 Taylor
and Hessey dissolved their partnership and two years later
Taylor became publisher to the University of London. Taylor
spent his last days at Kensington and lies buried at (famston
near Retford. ~Both Taylor and Hessey were very good
friends to Keats. They advanced him money and had high
admiration for his poetic powers. The x"elationship that exist-
ed between Keats and his publishers was above the ordinary
cordiality that often exists between an author and his pub-
lishers and can be said to have been very intimate.

Taylor was really interested in Keats as will be evident
from some of his letters. In a letter dated 15th May, 1818
Taylor wrote, ‘1 have been calling this Morning on Mr.
Gifford, and am happy in having secured an Acquaint-
ance which I should never have suffered to decline had I
been wise. He seems satisfied with the Identity of Junius—
but what I principally wanted to see him for was to speak a
Word or two in Favour of Keats, I had heard that he is
writing an Article on Leigh Hunt, Shelley and Keats. I wished
him to understand that Keats was a young Man of great
Promise, whom it would be cruel to sacrifice on the sole
account of his Connexion with Hunt, a Connexion which would
doubtless soon be Dissolved by the Differences of their Charac-
ters. He heard and assented to all I said, but I fear it is too
late to be of much Service, for he pointed to an Article in
which they are noticed, then lying on his Table, and I fear it
will not experience any alteration from my Appeal.”’ (London
Mercury, p. 258, 1925.) Two years later Taylor wrote, “Next
week Keats’s new Volume of Poems will be published, and if it
does not sell well I think nothing will ever sell again, T am
sure of this, that for poetic Genius there is not his equal
living, and I would compare him against anyone with either
Milton or Shakespeare for his Beauties’’ (Ibid, p. 259).
In a letter, dated August 10, 1820, to his brother, Taylor
referred to the bad financial position of Keats as his brother
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George had borrowed all his money and of his own desire
to advance him so much as will carry him to Rome and back
again. Through Taylor’s efforts a certain amount of money
was clubbed by mutual friends.

Taylor wrote the introductions to John Clare’s ¢ Poems
descriptive of Rural Life and Scenery’ (1820) and ‘‘ The
Village Minstrel and other Poems’’ (1821) and these were
published by his own company. In many of Taylor’s letters
to Clare written between 1820 and 1837 there are references to
Keats, Reynolds, Woodhouse, Hessey, Lamb, and others (London
Mercury, 1921). His faith in Keats was very great and in
the letters to Clare he affirmed it again and again (ibid, pp.
141, 142, 146). On the 26th March, 1821, Taylor wrote to
Clare, “ The life of poor Keats is ended at last: he died at
the age of 25.—He used to say he should effect nothing upon
which he would rest his fame till he was 30, and all our hopes
are over at 25. But he has left enough though he did not
think so and if his Biographer cannot do him Justice the ad-
vocate is in Fault, and not the cause’’ (p. 145). In Clare’s
“The Village Minstrel and other Poems” there is a poem to
the memory of Keats and it was written obviously on the
request of Taylor :

“ The world, its hopes, and fears, have pass’d away;
No more its {rifling thou shalt fecl or see ;
Thy hopes are ripening in a brighter day,
While these left buds thy monument shall be.
When Rancour’s aims have passed in nought away,
Enlarging specks discern’d in more than thee,
And beautics’ minishing which few display,—
When these are past, true child of Poesy,
Thou shalt survive—Ah, while a being dwells,
With soul, in Nature’s joys, to warm like thine,
With eye to view her fascinating speclls,
And dream entranced o’er each form divine,
Thy worth, Enthusiast, shall be cherish’d here,—
Thy name with him shall linger, and be dear.”” (Vol. II, p. 207.)
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Clare has left an interesting pen-picture of Taylor from which
it can be gathered that he was ‘‘a man of very pleasant
address,”” “ a very pleasant talker,”” ‘‘a clever fellow and a
man of Genius.” (Blunden, Sketches in the Life of John
Clare by Himself, pp. 117-19.) After 1825 Taylor did not see
much of his old friends and in some of his letters between
1826 and 1830 there is a sad note. The London Magazinc
group had become dismembered and Taylor had also given up
publishing. (See Bluden, New Sidelights on Keats, Lamb
and others from Letters to J. Clare, London Mercury, June,
1921 ; Also Blunden, Shelley and Keats as they struck their
Contemporaries, 1925.)

Taylor was a man of character and learning. No wonder
that to him Keats counfided at times his best thoughts. In
February, 1818, Keats wrote, T think Poetry should surprise
by a fineexcess and not by Singularity—it should strike the
Reader as a wording of his own highest thoughts, and appear
almost a Remembrance. Its touches of Beauty should never
be half way thereby making the reader breathless instead of
content : the rise, the progress, the setting of imagery should
like the sun come natural to him—shine over him and set
soberly although in magnificence leaving him in the Luxury of
twilight.”” (Letters of Keats, M. B. Forman, Vol. I, p. 116.)
In another letter Keats expressed his desire of finding enjoy-
ment through ¢ continual drinking of knowledge.” (Ibid,
p. 146.) 1In a subsequent letter Keats spoke of rather reading
Chaucer than Ariosto. (Ibid, Vol, II, p. 481.) Keats was
singularly fortunate in securing the good services of publishers
like these who not only appreciated his merit but also stood by
him in financial straits,

James Augustus Hessey played the second fiddle to
Taylor. Before he became a partner of Taylor he was with a
firm called Lackington & Co. of Finsbury Square, London,
which Taylor had also served for some years. Probably because
Taylor was the senior and naturally more important of the
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two, Hessey preferred to remain in the background. Yet that
he was a man of discernment can be judged from Keats’ letter
to him, *“The Genius of Poetry must work out its own salva-
tion in a man : It cannot be matured by law and precept, but
by a sensation and watchfulness in itself. That which is
creative must create itself.” (Letters of Keats, M. B. Forman,
Vol. I, p. 243.) Hessey had profound regard for Keats.
In a letter to a friend he wrote about the 1820 volume of
Poems, ‘‘ For my part, I think no single volume of Poems
ever gave me more real delight on the whole than I have
received from this.”” (London Mercury, Vol. IV, 1921, p.
143.) On another occasion he wrote, ¢‘ Hyperion is full of the
most sublime poetical Images, and the small Poems delight
me very much.” (Ibid.) After their partnership was dissolved
Hessey was for some time a Book and Print auctioneer and
later on became a school master in Hampstead. To this school
came the nephews of his former partner Taylor,

Taylor’s account of Hessey is quite interesting. “* James
Augustus Hessey is thin, dresses principally in black, his face
is round and good-humoured when he does not frown-—when
he does, it has the contrary expression. He is about 22, but
retains a boyish appearance about the head. His application
is good—his Conversation and manners, lively. He has a
readiness of droll quotation, and humorous allusion—is some-
what witty but had rather be considered a man of strong
sense. His enunciation is not very distinct, but rapid, and
when he wishes to utter his opinion in a serious manner, he
hesitates or stutters a little, as if in doubt what words to select
next. He can speak with propriety on all subjects because
-his good sense teaches him how far he is qualified to speak.
He is a great favourite wherever he goes, particularly with
young Ladies, who like him for his cheerfulness, and because
he sings a little, plays a little, and dances as well....... Ina
word he has wit and accomplishment sufficient to please
everybody, and Sense enough to make them the subordinate
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parts of his character.” (London Mercury, Vol. XII, 1925,
pp. 164-66.)

Richard Woodhouse belonged to an old Hertfordshire
family. His father lived at Bath. He was educated at Eton
and knew French, Spanish and Italian. Though interested in
literature Woodhouse did not publish anything. He was a
solicitor and a sort of literary adviser to Taylor and Hessey.
Woodhouse wrote a friendly letter to Keats after the Black-
wood and Quarterly’s attack. (Amy Lowell, John Keats, Vol.
IT, pp. 97 ff.) Previous to this he had written a sonnet to
Apollo which was inspired by Keats’ Poems of 1817. (Amy
Lowell, Vol. I, p. 281). In the course of his reply to Wood-
house Keats -wrote, ‘“ A Poet is the most unpoetical of any
thing in existence ; because he has no Identity—he is con-
tinually in for and filling some other Body—The Sun, the Moon,
the Sea and Men and Women who are creatures of impulse are
poetical and have about them an unchangeable attribute—the
poet has none ; noidentity—he is certainly the most unpoetical
of all God’s Creatures.”” (M. B. Forman, Vol. I, p. 245.) In
the same letter Keats wrote, “I am ambitious of doing the
world some good : if I should be spared that may be the work
of maturer years—in the interval I will assay to reach as high
a summit in Poetry as the nerve bestowed upon me will
suffer.” (Ibid, p. 246.) In a letter to his cousin Woodhouse
remarked about Keats, ‘“ Such a genius, I verily believe, has
not appeared since Shakespeare and Milton.” (Amy Lowell,
Vol. I, p. 187 ; also Tumes Literary Supplement, April 16,
1914).

But Keats knew his limitations better than his friends.
In September, 1819, he sent the ‘* Ode to Autumn '’ and some
lines from ‘° Hyperion '’ to Woodhouse in the course of a
letter from Winchester in which he truly expressed opinions
about his own poems. ¢ The Pot of Basil ¥ Keats thought as
“ too smokable.”” (M. B. Forman, Vol. I, p. 425.) His
own criticism of it was, “ Isabella is what I should call were
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I a reviewer ¢ A weak-sided Poem ’ with an amusing sober-
sadness about it.”” (Ibid, p. 426.) Yet Woodhouse hoped,
“ His faults will wear away—his fire will be chastened—and
then eyes will do homage to his brilliancy. But genius is way-
ward, trembling, easily daunted. And shall we not excuse the
errors, the luxuriancy of youth? He had the faith that
Keats during his life would ¢ rank on a level with the best
of the last or present generation : and after his death will
take his place at their head.”> (Colvin, Keats, 1917, p. 368.)
Before Keats left England Woodhouse wrote to him, ¢ God
bless you |—Take care of yourself,—if it be only for your
friends’sake. Above all, keep your mind at ease. There are
many who take more than a brotherly Interest in your
welfare.”” (Amy Lowell, Vol. II, p. 462.) With Haslam he
accompanied Keats as far as Gravesend on his way to Italy,
one of the last friendly acts that he could do.

His special claim to remembrance is due to the fact that
he was a sort of editor of Keats’ works in as much as he
collected and copied all kinds of writings by Keats which
otherwise would have been lost. Woodhouse was an excellent
classic, had a turn for poetry and possessed a great deal of
humanity. (London Mercury, 1925, p. 165, for Taylor’s
impressions of Woodhouse.) About 1830 he was attacked
with consumption and went abroad for the improvement of-
his health, He did not recover. His friends now and then
visited him and before he died in September, 1834, he left all
his MS. papers containing unpublished poems of Keats and
various other matter relating to him with Taylor who wrote
in this connection to a friend, * I don’t know when it would
.be possible for me to do anything with them. I should like
to print a complete Edition of Keats’s Poems, with several of
his Letters. but the world cares nothing for him-—I fear that
even 2560 copies would not sell.” (London Mercury, June,
1921, p. 146.), Woodhouse had done his duty, but Taylor was
probably thinking here as a publisher and reckoning the



SOME FRIENDS O JOHN KEATS 25

uccess of such an enterprise. Yet we cannot blame him too
much if we consider that Keats had not even then begun to be
very much appreciated in England.

v

In 1817 Keats first came to know Charles Wentworth
Dilke (1789-1864) and Charles Armitage Brown (1786-1842)
when the Keats brothers were living in Well Walk, Hamp-
stead. Dilke and Brown were friends of Hunt and had been
school-fellows. Brown had been in business, while Dilke
was in the Civil Service. They shared a house or rather a
joint block of two houses called Wentworth Place. In
December, 1818, Keats came to live at this place with Brown
after the death of Tom Keats. His life at Wentworth Place
was eventful. It was at this place that he came to know
Fanny Brawne. On occasions he was away from town either
to see friends of Dilke in Hampshire or to the Isle of Wight
to see James Rice. At the latter place Brown joined him,
Some of his best poems were written during his stay at
Brown’s residence. In Brown’s lodging Keats began
““ Hyperion ” which was published as a fragment. It is pro-
bably through the efforts of Brown that the Nightingale Ode
was preserved. Lord Houghton says, ¢ Mr. Brown saw him
thrusting them away, as waste paper, behind some books, and
had considerable difficulty in putting together and arranging
the stanzas of the Ode. Other poems as literally ¢ fugitive
were rescued in much the same way—for he permitted Mr.
Brown to copy whatever he could pick up, and sometimes
assisted him.’”” (Life and Letters of Keats, p. 175.) Cowden
Clarke rightly observes, “ Keats never had a more zealous, a
finer, or more practical friend and adviser than Armitage
Brown.” (Recollections of Writers, p. 146.)

4
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Brown in spite of his having been a business man took
considerable interest in letters. He had some share in the
tragedy “Otho the Great,” on which Keats was engaged at
Winchester and Shanklin in 1819. In 1814 Brown had pub.
lished a comic opera ‘‘ Narensky.”” It was performed {n the
Theatre Royal, Drury Lane, London, in June, 1814. In the
preface Brown wrote, ‘“ This Opera was written nearly five
years ago. The plot was founded on an event which occurred
in Russia, during my residence there.”” 1n 1829 Brown went
to Italy and there he helped Edward Trelawny with *The
Adventures of a Younger Son.”” From Italy Brown came to
England to migrate soon to New Zealand with his family.
But before he left England he handed over all the materials
about Keats in his possession to Moncton Milnes. In 1842
he died at New Plymouth, New Zealand. In 1878 John
George Cooke, friend of Trelawny, wrote to Walter Severn
about Brown, “He was buried outside the churchyard at
Taranaki (New Plymouth). His son and myself were his
mourn ers, and there, under the beautiful shadow of our
glorious mountain Taranaki, after life’s fitful fever, let us
hope he sleeps well.” (Life and Letters of Joseph Severn—
Willi am Sharp, 1892, p. 265.) ‘

That Brown was in earnest about writing a memoir of
Keats will be evident from a letter he wrote to Fanny Brawne
from Florence in 1829 in which he asked for permission to
use Keats’ poems addressed to her and some of his letters to
her: ‘‘ As his love for you formed so great a part of him, we
may be doing him an injustice in being silent on it: Indeed
something must be said especially as Hunt has said some-
thing.” (The Keats Letters, Papers, and other Relics, Eqd.
G, C. Williamson.) Hunt’s indiscretion referred to in this
letter had its origin in a talk with Keats that he recorded in
“Lord Byron and some of his Contemporaries ” (p. 267) in
which he hinted at Keats’ suspicion that Fanany Brawne was
flirting with Brown. But whatever might have been Keats'
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fault in this matter Brown himself has said, ‘ He possessed
the noble virtues of friendship and generosity to excess; and
they, in this world, may chance to spoil a man of independent
feeling, till he is destitute.” Hunt was not within his rights
in betraying a secret confided to him in a moment of mental
agony. T'he scheme of Brown did not materialise on account
of circumstances over which probably he had no control. But
he did a very judicious thing in entrusting Moncton Milnes
with the literary remains of Keats. (See Lord Houghton’s
Aldine Edition of Keats’ Poems, 1876, for Brown’s notes on
some works of Keats). The other version of Hyperion which
Brown entrusted to Milnes was published by him in the
Miscellanies of the Philobiblion Society. (London, 1856-57,
Vol. III.) In a note Milnes says, ¢ Is it the original sketch
out of which the earlier part of the printed poem was com-
posed, or is it the commencement of a reconstruction of the
whole? I have no external evidence to decide this question;
but it seems to me that, in either case, this fragment well
deserves preservation.’’

During the last days of Keats as during the earlier days
of his illness Brown was constantly with him. ¢ Mr. Brown
is just the man to be happy with,”’ wrote a friend of Severn.
(Life and Letters of Severn, p. 142.) XKeats’ last letter from
Italy was to Brown. About him Severn wrote in a letter,
“ He is not only a man of genius but of most beautiful taste.”
(Ibid, p. 139.) Brown was a writer of tales and also of miscella-
neous descriptive and critical papers. He once intended to
write the reminiscences of men of letters and artists he knew.
Sometimes he devoted himself to serious literary work. In
1838 was published Brown’s ‘‘ Shakespeare’s Autobiographical
Poems ”—a study of his Sonnets. In a dedication to W. S,
Landor the author said : ““To you I first communijcated at
Florence my explanation of Shakespeare’s Sonnets. The
interest you felt, and your desire that I should publish the
discovery, have induced me, though after a lapse of ten years,
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to enter on the serious, and, perhaps unpardonable task, of
solving a literary difficalty.” In an advertisement at the end
of this volume there was an announcement to the effect that
Brown was preparing for the press an edition of Shakespeare’s
Poems. But what became of this is unknown. People have
forgotten his explanation of the Sonnets of Shakespeare or his
serio-comic opera. But his friendship for Keats is still
remembered. William Sharp writes: ¢ The only rival of
Severn in the minds of those who revere the genius of Keats,
is Charles Armitage Brown............ The prevalent impression
seems to be that Brown was merely a man of independent
means and literary tastes ; but he was, in truth, and of neces-
sity, much more a professional man of letters than were most
of the minor members of the Keats circle, certainly not less,
for instance, than was John Hamilton Reynolds, though
Reynolds had a finer native talent and a more distinctive
expression... .......he was at once a shrewd man of the world
and an impulsive enthusiast, loyal and unselfish in his affec-
tions, bitter and often unreasonable in his dislikes, at all times
ready to resent an affront, real or imaginary, or to smoke the
pipe of peace whether as forgiver or as the forgiven,” (Life
and Letters of Joseph Severn, Preface, pp. vii-viii.)

Charles Wentworth Dilke was in the Navy Pay office.
He edited a continuvation of Dodsley's ¢ Old Plays” about
1815, wrote till 1830 in various monthly and quarterly
journals. TFor some years he edited ‘“ the Athenzum.” His
earliest friends were J. H. Reynolds, Thomas Hood, Keats
and Charles Brown., In 1816 he came to know Keats. In
June 1818, Keats and Brown went on a tour in north England
and ~cotland. Keats was at that time in far from good
health. On receiving the news of a worse turn in his
brother’s illness Keats returned to London all on a sudden
and Mrs. Dilke made a note of this incident. ‘‘John Keats
arrived here last night, as brown and as shabby as you
can imagine ; scarcely any shoes left, his jacket all torn at



SOME FRIENDS Ol JOHN KEATS 29

the back, a fur cap, a great plaid, and his knapsack. I cannot
tell what he looked like.”” (The Papers of a Critic, in two
volumes, 1875, by C. W. Dilke with a biographical sketch
by his grandson Sir C. W. Dilke, Kt., M.P., p. 5.) In the
month of September of that year Keats wrote a letter to
Dilke shortly after an attack upon him by the Blackwoods’
Magazine. In January 1819, when Keats and Brown went
for another trip Mrs. Dilke introduced him to her father-
in-law :  ‘“ You will find him a very odd young man, but
good-tempered, and good-hearted, and very clever indeed.’’
(Ibid, p. 6.) Both from Shanklin and Winchester Keats was
in correspondence with Dilke. In 1820 Mrs. Dilke wrote
to her father-in-law: “I am anxious to learn what success
Keats’ new poems have. I do not promise myself a great
victory. If the public cry him up as a great poet, I
will henceforth be their humble servant ; if not, the devil take
the public.”” (Ibid, p. 11.) Keats in the same year wrote a
letter to Dilke intimating his desire of taking up surgeon’s
work in a ship.

Dilke also helped Lord Houghton in his Life of Keats.
In 1859 Joseph Severn came to England to raise the question
of a new monument to Keats at Rome and had a long corres-
pondence with Dilke, who wrote to Moncton Milnes: ‘¢ If
you are of opinion that a monument should be erected to
Keats whether in Rome or in London, T shall be most happy
to subscribe, but to destroy the existing monument, and erect
another on its site, seems to me very like falsifying history.
If, as Mr. Severn says, this unseemly stone was erected when
Keats’s memory was cherished by few, and his genius kmown
to fewer; and if Keats was so embittered by discouragement
that he desired those words to mark his grave, then the un-
seemly stone tells the story of his life, If the fame of Keats
be now world-wide the anomaly is another fact, and I for one
am willing to join in recording it on another monument. As
to the proposed inscription, it is certainly not to my taste ; but
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if you approve I will waive my objections, and will hope you
are right.”” (Ibid, p. 12.) This project was never carried out.
(For some letters of Keats to Dilke and for a letter from
Severn to Dilke respecting a monument to Keats, sece The
Keats Letters, Papers, and other Relics, Ed. Williamson ; for
the Dilke bequests in the Hampstead Public Library, see W.
E. Doubleday—Hand-book on the Dilke Bequest, 1914.)
Regarding Dilke Keats once wrote to his brother George :
“ Dilke will never come at a truth as long as he lives;
because he is always trying at it. He is a Godwin-Methodist.”’
(Letters M.B. Forman, Vol, II, p. 466.)

These were some of the more intimate friends that Keats
had. It should not, however, be supposed that they were his
only friends. There were others with whom at one time or
another he had been friendly. Among these was George
Felton Mathew whom Mr. Middleton Murry calls ““ an elegant,
Pure and Aerial mind.”” (Studies in Keats.) Keats met him
at the house of a family of well-to-do tradespeople named the
Mathews through his brother George. Mathew addressed a
poem to Keats which was published in the * European
Magazine >’ in October, 1816. In May 1817, he reviewed
Keats’ poems in the same periodical : “ Religion and the love
of virtue are not inconsistent with the character of a poet ;
they should shine like the moon upon his thoughts, direct the
course of his enquiries, and illuminate his reflections upon
mankind. We consider that the specimens here presented
to our readers, will establish our opinion of Mr. Keats’s poeti-
cal imagination; but mere luxuries of imagination, more
pspecially in the possession of the proud egoist of diseased
feelings and perverted principles, may become the ruin of a
people—inculcate the falsest and most dangerous ideas of the
condition of humanity and refine us into the degeneracy of
butterflies that perish in the deceitful glories of a destructive
taper. These observations might be considered impertinent,
were thev applied to one who had discovered any incapacity
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for loftier flights—to one who could not appreciate the energies
of Milton or of Shakespeare—to one who could not soar to the
heights of poesy,—and ultimately hope to bind his brows with
the glorious sunbeams of immortality.”” Murray regards this
review as * pretentious turgidity.”’ Felton Mathew dropped
away when Cowden Clarke came to London and introduced
Keats to Leigh Hunt and his circle. Lord Houghton spoke
of Mathew as “ a gentleman of high literary merit.”’ (Life,
Letters and Literary Remains of Keats, 1848, p. 14.) He
added that this friend had introduced Keats to agreeable
society, both of books and men,

A friend worth mentioning was James Rice to whom
Keats addressed the sonnet, “ O that a week could be an
age,”” ete. (Amy Lowell, Vol. I, p. 617.) Buxton Forman
thinks that this was addressed to Reynolds. (Complete
Works of Keats, 1900-01, Vol. II, p. 199.) Another
friend was Thomas Richards. About Rice, Reynolds and
Richards Keats on one occasion wrote to his sister-in-law
Georgiana, “Rice is the wisest, Reynolds the playfullest,
Richards the out-o’-the-wayest. The first makes you
laugh and think, the second makes you laugh and
not think, the third puzzles your head. I admire the first, I
enjoy the second, I stare at the third.’> Another friend
whom Keats came to know through Reynolds was Benjamin
Bailey. Keats stayed with him at Oxford and visited Strat-
ford-on-Avon in his company. Bailey became a clergyman,
He also wrote an appreciation of Wordsworth. Keats regarded
him as “one of the noblest men alive.” Yet Amy Lowell
calls him a pedant and a prig. (IKeats, Vol. I, p. 2563.)
There is something wrong in Amy Lowell’s judgment of the
friends of Keats. Professor Garrod has justly criticised her
“prolixity of imagination’’ in his lectures delivered from the
Chair of Poetry at Oxford in 1925. (Keats, Clarendon Press,
1926.) She has made too much out of too little and she is
unduly severe upon almost all friends of Keats excepting
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Woodbouse. It should be said in drawing this.study toa.
close that Keats was singularly fortunate in drawing. round
him a number of sincere friends and it is to- their credit as
well as to that of the man himself that most of them remained
true to his memory even long afier he was.dead.
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Contemporary opinion seems to be in favour of the
view that the Gitagovinda as a work of art has a significance
not very consistent with what is clearly its religious appeal.
Apparently viewed the work, though recognised as a master-
piece of Sanskrit literature, jars on modern taste by its
vehement eroticism,—however much one would transmute
it into the love divine. But as a matter of fact, if we are
not forgetful of our traditions, the work which- ravislied the
heart of Sri Gauringadeva, the purest of mortals, —the work
which has poured and is still pouring the balm of Gilead on
the lacerated hearts of thousands of pious souls cannot be
simply  brushed aside by such an exoteric standard. Indeed
like the famous Song of Songs of Solomon, which,- as re-
constructed - in- the form of a drama by Nonsieur Renan, is
almost unsurpassed in-the whole range of mystical literature
in the West, the Gitagovinda has a unique standard of its own
as being the maturest product of one who combined in his
wonderful _genius the truest poet and the supreme mystio.
It will be our endeavour in this paper to. deal with the
Gitagovinda not only as a work of art, but.as a representative
work: of - mysticism, and to point out in this connection the
relation between art and religion.. We shall also try to bring

“N” part ol this- paper ‘appesred in -a” modified form in the Pmsdmoy Collago
Magcm Janusry,- 1981
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out a justification of the fact so apparent in all mystical
writings, viz., the vehemence of sensuous appeal, and lastly
we shall point out the differen ces from such standard Vaigpava
literature as the Bhigavata and the Harivamsa, which
Jayadeva has introduced in order to emphasize the mystical
note.

Now to do at least a partial justice to the claims of the
Gitagovinda as a work of arf, we must dive down into the
first principles to consider for ourselves what it is that we
mean by art and, incidentally, a work of art. In this we
- shall try the path indicated by one of the greatest of modern
philosophers, Bendetto Croce, in his remarkable work, “ The
History of Aesthetics.”

After distinguishing between intuitive and logical
knowledge, Croce characterises the former as being that
which is obtained through imagination, of individual
things (and not of their relations) and finally as being produc-
tive of images. So that the distinction between reality and
non-reality is extraneous, secondary to the true nature of
intuition, where all is real, nothing is real. Again, intuitive
knowledge is expressive knowledge. To intuit is to express;
and nothing else (nothing more but nothing less) than to
express.

The true oritical attitude with regard to a work of art
is. to ask if it be expressive and what it expresses, whether
it speaks or stammers or is altogether silent and not to ask
if it obey the law of an epic or a tragedy, of historical painting
or'landscape. For in aesthefic analysis it is impossible to
separate subjective from objective, lyric from epic, the image
of feeling from that of things, '

The true artist, in fact, finds himself big with his theme,
he knows not how ; he feels the moment of birth drawing near,
bit he cannot will it or not will it. Thus, while making a
verbal pretence of agreeing or yielding a feigned obedience,
artists have, however, really always disregarded the so-callad
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laws of artistic and literary kinds. Every true work of art
has violated some established kind and upset the ideas
of the critics,who have thus been obliged to broaden kinds,
until finally even the broadened kind has proved too narrow
owing to the appearance of mew works of art, Every true
work of art is a standard by itself.

Art, then, is independent both of science and of the useful
or the moral, There should be no fear lest frivolous or cold
art should thus be justified, since what is truly frivolous or
cold is 8o because it has not been raised to expression, or
in other words, frivolity and frigidity come always from
the form of the aesthetic treatment, from failure to grasp a
content, not from the material qualities of the content itself.

But this attitude should not be misunderstood. It is not
scientifically ineorrect to talk of tragedies, comedies, dramas,
romances, pictures of everyday life, battle-pieces, landscapes,
sea-scapes, poems, versicles, lyrics and the like, and to draw
attention to certain groups of works in general and approxi-
mately to which, for one reason or another, it is desired to
draw attention, But here from aesthetes that we were, we
have changed into logicians; from contemplators of expres-
sion into reasoners.

Lastly, it follows as a corollary to what we have said
above that all translations are impossible in so far as they
pretend to effect the remoulding of one expression into
another. And one great characteristic of 3 true work of art
is the faet of its being un-translatable.

Now religion or dharma as we better understand it,
dharma—the substance, the self-ness of things and of men,—
is the inherent or intuitive expression of practical aspirations
ang ideals, If is not something that is forced upon us from
the outside, neither a sort of acquired habit ; but it is some-
thing that is immanent in our constitution as human beings ;
we cannot have it or not have it, according to our sweet will,
Every man as such is more or Jess religious-minded. It is
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this religious-mindedness that guides us in our conduct and
circumstances and largely accounts for the difference in
conduct in men even under the same circumstances. One
man in affluent circumstances gives away everything for the
mitigation of human suffering; another, under as much
affluence becomes the more stingy to get his bank-amounts
doubled and trebled. This religious sense is never extinct;
and it must not be confused with the so-called morality.
But if we take morality to be fundamentally the expression
of humanity as a whole through the individual, it merges into
dharma as we have conceived it. Every true poet and artist
possesses either consciously or unconsciously this religious
sense in a high degree. The birth-pangs of creation that
they feel cannot but arouse in them the highest religious
feeling like the pain of child-birth of the mother.

Especially so was the case with the poets and artists of
India, and medieval Europe. As sister Nivedita in her
searchingly synthetic essay very beautifully puts it: ¢ There
was a mood when we held in our hands an old book, an old
picture, an old jewel, or even things as a padlock, a piece of
brass-work, or a fragment of embroidery. It was a mood
of leisure and simplicity, to which the work in hand at the
moment was the whole aim of life. The craftsman was
concentrated upon his labour. The whole of Dharma lay in
the beauty he was bringing forth, His craft was for the
moment or for that moment in the existence of humanity
that we call a man’s life—his religion.”” It is of this religion
as a feeling and not merely as knowledge that we shall speak.

This religiousness is purely individualistic. And if it
starts from the Divine nature, rather than from man and his
surroundings, if it does not develop in'an ethical reference, it
transcends into mysticism, where the dominant note, as 8t.
Augustine sounds it, is—*“I believe, therefore do I speak.
Say unto my soul, Iam thy salvation. Speak it out that I
may hear thee. Behold, the ears of my heart are before thee,
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0 Lord, open them and say unto my soul, I am thy Salvation.
O Lord, to whom being and living are not several- things,
because both to be and to live in the highest degree is of thy
very essence. Whatsoever I speak, or write, or read, or
number, let all serve thee, O God, Thou Light of my soul,
Thou Bread of the eternal mouth of my soul, and Thou
Firmest Knot, marrying my soul and the bosom of my thoughts
together.”” - Mysbicisnri thus maintains the possibility of direct
intercourse with this Being of Beings—intercourse by a species
of ecstatic transfusion or identification, in which the individual
becomes in very truth ¢ partaker of the divine nature.”” God
ceases to be an object to him and becomes an experience ; and
what may be called the symbolism of religious feeling remains
not simply a speculation but comes to be literally or meta-
physically true as an endeavour after the realization of an
ineffable union. And ‘‘it is a marked characteristic,” as
Evellyn Underhill says, “of mystical literature that the
great contemplatives, in their effort to convey to us the nature
of this communion with the Super-Sensuous are inevitably
drawn to employ some form of sensuous imagery; ...... .. and
their fearless employment of homely and physical symbols—
often startling and even revolting to the unaccustomed taste—
is in direct proportion to the exaltation of their spiritual life.”’
With the mystics the mind is as it were the sixth sense
( a= fegarare qﬁﬁuﬁmﬁaq as we have it) and they alone
can speak of hearing with the eye, seeing with the ear and so
on, which will sound to us extremely absurd and paradoxical.
But does not our talk of light and colour sound as absurd to
a man born-blind ? ‘“ Between Nature and ourselves—more,
between ourselves and our own consciousness—hangs a veil, a
veil dense and opaque for normal men, but then almost trans-
parent, for the artist, the poet and the mystic.’’ ‘
To those who still have the incongruity between art and
religion lurking in their minds the following words of a recent
writer, Mr. W. G. Raffe may commend themselves : ¢ Every
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human need is ended by the satisfaction of union with the object
desired. Religion is the process of the attainment of the final
satisfaction and religious teaching in every land is the story of
the attainment of union. Consequently the symbols of art,
which is inspired from the same supernal force, have union as
their main subject. All art is the teaching of religion, and
the very form of religion itself is created as a work of art by a
supreme artist. Each body of teaching is made for its own
time and place, addressed to its own people, but all taken from
"the same origin. But each in its own way stresses the act of
union and each uses as symbols the faots of the lower world,
and even Jower modes of union, as types of the higher.,”

This general and somewhat abstract outline is drawn, as
is apparent, with an eye to the subject in hand, »iz., the Gita-
govinda of Jayadeva. The Gitagovinda is the only work, as far
we know, by Jayadeva. It is a whole life-time’s fruition under
the mild-dewed touch of religion ; an ardent mind has burst
forth into songs, a mind that has always lost itself in identifica-
tion with its lover even as Radha is described as having been.
Nothing tells so strongly clearly in a piece of work as its
motive. And what, one wonders, is the motive of the Gita-
govinda, so diligent a piece of work ? Its motive is to reveal
the joy of self-expression of the mystic, and in every rippling
dance of the music of his songs we feel the heart-beats of the
poet within our heart of hearts and every page of the work is
like a petal of his heart unfolded. This song-offering has been
his only life-long worship to his lover, the Eterna)l Flute-
player. The work has been his life of life, his religion and it
bas the snpreme honour of creating or at least foreshadowing
a religion that was to have its day some centuries later.

It now only remains to fill in this outline. The first
thing, as we hauve stated above, would be to ask what the
Gitagovinda tries to express and that with what success.
This can be done in no better way than by taking a synopsis
of the whole work, by going through every eante of the work,
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in an gppreciative and critical manner. But this' is much
more than what our space will permit and we shall have to
rest dontent with only a rapid and helpful analysis. |
In the first place, there is the “ﬁ!&’ff” gloka over the
significance of which a great deal of controversial breath has
been expended. But obviously with the reading of the stanza
over again after we have finished the work once, we have our
first vague idea confirmed that it expresses and embodias
within itself the meaning of the whole book. Krsna asks
Radha to get for him a shelter and what more fitting shelter
can Radha give than her own heart when their perfeet urion
is effected in the twelfth canto; it is thus that a man finds
himself bound within the life of a householder in the love of
his own beloved.! The stanza has thus a twofold significance.
It gives the meaning of the whole work in a nutshell as well
as introduces us into the religious atmosphere of the poem.
'Fhen follows in three stanzas an account of the poet himself
as also of his contemporaries and the class of readers for
whom the work is meant. Now the line “gfz wftarcg gt ¥y
afe fasrasmanyg gralm,” with its apparently contradictery
tone at once reveals the mystic, who like Kavir, does not see
with approval preseriptions of dry mortifications for spiritual
uplift and well-being, and who, conscious of the
divinity of all things, delights in arts as a means of
service at the feet of his God and Beloved. Then eomes
very appropriately the first song, singing the glory of
God, as wivary with superhuman faculties, and not as the
supreme soul, running closely parallel in thought with the-—

a1 731 ¥ wher anfmiafa wra |
WIGTIREUS TR FATEH

verse of the Gita, But after an intervention of one sloka we
come to the second song which in general harps on the deeds

} Comipare the Com. Rasikapriys, ad. loc,
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of the Krspa-incarnation alone—and we may add, of the
Gopala-Krsna as distinguished from the Vasudeva Krsnpa,
in which the main note is that he comes not only for the
deliverance of maunkind but also to realise himself infinitely
through his - activities. As Dr. 8. N. Das Gupta puts it :
“The episodes of Krspa's life are often conceived to happen
on a non-physical plane, where both Krsna and his partners
are thought to play their parts of love and friendship in
non-physical bodies. Thus, they are not regarded as particular
events that took place at specific points of time in the life of
a particular man, Krgna. They are interpreted as the
eternal, timeless, spaceless play of God with His own associ-
ates and his energies, with whom He eternally realises Himself
in love and friendship.”

The mystico-philosophical sxgmﬁcauce that the above
excerpt sees into the Krsna episodes has been in another way
stated in the Gopala-tapani U panisad, which may be conveni-
ently taken notice of at this place. The Gopala-tapani is
a cutious mixture of Upanisadic thought with Tantric rituals
and observances. Be this as it may, it adopts the Upanisadie
view that Gopala Krsna is nothing but the gwwree (Supreme
soul) and Mats his wramafa (the manifestations of power) that
through st and &g conceals from the Jivatman (the indivi-
dual Soul) his true identity which consists in the realisation
of g@uf® (Thou art That). The play of Krsna with Radhs,
the chief of the qls, is the eternal play of wiafeaass or
better &w in his desire for self-realisation (4@ Yug T@SY a% Wi
AoAY) ; and the ever-flowing cosmos dances in the music of
eternal Ws—music that finds its echo in the devout heart of
the bkakta, whose mind is the holy m#grs® and whose ecstatic
tears the flow of the sacred myf@®Y. This may be true so far
as it goes, but it smacks too much of abstract philosophy to
be in the spirit of a mystic with a keen and profound pOetlc
temperament As a poet-mystic Jayadeva had no “Gontempt
for the physical, .which he has taken as the vehicle of his
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mystic communieation. For his mystic vision all aspects of
the world possessed equal authority and really the first love
of a maiden for a youth is the intensest and purest kind of
love that the earth has to offer. And his soul as a maiden
felt the same yearning for Krgna, the most Divine Youth,
which his Radha has exhibited. Again, he as a bhakta has
every olaim to the love of Krspa, who himself is shown to
pine for the love of Radha, that is to say, for the love of the
bhakts, the most trinmphant utterance in this econnexion
being what is placed in the mouth of Krspa—aimeage+ wn
fodfe wwd B ag-unggzrg | What soul in the highest
devotional mood has not been weary of the delay of His
approach, in a fit of divine jealousy thinking Him to be
tarrying with others more fortunate than himself ! This
oonception very easily explains how it was possible for Krsna
to be dallying with so many maidens at the same moment,
Ho is the gait 3y famrdtergemt wwandt wwwareTrmT, and ag
such he remains the lover of every soul that yearns. The
aarRawrawE explanation will not do, for the sloka of the
anagnar, g% asrefa AB@EIWAQ WM ) | I TWIe TR
AM@TAANA 1 stands as a real and formidable barrier.
Nor the philosophical explanation based on the Upanigadie
text, “gT guut FFT WaraAr GArA Fw qRmEma | AR fouoe
weErraasfraradifa ° meaning that the qawTem stands
as a mere spectator without feeling anything the worse for
any kind of enjoyment, for nothing can touch it, while it is
the individual soul, the Jivatman, that reaps the fruits of
its own enjoyments. This really takes its stand on absolute
monism, for the ytwmw® being wmA=rfeArEs, holding the
whole universe within its bosom, whom will it enjoy or seek ?
But the mystioc conception of God is essentially dualistie,
if not pantheistic. Bhkakt{a is a8 much necessary for W
as the latter is necessary for the former,

It is very significant that Jayadeva omits from his poem

the episode of Jyargwm or blowing the lute prior to the Traeitey
3
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scen®, mnor is there the suggestion of the #\qts having left
their .husbands and relations and other household .duties of
the time, drawn away by its music ; although there is always
the. mention of singing the lute as associated with. Krgna.
The episode of the Rwgwrraa is omitted and omitted on
purpose. Jayadeva seems not to be a supporter of the cult
of quaar ¢fa, which was held up as the highest type of love
in later Vaispavism, as evinced, for example, in many places
of Agmafaga. Jayadeva did not concern himself with this
episode, because Jayadeva took the whole Krsna legend in
his own way, which wears altogether a different outlook.
His own treatment bears this out, as will be shown presently.
What we.mean by our mystical interpretation may be clear
if we .remember the very deep-toned, familiar song of

Rabindranath “§ 3 qr} o® a@fwg= ag snfafa” and many others,
for example, “qIT AT FAT AHE TaT wTWA | T T2
maggra w3 fa8 1” etc. But we must not forget that inspite
of their almost similar mystical outlook there is
a vital distinction between Rabindranath and Jayadeva as
mystics. . Rabindranath, like his favourite Kavir, escapes
the excessive emotionalism, the tendency to an exclusively
anthropomorphic devotion, which results from an unrestricted
cult of divine personality, especially under an incarnational
form, while Jayadeva accepts such an incarnational form,
and goes frequently to emotional raptures, more particularly
in his songs and it is this anthropomorphic devotion that
accounts for the portrayal of the character of Krsna as -we
have it in his work.

' But we were on our way to an analytical orientation
of the poem and we have far strayed away from our path,.
After the ‘afz wftait@ wwd@ wa’ sloka, we have again .a
benedictory stanza which indicates that the main & in this
work is the gafwgwrw. Now this second song more- than
the first supplies us with the other incidents of Krspa’s life,
incidents which place him in the light of g® and firg; and
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it prepares us for his wyam and g#gL side and points out
unmistakably the fact that Krsna to be depicted here, will be
on a line with the words of the gfa, ‘T@t & &\’

Then begins the first Canto proper with an introductory
stanza, which reveals the whole situation at a glance.
Radha has been in the fruitless search for Krgna, who is
sporting with other #gis, but the pangs of separation of
Radha are because before that, she has been, she thinks, the
sole recipient of his love (so we gather from many places
later on), which is now turned to others, leaving her uneere-
moniously behind. Now Radha is addressed by her maid
in song, which describes in the most exquisitely idyllic poetry
and with an almost colour-laden brush, the sporting scene,
which is quite in the vein of Swgwrmaa, ¥fdn and faggyarw.
This is familiarly known as Ty@®Year, which Jayadeva describes
in one place as WA and in another as TgYwIE, and e
is T@@E. -

In this Canto as in others, it is remarkable that first there
are one or two introductory stanzas, giving the whole outline
of the scene, followed by songs, and then there are slokas
again, which are a clear and rather conscious (so invariable
the links are) repetition of the ideas of the songs. This
phenomenon has proved a veritable enigma for eritics and,
more than anything else, has given food to the suspicion
which has found expression in many bold and sweeping
conjectures as to their authorship. This shows that we have
neglected the significance of hints like qﬁﬁa&quﬁnaﬁ:@q i
afe wwar AzAaw, showing at once that the songs are there
because they may more easily be retained, or rather may be
given a congenial place, in their memory by men of kindred
feeling or Tfam®st as they are frequently called. It is this
practical religious consideration that has made him compose
the songs ; but to satisfy the taste of his orthodox critics, he
had to render those’ thoughts in $lokas also. But this should
not imply that the songs can be taken out of the book without
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consideration for the slokas. For, the 6lokas, many of
them, are essential to the thorough understanding of the
songs in their proper situations. The songs and the Slokas
are complementary to one another and it is wonderful how
artistically they are interwoven. The whole first canto ought
to prove a thing of constant study by the discerning crities.
The latest pronouncement of Dr. Keith in this respect, vis.,
that ““in inserting such songs, he |doubtless foresaw the use
that would be made of them both in the temples and at
festivals,”” does not sound plausible. And in the case of Tty
and gy, though not so directly of ﬁs, another explanation
of the song element may be offered and it is this that,
as we have in the wwraa ‘Samaq’ and ‘Fawra’, both gy as
g (the wsmaar@wf® has, however, §i0eTw) wram, and
TN as {a@ENT wnfamr have been traditionally endowed with
highest proficiency in dancing and music and the hoary
antiquity of this tradition may be seen in the fact that men-
tion is made of the wmlw dance in Bhasa’s drama, the
Balacarita.

" There is another very significant aspect of the first
Canto. The second song begins with deeds of Krspa which
are enumerated in Hwgwrraa and gfgw. Now scientifically
speaking and not aesthetically—a distinction noted very clearly
above—it fulfils very accurately one great epic condition, viz.,
that the hero must be of a |IQzre type and his exploits
must be taken from some well-known source. The ‘rasa’
comsideration offers another reason why the incidents are
treated more like episodes than as dramatic action. Through-
out, the g1 79 is presented to an eostasy and the whole
situation of gwpwr is described with all artistic details, and
with the perfect self-possession. This is strictly forbidden
in, any Sanskrit drama and so the songs ought not $o be taken
as 8o many dramatic monologues. Thus the epic form is very
well justified. '

New let us pursue the thread of the narrative further.
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The second Canto begins with the song of Radha. Adter
the song there occurs this significant §loka :—

wreafa gauw vt wrefa Red
Tefa ¥ oA A fagefa =
gafay aeqq o Ferfefa wt G
g aRt ared wd wQfa wQfa Grg o

This is verily the yynrwrarrafm, the first of the ten zwmras
mentioned in the #gwfwga. Of these ten, we have warafwm,
garafa (efififa wfiffa safa qamas, ote.), woamafe, awarafs,
wmfadzarafm —(fafagaft fanzfa was a7 =@ ofaane),
awarefm, —(wraagr a@fa @a;  geeadifranweasen,  w@y-
fogeefafa wraagiar) and qrafyeerafs, these gumras manifest-

ed here. We have spoken before of the Muraara#at safaug
and how mystical attitude is distinct from philosophical

attitude, Now in the fifth Canto there is a Sloka which very
clearly points out this distinction :—

g g2 Wt @ favdcafean fowa

il fageawaaeaty gatatu: |

Wit sTafy adararTaETEE

R R TATRd arsafa

Now in the Myur@aTg™ we have an account of the s (with
which evidently the wwerawraler is contrasted), an account
of the wwgs (to which srieTaR#aTa®} is presented as a contrast),
and the wwua® referred to there (WswdAY wafy, etc.) is
contrasted with this yQxangag. Indeed Jayadeva, as here,
fearlessly and freely associates terms of high religious
significance with love terms. TLet us notice a few more
instances. We have gt Elﬂg_’qtﬁ ;  gewfafremawan-
faenemeTrwAay | _aafRe ag qowgera wdfa FeeTERan—
there is the comment of gmwre, wasfa g@F xawrefq, etc.
It may be noticed irr passing, that from the artistic point of
view, the poet shows a thorough familiarity with the canons
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of ¥a's MeawTer and ATQEAA'S ATAYH as the various parallels
quoted in the commentaries tend to testify.

Then comes another song of Radha as eqmfegar mfaa
addressed to the g@t which begins thus : ‘frgafagee¥ wam
fafa wyfe fasta gwmy’ As we find later on, the whole

situation, as the poet leads us into, is like this :—Radha
discovers Krsna one spring morning engaged in revels with
the cow-herdesses since the night before, when he secretly
departed for them leaving Radha behind. Then Krspa
suddenly remembers Radha (this ‘ TrqraATHTy ¥R’ bears quite
a different meaning in the wMamfg= from the wwgg where
these very same words occur and mean, placing Radha on his
breast), Krgna sees also how Radha has angrily departed and he
feels penitent. Then there are mutual fgT® utterances, which
occupy the whole day and with the fall of evening the spring-
time is gone and then looms large the rainy season atmosphere
and the g@t of Radha advises her to stfarg, which Radha in
her love-lorn condition cannol do to the finish, So the Sixth
Canto pnds with the evening thickening all around—“M\fa=w
sraf araafafamaEmat fre’ and the Seventh Canto begins
with the moonlight diffused through the sky—‘a=mrgammz-
wRuadgmaftagRdaganeafagfig: ©  There in a bower
Radha spends the long dreary night saying, ¢ He cometh not,
he cometh not’ and the Eighth Canto opens with the morning,
‘ou FgAfd  aifadt fadta @acwefer @@ wwR’ Then
throughout the whole day there goes on the wf@m® of Krsna,
who reaches his lady-love in the Tenth Canto after the day
is over. Thus: ‘satgifeaeqiagat feam arrewgneue
Qﬁ:ﬁmm’ The Eleventh Canto opens with the song of a gt
of Radha in the fall of evening (zfe@m® wa®). Then in the
night the long-wished-for union comes about. '1hus the
incidents of the whole poem occupy two consecutive days . and
nights. This detailed time-analysis is not without its benefit.
The treatment of the natural atmosphere is striking. We
see this spring-time beauty smiling in the morning flowers
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and singing in the hum of bees, holding its sway over the
whole day, being suddenly replaced with the fall of evening
by the rainy clouds and showers. This is not a mere poetic
device, but a common experience in Bengal, especially in
that part of Bengal of which the poet is said to have been
an inhabitant, This is a valuable piece of internal evidence

confirming that he was a native of Bengal, and not of Orissa,
as some suppose.

On the other hand, this time-analysis discloses how
ditferent the whole arrangement is from the wrtga, the wfaw,
etc. For the sake of evidence let us enumerate these differ-
ences here. Thus :—

Mamfae—aga |
9 zmmsm—One night, that is extended by FyawaTar.

L {ma-—mqaﬁmfwz |

Mmamfage—it is two days and nights.
wraa—it is t{ﬁﬁmﬁ though s\xwur because of dense

3. forests, etc.;

Mamfae—it is ant whirew;

wrTaa —@g is fiag or AT and  through Fyerwrar he is
4. { ' transformed into a never-fading blooming youth ;
| Aramfgg—he is naturally shown as a youth,

- “The first cause of such differences has been indicated
above, o0iz., Jayadeva’s mystical outlook. They also speak
eloguently of the large and lofty artistic sense of the poet.
They show how rigidly he keeps to the best tradition of the
clagsics. - It'is also very significant that he totally omits the
‘Frraran’ element of the wrtaa and in its stead shows us Krsna
as the eternal youth. In this respect his precedent is followed
by all 1ater poets like  Oandidasa and Vidyapati, This has
cosiderably “heightened the effect of the poems, the power ‘to
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grip the mind with the sense of an absolute truth, which
shows the amplitude and intensity of realisation as alsa the
perfection of art.

The essay is already long. But it will be abrupt to close
it without some mention of its artistic beauty. We quote
from Dr. Keith, “If to be untranslatable is a proof of the
attainment of the highest poetry, Jayadeva has certainly claim
to that rank. The poem has all the perfection of the minia-
ture word-pictures which are so common in Sanskrit
poetry with the beauty which arises, as Aristotle
asserts, from magnitunde and arrangement.” Let us take
some instances. His similes are Kalidasian in point
of beauty and appropriateness—they are pictures in
miniature :—

“gfa gulwufeae? aa 13 a@amd |
afefea Gia fafantia vwfe geafaod o

“wwifa 7 aifga@s wges )
Freufafay saraies v
“frRurTE AT ST AR ET—
FRRAANHR AT AR ARG |
W nagefndim: Ay
e Gfg gfarmiaa af g wic fefa
‘We have said before, ¢ Every true work of art has violated
some established kind,” and the whole Sanskrit literature
affords no better example than the Gitagovinda, unique in
conception, unique in execution, unique in itself. And what
shall we say of his songs ? They flow out and shape them-
selves so spontaneously and with so careless an ease, into so
many pictures, with light and shade, colour and smell, sounds
and sensations, so sensuous and yet not sensual, so intense
and yet not fatiguing, that we feel saturated with the music
of his verse, which rings sweet and unknown sensations into
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our ears. And with legitimate pride, horn of intense self-
consciousness, he says : —

“TgIAEEIg MAARGAH ¥ 7% A
asgwrfadmaatanraray Sefaay |
A o wggaufgama: admarym.
wraeeT: ufciaae gfua. Danfaza: v
To all this we say, Amen. His poem, like the immortal
Song of Songs, will be an unfailing source of joy and inspira-

tion to kindred spirits, and Jayadeva will always live in
their hearts, as he wished to live.
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