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The Dramas of Bhasa

By
JYOTISCHANDRA GHATAK, M.A.

Book 1
The Age of Bhasa

The thirteen dramas of the Trivandrum Sanskrit
Series which have been published by MM. T. Ganapati
Sastri and have been ascribed to Bhasa have created
quite a sensation in the literary as well as in the historical
world. The dramas are :—

1. Svapna-vasava-dattam (3 Acts).
2. Pratijia-Yaugandharayanam ... 6 ., )
3. Paficaratram 3 ., )
4. Avi-marakam 6 5 ).
5. Bala-caritam G ., )
6. Madhyama-vyayoga (1 Act ).
7. Diuta-vakyam a , ).
8. Data-ghatotkacam ... @ , ).
9. Karna-bharam a , )
10. Uru-bhangam a , ).
11. Abhiseka-natakam ... (6 Acts).
12. Carudattam 4 , )
18. Pratima-natakam ... 7 )

Now, there have been two schools, to speak broadly,
as regards their view about the antiquity of these works ;
one school holding that the author was the well-known
Bhasa mentioned honourably by both Kalidasa and
Bapabhatta, while the other maintaining that the author
of these works is not Bhasa at all; he must be an
unknown Bhasa, a Pseudo-Bhasa, who flourished after
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Kalidasa and Bana, very probably in the latter part of
the 7th century or in the 8th century A.D.

Now, those scholars who believe that the author of
these works is Bhasa and the true Bhasa alluded to by
Kalidasa and Banabhatta, fall broadly into four classes :—

(1) One group holding that this Bhiisa was anterior
even to Kautilya and flourished before the 4th century B. C.

(2) The second maintaining, that the poet came after
Kautilya but before Pataiijali, that is he flourished between
4th century B.C., and 2nd century B.C.

(3) The third believing, that the poet came after
Patafijali but before Asvaghdsa that is to say, flourishing
between 2nd century B.C. and 2nd century or 38rd
century A.D.

(4) The fourth saying, that the poet came after Asva-
ghdsa but before Kalidasa that is to say flourishing between
2nd or 3rd century A.D. and 5th or 6th century A.D.

To the Pseudo-Bhiasa school belong Mr. Barnett
(L.D.), Bhatta Nathasvami and others (vide J. R. A. 8.,
1921, p. 587; Indian Antiquary, 1916, p. 189); (Bulletin
of the School of Oriental Studies, London Institute, 1920.)

To the 1st subdivision of the 'T'rue-Bhasa school
belong Mr. T. Ganapati Sastri, Hiralal Amritlal Shah
and many others. (7ide Introductions to Svapna and
Pratima ; Indian Antiquary, 1916, pp. 112-15, pp. 125-29).

To the 4th subdivision, belong Lesny and others.
(Vide Z.D.M.G., 1918, pp. 203 £.).

Now let us first weigh the arguments of the Pseudo-
Bhasa school on the one hand and the True-Bhasa on
the other.

The Pseudo-Bhasa school fortifies itself chiefly on
the following grounds—

(1) That, of the fourteen verses ascribed to Bhasa by
different writers and anthologists, not one blessed verse
ocours in the thirteen dramas already discovered. '
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The verses are :—
(1) “=fanwed gu @4 g@-ufagEs
faafa fead ad md aw: faw wifafa )
Fafa aqq Fags 9@ 7w
wafq s@€ araq arEs gud W )’

(Bubhagitavali, 1619)

The same verse is given in Subhagitaratna-bhanda-
gara, p. 321, Sl. 51, as follows :—
“wfsnwcd gy wife I=wamiat

fugeaeag:d Ag’ @ gl o |
fanfagnuen wai g3u o fy fafafad
gefugfad aw aar fud gEam@as 1”

(2) ‘wNR " uz fq Ftaly afow
agfpgmaq faafafa a0 d@wafa |
T aegEe wifa afrmeigwiafa
wAwER sinfeeas fagaafa o’

(Sarhgadhara, V. 3640 ; Subhasilavali 1994. Acoc. to
Saduktimuktdvall this is a verse of Rdja§ekhara.)

(3) waRaEwAEE (W) WiIeEaatgar (frafad)
fagafard: maiwodaruetad |
wag fafed f=i¥ & gy afifqad
w(w)ERERA & fA.wAw: 4% G aawq
(Subha-1628 Saringa.3560)

(4) dreg fagufa Na wafawa:
g¥ geesfa faafaaman:
Ad waefy gafafaaam: (udfemr) (Sarngs)
st gfig Y@ ugua aF: o

(Bubha.1821, Sarnga-3907, Sadukti—)
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(5) g@re wiy z.fgar a1 ¥€ wwer am
37 St Qouwd gu A€ wTad |
F1d afe e w0fq fagun wedwaR wufa
wran wfmac agr ufom: @@ aga nar o

(Subha-13563)
(6) arem = w1 fafeaugnTans
A= ¥ @1 wawAufvawate: |
o=t agTefa 91 graEaT
< arfu &1 fafeag fa wganfa a=n

(Subh&-1286).
(7) sfgaomsue Fang @guasad | (7)

wgura @1 ufawr wIawy & Fuass

(|@yga@~12%) Acc. to Abhinavagupta in Dhvanya.
loka-locana. (Nirnaya Ségar Ed., p. 1521 1.-2).

(8) war w2 aar @@ifu-
fivrard SRATARET |
MU W TAHRT AT
FAFATC-TC-ufZRa 0
(Sarnga-3292) (memifg-ace. to gwnfamaeh)

(9) zfaamargare Farsawruafaiy: |
Aaafia; 76 ARgaTaa; |
(Sibrnga-3330) (‘AAME] acc. to gWifgaATAEY)
(‘HTENRE] WIRGET acc. to GMMATIAA)

(10) W ANWAGY TAFAFNEHAHA: |
faaamaTaETET STa QAT a;| 0

(Sadukti-2, 383).

(11) wereafEareayafad SnTrma (Srwar)
e ufitgla fafeai nencemafd
ewzfraQatEaE (fum) wan safefeay
avRtaean i fafafea: gumafe: oy a:

(Badukti)
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(12) fazfeafrmmasios faufed famafa
Afmafavaeniag gfadew @ |
wfmaaydweang: AQwamauy
FECANATRA A TYTTHA:

(Badukti)

(13) B gu fraawrgeRaa
e Ewrafaa famzed: |
AR IenATTE Aewd-(Tw)
gy W™ @ et

(Ascribed to Bhéisa by Sdmadeva in his Yaéastilaka ;
but found to occur in Mattavildsa Prahasana of
Mahendravikrama). (This shows the hazy and
unreliable character of the references of writers
a8 to the authorship of old verses).

(14) aafy (a3 i FufggmfEa
a2fi gae Srgeat QY fadme |
YUANE: WEIHIE (WD) ¥ ARG
wwaawk fadned fad o faswd )

(Ascribed to 19 in gnfQew)

(2) That, of these fourteen verses, one distinctly refers
to ‘Svapnavasavadatta’ Nataka, the referer being
Abhinavagupta who, in his commentary Dhvanyaloka-
15cana says :—

U WHAHAT W A& —
“ dfequmEaZ ATATH SEUASAA |
syt a1 wfaer weawy | guaas
and that this verse should have occurred in the Svapnana-
taka of the Trivandrum series. But it does not.

(8) That it is a striking fact that none of these
dramas gives the name of the author.
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(4) That at the close of the drama ¢ Svapna-nataka ”
‘“gfq mwaeawafqan” is given, and that in no reading the
full name ¢ Svapnavasavadattam’ is given.

(5) That even accepting that ¢ Svapna-nataka’ is no
other than ¢Svapnavasavadatta’ nataka, it requires to
be proved that all these thirteen dramas come from the
same pen, there being no positive evidence for it.

(6) That the Svapnavasavadatta referred to by
Sarvananda in his Tikasarvasva (a gloss on Amara Kosa)
must be an entirely different work, since that one has
got for its plot Vasavadattda’s marriage with Udayana
while the present one has got Padmavati’s marriage
with him as the plot.

(7) That the verse “wfgageraqrZz” cannot be called
an omission from ¢ Svapna,’ since even according to MM,
T. Ganapati Sastri, such a verse cannot properly find a
pliace in the Trivandrum drama.

(8) That the very name ‘Svapnavasavadatta’ does not
at all fit the Trivandrum drama, since the event from
which a drama derives its name, must have an importance
or in other words, it should give effect to further
development of the plot; but it does not do so here. In
Abhijiiana Sakuntalam, the ring which is the Abhijiana
(i.e., the object of recognition) is the central point of the
plot of the 4th, 5th and 6th Acts and of the 7th Act to
a little extent. 1t is introduced in the very first Act
where it serves the purpose of the King being recognised
by the maidens. Thus, Kalidasa is fully justified in
giving the name Abhijfiana Sakuntalam to his play. The
name Mudraraksasa too, depends upon the pervading
importance of the seal. The name ‘Vikramorbasiya’
means, according to some interpreters, ‘“the work on
Urbasi, having valour as its important feature.” It is
justifiable because Pururavas’s valour releases Urbasi
from prison. Also his valour is the cause of Indra’s
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allowing Urbasi’s union with Pururavas. In Mricchaka-
tika, the event of a Claycart, has for its sequence
Carudatta’s accusation,  which resulted in speedy
destruction of Palaka throuch the hands of Carudatta’s
triend Aryaka and his party and thus brought prosperity
to Carudatta. In Trivandrum Svapnanataka, the Svapna
has no appreciable connection with the main plot. 8o
that, judging from the standpoint of the significance of
the name in the development of the drama, the true
drama may be said to have no real valuc of the title.

(9) That ¢Daridra Carudatta,” drama referred to
by Abhinavagupta cannot be the same as ¢ Carudatta’ as
we have in Trivandrum collection.

(10) That the technique of the Trivandrum group is
strikingly similar to that of a seventh century play called
‘ Mattavilasa’ and that therefore, bhoth must have
hailed from the same or approximately the same period.

(11) That there is very probably a sly reference to
Ter-Maran Rajasithha I (C. 675 A.D.), a 7th century King,
in seven out of thirtcen dramas in their final verses.

Now, before examining the cogency of these issues,
let us accept for argument’s sake, that the Trivandrum
Bhasa is a false Bhasa, by starting an enquiry on the
basis of &rfaisg@ wwrg or the Negative Method.

So, accepting this Bhasa to be a false Bhasa, we are
constrained to acknowledge the existence of two ‘Svapna
Vasavadatta ’ dramas. Now, with regard to such a forced
conception, we have to say only this, that such a thing
as two dramas having identical titles, affords no parallel
in the history of Sanskrit literature. The latter poet,
would, at least, modify and improve the title, in case he
is unable to invent a new one, but he would, in no case,
employ the same used title. Besides, we would be further
constrained to admit that such expressions as “=xqg«a &
W18 ¥Q,” ete., must have been borrowed by our poet
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from Bhamaha and not by Bhamaha from the poet. It
is an well-known and thoroughly established fact, that
treatises on Rhetorics quote from poets and authors;
but poets or authors never borrow expressions from
Rhetoricians.

A hypothesis is said to be valid even as a working one,
so long as the truth contained in it, does not collide with
any well-established law or fact. Judged from such a
standpoint, our hypothesis that the Trivandrum Bhasa is
a Pseudo-Bhasa, comes to be invalidated, at least in so
much as it clashes with these fairly well-established
truths.

Now, let us anawer the aforesaid eleven issues one
after another—

(1) Not one even of the fourteen verses which have
been ascribed to Bhasa, is found to occur in any of these
thirteen works. To this we offer a three-edged answer.
Firstly—all the references to different poets as are made
by anthologists or other writers, are not found to be
correct. This has been quite a familiar experience of
those who have taken any pains to trace the various
verses to their real authors under the guidance of the
anthologists. So, we need not multiply examples for this.
(Vide anfigaa ascribes to wra “guas,” ete., which verse is
found in wAfaGETE.) Secondly — the same verse is ascribed
to different authors by different anthologists. For example,
“fawraa qaIsyIfa” is ascribed to Vikramaditya by Vallabha-
deva (in his Subhasitavali); to both Vikramaditya and
Mentha, by the compiler of Saragadhar-paddhati, to Dandin
by some, to Sadraka by others, to Bhasa by some others.
Thirdly—all the works of Bhasa, have not yet been
brought to light. Tradition ascribes to Bhasa the
authorship of some twenty-three dramas. Pandit Srinibasa
Sastri is credited with possessing in his library such
dramas of Bhasa as;—(1) Kiranavali (2) Mukutatadita,
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(3) Udatta-raghava, etc. The pandit’s younger
brother Pandit Nirayan Sistri speaks to the same effect.
(Vide Priyadarsika, Sri-vanivilas-Sansktit Series No. 38,
p. xxiii, lines 11-114). Whether Bhasa was the author
of twenty-three or twenty-six (as another tradition runs)
dramas we are not concerned with. We are satisfied
with this much of information, by way of tradition, that
Bhasa’s dramas were many in number and certainly
exceeded a score. The dramas built up a <Cakra’ (wheel)
as wa know from Rajasekhara’s Stktimuktavali. '

(2) Of these fourteen verses, onc, viz., ‘@faqom®ar...’
etc., i3 definitely and unambiguously referred to the
drama Svapnavasavadatta by Abhinavagupta, a tenth-
century commentator (vide p. 152, Dhvanyaloka-15cana,
Nirnayasagara Edition). But this verse unfortunately
does not occur in the Trivandrum Svapnavasavadatta,

To this our answer is, that writers and commentators
do not always trace the authorship correctly. T.ook to
the anthologies, and see how often the compilers work
on mere hearsay or tradition. Look also to the fact that
various readings are found for the same text. It is
interesting to note in this connexion the tradition
expressed by Mammata Bhatta in his Kavyaprakasa while
explaining e gnAsuHF, ete. He says there, “Muwie
wramretatfaa waq.” Many of Mammata’s commentators,
e.g., Nagoji Bhatta in his Uddota, Vaidyanath in his
Prabha, Mahesvar in his Adarsa, and Jayaram in bis
Tilaka, bave said ‘qrasmrelafaa a[q.’

But to compare the different readings is very
interesting.

We have a second reading ‘arm'amﬁqa gy —
athird .. ‘wWEwERETHY gqw—
a fourth ... ‘wguRtfa waw'—

How instructive !
2
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(3) The third charge is that none of the 13 Dramas,
names the author. The answer is easy tosee. In all
the Trivandrum dramas, in the prologue, we do not get
any description of the Kavya or any mention of the
author, thus pointing to the antiquity of the dramas.
As there is no mention of the author in the proper place,
there is none also at the end.

(4) That °Svapnavasavadatta’—this full name we do
not get anywhere is true, but that the drama Svapnanataka
is the same, is not far to seck. In one reading we get
Svapna-nataka, in another we get Vasavadatta, the full
name evidently comes to be ¢ Svapnavasavadatta.’

(5) That all the dramas emanate from the same pen
would be evident from a careful comparison of the
phraseology, language, diction, technique and various
other peculiarities of style and imagery. The unique
peculiarity of Sutradhara’s reciting Mangala verses, the
phrase ‘qr® an; ufanfy gauy’ are common to all.
“candfaw fawweafa w3 fog @y «fa fawwoa-
sui}uq Tq !&uﬁl wy qunfe )’ i found in all except
Pratijia, . Carudatta, Avimaraka, Pratima, and
Karpabhara. Again the sloka : —

“grt g feaagfarageai |

wERAFRATATET ASATEE: WG 7 W
is found both in Svapna and Balacarvita. ‘qaagTs®r &y,
- etc, also. The practice of suggesting names of the
principal dramatis personwe, in the benedictory verse,
is alike in Pratijiia, Paficaratra, Pratima, and Svapna.
‘fo a=maifa wed ufnfga’ & occurs both in the 6th Act
of Svapna and in .the 4th Act of Abhiseka. The word
‘Egar-’ instead of ‘gwgraar-’ at the end of prologue, is
also a common feature. Besides, there are certain choice
cxpressions which occur in common in many of the
works. The same sloka ‘faw@la a®isgif@’ occurring
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in both the works, wiz,, Carudatta and Balacarita,
not only shows that the author is the same hut also proves
the authorship of such a verse once for all. Note in
this connexion the significant occurrence of identical
passages in Kwmara Sambhavam, Canto 7, slokas 57 to 62,
and Raghu, Canto 7, verses (i to [1. Also note

“gaa | wewfafamle ) wwE  -sqEd gagEAIRG

.- wrafaafa sxagmfaa=i-waifa st & fga:

“siggt fagw: afa: afitwzwar quaifea

Qi wift 9 FquuaafEd @ 7 v qaq "

ofe.. ... agfea; qif gem@ing:”

These lines are identical in Ratnavali, Priyadarsika
and Nagananda. Only for ‘ agaNqed’ in Ratnavali and
Priyadarsika we have ‘{ﬁqa%i’ in Nagananda.

Again, note the use of ‘@mAITwW-wiIfawT-aTfaqy’ in
Karpuramaifijari, Act I, verse 17, and the very same
expression in faga@wfeast, ActI, V. 29, and also arsfag
fawifaar and |afaay wgfe in those two verses. Also
note the employment of identical lines as—‘ggIAy
awfeaa agr gvazEn wEwuifa' in mﬁtﬁﬁa Act I,
42, and swwwEfa, Act I, V. 15.)

Again, ‘gufq  gFewEwa wgwgAl,  TaEETefa
wmﬁmrfa, etc.,” occurs in Mahavira, Act V, verse
141, and Uttararamacarita, Act 1T, V. 21.

Again we have the common saying—

“wnaqa; FEfvgaEE aEmeEy .
in all the three works, Uttararimna, Mahavira and
Malati-Madhava.

We don’t wish to multiply instances. We have
already corroborated our statement by quite sufficient
number of citations.

(6) As regards Sarvananda’s reference to Svapnavasa-
vadatta in his gloss on Amarakosa, the said passage
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affords no rveal difficulty. Pandit T. Ganapati Sastri
suggests a better reading which is possible. But we
think, the reading as it is, is all right. It draws our
attention simply to the two different kinds of marriage
of Udayana as based upon two different motives. Indeed,
our Tr. poet always says that Udayana’s fiest wife was
Vasavadatta and his second wife was Padmavati. The
first marringe was performed, prompted by true love—
by the charming influence of Eros. On this point all
Vasavadatta narrations are unanimous. The second
marringe was performed, being actuated by a motive of
furthering his kingdom, and becoming a one-parasoled
lord of the carth as the Siddha predicted.

(7) It is quite clear that ¢ dfggu=manure...,” ete., can
never fit in our Svapna nataka (vide Svapna, Introd., p.
xxiii, f). It appears probable that the quotation is
from some drama relating to Vasavadatti, e.g., ¢ Tapasa-
vatsaraja,” but carelessly relegated to Svapnavasavadatta,
because the name ¢ Vasavadatta’ which is prominent in
the mind of the commentator, is present bodily in the
title Svapna-vasavadatta.  Such careless references abound
everywhere in Sanskrit literature.

(8) As to the thoughtless and idle attack that the
title Svapnavasavadatta does not appear to have much
significance in this drama, we have got the following
reply. Look at the page 57 (5th Aect), 1st line (1st
Tidition), or at the page 107 1st line (Annotated edition).

There we get,

‘s (|YEd ) w1 qEagw

Beginning from there read up to (p. 59, line 8, 1st Ed.,

or p. 112, line 5, Annotated Edition).
“afz qragd |w: ymanfadaan |
warg fawat ar g faaar ga & faw v”

The King is evidently dreaming of Vasavadatta

sighing the heavy breath of a penitent lover—and panting
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[

after Vasavadattd, in the hollowness of a shallow
dream. But alas! by strange coincidence of cvents,
Vasavadatta happened to be present there in person,
sharing a corner of the bed upon which Padmavati lay
asleep.

She witnessess with her own ear the real grief-
prompted bewailings of her husband for her sake. Just
imagine her delight. The king in his dream says that he
would propitiate the queen Vasavadatta as sheis suffering
separation from him. Ile actually extends his arms to
catch hold of her feet probably in half dream. Just at
this juncture the queen actually quits the place. The
king mnow plays a somnambulist. He rises up in hot
haste to catch hold of the queen but is checked by being
hurt on a side of the door. The blow brings the King
to wakefulness. The buffoon is asked about the where-
abouts of the queen. He says the queen is dead. The
King cannot bear to hear this saying, he brings his
comrade to task by telling him not to play the same trick
with him any more. The dream had for him all the air
and charm of reality. It was so vivid that he refused to
accept it as a mere dream, and he vociferates forth :—

nAHIEH |/ aufaEr 9@ war

ziifa gam ga afgdrsta enwar
At this the jester said :—

aasifé fAxwaa @ fafad fegr wd | [ qawaal famaa
91 WY ET( Waq |
See now the majestic and at the same time highly
artistic significance of the title and look at the fathom-
less depth where these expressions land us and at its
pervading influence over the plot of the whole drama.
What more can the King wish now but ejaculate forth :—

“afz amed @Y wAwnfaaiean |
ward fanaay at wng faad ug & G’
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How grand is the application of the term Svapna
with reference to Fasavadatia! Indeed, we cannot
conceive of a happicr choice of the title, of a more
artistic’ and magnificent application of the term, con-
stituting, as it does, the very backbone of the whole
drama—the very pivol, upon which the whole plot
oscillates.

(9) Daridra Carudatta and Carudatta are certainly
not identical titles.  But it is quite probable that Daridra
Carudatta being a big title was shortened into simply
Carudatta; just as Svapnavasavadatta’ is shortened
into ¢ Svapnanataka,” and ¢ Pratijia-yaugandharayana’
is curtailed into ¢ Pratijia ’ simply. Besides, we know
how some writers use interchangeable titles quite freely.
(ef. Abhinavagupta calls ¢ Ratnivali, of Sriharsa by the
name of ¢ Vatsaraja-carita ). .

Indeed, some works have actually got double names
e.g., ¢ Bhattikavyam ’ is also called ¢ Ramakavyam,” ¢ Pra-
canda-Pandava’ isalso called ¢ Balabharata.” Mahanataka’
is also called Hanumannataka, ete.

(10) That the technique of Mattavilasa and that of
the Trivandrum group of dramas are much similar, does
not prove that they hail [rom the same period. Raja-
sekhara in his Karptiramaiijari has attempted a revival
of Bharata’s technique. But to argue that they both
come from the same period, must bhe idle. ¢Parvati-
parinaya’ of Bana bears a close resemblance to Karpiira-
maiijari. Are we therefore justified to maintain that
hoth must be contemporaneous? Similar is the case of
resemblance between the technique of Mattavilisa and
that of Trivandrum dramas.

(11) Mr. Barnett thinks that in the use of the word
¢ Rajasimha’ at the end of many of the works, there must
be some sly reference to a seventh century King
Rajasimha T. (C. 6756 A.D.). In only seven, out of
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thirtcen, we get Rajasimha; in others just in similar
contexts either simply ¢ Raja’ or ¢ Narapati’ is used. This
clearly shows that therc is no reference to any proper
name. It simply means, ‘the lion of a king,’ i, a
powerful king. Epigraphy has revealed to us volumes
of texts where the poets or conrt-bards are over-fluent in
their praise of kings aud patrons, to the extent of com-
paring the beams shooting forth like a current from
the nails of the feet of their patrons, to the holy stream
of the Ganges! (/ide Epigr. Indica, Vol. T, p. 86, 1-7)
(Valabhi grant of Dhruvasena IIl) (¢f. “yr¥T@@wa-
WANZAGATE AT faga-srwal- a@g- gafaariy-waw: )

So far by way of refuting the grounds of the Pseudo-
Bhasa school. Now, we would proceed by adducing
cogent reasons for our belonging to the true-Bhasa school.

(1) Firstly, we get in Harsacarita—a few qualificatory
terms as regards the nature and merit of Bhasa’s dramas,
Now judging in the light of thesc highly pregnant
adjuncts, we can at once fix this Trivandrum poet to be
the Bhasa alluded to hy Kalidasa who enjoyed so high
renown. Bana says— '

A . B
AAGIRAA AeRagIfFE: |
C .. A .
quAr AU QW WTEr Bagaa 0

‘A) Nothing can be truer to our Tr. poet than the
three adjectives given here. His dramas all begin with
the Sutradhara entering the stage and uttering the
Mangala verses. This is not the case with Sadraka’s or
Kalidasa’s dramas. There the Mangala verses are rccited
from the green room and then the Satradhara enters and
introduces the play.

(B) * Bhaimika’ means ¢ dramatis personiwe.” Now, no
other drama possesses such an overflowing abundance of
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dramatis personwe. In *Svapna’ for example, we get at
least 16 such persons. In Pratijia 16, in Paficaratra 19,
in Avimaraka 21, in Abhiseka 17, in Carudatta 12, in
Pratima some 21, the climax being reached in Bala-
carita where no less than 37 persons appear.

(C) All his dramas have got well-defined and
thoroughly pronounced Patakas (uarar). What ¢ Pataka’s
are, is quite well known to the literary public; still we
shall dwell briefly upon them.

(i) “aam fafaasafm afaisa: vg9ad
qAREA WEAA qawmETEsa aq 1’ (@rlTEzus
ch. 6, V. 299.)
(i6) ‘aamaf@q grawa afagis=: vasas |
HANHA WA qA@RT@ AR aq 1 ( H@ANANEH
ch. 19, V. 29.) .
(i1i) “aEgammAE aEgaisEfaaEs |
varsE TS gedfauafaguay o’ ( gngusy, Pr. 1,
V. 1‘19).
¢ Pataka’ or (Pro-episode), is thus the indicating of
some other thing with some other attributes by sly punning
in a passage which gives a ready or first-hand meaning.
Such indicating is generally of a future event. Hence
Dhanika says on 1.14 Dasartipaka—
‘gracfaae Wifaw: Aaw gaFed sqEEgHaafanast-
Wy |
(¢f. ‘Seawadwg '...cte., in Svapna, 1lst Act, and also
some first verses.
(2) Secondly, we get in Suktimuktavali of Rajasekhara
“aramzaamsa 4 fay uafag
WYAWATHD STERIRIA W I
Vide also the Commentary of J onaraja on the Prithviraja
passage Qgifa agtfu wmafa wew w1 @9 faguwi,
etc. Again in Gaudavahd of Vakpati, V. 809, Bhasa is
described as ¢ Jalanamitte’ (the friend of fire). If we
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weave together thess two sayings, we at once find that
the reputed Bhasa was a ‘friend of fire.” This is so, not
simply because of the Lavanaka conflagration being
introduced into the plot of Vasavadatta, but because of
the poet’s excess of zeal for introducing fire scenes, or
talks or imageries about fire :—

Cf. :—(1) maus gaawa ete. (Act 5, V. 1, Svapna).
(2) xzgg@EAgd (Act 6, V. 13, Svapna).
(3) wRrdisfmaifa (Svapna, Act I, V. 16).
(4) mgrefmataa (Pratijiia I, 18).
(5) Pratijia. Act 2, V. 11.

(6) Pratijiia:—p. 47, qrafazafmezyy.
(7) Do. » 67, V.12
(8 to 20) Pancaratra, Act I, verses 4, 6, 7, 8,
9,10, 11, 12, 13, 14, 15, 16, 17.
(21) Avimaraka—Act 4, V. 4.
(22)  Do. Act 4, V. 5, sifiga.
(23) Do. p. 59, Act 4 (lasﬁ sentence),
(24) Do. Act4,V.T.
(256)  Do. Act4, V.8
(26) Do. Act 4, V. 15.
(27)  Do. Act6, p. 105, aWT: \—qard ya; NG E!
(28) Balacarita, Act 4, V. 3, fauegwafugrfu:—
(29) Do.  Act4, V. 4
(30) . Do.  Act?2, V.24,
(31) Do. Act4, V.9.
(32) Do.  Act4, V.10.
(33) Madhyama—Act I, V. 6, gq-gaaw-2i¥...

(84) Do, Act I, V. 15, Treymaay

(35)  Do. Act I, V. 51, gonmatai nwal gamm:—
(36) Dutavakyam—Act I, V. 14, syafufaar

(37) Do. Act I, V, 32.

3
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(38) Dataghatotkacam—Act I, V. 6.

(39) Do. V. 24, avfa.
(40) Do. V. 25, yegifaa.
(41) Do. V. 22.

(42) Do. V. 30.

(43) Do. V. 47.

(44) Do. p. 65, gamaifea wiwr.
(45) Karnabharam, p. 76, V. 10, Quuaa.
(46) Do. V. 23.

(47) Urubhangam, p. 88, Act 1.

(48) Do. V. 6, auafs.

(49) Do. p. 99, V. 34.

(50) Do. V. 43, afgaamm..
(81) Do. V. 56, gz¥A 39 A%

(62) Abhiseka—Act I, V. 13, daatf:.

(53) Do. Act 3, wanwQfa.

(54) Do. Act 4, V. b, ‘gﬂmﬁ uag

(6b) Do. Act 6, p. 69, last line—wfqngwnra.

(56) Do. Act 6, p. 70, V. 24, mgaafas.
(67) Do. Act 6, V. 25, graa miw.

(68) Do. Act 6, V. 26, squal s=areay.
(69) Do. p- 72, 1st line, qagra gamw-:.
(60) Pratima:— Act I, V. 21.
(61)  Do.  Act 5, V. 20, zm:.
(62) Do, Act 6, V. 5, qamfe:.
(63) Do. Act 7, V. 7, sraagm™a.
(3) Thirdly, we get in Jayadeva’s Prasanna Raghava’s
prologue :—

“aemrirfagfra saqd wad

-wa w1e: wfagegy srfeerd faane:

ot 25t wrasufa: agaag amw

Fui Aur wwa wfqaEf@a Sgma o
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Here the poet Jayadeva clearly characterises Bhasa’s
poetry as ‘qr@’ or ‘laugh’ This laugh is no doubt
synonymous with ¢ spontaneously flowing clear current of
humour’ which, for its innocent character may well be
compared to ‘laugh’ which is ‘white,’ ‘lucid’ and
“ luminous’ according to the rhetoricians. This reference
to congenial wit of Bhasa, rigidly establishes the identity
of our Trivandrum poet with the reputed Bhasa. Of
Bhasa’s limpid and congenial humour, we have only a
large number of instances in the Trivandrum dramas.
We would quote one bright example :—

“gamt ar fau@Ei geEmwt 9 fqEn
FAC AT AR fAwareg @ 0
(Svapna, Act 4, V. 9). -

Now, that tfe Trivandrum poet has been found to be
the true Bhasa of Kalidasa’s reference, let us proceed
to discuss his age.

In this connexion five verses, viz.:—(1) famaia
(2) arat afa: (3) negmigmMiw (4) ad vudand (5) awic
wa| would be found to be very important and instructive.
Now, the verse fawala has been curiously ascribed to («)
Vikramaditya by Vallabhadeva, (&) to Vikramaditya and
Mentha, by the author of Sirngadharapaddhati, (¢) to
Dandin by some, (d) to Sudraka by others and (r) to
Bhasa by some others.

Now, Dandin can never be the author of this verse.
'This is true for two reasons :— ’

Firstly, his book Kavyadarsa is a work of Rhetories
and as such, is more apt to quote verses from other poets
than compose verses by himself. Secondly, only the half
of the verse is quoted in Kavyadarda, 2. 2206, and his
manner of saying leaves no doubt in our mind as to. its
being a quotation.

of. sarzafa yhegpw@mawtas ... also
‘Fufegaanafafta gaiv aEd |
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'This latter is more conclusive. As to the Vikrama or
Vikrama-Mentha authorship, we have to say that the
difference of tradition speaks already against it. Besides,
the Vikrama-Mentha of legend and tradition, appears to be
the Harsavikramaditya and Bhartrimentha as narrated in
Rajatarangini where the two personages are also connected
in time, being described as contemporaries. Now, this part
of Rajatarangini does not give a strict chronology ; but the
facts are more or less correct. So we will have to adjust
the approximate age of the two poetsin the light of eritical
history,—the evidence of coins and inscriptions and the
records of Chinese travellers and the like. According to
Rajatarangini this Harsa of Ujjayini, Matrigupta and poet
Bhartrimentha were contemporaries. Matrigupta was
followed by Pravarasena II, the latter blaing the son of
Toramana. Now this ‘Tdramana’ is a historical person.
From the Eran Stone Boar Inscription of Toramana
(Corpus I. I, Vol. 3, No. 36) we learn that Toramana
was contemporary of Matrivispu and Dhanyavispu.
Now these two brothers set up a flag staff to God
Janardana and the inscription upon the Varaha temple
tells us that its date was 484-85 A. D. when Budhagupta,
the Gupta emperor, reigned. Thus Toramana’s date is
approximately 500 A. D. Thus Pravarasena IT’s date may
be about 525-550 A.D. The evidence of coins, places
Toramana at about 514-544 A.D. (vide plate V, No. 12
Silver Coin, in ‘A Literary and Historical Atlas of Asia’
and also p. 110 loc. cif. where a brief survey of coinages
of Asia is given by J. Allan). Pravarasena Il founded
Pravarapur which is modern Srinagar. When Hiuen
Tsang visited Kashmir in the year 682 A.D. he found the
capital to be quite a new town. So that Pravarasena
must have lived about 550 A.D. Thus from three
independent sources of evidence we can fairly settle the
age of Bhartri-Mentha—Vikrama who immediately



THE DRAMAS OF BHASA 21

preceded Pravarasena. We would not, therefore, be much
wrong if we fix the date approximately at £75-500 A.D.

Now Mricchakatika is, according to the opinion of a
large body of veteran scholars, a production of the 1st
century A. D. or 1st century B. C. Some hold that the
date of Mriccha is about 3rd century A. D. In any
case, the author of Mriccha must have preceded Vikrama-
Mentha (who hails from 475-500 A. D.). In a contest
between an earlier and a later poet, as regards the
authorship of any verse which occurs in both, the
verdict must be in favour of the earlier one.

Thus the real contest as to the authorship of the
verse famala, cte., now rests between Bhisa and Sadraka.
In this fight we must give the laurel to Bhasa. The
grounds for our so doing would be given in the course of
this controversy.

(1) If we look at the verse fawata in the two books—
Mricchakatika and Balacarita in their own
contexts, it would at once appear that Bhasa is
the real author of the verse.

In Balacarita, the verse occurs like a plant in its own
row in a garden, while the Mricchakatika verse appears
like one forcibly rooted out from its mother soil and
transplanted in a new one to suit anyhow the fresh
environment. One is like a bright flower growing in the
healthy companionship of sister flowers in an unmolested
cluster, while the other has the appearance of a culled one
meant for the adornment of the flower-vase. The two are
thus widely different things, and can be easily distinguished
even by the smell.

See, how our Trivandrum poet goes on :(—

“Fg2q. | wWe QTGN | qwfq fe—
famaia adsgrfa aaatassa o



22 JYOTISCHANDRA GHATAK

¥ NG AYEH |
wREHIAT A T TARTAT TF AT |
gfafawa Awa wq gafavda:

are neg GwY: | Wy fumEE: |

qr—awEr 4@ NF AW ATHAIA: |
HUHRACIATG FARW AHT FAT | T AT |

=3 38 WwaA agar wrwagegat afafear

How majestic !
Now, look at the Mricchakatika verse in its own
context :—
“faz; | —eY aMaENEC | agife—
‘@ faman & gvar fafamdalafea—
sHifaarfu efefamfaamaa

wfuw ) femaa......
TFRC | W3 wid wEnifa anmsfosg

That our Trivandrum poet is a master hand at depiect-
ing darkness, would be still more obvious from a perusal

of the following :-—
“{' ﬁ’_—

anafifease daa saa-
fafat-mea-atd awd aas |

nfatfa gaem fAfgagrmumn
fafay agfaai: &1 war g=dsd: o

sl —wyuaw ufawaar)  safafe—
T T WeAvuaar | g fagar
YTETRT GGGR-AEHAT Wi+ wfawr 57 |
NI 39 w@iada quar waigdar @ (¢f was here)
wmyiafaatanfa aae aspasd swg 0
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R C o~
wqF @9 ava ar«ufa: |
fafaclag aefm muraa

yfeafant afaafa sR@wmEn |

aufe gufzam fanwmsan
YA FATFANEHC 1

(Aviméraka, Act 3, verses 2-4, p, 43).
(Algo compare Carudatta, 1. 19. in this connexion.)

The Trivandrum poet is so madly fond of the term
fawmfa that according to him even wind can do Qaa

of. “favaf amaaw fasarf@med: |7

Avimaraka, p. 59.

Also compare Carudatta 1. 19 and Avimaraka, Act 3,
verses 2-4, p. 43, in this connexion.

(2) Besides this, it is also an well-established fuct
that ‘when a poet uses the same verse in his different works
he must undoubtedly be (he author of the verse’ A
borrowed verse, no one would use twice. Shame would
descend upon the borrower if he wants to use it again and
again, only because he is not the legitimate owner of
such goods. We have already shown by abundant
quotations how only the true authgr can use the same
verse in his different works.

Again there is another verse ‘grat afawafa etc., which
is quoted by Vamana in his Kavyalankara-Vritti. This
verse occurs both in Mriccha (Act 1. 9) and Caru Datta
(Act 1. 2). Now, who is the real author ? The decision
would not be very difficult.” This verse occurs, with some
variations, in both the works. Now Vamana’s quoted
verse is verbatim identical with that of Bhasa (with only
one word’s variation, viz., for fgwmym of Bhasa we have

ﬁ:w\é:) ; while it differs from the Mricch verse in various
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words and phrases. Mriccha has ‘gufg’ for ar@«’s and
wra’s ‘wafg.’ Mriccha has gufa for g\a? in Wrg. Mriccha has
fammg;{m for afmgqang;{m of Dboth DBhasa and
Vamana. Only ﬁgmﬁ' of Mriccha is retained by Vamana.
The irresistible conclusion is that Vamana quotes from
Wi|; but Mriccha’s one phrase stuck to his memory as a
usurper.

Again, the verse ‘@@l HAW...... > of Mriccha
would be found to be an undoubted improvement

upon its predecessor HIATC yad—' of Bhasa, on
artificial and laborious lines. Thus ‘@it gad— has
been changed into ‘WS AW ; ‘@RisqE@’ into
G AW ; WA TEWREA  into  ‘®Ar  q9gEd’;
‘fagl gEAAANAGA] §@0T gaw’ into ‘GRIGARAAN-
qAR W1 GUT g —.

The author of Mricgha sees that up to the end of the
2nd foot, animals are mentioned; so he omitting fagy
substitutes ‘@mr a dog (as able to compare the strength
of sleeping and non-sleeping beings).

‘|ran aﬁ’ﬂatﬁmﬁ’ of Bhasa has been changed into
‘WAT TY-AC-30-7FA’ | ‘@x2y = fafa has been changed
into ‘dw2y ggw: -’
2mt (vernacular) word of that period. None of the
Sanskrit lexicons now extant gives the word. ‘Tgw’ s

The word ‘gg#:’ is very probably a

explained as ‘qy@q¥’ or mule in the notes by Mr. H. H.
Sarma, but the source of extraction is not given. For
gig.@ of Carudatta we get atsi@@. The very mentality
of the author of Mriccha shows him to be the borrower.
He is not satisfied with this verse' but composes another
of the very same nature to clear out his mental
tenesmus. In this verse the g of wi® comes in as ‘@® 33
T qwy. ‘gmw;’ has been already mentioned in verse 20, and
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again ‘gwa;’ is mentioned in the next verse.. This would
at once show the quite obvious imperfection of the
Mricchakatika author. No writer of any true merit
would indulge in such an anomaly and clumsiness
of thought. Besides, there is the Rhetorical defeet of
‘gawmgavwar’  This is a deficiency which every poet,
of some stahility, steers clear of.

In this way we see that Bhisa must have flourished
before the author of Mriccha; ¢« e., to say before 1st
century A. D). at the lowest reckoning.

There is another verse ‘qd wrd-,” ete., which is quoted
by Kautilya and is found in Bhasa’s Pratijna 1. 3. Now,
who is the borrower in this case 7 The manner in which
Kautilya quotes, »iz., by saying ‘gate &R wFq; '—shows
that he quotes from some authority, probably the author
of some ritual or code, some Dharma-sastra or the like.
Quotation from a poet’s work is not at all likely. Our poet
also cannot be the borrower from any treatise on Avtha-
sastra. If he borrowed at all, he and Kautilya must
have done so from some common source. Viamana quoted
the verse in 5.2.28. 9. p. 74 (Jivananda Ed.). Now a
“rhetorician is concerned with poets.  He has no business
to point out blemishes of style or figure of speech or
grammar in a treatise on Arthasastra.  This clearly
establishes that Vamana must have quoted from Bhasa,
that passage occurring in no other kavya in so far as
our present knowledge goes. This fact suggests the
probability of our Tr. poet being the author of the verse.
But this cannot be asserted with certainty.

But there are fortunately other items of information
which enable us to fix the date of the poet with pretty
fair certainty—

(1) The term gafasmr occurs manywhere in these
dramas (p. 75, Svapna). This shows that the author must

4
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have come after the great Greek intercourse of India
in the 4th and 3rd centuries B. C.

(2) The verse ‘grg=igm@ is quoted by Frwa and
occurs nowhere but in our poet’s work. This suggests

that Vamana is very frequently and profusely quoting
from Bhasa, so that ‘|5 srd,” in all probability, he must
have quoted from Bhasa.

(3) Kalidasa in his Malavika mentions Bhasa, Saumilla
and Kaviputra ; and he next says that they are ¢ Purana’
poets. Now the word ‘grim’ always means very old, old
by some centuries. This fact also would point to
the possibility of Bhasa’s flourishing in the centuries
before Christ.

(4) Bhasa’s being called a ¢ J/uni’ also shows his
remote antiquity. Jonaraja, a 15th century commentator
of Prithvirajacarita of Jayanaka of the 12th Century, calls
Bhasa a * muni’ and narrates the story how ¢ Fire’ did not
burn his Vaisnava works.

(5) Jonaraja even compares Bhisa (wr®) with Vyasa
(=am®) and puts their names side by side.  This also points
to Bhasa’s antiquity. '

(6) Rajasekhara’s verse ‘yr@y vfqmaifa= awafq:,
ete., appears to preserve the order of chronology, at least
with rezard to the authors whose ages are more or less
perfectly known. So it would not be impertinent to
extend the same principle to the whole verse. In the
light of this fact (that the said verse very probably
affords us an accurate chronological order of the poets)
we may not only adjust the relative antiquity of the said
poets but also sce the hoary antiquity of our Trivandrum
poet.

(7) Bhamaha, who is an old rhetorician, obviously
quotes the Prakrit pasage-of Pratijin—sigs & wier 22,

waa AF {421 T/a AF g1 in a sanskritized versified form.
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That Bhamaha preceded Kalidasa would be evident from
the latter’s reply to the former’s charge,

“ sigfawq aan gar s'gwRaRa: ”
in his Meghadata verse “wmmt f¥ nafaaamaaR@aqy”
(7384 5).

That Bhasa preceded Asvaghdsa would Dbe evident
from the following facts :—

(8) ‘FIBIRfMANId AAAAG
gfawd g™ g3nfa |

Pratijiia 1-18.
I3 ) - )
arEfe waq awd gar
afd gaq faxfa aifa @vg v

cte., Buddha carita, verse 60,
13th canto.

A comparison of these two verses can never fail to
strike a scholar as to who was the original author. The
easy and graceful flow which characterizes Bhasa’s verse
would at once enable one to know who was the improver
and who the aulhor.

(9) Inthe 5th Act of Pratima, Varhaspatya Artha
sastra is alluded to but not Kautilya’s. This clearly
shows that either Bhasa was a contemporary of Kautilya
or came shortly after him.

(10) Dasarupaka, Bharata’s Natya Sastra, Sahitya
darpana—each of these books—speaks of initial stage
managemenl by three persons (a) the sutradhara, (0) the
sthapaka and (c) the pariparsvika. In Kalidasa and later
dramatists we find this done by two; and the mangala
slokas are recited from the green room. But in Bhasa’s
works, although the sthapaka does not appear still the
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sutradhara recites the mangala slokas—a relic of old stage
conventionality. Thus we find that Bhasa’s technique
marks the lransitional slage in the Indian stage manage-
ment, it being the connecting link between the old custom
of three personages appearing on the stage and doing
different parts on the one hand and the total abolition of
a sthapaka by making sttradhara introduce the drama
(sthapaka’s business), the mangala slokas heing recited
from the green room, on the other. (/’ide Bharata ch,
5.08, vs. L9-5.L.)

This also points to the antiquily of Bhasa.

(11) A comparison of the different Prakrita forms
would also show that not only our poct is prior to
Asvaghdsa but that he very probably belongs to the
3rd or 2nd century B. C.

(1) ‘Gacchiya’ (Bhasa) is more archaic tlmn ‘ Gadua’ of
(Kalidasa and others).

(2) ‘ Karia’ is more archaic than ¢ Kadua’;

(3) The Bhasa form ggfafazy for Sanskrit wufda (p. 13,
Pratijiia) shows the change of ‘dha’ into ‘ha’ in partici-
pial forms, which is quite unknown to Asvaghoga and
is very rave in later poets.

(4) ¢ Ahabai’ for Sanskrit ¢ Adhabati’ (Pratijna, p. 10)
“dha’ changed into ‘ha’ in such verb forms, is not found
in A§vaghosa and is rare in later poets.

Both (3) and (k) show that they were very near to
Asoka TInscription period. Compare the strikingly
instructive and parallel examples in Asoka 6th pillar (a)
‘amia fagwifa’ (for Sanskrit ‘aeng fagwifa’) (0) Saranath
pillar ;—1.9—last word gwi® =re1& for (Sanskrit smyiT;)
(¢) faamregar (Sanskrit sAy 7).

It is also instructive to find tbat the root ‘dha’ is
changed into ‘ha’ in Pali also ; so that in Bhasa’s Prakrit
we get some bright specimens of a Pen-Asokan
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period Prakrit—a proof of antiquity of at least 2nd
century B.C. As regavds such forms as ‘ayya’ for
‘ajja’ (in Kalidasa and others), Mr. Barnett’s comparison
of the Tr. texts and Calcutta texts, is instructive (vide
J. R A8, 1921, p. 589).

(5) ‘sttm’—an old Pali form.

(6) ‘wmeRmy’ for genitive plural is not seen in
Kalidasa.

Thus from the study of the very peculiar Prakrit
forms we come to the conclusion that Bhasa flourished
either in 3rd or 2nd Century B.C.

(12) The custom alluded to in Pratima, p. 25, that
‘g« (veil) was used by ladies and also that the veil
could be done away with in times of sacrifice, marriage,
calamity and forest life, shows that certain amount of
restriction to free rejection of veil obtained in that period.
This fact answers very well to the social condition of
India in the Lth, 3rd and 2nd centuries B.C. (vide
Kautilya’s Arthasastra, and consider Asoka’s ¢ Orddha-
namhi’ and ¢ Ithijhaka—Mahamata’).

(13) The use of the word © vistama’ (‘ rest’) in Bhasa
instead of ¢ visrama ’ as in Kalidasa and later poets, shows
its antiquity. (Svapna, p. 14.)

(14) The word Mababrahmana is used so often but
always in an innocent sense, is a proof of Bhasa’s
antiquity.

(15) Abimaraka, Act 4, p. 72, speaks of awr Zafumi—
(naked female recluse). This probably points to the
Jaina nuns, or the female ¢ Nirgranthas’ or ‘fanwg’s’ as we
hear in Asoka Inscriptions, 7th pillar.

This also shows that very probably Bhasa belonged
to the 3rd century B. C. or 2nd century B.C.

(16) As to the occurrence of a large number of
un-Paninian forms (“sarfad@a g@n”) in Bhasa, we reply
that it does not necessarily imply priority of Bhasa to



30 JYOTISCHANDRA GHATAK

Panini. Vide Kalidasa’s un-Faninian forms (1) fagw=as
wafud 2w, (2) weiwgt @Y agd IHW, ete.
(17) Both the forms ‘[mlga’ and ‘YMTway oceur in

Bhasa. Evidently upon these uses Bharata has his caustic
and edged remark.

Cf. IMaR nufafufamay w=:
gan A wil® afaar wxanaia:
anlwda qTaRwIgarE
dmn fedfia anEgrEsE: v

(Bharata's Natya Sastra, Ch. 16, V. 117,
p. 178, Nirnaya Sagara Press Edn.)

This shows that Bhasa flourished long before Bharata.

(18) Bhasa furnishes us at least two important details
about (¢) sculpture and (4) painting. (a)¢ Pratima’
nataka is based on the custom of carving out statues to
dead kings in a building erected for the purpose. (b)
Dutavakya, Act I, pp. 9-18, gives a graphic narration of
realistic painting. The earliest known example of paint-
ing in India is that of the Jogimara Cave, 3rd century
B.C. (Bloch, Archweol. Survey of Ind., 1903-4, pp. 128-30).
So that the date 2nd century B.C. for our poet, as fixed
by us, would not clash with known facts.

(b) The earliest portrait statue seems to belong to the
2nd century B.C. This also fits well with our fixed
date of the poct.

(19) Amaravati and Bharahat relic shrines contain
sculptured carving of the Jataka stories. At Bharahat
the titles of several of the Jatakas, are found inscribed.
Thus we see that these birth-stories of Buddhist religious
history, were known in the 3rd century B.C.

Now, these Jataka figures bear some striking simi-
larity with Bhasa’s characters—(1) Yakshini as a female
evil spirit is given in the Jataka as well as in Bhasa’s
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Svapna, p. 59. (2) Sentences at the beginning of a story,
e.g., “There was King Brahmadatta of Kampillya, etc.,”
Svapna, pp. 54-5,—is familiar to the Jatakas.

(20) Pradyota’s ambassador addresses his master
Udayana’s son-in-law as ¢ Aryyaputra’ and ©ayyaputto’
(Svapna, pp. 67, 69)® In Asoka’s Siddhapur Insc., Aryya-
putra=Prince, Kumara. (It should be noted that other-
wise ¢ Aryyaputra ’ as a form of address is always used by
the wife to call her husband.)

(21) Bhasa mentions ¢ Manaviya dharmasastra.” But
this cannot bring down the poet’s date. Minaviya
dharmasastra (not the present Manusainhita) cannot be
later than 329 B.C.

(Pide Indian Antiq., 1916, p. 128, Mr. Shahu’s article.)



Book i
Bhasa’s Kavyas

(A) TaEIR Prots

(1) Scapna vasavadatta—The Buddhist Jataka Stories
are as old as the G6th or 7th century B. C., and perhaps
older still. In Jataka 4. 375, we hear of Udena, King of
Vacchas or Vamsas of Kdsambi. Onece, in a fit of drunken
rage at a picnic, because his womenfolk left him, when
he was sleeping, to listen to Pindola, a Buddhist Saint,
he had Pindala tortured by having a nest of brown ants
tied to him. These stories about Udayana, even in the
Jataka hooks, show the antiquity of the historical King.
In Svapna-Vasava we learn that Vasavadatta was the
daughter of King Mahasena of ¢Avanti’ (Ujjaini).
Kathasavitsagara says that Vasavadatta was the daughter
of Candamahasena. But Ratnavali, Priyadarsika and
Meghadata say that the father was Pradyota, King of
Avanti. Now, Buddhist tradition confirms this. Viasava-
datta is placed in the hands of Padmavati. She lives under
the name of Avantika with her, until Padma is married to
Udayana, when both enjoy the consortship of the King.
Darsaka is the king of Magadha in our Svapna, Padma-
vati being his sister. There is no mention of Padmavati’s
father Pradyota. Udayana had already married Vasava-
datta before and he would never marry any other lady, be
it Padmavati or any one else. This fact Yaugandharayana
the minister, knew. Buat the minister wanted to recover
his master’s territories from the enemy’s hands and thus,
according to the swying of Siddha, wanted to marry his
master to Padma, since she was believed to be the would-
be-queen of a one-parasoled king,
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But knowing the mentality of the king,—his reluctance
to marry any other lady—the Minister laid a plot with
Vasavadatta, and they all spread the report that Vasava-
datta had been burnt to death in Lavanaka conflagration.
Great was the grief of the King for the so-deceased
Queen. After he had married Padmavati, Avantika, who
was kept as a trust by the minister (in the disguise of a
of a Brahmin) was known to be the real Vasavadatta.
And the King enjoyed the companionship of both the
Queens.

Ratnavali and Priyadarsika are much indebted to our
poet not only for the development of their plots, but also
for certain ideas being taken bodily.

Compare. “qgARl 421 HAW 4L N UIfqa:”
(3vapna, 4, 1.)

with ‘“qurar 99 ANMWaQ fAagardamdEy a1
(Ratn8, Verse 48, Act 3.)

In Pratijiia we find the identification of Mahasena and
Pradyota—the King of Ujjaini. So that there is no cause
for suspecting its plot to be posterior to that of Katha-
sarit’s prototype, viz., Gunadhya’s Brihatkatha.

(2) Pratijna.—Pradyota, the King of Ujjaini wants
to marry his daughter to Udayana the King of Vatsa.
But failing to secure his consent he managed to make
him captive by enticing him to an elephant-hunting.
He was appointed the music-master of his daughter.
In a short time love grew between them and one dvy the
pair eloped. Bharata-rghaka, the minister of Pradydta,
poured forth words of abuse against Udayana when
Yaugandharayana interposed.

Byg., “az@1@ gfgal fa=i nfaeey sewudzd od,
gad W@l 1 Lo this Yaugandharayana retorts ;
“@r waAd | frae: @Ew @ifaw o At last syt

b
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the mother of zrgag=wr was about to commit suicide by a
fall from the palace, when she was checked by Mahasena
saying,—

“gravan cfeed gfeafiae:)  frfazd amwd)
sfaaras@damus-FEagwafaaeaBgaq | a1

¢ A-virtue-of-necessity > or ‘ Grapes-are-sour’ fable is
illustrated once more,

But the union of the couple should have been accom-
panied by their joining Yaugandharayana the faithful
minister. But that is not. This is an obvicus imperfec-
tion of the drama from the comedy standpoint; but is a
great device of dramatic vigour when judged from the
tragedy standpoint.

(8) Paiicaratra.—The play takes its name from the
period of five nights referred to in the plot, which is
briefly as follows : —

After wandering for twelve years in the forest the
Papdavas were living incognito in the thirteenth year.
Drona, the family preceptor of the Kurus, knew the
reluctance of gzpiga (Duryyodhana) and others to.give a
bit of land even, to the Pandavas. Hence he apprehended
a fratricidal war. Toavoid such a calamity he was looking
for an opportune moment to unite the brothers. At the
instance of Drona, he (Duryyodhana) performed a sacrifice.
At the end of the sacrifice he performed his srgagg bath
and wanted to render ‘qrggfgwr (Gurudaksina). lirona
cleverly demanded half of the kingdom for the Pandavas.
Duryyodhana assented to it on the condition that Drona
would bring within five nights the news of the where-
abouts of the Pandavas. Drona found out Bhima from
the news of the Kicakas being slain in secret in the
capital of Virat. Bhisma induced the Kauravas to
carry off the cattle of Virata under the pretext of
ministering him for his absenting himself from the
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sacrifice of Duryyodhna. 'Thus he located the Pandavas.
And half the kingdom was given to the Pandavas.

This version of five days’ search and restoring half
the dominions is not according to the Mahabharata.

The further peculiarity of its plot is that Abhimanyu
joined the Kauravas in the Kaurava-Vairata fight, and
that the division of the kingdom was half and half.

(4) Avi-marake.—The king of Sauvira, Visnusena,
became candala for a year, along with his family by
the curse of Dirghatapas. He lived in Kuntibhoja town
incognito. 'While thus living he killed an Asura named
Avi, and became known as Avi-maraka. One day he
rescued his maternal uncle’s daughter Kurangi from the
clutches of an infuriated elephant. On hearing this, the
father of Kurangi, Kuntibhgja, had motive of marrying her
to Avi-maraka. But he could not do so, as Avi-maraka
was of a very low caste (m7gs). But Kurangi and Avi
met, grew in mutual amour, and the love reached climax.
Through Dhatri’s contrivance Avi-maraka once entered
Kurangi’s chamber. Then coming out and finding no help
out of the difficulty, resolved to die by throwing himself
down from a hill. At that time a Vidyadhara met him,
and gave him a ring out of mercy, by whose power he
could secretly enjoy the companionship of Kurangi every
night with a buffoon of his as his comrade. Kuntibhoja
on finding him there became perplexed, and thought of
marrying her to Jayavarman, another nephew of his on
the sister’s side. But Narada intervened and married
the couple publicly with celebration.

This drama shows that the marriage of maternal and
paternal brothers and sisters, obtained in those days.
In the Mahabharata Arjuna is seen to marry his maternal
uncle’s daughter. In any case, the plot is an evidence
in favour of the antiquity of the drama. Tt shows
Manw’s Dharma Sastra did not hold a sway then. The
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Kathasarit tells the same tale in a somewhat different
manner. There is some sinilarity of the plot. SudarSana,
was the mother of Avimaraka, Queen of Kasiraja.
Nalinika, Magadhika, Vilasini, were handmaids of
Kurangi. Vasumitra and Harinika were handmaids of
Kuntibhoja’s queen. Kauiijaiyana was the minister of
Kuntibhgja.

(6) Balacaritam.—In it is described the well-known
Devaki-Vasudeva story, and the Krisna-Kamsa story.
Here Ugrasena, is the father of Kamsa and Damodara and
Samkarsana are the names for Krisna and Valadeva.
With the epic it has in common the wrestlers Canira,
and Mustika.  Katyayani, stands for Yogamaya.
Samkha, Cakra, Sarnga and Kaumodaki are presiding
gods and goddesses.

Here, Vasudeva is seen to start for Nanda’s house
with Krisna, the bhaby: crosses the Jumna, but does
not enter Nanda’s house ; on the other hand, waits under
a banyan trec. Just at that time Nanda was passing by
that way with his dead baby daughter. Vasudeva then
requested Nauda to take the male child saying that that
was his seventh son; six previous sons being killed by
Kamsa. In the Mahab harata and the Puranas we get
Kyisna as the S8th child. When Vasudeva returned to his
home with the dead daughter of Nanda, the baby revived.
The daughter was brought to the scaffold ground in due
time, by Karmsa, the king, when the baby, Katyayani
exclaimed—

‘g’ fagai afed 9 wvar sEguq mrAvguw, wE
RGAT AGRAGT @I FEFAAAT |\

In the 3rd Act:—Old Gopalaka narrates Krisna’s
Lila before Damaka, briefly. On the 11th day Krisna

killed Patana ; on the 30th day Sakatasura and Yamalar-
juna were releascd and he became known as Damddara.



THE DRAMAS OF BHASA 6

Kaliya-damana story is briefly related here. 'The early

life is full of Rxxg instead of ‘Lgzg’ or ‘a¥Ty’ as in
gy and other hooks,

Katyayana’s helpmates were Kundsdara, Sula, Nila
and Mandjaba.

(6) Madhyama-Vyayoga.—This is  a vyayoga
(“am@aau’ga;”). It should consist of a very few
female dramatis person:e. It should be one-Acted. War
should not take place because of females. Vritti should
be Kausiki. These characteristics are all present in this
vyayoga.

By using the word ¢ Madhyama ” Ghatotkaca demand-
ed the middle son of a Brahmana. Bhimasena’s
attention being invited by the word ‘Madhyama,” he
went there and rescued the Brahmana boy. Hence the
name Madhyama-vyayoga. Bhimasena had a fight with
Ghatotkaca (quite a departure from the epic) then the
latter brought Bhimasena to his mother Hidimba, when
she recognised him, and told her son to greet him as
father.

(7) Duta-Vakyam.—This is an one-Acted Drama.
This is woven from the Mahabharata story of Krisna
acting as an ambassador of the Pandavas. Kafcuki
intimated the arrival of Krisna to Duryyodhana
saying ¢ Purusottama is come.” Just then Duryyodhana
was holding his ministerial council. He corrected
Kaificukiya’s language telling him to name Krisna as
Karasabhritya Damddara. Asan evil omen Duryyodhana
fell from his seat at the advent of Vasudeva Krsna.
When Vasudeva was seated in  Duryyodhana’s
council hall, he found there a picture of Draupadi’s

‘ Kesakarsana. He at once uttered “syeitaat gw fawgz: \”
Kaficukiya was obeying this when he was inter-
rupted by Duryyddhana. Vasudeva then demanded the
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division of the paternal property (zvavai qqﬁmamq).
Daryyodhana pointed to Pandm’s remaining free from
intercourse with females as there was a curse from
a sage and refused any division of property; saying,

“agt vy 9 () TrfAge: wwemi fogar @ a9iq )’
Vasudeva also, then pointed out that fafaaatd Vicitraviryya
got Pthisis Pulmonalis and that Dhritarastra was born
on Ambika through the agency of Vyasa and that there-
fore he also, on the same ground as Duryyodhana held out,
could not claim paternal property. Then Duryyddhana
tried to use force, when Vasudeva took his visvaripa,
(favaga) (i.c., universe-wide figure) and the former found
him everywhere in every possible shape and size. Sudar-
Sana, the discus of Visudeva, was called in by the latter
into action and there came Sudarsana, Kaumddaki

(@twieat) (mallet) Paficajanya and all other weapons in
the train. Duryyodhana’s fear and bewilderment were
highest. Then Vasudeva again cooled down. .Just then
Dhi‘itarﬁstm came in on the scene, and fell at the feet of
Vasudeva, to atone for the fault of his sons. The Lord
Vasudeva complied to his request. The extension of the
plot and its description are really charming.

8. Data- Ghatotkacam.—Abhimanyu was killed by
the Dhartarastras cruelly and in an illegal manner. Then
Gandbari, Dhritarastra and Duhsala, all repudiated the
conduct of the Kauravas. Ghatotkaca was sent as an
ambassador by the Pandavas to the Kaurava camp, when
Duryyddhana and Drothers insulted him by calling
Krishna a no-king, etc. Gbatotkaca gets irate, shows
his defiant and heroic attitude when Dhritarastra inter-
meddles and quiets him down. This is a new conception
of our poet to send Ghata as an ambassador. Very charm- -
ing is the manner in which the poet manages Ghatotkaca’s
ways.
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9. Karpa-Bharam.—It describes how Karna gave
both his Kavaca (g9) and Kundala (gwg®) to Indra in
the guise of a Brahmin, by way of gift. Karna gives his
life-history to Salya on that occasion. The Vajramukha
worm’s boring the thigh- of his teacher, how the curse
came upon him from his teacher,—everything he narrated.
His charitable spirit shines the most in the verse put
into his mouth by the dramatist, e.g. :—

“qg: gRT FfAC (9) AW SwET
2qigiafu 7 wafae awwa: |
24 quifa wad g9 Freanai
wr& #ar waaawfad afe @ W

10.  Urubhaigam.—The plot is simply nothing but
breaking the thigh of Duryyddhana by Bhimasena in the
mallet-fight. There is nothing peculiar in the plot.
Asvatthaman has a caustic comment upon Duryyddhana’s
thigh-break, e.g. : '

“Aan; FERUS !

HYT UWYAT TLNF-HI-AT |
FRgEEAmaA 2ulslu wadl g4 0"

11.  Abhigekanatukam.—Based on the Ramayana. In
it, the events of the Kiskindhya and Sundarakanda and
Lankakanda are very briefly shown and narrated. In the
first Act, we get Valibadha; in the second, we have
Hantmat’s going to Sita and narrating Rama’s sayings to
her. In the third Act, Hantimat goes to Ravana, and
Ravana forsakes and cuts oft all connexion with Vibhisana.
In the fourth, Vibhisana takes shelter under Ramacandra.
In the fifth Meghnada or Indrajit is killed. Ravana
faints down at the news of his death. Very charming is
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the language in which the poet puts the lamentation of
Ravana.

Cf. “qan. = foar 3= Srwifu qu=gEn |
TRfoq Asfa @a’ wgow fagad 0
again, .
“Sraqy | FIANET IR | RATE !
<1 aq9 | FrgafFzAaafias |
%1 949 | AT YEIGED | JENE |
w1 aqu | wifaw fawe wavsfa wang

In the 6th Act Ravana himself is killed. Then comes
Sita’s Trial for her supposed infidelity. She enters fire

(“mfanq aga+ gy ¥4”) to demonstrate her purity, and
comes out quite unharmed.

“quT FATA(RY AN FTawar |
atgar atas e fafaaaganmar 0

Then there follows singing of the celestial beings —the
Gandharvas and others. This portion of the singing of
Lord Narayana’s praise is exceedingly charming.

“AA AR ATV ANAFCA | AW & g2 | A
fe R auwagur......... ) ete.

Again it ends with Rama’s asking boon from god
Agni in the shape of Bharat-vakya.

In this drama, the peculiarity—viz., its departure from
the Ramayana—is this, that there is a conversation
between Lakshmi and Ramacandra even before Sita’s
being kidnapped by Ravana.

12. Carudattem.—The author of Mricchakatika has
developed his theme on the basis of this drama of the
Trivandrum poet. Around the nucleus of this plot was
woven the charming fabric by Sadraka. The first acts of
the two plays differ very little except that Vasanta-sena
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is pursued by two persons in this drama, while she
is pursued by three in Mriccha ; wiz., Vita, Ceta, and
Sakara. The characters of Mithura, Dyitakara and
Dardiraka of the Mriccha, are not found in the second
Act of our Carudatta. The shampooer (gar¥=m) turns
out a Paribrajaka in our drama but in Mriccha, he
becomes a Sakya Sramana (vide, p. 44) “siwr ga FIT
famRw g=mstd |

In the third Act, the plot is the same in both the plays.
In the 4th, when Vasantasena has overheard the conver-
sation hetween Madanika, and Sajjalaka, Vidisaka steps
in to carry out his mission ; and Sajjalaka appears before
Vasantasena only after Vidisaka is gone. This is not so
in Mrichha. No reference to the story of Aryaka and
Palaka, is found anywhere in Carudatta. The ideas
which are expressed very concisely in Carudatta have
been dragged to an extensive length in Mriccha. The
description of the mansion of Vasantasena by Vidasaka is

so short in Carudatta. COf. “s@Y nfuxarew sfad=er...”
ete.

It has been magnified enormously in Mriccha. Our
*Ceta’ is * Karnapuraka’ in Mriccha. Our ¢Sajjalaka’ is
¢Sarvilaka’ in it, and our ¢ Brahmani’is ‘Vadhu’in
Mriccha. ’

The (ievelopment of the plot of Mricchakatika from
the plot of Caradatta, has been nicely depicted by Pandit
Ganapati Sastri in his introduction to Svapnavasavadatta.
We would not reiterate it. (F%de Introduction, Svapna,
xxxix to xlii.) ‘ :

13. Pratima.—The drama is so named from the
importance attached to ¢ pratima’ or statue in it.

TFirst Act :—Sita’s playful adornment of her body
with bark-garment. Rama’s going to the forest with
Sita and Laksmana.

6
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Second Act:—The mental state of Dasaratha afflicted
by his separation from Rama.

Phird Act:—Bharata’s knowing the death of his father
hy seeing the latter’s statue erected amidst the statues
of departed forefathers in the statue-house. Bharata’s
meeting his mother and others. ‘

This is a quite unique conception on the part of our
poet, highly euphemistic and dramatic. '

Fourth Act:—Bharata’s return to the capital accom-
panied by Sumantra after obtaining Rama’s permission to
coronate the latter’s sandals. ’

Fifth Act :—Abduction of Sita by Ravana in the guise
of a mendicant. Golden deer illusion. Jatayu’s resistance
offered to Ravana.

Sixth Act:—Killing of Jatayu; on hearing the
abduction of Biti, Bharata’s resolve to go to Lanka to
help Rama.

Seventh Act:—Ravapa killed. Rama’s return with
Sita to the hermitage. Bharata’s receipt of the news and
going out to meet them accompanied by his mother, step-
mothers, ministers and followers. Rama’s acceptance of
the kingdom from Bharata and his coronation in the
hermitage.

In this drama certain devglopments of the:plot are
our poet’s own, e.g., (1) Bharata’s obtaining news of
Sita’s abduction, (2) Rama’s coronation in the hermitage,
ete.

Such departures from the original, lend more dramatic
beauty to the works of the dramatists. Thus in the
Uttaracarita the meeting of the hero and the heroine in
the forest, and their subsequent happy reunion at the
end of the Asvamedha sacrifice, are the dramatist’s own.
So in Sakuntalam is the curse of Durvasas not mentioned
in the Mahabharata,
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(B) Porrics or BaAsA’s DrAMAS.

(The excellence or otherwise of the language, imagery,
diction, pathos, figures of speech and above all the
creation of  Rasa.”) ‘ ‘

(1) Riti (Qfa).—The style of the dramas is Paidar-
bhi; sometimes while describing fights, ete., “Gaudi ” is
also found in a shining look.

(2) Language and figures of speech.—His language
is very simple, sometimes even ludicrously so. His
verbal flow is unimpeded and limpid like the torrent
from a mountain-spring.  His utterances are mostly
quite elegant but are not highly rhetorically polished.
Excess of rhetorical figures generally encumbers the
real meaning of the passages and is counted as a great
drawback in Drama. Our poet is very free from the
blemish of super-abundance of figures of speech. The
figures that are very simple and quite commonplace have
been used by our poet—uviz. :—(1) Upama, (2) Drstanta,
(3) Arthantaranyasa, (+) Rupaka, (5) Nidarsana and
such like simple things of common parlance. These
figures even, he has drawn without the least effort. (In
this respect we may perhaps place our poet even on a
higher level than that of Kalidasa.) If wrg is watai faway
then Bhasa’s Saraswati must be called pure gold when
put to the test. 1In short, his linguistic excellence can
laconically be expressed hy the five words :

(a) aga, (0) ST, (¢) waT. (/) wx@ and (¢) WY

(8) Characterisution.—Very nice. He never enters
into details, but with one or two hroad strokes conjures
up a very individualistic personality. Only such
characters have been chosen as are marked by the
genuine worth of their character. Their movements in
life bLoth mental and physical have been so artistically
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delineated as to draw the minds of the audieunce
thoroughly into them.

(4) ¢ Rasa’.—Our poet is master hand at the creation
of ‘Rasa.’ It is‘Rasa’which isdesired by the literateur,
the most. It is ¢ Rasa’ that captivates the mind of the
cultured most ecasily and most thoroughly. This our
poet has exhibited, without showing any effort, and by not
denuding the materials of their natural colour and timbre.

(C) INDEBTEDNESS oF KALIDASA, SUDRAKA AND OTHER
PoErs 10 BHAsA.

This has been so well done by Pandit Ganapati
Sastri in his introductions to Svapna and Pratima that we
would not do the same here at length. But we would
only point out a few more which are of great interest in
tracmg the development of the dramas.

(1) xs'atmra’ifza @, p. 8, Pratijiia, developed lnto
FRaifed |2l in Sakuntalam.
| (2) HAAT FENa ﬁ!ﬁ waa: | :

Wiy FuFas geyd A w0 Pratijfia, p. 26,
Y/ Sakuntalam—* WENIARATOE 4 qq agmw q%-
axyfa: 1 -
(3) mur; og AMWaw, cte., of Ratnavali has been
devcloped from a Bhasa passage which we have a,heady
pointed out. : ‘

(4) The description of darkmess in Ratnavali (¢f.
ard FRERTATL, cte.), (verse 53) is founded on the passages
deseribing darkness in Bhasa’s dramas. We have already
referred to those Bhasa pd%s.«.xgcs before (Avimaraka, p.
43). .o

(6) ‘Modaka mallaka’ idea is very probably t&keu
by Kalidasa in his bdl\unta,ldm Act 2, from Pratijna (mde
loe. ¢it., pp. 39-10).
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(D) Prosony or BuAsa.

Our poet has a great command over vrittas (or metres).
He wuses a very large variety of metres. 1In  this
respect he is just fitly placed between Valmiki and
Vyasa on the onc hand and Asvaghosa, Kalidasa,
Bharavi and Bhavabhiti on the other. To take a concrete
example, we find in his Svapna :

No.
(1) Aryya metre (=at) 5
(2) Sloka metre (=) 26

(3) Sardulavikridita (19 byllablub)(mzaﬁaﬂfga) 6
(4) Vasantatilaka (14 syllables) (qmﬂf%maﬂ) )
{5) Pugpitagra (uneven metre called
%N("vwgﬂ) (12 and 13 syllables) ( gfmamar) 2
(6) Vaisvadevi (aw@at) (12 syllables) 1
(7) Salini (srfast) (11 syllables) 3
(8) Sikharini ( frgfemy) (17 syllables) ... 2
(9) Upajati (=asnfa) (11 syllablcs) 1
(10) Upendra-Vajra (11 syllables) ( s@=gas) 1
(11) Harini (gfem) (17 syllables) 1

(1) Sociarn AND PorniticAL GriMprses FROM uis KAvyas
(INDICATING THE HIGHWATER LEVEL OF CIVILIZATION
AND CULTURE IN THOSE DAYS).

(1) doarodha pratha existed. Avagunthana (veiling
system) (excepting four occasious) obtained. (7ide above.)

(2) Astronomical knowledge was great (vide Udaya-
joana (observatory) alluded to in Svapna, p. 54).

(8) Sculpture as a developed Art~—Existence of
statue-houses (vide Pratima).
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(4) Belief in black art, magic, incantations and
charms.— Cf. (1) Vali, (2) Sambara, and (3) Mahakala
(the three chief president gods for black art and charm),
are mentioned (p. 46, Avimaraka). Compare in this
connexion, the same gods mentioned in the same context
by Kautilya (@fz®) in his Arthasastra Aupanisadika
chapters ( MMufaufesw wura ). ,

(5) Widows were avoided on auspicious occasions
(vide p. 27, Svapna). -

(0) Existence of («) Rajagrika (the town) (Svapna-
nataka), (0) Pepuvana (so famous in Buddhistic litera-
ture), (¢) Nagavane (famous in Buddhistic literature)
(vide Pratijiia, p. 3), (d) Pataliputra (Carudatta, p. 39),
(e) Kampillya (Svapna, p. 54).

(6) Naked Sramanas’ existence (p. 72. 85, Avimaraka).

(7) Belief in Ardhanarisvare god-head, very predomi-
nant (vide Avimaraka, p. 32). '

(8) Generation of fire (kindling of fire) by rubbing
pieces of Arani wood together. This also shows the
antiquity of Bhasa. Cf. ° ammzﬁaﬁmiwwmm’ etc.
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INTRODUCTION

Speculations on ;-;mmmar naturally presuppose the
existence of language; and the relation in which the
study of a language stands to that of its grammatical
system is one of interdcpendence. Based as it is on the
strictly scientific method of generalisation and particulari-
sation on the one hand, and that of agreement and
difference on the other, Sanskrit grammar may be viewed
as throwing much light upon problems of philology.
Moreover, the rules of Sanskrit grammar, as they
unfold the laws that regulate the growth, formation and
corvectness of recognised linguistic forms, are in them-
selves short formulw of the science of language. Again,
the rules, such as ut; wfawy: @fgar (Pan. 1. 4. 109),
oa: waw <ta; (Pan. 6. 1. 101), which virtually show
the tendency of two vowels having close proximity
and homogeneity to lengthening, are as much phonologi-
cal as grammatical. There was, morcover, a period in
the development of the Sanskrit language when, in -
the absence of such technical devices of grammar,
Samasas had to be determined by different modulations
of voice. The division of ®¥: into IFr=:, WA=IIW:, and
@ftq:, the transformations of sounds as are illustrated
by the rules of @w&iTwH, and the principles of euphonic
combinations, are indications how intimately grammar
is related to phonology. Again, what frequently engross
our attention in connection with the investigation, of
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language, and the methodology of grammar, are the
problems of Semanties which, as a cognate science, deal
with the psychological aspects of language. ‘The science
of meaning,’ though of comparatively modern growth in
the domain of western philological research, had
already developed into a scieuntific branch of study at the
hands of the Nairuktas or etymologists.'! The antece-
dency of ideas to words,” the relation between the sign
and the ohject signified,® the derivability of words from
roots, the method of naming ohjects, and the principle of
meaning-change, are facts that were scientifically dealt
with by the Nairuktas and grammarians. ‘The etymologi-
cal explanations of words, as they occur in the Brahmana
and Nirukta literature, give an indication that studies
in the science of meaning were not only considered
essential for the proper understanding of the Vedic
texts, but formed an important part of Sanskrit learning.
Though an independent branch of study mainly devoted
to the psychological side of language, the study of the
Nirukta, as Yaska maintains, is materially akin to that
of grammar,* since the former serves as the complement
to the latter. The speculations on grammar being thus
organically related to those of Philology and Semantics
as such, and as the path traversed by them being almost
the same, we propose to sketch in the Introduction
to the ¢ Philosophy of Sanskrit Grammar’ some general
outlines of Hindu Philology and Semanties.

\ whman: amgaw | wg anamfradfa = wgsd —Mahabhasya, cd.
Kielhorn, Vol. 11, p. 15.
galfe wsdvaamy gym3—Tantra-var., under 1.3.8.
' wqufaasg n=@n g|a; ete.—Mimiamsd Sttra, 1.1.5.
faswrdaniag (fwdaa;— MahAbhasya, ed. Kielhorn, Vol. T, p. 7.
S amAIEENAfE wwzEd Gemaaag—Yaska’s Nirokta, 1.12. (Bom.
ed., p. 99),
+ afed fagmend AwTww F@ A widEeE 90 —Yas. Nirv, Bom, ed., Vol.”
1, p. 115,
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The early monumcnts of Sanskrit literature bear
ample evidence to the fact that studies in the science of
language, as in various other departments of culture, had
engaged the keen attention of the Indian thinkers at
a very early period; and the amount of success they
attained in this particular branch of study cannot be
overestimated. Whatever may be the views of scholars
regarding the antiquity of the Sanskrit language, we
can reasonably assume that the power of speech (Vak),
often personified as a goddess ‘am\%acﬁ,’ was not
unknown to the Vedic seers who seem to have been
lavish in their laudation of Vak. On the assumption
of a hypothetical parent-tongue onc may dispute the
claim of Sanskrit to be regarded as the oldest of all
tongues, but there is no reason to doubt that it is the
oldest of all living languages, and that scientific
speculation on language first originated in India.

Sanskrit, though no longer a spoken tongue, has got
such a vast stock of words on the one hand, and such
.comprehensive systems of grammar and phonology on
the other, that a comparative study of this language
along with Greek and Latin laid down the foundation
of the science of ¢Comparative Philology’ in the
western  world. ‘The discovery of Sanskrit,’ says
Sir R. G. Bhandarkar,' ‘and the Indian grammatical
systems at the close of the last century led to a total
revolution in the philological ideas of Europeans.’ It
is gratifying to find that early Indian speculators on
language, though their linguistic survey was confined to
one tongue, had succeeded in making accurate obser-
vations on language and giving them a strictly scientific
character. It is not an exaggeration to say that the
references to Vak, found in the earlier and later Vedic

' ¢ Wilson Philological Lectures, p. 5.
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literature, in passages like the following, « Devas created
speech which is spoken by all animals,”' ¢ there are as
many words as there are manifestations of all-pervading
Brahma,”* “speech was invented for the performance
of sacrifice,”® “speech was originally undivided into
parts,” * “speech is the rope, names the knots,”” ¢ speech
is eternal”,® “the fourth form of speech is current
among men,”’” “the world originated from Vak (logos),”*
“the word ‘Kaka’ is an instance of the imitation of
sounds,” * “the use of words represents the easiest way
of expressing ideas and naming objects,” ' and *all words
are derivable from roots,”!—are almost scientifically
correct and represent, so to speak the earliest speculations
on language ever made in any part of the world.

No literary records have possibly been preserved
either in Babylonia or Greece that are older than the
Vedic literaturc, and contain traces of more accurate
observations on language than those to be found in the
carly Vedic literature. Here and there we find many
passages in Sanskrit which have practically a philo-
logical bearing and serve to give us more valuable
knowledge of the linguistic science than the works of
early Greek thinkers. But what we actually lack there

1

‘241 areAAqgT. 4t fyaan qnar azf|.’—Rigveda, 6.7.5,
* gvd gaq amfafed aaal am—Rigveda, 10. 10. 2. 8.
* xgffard AAqa uwd . — Rigveda, 4. 2. 11, 5.
Ia a9 wAaRgEwatTEs fagafrew. —Rig., 10. 71. 3.
afusg: fugaq amama ete.—Rigveda, 10. 5, 6. 14.
* 3wy QUEEIEalagnaal ggagasq.—Tait. Sam. VI, 4. 7.
s amatmataifa gifr—Ait. Aranyaka, 2. 1.6, B. Ind., p. 63.
° a1 fawufagar.—Rigveda, 8. 8. 66.
T g i) |awn aefA.’—Rigveda, 2. 3, 22. 5.
8 gt fagngaaifa §.—Quoted by Punpyardja under Vakyapadiya.
Karika, 121, p. 45, Ben. ed. [ed., p. 316.
°* Fiasfe a=igafawzens@y ageq—Yas. Nivukta, VIL IV. I. Bom.
10 gRgEIEAZAGMAW Fagrug @d.—Nirukta, 1. 1. 2, p. 44, Bom. ed.
1 grn@Enamatig.—Nirukta, 1. 12, Bom. ed., p. 99.
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is a systematic study of language on a comparative
method. As regards the question of time or priority,
we know of no Kuropean thinker who, far from being
anterior to the Vedic seers of respectable antiquity,
might even be placed before Yaska whose work is
a conspicuous sign of the scientific development of
Sanskrit Philology. This being the actual state of things,
we can hardly make out whatled Prof. Sayce' to assert
in bold terms that it was not in India but in Babylonia
and Greece that the first attempt had been made to solve
the problems of language. The contribution made
by Sanskrit literature to the philosophy of language
is really valuable, and, in the words of Sir R. G.
Bhandarkar,” ¢ India may justly claim to be the original
home of scientific philology.” It will suffice here to say
that the Sanskrit passages which speak of ¢ fourfold®
division of speech,” ‘Vak* as string, and names as
knoots,” and of ‘speech * as the materialisation of internal
consciousness,” are, in no way, posterior to the linguistic
speculations of Heracleitus and Democritus. Yaska, who
flourished at least a century earlier than Plato, and who
was undoubtedly preceded by good many etymologists,
and grammarians, had already divided speech into four
parts, had strictly adhered to the doctrine of derivability
of words from roots,® and distinguished verbal roots from
prefixes and suffizes. Though the works of earlier etymo-
logists who founded their schools like the grammarians
have been lost, and we have access only to one of

v Intro. to the Science of Language by Prof. Sayce, Vol. I, pp.3
and 9.

* Wilson Philological Lectures, p. <.

* gmifiars gRkfwarazia.—Rigveda, 2. 3. 22.5.

+ Ait. Aran, 2. 1. 6,

s g amfawadw@ai argefaamam —Srati quoted by Punyarija.
Vik. Karika, I.—a3 Qi1 ®aa1 araasd.— Rigveda, X, 71, 2.

o gaifc vrmaita awEnd@uadfagaer.—Nir, 11 p. 23,
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them, yet we do not fail to notice the scientific accuracy
of Indian speculations on language. Examples may be
multiplied to show that speculations with regard to the
science of language had their origin in India in that
remote period of the Vedic literature when the ¢ Pada-
patha’ texts, on a purely grammatical line, had been
arranged by Sakalya and numerous treatises on Phonology
(Pratisakhyas), Etymology (Nirukta) and grammar had
come into existence with the supreme necessity of facili-
tating the Vedic studies. It was, of course, at the hands
of Panini, Patanjali and Bhartrihari in a later period that
studies in the science of language, specially in the
philosophy of grammar, seem to have received a syste-
matic development.

Much has been done by Kuropean scholars in the
domain of linguistic researches; they have based their
speculations on a comparative method and carefully
systematised the materials gathered from a study of the
conspicuous languages of the so-called Indo-European
family. Their achievement, judged by the scientific
standard, is indeced great. But, to speak the truth, very
little has been spoken of the Indian logico-grammarians
whose observations on the philosophy of language are
calculated to bs of no less scientific value. We shall
not b» far from truth if we say that Indian linguists
have not really been given the prominence which they
rightly deserve in consideration of the antiquity of their
speculations and the cogency of their arguments. It is
quite manifest from what we have already said that
Indian speculations on language might be placed at the
head of all linguistic dissertations of the world. In the
following pages an attempt will be made to find out the
materials upon which the structure of ¢ Hindu Philology ’
is to be built.



PART 1
Philosophy of Language

VAK—ITS ORIGIN AND ETERNAL CHARACTER

In the first part of this thesis we propose to deal with
the Philosophy of the Sanskrit Language and set forth
the general features of the tongue from both physical
and psychological standpoints. The short space at our
disposal will not, however, permit us to give here a
comprehensive analysis of all the texts that have either a
direct or indirect bearing upon the problems of language.
The dominant idea we have kept in view is to show that
speculations on languages are not entirely the product of
intellectual activity of the west, and the fruitful result of
scientific studies of languages, as undertaken by the
present generation of scholars, but India has reason to be
proud of having largely contributed in a wmuch earlier
age to the general knowledge of the linguistic science in
its manifold aspects.

The sacred language of the Indo-Aryans (subsequently
known by the popular appellation ¥&&a)
is spoken of in the Rig Veda as a
‘ Divine speech ’ crcated by the gods for the use of all
animals in their respective fashions. "Whether speech was
given to man as a divine gift or acquired by him through
imitation, belief regarding its divine origin steadily
gained ground, even in later times, and we find Dandin'
and Bhartrihari® eulogising Sanskrit as a ¢ Divine tongue.’
The mysticism underlying the phenomenon of speech

Divine origin.

! dend A9 &) aiw — Kavyadarsa, 1, 33.
 (qtmamIRaR— Vik.pad., 1. 156 (Ben. ed.).
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does not usually excite our wonder. Scarcely it becomes
a burden of thought as to how we learn to speak
or how the manifestation of internal ideas takes place
through the medium of audible sound. But when we
consider the magnitude of what has bheen said on the
origin of specch by Indian thinkers, we are almost forced
to appreciate the width of vision with which they
sought to trace the ultimate origin of Vak as well as
the depth and importance of the subject itself. The
germs of speech seem to have been implanted to human
nature by some divine agency ; men do not create speech
but serve only to manifest it by the exercise of their
vocal organs. The power of articulating sound, as a
divine or natural gift granted to men, serves to distinguish
men from other animals. Moreover, the designation
TMeqruara,’ as often applied to Sanskrit, purports to
show the sacredness of Sanskrit as being the language of
gods. The credit of developing a highly efficient means
of communication as speech (Vak) might therefore be
ascribed to gods from whom men got it. It may be
further held that the world of speech (argga-swry)
represents the audible manifestation of that unseen
power which permeates the entire existence. To bring
in the idea of God for explaining the origin of language is
not altogether obsolete, for we hear of a group of scholars
in Steinthal’s linguistic discourses who advanced argu-
ments in support of the ‘Divine Origin’ of language.
Vak is again said to have originated for the per-
formance of sacrifice. The first and foremost thing
necessary for the performance of sacrifice was the recita-
tion of mantras, and as it was through the medium of
speech (as opposed to gesture) that the priests had to
offer their prayers to gods, the importance of Vak was
early conceived by the Vedic seers. Pranava, as a symbol
of or virtually identical with Brahma, is spoken of as the
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ultimate source of Vak (dHradS qﬁq).‘ To this
primordial sound is attributed the origin of the entire
world of speech. It is mysterious how all words are
capable of being reduced to such a single syllable
as pranava, and it necessarily requires a good deal of
meditation to realise a phenomenon like this.

Rightly or wrongly, most of the Hindu teachers have
spoken of their traditionally sacred
tongue as ‘Nitya’” (eternal), or more
properly,  ‘Pravahanitya’®  (current
from time immemorial). In the Rig Veda we first mect
with the expression ‘graifaqufasar which assigns
eternality to Vak. 'When Brahman is held to be identical
with words,* as we have already alluded to, it is no wonder
that Vak should erit the same attributes as are
popularly assigned to Brahman. This view, however
inconsistent with the accepted theory, was not without
its effects. 'The entire school of Mimamsa® philosophy
is based upon the doctrine of eternity of sound. To
maintain the non-human origin of the Vedas, the
Mimamsakas had no other alternative than to strongly
advocate the eternal character of sound. The non-eternal
view of Vak, as is held by Audambarayana,’ found
absolutely no support at the hands of etymologists and

Language existing
from eternity.

U ¢ gatqEiagaqufae;’ and ‘@ (wwa:) fe |ansy wafa —Vakpad.
Karika. 1. 10.

‘gEamgat ' —Chhan, Upan, 3. 12, Bom. ed.

* ¢ fagrgm=i;, —Mahdbhashya. Vol. 1, p. 18 (Kail. ed.).

‘fagy famnzag '—Var. Maha, Vol. 1, p. 257.

> gy mifesEEl /R waefhaamy @fa. . feag—Kaiyata  on “fag -
= gE |

yare fam v =i |24 gd@A—Punyardja on Vak. ka, 3. 2,

* gme w=faaiy swntaf@agag —Punyardja on Viakya  padiya-
karika, 1,

b faam enq auAE qUg &g, —Mim. Satra, 1. 1018,

qa®q %iaqamw" famafrg dmad. —Sloka-var. on Mim. Satra, 1. 1, 6.
s gfgafaed a9+ fgEugw -—Yaska Nimd



56 P, C. CHAKRAVARTI

grammarians. The Mimusakas, therefore, were not
alone to lend support to such a view, since the gramma-
rians, though in a different way, seem to have established
the same truth by formulating the doctrine of ¢Sphota.’
We can justify our remack by showing that the author
of the M-ihabhasya' has often applied to words such
attributes as fz@:, faar:, =wfa=m, =faw@, ete., which
arc all expressive of ‘eternity.’” What is really meant
by holding language to bs current from eternity is that
its origin can hardly be definitely traced back to any
particular period of the history of mankind, and that
specch seems to be almost codval with man. There is
hardly any justification to believe the existence of such
a human society in which men might be supposed to
have been living in a state of absolute muteness. We
may compare language to a living organism having both
growth and decay; we may adherc to the doctrine of
Evolution for affording us soms clue as to the articulation
of sound from gibberish of lower animals; and we may
look upon language either as instinctive faculty or
mechanical art acquired by m>an under pressure, but in all
cases it will ever remain an enigmatic problem to ascertain
the true origin of language. Gestures, onomatopoeia
and interjectional cries may, as some philologists have
pointed out, serve to explain the origin of a few words, but
greater bulk of words, we must r2member, would remain
entirely inexplicable so far as their origin is concerned.
As onomatopeeia is found to be applicable only to a
very limited number of words, such as ‘Kokila,” ¢Kaka,’
¢ Dundubhi,” etec.,, we find it difficult to look upon the
so-called ‘ Bow-wow’ theory of Prof. Max Miiller as
throwing much light upon the origin of language.

' farg w=n faaw @ aRy ’gzé’:(ﬁalt’ilﬁ:é%’ﬂ’Faawﬂqmwaﬁm&ﬁi:.-
Mababbagya, Vol, I. p. 18,
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Though he seems to have been conscious of the part
played by the imitation of natural sound in the formation
of language, Yaska holds that all words do not speak
of the same origin '; and maintains, on the contrary, that
words referred to above are also capable of being derived
in a different way.* The incfficiency and insufficiency of
gestures,® etc., as modes of expressions, have also been
particularly observed by Yaska, since he states that in
giving names to objects, words or articulate sounds
are resorted to to the exclusion of physical movements on
the scientific ground of their being most precise and
comprehensive.

Language, whether cxisting from cternity or simply
a conventional product of human efforts, is, according to
the author of the Vakyapadiya, without beginning.* 1In
the form of subtle sound (‘ma:’), Vak resides in the
innermost part of human body and reveals itself through
the instrumentality of vocal organs. ¢There are, as we
know, permanent word-records in the sub-conscious strata
of the human mind.”” They are manifested and not
brought into existence by the act of uttering. That is
to say, the production and disappearance or destruc-
tion of sound mean respectively manifestation and absence
of operations on the part of vocal organs. 'This is, so to
speak, the argument whereby the Mimamsakas sought to
refute the non-eternal view of words, as held by the
Naiyayikas (syrygu=afa=ryg wfag—Sabdakhanda, Tattva-
cintamani, p. 461, Bib. Ind. ed.). As regards the essence

' wemiEfafdad sefigwaa; (—Nie. L L7, p. 316,

» R ggwmwiEaat wafq - Niv [ 170 p. 316 (Bom. Lad.).

s mulgeEEnSEa damEwnd (- - Duorga has sifwaan 2@ s aifafag-
fafaziaiza; — Niv, p. 9.

+ fqw@ masd @ agwifzafeas - -Vak, 1230 p. 15,

s Dr. Lakshman Saap’s Nivakta.

o}
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of Vak, both Bhartrhari' and Punyaraja hold that it is
internal consciousness which finds expression through
the medium of words, that is, in the use of words are
reflected the mental ideas of the speaker. Vak is,
therefore, a means for the purpose of clothing thoughts.
The subtle or psychological form of Vak is held to be
imperishable and consequently eternal. Here we find
what is really meant by the Vedic text ‘arqr fagufaman’
and Manu’s assertion ‘sraifefayarfasn FAEEN (aaw\’m.’
The internal wind, to be more clear, gets material
shape while passing through the vocal organs and is
neither subject to production nor destruction in the true
sense of the terms.

By word the Hindu grammarians meant sound which
Origin of languge COmMes from within ( gerg wfa u= ).
:’:‘}’nl?}‘lﬂi‘}m from ¢ Phix  sound which forms the outer
Physiology. garment of our inner thoughts becomes
cognisable when it is usually capable of being
expressed by letters (aaqxﬁqfiﬁr ). All sounds do not,
however, constitute language; sounds (apart from those
that are produced by the Dheat of drum and the like)
expressive of seuse® come under the cognisance of
linguistic studies as such. Later on will follow the
discussion as to how sound and sense are inseparably
associated  with cach other. 'The Chandogya® Upanigad
clearly states that the internal wind known as Vyana,
which represents a conjunction of Prana (inhalation)
and Apana (exhalation), is the same as Vak ; and it is on

' owEEgEm Al w1 gRAmFAf@aR | 998 w@ s9@ veaa any — Vakya-
padiya-kar., 1. 113. .
v Iamera afafare qudfigmy afsdfmea sf —Punyardja. Vak.
Kar, T.
vdEal samEawades —Com. on Manjusha. Kala, Vol. I, p. 190.
} wdavzy &1 @& al: v gg@a —Mahabhashya, Vol. T, p. 1.
P meeEd): | @ e @ a9 asrneeagaaEaiiaedd (—
Chh. Up.. 1.3, Bom. ed. p. 32,
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“this account that at the time of speaking one is to refrain
from Dboth inhaling and exhaling. The same view
regarding Vak is also to be found in the Mahabharata
(marareas Batawa fasi fy fasfa). Commenting on
‘FraaTFsusEN 8y, ete, Ch. Up., 5.1, Sankara observes
that in point of time Prana or vital force is older than
Vak, that is, in an embryo the vital force comes earlier
than the faculty of speech which depends on the growth of
sense-organs. That Prana is superior to Vak is shown
by the fact that the dumb, though devoid of the power of
speech, are not found unfit to live. Man does not, however,
bring the faculty of speech into existence but only
attempts to manifest the sounds that lie in undeveloped
forms in some innermost part of his body. [In tracing
the ultimate origin of Vak, the Siksis' also speak of
internal wind as the creative factor. The soul, after
ascertaining by intelligence the objeet to be communi-
cated to others, engages mind to give expression to it, that
is, to vocalise the thought rising within. Mind so
appointed acts upon the internal physical fire which,
again, moves the internal wind. Coming in touch with
vocal organs, this internal wind assumes the form of
words. This view with slight modifications is to be
found in many Sanskrit works. To a Tantrika, Vak
represents the audible potentiality of Sakti; every
sound forms in itself the distinct manifestation of
Nada, and letters whereby sounds assume forms are
called maaﬁrqwfr:. It is further stated that the opera-
tion of Nada is continually going on, and that
in every. act of inhaling and exhaling we are
unconsciously making two indistinet sounds, namely,
wand ¥;. In the Vakyapadiya Bhartrhari® has shown

' wRAl 33N GRAGIE A 35 fagean ) |a: senfamsty g sl aeae —
Papiniya Stksha, Nirpay., ed. 6,
1 wA=faed) ag: ued afagad —Vakpad. 1. 109,
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how internal wind reveals itself in the form of
words; and has spoken of consciousness' and atoms®
as life-giving constituents of words. To sum up what
has been said in connection with the origin of language,
we should say that there is almost no contention as
regards the transformation of internal wind into the
audible form of Vak, and that this mystical process,
though constantly at work, is almost imperceptible. As
fire, says Bhartrhari,’ lies dormant in Arani, so the
germs of Vak are latent in consciousness; and every act
of uttering sound is only to manifest what is unmanifest
(=)

Nagesa* has attempted to explain the origin of Vak
with reference to Cosmogony. After the annihilation of
the cosmic world, he maintains, when the Supreme Being
felt the necessity of creating this universe, His potentiality
took the form of an ‘atom’—a combination of three
Gunas. This is in vreality an inexhaustible stock of
energy. The unconscious part (inertia) is known to be
M| (seed), the part representing a mixture of both
inertia and consciousness is called Nada (sound), and the
intelligent element goes by the name of Vindu. This
Nada, regarded as the ultimate source of all forms of
Vak (Para, Pasyanti, Madhyma, and Vaikhari), is what
is known as ¢ Sabda-Brahma.” The Tantrika conceptions,
as we find in the Saradatilaka, have striking concurrence
with this view.

' wifawafcarmar 3 w=sau 8.—Vak. 1. 85; and n=: meifysw
Trfywan’y

' Wy ganfmaq #zgediana—Vak. 1, 111

* wifge an Fifa: gswEREeg—Vik, 1. 46.

*aa. wdwEm  feewfmamwanefoaiad . ad fagegees faga sed)
wAa afmawy  qw  fadfedd  faa, ete.—Vaiydkarana-siddhinta-
manjuha, p. 171,
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The grammarians, it must be borne in mind, have,
“however, admitted the existence of Sphota,' as dis-
tinguished from sound whereby it is materialised into
word. Tt is indivisible into parts, formless, and not at all
subject to production or destruction. It is pure
consciousness that has neither beginning nor end. Of
two-fold division of words,> namely, permanent and
~produced, it is the permanent or eternal that is represen-
ted by Sphota. Tt is called ¥®Z:, because the meaning
is ultimately expressed by it. The grammarians have
ascribed expressiveness to ¢ Sphota’ alone (Framar wnZ=-
fam1) and have unhesitatingly identified it with Brahma.
The Vakyapadiya begins with this hold assumption and
states further that world proceeded from Sabda-Brahma,*
‘just in the same way as meaning follows from word.
It will not be out of place to mention here that the
doctrine of Sphota, as expounded by the Hindu
grammarians, marks one of the novel features of grammar,
considered as a system of Philosophy. The identification
of words with Brahman, as is established by the Hindu
grammarians, is likely to be questioned by modern philo-
logists, since a thin veil of mysticism hangs over the
entire speculation. The author of the Sabda-kaustubha
rightly obscrves that as one is said to have found the
much coveted Chintamani in his search after a missing
cow, so the grammarians, while discussing the
real origin of Vak, have found Brahman as Vak par
excellence.

v Vide Vik. Karika, 1. 94. 1. 103.

' gy €f a=iEE (e @ 1 —Mahdbhagya.

2 33 fgway gw=ad M Ead | AW a9l gEd guied am:
Vaiyikarapa-bhushapa-Kar, 72 Bom. ed., p. 259; faqfaq AR A @ |

¢ wafzfaya’ wwm nmaAw ageeH ) faavAsg Wik wfen oA ga’—
Viakyapadiya, Kar I; and a=w sftusisafemmafad) fag: 1— Vak. 1. 121,

* qufzad quig yaw; fammiy’ suwfafa ete.
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With a vision so penetrating and far-reaching the
Hinda grammarians could not look upon words, as merely
phonetic labels arbitrarily assigned to objects but found
in Vak the audible manifestation of all-pervading Brahma.
Vak, taken in its psychological aspect, is not of human
invention ; it forms the most essential potentiality of men,
as it differentiates them from brutal creation. Vak is
held to be eternal, in as much as the internal wind
residing in the Miladhara (inexhaustible reservoir
of sound) is said to have perpetual existence. Having
discussed many points as to the precisc nature of words,
Pataiijali concludes that word is th: same as sound
(wafa; =g ). We should not, however, lose sight of the
tact that this applies to ‘A, as opposed to
‘famw=:,’ and never confound sound with ‘Sphota’
or Nada, that is to say, effect with cause. From what
has heen said above we are convinced that we can proceed
a step further and hold that sound, as a quality of ether
( T=EFUHIE AR ), is the product of internal wind which
has its origin in subtle word-form —¢Nada.’

It may be asked herc as to what we are driving at
and what light is really thrown by these references on the
origin of'language proper. Our answer prima facie is
that the origin of language is nothing but a vague problem
‘of modern philology, and that it has become almost a
fashion with students of philology to deal with this
question with much ingenuity. To trace the origin of
language is as difficult as to ascertain the dawn of human
intellect. And as sound is only an outward garment of
thought, the history of language should necessarily be
the history of human thought. The psychological origin
of language, as already pointed out, may be thus sub-
stantiated by facts of common experience. Every material
object, when struck, produces sound peculiar to itself. In
the same way when mind acts upon internal fire
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( ma.aafmamefa ) in order to give expression to thought,
subtle forms of sound are readily generated in the
vibrating sphere of internal region. Now it is almost
clear that what has been said in the foregoing pages refers
more to the internal or psychological than to the external
forms of language. We have, moreover, alluded to the
view of Yaska as to why the use of words is preferable
to gesture as a means of expressing thought, and have
shown the apparent insufficiency of the so-called
‘Bow-Wow’ theory, as a perfect explanation of the
origin of language. We may in a like manner reject
the theory of interjection, if it unduly claims to be the
only explanation regarding the creation of language,
for only a few words like %%, aq, %1, W¥%, etc.,, might
be traced to emotional cries, while the vast majority of
words would show mno sign of interjectional origin in
themselves. We give below, for the sake of clearness,
short accounts of the different views that were held by
Indian philosophers regarding the origin of language :—
We have at the very outset referred to the Vedic
hymmns which speak of Vak as a creation
of God. According to this view,
language, though spoken by men, does not betray any
trace of human invention ; it is a divine gift, and not an

Divine origin.

achievement of which man has any reason to be proud.
It was possibly to distinguish man from brutal creation
that the faculty of speech as well as the power of
articulating sound had bheen implanted in him. Manu
says that it was the supreme Self-born Being ( @@y )
who created Vak. The Brhadaranyaka Upanisad'
ascribes the origin of four Vedas to the breath. of
the ¢ Eternal Being.” Again, we hear that the primordial
sound ‘Pranava,’ involuntarily uttered by Brahma,
is the ultimate source of all diversified forms of Vak.
U g% AgAl yaw faufgadaz 8@ 2, ete.
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The sacred character of the Sanskrit language is, however,
due to the belief, current among orthodox scholars, that
it is the language of gods.

To the Mimamsakas, language, as an expression of
thought, is existing from eternity, its
origin being independent of human
invention. Man does not practically

Theory of eternity
of speech.!

create language, but only manifests by the operation of
vocal organs what lie dormant in some innermost recesses
of his body. The question of production and destruction,
as suggested by the Naiyayikas, does not really apply to
sound as such ; and consequently it is more proper to use
the expressions ‘ manifestation ’ and ‘absence or cessation
of exciting causes’ instead of those two terms. The
epithet =wqygua: might. therefore, be applied to words
which represent the Vedas (wmagramansaftds; —
Sayana). The necessity of maintaining the eternity of
words was almost forced upon the Mimamsakas to estab-
lish the eternal character of the Vedas. They were not,
however, satisfied with the formulation of this doctrine
alone, but tried to establish the relation of word to
significance as eternally fixed *—a fact without which the
Vedas, looked upon as a store-house of all knowledge
concerning ¢ Dharma’ and ‘Brahma,” would fall short
of orthodox estimation ( ydragm IFFKITY ).

In 0ppos1t10u to the views stated ahove, the Nyaya-
' Vaiseshika schools of philosophy "~ held
language to be a creation of men. 'Tlic
operations of vocal organs are the

* Conventional or
non-eternal origip.

' In his translation of the Mimamsa Sutras and in the Introduction
of the * Slokavartika,” the learned Prof. Dr. G. N. Jha hax in a lucid but
learned way discussed this topic with thoroughness. and has shewn the
logical method of arguments wheveby the discordant views of the
Naiya) ikas are to be refuted.

2 Mim. Sutra, 1. 1. 5.
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immediate causes that give rise to sounds which are liable
to disappearance just after their utterance. Words, as
they exhibit two aspects invariably associated with evane-
scent objects, namely, production and destruction, are
caused and not permanent (srfq@wrd wmwa: Vai. Sa. 2. 2.
28). Having discussed all doubtful points as to whether
word is a substance, action or quality, the Vaisesikas
sought to discard the theory of eternity of sound by such
aphorisms as @aifagunay, ' fAerdwdng, fagmfaan as;
etc. Now it needs hardly be said that they took a more
practical view of language which has striking coincidence
with current opinions. ILong before the many-sided
development of modern science came to light, the
Naiyayikas, we are proud to say, had arrived at the
scientifically accurate conclusion that ¢Sound is a quality
of ether,’ i.e., sound is the resultant of ethereal vibrations
( ATy |, and they might be credited with having
founded the so-called ¢ Wave-theory’ (af’aamta: ).?
Though they gave more prominence to the physical aspects
of language and tried to free their linguistic views from
all mystical conceptions, the Naiyayikas, it must be remem-
bered, could not entirely exclude the idea of ¢ Divine
interference’ in the phenomenon of language. The
significance, specially the primary significance, of a word
is not, the Naiyayikas hold, dependent on popular usage
or ordinary convention, but fixed by the will of God
(&mgyspr)’ The characteristic feature of this doctrine
is that meanings (wf&: ) are said to have been assigned
to words primarily by God, His volition being expressed
in these terms: ¢Let this word be denotative of this

sense.’

1 Vai. Sttra. 2. 2. 26, 27, 32. (Candrakiinta Tarkalankira’s edition)
pp. 66-71.

* Pfaauwda agauing sifaar—Bhispariccheda, Kar., 166.

s gufre: T=eY @a.—Vai. Sitra, 7. 2. 21.
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The grammarians have formulated the doctrine of
‘Sphota’ as what refers to the real
origin of all forms of speech. It is
called ‘Sphota’ because the meaning is ultimately
expressed by it. The sound uttered by means of vocal
organs should not be confounded with ¢Sphota’; it is
only suggested by sound ( wffsgr: ), but is not exactly
identical with it. We can dissolve the word ¥y into
three component sounds, namely, 71, 5Y and faaa, but we
cannot do so with regard to ‘Sphota’ which is incapable
of being divided into parts, and is absolutely devoid of any
order such as priority and posteriority and so forth
(w@m®: ).! Tt is held to be perpetual, i.e., not liable to
production and destruction. Asa symbol of eternal
consciousness, ¢ Sphota,” though more spiritual than
material, is regarded to be the real source of all words.
The grammarians divided ‘Sphota’ into eight different
forms (which are ultimately reducible to one—aqrarehiz; ), '
and carried their conception to such a height as to identify
it finally with Brahman.

Though there is no distinct reference tothe ¢ Root-
theory ’ as such, the stand-point taken
by ©Sakatayana’ asto the reducibility
of words to verbal roots and which fully
concurred with the basic principle of the °Nairuktas,’
might be put forward as sufficient evidence that this famous
grammarian ( Sakatayana ) as well as the etymologists in
general had considered the entire structure of language
to have been evolved from crude elements—roots. The
fundamental principle underlying all etymological
explanations is that all word-forms, looked at from an
analytical point of view, are capable of being reduced to
roots which admit of no further analysis. The roots,

Theory of ‘Sphota.’

Root-theory of
language.

' ARWARAGAE G GG . | FHE FReqQ wgaifas wwd.—Vak, pad.
1. 48.
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like the atoms of the Vaisesikas, are held to be perma-
nent; they are significant by themselves, and form the
germs to which all words may be traced. In combination
with formative elements these roots have, however,
undergone various modifications. One and the same root
has given rise to numerous word-forms, of course, with
difference of meanings. These roots, as the last result
of linguistic analysis, are equally important to both
grammarians and etymologists. They are mostly mono-
syllabic in form and generally signify ‘action’ ( R ).
‘We may, however, trace the influence of Onomatopceia to
the formation of a certain number of roots, such as
e, Az, |, 4, g, ug, etc., and maintain that the imita-
tion of natural sounds played an important part in the
origination of roots. That Yaska made more than one
reference to Onomatopweia has already been alluded to.

Before we close this discourse we would like to say a few
words more. The view of Sakataiyana and Hindu etymolo-
gists, though strongly opposed by Gargya and some of the
grammarians, is also important as showing the possibility,
if we are allowed to say so, of our conceiving a
crude and infantile stage of language, such as is represent-
ed by roots. If the entire stock of words, even without
excepting ®§iw=:, are shown to be reducible to such
significant phonetic elements as the Nairuktas have
actually done, we are almost emboldened to hold that in
the earliest period of the history of mankind there existed
what we may now call ¢ a language of roots.’

Modern philologists, as it is often found, have given
language such a wider scope as to include
all possible forms of instrumentality
whereby thoughts may be conveyed to
others. Thus, movements of fingers and face are also
included in their conception of language. The Hindu
grammarians have, however, made no room for gestures

(Glestures as means
of expressing thonghts,
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and the like in their definition of language (Bhasa). The
Sanskrit word corresponding to ‘language’ is ¢ Bhasa’
which, derived as it is form the root ‘bhas’ to speak,
applies only to articulate sounds or the spoken language
as such. Tt must be, however, admitted that certain ideas
are sometimes capable of being communicated to others
by the aid of gestures or ‘Ingita’ almost in the same
way as is usually done by the use of articulate sounds.
Yaska seems to have heen familiar with the occasional
expressiveness of certain physical signs; but he advocates
the application of words, as being the most precise
and comprehensive way that ensures entire absence of
ambiguity and confusion which are always attended with
movements of body when considered as means of communi-
cating thoughts. Yaska holds that it is on account of the
words being most convineing and involving economy of
physical exertions that ¢ Samjiias’ or names are usually
given by words, and not by some other means as gestures,
etc. The author of the Mahabhasya' expressly states
that good many ideas are capable of being signified even
without the use of words, that is to say, by movements
of the face and so on. In the ¢Sloka-Varttika’? also we find
a reference to gestures as expressive of certain thoughts.
It is now evident that gestures, etc., are, to a limited
extent, as significant as words. The question then arises as
to whether they possess any innate relation to significance
like words, or are merely used in substitution of articulate
sounds. Punyariaja® compares gestures with ¢ Apabhram-
Sas,” as both of them are meaningless by themselves,
and are found to express the intended sense only by
means of inference. The direct expressiveness of

U wmla wewdn awdisat maasfafaas; wifafseis.—Mahabhasya, Vol
I, p. 363.

' gEENRN @F gTAmfauRd . w3 @aagan — Sec., 6. 19-20.

* wigfastaifzagea ' —Vak-pad. Kar, 1. 151,
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gestures is therefore contested, and what seems to be
more probable is that they, like telegraphie codes, have no
significance popularly assigned to them, but they acquire
meaning only by reminding one of words which are
practically associated with the significance. Gangesa,' the
renowned founder of the ¢Navya-Nyaya school,” while
determining the accurate number of instruments for
obtaining valid knowledge, has discussed at length the
plausibility of including ‘ movements of the body ’ in the
categories of Pramanas. e has finally rejected gestures
and the like as independent sources of knowledge
(awtwe), inasmuch as the supposed expressiveness of
gestures depends upon the fact of their reminding those
particular words which are in reality capable of
expressing the intended senses. He compares gestures
with writings, as hoth of them are meaningless by them-
selves, and says that it is words alone that are found to have
necessary connections with the objects they denote. Thus
we see that the direct expressiveness of gestures, as a form
of language, is a matter of controversy to the Hindu
teachers. The conclusion to which these arguments lead
is that the Hindu Philologistsdid not think it reasonable to
recognise movements of thebody as an independent means
for expressing ideas. The movements of fingers and the
like presuppose the existence of certain words or
expressions of which they are merely physical signs, the
real expressiveness resting with the words alone. True it
is that there are, apart from language as such, some other
ways as gestures, etc., whereby we can sometimes give
expressions to our mental ideas, but it can be hardly
maintained that they are as perfect and comprehensive
in all cases as the use of articulate sounds. There is,

! ggauz erdisAaqnaawdld neaq aife vaewagaf 4 gamf sfa 9,
SR, U Yewi AT AR@YGAAAY 21 fufaad n= v wwwRT RATG—
Tattva-Cintamani, Sabdakbanda. A. S. B. ed., p. 860.
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moreover, scarcely any positive evidence to believe in the
existence of such a period in the history of mankind when
communications of ideas were absolutely carried on
through the medium of gestures or some other forms of
physical movements. 'T'o hold that the origin and develop-
ment of articulate speech had been preceded by pure
mimesis is nothing but fallacious. Prof. Max Miiller’s’
remark on the invention of language does not, therefore,
seem to stand on a sound scientific basis.

Tt is nothing but surprising to find that the Indian
speculators on language detected the
influence of Onomatopceia in the forma-
tion of certain words, specially in the
names of birds, long before the ‘Cratylus’ had come
to light. Though we do not fully agree with Plato in
assigning the origin of language entirely to the imitation
of natural sounds, it is quite true that certain words speak
of the same origin. Yaska holds that the word ¢ Kaka’ is
formed in imitation of the sound naturally made by this
class of birds; and that names of similar origin are to he
found largely among the appellations of birds. The word
‘Krka’ ( @& ) in the expression @ma@ang is also explained
by Yaska as formed in imitation of sound. In the same
way we are allowed to treat the words like ¢ Kokila.’
‘Kukkuta,” ‘Dundubhi,” and so forth. As we have
already pointed out, certain verbal roots, as a2, qé, o,
g, Uy, etc.,, might be traced to the syme origin. It must
be, however, borne in mind that the number of such words.
is very small. We are not, therefore, fully justified in
holding that the origin of language is to be traced entirely
to Onomatopceia. Many causes, speaking from a practi-
cal point of view, were in operation for the origin and

Imitation of sound
‘onomatopeia).

' ¢ Language is the work of man; it was invented by man as a means
of communicating his thoughts, when mere looks and gestures proved
inefficient.'—Science of Language, Vol. T. p. 31.
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development of such a popular and efficient means of
communicating thoughts as language; and the imitation
of natural sounds might have been one of the conspicuous
factors, Asmostof the names of birds, far from speaking
of words denoting objects known to the most primitive
man, would remain unintelligible, if we try to find traces
of Onomatopceia in them, the teacher ¢Aupamanyava’'
held the opposite view and boldly asserted that no sign
of imitation of sound was even traceable in the word
‘Kaka.” It is no wonder that the Nairuktas would
derive the word ‘Kaka’ from the root ¢Kal’
( Sumt@faas: ), for they have actually shown that even
dame like ‘Pijavana’ ‘Puskara,” ete., are also
capable of being derived from verbal roots (GaTETEasTH
At ). While writing the aphorism ‘siIEmEmEHTO@@
A’ Panp. 6. 1. 98, ¢ Panini’ had undoubtedly in view such
expressions as ‘ Pat-pat,” ¢ Mar-mar,” etc., which are all
formed in imitation of indistinct sounds.
The possession of articulate sounds serves to distinguish
man from other animals; it is extremely
sousxtionlation  of  qoybtful whether he could have merited
the topmost place in the scale of creation,
if he had been wanting in distinct utterance. Man is
naturally endowed with the faculty of articulating and
modulating his voice, whereas beasts are physically unfit to
utter distinetly. It is a fact of experience that beasts,
though unable to exercise the power of reasoning, are alse
gifted with the power of making sounds, and what they
really lack are aptitude in varying modulations of voice,
as well as the faculty of developing crude speech-germs into
articulate and popularly significant utterances. Notwith-
standing their utter meamnglesqness to us, the sounds
they are apt to make have their significance, though it

' q w=g@fafdaa.’—Nir, 111, 18, p. 315.
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is not in the power of man to follow them rightly. The
author of the ¢Yoga-Satra’ (3.17) strongly believes
that a ‘ Yogin’ ‘having spiritual vision to distinguish
word, meaning and cognition from one another’ is alone
permitted to understand the sounds made by all creatures
(g&wmaq Yoga. 3.17). Panini denotes man by
the expression symara, that is, ‘one possessing distinct
speech.” While commenting on the rule =gmar=i
gggr@  Pan. 1. 3.48, Patafijali observes that the
epithet srmar®' might be applied to all animals, and
that the difference with regard to distinctness is one of
degree. He, therefore, explains the expression ‘symava’
as meaning possibly ‘one gifted with such a speecfl
wherein the letters are distinctly audible.” The reference
to the imitation of indistinct sound, as it occurs in the
aphorism of Panini, makes it clear that by indistinct
or inarticulate sounds are meant those that are not
capable of being exactly expressed through letters.
There is consequently two-fold * word : word consisting of
sound only (wg=mi@e:), as is produced by the beat of
drum; and word made up of sound capable of being
represented by letters (gutewa). Of four different forms
of Vak (Para, Pasyanti, Madhyama and Vaikhari), it is
“Vaikhari’ alone that is spoken by men, the other forms
being too subtle and mystic to be uttered by vocal
organs. It is distinetly audible and is usually represented
by letters. We have repeatedly stated in these pages
that the internal wind is manifested in the form of
audible sound, while it passes through vocal organs; it
is said to be distinct when it clothes itself with letters.
The distinctness of utterance depends, however, on the
development of vocal apparatus.

' Maha@bhagya on 1.3.48, Vol. I, p. 283.
2 gy qUy (—Bhasapari.-Kir 64.
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Before bringing the discussion on Sabda to a close,
production ot VO consider it necessary to give some
sound and the Nydya accounts as to how the Naiyayikas and
standpoint. sa av
the Vaisesikas strenuously supported the
non-eternal view of words in direct opposition to the views
held by the Mimamsakas and the grammarians.

The Naiyayikas have included Sabda in the category
of Pramanas'; but they refuse to agree with the gram-
marians, who assume the imperceptible Sphota as the
ultimate origin of Sabda ; and with the Mimamsakas, on
the other hand, who have rather shewn prolixity in
supporting the eternity of sound. Gotama * introduces
the contention by pointing out dual negations or non-
existence with regard to Sabda, that is to say, Sabda does
neither exist before it is uttered, nor seems to be existent
after the act of utterance is over. Thus having non-
existence bhefore and after the utterance, Sabda is a
non-eternal entity like an earthen pot. There are,
however, doubts as to the exact nature of Sabda. Some
hold, continues Vitsayana,’ Sabda as a quality of ether,
pervading the whole space, eternal, and manifested by
sound. Undoubtedly this refers to the views of the
Mimanmsakas. Some again view Sabda as a quality of
ether having both production and destruction like
intelligence ; others take it as an entity produced by the
conjunctions of supreme elements (air and sky). These
divergent views ' have given rise to a doubt as to whether
Sabda is eternal or non-eternal. The Naiyayikas seem to

' Nydya Satra, 1. 1. 3.
? guggREReRs—Nyaya Sitrea, 2. 2, 12,
s qrmmare: =) fAyfAasfafaeds s@s, sEmge: v Squfafadevas:
gfgafzaas, ete.—Vitsadyana Bhasya on 2. 2. 13.
+ wa; wwn frea aefafa, wf@: w= @ —Vat, Bhasya on 2,
2.13.
10
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have their answer ready. Sabda is said to be non-eternal
on the following grounds: Sabda' has a cause, as it is
directly produced by the operation of vocal apparatus;
it is an established fact that anything that is produced
by a cause cannot be considered as eternal. These
arguments hear comparison with the Mimarmsa Satras
FAF a7 z‘fmrq, and ari}ﬁmazrq which are anticipated
by Jaimini as Parvapaksas. Moreover, Sabda is com-
prehended by the organ of hearing; and it is used, as
if it were a product of human effort. As a matter of
fact, the attributes such as loudness and mildness which
are often applied to Sabda to express intensity, ete., are
indications that Sabda is produced and not manifested.
These arguments whereby they sought to prove the non-
eternity of Sabda are also shewn to be untenable, because
wilzad, Bfgasa, and mawa@ might even be applied to
eternal obhjects. As, for instance, the non-existence of
‘Ghata’ (gzmra:),’ though it has a beginning, is said
to be eternal hy the Naiyayikas. Again sometimes eternal
objects are also trcated as if they were non-eternal;
for we are accustomed to speak of parts with regard to
such eternal entities as sky and soul, wiz, ‘a part of
the sky,” ¢a part of the soul’ and so on. But these objec-
tions are finally set aside. How are we to ascertain
that this exists and this does not ? It is by means
of Pramanas, cognition as' well as non-cognition that
we take something to be either existent or non-existent as
the case may be. Judged hy this test, Sabda appears to
be non-existent, as therc is no comprehension of Sabda
before it is uttered by means of vocal organs. Sometimes
it happens that objects having existence are not even

! Nyaya Siitra, 2. 2, 14.
s Ibid, 2, 2. 15,
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perceived on account of certain obstructions.! But this
also cannot prove the existence of Sabda, as there is
nothing to cover or hide Sabda from our cognition. As
a matter of fact, it is the utterance of sound that gives
us the cognition of Sabda, and whenever there is no act
of utterance, there is necessarily no cognition of Sabda.
These arguments are sought to prove the non-existence
of Sabda prior to the act of utterance. (This contradicts
the Mimarmsaka view according to which human efforts
cannot produce or create the word but only serve to
manifest it.) Then Gotama introduces some other
Purvapaksas in favour of the eternity of Sabda, but they
are finally refuted one after another. The anticipation of
such Purvapaksas and their refutations are indicative of the
‘historical relation between the Nyaya and the Mimarsa
systems. The upholders of the eternity of sound advance
the following arguments, among others, in support of their
own views :—(1) Sabda is eternal like the sky, because
it is not tangible ('ﬂwﬁc‘q'tq). This ground cannot how-
ever stand, because neither tangibility nor intangibility
are, strictly speaking, characteristics of eternal entitics.
As a matter of fact, atoms, though tangible, are said to
be eternal, whereas actions ($ﬁ) are held to be non-
oternal (transient) inspite of their intangibility. (2)
Sabda is existent and not perishable as soon as it is
uttered, inasmuch as it is capable of being given to
others (d¥wegm@aIq ), as in the case of a teacher giving
words to his pupil. This is also open to objections, as the
existence of words between the teacher and the pupil is not
comprehensiblc by any means whatsoever. (3) Sabda is
cternal, as there is no cognition of the cause that may

1 Nyaya Siitra, 2. 2. 19.
wanag—Ny&ya Sitra, 2. 2. 23,
sygrmg—Ibid, 2. 2, 26
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destroy it. But the attempts of the Mimarsakas proved
entirely fruitless. The Naiyayikas put their arguments
to severe tests and discarded them one by one. They
maintain that words as well as intelligence and action
are all momentary. They were, however, not the first
to promulgate the non-eternity of sound, since, according
to the statement of Yaska, word had already heen declared
to be impermanent by ¢ Audumbarayana.’' Yaska had
his arguments ready to refute the non-eternal view of
words, as maintained by the aforesaid teacher, and found
the division of speech into four elements compatible with
his own tenet. Pataijali has, however, spoken of two-
fold word--* Nitya’ and ‘Karya.’ By ¢Nitya’ or perma-
nent word-form, he meant ‘Sphota,’ as is suggested by
sound ; and by ¢ Karya’ or ‘caused’ words, he understood
audible sounds that are produced by vocal organs. He
also informs us that these two contradictory views had
sufficiently been discussed in the ‘Samgraha™ as to
whether words are etcrnal or caused, and that the con-
clusion arrived at there was in favour of the eternity of
sound.
As to the manifestation of letters, Vatsayana® says
that the utterance of sound is caused
pm}ﬁ?o‘z(i. words ar¢ - hy the conjunction of internal air with
vocal organs (as throat, palate, ete.),
whenever there is an effort on the part of the speaker to
convey the intended meanings to others. Prasastapada’
takes word as a quality of the sky, comprehended by the

' gfggfas agadizmuge; —Nir, 17, 1.

* A treatise on grammar the authorship of which is attributed to
Vyadi.

 faqmAfqAa 9@ 4 wew qEh ° e awamifzefaae—Vat. Blagya
on 2. 2. 19.

+ gRigETe: Hanw:  afes... .. w3wgfa.—Prasastapada Bhagsa—
Ben. ed., p. 287.
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ear, momentary, inconsistent with its cause and effect,
produced by conjunction, disjunction and sound, abiding
in some portion of Akasa, having both homogeneous and
heterogeneous causes, that is, one Sabda giving rise to
another of the same class, and Sabda produced by conjunc-
tion and disjunction. Sound falls under two distinect
classes : (1) sound as expressed by letters; (2) indistinet
sound as produced by the beat of drum and blowing of
conches, etc. Regarding the evolution of sonnd as
expressed by letters, Prasastapada' gives almost the same
aceount as is found in the Siksas. It is said that when-
ever a desire is felt within to communicate one’s thoughts
to others, there is invariably a conjunction of mind with
soul which accounts for the utterance of sound. This
utterance, however, presupposes the cognition of similar
sounds that are said to have left their impressions already
in memory. Desire (wsgpr) is then followed by efforts
which bring about a movement in the region of internal
air. The air thus stirred goes upwards and strikes the
vocal apparatus. Sabda is generated by such conjunction
of internal air with ‘Sthana’ (as the fafgsaitw ) and
finally by the conjunction of ¢Sthana’ with sky (as
sgaAtfgwcw ). This is, in short, the Nyaya-VaiSesika
view on the production of sound.

It is to be carefully noted how one Sabda gives rise
to another as the immediate cause of it. The logicians
ssem to have given here the most scientific explanation
so far as the propagation of sound is concerned. Ripples
and waves on the surface of water constitute scientific
examples as to how sound-waves are transmitted. It is
through the medium of air that sound is transmitted.
Just as a slight agitation on the surface produces ripples

! gaquUERUEAHIERAAR): NN weleRduRidw), agani  ggEwma-
TERERWHAENMA 3 9 18R, @ NG 1w TR ... Pradasta-
pada Bhagyu, Beu. ed., p. 288.
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in water, similarly from the first word a series of words
are generated in quick succession in the ether. Itis
why a word is also heard from a distance. Sound acts
on- the tympanic membrane of the ear before it is
actually heard. This is what is known as the wave-
theory or fifaatgaa as expounded by the Naiyayikas.
According to another view (popularly known as Hgw-
W& ),' ten words are simultaneously produced in
different quarters which again continue to give rise to
numerous sounds. To hold word to be permanent on the
ground that the same ‘Ka’-sound is heard again and
again is fallacious; the Naiyayikas, on the contrary,
maintain that the cognition of the sameness or oneness
of “Ka’-sounds indicates only qwstrer, viz., ‘Ka’-sounds
belonging to the same class (@& ) are only comprehended.
It is therefore a question of similarity and not of identity.
The scientific and elaborate way in which the doctrine
of word (wr=qad ) has been discussed by the Naiyayikas
is really admirable. Sridhara® frankly admits that it is
useless on his part to enter into the question more
thoroughly and adduce further arguments on the origin
of words, as the problem has already been solved by the
Naiyéikas with utmost lucidness and ingenuity.

We have already pointed out that on account of its
manifold importance Vak won the most.
laudatory verses from the ancient seers.
The ¢ Sruti’ eulogises Vak as the source
out of which the entire universe had sprung up. The
Brahmanas quoted by Punyaraja® speak of the various pur-
poses that are served by Vak: By Vak is expressed the
sense ; ideas are conveyed to others by means of Vak; the

Fuuctious and
importance of Vak.

! ‘gFraRFaEgaie; swfema’ — Bhigipariccheda.
vowdad  Awefed  gedmenfafee wwamanT sneEe — Pragasta.
Bhiasya, Ben. ed., p. 289. '
Aty @, ete.—Under the Vakyapadiya, Kar. 1. 119, p. k4.
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world with all its diversities is represented by Vak. The
Aitareya Aranyaka uses a well-conceived metaphor' when it
speaks of Vak as string and names as knots, whereby the
world is entirely bound up. In a dialogue® between
¢ Sanatkumara’ and ‘Narada’ in the Chandogya Upanisad,
we find that the former persuaded the latter to worship
Vak, for the Vedas are represented by Vak, and no cogni-
tion of either virtue or vice, truth or falsehood and so on
would have heen possible at all, if there had been no such
means of expressing thought as Vak. The exalted eminence
accorded to Vak is quite clear from the fact that Vak,
of course with a deeper spiritual insight, has been identi-
fied with Brahman. In Vak, as we have already stated,
the Hindu teachers found the audible manifestation of
All-pervading Brahman, Bhartrihari® is strongly of
opinion that no knowledge whatsoever is possible without
Vak; it is through the instrumentality of Vak that
internal consciousness assumes audible form and ideas
are communicated to others. What we really learn from
it is that the author of the Vakyapadiya almost believed
in the impossibility of thinking without language—a fact
“which reminds us of the paradox of Humboldt: ‘Man is
man by speech.’ He continues further that Vak
represents all different branches of science* and arts, and
that names or distinguishing stamps are given to objects
by it, otherwise the world would have ever remained an
unnameable and indiscernible complexity. Definition

!V cqmmafaataila g a@e s aan mmfaaiata a4 faga—again, ar
3 371, wMrE, el g=ifg e faaifu g=afa—Ait. Ar., 1. 6. Bib. Ind,,
p. 63—avar @aifa gaif, ete.—3. 1. 6. (13), p. 328.

* gEEig Al yaEt avar w9 ¢ fagwafe, ete.—Chan. Up., 7.2, Nir
Ed., pp. 63-64.

s 7 4nf| wad F 9 a=EaaER | w9fagfe Td 99 9% @ wred—Vik,
Kar., 1, 124,

+ Vakyapad. Kar,, 1, 126-128,
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and classification, as two scientific methods of distin-
guishing objects from one another, are dependent on
names. The popular ¢ Sruti ’—ara%d TEwOg—means that
God not only manifested Himself through diversified
forms hut gave phonetic labels (names) to each.
The origination of the universe is in itself a mysteri-
ous problem ; and it appears to be still
Vivartavida (Theory s
of Evolution) and the More a mystical phenomenon when we
greatign of ot are told (in opposition to the more
scientific and popular theories which
acknowledged either atom, water or air as the most
primordial substance), that the whole cosmic world owes
its origin to Viak. To ascribe to word or more properly,
to ¢ Sabdabrahma,’ the potentiality of producing the world
has, however, a deep significance. We may approach
this strange position from various standpoints. First, in
view of the inseparable association of sound with sense
(which is also explained in term of ¢ cause and effect),’
we may be allowed to suggest that they might have the
same relation, as manifestor and manifested ( wfaaras:
and =fwgd:), when definite objects with particular
names and forms had come into existence in obdience
to some unerring principles ( AAEY amaiiiq ). The
author of the ¢Bhasya’ on the ‘Yoga-Sitra’ 1.17
states that words do not lose their respective expressive-
ness even after utter annihilation ( g®a: ), that is to say,
the same word would continue to express the same
meaning in the following creations.” We may add further
that as ‘Pralaya’ means submersion or dissolution of
all finite objects into the infinite cause, and the creation
simply indicates the passage of unmanilest to the
manifestation, so words, to which all objects of thought

'\ ghwiwfg arwaEw ymidwwd a G@gq; f@gd—under the aphorism
‘ qeEeE; qgi
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are finally reduced on the destruction of their forms, are
to be regarded as the ultimate ¢ World-stuffs’ whereto
the cosmic world owed its origin. Secondly, as the
evolution of Vak involves the operations of internal
fire (“Jsar wwAWE: ” and “ §w@a faswa ’ Vak. 1.113-
1.115), sounds may be said to have likeness with ¢ Fire,”
which was declared by Heracleitus “as the essence of
all things.” The ¢ Para” form of Vak is immutable,
and symbolises the active energy of “Soul-fire.” In the
opening verse of the Vakyapadiya Bhartrihari has made
reference to the popular doctrine of “ Vivarta”' in
connection with the evolution of universe from ¢ Sabda-
Brahma.” This shows the extent to which Vak was
exalted by the native grammarians. To the Hindus
words are not dead mechanism invented for the purpose
of naming objects, but they represent the mystic embodi-
ment of divine power that is said to have preceded the
creation of material world. Philo’s conception of world-
producing Logos is, therefore, a nearest approximation of
Vak which was conceived by the Hindus as a potential
factor of creation. 'The Vedas enjoin that Supreme Being
had created the earth after pronouncing the word ¢ Bhu.”
Similarly the evolution of all cosmic matters might be
traced to their corresponding ¢ Vachaka-Sabdas.’ As
meaning necessarily follows from word, so did the world
from names. In his commentary on the aphorism
“wg 3fa [ma: awar g@RIGEERIE T Brahmasiitra
1. 3. 28, Snnkarz‘m-clﬁrjya has clearly shown how the
utterance of significant words on the part of Brahman
was immediately materialised by the creation of the world.
It is explicitly stated that words first flashed in His mind
before God could attempt to create the world. The same

' fqawasg wida wfmm swa ga Cand  w=me sfcadsafaammiEifag: |
w&P 8 ygaRafzy sada— Vak-pad. Kar,, 1. 121, p. 45.
* gyfifamma yfayggsg—Tait. Brahmana, 2.2.4.2,
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truth is, however, illustrated by the Christian dogma, as
is incorporated in the Biblical passage—¢Let there be
light and there was light.” 'The fact underlying this
phenomenon is that the creative volition (fag=ifa@amafa:)
of God (to get into diversity from unity) was, so to speak,
the efficient (though not material) cause that brought the
material world into existence. Bhartrihari strongly
believes in the evolution of universe from Logos and has
alluded to it more than once.! As a pot, holds Punyaraja,
is said to be earthen since it possesses all the properties of
earth, so the world having inseparable connection with
‘Sabdamatra’ is called °Sabda-vivarta’ (transformation
of Logos) in the holy sceriptures. In support of his view
the illustrious commentator has quoted a ¢ Rik’* which
speaks of the ¢ world-building’ power of Vak; he has also
made mention of a scriptural passage that gives the idea
of a ‘grgausyW; * as the creator of the universe.
Having\’shown the nature and importance of Vak after
the manner in which they have been
dealt with by the Hindu teachers, we
proceed to consider the question regarding the classifica-
tions of Vak. One Rik speaks of four different forms of
speech, possibly, ‘Pard,’ ¢ Pasyanti, ¢Madhyama,’ and
‘Vaikhari,” and distinctly lays down that it is the last
form (Vaikhari) which is spoken by men, other forms
being too subtle to be pronounced by vocal organs. The
Yogins alone are supposed to be competent to understand
these mystic forms of Vak. The °Vaikhari’ is, however,
distinguished from the rest by being perfectly audible and

Classifications of Vik.

' greeadisafaawmfadifag g<na ga ggwdaligsada—Vakyapa-
diya, Kar,, 1, 121.

' gty fami yawif w9 3 39 @¥wed gwwan— Under Vak-pad., Kar.,
1.121, p. 45.

8 iz@\qa'} asjﬁa: |ra|q s gEs:, ete, under the Vak., Kar., 1,121,
P 45,
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capable of being expressed through letters. We find the
detailed accounts of these forms of speech in various
treatises. These classifications' are based upon the
conviction that ¢Nada’ (the first manifestation of
eternal consciousness) which, as we have already stated,
has its origin in ¢ Vindu,” receives materialisation by the
operations of internal air residing in ¢ Muladhara.” The
four forms of speech correspond, however, to four
different stages through which ¢Nada’ passes till it
becomes audible.? Thus we may start with ¢Vindu’
as the ultimate germ of speech and proceed from
‘ Muladhara’ to mouth to show how ‘Sabda-Brahma’ or
‘Para’ Vak reveals itself into popular speech. The
nature of ¢Pard Vak,” as described in the Mahabharata,

o shows that it is luminiferous conscious-
Purd Vi ness residing in ¢ Muladbara,” and is
virtually indestructible. It is what is known as ‘Para-
Brahma’ or the essence of Logos. Nagesa holds it as the
potential factor of creation. When this ‘Nada’ or
¢ Sabda-Brahma’ gets more and more
manifested and the internal air that
serves to reveal it comes up to the naval region from
‘Muladhara,” we have ¢ Pasyanti’ form of Vak which is
indivisible into parts and has intelligence for its ingre-
dient. Next in order comes ‘ Madhyama’
which is revealed by the same air when
passing through heart. It must be remembered here
that these three kinds of Vak, amplilications as they
are of the same ‘ Nada,” represent, so to speak, the
minutest, minuter, and minute forms of ¢ Pranava.”
The Vaikhari form of Vak iy, as stated above, spoken
by men; it is generated when that internal air which

Patyanti Vik.

Madhyami.

v guiftanfifaansifa—Rigveda, 2,3.22.25.
* See Maiijusha, pp. 175-179, and Vak., padiya, 1, 144, “aaam:
LRLCO R
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has its risc in ‘ Muladhara’ passes through throats
and finally finds audible expression in the mouth. This
is in short what we know of the classifications of
Vak. No such classifications, we are sure, are to be
found in any other linguistic speculations of the world;
what had really formed the subject of linguistic inquiries
of Western scholars from Heracleitus to Bopp was the
outward aspect of speech, that is, sound as is produced
by the exercise of vocal organs. They did not, however,
see deeper and think over the minute internal or psycho-
logical operations that take place in the vocalisation of
thoughts.
Expression of thought is the sole purpose that is
Sontonce s the served by the use of language; ideas
:i)ge:ic%ﬁnnt unit of are, again, completely and best expressed
through the medium of sentences as
such and not by means of individual words. Jagadisa'
holds that the so-called verbal cognition ( wszary: ) is
obtained only from a sentence, that is, when a number
of words having proximity, expectancy and competency
with one another are related to one another in such a
way as to constitute a significant sentence which is alone
sufficient to express the sense or communicate ideas to
others. It is true that in some cases a single word is
found to be as perfectly expressive of ideas as a sentence
would be. The obvious answer is that in such cases the
individual word retains in itselt the entire force of the
sentence the import of which is to be derived by means
of usual inference or context. Kach individual word,
expressive as we call it, is thus an epitome of the sentence
of which it forms an integral part. [n his commentary
on the Yoga Satra IIL.17 Vyasa rightly observes that
a word when used individually is intended to express

! apwlaRaNe  qUASEadeg - aNgd el damaedda; —Sabda-
Saktiprakagika-Kar, 12.
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the import of a sentence. As, for instance, when the
word “@w ! is uttered, some such word as “asti”
(exist) is necessarily to he supplied to make the sense
complete. A word, according to this view, is not
expressive by itself (the real cxpressiveness being
associated with the sentence), but appears to be significant
from the consideration that it represents a sentence in
a condensed form. Both Patanjali and Vyasa seem to
have been conscious of the fact that certain words retain
in their very formations the entire significance of
sentences. That a word sometimes stands as an abbrevia-
tion of a sentence or as one that comprehends in itself
the entire meaning of a sentence is best illustrated by
such word as “ sqifga; ” which is only a condensed form
of the sentence “ g=rsqta (one who readsethe Vedas)
and so on. Language, viewed as significant utterances,
started with sentences and not with individual words,
The example® set by the Hindu teachers as to how
children learn language suggests that children first
acquaint themselves with sentences they hear from others
and then determine by analysis the significance of each
clement composing the sentence.  Though there are
eight different forms of “Sphota,” says the author of the
¢ Sabdakaustubha, it is Fr@meRZ;® alone that is really
significant. Bhartrihari® holds that sentence, as a signi-
ficant expression of thought, is not divisible into parts, the
grammatical analysis of a sentence being only an artificial

! gauRgaifgaranie, 8939 WE(QI9d. . g€ ANy ugved Mfadgr-
s1R—Joga-Vyasa. fagfamg. Compare Mahdbhashya, Vol. 11, p. 389.

? “Hageys y¥ sge@sdena —awmdfagafafagita fagw wwa =
AT qArg qAEAA wOfE, qGEENHIA] T $F AAAgA |ArRTEgfaAEa
... 4 FFATRT ag A aEqEaa, ete.,—Sabdasakti, Kar., 20 (Ben. ed.),
p- 116.

Y gAARIET gal ST NFEH299 awATE@aE —On Sphota,

+ g2 qaw] fag@awi=agal 331 q@nq gzAwEs  ufasst a9 wEa—Vik,,
3,73
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device. As an adherent to the theory of ‘Sphota’, the
author of the ‘Vakyapadiya’ continues that as letters like
‘a,” ete., do not admit of further decomposition, so there
are no parts or letters in a word, and words again have no
separate existence apart from the sentence. In the
Taittiriya' Samhita there is a definite indication that in
the original state of language there had been no systems
of grammar so as to divide the elements of speech into so
many parts (noun, verb, preposition, etc). Speech is an
indivisible® compact; the significant unit is only repre-
sented by sentences that do not really admit of any
division into component parts. Tt is stated further that
the sense conveyed by a sentence is also indivisible
(vEwE:).

A sentence® generally means a collection of words
having mutual proximity, expectancy and competency.
But Bhartrihari* has carcfully shown the diversities of
views as to the exact nature of a sentence. We give
below only short accounts of these different views :—

(1) Sometimes a verbal form is sufficient to constitute
a significant sentence, or, in other words, action ( u[axﬁ )
or ‘Kriya’ represents the meaning of a sentence. 'The
verbal form sgfg, for instance, may be used with the
same significance, as is usually expressed by the sentence
¢ a&fw&aﬁaaq,’ both subject and object bheing readily
understood from the very idea of propriety.

(2) A sentence is a combination of words. As to the
meaning of a sentence, some hold that it is the sumtotal of
meanings that are usually denoted by words forming the
sentence ; others suggest that the meaning of a sentence

U gragusmsEa(, ete.,—Tait. Sam., Vol. L7,

! wqgRITR; swfavaafzag - Vak,, 3.1.

2 fau: arEEaRELEaEd —Sabdasakti, Kar., 13.

+ Vakyapadiya, 2,1-2, and that follows—com.—¢ q&fas " —g=fas -
aim s wadifa Mahabhdashya, Vol. I, p. 367.
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is not exactly the same as are expressed by words that
constitute the sentence, but a sentence acquires some
special significance that does not really follow from any
word or component parts.

(3) The indivisible ¢ Sphota,” both as a class and indivi-
dual, is what is a sentence. ‘Sphota’ has two aspects,
namely, external and internal; the external ‘Sphota’is
again said to be of two kinds, i.e., class and individual.
The internal ‘Sphota’ is manifested by ¢ Nada. It is
called ‘Sphota’because meanings are virtually expressed
by it. The reason why ¢Sphota’ is identified with the
significant sentence is that the Hindu grammarians aseribe
expressiveness to ‘Sphota.” The author of the Varttika '
defines sentence as an aggregate consisting of a verbal
form in combination with indeclinables, cases and attri-
butes. In showing the way how consistent meanings
follow from a sentence, the Naiyavikas hold that the signi-
ficances of words are first determined in accordance with
‘sanketa’ or established usage, and then meanings thus
ascertained are consistently related to one another so as to
form an agreeable combination of concepts. It is from
such correlations of meanings that ¢ Sabdabodha’ or
verbal cognition is produced.

In consideration of the objects that are usually
denoted by words, the author of the
¢ Mahabhashya’® has classified words
into four groups, namely, words deno-
tative of class, quality, action, and ‘Sanjnas’ or names,
Dandi® also made the same classifications with inconsider-
able difference, as he added ‘sabstance’ in the place of
‘ggspiusR:.’  This was, however, adversely criticised by

Denotation and divi-

gion of words.

b wi@td aiggawafafsd aiwma — Mahabhashya, Vol. 1, p. 367.

* wgzl w=@i vafw, sfawmn, qoasmn, wansn, sT gEgsi—Maha-
bhasya, Vol. [, p. 19.

5 See Sabdaéakbiprukﬁéikﬁ, Kar, 18,
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the Naiyayikas on the ground that the division of words,
as shown by Dandi, did not take notice of such words as
9., |, cte., which do not fall under any group shown
above. Before we can arrive at any conclusion as to the
exact denotations of words, we are confronted with a
controversial point whether words are expressive of class
or individual. The ‘Mimamsa’' Shtras of Jaimivi record
such a controversy. Having discarded all arguments
brought forward in support of the individualistic theory
of words, the Mimamsakas have shown the plausibility of
the view that all words without exception are denotative
of class. According to Vajapyyayana,® as is also held by
the Mimamsakas, words denote class, the idea of indivi-
duals ( sgfa: ) being expressed by the interdependence or
invariable correlation of a class with individuals. Vyidi,*
on the other hand, holds that as an active agent directly
concerned with action, individual is what is really meant
by aword. ‘ Mammata’ *observes that the Individualistic
theory, as referred to above, is exposed to the faults of
‘endlessness and vagueness.” The view of Plnini,’ as is
shewn by Patanjali; with regard to the denotation of words,
is that both class and individual are meant by words.
Patanjali has also selected two aphorisms from the
Astadhyayi to show that Panini has combined the two
opposite views held by Vyddi and Vajapyayana. The
Naiyayikas have, however, brought about a reconciliation
between these contradictory theories by holding that

Y qafad fmadE— Mim, Sttra, 1.3.33. See also Vak. pad. comm.
on, 3.2.

2 w\aﬁafqumrﬂ\, ete,,— Mahabhashya, Vol. 1, p. 242,

s <eagifauid’ afs: ” — M. Bhiashya, Vol. I, p. 244

1 CgaErfwaog ' — Kavya- Prakasa-Com.-Kar., 2. 10, Bom. ed.,
p- 34

*fa gauafa: ggd.zs A Swafrare | SwamretEnia gaifdfaaim—
1., p. 3+ M. Bhashya Vol.1, p, 6. Punyarija wifufazs & sfaz2 a= mfawiaa
—Vak. pad., 3, p. 6,
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it is neither class nor individual alone that is denoted by
words, but sgfa; or “individual” conditioned or qualified
by genus rcpresents the real significance of words.! Thus
we see that the Naiyayikas brought the controversy
to a closec in an admirable way. The author of the
Vakyapadiya has finally dealt with the question from
the standpoint of non-dualismm (Advaitavada).®> The real
and unreal elements, he says, existing in all phenomenal
entities indicate respectively genus and individual. He
continues further that the transcendental existence
(urwrEEEn)® permeating the entire universe appears in
different forms in various substrata or individuals; it is
to be rvegarded as the summum genus which is ultimately
denoted by all words ; it is essentially what is meant by
all Pratipadikas or crude word-forms, verbal roots, and
suffixes like ‘tva’ and ¢ tal’ Tt is this all pervading
existence which reveals itself through six different stages,
namely, existence, production, growth, transformation,
decay and destruction.

It will not be out of place to mention here that the
Buddhist philosophers held a peculiar view regarding the
denotation of words. 'They contend that ncither class
nor individual is actually denoted by words, as the very
conception of their realities is a matter of controversy.
The ¢class-theory’ is untenable, because there is much
doubt as to the very existence of a genus; the opposite
view is similarly refuted on account of the momentary
character of individuals. According to the doctrine of

1 ¢ smfaene weee” | afastamfafafreast famwafa ” — Bhashaparichheda,
p. 148. (K. Tarkatirtha ed.)
“ mm@fEEaaY gl :—Nydya Sittra, 2.2.69. Com.—wwafegaay -
@t Afafaataa —Sabdasakti.
» Vak-padi Kar.—3. 32. 4, pp. 28-29.
s gefuReE G99 MgaE TRy | el qwt @4 a=e gafean | at
nfaufegige yEd's gu9wd | |1 fq@ 9 FeEEn aRigEdarRT -~ Vakyapadlya.
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“ Apoha,” as is held by the Buddhist philosophers, the
word “gauh ” when uttered, implies “ the differentiation
of cow-individuals from non-cows.”

There is, however, another way of classifying words
from the standpoint of the rhetoricians. In rhetories we
find three kinds of words,' namely, () Vachaka or
denotative words, which denote exactly the same meaning
as is fixed by the volition of God (Sanketa) or popular
usage ; (2) Lakshanika or words with secondary signifi-
cance; and (3) Vyafjaka, ie., words thaf express the
suggested sense.  We should be particular to notice here
that this threefold division pertains more to the designa-
tion or attributes than to the object designated. Con-
sequently there is no definite group of words either as
denotative, indicative, or suggestive, but what we find
actually is that the same word, as *“Ganga,” in the
expression “qFAt MW;,” might be used as denotative,
indicative and suggestive according to the context and
sense of propriety. It is also to bu noted that the third
form, i.e., Vyaiijaka is to be found only in poetry. In the
Nyaya and Vaiseshika systems we do not hear of such
suggestive words and suggestion which, according to
them, come under the category of lakshana taken in a
wider sense.

According to Gotama,* class, form and individual are
Classifiontions o all that are mea‘nt by a word, whgreas
words from the logical the followers of the new school of Logic
andpoints hold that individual (afa: ) qualified
or conditioned by class is what is really denoted by all
words. The Naiyayikas have classified words into four
groups:* (1) words having conventional meanings
assigned to them (&g:); (2) words with secondary

' ogrEs aefee: 15 agafan’—Kavyaprakasa, kir. 5.

' aafasTaay 92 c—Nyaya Stra, 2.2.65
3 Sabdafakti. kar. 16, p. 81 (Ben. ed. ).
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significance (@®®:); (3) words having both primary
and derivative meanings ( Myn®ws: ); (4) words having only
derivative significance ( @firm: ). To the first group
belong words like ¢ gauh,” etc., which have their respec-
tive meanings fixed by  Sainketa” or popular usage. The
peculiar characteristics of words coming under this class
are that the meanings derived by analysing such words
into stems and suffixes are not exactly the same as
their popular or innate significance. The word ¢ gauh,”
for instance, derived as it is from the root “gam ” to go,
would radically mean a “moving being,” and not
necessarily one furnished with dewlap, hoofs, horns, ete.,
if derivative significance were of any importance in the
case of such “ ggws=:.” Words of this description are
popularly called “d@gqr.”' The word “ Ganga,” as in the
expression “agEi MW:,” would be inconsistent ? if taken
in its primary significance ( wiaEaafpasanars: ) ;
it is, therefore, said to be used in its secondary sense when

b

it is taken to indicate ‘“bank” instead of its natural
signification “ current of water,” in order to vender the
context consistent. The Fyn®g class of words comprises
such words as ““ Pankaja,” ete., which combine in them-
selves twofold significance—derivative as well as conven-
tional. The word Pankaja” means “lotus” by the
force of convention (Sanketa), and alsoimplies analytically
or derivatively ¢ mud,” ¢production,” and “agent”
(W'ﬁfﬂ-ﬁﬁat{), that is, “a substance that grows in mud.”
To the qifitw class belong words like ¢ Pachaka,”
“ Pathaka,” ¢ Karaka,” etc.,, which denote the same
meanings as are signified by the component parts in
which they might be grammatically analysed.

Before bringing this topic to a close, we have a few
more words to say in regard to primary and secondary

1 &7 daasaE aaay fa Saa—Sabdasakti.
T AUl ARARHTNAGA 1999 fq;:— Bhashaparichheda.
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significance. We have already noticed that words may have
both primary or innate and secondary or indirect meanings ;
the primary significance is precisely the same as the conven-
tional meaning assigned to a word from time immemorial
(=fa: ); it is to this original sense that we look for the
real denotations of words ( wfa&: ). The secondary signi-
ficance is so called because there is no such direct or
necessary association between a word and its secondary
sense which is entirely dependent on popular fashion.
In a sentence like ‘ manchah Lkrosanti,” ¢ chairs are
making noise” (¢f. the English idiom “an address
or voice from the chair, i.e., president), as the idea of
“making noise ” is found to be inconsistent or incompatible
with that of a chair, we are necessarily forced to suggest
in the fitness of things that the word “manchah ” should
be understood as indicating ¢ people sitting on chairs.”
We should not, however, fail to notice here that in doing
so the word “mancha” had to give up its primary signi-
ficance and came to indicate a meaning which could only
be obtained either from the context or from an idea of
compatibility. It is nothing but interesting to point out
here that there are some words which have almost entirely
lost their orviginal sense and are now used always in their
secondary significance. We may take, for instance, words
like “ kusalah” and “pravinah” that are no longer used
respectively in the sense of “cutter of kusa-grass” and
“expert in playing on lyre,” ' but have obtained currency
and popular approval with regard to their secondary
meanings, viz., “expert ” or “skilful.” It is what is known
in Semantics as an instance of “widening of meaning.”
The secondary meaning is not, however, totally unconnec-
ted with the direct or primary one in such cases, for
none but a skilful person can cut sharp kusa-grass and
play on lyre.

1 g€l NuiEt 99 MK w9 'Y gan sfa—Durgacharjya, Nirukta, p. 156.
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We have already referred to the passage of the ¢ Taitti.
Samhita ”’ where speech is said to have
been originally undivided into parts.
The analytical method adopted in the divisions of Vak
is purely a grammatical device which is at best nothing
but artificial. Bhartrihari has emphatically stated that
the grammatical way of analysing speech is only an
imaginary means that helps us cvidently to understand
the meaning of an “indivisible sentence ” more parti-
cularly. Language, with all its diversified forms, appecars
to be such a complex phenomenon that the first duty of
a grammarian has always been to divide a particular
language into a number of constituents, his aim in doing
so being obviously to facilitate the study of that language.

There are, according to Yaska,' four parts of
specch—Noun, Verb, Preposition, and Indeclinable. It
is not, however, certain if Yiaska was the first to make
such a classification, because already in the Gopatha
Brahmana * we meet with such grammatical terms as
“dhatn,” “akhyata,” naman (noun), vibhakti (case-
ending), vachana (number), linga (gender) and so on.
What is probable is that Yaska found such well-marked
classifications already in existence either amongst the
grammarians or etymologists who had preceded him.
Yaska has cleverly put noun and verh under one group,
and made afterwards a separate compound comprising
preposition and particle, the priority of order being
obviously due to the relative importance of noun and
verb so far as linguistic studies are concerned. The
importance of noun and verb, as significant elements of
speech, lies in the fact that they possess innate signi-
ficance which they do not lose even when they are

Parts of Speech,

U Niruktd. 11, “safc ggaafa aw@) SagdfqagEs’’
: {g| g=piE;, w4y, @ miaufesy, & awwEa, ete., R. L. Mitra ed.,
p. 12 (vgaamaa:) |
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used independently of preposition and particle, whereas
preposition and particle have no meanings when they are
detached from nouns and verbs. It must be admitted that
Yaska’s classifications of speech are scientifically accurate.
The omission of pronoun in the list does not make any
serious defect, for the evolution of pronoun is of com-
paratively modern origin in the development of language.
Moreover, pronoun is only a special form of noun. A
word is only needed to explain why adverb is lost sight
of by Yaska in the classifications of parts of speech.
True it is that the conception of adverb is almost as old as
that of verb and consequently adverh ought to have been
mentioned along with verb as a separate part of speech ;
but it is none the less true that prepositions, if they
have any significance, are frequently used as qualifying
attributes of verbs to which they are added. In explaining
the aphorism “ fRarfafus sgan: (M. bhashya, Vol. I,
p. 256), Patanjali clearly states that the preposition
“pra” in ‘“prapachati” qualifies the action denoted by
“pach.” What we really learn from this attributive
character of prepositions is that they have adverbial
sense, and consequently Yaska’s classifications are
virtually correct as well as complete. Yaska' defines
verhb as a word which denotes action (W) and noun as
what involves the idea of substance; and holds on the
authority of ¢ Varshyayani”® that ¢ Dbhava” reveals
itself in six different aspects, namely, existence, produc-
tion, transformation, growth, decay and destruction.
Aristotle’s definition of verh gives undue prominence
to the idea of time, but does not take notice of
the fundamental conception associated with verbs in
general, that is, action (smuw:). We may reject

1 granyEdTEd g awifa--Niv. 1.1, p. 37,
* gy wiafagw wasifa awiafg; Amd. wfE, faofawad, 37, =uad,
faqmgdtfa.—Nir. 1.1.2, p. 44
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Aristotle’s definition of noun as heing negative. A
careful comparison will undoubtedly show that Yaska's
definitions of noun and verb are more comprehensive
and accurate than those suggested by the great Greek
philosopher. As regards prepositions, Yaska' says that
prepositions, according to Sakatayana, have no signifi-
cance apart from nouns and verbs, i.e, when separated
from verbs, they do not seem to have any independent
meanings of their own, like letters taken separately
from a composite word. This view was, however,
contradicted by Gargya*® who held, on the contrary, that
prepositions, even when they were taken separately from
verbs, were found to have various meanings. Yaska
probably expresses his own view consistently with the
erammarians when he maintains that prepositions serve
only to specialise the meanings of nouns and verbs, or,
in other words, prepositions are rather indicative (=j\aa:)
than denotative (arga:). As regards particles, Yaska
holds that they have various meanings. The particles
like g4, f9q, 9, g are used to imply “comparison,” as in
the expression “gfmfia=sz:” and so on; some particles
like =, g1, etc., denote ‘conjunctions of meanings”
(mwfudws:); and some again, as H#, H, 5q and ® are
only used for the sake of completing a numbered or
metrical verse. In his classifications of “grga:,”
Jagadisa® has included particle as one which denotes its
meanings only when it comes in conjunction with some
other words but cannot do so independently. We shall
thoroughly deal later on with the grammatical side of
the question as to whether prepositions and particles are

' g faam sugdl setEusifaumzEa ameanyg sdlqenraast—Nir.
1.3, p. 57.

» guEet: uggl wamifE men—Nir, 1.3, p. 57.

S qEIERTEA awE @UAvEq © wElaReaia fumif @ faai—Sabda-
Sakti, Kar. 6,
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significant by themselves or they merely play insigni-
ficant parts in qualifying the meanings of verbs and
nouns.

Having shown the artificial character of grammatical
analysis of sentences, Bhartrihari' points out that some
grammarians speak of only two parts of speech, namely,
noun and verb; some have recognised two more elements,
i.e., preposition and particle; some again make a fivefold
division by adding “mEgggarg”’ to the list. Punyaraja
draws our attention to the fact that these five parts of
speech are, on a closer examination, reducible to two,
i.e., noun and verb, since particles with certain limita-
tions are capable of being included within the category of
nouns ; and prepositions and “ Karmapravachaniya,” as
they are adjuncts to actions, are fundamentally the
same as verbs. The indeclinables like “fg®#”* and
“gega,” which denote actions, may be treated as a
particular kind of verbs.’

The grammarians or analysers of speech were not

Division of  words satisfied only with the divisions of
into  stems and Speech, but proceeded furtherto analyse
suftxes. such parts of speech into their final
constituent elements, viz., stems and formative elements.
Such a division which is often designated as *wdwr:”
forms the fundamental principle of Sanskrit grammar.
The expression ‘ wegrgurg«#,” as used by Patafijali instead
of ‘Vyakarapa,” suggests that the first and foremost
duty of a Hindu grammarian has always been to draw
a distinct line of demarcation between Sanskrit and
Apabhramsas by showing that only words of Sanskrit
origin (recognised by the ¢ Sishtas ”’) are capable of being

! Vakyapadiya, 3.1,, p. 1 (Ben. ed.)—fruiafaque e sgh quanfy an
ete.

' fegauafafa fawaag Mahdbhdshya, Vol. 1, p. 95.

$ See Vik. pad. 3.1. com., p. 2.
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regularly analysed into the so-called bases and suffixes,
while corrupted or distorted forms (as in Prakrita) do not
come under the cognisance of their rules of derivation.
The two primary parts of speech, i.c., nouns and verbs, are
accordingly divided into ¢ Prakriti” and ‘‘ Pratyaya,”
which are said to have permanent relation with each
other.! And in consequence of such innate relationship,
neither the stem nor the formative element is allowed
to have independent application; and though their
separate meanings have been shown by the grammarians,
it is actually the whole composite word and not its parts
that 1s popularly used to express the intended signi-
ficance.® Jagadisa explains the relation that exists
between a base and its suffix as one of inter-dependence,
inasmuch as ¢ Prakriti ” requires to be conjoined with
“ Pratyaya ” before it is said to have full significance
and cice cersa. It may he asked here, how words are
broken up into their significant parts, namely, stems and
suffixes, and how their respective meanings are deter-
mined. The philosopher-grammarian Patanjali takes
recourse to a strictly scientitic procedure when he con-
cludes that it is by the “ method of agreement and diffe-
rence ” (fav@mamfqaisggm) that radical and formative
parts of words are separated along with their respective
meanings.  The following is the way in which bases are
distinguished f{rom suffixes:® When the word “g=:”
is uttered, we hear a sound, i.e., “g=w;” that ends in “g”
and to which fgga has been added. The meanings that
are expressed by them are respectively (1) a substance
having roots, stem, branches and fruits ; and (2) singular
number. When the dual form “@®/Y’ is uttered, we
find by comparing the two forms that the original sound

¢ fmgRaizamdl wafa: waasfa,”  Mahabhashya, Vol 1 p. 219,
3 qgam]i’gzﬂmaaqammnf‘ef‘sftfa——Muhibhéshya, Vol, I, p. 219,
3 Mahabbashya, Vol. I, p. 219.
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“g:,” as in “g=;”’ has disappeared in the latter and a new
sound, .c., =iy has come in its place. But the sound
“@w’” remains unchanged. Similarly, there are also
absence and appearance of something so far as meanings
are concerned. In the form ‘@=Y’ the notion of the
singular number is absent and that of duality is present :
the idea of a tree remains the same. What we have
particularly observed in thesc two forms (@=: and g=) is
that there are practically two parts—one permanent or
unmodified and the other that undergoes change both
in form and significance. The changing elements,
that is, “®:”’ and “ sy with their respective meanings
‘unity’ and “duality ’ are called ““ Pratyayas” or termi-
nations, while the unmodified elements “ g= ” is called
¢ Prakriti’ in Sanskrit grammar. The inflexional parts
with the exception of ‘ag™®’and ‘w7~ are, according to
the general rule of Sanskrit grammar, always used after
bases. The author of the Mahabhashya has, however,
unconditionally asserted that ¢ Pratyayas,’ as is implied
by the very term, are significant (ﬂﬁ nengaafa ), and
has shown, though provisionally, that certain suffixes
like ¢ m%ril\,’ EUCES ﬁwa:,‘ etc., are found to have indepen-
dent uses as well (without being added to bases). On the
strength of such instances, though few in number, we are
inclined to believe that what are now called ¢ Pratyayas’
and have their positions fixed, might have been current
as independent words in some remote period of linguistic
development.

We bhave repeatedly stated in these pages that the
grammatical method of analysing words into stems and
suffixes is considered to be artificial from the standpoint
of ¢Sphota.” A word, according to the doctrine of
*Sphota,” is an ‘indivisible compact.” As a staunch

! wggmdmt 9 da@mgear.—Mababhisya, Vol. I, p. 5.
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adherent of the aforesaid doctrine, Bhartrihari says that
the so-called division of words into stems and suffixes,
though inconsistent with the essential aspect of words,
is important as enabling students of grammar to under-
stand the meanings of words with less difficulty.
As in the Sankhya system ¢ Prakriti’ is said to be the
primordial element out of which the entire universe
has sprang up, so in grammar ¢ Dhatu’
gei‘,,‘i"“;t“gpe‘;’;ﬁ'i’;i‘; represents the ultimate element where-
patwre and - Signi-prom all words have evolved. The roots
are the last result of grammatical
analysis and form the real foundation of all words.
Roots, like elements of the chemist, do not admit of
further division ; it is to them that the Nairuktas or
etymologists look for the starting point in their process
of deriving words. The analytical method of the
grammarians whereby sentences were broken up into
significant parts, further proceeded to analyse such
parts into finer elements, i.e.,, radical and inflexional,
and finally found roots as the nicest elements that
rendered further analysis totally impossible. The author
of the *‘Sabdasaktiprakasika’ has divided Prakriti or
stems into two kinds, namely, nouns and roots.! But
on a closer examination of facts it will be found that
nouns too have roots as their ultimate hases. The roots
are significant sounds, as they are always associated
with the idea of action (=gmax). There is, however,
some divergence of viewsas to the exact significance
of roots. According to Mandana Misra (a Mimarmsaka)
‘result’ alone is the meaning of roots, action (=ymT)
being denoted by terminations like ‘fasg,’” etc. The
root ‘gam’ means accordingly ¢conjunction,” and not
movements of feet. Some again hold, on the contrary,

b Sabda,éakti, Kay,, 14, p. 77.— ‘faga ssfEsyl Mavgaaga” )
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that action alone is denoted by roots, and that the idea
of ‘result’ follows necessarily from suffixes. Of these
two contradictory views, the former, namely that ¢ result
alone is denoted by roots,” is adversely criticised by
Gangesa, the renowned founder of the ‘ Navya-Nyaya
school” As ‘result’ is invariably preceded by action,
and as the relation between them is one of cause and
effect, he defines the significance of roots as ¢action
favourable or leading to the result’ ( margF= JAUR TI
wiaw: ). Gadadhara, however, objects to the other views
on the ground that if roots are held to be expressive
of actions alone, then verbal forms like ¢ pachati’ and
¢ gachhati’ would have no spccial significance apart
from those of ‘cooking’ and ‘going’* It gnust be,
however, remembercd here that with the Naiyayikas the
form ¢gachhati,” as it means ¢substratum of actions
that lead to conjunction,” is sufficient to constitute
a significant sentence by itself, and that the meaning
of a sentence (ws2Ay ) is something more than what
is usually expressed by words forming such a combina-
tion. Some?® again hold that the root ‘gam’ means
‘movements qualified by such resalt as conjunction.
As to the views of the grammarians, Pataiijali defines
roots as ‘words expressive of actions’ (fegarg=«y wIq:) ;
and elsewhere we find that both ‘ result’ and ©action ’ are
said to be what is actually meant by roots. *Vyapara '
or action is immaterial, formless, invisible and is cognised
only by inference. How is it, then, known that roots
like ‘pach’ (to cook) are denotative of action?
Pataiijali answers that all verbal forms have co-inherence

1 Tattva-chintamani—Sahdakhanda—A.S.B., p. 849.

s yifraiswaEafEd. ... sfEmaedysa . — Vyutpattivada, p. 37.

s aag eAmfzaaRafatgEferaRmEEs. —Vyutpattivada, p. 33

+ fpmmATREanfEer ) waEn G fdya fazdfg gmad Gt
grgrgmana.—M. Bhashya, Vol. I, p. 254.
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(gmrmfastmy ) with  ‘karoti’ (doing), that is to say,
the idea of “doing’ is to be found in all forms of verbs.
Pataiijali has suggested another definition, according
to which a root is denotative of ¢ becoming’ ( Wrag=«l
urg: ). The Mimamsakas define verbs as words the
utterance of which does not produce any cognition of
forms or material body ; and speak of two kinds of action
(maﬁ)wprimm'y and secondary. In a treatise on
Mimamsa (Jaim. Nyayamala) we find a two-fold action
—accomplished and unaccomplished. To the ¢accom-
plished ’ class (fagawa) belong such verbal nouns as
‘paka,” ‘pakti’ ‘pacnah ete., which have gender, case
and number ; the ¢unaccomplished’ (wysg=wra) actions
are, on the other hand, denoted by such verbal forms
as ¢karoti,” ete., which have no gender. Bhartrihari'
says that ‘Kriya’ seems to have many parts and
represents a  combination of successive actions. To
revert to the wmain point at issue, the author of the
Vaiyakaranabhtishana® reconciles the two opposite views
when he holds that a root denotes Dboth resnlt and
action, and that ‘substratum’ ( ==y ) is signified by
terminations (fag). That action is denoted by all roots
is also clear from the fact that the denotations of
formative elements may vary but the significance of
radical parts remains unchanged. Now, it may be asked
if there is any logical principle to distinguish the radical
from the formative elementsand determine their respec-
tive meanings. The answer given by Patafijali® is the
same as we have already stated (i.e., the method of
agreement and dilference) in connection with the analysis
of nouns into ¢ Prakriti > and ¢ Pratyaya.’

U uETa: §gE AAAWAW | IRIWE ARz aifadatedad -—Vakya-
padi a.

* gwemEEAYigomag faw gan—Kar, 2.

8 Mahabhashya, Vol. I, p. 255,
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In the Sanskrit language roots are mostly mono-
syllabic in form and a large number of words is found
to have been evolved out of a single root. It is only
rarely that we meet with such triliteral roots as gm®
and the like. There are, as cnumerated in the list of
roots (9rgard ), about two thousand roots in Sanskrit.
It must be, however, admitted that all these roots are
not traceable in our extant literature; the number
of roots authenticated by use is roughly calculated to
be slightly more than one thousand. Jagadisa has divided
roots into thres groups; (i) Simple or primary
roots, as are to be found in the list (Ganapatha);
(#) ‘ Sautra’ as suggested by the rules of grammar; and
(i4¢) ¢ Pratyayanta’ or secondary roots ending in
some suffixes. The Denominative, Frequentative and
Desiderative roots come under the category of the last
group. The number of ¢Sautra’ roots is very small.
Though there is no separate class of roots recognised
by the native grammarians as reduplicated, the roots
zfign, sz, 24, ¥at and the like might be linguistically,
though not grammatically, treated as such. Certain
roots, as we have already pointed out, such as wg, naf ,
aﬁqf, LI usf , otc., may be supposed to have their origin
in the imitation of sounds. The Hindu grammarians
speak nothing about the so-called compound roots and
they never tried to show that the root ¢yudh’ was
a combination of two simple roots ‘yu’ (to join) and
‘dha’ (to place). Nor do we find any reason to accept
Prof. Pott’s theory as to the amalgamation of roots with
prepositions. True it is that certain roots like ‘g&’ and
‘]’ are in most cases found to be preceded by\such
prepositions as ‘gfg’ and ‘g’ respectively, but it is
a fact that they have not lost their independent uses
altogether, inasmuch as the forms ‘g3’ and ‘mfafq’ ave
also to be found. In the Samhitas we rather find laxity
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of relation between prepositions and verbal forms,
words being allowed to intervene between them. The
prepositions are kept separate from being amalgamated
with verbs, as the grammatical operations like the
augment ‘sz’ and reduplications do not affect the
prepositions at all. The prepositions have, however,
some influence upon the verbal forms to which they are
prefixed. The presence of certain prepositions serves to
change dental nasal and dental sibilants to their corres-
ponding lingual forms; the roots f, al, ¥ are allowed
to have the suffix gst_ when they are not preceded by
any prepositions.

From the grammatical analysis of words into
stems and suffixes we come finally to the question,
whether nouns of every description
are ultimately reducible to roots in
course of decomposition. Yiska records
a controversy which had once issued between Sikatayana
and etymologists on the one hand, and Gargya and
grammarians on the other, with regard to the derivability
of words from roots. Sakatiyana'took a very extreme
view agreeably, of course, with the Nairuktas that all
noun-forms even without exceptions of ‘Ggwme=’ are
capable of being derived from roots. Gargya® could
not give his consent to the doctrine as exyounded by
Sakatayana, but raised a voice of opposition by holding
that all words as a rule were not actually derivable from
roots. He based his arguments on the fact?® that if all
nouns were derivable from roots, then whatever performed
the same action might have received the same designation ;

Reducibility of words
to roots.

* See Nirukta, 1. 12, p. 99.
* q gatdtfa awdl saEcaES&— Nirakta, 1.12, p. 99.

¢ wgdq gAt@rEEA AW gia; w9 qedgaia g5 awd an 4R —
Nirakta, 1.12, p. 99,
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for instance, any one passing on the street might be called
‘giig’.  But this is contrary to popular use. He continues
further that if the theory of Sakatayana holds good in
the case of all words, that is, if names arc really suggested
by actions, then an individual may have as many designa-
tions as there are actions associated with it. But this
is also far from heing the actual case, as we usually find
in Semantics that objects receive their respective names
from one action or outstanding feature. A man of
Yaska’s calibre was not, however, wanting in counter-
arguments, and we are astonished to see how cleverly
Yaska vrefuted those objections and finally supported
the view of Sakatiyana to every syllable Dy laying
particular stress on the psychological side of language.
The fundamental principle underlying the etymological
explanations of Yaska is that in deriving a word where
accent, root and grammatical operations are not readily
understood, one should take recourse to analogy, both in
form and meaning, and then derive it in the light of
similar forms. The principle of Etymology, as formulated
by Yaska, has a scientific character, and it really reflects
great credit upon so ancient a teacher who made such
a comprehensive study of language and Semantics long
before the Christian era. Yaska carried the view of
gﬁ-kai}iyana to such an extent as to render some of
his etymological explanations simply fanciful to
the modern philologists. ~ Moreover, in  deriving
a word when he has failed to determine its proper
analysis and meaning, the course usually taken
by Yaska has been to suggest a number of roots that
might furnish some definite clue as to the proper
exposition of the word. Thus, while deriving the word
* Nighantu,” Yaska has pointed to H, 3, and ‘g’ as the
possible roots out of which the form might have been
evolved. When we follow the way in which Sikatayana,
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has derived the word ‘m” from two simple roots
Wy (to be) and xw (to go), we are naturally inclined to
say that such a method of derivation is nothing but
fanciful. Durga,” however, corroborates the view of
Sakatayana when he shows that the etymological
explanations of ‘&gwu=’ are also to be found in the
Mantras, and that the derivations of a single word
from more than one root are illustrated by the Brah-
manas, as, for instance, the three letters representing
the word ‘wega,’® are said to have their origin in three
different roots ‘g, ‘¥r’ and ‘ww.’ What is still more
strange is that Yaska even tried to suggest etymological
explanations of proper names as ‘u®e’* fasigs, wH=,
Fws and the like. Consequently we see that to the
Nairuktas no word whatsoever is incapable of heing
traced to its primary element, i.e., root. As the idea
of ‘Kriya’ (action) seems to be predominant in the
significance of most of the words, Durga has divided
words into three distinct classes:—(i) ‘aeyefma '—words
like ¢ Karaka,” ¢ Haraka’ etc., where actions are readily
perceived ; (¢i) ‘ wwwqrfepg ’—words as ‘gau,” ‘purusha,’
etc., which do not signify actions at once but require a
good deal of straining to find out the radical elements;
and (i) ‘=wfgmwrafwa’—words like ¢dittha,” ‘arvan,’
¢ chandra,’ etc., where the very idea of action is absent.
It is, in fact, only the last two classes of words that
have been taken up by the etymologists for derivation ;
and it is mainly in the etymological explanation of
words belonging to the last group that they found

1 g2y gl d9ER mEEma—ad: Fifd 1 gmfd emacens: wy”
¥ gawifé 9—Nirukta, p, 103.

9 Nirukta, Bom. ed., 1-14, p. 114.

' g4 gAIRIATAE RANREIAGARNAN AW+ 3 fraw: — Nirukta, p. 114,

+ gay: venfafa o was sf@fan—Nirnkta, p. 200.

Snﬁmaa:ga: wyAgaadR wafa—Nirukta, p. 231. wmaf@ @w@w. Nir,
! 14
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immense field for the free play of their fancy. The
grammarians, it must be remembered, were not wholly
unanimous with Sakatayana and the etymologists so far
as the reducibility of words to roots was concerned.
Sakatayana, as is evident from the rules of Panini and
the references in the Mahabhashya, was undoubtedly a
grammarian to whom is popularly attributed the
authorship of the entire chapter on ‘Unpadi’ The view'
of Panini, as explained by Patafijali, is that words
belonging to the so-called ¢ Unadi’ class are not regularly
capable of being analysed into stems and suffixes
recognised by the grammarians. Here we find the
reason why the author of so vast and comprehensive
a system of grammar as the * Ashtadhyayi,” did not think
it worth while to multiply the number of his grammati-
cal aphorisras by bringing those words formed by ‘Unadi’
suffixes under the cognisance of his highly scientific
treatment. The word ‘ gg@# ’ in the rule ‘ surea agean’
(Pan. 3. 3.1) is explained by Patafijali as indicative of
the comparatively small number of bases to which the
formative elements like ‘ Una’ are added; but Kaiyata
interprets it in a different way, as he takes the word

as indicating the correctness of the so-called ¢ Unadi’
forms. 'We should be careful to notice here that though
the extent of his aphorisms was not extended to ‘ g’ or
dgwiwe, as are usually included within the ¢ Unadi’
class, Panini never questioned their authenticity and
acceptability, but unhesitatingly took them to be correct.
We find elsewhere that the forms like ¢ gqigz,’ ® inspite
of their ungrammatical character, are also taken to be
correct by Panini on the ground of their being used by
Sishtas who, with or without any knowledge of grammar,

' gmeEd symq—Pan., 3. 3. 1. See Bhashya under this aphorism
wmawaEe: and anAwnfend g g@y.—M, Bhishya, Vol. IT, p. 138,
$ Pap. 6.3. 109,
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were competent to use those forms of words that are
accepted by the grammarians without a word of
objection. Pataiijali rightly observes that the rules
of grammar, however comprehensive they seem to be,
are practically far from being exhaustive, as a good
many words lie outside the range of grammar. This
reminds us of a couplet,’ probably composed by the
renowned grammarian Durga Simmha, which testifies to the
fact that even grammarians of the stamp of Pataiijali and
Durga with their broadest vision and keenest intellect
failed to make an exhaustive study of words. Patafijali®
holds that ¢Naigama’ (words occurring in the Vedas)
and ‘Rurha’ words ending in suffixes like ‘Una,’ etc.,
should be regarded as correct, and that in the derivations
of words belonging to this class, sometimes bases and
sometimes formative elements are to be determined on
the analogy of grammatically recognised stems and
suffixes.
We have already pointed out in the foregoing pages
that language, as audible expression of thought, is held
to be current from time immemorial
anmo geneto! obser-  ( grgfaer) by the native grammarians.
ait laguage  and Tt jg doubtful whether man could have
been what he is now, if there had been
no such comprehensive medium of communicating
thoughts as language. It has not only vocalised our
thoughts, but has practically systematised the process
of reasoning. Moreover, the world would have ever
remained a complicated phenomenon,® if it were

1 gy g WY SUIRMAEE | AanRegd i A 73S |
* “Aaagfzed e gae” and g8 FERWGNIEGE dAq: SHATAFETH—
Mahabhashya, Vol. 11, p. 138.
3 3gHM qu: ®EW A GATIAR |
af wmigs’ sfaw @i 9 fug y—Kavyadarsa, 1, 4
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incapable of being simplified by different names and
forms ( MATT JIH QY ).

Judging from the number of literary productions, both
ancient and comparatively modern, the Sanskrit language
is decidedly the richest of all membhers of the so-called
¢ Indo-European ’ family. Similarly, when we consider
the number of roots and inflexions, Sanskrit seems to
have no parallel in the world of languages. Sanskrit was,
at least to the Hindus, the most original of all tongues.
The Hindu grammarians have tried to show that the
‘Prakrita’ dialects are not descended from a different
source but have Sanskrit as their common origin.'
It is not for us to make here a hold attempt to prove
that Sanskrit is the mother of all languages, nor to
explain the structural resemblances of Sanskrit with
Greek and Tatin. The part played by Sanskrit in
the history of Comparative Philology has already been
pointed out. Transmitted orally from generation to
generation, the ancient Hindu literature has suffered
much, a good many literary works being irrecoverably
lost for ever. Notwithstanding such losses and
mutilations, Sanskrit literature, as it has come down to
us, does not fail to show a continuous line of develop-
ment in thought-process as well as in language. It
must be stated at the very outset that the Sanskrit
language falls under two well-marked divisions—‘ Vedic’
(Chhandas) and ¢ Classical’ (Laukika). The former differs
from the latter in many respects. The earliest specimen
of the Sanskrit language 1is preserved in the Vedas,
specially in the Rig Veda, where we meet with a
beautiful language of lyric poetry in which the sacred
invocations of our ancient forefathers found expression.
In these natural and simple songs are recorded the

! qeyFfaeR’n 3@ g rewm AR ' fAwW 4 @aw wwq fama \—Punyaraja,
under the Viakyapadiya, Kér. 1, 149.
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history of Aryan civilisation in its primitive character
and the history of Indian thought in its pristine glory.
This rhythmical language of the Sarmhitas was followed
by the extensive prose style of the Brahmanas. A point
that is specially significant in our linguistic investigation
is that in the transitional period between lyrical
poetry and artificial prose, many words had undergone
changes both in their formal and logical aspects, and a
number of new words and expressions were coming into
existence. The Vedic language in its last phase is
represented by the ¢ Upanishads’ and the ancient ¢ Stitras.’
The learned professor Sir R. G. Bhandarkar' has found
three distinct periods in the development of the Sanskrit
language. The period beginning with the Brahmanas
and closing with Panini is called by him ¢the period
of middle Sanskrit’ Yaska stands midway between
the Vedic and Classical periods; his work represents,
so to speak, the classical Sanskrit in the making. When
the elaborate and verbose prose style of the Brahmanas
had come to a close, there arose a more artificial style
(known as ‘Sitra’) characterised by extreme Dbrevity
and conciseness, which evidently found much favour
with the grammarians and philosophers. The extent
to which brevity was favoured by the native grammarians
is best shown by the °Paribhasha’ s¥@ra==dd gaiead
A g ”.

The typical language preserved by the Vedas is
literary, as distinguished from spoken, and, as some
differences are usually observed between the two, we
are necessarily led to suppose that the poetical language
of the Samhitas was in certain respects different from
the language generally spoken by men in those primitive
days. In the absence of any positive cvidence, it is
almost impossible to say anything definitely as to the

! Wilson, Philological Lectures, p. 30.
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nature of such a tongue, and the extent to which this
popular language had influenced the metrical language
of the Vedas. This spoken language which was either
older than or co-eval with the Vedic language is supposed
by some to have been the oldest form of Prakrita. They
bold that ¢ Prakrita’ is not an offshoot of Sanskrit, i.e.,
the relation in which Sansgkrit stands to Prakrita is
not one of mother to daughter, but Prakrita seems
to have practically an independent existence of its own,
and is consequently as old as the language of the Vedas.
According to this view, however discordant with the
orthodox opinions, what we call Sanskrit (a purified
tongue) might be supposed to have been developed from
Prakrita.

The Vedas, specially the Rig Veda, stands in point
of time at the head of Sanskrit literature, and may
be viewed as the oldest literary record
of the Aryan culture. The Vedas,
according to the orthodox interpretation, are regarded
as existing from eternity, and not of human origin.
But as far as our linguistic vision is permitted to proceed,
the language represented by the Vedic hymns, as beauti-
ful as poetical in form, does not seem to have embodied
the first articulate utterance of mankind. From both
evolutionary and linguistic points of view, it is difficult
to assume that the first intellectual unfolding of our
remotest forefathers could have found expression in so
beautiful and rhythmical a language as that of the
Vedas. What is nearer the truth is that in the Vedas
we meet with a language that seems to have left its
infant stage of cruder forms far behind and received
refinement and poetical embellishment to a considerable
degree—a fact that naturally strengthens the view
that the Vedic language is the result of not an
inconsiderable period of linguistic developmeut; in

Pre-Vedic language.
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other words, the ancient language had undoubtedly made
some progress before it could produce such a literary
monument as the Vedas. From the point of view of
evolution, the hymns of the Vedas are far from being
the first and the most original of their kind, for the
artistic descriptions, occurring in the Vedas, tell a
different tale, namely, that they had developed from
some older and cruder forms. The hymns presuppose
a long history of development, but no positive data are
available to form any definite idea of it. Judged by
the standard of civilisation revealed in the Vedas, the
hymns seem to be the history of a people highly
religious, who made considerable progress in certain
departments of culture and were familiar with some
social and political institutions. The hymns, it must be
borne in mind, represent the polished literary language
which was, as a matter of fact, somewhat different from
the current or spoken tongue, the former being more
artistic and artificial than the latter. In order to form an
idea of this imaginary ¢ Pre-Vedic’ language, we have only
to picture before our mind the existence of a tongue—
cruder in form, simpler in style, wanting in metaphor—
which had ultimately developed into the poetical language
of the Vedas. The structural resemblances observed
in Sanskrit, Greek, ILatin and Avesta have led most
of the modern philologists to derive their origin
from one common seurce to which the name “ parent-
tongue ” has been given. By comparing a number of
forms, as for instance, Sk. * paifica,” Gk. mevre,”
Lat. “quinque,” Goth. fimf,” ¢ Lith. Penki,” the
philologists have postulated a form like “* penqwe ” as
the oldest and most original one. Now, this original
tongue, whether identical with the Pre-Vedic language as
referred to above, or other imaginary form of language
that has left no trace behind, is supposed to be the
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mother of all languages. In the opinion of Vakpati'
it is Prakrita that deserves such a glorious designation.
It is, to speak the truth, very difficult to arrive at any
definite conclusion as to the identification of such a
‘“mother tongue.”

The Sanskrit term corresponding to language is
Twofold spocch— - Bhashd,” derived from the root
Vedic and popular. “Dbhash ” to speak. The term  bhasha ”
was, however, as we shall see later on, restricted to
the current or popular tongue, as distinguished from
the sacred language of the Vedas. There is ample
evidence both in Yaska’s? Nirukta and Panini’s
Ashtadhyayi® that a distinction was early made between
the sacred literary (metrical) language of the Vedas
and the spoken tongue, the former being known as
“ Chhandas ” or *“ Naigama >’ and the latter as ¢ bhasha”
or “laukika.” We have already said that ¢ Chhandas”
represents the literary language, as opposed to the
spoken tongue called “bhasha.” Patafijali rightly uses
the word “laukika”* to denote this popular speech
and declares that the Vedic words are to be learnt from
the Vedas,® and *laukika” words from the current
usages. Yaska seems to have been fully conscious of
the difference as well as the intimate relation between
the ¢ Chhandas ” and ” Laukika ” Sanskrit. He observes
that the particle “ x§,” as indicative of comparison,
is used both in “ Chhandas” and current speech ; the
indeclinable “®” is used in ‘ bhasha” as a negative

! gamiH 3w awifRefe oRadfa e ofw age feadfa suudfaases,
Gaudabadha, 93.
s wfade wIgdl A TEa WA - F afd wifgs —Nie. 110 2, p. 161,
s3fq wigwi, again Afaufadurdlaiwma®.—Nir, 1.4, p. 64.61.
s “wear ggage.’—Pan. 3.1. 108,
* eifswiai afewat 9 (w=@w )—Mahabhashya 1.1.1. P. I (Vol. I).
s ggm) afewn fagt @wry @ifwa . —Mahdbhashya, 111, P. 5.,
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particle only, whereas in the Vedic Sanskrit it has
a double significance—that of comparison ' and negation.
He states further that in deriving words he has sometimes
derived certain Vedic forms from roots taken from
“bhasha” and vice versa.? Moreover, Yaska takes
notice of some dialectical varieties or provincialisms in
Sanskrit (which was undoubtedly a spoken language
in his time), as he observes that in some parte of the
country the verbal forms were used, while in others
the noun-forms of the same root were only used. Thus,
the Kambojas * used the verbal form “sgfg” in the
sense of “movement,” while the substantive form *gqg,”
meaning a * dead body,” was current among the Arvans.
In the Ashtadhyayi we hear of some Sanskrit dialects
having certain grammatical peculiarities that prevailed
in the eastern, northern, and southern parts of the
country. Pataiijali states expressly that the people of
the Deccan were fond of “gfygar® ” * words, as they used
“laukike ” and “ Vaidike  instead of ““ loke ” and *“ Vede.”
The grammatical system of Panini, as it takes notice of
both * Chhandas” and “laukika” words, has merited
the glorious designation of “Vedanga.”
The ¢ Chhandas ” differs from the ¢ laukika ’ or current
Some distinotive Sanskrit in gen.eral tone, vocabularies,
features of the Vedic —and, to a certain extent, in its psycho-
nguage. logical aspeets also. In the Vedic
language greater attention was paid to the phonological
side ; Samasas were determined by the accents, and this
was specially observed in the recitations of the Vedic
hymns. The extent to which importance was attached

U Asin “wmilt A W, “zazEl 4 guaE "—Rig Veda VIIL. 2,12,

3 Nir. I1.2, p. 161,

s gafaffasat a=Faa wwd ... faraandy 1@ sfa. Niv. 11 2, p 161,

+ “fpgafga  ifgwEn aqEid 8% Gfs wiwa Aifesafzafaft aged’—
Mahabhashya, 1.1.1, p 8.
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to proper accentuation is illustrated by a legend which
tells us that the expression ¢ Indrasatru”' turned fatal
to the sacrificer himself on account of some error in the
accent. In the Vedas we meet with a large number of
words and peculiar grammatical terminations which have
entirely disappeared making room for new ones in the
later phase of the Sanskrit language.

In Vedic Sanskrit we have both the forms
“gonam” and ‘gavam,” while the former has become
obsolete in classical Sanskrit. Similarly, we have both
“asuk”?® as in “ janasah,” and ‘as” as in the classical
form ¢ devah” as substitutes of the nominative plural
termination “jas.” Again, in the accusative singular
of words like “tanu” and * prabhu” we find two forms
as, a9y, aqay, “ way  and “qyaw’ ’. The instrumental
singular is often formed by the addition of “mr, 3r,”
as in “@ar’ etc, in contrast with the affixes “@q”
and “sr” as in later Sanskrit. The locative singular
suffix is sometimes dropped, and we have “ai’mi[” instead
of the classical “‘apif®s,” and it is sometimes changed to
“3,” as in “qwr’ (for arft)®.  The nominative plural of
words in neuter gender and ending in “x” is frequently
changed to “=r” as we find “‘fgmrgsnfa for {gwifa gafa”.
The instrumental plural form of words ending in “x”
often retains fi: as in ggfw: and sometimes changes to
¥ as in gg;. For the Vedic grammatical forms like
sy, vag:, Gl |idl, TE, gegy ° we have now
aag, uarn, O&n @@, 9, 9eq. 1t is particularly
to be remembered that the Vedic subjunctive mood
called “&z” in the Astadhyayi is not traceable in later

! wm @l @TE avar a ... aggyd: [IAA. Pan. §iksha, H2.
s Pan. 7. 1. 50,

s Pan. 6. 4. 86.
+ Pan. 7. 1. 39.
* Pan. 7.1, 48,
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Sanskrit. Most of these peculiarities have been shown
by Panpini in his comprehensive system of grammar
which, as we have already said, has treated of
both the Vedic and classical forms. The infinitive
is usually formed in later Sanskrit by the suffix g,
but in the Vedas we meet with a number of peculiar
infinitives ' (often with the sense of dative singular)
as “sita®, TS, <14, fuaw”’ etc., Panini observes that
the compound of two words, namely, “@@’ and “fug”
yielded such form as ‘“fgguietgxr” ? in the Chandas; the
root “ge” (to bear) with ‘g’ gave two forms evar *
and | instead of the classical form @gr, and that
the augment 7 is sometimes found after w1 as zwEE
for “gw.” The Nighantu enumerates such verbal
forms as wwfq and swfg which have probably changed
to nepfq and gspfq respectively in later Sanskrit. (See
“ Wilson Pbilological Lectures,” pp. 16-20).

With regard to meaning-change, we notice that
certain Vedic words have changed their meaning in
classical Sanskrit. The word “fg,” as explained
by Yaska and Sayana, was originally used in a general
sense to denote ‘one possessing keen intellectual
vision ” (@reeql, ®wral), but it has now come to be
used in a restricted sense, viz., ‘“ the writer of metrical
and rhythmical verses.” The word “g&”’ originally
meant “‘a#,”’ i.e., action in general, but in classical
Sanskrit it denotes particular religious rites and
ceremonies. Patanjali takes the term “fg” as meaning
what is taken for food. The word “|i’’' was a
general name for animals, and not strictly restricted
to a species as ‘“deer.” In the same way the word

' Pan. 3. 4. 9.
* Pan. 6. 3. 33.

s Pan. 6. 3. 113,

+ Y@y W\ g fafesr’—Rig Veda.
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“gg,” denoting originally “ necessaries of life,” is now
frequently used to signify ¢ wealth.” Kven in Yaska’s
Nirukta we find a good many archaic words and expres-
sions which have grown obsolete in later Sanskrit.
The words “am:h” and “gqar’ are respectively used
by Yaska in the sense of “meaning” and ¢ observa-
tion” or *examination;” and the words “gew”’ and
“gafasiw”’ are used as significant of “ action ” (fagr) and
“augment of letter” respectively. Thus we see that in
the course of linguistic transition the meanings of certain
Vedic words have been widened, while those of others
have been narrowed or restricted to some extent.
Durga' particularly takes notice of such words as
aatw, g and faf@'wm ete, which have lost their
original significance ; as, for instance, the word gt
is no longer used in its particular sense to denote ‘ one
skilful in playing on lyre,” but means, generally,
“expert.” There are, again, some Vedic forms which
are no longer used in classical Sanskrit. The verbal
forms <9, &, IFH, U9, etc., seem to have been obsolete
even at the time of Katyayana. Pataijali observes that
these words have lost their applications and are replaced
by such classical forms 2s sfug, a’tffr, AT and gFmaq
respectively.

It has been the subject of a great controversy whether

Sanskrib—n spoken  Sanskrit had ever enjoyed the dignity
language.® of a spoken language or had been
simply a literary tongue in which the sacred books of
the Hindus were composed. 'The majority of Western
scholars, however, deny the possibility of Sanskrit
having been ever a spoken language of people in

! Durg., Commy. Nirukta. II. 1. 1., p. 156.

* Prof. D. R. Bhandarkar in one of his lectures, as Carmichael
Professor of Ancient Indian History and Culture, dealt with this subject
(*“ Was Sanskrit ever a spoken tongue ? ") in a learned and critical way.
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general. Their arguments are based on the facts that
a language possessing such rigid grammatical rules and
guided by such phonological niceties is not likely to
have been the spoken language of the mass; and
what is more possible is that certain forms of Prakrita
might have Dbeen the tongue current among people at
large who were either uneducated or naturally unfit
to pronounce Sanskrit words correctly. In the most
fertile period of the Vedic literature, Sanskrit was, we
are inclined to believe, undoubtedly a spoken language,
though its currency was possibly confined to the area
of cultured community of the Brahmnpas. There was
admittedly a class of people, mainly composed of
Brahmins, that had Sanskrit for its mother-tongue.
It is expressly laid down that a Brahmin should not be
allowed to speak in the corrupted dialects of the
uneducated mass. 'This prohibitive injunction (7 wfsgaa
Aaarfaaa) is, however, said to have been rigidly observed
at the time of performing sacrifice. From what we
can infer from the statement of Patafjali, it appears
that Brahmins in their ordinary conversations were
probably allowed to use corrupted forms like ‘gatw”
and “garw’! instead of ‘“ggm”’ and “g¥grw,” but they
could not do so while performing sacrificial rites. 'The
demons * are said to have been defeated in consequence
of their uttering corrupted words. The utterance of
correct Sanskrit words, on the other hand, is said to be
attended with religious merits. It is no wonder that
the people, whose religious texts, moral laws, spiritual
conceptions and ordinances concerning the ten holy
sacraments (Imug®RX) are all written in Sanskrit, should
have Sanskrit as their mother toungue. The term
« Bhasha,” as it is derived from the root ‘ bhash” to

1 M. Bhishya, Vol. T, p. 11.
' AU F@@R f@dt 3f Fwaw: guEgg—M. Bhashya, Vol I, p. 2.
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speak, is in itself an indication that Sanskrit was a
spoken language. The frequent references to ¢ bhasha,” !
as they occur in the Nirukta, prove unmistakably that
Sanskrit was current as a living language at the
time of Yaska. The cxistence of Sanskrit as a spoken
tongue is also made clear by Yaska when he says that
in deriving certain Vedic words he has made use of
some verbal roots directly taken from the language
current at the time. TFurther, he takes notice of some
dialectical varieties of Sanskrit as a spoken tongue. He
observes that the verbal form “sigfg” meaning “ motion ”’
is used by the Kambojas, the Aryans using the nominal
form ‘“strg” denoting *“a dead body”; and the peophe
of eastern provinces used the verbal form zifa, while
the noun-form gra was used by the northern people.
The word ¢ laukika” whereby Patafijali denotes the
current or spoken tongue is also to be found in the
Nirukta.®

There is evidence to believe that Sanskrit continued
to be a spoken language at the time of Panini. He had
in view both the Vedic and classical forms while he
formulated the rules of his Astadhyayi. Asa good
many Vedic forms had already become obsolete, Panini
had to make a number of rules exclusively for them.
He says that certain suffixes, as &g and ®vag, are used
equally in the Vedic and ‘ laukika ” Sanskrit. He sanc-
tioned the use of some Vedic forms like mag(«, aﬁﬁmq
etc., in the current language, and made provisions for such
verbal forms as @fgarq,’ ggarq, sfyarqg on the analogy
of Vedic formations. A huge system of grammar, such
as that of Panini, could not have practically come into

U “Rfq wfaRaetd wwew” ;. “wafkfa ffefemetar aeam—Nivukta.

* difeswdagaaigeatd swd 9 R wdfa —Nirukta, p. 123, Again,
AfEdaSazagl g=@ wgman aaafafa (dbid).

3wt ggagga.—Pan, 3. 2. 108.—-955 g wiwEw, Pan 8. 2. 98,
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existence, if Sanskrit would not have been current as a
spoken tongue at the time of this renowned grammarian.

The Mahabhashya contains some passages which
show that Sanskrit had nnt ceased to be a spoken tongue
even at the time of Katyayana and Pataiijali. While
commenting on the Varttika am@ifmwafedy,”
Patafijali states that the people of the Deccan are
naturally fond of using words ending in ¢ Tadahita ”
terminations; for instance, they are found to use
“laukike ” and “ Vaidike” instead of ‘“loke” and
“Vede.” What is stated here does not refer to a dead
language ; and we can reasonably assume that Sanskrit
was eurrent, though in a limited area, as a spoken
tongue in the second century hefore the Christian era.
While advocating the study of grammar for the
knowledge of correct words, Katyayana holds that, though
the meanings of words are usually determined from the
current usage, the study of grammar is not rendered
entirely useless on the ground that applications of words
in conformity with the rules of grammar are alone
attended with religious merits.! The aphorism “@=ars"-
ng® w=add’ ete,’ distinctly refers to a tongue that
was nothing but spoken. Patafijali, while ascertaining
the subject to be dealt with, states expressly that both
Vedic and laukika (current) words constitute the materials
of his grammatical speculations; by ‘laukika” he
undoubtedly meant Sanskrit that was a spoken language
in his time. Again, in setting forth the purposes that
are served by the study of grammar, he has mentioned
a verse which emphatically declares that one who does
not know how to use “Pluta’® (a protracted vowel)
with regard to a name in responding to a salutation,

1 Mahibhishya, Vol. I, pp. 8-10.
2 Mahabhashya, Vol. I, p. 8.
$ Mahéabhashya, Vol. I, p. 3.
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Our next enquiry then, is to find out the priority of
these different terms that came into use before the
coinage of the terms ¢Mahayana’ and ¢ Hinayana.’
The terms ¢ Ekayana,” ‘Anuttarayana,” ¢ Vinayayana,’
¢ Brahmayana’ and ‘ Dhammayana,” occur both in the
Pali Nikayas and the Chinese translations of the four
Agamas. For example in the Samyutta Nikaya it has
been stated :—

“ Fkayano’yam maggo sattanam visuddhiya.”*

“This is the only path, the only course, that exists
for the purification of the beings.

Again in the same Sutta :—

“ [mass’ eva kho etarn Ananda ariyass’ atthangikassa
maggassa adhivacanam  Brahmayanamiti  pi
dhammayanamiti pi  anuttara-sangamavijaya iti
pi.”*®
“(Q Ananda, the synonym of this Noble Eightfold
Path is Brahmayana, Dhammayana and Tran-
scendental Victory.”

Again, in the same Sutta :—

“ Etad attaniyam bhitam, Brakmayanem anuttaram,
Niyyanti dhira lokamaha, afiiadatthu jayam
jayanti.”?

“This is reflected in self, this is transcendental
Brahmayana ;* the wise areled out of the world

(by means of this yana); victory is sure and
certain.

' B. N, Part V, pp. 167-168, 185, and A. N., Vol. TII, p. 314.

3 8. N, Part V, p, 5.

> 8. N, Paxt V, p. 6.

¢ Yassn sadd & ca pafifidha jdhammi yutts sadd dhuram i hir 788 mano yottam:
sati Brakkasarathi|.

Ratho silaparikkharo|{Jh&nakkho cakkaviriyoiupekkhd dhura-sama&dhijjaniccha
parivaranani|.

Aby&piado avibigsd|iviveko yassa &vundhamiititikkh& dhammasainndhojjyogak-
khemdya vattatill (8. N., Part V, p. 6).
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In the Chinese translation of Samyuktagama-siitra,
we find the following passage corresponding exactly to
the First Pali passage quoted above thus:—

« Here is the one Path, the only course that (Ekayana
marge) exists for the purification of all human beings.”?
Again, in the same Agama we meet with another passage

which corresponds to the aforesaid Third Pali
quotation, thus:-—
“ 0 Ananda! Saddharma Finayayana, Devayana,
Brahmayane can conquer of the army of the
suffering. Listen to me and think of my words,
what T am going to say to you, O Ananda! what
is that thing which has been called by the terms
Saddharma Vinayayana, Devayana and Brahma-
yana those which can conquer the army of the
suffering ? That is nothing bhut the ¢ Eightfold
noble margas.” *

Thus, we find the terms ‘ Ekayana’ and ¢ Anuttara-
yana, etc., from the Pali Nikayas as well as from the
Chinese translation of the four Agamas. And we should
also remember that the terms ‘Ekayana’ and ¢Anuttara-
vana’ are met with in the Mahayana stitras. So these
terms are common to both the Original form of Buddhism
and the Developed form of Buddhism. The connotation
of the terms, however, is different in different forms of
Buddhism. That is to say, in the Original form of
Buddhism, it indicates only the ‘ Atthangika-magga’ (the
Eightfold noble path) or the ¢ Majjhima—patipada’ (the
middle path). "While in the Mahayana Siitras it indicates
Buddha’s  Ontological perception both on ¢cosmic
existence’ and on ‘human life.” For example, in the

' 8hen Bundle, Vol. 3, p. 11a, p. 14a, p. 16b of Chinese Tripitaka.
* Shen Bundle, Vol. 3, p. 64a of Chinese Tripitaka.
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concerned. Tt is to such innatc unfitness and careless
imitations that the author of the Vakyapadiya' traces the
origin of Apabhramsas which, according to the definition
of Sanskrit grammarians, have Sanskrit as their original
source. 'The uneducated people could either understand
Sanskrit, or the learned Brahmins while speaking with
them, had to converse in Prakrita. Thus, as the cultured
Brahmins had to come often in contact with such
untutored people in their ordinary affairs of life, there
arose consequently a possibility of Sanskrit being
blended, to a considerable exteut, with those Prakrita
dialects or ¢ Apabhramsas,” as they are called by
the Hindu grammarians. As the Aryans had frequent
intercourse with the black-skinned non-Aryans, some of
whom were even aryanised for their ready adaptability
to the Aryan manners and customs, it is not unlikely
that some words and expressions of non-Aryan origin
had the possibility of being naturalised into the tradi-
tionally sacred tongue of the Brahmins. Dr. Garbe*
is of opinion that the words ¢ ghora ” and *tambala,” as
they occur in the Srauta Sitra of Apastamba, have
had their origin respectively in Hindi and Dravidian
languages. The dramatic literature shows that different
forms of speech are intended to be spoken by persons
belonging to diffrent grades of society. What is really
indicated by such practice of the poets is that Sanskrit
could not be spoken by people in general and that
certain forms of Prakrita (Apabhramsas) were current
as vernacular among ordinary people. Even queens of
the royal harem are found in the Hindu dramas to
speak Prakrita, although they understand Sanskrit as

* Vikpadiya. Kar. 1.149—156 ‘ sezwafatew's ’sfa  d@qeaan:
Pupyaraja on Kar, 1.149,

s Apastaba Srauta Sttra—Ed. by Dr. Garbe.
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clearly as educated people. Sanskrit had thus come to
have a close touch with Apabhramsas; and this intimate
relation might have possibly terminated in the Sanskriti-
sations of certain Prakrita forms. The words TwTam
and giwg are supposed to have crept into Sanskrit from
Prakrita; words such as €, fow, &@®, amwe™, and
so on, are considered to be of foreign origin. With the
commercial intercourse of India with the Far West, there
were, if we are allowed to assume, hoth exports and imports
of words. In his exposition of the Siitra Fmzu=nfgiwEar
gR1 faufaafs &g (Mim. 1, III, 8), Kumarila Bhatta'
observes that the words #g, aq®, AW, ctc., are also
to be found current in the Miechha countries only with
difference of meanings, e.g., AY, AT, AT respectively.
He continues further that as words like fg® and {®
have the same meanings in both Sanskrit and “Mlechha,”
we are entitled to accept the significance with which
these words are used among the Mlechchas, attention
being always paid to the fact that these meanings are in
no way inzonsistent with those of the Vedas. Kumarila
states expressly that the meanings of certain words as
“loma” and “kuta” are to be learnt from low class
people as “Dbutchers” and * makers of coins.” Itisa
fact that the Vedic usage is more authoritative than the
Mlecheha usage® so far as the meaning of a word is
concerned, but there is hardly any reason why we should
‘ignore the Mlechcha usages altogether, even when they
happen to be entirely absent in the Vedas. What is really
astonishing here is that Kumérila seems to have a
knowledge regarding the introduction of foreign elements
into Sanskrit. He lays particular stress on the fact that
we should not ignore the words used by the Mlechchas

1 Tantra-Varttika—on 1.3.8, pp. 145-157 (Ben. Ed).
1 Squgren 3t afafaaaig— Mim, 1. 111 9.
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simply on the ground that they are current among non-
Brahmins, since words like gy ! and amam meaning
“silken cloth” and “armour” respectively are found to
have heen horrowed from foreign tongues and yet
unhesitatingly accepted by the Aryans. Thus, inspite of
all attempts that were made to preserve the purity of
Sanskrit, a number of foreign words hecame ingrained
into the sacred language.

Kumarila also observes that the Aryans sometimes

Pemformation of favoured the p.'actice of horrowing wo‘rds
Prakrit-Apablraméas  from other dialects and transforming
to, Sunwlarit them into Sanskrit by necessary gramma-
tical alterations. In doing so they were really actuated
by the formal resemblance. He refers to the uszual
practice of Sanskritising certain Dravidian words as =R,
HAY, UTy, ArE_and 37\ into their corresponding Sanskrit
forms =y (thief), waw; (impassable), uragy (sin), ArEv
(garland) and afg; (enemy). Continuing he says that if
the Aryans could exercise their liberty of changing the
Dravidian words into Sanskrit in so arbitrary a way, one
cannot conceive the grotesquencss they would exhibit in
transforming or Sanskritising words taken from Persian,
Javana, and Roman languages.®

It was, therefore, necessary to take proper and adequate
measures to retain the purity and special aspect of the
traditionally sacred language. Restrictions were expressly
laid down prohibiting a Brahmin from using corrupted
words ; a sacrificial priest is held to be liable to expiatory
rites,> if he is found to use incorrect words. - 'This

' g Atz A AE weeEE

oty aw a9 &1 afzq w8 —Tantra- Varttika, p. 160,
amE Ai Fasafadt St |

* “Aea sfsiRamadz S @geaQd, a2 tudaTEEaadamEaag iy

fammn fa wfaumrsa sfq @ faw: 1’ —Tantra- Varttika, p. 147.

s “afemfaan=’ vy wefsdbrr  awedifafe faada’—Mahabhashya,
Vol. 1, p. 8.
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necessitated the usherance of grammar. A good many
systems of grammar and etymology had thus their origin
in an attempt to effect & demarcation between correct and
corrupted words. The first and foremost Dbusiness of
Sanskrit grammar, as a science, was to lay down such rules
as would enable one to distinguish correct words {rom
incorrect ones. By the expression “asgrgmaag ” Pataiijali
introduces the immediate purpose that is served by the
study of grammar, namely. that a careful study of
Sanskrit grammar is calculated to help us in distinguish-
ing correct or recognised forms from Apabhramsas.
Pataiijali tells us further that one correct word has given
rise to numerous Apabhramsas,® and consequently the
number of Apabhramsas is much larger than that of
correct forms. Ile, therefore, finds it more convenient and
scientilic to give expositions of these correct words alone,
the knowledge ot corrupted forms being indirectly implied
by the isolation of correct words. Now, it was the
paramount task of the Hindu grammarians to single out
the true Sanskrit form “gaul” from a number of corrup-
tions like arral, M, MWan, ete., and set forth rules showing
the scientific method (srgg=faiaY) of analysing such

forms into radical and formative elements.
Having shewn the view of Patanjali as to the
. origin of manifold Apabhramsas from

An explanation as to \

why “‘gera’ i so one correct form, we now pass on to
¢alled. discuss how a correct word (argws)
could be recognised and singled out from an assemblage
of Apabhramsas that were current among the uneducated
people.  Grammar, as has already been pointed out, takes
notice of the recognised correct words alone, and does
never attempt to enumerate the Apabhramsas that are
U gt TRIGEN AQGAINEIGEN: | CHFA] AT AGASQE AL AA-

afmagfze @a vagmasan= sfa i—Mahabhashya, Vol 1, p. 5.
1 g sayn= A fafrg swaddfa wRigmEag”—Pradipodyota.
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corruptions of them. The cxposition and analysis of
correct words, holds Patafijali, indirectly serve to point
out the Apabhramsas. The form “@Y’ being supported
as grammatically correct, it is necessarily implied that
forms like “givi,” “gona” and ‘“gota,” ete., are
nothing but corrupted or distorted forms originating from
the former under circumstances already alluded to
(natural inaptitude to utter the correct Sanskrit words
and wrong imitations). The Apabhramsas, as is held by
the grammarians, have no independent origin of their
own, hut have grown from Sanskrit as their common
source. The existence of such verbal corruptions pre-
supposes inability to pronounce the correct Sanskrit
forms on the part of low class people with whom
‘ Apabhramsas” was as good as their mother-tongue.
While Sanskrit was confined as a spoken language to the
narrow area of cultured community, the Apabhramsa-
Prakrita hecame more and more popular and obtained
currency among larger number of people. By frequent
associations with these popular dialects, the pristine
purity of the ¢ Divine tongue ” was about to be vitiated.
The rapid growth and widespread popularity of the
Apabhramsa-Prakrita were thus threatening to strike at
the very root of the Sanskrit language. It was conse-
quently felt extremely necessary (for the sake of keeping
the traditionally sacred tongue intact) to devise certain
means so as to retain its original character untainted by
any mixture with the Apabhramsa elements.

The Nairuktas and Vaiyakaranas' came forward to
analyse the entire structure of language then current,
and laid down: the principles of both etymology and
analytical grammar in accordance with the facts
observable in their language. 'The scientific character

' gyanmfaga &w swcagfa— Vak. Kar, 1,143,
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of the rules formulated by them lies in the fact that
they almost made an entire survey of the whols ficld of
language, so that a greater bulk of words in popular usage
might come under the cognisance of their principles.
While showing the nature of grammatical aphorisms,
Patafijali ' says that in framing rules of grammar the
grammarians had had in view both the principles of
generalisasion and partieularisation so that the rules so
constructed might apply to the greatest number of words.
And as the number of correct words was virtually
smaller than that of Apabhramsas, the grammarians
thought it more rational and convenient to treat
of the former; and entirely lost sight of the Apa-
bhrarsas that grew out of the tongue in which they
-used to speak. To maintain the special and conspicuous
features of their language the etymologists and gramma-
rians had divided their speech into four parts, namely,
noun, verb, preposition and particle (arm@lﬁttmﬁfamm:)
and suggested, on the scientific method of agreement
and difference (wmamfaiat),® a number of bases and
terminations known as “g@fg;” and “ga&g:.”  This
gave, however, a distinct stamp to their language,
because the Apabhramsa-Prakrita, on the ground of their
not yielding to such analysis as suggested by the
Sanskrit grammarians, were practically excluded from
. the range of words which were divisible into stems and
suffixes as recognised by the grammarians. Such an
analytical method, though artificial and fanciful, as
Bhartrihari often tells us, practically served a very

! faifeq smEaReaFay vaw GANa 34 7 Aed) ava: 9o afaed, e
gawe ¢ g@uiqaEt—M. bhishya, Vol. I, p. 6.

* § y= frmgaw {98 wanat 1 waIsfaaw’ eweal fqusd. —Vak.
Kar. 2.168.

Pupyarfja has—“fawmit ae qoRwam sfwa wafaseafeRs:” under
Kir. 1.145.
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important purpose ; for by it was drawn a hard and fast
line of demarcation between the current language of the
educated community and Apabhramsas. Since then by
‘“ Apabhramsas > are generally meant those forms of words
which do not admit of regular division into stems and
suffixes recognised by the Sanskrit grammarians, but
represent, as we have already pointed out, corrup-
tions, for the origin of which we must look back to
correct words (|@rgwsg). By the expression “snwma®mar ™!
Yaska undoubtedly refers to the grammatical way of
forming words by the addition of terminations to radical
elements and the conjunction of prepositions with roots
and so on. Thus, the grammarians distinguished “grywnsg”
from “‘muwm=r”’ or ‘“ggg'w”’ showing the former as
capable of being analysed into bases and formative
elements. In doing so they made, as it were, a sort of
“verhal purification” (wsgd®Rtx) by which they succeeded
in obviating the introduction and amalgamation of
Apabhramsas with their sacred tongue. The language
which had thus received “d®p’” or regular grammatical
analysis at the hands of the “analysers of speech”
(Vaiyakarana) came to be known as “dwwg” (purified
tongue) in later times. Yaska® seems to have been
conscious of such “g&HE” as he uses the word “dwwe”
in connection with the grammatical analysis of words
into stems and terminations. As no such “dwRe” or
purification of words had possibly been made in the
earliest period of the Vedic literature, we fail to notice
there such a qualitative term as “dgRa”. In the Vedic
literature we meet with the general term “Vak” denoting

! MEEAE, WEEY. RG] AKIWLUAE | a3ag-—I0anal qigat. wian:
we@a, waga] damAaefas: —Darga. Nivukta, p. 45,
' gq gaE gadl mEfdmfadt maa —ete., Nirukta, 1.14. p. 108,

femmAa amwwAaEny & wf@ a—quoted by Sripnti in his Katanta
Pari§ista.
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speech which is sometimes spoken of as a divine creation
“gaYars.”’ That such grammatical analysis of sentences
and words is not of much earlier date is borne out by the
“Taittiriya Sambhita” (VI. 4. 7), where it is explicitly
stated that speech was not originally divided into parts
and that it was Indra who in response to the appeal of the
gods first attempted to analyse or break up speech into its
significant parts. Thus, we can somehow account for the
absence in early literature of the term ‘‘‘Hg®a’ in this
particular sense. The terms wmﬁq, FyrEwg and IrFHETH
are to be understood as referring to the grammatical
process of analysing speech. Among ancient works, it is
in the Ramayana' that we meet with the term ‘“dw®g”
exactly in the same sense. In Panini also we miss it and
find such word as “wmr”’ which is only a general name
whereby ¢ spoken language ”’ was denoted. Patafjali uses
the word ‘laukika” instead of d®wig. The author of
the Vakyapadiya has clearly referred to such “HwRiT’
(ngﬁqrt@ﬁ} 7:,° etc.) and defines Apabhramsas as those
corrupted forms which have no such verbal refinement
(d@). In Dandin we find the term “dwwg” as applied
to a language (d&fd wH <Aa).

The rise of Buddhism, as it was attended with growing
popularity of Prakrita dialects, urged the Hindu
grammarians to the analysis of sentences and words in
order to save their sacred tongue from being polluted
‘by frequent intercourse with Prakrit. Thanks to their
fruitful labours, the sacred tongue has been preserved
intact. But we have only one word to say, namely,
that while we speak so highly of the parts played by
the Hindu grammarians, we cannot shut our eyes to the
undesirable consequence that resulted from such rigidity

1 Vikyapadiya Kir. 1.149, p. 59.
? YRET STEIT | sa: ¥&@iq 9_9 |
17
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of grammatical systems. Bound by strict rules of
grammar, Sanskrit had its further development forcibly
checked, and it finally shared the fate of a dead
language.
We have already pointed out that the sacred character
. _of the Sanskrit language won for it the
Apabhraméa-Prakri- . . . .. '
gr;i—;ggeilx;;r;ii: 8 con- glomf)us designation of “Divine tongue”’;
grammarians - their ~ and it was truly or falsely believed to be
CXPrOTRIVERORS. the most original of all tongues. The
structural similarity of Sanskrit with other members of
the so-called Indo-European family may be explained as
accidental, but it must be admitted that the popular dialects
of India generally known as the Prakritas had been
organically and generically related to Sanskrit. From
the numerous definitions that have been suggested of the
word “Prakrita” it is quite clear that these dialects, as they
were spoken by the uncultured mass, had Sanskrit as their
source of origin. The rise of Buddhism gave prominence
as well as dignity to such Prakritas, specially to Pali (the
ancient Magadhi dialect). In contradiction to the orthodox
view, Priikrita was held by some as a popular language of
independent origin and not necessarily a direct offspring
of Sanskrit. 'I'he supposition is now gaining ground that
the oldest form of Prakrita is not even posterior to the
Vedic Sanskrit, but had been current as the spoken
language of the mass existing side by side with the Vedic
Sanskrit. It is almost a truism that as aspoken language
Sanskrit could not transcend the boundary of educated
community and evidently a different form of language, say
Prakrita, prevailed among people at large. This popular
tongue is now identified by some with the oldest form of

' wafa: d@d aq wwag—Hem Chandra. 8,11
wafa. ved aqfasfa)
wae wwae fagfafa naas
T@FATATAT A AHIH |
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Prakrita. What is still more striking is that Sanskrit is
held, in opposition to the views of the Hindu gramma-
rians, to be a development out of the crude materials
supplied by Prakrita in its oldest forms. Further,
Prakrita continued to be a spoken tongue, even when
Sanskrit had ceased to be so; it has behind it a history
of its origin and diffusion and does not stand to Sanskrit
in the relation of daughter and mother. The short
compass of this thesis will not, hewever, permit us to
give here a detailed history of the Prakrit language and its
philological importance. Moreover, the object kept in
view in writing these pages has been not so much to deal
with comparative philology in its manifold aspects as to
point out in brief outline the views of Sanskrit gramma-
rians regarding the problems of Hindu philology. A perusal
of the Prakrita grammars, such as those of Vararuchi,
Hem Chandra and others, will convince one beyond any
shadow of doubt that Prakrita in its diversified forms was
directly descended from Sanskrit, It was only Vakpati,'
the author of a well known Prakrita epic (Gaudabadha),
who looked upon Prakrita from a different standpoint.
The word ‘aga’ (evolved from Sanskrit), as applied to a
variety of Prakrita, corroborates the view that Prakrita
has directly originated from Sanskrit. The general term
used by the grammarians to denote this class of corrupted
dialects is ‘quwsg’ or ‘ﬂuﬂ'ﬁ,’ because the characteristic
feature of these dialects is that they represent only the
perverted or distorted forms of Sanskrit. We have
sometimes used in these pages the term * Prakrita” as
equivalent of the so-called Apabhramsas on the
assumption that in the opinion of Sanskrit grammarians,
Prakrita is only a language of such Apabhramsa or
corrupted words. We summarise below the views of

! Gaudabadha, verse 93.
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Sanskrit grammarians regarding the origin and expres-
siveness of such Apabhramsa-Prakrita. The author of
the “Samgraha”' (a huge grammar in verse, the authorship

which is ascribed to Vyadi) holds that the origin of
Apabhramsas is to be traced to Sanskrit; they do not
form a separate language having independent growth but
represent the refined tongue “dsa@’ in a corrupted form.
These mutilations and corruptions of Sanskrit words were
given rise to either by natural unfitness or . wrong
imitations on the part of low class people in pronouncing
the correct Sanskrit forms. Imitation, as is well known
to all students of comparative philology, played an
important part in the formation of language. The
untutored people having close intercourse with the
cultured community in which Sanskrit was a spoken
language, tried to imitate Sanskrit words which they
often heard, but could not do so successfully for reasons
already mentioned ; the inevitable result was that a
dialect of perverted forms having their origin in false
imitations of Sanskrit had gradually grown up and
ultimately obtained widespread popularity among the
mass. The expression “sra]ﬁﬁalgaimq,”‘“' as it occurs
in the Varttika, is explained by Patafijali as referring to
the natural incompetence for exact imitations which is
generally displayed by females and low class people. He
observes that a female uses the form ‘“‘@q=’’ on account
of her physical inability to pronounce the correct form
“Fgaa’.” We have already pointed out that Patafijali
strongly believes that forms like “gavi, gond, gotd,” etc.,
have all grown as corruptions from the Sanskrit form
“gauh”; he also takes notice of such Prakrita verbal forms

! “ampafared s’ sfa duvwi@F: wedw AW 9 wfyd @§w fqa@
GUGTIT 1@ Ay wafa: — Pupyardja under Kar. 7. 149 (Viakyapadiya).

! wmEn wAafegiwel waw sfq waws @waaw sfa wywe—>M. Bhashya,
Vol. I, p. 19.
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as wrwaafa, azfq, ggfa, which have possibly evolved
from such corresponding Sanskrit forms as sreaafa, aqa,
and g¥a. Katyayana'says that the enumeration of roots
like “ag,” etc., serves to render such Prakrita verbal forms
as qruyyfy, etc., incorrect. Many causes were, however,
in operation to bring about such corruptions of speech.
We have already referred to physical defect, idleness,
carelessness, and economisation of labour, as causes that
were at work in transforming a language tosuch a de-
graded form. Some Sanskrit words which might have been
easily pronounced and properly imitated are to be found
in Prakrita without any formal distortions. These are
instances of so-called “ ag@®w ” class of Prakrita. Some
again, on the other hand, have undergone such a high
degree of corruption that they baffle all attempts to find
out the original Sanskrit forms of which they are wrong
imitations. These belong to the “ 3t class of Prakrita.

As regards the expressiveness of these Apabhramsas,
Pataiijali® says that though meanings are equally expressed
by correct and incorrect words (Apabhramsas), it is the
use of correct words alone that is attended with religious
merits. In the opinion of Bhartrihari® Apabhrarmssas are
not significant by themselves, but their apparent ex-
pressiveness depends on the inference of correct forms.
What he likes to impress is, that to a learned Brahmin
who has Sanskrit as his mother tongue, an Apabhramsa
word may convey the intended sense only by reminding
him of the correct Sanskrit form of which it is a corrup-
tion. He continues further that if the Apabhramsas
were as directly significant as ‘®grywsg’s, they might
have been used as synonyms of correct words by lexico-
graphers. But this is far from being the actual state of

1 yafeggiE: mifqufesragganfafaaag: 12. M. Bhashy., Vol. I, p. 259.
3 gHRMEWIIANat TRAMA= ¥, etc., M. Bhashya, Vol. I, p. 8.
* R gyEadTRd yegaraufasaa:— Vakvapadiva. Kar,, 1. 151, p. 59.
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things. It is to be, however, taken into account that
words like gavi, gona, etc., are not absolutely incorrect in
form, since they are found to be correct when used in a
sense other than that of “cow.” Having shown the
importance and indispensability of the principles of
grammar for the purpose of discriminating correct words
from incorrect words, the Mimarhsakas have at last taken
up the question as to how meanings are denoted by
corrupted forms. Consistently with the grammarians,
they ' attribute the origin of verbal corruptions to the
natural inability of pronouncing the correct Sanskrit
forms, and hold that correct words are alone directly
expressive of sense. The denotations that are found to be
associated with corrupted words are essentially indirect
and not at all innate as in the case of correct Sanskrit
words. The corrupted forms or Apabhramsas acquire
their denotative potency only by their similarity with
corresponding Sanskrit words. Gangesa® has discussed
this point with more thoroughness. In conformity with
the usual method of the Hindu philosophers, he first puts
the arguments in support of the direct expressiveness of
the Apabhramsas. The corrupted words have expressive-
ness (wf&), as meanings arc regularly denoted by them.
There is no justification for holding them to be indicative,
as opposed to denotative, since there is no inconsistency
with their primary significance. It is not plausible that
they (Apabhrarisas) appear to be significant only by
recalling the correct forms which are alone denotative,
because uneducated people, thoroughly unacquainted with
Sanskrit, are also found to derive meanings from such
Apabhramsas. As there is no logical ground, we are not

! grafmyazgevan, Mim. Sttra. 1.3.28,

3 See Tattva Chintdmani, Sabdus KLanda, p. 627. Com. ‘@ giy=mgsmaa
Rafiqafagas’: — Vakyapadiya. Kar. 1. 151, and smiyiga@a aws; sfefe=s,
—Vak,, 3.30, p. 110.
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allowed to assume that their significance is due to their
imposed expressiveness. In this way Gangesa puts
forward a series of arguments which are finally rejected
by him. In conclusion he says that though in ordinary
usage both correct and corrupted words seem to be
equally expressive of sense, it is more logical to impose
expressiveness upon correct words alone, which are,
according to the Naiyayikas, related to meanings by
“Sanketa’ (volition of God, as expressed in these terms—
“Let this word be denotative of this sense ). As it
involves nothing but redundancy to hold both correct and
corrupted forms equally expressive of sense, Gangesa
takes ‘®gigmsg’ to be expressive (w# ), and says that the
apparent expressiveness or denotative poteney of corrupted
words is only imposed or falsely attributed (“sjus'®

aRAEAN").






PART TI.

SEMANTICS.

In this part of my thesis I propose to deal with
the science of meaning, as understood by the Hindu
philosophers and grammarians. 'The studies in the science
of meaning are now recciving more and more encourage-
ment from students of comparative philology, and
attempts have already been made to systematise the
materials furnished by an accurate observation of the
psychological aspects of language in such a way as to
constitute a scientific branch of knowledge essentially
connected with philology as such. We have at the very
beginning pointed out that studies in the science of
meaning or Semasiology, as it is often called, did not fail
to receive recognition at the hands of Indian etymologists
and grammarians, and that their intellectual labours in
this particular line have been attended with conspicuous
success.

As an organism, language has both physical and
psychological aspects. It has sound for its body, and
thought for its soul, or, in other words, the relation
between the body and the soul is the same as between sound
and concept. Thoughts that rise in our mind find audible
expression through sounds produced by vocal organs.
All sounds do not, however, constitute words, but sounds
expressive of sense' are what are popularly known as
words. Pataiijali rightly observes that the expression of
thought is the sole purpose that is served by the use of
word ;> and if there is no idea to be communicated to

! gftagRig 1 @@ @faR sy | —Mahabhiashya, Vol. L, p. i,
* Wy amy: wReE 1 w9 @vamfEwifa = wgwa—M. Bhashya,
Vol. II, p. 15,
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others, no necessity is felt within to exercise the vocal
dpparatus. There is, therefore, an undercurrent of
thoughts running throughout the entire structure of
language. Semantics or the science of meaning deals
with this logical or psychological aspect (as opposed to
the formal or phonological aspect) of language, and shows,
among other things, how particular meanings are denoted
by particular words, or, how things are named, and how
meanings are widened and specialised in the course of
diffusion of language. The etymologists in their process
of derivation have given much prominence to the logical
side of language. Yaska states expressly that in deriving
words, é.e., in determining their accent, and analysing
them into stems and suffixes, particular attention should
be given to their meanings and not to their forms alone.
Grammar, as it is based on the physical analysis of words,
is more concerned with the formal side, whereas etymology,
as it dissolves words in accordance with their meanings, is
particularly concerned with the psychological background
of language. Though it is often regarded as a comple-
ment of grammar, the science of etymology has an
independent character as well. A distinction is, however,
made by Durga' when he says that grammar lays down
principles which apply only to the external side, while
etymology attempts to bring out the internal aspect, i.e.,
the meaning of words.

Speech has already been said to be an embodiment of
internal consciousness. Thoughts clothe themselves with
significant sounds before they arc communicated to others.
There is, therefore, a constant association of sense with
word, What Bhartrihari® really means by the expression
‘ wregTAt aqafa@sd ’ is that words by their very nature have

! gang WamAdd  fami@eay qaend, awea § agenaElE faie—
Nirukta. 15, p. 117.
* Vakyapadiya, Kar. 1.6, p. 4.
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the potency of denoting ideas which is never exhausted,
but remains almost inherent in them. The meaning of a
word is, says Bhartrihari,! what is denoted whenever that
word is uttered. The utterance of the sound “gauh”
at once produces the cognition of a being having dewlap,
hump, hoofs and horns. It may be asked if there is
anything in the sound so uttered which gives rise to the
idea of such an individual, and, if so, what is the relation in
which sound stands to the sense conveyed by it. Phonology
which treats of sound and its physical production fails
to suggest any adequate answer, which, then, must he
sought elsewhere. Some? hold that sound and sense are
essentially the same. We like to add here a note of
warning against a possible misconception so far as this
particular view is concerned. One may argue that, if
word and the object denoted by it were identical, then the
utterance of the sound “Agni” would have been practi-
cally attended with burning sensation. We have our
answer ready. It is cvidently from the standpoint of
non-dualism that sound and concept, viewed as two aspects
of one and the same thing, i.e., supreme soul,’ arc to be
taken as identical. Some school of philosophy cxplains
this relationship as innate or natural. Some, again, arc of
opinion that the relation between sound and concept is
the same as exists between “ cause and effect,” * “manifes-
tor and manifested” and so on. Thus, there are various
standpoints from which this relation might he viewed.
We proceed, however, to show them in a systematic way.

1 yfeegEita v a7 Alsd: wdltyd | HHIGTY a®d dag 8] TATH |

* w amfmmaw and uneawa WET weelageafedi—Vikyapadiya,
2, 329,

¢ e ey @ /s —Mim, Sitra, 1LY and ¢ faqeit wIgqaHY TH-
gaa; "—Mahabhashya, 1, p. 7.
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It was, however, a great problem to the Hindu philo-
sophers to ascertain the exact relation between the sign
and the object signified. We know that this fundamental
problem of linguistic science also presented itself to the
ancient Greek thinkers. The “ Sruti,” to begin with,
speaks of this relation as inseparable, that is to say, words
are associated with their sense by inseparable connections.
Thus, whenever a particular word is uttered, a particular
idea is immediately and invariably conveyed by it; we
cannot think of any object without being reminded of the
denotative word. It must be, however, taken into con-
sideration that 4y, ‘sfy, and ‘fa@a’ by which the sound
“gauh ” ! is usually represented, cannot, when pronounced
separately or at intervals, give rise to the idea of a * cow,”
because it is the entire composite word and not its consti-
tuents that is only capable of expressing the intended
sense. But to hold this relation to be inseparable does
not satisfactorily solve the problem as to why some other
words instead of ‘ gauh” are not found
to have inseparable connection with the
intended sense. A few words are only
needed to explain the antecedence of ideas to words.
Words, as we have already said, are used with the
intention of expressing sense; and if there is no idea
beforehand, no necessity is felt to exercise the vocal
organs. The sole object of using words is to give audible
expression to mental ideas, and consequently the utterance
of sound presupposes the existence of thoughts. In
short, thinking is followed by speaking. The psycho-
physiological process, already referred to in connection
with the manifestation of internal wind in the audible

Anteccedenco of ideas
to words.

1o pRR At d: |@wdE qqEa o
wwefas uf amm: guafes: 11”7 — Viakyapadiya, 3. 1, p. 96.
“giftaifisafea; o= faqaaanad |
Wi qewdy gwEawa; gadamay’—Helaraja.
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form of Vak, is calculated to lend support to the view
that meanings are ascertained by mind before they find
expression in language. As to how meanings are
associated with sounds, we must say that it is by reason
of natural relation (that exists between a particular word
and its significance), as opposed to the conventional one,
that a word denotes a particular object. Bhartrihari finds
in such relation the real cause why objects are invariably
denoted by their corresponding words. In showing the
existence and nature of such natural or innate relationship,
he ! says that three things are to be taken into considera-
tion, wviz.,, the word, the object to be denoted, and the
intention of the speaker; and continues further that words
may be said to have hardly any association with the sense
unless some such reciprocal but natural (mrarfam) relation
is comprehended among these three factors of verbal
cognition. He uses the expression ‘g1 gwRaf@a:’ with
the import that this connection exists by nature, and is
not at all fixed by human convention. "Thus, we see that
Bhartrihari has agreement with Heracleitus so far as the
relation between sound and concept is concerned. The
Naiyayikas are of opinion that this relation represents the
volition of God (®&a), while Jaimini and Patafjali
explain it as permanent or eternal.
An attempt will now be made to explain the associa-
tion between the symbol and the object
silyaya-Vaifoshika  gymbolised from the Nyaya-Vaiseshika
e _hs doe. standpoints. We say “association ” and
frino of divine con- not particularly *relation,” because the
Naiyayikas do not recognise, as we shall
see later on, any relation, whether conjunction (&aya)' or
inherence (¥waw), existing between a word and its
significance. It is argued by the Vaiseshikas that Sabda,

1 ‘grugrg’—Vaifeshika Sitra, 7.2.14.
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as it is a quality of ether, cannot logically be supposed
to have conjunction (&dZw) with the object denoted,
since it is universally admitted that a quality cannot form
the substratum of another quality, i.e., a quality cannot
possess another quality (gﬁﬁm:——Vai. 7.1.15). It is
substance alone where qualitiias inhere, but qualities
themselves are totally devoid of qualities. Again, as no
action takes place in the way in which meanings are
denoted by words, they cannot be said to have conjunction
between them ; nor can there be any such relation as
conjunction between a term and its significance, as we
often say ¢ It is no more in existence” and ‘It will not
be.””! The obvious reason is that in a sentence like “ There
is no pot,” we cannot conceive of any conjunction between
the word and its meaning which is non-existent. It is
further argued that the relation, namely, inherence
(gwara) cannot possibly exist between them. Irom
these arguments advanced by the Vaiseshikas it is almost
established that there is neither conjunction nor inherence
between a word and its significance. As there is no
possibility of having cither of the two forms of relations
(@@ and gRawE), we are almost forced to admit that
words and the objects denoted are not related to each
other (w=raa@waly, Vai, 7.2.19). But it is against
common experience.” If there was entire absence of
relation whatsoever between the sign and the object
signified, the word ‘gz;’ for instance, might have denoted
some other object than ¢pot.” The scnse, as we have
repeatedly stated, is always found to be connected with
word. Patafijali saysthat words are used for the obvious
purpose of denoting objects and communicating one’s

v qyfaamitfa =9 watma ' — Vaideshika Sttra, 7.2.17.

2 gy areE] a1 3@ BN BAER | 4 nRENaEEId A9z -
Vakya. 3. 3. p. 99, and © gfq vauRqd a@y Squad | ke Aa%d Gaals
Wifq amd,— Vakya, 3. 37, and “amig=awwafadv.—Nyaya Sttra, 2.1.5:4.
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ideas to others. It is therefore asked,' if there is entire
absence of relation, how, then, is it possible for words
to be, as a rule, denotative of sense? The author now
sets forth his conclusion in the aphorism “ grafas:
ménma:” (Vai., 7.2.21), which maintains that the cogni-
tion of sense from a word is due to ¢ Sanketa’ or convention.
The authority of such conventions is attributed to God.
A word virtually expresses that sense alone which was
assigned to it by divine convention. 'This ¢Sanketa’ or
‘will of God’ is the connection that exists between a word
and the object denoted by it. Thus, when both conjunc-
tion and inherence were found inconsistent, the Vaiseshi-
kas had no other alternative than to look upon the ¢will of
God’ as the potential factor that connects words with their
respective meanings. This ‘volition on the part of God’
is what represents the relation as such and is the real
denotating potency of words (wfa). Gotama has also
arrived at the same conclusion.* He holds that the
connection between sound and concept is purely conven-
tional, and not innate or natural; and argues that if it
were natural (as maintained by the grammarians), then
the same sound might have been used by different races of
mankind in the same sense *, and, consequently, there would
have been no difference of languages at all. The word
“gauh,” according to this view, s so fashioned or made
potential by the volition of God (Sainketa) as to denote a
being having dewlap, hump, hoofs and horns. The reason
why some other words, as ¢ ghata,” arc not found to be
denotative of an individual as “cow” is that there is no

Vag afz A @d0d A @ @RI wRidiEle &4 ema w= fAaaad
wfaeadt@a =% (@@ a=iEaaT;).— Vai. Upaskara.

2 ‘g gwlamETmeTaage —Nyaya Sitra, 2. 2. 55.

s Cqfafa@y wifmg —Nyaya Sitra, 2. 2. 56. “@wfas: w=Ry dya)
a@wifas: | wEhE A gaaw g=faffddsaEaEg gaws (— Vatsiyana
Bhishya.
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such convention ( wifsw ) in the word “ghata ” whereby it
can necessarily produce the cognition of a cow. Itis
to be particularly remembered here that the convention
(Sanketa), as conceived by the VaiSeshikas and Naiyayikas,
is not exactly the same as what was understood by
Demokritus and Aristotle, because it (Sanketa) does not
depend on popular usage or human will, but represents
the volition of God. The greater bulk of words seems
to have retained their original significance, only a few of
them having undergone partial changes in meaning. The
original meanings have either been widened or narrowed,
but have nowhere been entirely lost. If man is supposed
to have been the author of such conventional relations,
then we will necessarily have to admit that words,
meaningless by themselves, are only rendered significant
by popular usages, and that the mecanings whimsically
assigned to them by an imaginary body of men in the
most primitive state of human society have been still
current among us. To the Hindu philosophers such a
view is not at all plausible and carries almost no weight.
That is why the Vaiseshikas had not conceived of any
human potency so far as the relation of sound with concept
is concerned, but they had unhesitatingly spoken of divine
interference as what regulates the phenomenon. This
convention (Sanketa), they believe, was expressed by God
in the following terms: “ Let this word be denotative of
this sense.” The convention or “ Sanketa ’ may be divided
into two distinet classes,' namely, “I\janika,” i.e., not of
human origin, viz., current from eternity, and “Adhunika,”
i.e., conventions adopted by modern authors. The primary
significance of word (known as “Sakti’’) comes under the
category of ‘“Ajanika” while technical terms with their

v Ygmfamayfas: o A fafad wa
fam smfawas @ wfafifa Nar g
sfeqwmyfos: meafela: @@’ \—Vakyapadiya.
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specialised sense such as ‘“guna,” “vrddhi,” ete. (as in
grammar), are oxamples of “Adhunika Sanketa.” It is
almost needless to mention that the Naiyayikas held almost
the same view with the Vaiseshikas so far as the origin of
language and the relation of words to their meanings were
concerned. Judged from the standpoint of linguistic
science, and particularly Semantics, the fundamental
point of difference between these two allied schools of
philosophy is that the Naiyayikas made room for “word”
in their category of Pramanas (instruments of valid
knowledge), while the Vaiseshikas' included it (Sabda)
within that of inference (“uda W= =r=nEw,” Vai
10. 2. 3).
Having taken a brief survey of the Nyaya-Vaiseshika
views regarding the conventional nature
etﬁll.i,,'?ti'i:,sfﬁb‘i‘l?f‘::‘fﬁ of relationship existing between words
and lts relation with  and their meanings, we now pass to the
Mimamsa doctrine as expounded by
Jaimini. Reference has already been made to the
Mimamsa theory which holds sound to he cternal.
According to this tenet, sound is not really produced by
vocal organs and is not liable to disappearance just after
the utterance. But what actually takes place is that the
operations of vocal organs only serve to manilest (as
opposed to production) the sound that is ever existent. It
was quite in keeping with the reverence and indisputable
authority which were attributed to the Vedas, whereupon
stands the entire fabric of ‘Dharma’ and ‘Brahma,” that
an orthodox philosopher like Jaimini would try to estab-
lish the relation between words and their meanings as
eternally fixed. It was evidently to maintain the unques-
tionable trustworthiness of Vedic injunctions, as Kumarila
has expressly stated, that the Mimamsakas were compelled

!\ “qRqAma A e 9w Hi@iaea |
wgaAagaifefa aRfa’ aaq 1 Bhashipariccheda,
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to ascribe eternality to both words and their relations to
meanings. The view of the author of ‘Sangraha,’ as
quoted by Punyaraja,’ is that there is no author of the
relation that exists between words (hoth Vedic and popular)
and the objects denoted by them.

The grammarians went a step turther and tried to

‘ establish that words, their meanings, and

Views of the gram- .

mariuns—words, sheir  the relation between them are not con-
::fx?n::‘fsqtt‘xn (1].31? tlf’f:é ventional or caused, but permanently
eternal. fixed, d.e., eternal (fa¥ w=E@aES).
Patafijali has shown the eternity or permanent character
of word by means of a well chosen example. A man?
who stands in need of a pot usually goes to the house of
a potter and asks him to make one for his use. But
a person who likes to use certain words does not
necessarily approach a grammarian and request him to
create words for his application. It is intended to imply
that words are not caused or created like ordinary material
entities, but appear to be self-existent. IHe also states
clearly that the relation of words with the objects denoted
by them is permanently fixed and not at all conventional
(faent ﬂaqami}hﬁam: ). Kalidasa also speaks of this
relation as permanent in the opening verse of his Raghu-
varhsam (am&lfﬁﬂﬁqaﬁ ). 'The author of the Vakya-
padiya® says that the relation of a word with its significance
is as without beginning and permanent as the operations
of sense-organs in their respective spheres. This relation
has been explained in various terms: ‘denotative and
denoted’ (arsrarga; ) ; manifestor and manifested ( gaiwy

} gEME] A waifE u=iT fiweed—

3 Mahabhashya, Vol. I, p. 7.—as==1 sl@aIQ 391@UFd T@1EFq-
=g a9 sfa

* sfgami @laaganizaiaar ga
wafeTe: w=ial g Qlaar agi— Vak, 3. Kar, 21,
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gETwE: ) ; ‘expressive and expressed’; ¢ Cause and effect’
(aﬁrﬁaﬁr{n\r) and so on. Bhartribari goes so far as to assert
that the relation in which proper names (as ‘Dittha’') and
technical terms (as ¢ Vrddhi’) stand to their restricted or
specialised sense is also permanently fixed. Thus, we see
that the existence of relation hetween words and their
meanings is almost unquestionable. What is suggested by
saying “this is the meaning of this word ” is that sound
and concept are related to each other as denotative and
denoted. This constant and invariable association of sense
with sound points to the possibility of their being connect-
ed by some intimate relationship ; this connection, whether
conventional or permanent, appears to be so cluse and
innate that we are apt to identify words with their
meanings and hold them as if they were mutually
convertible (‘avsd wee: @sawa:’). It is finally stated
that words and their meanings, as they represent only
external and internal aspects of one and the same thing
(%ﬂm ), are essentially inscparable from one another.”
It will undoubtedly be a strange thing for modern philo-
logists to follow how the linguistic and grammatical
speculations of the Indian thinkers are brought into close
touch with the subtle questions of metaphysics.

Before bringing this topic to a close we like to recapi-
tulate what we said in connection with the origin of words
and their relation to meanings. The Naiyayikas realised
the momentary character of words, as they are subject
to both production and disappearance, and consequently
they declared them to be caused or created ( Fa ), as
opposed to natural or permanent. The association of sense
with the sign is explained as a matter of divine convention
(Sanketa). Almost the same view seems to have been held

' fag va § gwanfsenfzy aafkaq—Vik. 2. 369.
! gxeA@d #4t aRmEtaggafadt—Vak, 2. Kar, 32, p. 82,
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by Aristotle with this distinction that he made this con-
vention entirely dependent on popular usage, while the
Naiyayikas showed the nicety and extravagant character of
their reasoning capacity by introducing the will of God as
what determines the real expressiveness of words. More-
over, Aristotle unfortunately failed to distinguish concept
from word and held them to be mutually convertible.
The Mimamsa doctrine regarding the eternity of sound
and its connection with sense, though exposed to criticisms
was, as we know, almost a necessity for the sake of
maintaining the unquestionable trustworthiness of the
Vedas. In formulating the doctrine of ‘Sphota’ the
grammarians have evidently given a distinct stamp to their
psychological conception of Vak. They decided in favour
of the natural origin of speech, and tried to show, like
Heracleitus, the permanent relationship between word
and thought. They were not satisfied with the realisation
of so subtle a phenomenon as ‘Sphota,” but aseribed
expressiveness entirely to it.

In considering sound and concept, the theory of
‘Nama-Rupa’ naturally presents itself
before us. In the Vedic literature we
meet with such expressions as ‘«arA®d aarﬁﬁq,’ which
undoubtedly refers to the division of complex world into
names and forms. Kondabhatta' also explains it from the
standpoint of cosmogony and speaks of two-fold creation :
creation of names and creation of forms or objects. For
every object or conception there is a corresponding name.
‘We have already alluded to the Vedic hymn which informs
us that the extent or range of speech is as extensive as the
manifestations of all-pervading Brahman. Naman is the
body of which Riupa is the soul. Sound and sense re-
present the very same relation in which body stands to

Naman and Riipa.

Pt el awaif  sf glanfagirdtefe;—on Sphota. under Kar. 72,
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soul, or, in other words, Naman (name) and Riipa (object)
are exactly the same as word and concept. The formal
and psychological aspects of language are thus represented
by Naman and Rupa. How intimately they are related
to each other is clearly shown by the cosmogonic
hymn which tells us that God created the earth after
pronouncing the corresponding denotative term ‘Bha.’
According to the Sruti' quoted by Punyaraja, ‘Naman’
and ‘Rupa’ were held by some to be inseparably connected,
while others had early made a distinction between them.
In the opinion of the Buddhist philosophers ¢Sadda-
paifiatti’ (names) and ¢Attha-paifatti’ (ideas) are
relative, the latter being generally made known by the
former. The relativity of these two forms of °Paiiiiatti’
reminds a grammarian of the Vachya-Vachaka’ (denota-
tive and denoted) relation that exists between word and
concept.
Having shown the constant association of sense with
sound we now proceed to deal briefly with
comﬁ?ﬁlgm;ﬁ?m ﬂ‘,)f the question as to how meanings are usu-
denotating power of 411y comprehended from word. The cog-
nition of the denotating power of words
(wfa) is generally dependent on popular usage, but there are
other means also which help us in determining the signi-
ficance of words. They are enumerated as follows?®:—
(1) Grammar (the meanings of roots, stems and termina-
tions are usually determined by grammatical analysis) ;
(2) comparison (as the meaning of such term as ‘gavaya,’
gayal, is understood from the knowledge of its similarity
with ‘gaw’) ; (3) lexicon; (4) testimony (as the meaning
of the word Pika’ is grasped from the statement of

1 qi@¢ w9eW 9 gWed | A MAwiFAaE | udaSwmafawe s manw-
fza¢ zfm —quoted under Kar, 1. 12, p. 7.
2 gredly GIAQIYAIANE RIEART 1@ |
e fg fraavefa aifiraa: fatazesst: 1—quoted by Jagadiga.
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trustworthy persons) ; (5) common usage (as it refers to the
way in which children first acquaint themselves with the
meanings of words they hear round them); (6) context;
(7) explication of a word by its synonyms); (8) associa-
tion with words of known significance. It happens very
frequently that the meaning of a word, though unknown,
might be well understood either from the context or its
association with words of known import. Bhartrihari'
states emphatically that meanings are not only known
from words alone, but there are other instruments also
whereby they may be ascertained. These are as follows :
(1) sentence (sometimes meanings are understood from
the import ara of a sentence); (2) context (if one
at the time of dinner asks for ‘Saindhaba,” which means
both salt and horse, we can readily understand that he
wants salt and not a horse); (3) sense; (4) propriety;
(5) place; (6) time. When a word having several mean-
ings is used in a sentence, there arises some doubt as to
what particular significance is to be taken. Insuch cases,
Bhartrihari® tells us, we should be particularly careful of
the following conditions : connection, separation, associa-
tion, hostility, sense, context, mark, and proximity with
other words, ete. The Naiyayikas have met with a peculiar
difficulty in finding out the real conventional meaning of
a word when it expresses more than one meaning. To
them, as we have already shown, a word has its denotation
fixed by convention (Sanketa) and consequently there
arises difficulty as to single out from a multiplicity of
meanings one that is really conventional. There are two
courses open to us; we may either take one meaning as
primary or conventional (wf#) and consider the rest as
of secondary importance, or look upon all meanings as
equally conventional. The Naiyayikas accepted the second

v Vakpad, 2. Kar,, 316, p. 212. —qmmm wacaizaidtfeaznsea; |
s Vikyapadiya, 2 Kar., 317, p. 214.—waqw fandiag, ete.,
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alternative and were consequently compelled to recognise
multitude of conventions (mfs) in a word like ‘%fT,
which has got more than a dozen meanings.! Mammata
seems to have decided in favour of the first view, for he
holds that a word, though it has several meanings, hecomes
really expressive (arg®) of one significance alone by
means of connection, separation, etc., as shown by Bhartri-
hari, and the other meanings, apart from the conventional
one, are known by suggestion (agsgar). Thus, according
to Mammata, the denotation (wfs) of the word ‘Hari,
in an expression like ‘Hari with conch and dise,’ is restric-
ted to ¢ Vishnyu’ on account of his natural association with
conch and dise, and other meanings such as air, moon,
lion, snake, ete., are not directly expressed but suggested.
This is an instance of verbal suggestion or suggestion
implied by denotation. It must be, however, remembered
that the denotative sense ( gy=ie ) is the same to one and
all, but the suggestive one (=gr) varies in accordance
with the desire of the speaker, the person spoken to, time,
place, ete.; as, for instance, the suggested meanings of the
expression ‘The sun is setting’ are different, according as
the speaker is a king, thief, lover, and labourer, etc. We
have only a word to say with regard to the multiplicity of
meanings. What is really implied by a word having
manifold meanings is the laxity of conventional restrictions.
Convention in connecting an object with a particular name
indirectly serves to distinguish it from other objects that
have different designations. But this exclusive relation is
relaxed to some extent, the moment a word begins to
acquire new meanings. Again, a word does not acquire
manifold meanings all at a time; the multiplicity of
meanings represent different stages of intellectual
development. Many causes, such as analogy, metaphor

1 gaframem@fafvsirafng | saifeafufay sRatafuatay
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and expansion of knowledge, were in operations to assign
new meanings to a word. Sanskrit language is replete

with words of manifold significance.
‘Prama’ means correct or true knowledge, and the
instruments whereby such knowledge is

Word as an indepen- .

dent sonrce of valid usually attained are known as ‘ Pramanas.
ko e e There are therefore, as many ¢ Pramanas,’
E":::;.?Z;f_"_i“” as there are means of obtaining trust-

worthy or consistent knowledge. Know-
ledge is broadly divided into two kinds—as resulting from
memory and experience. But the Mimarmsakas define
‘Pramanas,” as the means of acquiring truth previously
unknown ( qaf‘qnaqumzaq ), and, if it is exactly so,
memory, as dependent on previous experience, has no
claim to be included within the categories of Pramana.
There is, ‘therefore, diversity of views regarding the
independent character of memory as an instrument
of attaining truth. There arose a great controversy
among the Hindu philosophers as to the exact number
of Praminas; and the result has been that each system
of Indian philosophy has got its particular number of
Pramanas.

The experiential knowledge, however, admits of four
varieties, namely, perception, inference, analogy and
verbal, the rest being reducible to one of these four
groups. We shall now attempt to show how consistent
knowledge is generally derived from these different
sources and how verbal cognition differs in essential
features from both perception and inference. When
we find a flower, or to use the philosophical expression,
when a real entity as flower comes in contact with our
visual organs, an idea of the object is at once presented
before our mind (qﬁqmﬁqﬁms?aaj wH  AEEY)
and we are said to have certain knowledge of the flower
thus seen. The knowledge thus derived is popularly
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known as perceptional (yererwi@s). The Vedantists ! hold
that in the production of perceptional knowledge
“Antakarana’ (internal sensation) passes through the
doors of sense-organs to the object itself and assumes,
though intellectually, the particular from of the object
perceived. Again, on the observation of smoke in
some part of a hill, the cognition as to the existence
of fire, though practically unseen, is produced from
previous cognition of the constant accompaniment or
invariable concomitance (agifg) of smoke with fire.
It should be stated here that the knowledge of such
‘Vyapti’ is the result of previous experience. This cogni-
tion about the existence of fire is called inferential
knowledge as opposed to perception. In the same way,
when we hear one uttering the expression ¢ Lotus is
blue,” we at once understand, no matter whether
the object (lotus) is present bhefore us or not,
the speaker’s idea as embodied in his utterance (non-
difference or identity of the lotus from something that
is blue), that is, the quality of heing blue is attributed
to the lotus, or lotus forms the substratum wherein
the quality of Dblueness inheres. Now, this cognition
with regard to the blueness of lotus, as directly
obtained from the words ‘blue’ and ‘lotus’ having mutual
expectancy, proximity and capability, etc., is different
from both perceptional and inferential knowledge® as
shown above. This knowledge, as it follows from words
and their logical relations with one another, is known
to be verbal (wr=say). As an independent source of
knowledge, word is thus included by the Naiyayikas in

| gaaRmgIwaly aguiken fde saikfasagyaamniiEsamie
gfcgad— Vedanta-Paribhasha, 1, p. 21.
1 giFigaRAiaaaagtaga e |

dis1 faafmamaEnad 7 gwar | —Sabdasaktiprakasika, Kar 2.
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their classification of Pramanas. The renowned founder
of the ‘ Navya-Nyaya,” who has devoted a special chapter
to establish the authoritativeness' of verbal knowledge,
holds that words are to be regarded as instruments of
obtaining valid knowledge on the ground that meanings
are derived from them, or more properly, from their
correlations. The Buddhist philosophers have, however,
denied to word such an authoritative character. The
Vaiseshika school, though allied to the Nyiya system of
thought in many respects, did not make any room for
‘Sabda’ in its conception of Pramanas, but decided in
favour of its inclusion within the scope of inference
( gds wsd r@ay— Vai. Satra, 9.2.3). But Gangesa had
his arguments ready to repudiate these adverse views
and finally established the authoritativeuess of word
( =TSR ).

Having shown ‘Sabda’ as constituting an independent
source of knowledge by itself, we now proceed to see
how the so-called ‘verbal cognition’ is actually obtained.
At the very outset it should be remembered that verbal
knowledge or ‘Sabdabodha’ does not really follow from a
single word. Jagadisa® draws our attention to the fact that
verbal knowledge is produced by words only when they
are related to one another in such a way as to constitute
a completely significant sentence. The reason why
Jagadisa so urges is that the sentence alone, and not its
constituent parts, is the logically significant unit of speech.
According to the theory of ‘Sphofa’ as already explained,
a word has no independent existence apart from the
sentence which is an indivisible whole (m@wg). But
Patafijali observes that a word is sometimes found to be

Y pimRgyaEaEsiaaa; = wateq ’—Tattva Chintamani, Sabda
Khanpda, p. 1.

! FIRATARTIEY AERANEANYG: | §HTd KA 4 gAEE Eﬂaﬂ:——Sabda-
ti. Kar., 12, p. 70.
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used with the force and import of a sentence, as, for
instance, the word ‘ =ifgs’ contains in itself the entire
import of the sentence ‘mm=ys@d” The philologists
have consequently come to the conclusion that the linguis-
tic investigations should logically start with sentences and
not with isolated words. In a significant sentence like
Gauh asti’ (there is a cow), the constituent parts ¢ gauh
and ‘asti’ are said to be mutually expectant, for the
conception of a cow is not logically complete unless it is
associated with that of existence and the like. Viewed
from an epistemological standpoint, our knowledge
seems to be everywhere relative; we cannot practically
think of one thing but we think of two. Vyasa' says that
existence, as a common attribute of all that exists, may be
ascribed to all objects of thought. Thus, we are allowed
to speak of a thing as existent, even though we happen to
know nothing about its other inherent properties. It
should be noted here that words wanting in such correla-
tions cannot properly constitute a significant sentence.
We may put together a number of unconnected words,
and make a huge combination, but they would not form a
sentence in the logical sense of the term. This is the
reason why Jagadisa adversely criticised the definition of
sentence as proposed by the lexicographer ‘Amara Singha.’*
His ground for contention is that neither a combination of
verbal forms such as ‘g=afa’ and ‘ wspfq’ nor a combina-
tion of nominal forms such as ‘gz:’ and ‘gz’ is sufficient
to give a consistent idea, but it is practically a systematic
arrangement of words, both ‘gaa’ and ‘faga’ that
constitutes a sentence. A sentence, speaking from the
standpoint of Semantics, is a consistent thought, and

' “a gat grEiEfE ) gw swE waifa ) @A —On the aphovism.
na@qammﬁqa"ta(mm@, ete., Yoga Sttra, Bibhatipada. 17: again,
“gary frawe ME aifewaTiac wsR

1« yfwmad FanfaamnizEEa,’—Sabdasakti.
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consequently an arbitrary collocation of words without
having any correlation among them naturally fails to
produce any coherent idea. There are certain intellectual
principles which the mind follows while connecting one
concept with another. A regular and significant combi-
nation of words (sentence) represents the way in which
human mind proceeds to establish some sort of relation,
whether agreement or difference, between two concepts.
The reason why ¢ pachati’ and ‘gachhati’ fail to constitute
a consistent sentence by themselves is that we cannot
intellectually connect the idea of ‘cooking’ cousistently
with that of ¢going.” 'I'o turn to the point at issue. Each
of these correlated words (‘gaub’ and €asti’) would then
express its own meaning (cow—individual and existence)
by the force of convention; and when the two meanings
are found to be consistently correlated, that is, when exis-
tence as a qualifying attribute ,is predicated of the cow, a
distinct cognition (fgm=waiy) as that of a ‘cow having
existence’ is obtained from the interconnection of these
two meanings. The sense that is thus derived from the
correlation of meanings is not exactly the sumtotal of
the meanings as are separately expressed by each word.
This cognition, as it is different from both perceptional
and inferential knowledge, is called ‘ wr=ary,” because it
is derived from words, and also ‘ srggaty:,” as it actually
follows from the correlation of meanings. In deriving
verbal cognition we should carefully take notice of
the following:' (1) words having mutual expectancy,
capability, cte., (2) the knowledge as to the meaning
of each word, and (3) the correlation of meanings. The
instruments whereby ‘ays=aty’ is produced are held to be
four in number, namely, proximity (srafe|), expectancy
(mraTET), compatibility (Fiwmar) and import (mqqzi[). By

' ogrEid g #3903 ad g9FdeY 1 mEd ge qa aifwdt ssanfad
Bhashapriccheda, Kar. 91
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proximity (mrafe) is meant that the reciprocally
expectant words should have proximity in a sentence,
no other irrelevant words being allowed to intervene
between them. From a combination of words like
‘fﬂﬁéiﬁﬂfﬁm?[ 2ag+a’ no verbal cognition can possibly
be obuained as to ‘the hill being fiery’ or as to
‘Devadatta taking his meal,” inasmuch as the words
‘bhuktam’ and ‘agniman’ have by their intervention done
away with the proximity in this couple of sentences.
Expectancy implies that words constituting a sentence
must be reciprocally expectant; for instance, the accu-
sative form ‘ghatam ’ cannot give rise to what it called
‘mregaTy ' unless it is associated with such verbal forms as
¢ Karoti.” Compatibility means the consistency between
the meanings of two words. The expression ‘gfgar fagfa’
seems to be almost meaningless, as the idea of sprinkling
is inconsistent with that of fire. By ‘import’ is meant the
purport as signified by a sentence with reference to the
context. When one says ‘gaaum@g’ we fail to understand
readily what is actually intended by the speaker, since
the word ‘@ayg’ has got a double meaning, namely,
salt and horse. But this ambiguity of ideas will cease
to exist the moment we would consider both the time
and the occasion when the above sentence was uttered.
[f one happens to say ‘EarawAg’ at the time of
taking his meal, we understand at once that the speaker
wants salt and not a horse. The Bhatta school of
Mimamsa philosophy takes such purport (areqaie) as
a special kind of significance indicated by the sentence
as a whole and not by any of its component parts.
This is popularly known as ¢ Abhihitanvaya,” because
the import (@reyaier) is based on the correlation of
meanings. Opposed to it is the theory of ‘Annvitibhi-
dhana,” as held by Prabhakara and others, according to
which the import of a sentence is the same as
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‘aram}’ or the meaning as denoted by words forming a
sentence.
We have already said that words may have both
Primary aud second. 'pril"nary or innate and secondary or
ary significance of indirect significance ; and we have shown
worde that the primary significance is the same
as the conventional meaning assigned to a word from time
immemorial (wf&; or mstfamEda:),' and that it is only to
this original sense that we have to look for the real
denotation of a word (aff). The secondary significance
is so called, because there is no such conventional or
necessary connection between a word and its secondary
meaning, which is entirely dependent on popular usage.
As we have already referred to the logical classifications
of words such as ‘&g, MuwF, Nfaw, and @=waF,” etc., and
have shown the rhetorician’s way of classifying words into
expressive, indicative and suggestive, we need not repeat
them here. But we like to make here a few more
observations on the direct and indirect meanings of
words. Pataiijali® in his usual ingenious way has
shown how the secondary meaning indicated by a
word is related to the primary or conventional. 'The
secondary sense may D¢ connected with the direct
significance cither by relation of place, properties, proxi-
mity or association. Thus, we see that the secondary
meaning is not entirely unconnected with the primary
significance, but hasintimate relation with it. Some hold
that the word ‘maiicha’ meaning ¢chair’ by its primary
significance, is essentially different from the word ‘maficha,’
as in the sentence ‘@gmRinfa&’ where it implies ¢ people
sitting on the chair’ by means of indication (m=wr). But
according to those who hold, on the contrary, that one

v gxigantd:’ and ufng ugq W8 ggigw gEa: Muktavali on Kar. 91.
* wgfwg wanwalwq @, sdasafa | awEng, aEsng, aeweE, saeeata
sfq 1 Mahabhashya, Vol. 11, p. 218,
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and the same word may have more than one meaning, the
direct and indirect are to be distinguished as the meanings
that are either popular or more or less unfamiliar. Some
say that the indirect meaning is one that is understood
from context, propriety, association, ete. But this view is
open to objection on the ground that in the case of a word
like ‘siwrg,”" which has two contradictory meanings,
namcly, distance and proximity, the context, ete., do not,
however, enable us here to make any such distinction as
direct and indireet. We arc veally confronted with some
difficulties in distinguishing the direct from the indirect
meaning. In the first place, the science of etymology
and grammar does not often prove a helping guide in the
determination of the primary significance. An analysis
of the word ‘gau’ (from the root ¢ gam’ to go) will show
us that it etymologically means ‘one that moves,” and does
not exclusively and invariably denote a ‘cow.” Are we
then justified in saying that the use of the word ¢ gaw’
in the sense of a cow furnishes an instance of indication
(m=|my) ?  Moreover, if the word ¢ Kusala’ meaning
‘expert’ is taken to be indicative (as opposed to denotative),
as Mammata has actually done, we find absolutely no
reason why the word ¢gau,’” as it usually means a cow,
should not be regarded similarly. It is, however, popular
usage that often prevents us from applying logic to the
science of language in general and science of grammar in
particular. The word gau,” according to the Naiyayikas,?
falls under the category of ¢ Rurha-sabda’ which have
their meanings fixed by convention (Sanketa); con-
sequently the etymological meanings in such cases are
practically of no sufficient importance. Secondly, we
find that in the development of a langunage the original

1 gofefafed o7 ftaad fadfufi--Vak. pad. 2. 270. p. 194,
' &7 ggaaaW &3 @afa @ —Sabdagakti. Kar., 17, p. 87,
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meanings of certain words become obscure and new
meanings are sometimes assigned to them. These new
meanings (secondary or indirect) sometimes obtain so
much popularity that we are at last inclined to take them,
as if they were primary significance.

Both the material and intellectual advancement of a
nation is partly, though not wholly,
visible in the growth and development
of its language. The progress and
diffusion of a language is almost commensurate with those
of the people who speak and think in it. Words are not,
therefore, merely phonetic types created by men to serve
their pressing purposes, but in them are incorporated
their intellectual life and activity., Truth to tell, the
glorious days of Vedic India have long merged into
oblivion leaving behind only a few literary remnants that
still speak of the material, social and spiritual progress
of that primitive age, and it is through them that we can
peep into the dead past. The word ‘Zsq,”! as explained
by Yaska, stands as a witness to the social custom that
once prevailed in ancient India. The word ‘%ﬂ?ﬂ?{,’ which
has inspired so many thoughtful verses of the Vedic
seers serves to show the extent to which ancient India
had developed its spiritual vision. As true symbols of
ideas, words may be looked upon as fabrics of history
that represent mankind in its intellectual aspect.

Compared metaphorically to an organism, a lan-
guage has birth, continuance and death. Viewed from
a psychological standpoint, every word has within it a
history of its origin. The most ancient words are those
that signify objects with which men in primitive society
were first made familiar. With the progress of civilisation
and expansion of knowledge the number of words began

The History of
Words and Meanings.

Y gat, g ¢ {Ad ax swR — Nivukta, 111, 15, p. 297. Cf. ®at agw
fawda 833, ete. Rig. Veda, 10. 40, 2.
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to multiply. In a highly developed form of language like
Sanskrit we find that certain words have acquired manifold
meanings. But it is a fact that a language with its
rapidity of development and tendency to coining new
words with the growth of new ideas is hardly capable of
keeping pace with the progress of thought. Thoughts are
80 innumerable and varied in character that no language is
practically sufficient to represent all the ideas with which
people are more or less familiar. A language records
many instances as to how words are born, obtain currency
among people, and at last die out, making room for some
other words. There was a time in ancient India when
Sanskrit had enjoyed the dignity and popularity of a
living language. But Sanskrit has long ceased to be a
spoken 'anguage, and has now practically become a dead
tongue. Similar fate has been, however, shared by many
other languages the existence of which is to be surmised
from a few literary ragments that we come across here
and there in literature. Trom a comparison between
Vedic and classical Sanskrit we find that a good many
words have undergone changes in their physical and
psychological aspects. Yaska' has already taken notice of
such words as ‘ aqre:,” * g=pT;’ which are explained by him
as distorted forms of ‘gyrerwy’ and ‘ag=wRy:’ respectively.
Similarly, with regard to change of significance, Yaska
tells us that the word ‘ gfga,’? as found in the Vedic
hymns, was originally used to mean- mantra (sacred
incantation), the rays of the sun, water and gods.
But this word means “pure” in later Sanskrit,
probably from the idea of sanctity that was usually
associated with those objects. This may be cited as an
instance of abstraction of concrete meaning. Many

U audl wwafa stateaeEY’ sfaw awad,—Nivukta. V., 3-4, p. 477
g=ii ag=ar, Nir. V. 14, p. 525.
? wadfqage’, TWma; gfaag=s,—Nivukta V. 5, p. 494,
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causes were at work to bring ahout such alteration in
both the formal and material aspects of words. Phonetic
decay has played an important part with regard to the
process by which Sanskrit words were corrupted into
Apabhramsas. When we compare a number of Sanskrit
word as avg, aw, 2fu, wwy, e, ete, with their
corresponding Prakrita forms such as g=, awwF, z2f¥, vEy,
fama, etc.,, we see that these transformations were
mainly due to phonological changes (on account of the
inability to pronounce the correct forms and wrong
imitations). The word ‘nf}.(ﬁaﬁ’,‘ as used by Bhavabhuti
in the place of the more regular from ‘;fqaﬁmamaﬁ;’*
illustrates the principle of idleness or economisation
of effort.

The psychological processes that are involved in the
transformation of significance of words
are so subtle and intricate that we fail
to bring them under general principles.
The causes that gave rise to such changes in meaning
are numerous. A comparison drawn between the Vedic and
classical Sanskrit shows us not only the extent to which
the metrical language of the hymns changed in its
different stages of transition, but also gives us an idea
of the manner in which old words became obsolete and
consequently dropped out of use, making room for new
words. Patafijali® has taken notice of such old forms as
@Y, a3, d9@, and 99, which were already obsolete and
we can see how their places are taken by such forms as
Sfya:, #aaiq and umale. The Nighantu enumerates
such old verbal forms as wwfa, sufa, ete., in the list of
roots denoting ‘motion’ (wfamwr), but classical Sanskrit

Mental laws and
meaning-change.

' gwfy wfagdaEsza; faa (—Uttara-charita, 2,
3 “gag: wadl gQIq wfagEnaEAs;’—Amara.
® gfd” w=iwaga < Mahabhashya,” Vol. 1, p. 8,
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has not retained those words and has wsgpfq and g=sfg in
their stead.

Below are given short references to certain inteliectual
processes by which words usually change their meanings.'
As Sanskrit is no longer a spoken language, we have no
other alternative than to confine our attention to the
Vedic and classical Sanskrit in order to show the changes
of meaning undergone by some Sanskrit words. Promi-
nent among these are—

(1) Specialisation, by which is meant the narrowing of
sense which is, in most of the cases, due
to the prominence given to one aspect of
the object denoted by a word. The name denoting a
class is sometimes narrowly applied to a species that
belongs to it. A minute study of facts as to how names
are given to things will convince us that a name in its
symbolical form cannot signify at once all the properties
that are naturally associated with the object to be named.
A name in itself is only suggestive of one quality of the
thing named. Now, a word is said to be used in a specialised
sense when it brings out prominently one aspect of a
thing denoted by it. 1t should be, however, remembered
that in this process whereby general terms are restricted
to particular scnse, the original meanings are not
altogether lost or absent. The word =fa:;,*> for instance,
as used in the Vedas, meantoriginally ‘a man of keen
intellect ’ ( sz ), but when we turn to later Sanskrit
the word is found to be used in a special sense, viz., ¢ poet,’
the original sense being retained to this extent that bards
in those days were undoubtedly men of high literary

Specialisation.

t In his book on Semantics, Prof. Bréal has dealt with such intel-
lectual processes in connection with the change of meanings.

' Of. g'ugwq wamazf (Katha-upanishad). Patafijali also uses the
word in the sense of learned man. Com, aisnfc @adr fag:, Mahabhashya.
Vol, 11, p. 225.
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attainments. The word ‘g’ in its classical sense affords
another instance of specialisation of a general term. In the
Vedas the word ‘w®a’ occurs as a general term denoting
‘beast,” but in later Sanskrit it does not mean a class but
only a species, i.e., “‘deer.” Similarly, the word ‘gg,” which
originally meant ‘ necessaries of life,” is now more or less
restricted to ¢ wealth.” If we turn to certain grammatical
forms, we shall find that the principle of restriction was not
less active there. The roots ‘ 33, @ and =tg,” though they
have retained their independent uses as well, got them-
selves restricted to some extent when they came to be
used in later Sanskrit as auxiliaries to certain verbal
forms such as ‘ gytAIE, QaEHE, gyigadm. The way in which
certain, if not all, adverbs have turned to be Upasargas or
prepositions and have lost their independent uses
altogether, suggests another instance of the law of
specialisation. The specialisation of sense found undue
favour at the hands of the philosophers and grammarians,
The Vaideshikas and the Naiyayikas used the word g
in the sense of ‘convention.” The word ‘g’ means
generally ‘union,’” but it really acquired a specialised sense
when it came to mean only ¢ conjunction of soul with God’
or simply ‘concentration of mind’ ( Ainfgwafafaqy: ).
The meanings which the Hindu grammarians have
assigned to the terms wmfa, waa, u, afs:, ete., give
us a clear idea as to the extent to which specialisation
of sense may descend.

(2) Generalisation, or the widening of sense. The
meaning of certain words sometimes
embraces a wider scope. What had been
really applicable to particular individuals and particular
sets of things were sometimes used with greater magni-
tude of signification. We have already taken notice of
the word ¢ Kusala’ which has almost given up its original
and restricted sense, namely, ¢ gatherer of Kusa,” and is

Generalisation.
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now used asa gencral term denoting ‘skilful” Durga’
seems to have been conscious of such widening of meaning,
as he accurately observes that words like ¢Pravina,’
¢Udara’ and ‘Nistrimsa’ have become general terms.
The word ¢ Pravina,” meaning, as he holds, one expert in
playing on lyre,’ was originally used to indicate the
‘Gandharvas’ who are proverbially efficient in the musical
art. But we sce that this word, like °Kusala,’ is
now used as a general attributive word denoting a
person who is ‘expert’ in all spheres of activity. In
the same way the words ¢ Udara’ and ¢ Nistrimsa’ are
not frequently used in the sense of ‘horse’ and ‘sword’
respectively, but have acquired a general meaning,
namely, ‘ highminded’ and ‘cruel”’
(3) There are some words which have either partly or
wholly lost their original signification.
ooss S?;fiﬁ‘ifmf_’m' The negative particle ‘|’ is no longer
used in the sense of comparison, while in
the Vedas it is found to have a double meaning—negation
and similarity. The particles in Sanskrit are illustrations
of words that have suffered loss of signification. Yaska
has recognised some particles, though not all, like #, ¥,
Tq, §©, ete., which are entirely meaningless. But there was
evidently a period in the history of language when most of
these particles were as good as significant words and were
consequently capable of independent use. While dealing
with the deviation and loss of the original meaning of
words, we cannot afford to ignore how a number of words
has suffered deterioration in later Sanskrit with regard
to their significations. The word ‘sr@e’, as is evident
from the Vedic literature, was originally used as expressive
of the ‘Supreme Soul’ (Brahman). If we turn to the

9

pages of a Sanskrit dictionary,” we find that this word is

' Nivakta--IL 1 p. 156 —wa#€t dtomt w3t ameEl s3g@ymafa:, ete,
1 “qrat 8 vdl AT wwiE gwmfa —Amara,
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mentioned as synonymous with 3g(body), mwra(character),
etc., and the expression ‘sigaqi@7T’is used to mean ‘a
person of cont:mptible character.” The word ‘qu:,’ as
now used to mean ‘properties’ of matter, seems to have
been deprived to some extent of its original signification.
The modern use of the words ‘A’ and ‘Hg’ in the
contemptuous sense of ‘ ghosts’ is a remarkable instance

of the degradation of meaning.
(4) Analogy and metaphor have played a considerable
part in the transference of signification.

Analogy and meta. . \ .
.‘i‘:ﬁkﬁ‘iﬁi‘i}ﬁ?ﬁiw‘” It is a fact of frequent occurrence that
a namwe properly applicable to one object
is sometimes transferred to another having resemblance
with it in some aspects. In the primitive stage of language
people had to represent, in the absence of adequate terms,
abstract ideas by names expressive of material entities.
As regards the transference ol meanings, poetical fancy
may be regarded as an important factor. By the expression
‘FAa: uy.’ Kalidasa has figuratively transferred the function
of drinking to visual organs. The expressions like ‘HZ a=aH,
/YT g1, ete., are to be understood as purely metaphorical.
It was almost a fashion (poetic license) with the Sanskrit
poets to speak of the sky and sin as black, fame as white,
and anger as red ( wife™ =ifam, i awfe wawa, ete,
Sahitya Darpana). The expressions ‘%af q®:, SR, otc.,
afford instances as to how epithets properly applicable
to sentient beings are figuratively transferred to inanimate
objects. Similarly, with regard to the transference of
names, the use of the word ‘g®Wa’ in the sense of
¢ philosophy ’ had its origin in the analogy which the
so-called philosophical system bear to the ‘eyes,’” by
allowing men to have an insight into the metaphysical
truths; and the common word for enquiry or research
into abstract questions, ngguwy, is really ‘search for
the lost cow.”” The author of the ‘Gita’ has in all
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probability made use of a metaphor when he applied the
term {1 to body (32 AW W®wA Fafwafadasd ).
Water is not only called s®&a# or nectar in a figurative
sense, but is also denoted by such word as sﬁaat[
because of its analogy with life as sustaining the body. In
the Vedas words as geq, wfg:, Ma:, e, gmn, ete., are
often used in the sense of ‘ clouds’ and the author of the
Nighantu has also treated them as synonyms of cloud.
Now, if we have to seek for any justification for these
Vedic uses and the inclusion of these words in the list of
terms denoting clouds, we must say that it was probably
the resemblance of clouds with the mountain-peaks in
point of loftiness that induced the Vedic seers to identify
clouds with mountains.

The world presents itself to human intelligence as a
phenomenon of bewildering complexity
that sets at defiance all attempts at
differentiation. The Sruti declares that
it was the first duty on the part of God to reduce such
complexity to simplicity by giving each object a distinct
form and name ( ATY FJ®HAG ). The question that
naturally suggests itself is how names were given to
objects and in so doing what facts were actually taken
into consideration. Yaska holds that ¢ §51’ or names are
given by words, as they represent the easiest possible
means for securing comprehension and accuracy.
Bhartribari' tells us that unless there had been such
distinguishing signs as words, the world would have ever
remained an unnameable and indiscernible mass.

Objects, speaking generaliy, acquired their respective
names either by virtue of their inherent properties or
actions. An object may be a substratum of innumerable
qualities ; it may serve more than one purpose and may

How objects are
named.

' Vik, Pad. 1, 124-128 (Karikds),—¢ agaami fa¥Md zvge asgasa”
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be viewed from various standpoints. But the name of a
thing can hardly be so framed as to express all that we
know of that particular thing. How insufficient is the
name ‘ fRAixg,” meaning etymologically ‘one having cold
rays,” to connote all that are suggested by the moon ?
A name, so to speak, suggests only one aspect of the
thing named. Similarly, the name qﬁ, as given to the
Sun-god, implies only the idea of shining and does not
bring forth other qualities that are also found to be
associated with or possessed hy the sun. This conspicuous
aspect of shining won for the sun in later times a good
many names as ga1&HY, fawrag, fawnsy, sigam, ete., ete.
It is not necessarily the most conspicuous feature of a
thing that is always taken intoaccount in giving names to
it, but a careful study of several names makes it clear that
what determines the designation of an object is usually
the feature which first strikes human attention. If we
trace the history of certain names, we find that it is very
often the most general aspect of a thing that was made
the basis of naming. 'The name g, for instance, which
appears to be the oldest one among its synonyms,
originated with the idea of ¢ cutting,” probably from the
fact that trees were cut down for fuel even in the most
primitive stage of human society. But names as °uqizaq,
‘AT, ete., which betray some knowledge of Botany are
comparatively of modern growth. Tt is now almost clear
that the principles of naming objects are far from being
perfect and exhaustive. When a thing is entitled to a
name on account of its particular function or quality, the
name so given depends for its currency and popularity on
the unanimous acceptance of the whole society. And if
it is once generally accepted, it hecomes almost impossible
to transfer this designation to other ohjects, even if they
are found to exhibit the same feature. It is for this
reason that all that move are not called ‘@Y;’; all that
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shine and excite pleasurable scnsations are'not designated
by the term ‘s®’ ; and all that grow in’ mud are not
known as ‘ qgst.’

The controversy that ensued between Sakatayana and
Gargya, as we have already alluded to, seems to be so
important with regard to our present topic that we cannot
help repeating it here. Gargya held in opposition to the
theory of Sakatayana and etymologists that all words
without exception of even #H§rws=® were not really
capable of being derived from roots. His arguments may
be summarised as follows :'—(1) If all words are held to
be derivable from verbal roots which denote action, then
whoever would perform the same action might have
received the same designation ; as, for instance, every
one that passes on the road might be called ¢wgwg’
(2) A thing will be entitled to as many names as there
are actions associated with it. (3) If names are really
derivable from roots, then we may be allowed to use the
regular grammatical forms ‘gftw@’ and ‘gegy instead of
‘gaw’ and ‘x5’ to make the sense more clear and free
from confusion. (4) If actions are what precede and
determine names, how could the earth get such a designation
as ‘gf{gay’ before she was actually extended ? Now it is
interesting to see how these arguments were ingeniously
set aside by Yaska who was evidently a great etymologist
of his time. It is tobe borne in mind that the Nairuktas
had adhered to the theory of derivability of words from

U ey 37 eatienanft awifrg a: @ aa@d gata LCCENRUIL
7 wgEERL Raen: @ agsaaan — Nivakta, 1012, p. 99,
Again, “sEfq 3 gat AEar Swataa: @@
aq =fy nftaeifn gEemEEd gas gfem
zagRaeayR —Nirukta, 1. 13, p. 103.
and “qqify frwzsfraeisffaamata (. gga1
yfuRars;  wamvafasd fmaaes” «—Nirokta, 1 13, p, 103.
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roots. Yaska's' counter-arguments are briefly as follows.
Though the same action is found to be performed by a good
many people or objects, it does not necessarily follow
that all of them should be called by the same name, e.g.
all who cut wood are not called ‘gav’, but it is the
cazrpenter alone who receives this particular designation.
It is quite manifest that Yaska has here indirectly
referred to the Law of Specialisation, as we have already
explained. That etymological explanations do not often
prove to be infallible in the finding out of the real cause
as to why an indefinite name is given to a thing, and
that popular usage counts much for the process of
naming are made sufficiently clear by the statements of
Yaska. He is perfectly correct when he says that all
who wander about are not called ‘qftgisis,’ the
designation being restricted to an ascetic only ; it is only
the juice of the sugarcane that is called ° sitg|, > and not
everything that serves to enliven ; and all that grows
from the earth does not merit the name ‘gfast’, but it is
the planet ¢Mars’ alone which is invariably denoted
by the word. Yaska now comes to the most vital point
in connection with the principle cf naming. He says
that an object, though associated with more than one
action, usually receives its designation by virtue of one
action only. As to the objection that names more intelli-
git;le and grammatically accurate should be used, it will
suffice to say that the acceptance of a particular name for
a particular object is dependent on popular usage, and it
is for this reason that the word ‘gftwa’, though gram-
matically correct and expressive of the same sense, is not
popularly used in the place of ‘gg®’. Durga says that
the etymologists do not pretead to be the creator of words,

' Nirukta, 1. 14, p. 108, (Bom. ed.)—gars#ut mad anfaas asat
a3uf g1 a9 AfAEAR A AR @A gIgAwL.Lete.
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but the task undertaken by them is only to explain the
meanings in accordance with popular usage.

A wminute observation of linguistic phenomena shows
that every name, as given to a thing, has a history behind
it so far as its origin is concerned, though it is not always
possible to trace the actual psychological operations and
properties of things that secured for objects their
respective names. Grammatical analysis as well as ety-
mological explanations serve as the most scientific instru-
ments whereby we can get some clue as to the real origin
and signification of words. Nevertheless we are sometimes
disappointed and deluded too, when looking upon such
etymological expositions as the only means of getting into
the real history of names. It is a fact that when a thing
gets many names, there is a chronological succession
among them. The names wwyy and w5, as given to the
moon, and grgg and wg“ttg, as applied to trees, do not
chronologically belong to the same period in which ‘s’
and g=® were probably the names whereby the moon and
trees were respectively designated. As men advanced in
civilisation and became more and more familiar with the
properties and characters of material entities, new names
suggestive of more accurate knowledge of nature were
given to objects. In fact, looking at the pages of a
Sanskrit dictionary we find that a single object has got
good many names, and also that a good many objects
are known by a single name.

Mythology and superstition have played an important
part in multiplying the names of objects. The names
TG, ‘TOHY, ‘TAAIsEA, as assigned to the moon, have
their origin in a superstitous belief that the black spots,
faintly observable in the moon, are nothing but the figures
of fawns lying on the lap. From the popular legend
which speaks of the chariot of the sun being drawn by seven
horses, the sun probably got the name of ‘garsmaiga’. For
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the history of such names as s& and stufigamgr, we must
look back to the ancient legend of ‘sea-churning’ which
narrates the origin of the moon and the goddess of wealth
from the primordial sea. The words ‘@HTast’ (god of
the dolphin-banner) and gsygear (god of the flowery bow),
as names of cupid (#mAZa), might be traced to similar
myths or folk-lore. It is, therefore, very difficult to trace
the history of proper names, for they do not often admit
of that regular etymological analysis which serves as our
guide in getting into the meanings of most of the common
names, and, moreover, their origin is more or less depen-
dent on mythology and popular fashion. The etymological
meanings, though derivable from certain proper names,
are not found to be such as would necessarily suggest any
precise and accurate idea of the individual so named.
But such is not exactly the case with some Pauranika or
legendary names which seem to be rather really signifi-
cant. Proper names such as “!LCQI‘IHQI” (she with
finger-nails as big as the winnowing fan), FART”
(he with earsas large as jars), “sigw” (destroyer
of enemies), “Wa” (the dreadful), * ugrguw”
('he who is amused with the axe) ete., etc., have regular
meanings and are recognised to be grammatically correct.
There are certain proper names that are to be explained
with reference to lineage, e.g. “&FIT@,’ “area,”
s m@-q@',” “rgy” etc. In ancient India people were
sometimes called by their patronymic and sometimes
by their metronymic names. The names such as
Q¥alg, YT, WEA, aAdm, oy, wWigyw, cte., are to be
regarded as metronymic, while zvwfa, snwewmr, and
yreTe, ete., as patronymic.
Though the science of grammar is, as we have already
iotellectual s sa.id, more co?cerngd with the formal than
and the Principles of ~ With the logical side of language, there
Grammar. are certain principles of grammar which
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are evidently based on or intimately related to psycho-
logical operations. The process whereby ¢ Samasas” are
formed in Sanskrit show how mind unites two coherent
concepts together; and the systematic precedence of the
attributive to the substantive suggests how mind often
distinguishes or characterises an individual belonging to a
class by some special features or qualities. We propose to
give below only a few instances where the principles of
grammar are supposed to have a close touch with
mental laws :— '

(1) Syntax: A certain fixed order in the arrangement
of words is generally observed in a sentence for the
sake of rendering the scnse clear. Almost every language
has its syntactical rules peculiar to itself. 'The position
of words in a sentence has much to do with its import ;
in fact, there are some languages in which the sense is so
much dependent on the position of the words that we
cannot alter the position without altering the import. The
popular grammatical method of placing the subject before
the predicate represents a similar mental process in which
two concepts, one principal and the other subordinate, are
related to each other. Again, the way in which words are
generally arranged in a sentence (e. g., subject, predicate,
object) is almost similar to the process in which we
usually think of objects and their relations to one another.
Another instance of logical order is shown by the position
of the substantive and the attributive, the qualifying
words always preceding the words that are qualified.
The Naiyayikas,' therefore, rightly observe that in the
course of verbal cognition (qrsga Yy ) it is the attributive
that is first comprehended. There are, however, no hard
and fast rules in Sanskrit as to the order of words in a
sentence. In Sanskrit one is allowed to say both

U “qi=dtd wiwnatgAEe faftaea )
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@ gaEw: and “gE@is@r” as well as “ gy wspla ” and
“wepfauw:.” Herein we have a laxity of the principles
regarding the precedence of the adjective and the position
of the subject. The verbal form is sometimes used just at
the beginning of a sentence for the sake of emphasis.
The principle of correlation ( succession ) that is almost
uniformly and invariable shown by the use of two relative
pronouns “ag” and “&qq” is not even strictly observed
in Sanskrit, since the pronominal form “q:” is sometimes
allowed to be used independently, that is, without being
preceded by the correlative term “@:” (cf. &fgdr
feaar w@u—Uttaracharita ) There is a rule, more
honoured in its breach than in its observance, that the
predicate (fawa) should not he stated unless the subject is
stated beforehand.! It must be, however, remembered that
to place the predicate belore the subject gives rvise toa
rhetorical  defect > known as “xfggefagaiq.” In
Sanskrit one is thus allowed much liberty to change the
order of words, provided in doing so he does not alter the
import. In Sanskrit the speaker and listener do not
depend so much on the construction of the sentence
they hear or read as on the import that is conveyed by
the sentence. 'This indifference to any fixed order is
not absolutely without its advantage, inasmuch as it
at gnce becomes easier to speak and write Sanskrit in the
absence of such rigid principles of syntax.

(2) Samasa :—It is not rcally words alone that combine
with each other in a compound, but their meanings too
are so related to each other as to give rise to one qualified
idea. Every word retains its own meaning so long as it does
not enter into combination with another, but the moment
it is consistently compounded with another, it ceases to be
an independent word with its particular signification.

1 qgaigRgs 4 9 fagaqaEq |
? gatRfeFIgarfanaa == aRRoREATEE sfq A |
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What we practically find is that a ‘Samasa’, though made
up of two or more terms, generally produces only one
idea in the mind. In ‘Samasas’ we can trace the process
by which mind combines two concepts that are mutually
expectant and capable (m:mo) of being united together
to make a harmonious whole. ‘Samasas’ have thus a
psychological background which is none the less important
than their external aspect. 'The primary condition of
‘Samasas’ in general is that the words to he compounded
must have reciprocal competency (®raer) for consistent
unification in their psychological aspect before they are
allowed to form a compound by the correlation of
their meanings. This is why an arbitrary juxtaposition
of words fails to make a compound in the grammatical
sense of the term. Though in a ‘Samasa’ there are some-
times euphonic combinations of letters, as are generally
found in ‘Sandhi’, the former is essentially different from
the latter. ‘Sandhi’ or extreme proximity of letters ( “gw
afawa; wfem) is based on the principle of phonology,
while ‘Samasas’ are fundamentally concerned with the
meaning. Morcover, in a case of ‘Sandhi’, it is letters
only that are effected by transformations, but words
retain their respective significations separately and have
nothing to do with correlations so far as their meanings
are concerncd. There are hoth formal as well as psycho-
logical basis of classifying ‘Samasas’. In the first place, the
ancient grammarians divided the ‘Samaisas’ into five classes’
according to the prominence of the significations of the
members that go to constitute a compound. Thus, the com-
pound in which the signification of the first member seems

' ‘gaReegaiaaEiEEE; g Wi gafae W aamEweziffn’—
Sabdagakti, Kar. 33. (Samasa) p. 5. (Ben. ed).

(a) Patafijali recognises four classes—3g =faq @wE: g\éqalémma:,
FAAGOARTMET:,  FHAZAGREIUA:;,  HIZHIGZENETA: | — Mahabhishya,
Vol. 1,7p. 379.
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to be more prominent than that of the other is styled

(32

“gauzigauE” (w@dwE:) and so on.  In a “ggaife:
compound, however, the sense of none of the constituent
appears prominently, since in such cases it is usually the
import of the obhject not directly denoted by the terms
that is really implied. According to Jayaditya,' on the other
hand, the five divisions of the grammarians may be logically
reduced to two, ie, ‘fqm’ (permanent) and ‘mfa®’
(optional). A permanent or constantly fixed compound is
one (as ‘giech?:’) where mere additions of case-endings to
the words are not sufficient to express the intended sense ;
as, for instance, the compound ‘mergay’, if split up,
in the regular grammatical way, as “murgrdt @udfq”
means a ‘black serpent’ and not necessarily ‘a cobra’,
What strikes our attention here is that certain compounds
are so formed as we cannot dissolve them into their
constituents without altering the import. It may be
further held that the form ‘iﬁ‘mﬁé:’ is in reality one
word and not a compound at all, and consequently we
are not justified in disjoining it into parts on the principle
of agreement aund difference (stma=mfaiay). The ‘anitya’
Samasa is one where the import of the compound is the
same as those of its component parts. It must be,
however, remembered that ‘Samasas’ are nowhere obligatory
(excepting those instances of permanent compounds),
because it depends upon one’s option to say ‘ﬁmq’
‘IquER’ or ‘%ﬁqqaq’. There is, however, some differ-
ence between a compound form and the sentence which
shows its formation. Pataifijali® says that a compound is
distinguished from the faggw into which it may be

U fawfwwiaas niftmEtaawg | @dE@eaynat Maifadigaas

! gaEEaie gfenwacuifvama wv  s@nfaws; ete., Mahabhashya,
Vol. 1. p. 362.

(a) sfeftsammt afaa—but such forms ave allowed as 2agww yegaw,
S8 F@WET on account of wHFAE ‘expressiveness.’
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dissolved by the following features :—(1) elision of case-
endings; (2) extreme proximity; (3) certain fixity of
construction; (4) singularity of accent; (5) non-speci-
fication of number etc. The words forming a compound
are so related to each other as to make the whole look like
one indivisible word, and it is for this reason that a
compound is recognised as a form of ‘mifguifew’ to
which, as to common crude forms, terminations are added
(umuga). It should, however, be pointed out that a
word, when it has entered into combination with another
in a compound, is not generally allowed to have grammati-
cal connection with an attributive outside the compound
and so on'.

Now we come to the important point as to what
is precisely implied by a compound which represents
a consistent combination of two or more words. There is
some diversity of views with regard to the exact nature
of the import that is brought out by a Samasa. In his
long but cvitical oxpositions of the rule ‘gae: gzfafys’
(Pan. 2. 1. 1.), Patafijali mainly sets forth two views,
namely. ‘qateEira’ and ‘spoEr,’ as possible explanations of
the term ° g®e ’ occurring in the aphorism. We do not
like here to enter elaborately into the grammatical side
of the question, but propose to state it briefly from
the standpoint of Semantics. According to the first
view? (umraﬁma-—-agqm&hfﬂ), words  with their
different meanings express buat one undifferentiated
signification when they constitute a compound; and
in bringing out such “oneness of sense” they give up
their respective denotations to some extent; as, for
instance, a person cngaged in the work of another man

! gfadifiazizer  gzAMq wwER ) sfamewive  @Ewsatg’d—Ka-
tantra. Pari§ista.
? gwR gqfwaa qfm: axAT=aq axal sfvqAtal 39939 GER | GERSTRTE
amEadtag wfga; Vyakaranabhishana 30-31 page 157,
23
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is naturally compelled to leave off his own work.! The
grammarians seem to have given more preference to this
view, as they hold that ¢ Samasas” by virtue of the
combination of words and the correlation of their meanings
practically acquire a qualified or special cxpressiveness
which is not implied by any member of a compound
when taken separately. This is what is known in grammar
as “seqEmate.”  According to the second view
(almost the same as held by the Naiyayikas), a compound
does not seem to have a speeial or additional import in
excess of those that are denoted by its component parts.
There is no sufficient reason for the assumption of such
additional expressiveness (sfafimufad). But a peculiar
difficulty is presented by the “aga‘ﬁfgﬂmaz” for the
special characteristic of this class of compound is that
the meanings of the constituent parts are always found
to be insufficient to express the intended sense. 'The
Naiyayikas were consequently compelled to resort to
“ Lakshana ”* in such cases. Samiisa, as is implied by
the very term, is a grammatical device to secure brevity
of speech. In the Vedas we gencrally meet with two-
membered compounds which were mostly determined
by the variations of accents. Of all the compounds it
is specially “agaife” that has got much linguistic
advantage, as it enables us to shorten a big expression.

(3) Gender: 'The determination of grammatical
gender constitutes a branch of grammar where we are
more controlled by popular usages thau by reasoning.
No doubt the idea of gender had its origin in the
distinction of sexes such as male and female, but when

U gwdsd UIEHd fgAnAE: @ BE ARG dgaen, q9 AREH faganan:
& w9 T |—Mahabhashya, Vol. [, p. 364.

* ggngia@sraiwa; gagagaq. Mahabhashya, Vol T, p. 361.

S qYRIET A A W fag 92 wqwfaaifes wzed afa:ooowgEEaEm
qEwEE.  Tattva-chintimani. Sahdakhar_}da, p. 746.
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we turn to words and discuss the propriety of their
respective genders, we find them too obstinate to yield
to any logical generalisation so far as the popular concep-
tion of sex is concerned. Grammar has been so much
dependent on popular wusages with regard to the
ascertainment of gender that it utterly failed to give
any scientic explanation. No grammar is complete and
free from confusion so far as the discourse on gender
is concerned. The reason as to why the grammarians,®
inspite of their accurate observations on all aspects of
linguistic phenomena, failed to make a logical and
exhaustive treatment of this particular topie, is that the
subjective element appears to be so predominant in the
formation of genders and that popular usages sometimes
betray such rigidity and wanton absence of logic that
it is nothing but idle to suggest any justification for the
so-called grammatical genders. If we arc to explain
the question of sex in the words “E{i]qar ” and “ag“\t,”
we must look to certain psychological, or more properly,
poetical tendency which represents all that excite
pleasurable sensations, as if they were female beings. To
regard the “Moon” as feminine on the astronomical
ground of its being dependent on the sun for luminosity
has but very little to do with the proper conception of
sex. There is little that is acceptable in the view that
words denoting objects that exhibit female virtues, such
as, tenderness, loveliness, submissiveness cte., belong to
the feminine gender ; and that words expressive of manly
qualities, such as strength, courage, ambition ete., are
regarded to be of masculine gender. To turn our atten-
tion to Sanskrit grammar, we find just the reverse of
this popular view. A flower, though tender and graceful
to our sensations, has its denotative term “gg®” treated

'\ gana iwaed: ww @ifme  fagawega” Mahabhshaya, Vol 11,
p. 197
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of in Sanskrit grammar as one of neuter gender and so on.
There is so much laxity of the idea of sex in the use of
genders that it would be a veritable mistake to suppose that
grammatical genders give in reality accurate indications
of sex. The Hindu grammarians' sought to-show the
rigidity of popular uses with regard to genders by referring
to such forms as “gwn” and “=m@aw ”’ which, though
expressive of “ wife,” are so sanctioned By popular usage
as to be always used in masculine and ncuter genders
respectively. The conclusion that forces itself upon us
in the face of such irregular instances is that in respect
of our knowledge of ““ Laukika linga” or popular use of
genders we are guided more by current usages than by
conceptions of sex.

The word ¢ Linga” in its literal sense means a
mark or sign by which something may be distinguished,
but in popular usage it is rather used in a restricted
sense to denote the characteristic marks of males, females,
and eunuchs. The popular conception of sex,” according
to which beings having long hair and mammary glands are
called females, those with hair on the face and breast
are known as males, and beings devoid of these features
are regarded as eunuch, is not at all harmonious with
the grammatical treatment of genders. Patafijali has stated
_expressly that ¢ Laukika linga ”
grammar, as words denoting material bodies such as
aw and -1l do not possess any characteristic signs of

has no application in

male and female beings respectively. It is with regard
to the entire domain of inanimate world that the question
of sex cannot be logically raised. There are two views
as to whether ¢ Linga” is to be taken with reference to

! “Gregarrgsafafy’’ i—Kalapa, Stitra 23.

“sfam: wqaifa waafg feat afa: aRARFI Sy fagagaReg—an
Wi, 2 w@d wialfa (—Durga-vritti on the above rule.

3 ¢ gadnadt e ges.gq;’ Mahabhashya, Vol. 1, p. 196.
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words or objects denoted by them. As neither growth
nor decay, whereby males and females are distinguished,
is possible so far as words are concerned, it is held by
Pataiijali that ¢ Linga ”’ is to be understood as pertaining
to the object. Some, again, say that ¢ Linga’ pertains
to the forms of words and has nothing to do with the
sense. Though the conception of sex affords much that is
anomalous, Patafijali attempted to formulate a scientific
principle to explain it. Growth and productivity, he
holds, represent two essential characteristics' of females
and males, 7.~., what bears or forms the substratum of
embryo is called “wgt,” and the agent of production is
called “yarq.” Such a criterion, though sound from
a physiological standpoint, does not preclude the possi-
bility of confusion. Here too the difficulty arises, as all
substances seem to possess growth, development and
decay, making it consequently impossible to distinguish
males, females, and eunuchs by those qualities. Patafijali
comes in close touch with the philosophy of Heraclei-
tus when he observes that everything is in a constant
flux of change and as a consequence of such perpetual
change nothing can remain in the same state for a
moment. There is no growth that is not attended with
development and decay, i.c., growth or development and
decay is but one and the same thing ( there being differ-
ence only in manifestation ), the latter being only a
passage to the former. If the question of absolute
growth and decay is thus an impossibility, we have no
scientific standard for distinguishing males from females.
What course is then to be adoptca ? When thus scientific

U derAvEdt fEEAT gy, FYFTTRGATNF @, FES@r T9W 09 we-

JIYAg gAT ..o afe wfaq wifma@f graawafas’, 383 a1 q@Eeaw afgas-
AUEAET gEA | AHWS @4 | 999y GadgAlEawl 7 aEaeE ) deafaaa
- . . . . <, . -

@ ygafaaaur  gagealadmat  agama .. i —~fapafae G-

afgga ele. Mah@bhashya (pan. 4.1.1), Vol. I1, p. 198.
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procedure is proved inefficient for the recognition of sex,
Pataifijali has no other alternative but to take recourse
to “fgg=n” or particular intention of the speaker. His
conclusive remark on this complicated point is that a
substance is called “w}” when the idea of growth is
intended to be expressed, and “ygwig” when the idea
of productivity is meant. That the determination of
grammatical genders baffles all attempts at logic, as the
entire question of ¢ Linga” depends on popular usages,
is quite manifest from the statement of Panini as quoted
by Patafijali in support of his own view.

There is no such difficulty with regard to the neuter
gender, as it comes between the two well-marked lines.
Kaiyata has made here an important observation. He
explains ‘ag'®ga’ by ‘fmfa’ or reteution of force which
stands midway between the growth and decay. We do
not know, if we are allowed to use the scientitic expression
‘conservation of energy’ as apn exact synonym of ‘fefa’
as explained by Kaiyata, but it is almost incontestable
that neutrality or a state of equilibrium on the part of
‘Prakriti’ or primordial matter represents the preservation
of dormant force. It isprobably with such lofty thoughts
that the word ¢ Brahman’ (Supreme Being) was used in
the neuter gender by the Vedantins.

.Regarding the philological side ol the question, the
origin of noun-genders is really obscure. Prof. Brugman
could not throw more light on the question than the
Indian grammarians who had long ago dctected the
futility of seeking to find out the rigid sexual associations
in the so-called grammatical genders. We may partially
account for the two prominent feminine terminations
‘g’ and ‘%’ in the following way: The former one i.e.,
‘qrr’ is probably a shortened form of ‘@’ or formed in

1 gifgwiafaowamussefaiaess’ am d9esad Isa@d v Kaiyata
on the Bhishya.
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imitation of ‘®r'—a pronominal word whereby all females
are denoted ; and the latter, i.e., ‘&’ represents similarly
the last lengthened vowel in the form ‘@’. The popular
custom prevalent among the Hindus' also favoured the
practice of making all names of females end in lengthened
vowels (generally ‘4’ and 7).

Sanskrit Grammar has its own logic. It has not only
taught us the declension and conjuga-
tion of some nouns and roots, and how
letters undergo transformations in the
course of euphonic combinations ete., but has practically
shown all throughout strict scientific method in its treat-
ment of linguistic facts. As a system of philosophy based
on ‘Sabda’ in all its aspects, Sanskrit grammar has aimed

The logic of grame
mar,

at scientific principles of generalisation and particularisa-
tion. It has its peculiar categories®: action (fepgr); agent
(@al); instrument (sTw); limit (wafy); purpose
(SEw) ; relation (way.); genus (suifq) ; individual (sgfa)
etc. The fundamental method of grammar is an analytical
one. Sanskrit grammar, as we have already shown with
reference to the Mahabhashya, has made use of the
scientific method of agreement and difference (rmg=faiay)
in analysing words into bases and terminations. It has
absolute claim to originality so far as the formulation of
the doctrine of ‘Sphota’ is concerned. It was probably
for such philosophical characteristics of grammar that the
author of the ‘Sarvadarfanasangraha’ raised the Pani-
niyan system of grammar to the dignity of a regular
school of philosophy (wfwatagsma). The philosophical
aspects of grammar have been shewn by Pataifijali and
Bhartrhari in a manner that finds no parallel in the
grammatical speculations of the world. The scientific
precision, observed in the construction of aphorisms, is an

! Manu Samhita, 2. 33.
2 See Dr. B, N. Scal’s “The Positive Sciences of the Ancient Ilindus ?—P, 294
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indication of the philosophical characteristic of Sanskrit
grammar. Grammar has, moreover, made use of certain
logical axioms in the course of formulating rules. We
give bhelow only a few instances of such grammatical
generalisations :

(1) Operations that are mutually dependent are not
approved of by grammar (sgRavrzatfa w@ifa 9 vew«).

(2) An object does not practically become something
else when it has undergone a change with regard to one
of its parts (uwgnfamaaamay ).

(3) “The grammarians (the followers of Panini) do
not insist on any grammatical operation when its
causc is sure to disappear subsequently” (WHmaayeT:
gifwatan).

(4) “A thing should not be inimical or destructive to
what it owes its very existence” (gfguraaam fafyifafas’
afgama=).

(5) “The conventional signification of a word is more
authoritative or stronger than the etymological one”
(wrgasfag: agzanfafzaaaa).

(6) A substitute is entitled to all functions of its
‘@ @Y, i.e., for which it is substituted (snRarEnfaagatea).

(7) That which is actually read or heard is more
reliable than what is only inferred or suggested i.e.,
perception is more authoritative than inference (qmgfﬁazft
HAGAX G,

(8) In the use of synonyms one should not think of
their length or shortness (gStians @i Arganaagt Aigad).
Panini has accordingly used ‘ar, ‘fawmar, “stmati@m’ as
indicative of option without considering their relative
length or shortness.

(9) The rules of grammar are compared to rainfalls
(as mamauwEf:).

(L0) When a graramatical operation is applicable to
both the predominant and the subordinate, it is the
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dominant alone that practically deserves the said operation.
(warargaAaY; qard wrgara:). This is exactly what we
experience in our social affairs. In the presence of a man
of high birth and exalted position, people belonging to
the lower status of society do not generally command
any respect.

The above Paribhashas or fundamental principles of
grammar are sufficient to show that the science of
grammar is based on logical and popular axioms. Certain
Paribhashas (@rwaafag) seem to have been derived from
popular usages, as for instance, ‘wq%fﬂﬂ%iﬁfaﬁ’ (what it
means is this:—‘A man having only one son may be
expected to say inrespect of his son, ‘he is the eldest’,
‘he is the youngest’ etc.) The rules of grammar have
therefore not only a scientific background but have a close
touch with the facts of daily experience.

THIITHY






A Historical Study of the Terms Mahayana
and Hinayana and the Origin of
Mahayana Buddhism.

By R. KiMuRA.,

PART |
CHAPTER 1

I—The Significance of the terms Mahayana and Hinayana

From the ctymological point of view, ¢ Mahayana’
means Great Vehicle, and ‘Hinayana’ means small
Vehicle. Now, as you know, ¢ Yana’ (or Vehicle) implies
at least two things; one, the Vehicle itself and secondly,
the traveller who uses the Vehicle to go from place to
place. From the religious standpoint, ‘Yana’ (or
Vehicle) itself indicates doctrines, while the figure of
the traveller suggests the religieux. Again, the terms
¢ Mahayana ’and ¢ Hinayana’ in relation with one another,
have the implication of superiority and inferiority, praise
and depreciation; in other words, the terms ‘Mahayana’
and ¢ Hinayana’ suggest some rivalry between the two
schools, and the word ‘Maha’ or Great is used by way
of striking a note of superiority and praise of one school
over the contending school, Hinayana,—as ¢ Hina’ means
small, and implics inferiority and depreciation. So these
terms imply naturally superiority and inferiority respec-
tively of the doctrines on the one hand and the religieux
on the other. 1If we furthec particularly amplify these
two points, then the ¢ Doctrines’ will resolve themselves
into two features, one is the ‘Teaching’ and another the
¢ Doctrinal idea’; the former aspect at present stands in
the ¢ Sutra-form ’ as record in which doctrinal ideas have
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been embodied and the latter is the ‘Doctrine’ (the
dharma) itself; again the °Religieux’ also will resolve
itself irto two features; one is the ‘Religious practices’
and the other is ¢Salvation.’ Therefore, the terms
¢ Mahayana and Hinayana’ naturally indicate a relation of
superiority and inferiority on those four points.

Among Buddhist scholars there is a good deal of
divergence of opinion as to the conception of the terms
¢ Mahayana and Hinayana’, for example, among our
Japanese Buddhist scholars, Dr. Eyun Mayeda, holds
that the terms ¢Mahayana’ and ‘Hinayana’ imply a
particular relation on the point of ¢ Religieux’ only but
definitely not on that of the ¢ Doctrinal,”' while there are
others who hold quite a contrary view. But to me the
terms indicate both the features; the point of the
religieux and the point of the doctrine. And that is
precisely why in the Mabhayana sitras and sastras we
find many other terms like ‘Ekayana,” ¢Drviyana,’
‘Buddhayana,” and ¢ Bodhisattvayana.” When the
necessity has been to show a doctrinal relation, then the
terms ¢ Ekayana’and ‘Dviyana’ have been used in the
place of ¢ Mahayana’ and ‘ Hinayana,” and while the
religieux is-implied, the terms ¢ Buddhayana,” or ¢ Bodhi-
sattvayana’and ¢ Arhatyana,” or ¢ Sravakayana’ have been
applied in the place of ¢ Mahayana’ and ‘Hinayana’
respectively. All these points will be made clear in course
of the subsequent chapters.

II.—Interrelation underlying belween the two terms
Mahayana and Hinayana as regards subject
matter indicated by them.

In the previous section, I have already dealt with the
terms ‘Mabayana’and ‘ Hinayana,’ so far as they indicate
a mutual relation of two things in the sense of superiority

~1In hig Historical Disconrse on Mahéiyana Buddhism, p. 117-121. (Tn Japanese.)
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and inferiority, praise and depreciation. At present, our
duty is to ascertain the interrelation as regards subject
matters indicated by these two terms, and at the same
time to try to hit at the right stand-point which can
possibly evoke a conception of superiority and inferiority,
etc. I should like to say at once that the terms
¢ Mahayana’ and ¢ Hinaydna are nothing but expressions’
a relation between two aspects of Buddha’s perception.
This point I had the occasion to explicitly discuss in my
paper ¢ What is Buddhism?’' However, for a right
understanding of our present subject matler a short
re-statement of the same will be necessary. _
When Buddha attaired Enlightenment under the
Bodhi-tree, he understood the reality of this world in
two-fold aspect, viz.:—(i) the peaceful real state of the
internal world, (i) the sorrowful apparent state of this
world. There he obtained two different perceptions:—
(¢) The transcendental truth of the world, and (i) the
truth of the apparent world. In other words, when
Buddha looked to this world from his enlightened stand
point, he at once had a penetration first into the real
state of this phenomenal, outward ¢ Satsara,’ the chain of
cause and effect; and then an introspection to the reality
of the internal world, and the way to realize the same.
From the stand-point of Buddha’s perception, the
former is ‘ Phenomenological’ and the latter is ¢ Ontolo-
gical ;’ also the former became ¢ The Doctrine which he
preached only according to people’s requirements;’ while
the latter is ¢ The Doctrine which expressed his own self-
introspectional perception;’ again the former became
‘The Exoteric Doctrine (vyaktopadesi)’ and the latter
*The Esoteric Doctrine (guhyopadesa).’ From the
historical point of view again, ‘the former became the

' Published in the Jownal of Letters, Caleatta University, Vol, 1V,
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¢ Original Buddhism,” while the latter, the ° Developed
Buddhism.” All these will be clear from the following
explanation.

i From history of Buddhism in India, we know that,
after Buddha obtained perfect Enlightenment, he began to
preach for the salvation of all human beings. To carry
out his purpose, after due deliberation' he preached for
the pretty long period of 45 years (530 B.C.—486 B.C.),
beginning from the first sermon at the Deer-Park near
Benares, known as Dhammacakka-pavattna-sutta (the
stitra of the Foundation of the Kingdom of Righteousness),
and ending with the teaching embodied in the Mahapari-
nibbana-sutta at Kusinara. During these years, as far as
history records, he preached and explained only his
doctrine of Phenomenological perceptions with the
* Four-Noble-Truths ’ (catvari-arya-satyani) as its basis,
namely (1) ¢Suffering’ (dubkha) by which he used
to explain the question of ‘what’ of the apparent world,
(2) ‘Its cause’ (dubkha-samudaya by which he used
to answer the question of * Why’ ¢ How’ of the same
¢ Samsara,” (8) ‘Suppression’ (duhkha-nirodha) and
(4) *¢The path leading to its final extinction (duhkha-
nirodha-marga). Besides these, we have two other
formulie embodying Buddha’s instruction: (i) The
three-fold corner stone of Buddhism, namely ‘All is
impéermanent,’ (sarvari-anityar), ‘All is suffering’
(sarvam-duhkham) and ¢All is without self’ (sarvam-
anatmamm). (¢4) The famous term ¢twelve-linked chain of
causation’ (dvadasa-pratitya-samutpada). The former is
minute explanation of ¢Duhkha’ and the latter is a

* The tradition of seven wecks’ deliberation after the enlightenment is most
satisfactorily explained by the supposition that he was considering carefully the age,
the country and the capacity of the ordinary people to whom he would have to
minigter, and then tho best form of presenting the Truth so that all may appreciate.
Another reason may be, as has  becn suggested by others, that he did not
find at once the necessary type of disciples who would reccive his teachings.
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minute statement of ¢ Duhkha-samudaya.” However, the
fact that occurs to usis that all throughout his life the
Buddha never preached his Introspectional Ontological
Doctrine explicitly. The reason of this, in my opinion, is
that he always considered the capacity and the necessity
of the people around him, so that he preached whatever
were useful and apt to suit the particular condition and
environment, religious, philosophical, and social, of that
age. We should not forget the most important feature
of Buddha’s preaching, that he always considered the
time, the place, the person, and the totality of these
circumstances, whenever, whatever and to whomsoever
he was going to preach. That is why it has been said
is the Nikaya :—

“ Tathagato araham sammasambuddho atthaiiia,
dhammaiiit, mattafifiia, kalaiifi, parisaiia, .
imehi Patficahi dhammehi samannagato Tathagato ...
dhammen’eva anuttaram dhamma-cakkam pavatteti '

“The noble Tathagata, the perfectly Awakened one,
knows the sense, the dhamma, the proportion, the time,
the assembly. Endowed with these five quaiities the
Tathagata turns the transcendental Wheel of the Law
according to the Dhamma.”® '

From Brahmanie, Buddhistic and Jaina sources, we
learn that just at the time of the Buddha or a little
before him, in India, Vedic Aryan domain (which
comprised the countries of Kurus, Matsyas, Paiicalas and
Strasenas) in the West, as well as Magadha and its
surrounding countries in the East among the outlandic
or mixed Aryans, differed from one another in social
organisation® and environment, religious and philosophical
conditions.

VANV, p. 131

* Translated by my friend Mr. Sailendranath Mitra, M,A.

» In the Brahmanic West, naturally Brahmanas were most powerful in society
smong the four castes and Kgatriyns wero subordinate to them, on the other hand
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Of these factors, those specially relating to different
religious and philosophical systems are very important
for our consideration to enable us to understand the
history of the period.

As is known, in every country the religious and
philosophical movements ecreate and fashion new social
ideas and ideals. 'The most remarkable feature in Indian
life at the time of the Buddha was the existence of
various order of teachers both Vedic and un-Vedic with
different opinions and views on life. This distinctly
helped the progress of thought and development of social
life. Both the land of the West as well as that of the
East were centres of a series of eminent teachers with
their separate systems of thought. Again the orders of
teachers in both the West and the Iast, represent
different groups or schools of thought. These groups
may roughly be divided into either Sramanas and
Brahmans or Tapasas and Paribrajakas.'

In the West,among the Vedic Aryans, there were two
different schools of culturcs. One is the school of
‘Karma’ and another the school of ¢ Jiiana.” The former
was propounded and practised only by Brahmana priests
who occupied quite an influential position in the Vedic
society at that time and their thought tended only to
elaborate sacrificial rituals which, according to them, was
the only essential feature of religious life, while the latter
on the contrary speculated on religious and philosophical
matters. The Ksatriyas were uppermost in originating
and developing this line of thought, though they were
busy with military conquests during the early Vedic

in the non-Brahmanic East, the Kgatriyas held the first position and Brahmanas
were under them. Hercin lies tho essential distinction of the two social systems.
See ‘Knglish translation of Sacial Organisation in North East India in Buddha’s
Time’ by Richard Fick, published by the Calcutta University, pp 11-13.

' Bee Dr. B. M. Baraa's Pre-Buddhistic Indinu Philosophy, p. 191,
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period but could make time for such serious thought
during the closing period of the Rig-Veda. Problems like
these were uppermost in their mind,—the creator of the
world, the existence of a ‘ Universal entity’ (mahatma)
and ‘¢ Individual entities’ (jivatma) as well as the idea of
essential unity of both. 'Therefore, their thought tended
in contradistinction with that of Brahmana priest,
to encourage the subjective mode of attaining truth and
living an ascetic life in the forests, practising penance
and pursuing a life of inner culture and meditation. The
Upanishadic speculations, as we call them, originated in
this period. We should notice here that the Vedic Aryan
culture as a whole would appear to be a lay movement;
almost all their teachers were married houscholders. Now
let us see what was the cultural condition in the East, the
land of the outlandic Aryans or mixed Aryans. It seems
that in religious and philosophical speculations and
thought-movements the Tast surpassed the land of the
West at this time. It is more proper to say that at the
time of the Buddha, the centre of speculative culture in
India shifted from the land of the West to that of the
Bast ; that is to say, the centre of the culture shifted from
Kuru-Paficala to Magadha. TIn the Magadha proper and
territories around it, there were many teachers at the time
of the Buddha, and they were not Ksatriva or Brahmana
householders as in the West but Sramanas and Paribra-
jakas. In Pali literature they are called ¢ littiyas’ or
¢ Tirthankaras.” Dr. Rhys Davids, for the first time, called
them ¢ Sophists,” and said that, they established numerous
independent religious orders and several speculative
institutions.! Again he said in ‘the same book, ‘ Besides
the hermits, there was another body of men, greatly
respected throughout the country, quite peculiar to

! 8ee ‘ Buddhist India’ by Dr. Rhys Davids, pp. 141.160,
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India, and not known even there much before the rise : of
Buddhism called the wanderers (Paribbayaka). They
were teachers, or sophists, who spent eight or'nine months
of every year wandering about precisely with the object
of engaging in conversational discussions on matters of
ethics and philosophy, nature lore and mysticism. Like
the sophists among the Grecks, they differed very much
in intelligenece, in earnestness, and in honesty.”

Those teachers whether Brahmana or not by birth,
were in general attitude Anti-Vedic and Anti-Brahmanie.’

In the light of the evidence of Buddhist literature
one can see that no less than 50 orders ® and schools of
recluses and wanderers were existing just at the time.
Among them the most famous were the so-called six
wandering teachers namely :—

1. Parana Kassapa who held ‘ Akriya-Vada’? (i.e.,
the soul does not act or cause others to act). And at
the same time he held ¢ Ahetu-appaccaya-Vada’ (i.e.,*
non-causation).

2. Kakuda Katyayana, who held also ¢ Akriya-Vada’
as well as ¢ Satta-Kaya-Vada’ (i.e., the doctrine of seven
categories).’

8. Ajita Kesakambalin, who held ¢Afifiamjiv-afii-
hsarira-Viada’ (i.e., the doctrine of soul being distinct
from the body)." And he was an annihilationist on the
one hand and hedonist on the other and at the same
time a materialist.’

' See Dr. B M. Barua's Pre-Buddhistic Indian Philosophy, p. 189,

¢ Regarding this point, Mr. Bimula Charar. Law, M.\, has collected the names
and schools of the wandering teachers in J. A S, B, Vol. X1V, 1918, No. 7,
pp. $00--406.

3 Sttea-Kritdnaga. 1 1.1 18,

¢ 8. NL T, p. 69,

s DN, I 57 and Satra-Kritanga 1.1.1. 15. 16.

¢ Dr. B M. Barua's Pre-Buddhistic Indian [’hxlosoph\ p. 294,

? Jacobi’s Jaina Siitras, Part 2, p. 341.
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4. Maskarin Godsla;j who held: ° Paripama-vada’
(¢.6., & dootrine of natural transformation).! '

6. Saifijaya Belatthiputta who held °Ajiana.vada:’
(d.e., seepticism).

6. Nigantha Nataputta, who held ° Kriya-Vada’
(é.e., the law of action).

All these religious and philosophical movements either
of the Vedic Aryans in the West or the Qutlandic Aryans
in the Bast, either of the sehool of Sramanas or Brahmanas,
can be included within eight kinds of categories stated in
the Brahma-j&la-sutta in Digh-nikaya. —(1) Sassata-vada,
t.e., the dootrine which says that both the external world
and individual souls are eternal. (2) Ekacca.sassata-vada,
i.6., the dectrine that a portion of the world and souls are
eternal and the other part is net so. (3) Antanantika,
some hold that the world is finite and others that is
infinite. (4) Amara.vikkhepika, which does not give any
definite answer in any question on any subject. (b)
Adhiccassamuppannika, which says that origin of things
is without a cause. (6) Uddhamaghatanika, which
believes in the future existence of human souls; (7)
Uccheda-vada, the doctrine which says that there isa
soul: but that it will cease to exist. (8) Dittha-dhamma-
nibbana-vada which says that there is a soul and that
it can attain perfect bliss in the present world.

All the above ideas stood on quite a contrary relation
to the Buddha’s thought. Most of them were one-sided
extremes and quite naturally led ignorant people
more and more to the ¢ Eternalists,” ¢ Annihilationists,’

! According to Jaina Bhagavati siitta and its commentary his ddctrine is
mentioned as ‘ Puttaparihdra-Vada, (see Dr.B, M. Barua’s Pre-Buddhistic Indian
Philosophy, p. 804). In D.N.L, p. 53, his doctrine is mentioned as Niyati-sahgati-

bhava-parinata. V&éda.
$ In D.N. I, pp. 24-28, his doctrine mentioned as Amard vikkhopikew (or Eel.

wriggler.)
3 These eight categorics sum up 62 kinds of different opinions which existed

in India about the time of Buddha.

2
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‘ Determinists,” ¢ Fortuitist,” ¢ Individualist,’ ¢Fatalist,’
‘ Hedonist,” ¢ Ascetie,” etc., of course, those Sramana and
Brahmana teachers must be ranked in the class of
philosophers just because they in their own way had
sufficient penetration of thought to recognise the suffering
and miserable state of the ¢ Saimsara’ and also they found
out ways for men’s salvation. That was also just what
Gotama Buddha did. It must be recognised, however,
that such extreme ideas or one-sided ways could not lead
men to real truth.

Buddha with his characteristic insight, understood
the particular religious and philosophical condition of the
country at that time; therefore, against their ideas he
kept his ¢ Ontological perception’ aside from the common
mass and preached directly his ¢ Phenomenological percep-
tion.” Besides this he established the ¢ Middle-path ’ as
the real way to salvation and avoided all kinds of
extremes. :

It was all useless discussion, he said, to inquire into
the origin of all things and existences as the Sramanas
and Brahmanas did. He considered that such enquiries
were absolutely without any profit and would never lead
men to salvation. So when Malumka asked Buddha
whether the existence of the world is eternal or ephemeral,
he made no answer, but simply said :—

“ Tt is necessary to come out at once from fire for those
who are in the burning flames and it is necessary to take
away the arrow from the body of those who have been
struck with the poisonous arrow. They are quite ignorant,
who think about the condition when they will be coming
out of the fire, while they actually are burning in fire;
they are also ignorant who, being struck by the
poisonous arrow want to know the construction of the
arrow without attempting to remove it from the body.”!

Y M. N, Vol. I, p. 20.
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Thus in accordance with the particular time, social
condition and people’s inclination and necessity, Buddha.
permitted himself to preach ¢ Phenomenological doctrines ’
in his lifetime. Now we can understand why °¢Pheno-
menological doctrines ’ had been preached in Buddha’s life-
time and at the same time why from the historical point
of view, it has been called ¢ Original Buddhism.’

Here such a question nmust arise naturally, when and
to whom the Buddha preached his ‘¢ Introspectional
doctrines ?’ In answer to this, we have at least two
explanations to offer. First, Buddha preached his ¢ Intro-
spectional doctrines’ even in his lifetime; secondly, this
aspect of his doctrines remained to be manifested or
developed by brilliant disciples of Buddha and their
followers after the Master’s Parinirvana. ;

Let us now discuss these points one after another.
(I) With regard to the first point; Buddha actually
preached ¢ Phenomenological doctrines’ in his lifetime
according to men’s capacity. But from Mahayanic
statements, we come to know that Buddha’s final aim
was to preach his ¢ Ontological doctrines,” so that all men
could attain salvation equally as he himself did. From
the same source we also come to know that as soon as
Buddha understood that the common people had not
sufficient mental and intellectual strength to grasp ¢his
Introspectional doctrines,” he hesitated at once to
disseminate such high doctrines among them. So it .
is said in the Upayakausalyaparivarta of Saddharma
pundarikg-éﬁtra —

'

“ TRt Wiy gEW gAY INATH AAMATECE, TRH-
dq%: wfaay AN WETEATAIRIE: | AT
T MRYT qumAE YW SHABTAR EITE e | !

! Saddharmapundarika.siitra, Part I, pp. 29-30.
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"«Phe Buddha-knowledge, Sariputra, is -profound,
diffioult to understand, difficult to comprehend. It ‘is
difficult for all disciples and Protyekabuddhas to fathom
the ‘knowledge arrived at by Tathagatas,... .

None but a Tathagata, Sariputra, can 1mpart to a
Tathggata alone those laws which the Tathagata knows.”!

A similar expression is also to be found even in the
Bali canon :—

' Tagsa mayham bhikkhave etad ahosi, adhigato kho.
me ayam dhammo gambhiro duddaso duranubodho santo
penito atakkavacaro nipuno pandita-vedantyo.”

“Then this thought occurs to me; verily ‘has this
Dhamma been realised by me, the Dhamma which is
profound, which is difficult to perceive and difficult to
understand, which is tranquil, and excellent, which has
not its foundation upon argumentation, but which is
subtle, and comprehensible only by the wise.”

But nevertheless ‘it was a fact that Buddha preached
his ¢ Intreapectional doctrines’in an esoteric, mystical
garb for the advanced disciples. The following quotation
will clearly support this point; in the 8addharmapun-
dartka-siitra, it is stated :—

W gEPEERyaQE gagui uag fafafmmramdagi
fafgen Y8y Fqufifrasmwams w1 sRdgTnERET
IMat FAMRAATHEG | F VARG W WA AW
fasml g7 geEETETHUR e TN ARt daafy |
ey & wisfuday wfr | gfARY @ dwwmafafa gw g
dadafa | @ 9 § wnadnsfradaa woata: gagd: 7

“ And the venerable 8ariputra, who apprehended the
danbt and uncertainty of the four-classes. of the audience

! 8, B. E,, Vol. XXI, pp. 80-82.

* Mah&vagga. 1.6.2-3, (Vol. I, p.45). 8. N.VI LI (Vol. I, pp. 136-7) M. N.
(Vol. I, pp. 167-168).

* Saddharmapupdarika-siitra, Part I, pp. 83-4.
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and guessed their thoughts from what was passing in his
own mind, himself being in doubt about the law, then
said to the Lord ; whai, O Lord, is the cause, what the
reason of the Lord so repeatedly and extremely extolling
the skilfulness, knowledge, and preaching of the Tatha-
gata ? ‘Why does he repeatedly extol it by saying,
‘Profound is the law by me discovered ; it is difficult to
understand the mystery of the Tathagatas.” Never before
have I heard from the Lord such a discourse on the law.”!
In the same siitra :—

“ggfa darawdfe a7 gatada fe wfafedfe

“ They have spoken in many mysteries; hence it is
difficult to understand (them).”?

Therefore, Nagarjuna said in his Prajfiaparamita-
Sastra :—*

“ There are two kinds of Buddhism : one is ¢ esoteric’
(guhya) and another is ‘exoteric’ (vyakta). In the
esoteric doctrine which he preached for only Bodhisattvas,
it has been said that Bodhisattvas only obtain the reality
which is beyond the birth and death. In the exoteric
doctrine it has been preached by him that all Arhats are
punya-ksetras.” °

Now let us see what light on this point can be had
from Mahayana stuitras. If we read Amitartha-stutra and
Saddharmapundarika-satra, which are regarded as the
most important of Mahayana sutras, we come to know,
that Buddha preached his introspectional doctrine in the
last part of his life. The Amithartha-siitra runs thus:—

“ After meditating six years under the Bodhitree,
I have arrived at Supreme, Perfect Enlightenment and

1 8. B. E, Vol. XXI, p. 35.

2 Saddharmapundarika-sitra, Part I, p. 59.

s 8. B. F., Vol. XXI, p. 59.

* Wang Bundle, Vol. I, p. 29a and Vol. 4, p. 26b of Chinese Tripitaka.

¢ Every individual is a Ksgetra or a field (metaphomcally) in which punya
(virtues or merits) may be produced.
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I have penetrated into the secret of the Dharma with the
supreme eye of knowledge (buddha‘netra), and have
come to know that this Dharma cannot be preached at
present. Because, I know, that people possess different
capacities and different desires. Therefore, since that
time, T have been preaching several otber doctrines
acecording to their requirements as means or expedient
(upaya). Thus during the last forty years, I have not
revealed the true doctrine. So people obtained different
conceptions of truth but could not get Supreme Enlighten-
ment at once...................

Now I shall preach this Mahayana Amithartha-sttra
(i.e., sutra on the immeasurable meaning). This is the
inconceivable deep doctrine of Buddha. Therefore, this
cannot be understood by Sravakas, Pratycka-Buddhas and
even the Bodhisattvas of the ¢ Dasavihara’ or the second
stage of Bodhisattva-marga. But a Tathagata alone can
convey and explain this doctrine to a Tathagatha, and a
Tathagatha alone can be understood.” '

Again in the Saddharmapundarika-satra we meet with
the following statement :—

“mftya qIWAY sWSgETEIRT A AuATSY wafd I
gaguEARITE« atft qrargeeafaEn v Eaaa aweui-
6 Sariputra, the Tathagata, the Arhat, &ec., tells no
falsehood when by an able device he first holds forth three
Vehicles and afterwards leads all to complete Nirvana by
the one great Vehicle.”®
Again in the same sutra we have :—

“ guradwe wwmate afuafa ammueoate
T ¥ 9 afQata e sgaaRnmgfag o ¢

! In Bundle, Vol. I, pp. 3a-4b of Chinese Tripitaka (see, also Nanjio’s catalogue,
p. 43, No. 133.

% Vol. I, p. 82. 3 8. B. E,, Vol. XXI, p. 82,

¢ Saddharmapupdarika-siitra, Part I, p. 53.
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“Those Buddhas while manifesting skilfulness display
various vehicles though, at the same time, indicating the
one single vehicle :! the supreme place of blessed rest.”?

From the above quotations, we get two different
statements ; one is the ¢Periodical division’ of Buddha’s
preaching ; another is the ¢ Characteristic division’ of
Buddha’s doctrines and teachings. First, regarding the
‘Periodical division’ we come to learn from above
statements that Buddha preached his Phenomenological
doctrines in the early Part of his life, and Introspec-
tional doctrines or Ontological teachings in the last part
of his life. Of course, this statement does not tally with
known historical facts. Because, from the historical
point of view, there can be no such particular periodical
division in the Buddha’s preaching except the two-fold
forms—*‘esoteric’ and °‘exoteric.’” But from the above
evidence we can easily conclude, that Buddha preached his
Introspectional doctrines even in his lifetime. Here, then,
a question may arise, if there were no such precise
periodical division in the Buddba’s preaching, then why
such a statement has been made at all in the said
Mahayana stitras, that Buddbha preached Phenomenological
doctrine in early part of his life, while he gave away the
Mahayana or Ontological doctrines in the last part of his
life. ‘

In my opinion, Mahayana sttras and the statements
embodied therein undoubtedly came into being after
Buddha’s death, and these were the products of a set of
advanced and brilliant disciples of the Buddha. These
Mahayanic ideas were the results of a deep, critical
penetration over the Buddha’s Introspectional perceptions

! In the above quotution words ‘Three Vehicles’ and ‘ Various Vehicles’ are
indivations of expedient doctrines which have been indicated in the Amitértha-sitra.
The words ‘ Great Vehicle’ and One Vehicle’ are the indications of Buddha's self-
introspectional perception.

* 8, B, E,, Vol. XVI, p. 53.



60 R. KIMURA

and his teachings. Thereby they thought, the Buddha'’s
real intention was being fructified. 'Those Mahayanic
views were really their expositions over the Buddha's
Introspectional ideas as rightly grasped by them.

Historically, it must be said that Buddha preached his
Phenomenological dootrines in an ‘ Exoteric form’ to the
people and his Ontological doetrines in the ¢ Esoteric form’
was reserved only for advanced or brilliant men.

Teachings on both these lines proceeded simultaneously
without: implying any periodical or chronological division.
However, from the doctrinal point of view, the former
is the mere expedient (upaya) doctrine, while the latter
is the real doctrine. This order equates well with the
inherent natural law in the spiritual domain. Here the
former or ‘exotferic’ must come first and the latter or
¢ esoteric’ would come next. All classes of human beings,
either wise or ignorant, have to pass through, first, the
expedient stage of doetrines for some time as the first
step for higher culture, and when they are well-grounded
and sufficiently advanced they have to come at last to
the real doetrine or final stage. This may have led to the
congception of the said ¢ Periodical division’ that we meet
with in the Mabayanic sttras.

Here we can at once understand that the above
statements in Mahayana stitras are not at all different
from historical facts on the question of the existence of
Buddha's Introspectional doctrines and teachings in his
lifetime. Now, at the same time we also understand
why Mahayanists have called Buddha’s Phenomenological
doctrines by the term ¢ Exoteric’ (or vyaktopadesa) and
his: Ontological doctrines under the name ¢ Esoteric’ (or
guhyopadesa).

Next, let us see what is the significance of the above
noted °‘Charaeteristic division’ of the Buddha’s doctrines
which we meet with in the above sttras? This is rather
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an important ‘consideration in order to understand aright
Mahayana doctrines. According to these statements, the
doctrine which Buddha preached in the early part
of his life has been said *Ixpedient doctrine’ or
(upayakausalya-upadesa). Sometimes the same has
been called ‘FTwo-fold vehicle’ or (dviyana) as well as
‘Three-fold - vehicle® or (triyana); while the doctrine
which he preached in the latter part of his life has been
termed, ‘True doctrine’ or (satya-upadesa) or some-
times ‘Great vehicle’ or (mahayana), as well as ‘One
vehicle’ or (ekayana). '

- A further elaborate cxplandtlon as well as w-lterdtmn
of this point is to be met with in the Prajiiaparamita anid
other satras. In the Prajiaparamita-sutra itself Subhati
asks Buddha thus, “ What do you say ? Is the BOdh‘lSdttVd
stage complete or incomplete? »

- Buddha answers, ¢ Bodhisattva stage is itself complete
but not incomplete. Another question still. ¢ Which
vehicle (yana) do you think sir, to be complete ? ”

He answered, “The Two-fold vchicle (dviyina) is
incomplete, while. the Buddha vehicle (buddhayana)
alone is perfectly complete.” !

The above quotation plainly suggests that the doctrine
of the Two-fold vehicle (dviyana) is neither cbmp[ete nor
real. While the Buddha vehicle (buddhayana) is alone
complete. 'This statement equates well with the general
trend of the Amltaltha-sutra as well as the Saddharma-
pundarika-stitra. C '

Nagarjuna also speaks in the same clear strain in his
Prajiaparamita-sastra :— -

“In the Sravaka sutras (hinayina) the doctrine of
Dharma-tathata also has been preached, but not _clearly
enough, while in the Prajiaparamita-stitras it has been

' Paficavimsati. I‘m]ut{p&mmltﬁ sntm, fasciculi H? ie,, Yuch Bundle. Vol, 2,
p. 52a, Chinese Tripitaka. )

3
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clearly explained. Therefore, in them we easily get a
real penetration into the doctrine.””’ '

In the Saddharmapundarika-sitra-upodesa® of Vasu-
bandhu we meet with a similer idea. In the said
upadesa, Vasubandhu has given seventeen difterent names
of Mahayana * of which the fourteenth one is ““ Sutra in
which the doctrine of One Vehicle has been preached” or
(ekayana-upadesa-siitra).

As a further explanation of the fourteenth name we
have the following from Vasubandhu :—

“The name is so, because the doctrine embodied in it
fully explains and indicates the reality of Supreme
Perfect Enlightenment. But the doctrine of Two-fold
vehicle or (dviyana) is not the pertect reality.” *

The above quotations clearly indicate the two
different characteristic doctrines to be met with in the
Buddha’s preachings. Next, we understand that the

! Prajddpiramita-&dstra, 68 Fasciculi, ie, Wang Buudle, Vol. 4, p. 4¢, Chinese
Tripitaka.
* Wang Bundle, Vol. 6, pp. 59b-¢, Chiunese Tripitaka.
3 Seventcen different names of Mahyana are :—
(1) “Siitra on the immeusurable meanings ” or (Amitartha-sitra).
(2) * Most excellent giitra ” or (Uttama-siitra).
(3) Mahavaipulya sitra.
(4) “ Doctrine which was preached for Bodhisattva.”
(6) “ The doctrine which is being protected by Buddhas.”
(6) ‘‘ Esoteric doctrine of Buddha.”
('7) ““ The Pitaka of all Buddhas”’ or (Sarva Buddhandm Pitaka).
(8) “The Esoteric place of all Buddhas” or (Sarva Buddbhéndm guhya-.
sthanawm).
(9) “The siitra which relatos the birth of All Buddhas.”
(10) ¢ Bacred place of All Buddhas.”
(11) “ The wheel of the Law which is being turned by All Buddhas.”
(12) Sarva Buddhdnpam dhiradhata.
(13) Sarva Buddhagath updyakauSalya sitra.
(14) Ekayana upadeéa sitra.
(15) Paramfrtha sthanarh,
(16) Saddharmapupdarika,
(17) Uttama dharma.
The Sanskrit restoration of above names is purely personal,
* Wang Bundle. Vol. 6, p. 569 of Chinese Tripitaka.
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Phenomenological doctrines were being preached according
to men’s requirements and capabilities, but that was not
the real doctrine ; while the Introspectional and Ontolo-
gical doctrines explained in the light of- the Buddha’s
independent self-perception was only real and final.

‘Thus, from the above we understand clearly, that the
Buddha’s Introspectional and Ontological doctrines
existed even in his lifetime and that was the only real
doctrine from his own point of view. .

II. Let us, then, consider historically our next
point and see how the Buddha’s Introspectional and
Ontological doctrines had heen developed after his
parinirvana by a set of brilliant disciples and followers,
To discuss this point,. it will be necessary to know at
first in what Sutras, the Buddha’s Introspectional and
Ontological doctrines ‘have been recorded. For this
purpose again, it is better to speak here of the classifi-
cations and systematic division of Buddhism made by
great Chinese Buddhist scholars, during the period from
the fifth to ninth centuries A.D., so that we may
understand what sort of Sitras were put under the
Mahayanic division. According to Chinese- Buddhist
history, during the period from the time of-the Sui-
dynasty to that of the Than-dynasty, i.e., from 581.906
A.D,,! Nine Buddhist Schools were established in China.
Among them, * the Three sastra schools,” ““The Thin-thai
school,” “The Avatarhsaka school,” and ¢ The Dharma-
lakeana school” came under the Mahayana head.? And

' In this period Buddhism was in a most flourishing condition in China, so it has
been rightly called, “ The blossoming age of Buddhism.”
¢ Nine schools were the following: (of which fonr have already been referred to)
(1) “Tho Pure land sect.”
(2) “The Dhyéna soct.”
. (8) “ The Montra sect.”
(4) “The Abhidharma sect.”
(5) “The Vinaya sect.” _
Of the above, again, the first three were Mahayainic and the last two Hinayénic,
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Cia-Bian-ta-sh’, Q’-06-ta-sh; Hhien-shen-ta-sh’ and - Hiuen-
thsang . were the - respective founders: or:. %ystematlzers
of :these schools.- Be it remembered, -howeyer,  that: :they
all ‘made clasmﬁcatlons of Buddhism according to their
own standpoint.-- Hovs ever, ~on- the: whole, - all: their
classifications agree:.equally on- main points. - All of them
made both a periodical, as well asa doctrinal, clasmﬁcatmn
of Buddhism. . - S ’

First, three different peuods of the Buddha s preaehmg
are recognised by all:—Inthe ‘ Fu;st period,’ that is tosay,
just after three weeks of his Enlightenment, the- Buddha
preached the doctrine embodied in the Avatarmska-sutras
which - 'he put forth in order to test the people, thereby
to understand whether Ontological doctrines :will be
appropriate for them or not. These siitras, later on, were
eventually regarded as the most important records of the
Buddha’s Introspeetional perception, and necessarily of
great value as Mahayana stutras. But Buddha soon found
that the people were too ignorant to understand such
profound dootrines. Therefore, he changed at onc¢e his
intention and had recourse to a new method and began- to
preach ¢ Four Agamas’ (i.e., Four Nikayas in Pali) - quite
in keeping with men’s capacity. The doctrines herein em-
bodied were ¢ Expedient doctrine’ (upaya-upadesa). This
is the ‘Second period’:—In <course of time, Buddha
came. tp learn that those people were then more advanced
in their mental culture so that it was high time for him
to.preach. his Introspectional and Ontological doctrines.
Thus, then, this ‘Third period’ was reserved and kept
aside to preach, when the right time would arrive, his
true perception as contained in the Prajiiaparamita-satras,
Mahavaipulya-sutras, baddharmapunddmka-sutm as” well
as Mahayana-Mahaparinirvana-sutras.

Of the above threc periodical divisions, the first was
simply a ’tlr'ia! stage. So that, really speaking, his aqtiml
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preaching was covered by the last two periods. This
periodical classification of the said Chinese scholars ‘is
quite ‘on a par with the statement in Amitartha-satra
alluded to above, as well as Saddharmapundarika-sitra.
It is beyond doubt that the classifications of the Chinese
scholars were based upon the statements on the Amltartha
and Saddharmapundarika-satras of Mahayana. )

Next, let us briefly state the Chinese classification
of doctrine. of Buddhism. They made a two-fold
division on the whole. The doctrines embodied in
the so-called ‘Four Agamas’ have been variously
called ‘Triyana doctrines,” ¢ Expedient doctrine’ ¢ The
Doctrine which was - set- forth according to peoples on
capacity.” Later the generic name ‘Hinayana’ was
applied to it. While the doctrines preached in the Third
period with that of the Avatamsaka-sutras (which Buddha
put forth as a test in the First period) were called the
“Irue doctrine’ which later on came to be known as
¢ Mahayana.’ : ‘

. Of the above mentioned two-fold classification, the
“ periodical one’ is very important for our present purpose.
Because, from these statcments we come to know clearly
that the Mahayana satras; Avatarmhsaka, Prajiaparamita
Saddharmapundarika and Mahaparinirvana sitras were
the records of Buddha’s Introspectional and Ontological
doctrines. This was our main point of inquiry and here
we aluved at the right point. ,

If Buddha’s Introspectional and Ontological doctrlnes
came to be recorded in the Mahayana stutra-form, then, to
be quite logical, it should not be said that this doctrine
did exist in the Buddha’s life<time, because, from the
historical point of view, these Mahayana siitras came to
exist undoubtedly after Buddha’s Parinirvana and so-called
‘Four Nikayas’ or ¢ Agamas’ are only regarded as
authentic records in. comparison with later Mahayanic
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siitras. Not only that, it is for the first time that we
meet with the names of those Mahayana-satras in
Nagarjuna’s Prajiiaparamita-sastra;' the commentary on
Prajfiaparamita-sutra. Therefore, it can be said without
hesitation, that those Mahayana-siitras came to being at
the time of, or some time before Nagarjuna. We have
another inter-related statement on this matter, in Para-
martha’s commentary on the Nikaya-avalambana-sastra
(Pu-Chih-I-lun) .of Vasumitra,® and as its epitome we
have the following :— .

“During two hundred years after Buddha’s
Mahaparinirvana, three schools sprang up from the
Mahasanghika, namely ; (¢) Ekavyavaharika, (¢¢) Tokot-
tara-vada, (ii) Kaukkutika. And the cause of this
separation was at first, Mahadeva, the leader of the
Mahasanghikas who dwelt in Angottara country in the
North of Rajagriha. There he preached the doctrine of
Avatamsaka, Prjhaparamita-sutras, etc. At that time,
two parties seceded from the main Mahasanghika
school- on account of Mahadeva’s preaching. Because
some of them believed in that doctrine, they together
formed one party; while others did not agree and they
made up another party.” 1f we take this, as an authentic
statement, then we can say at once that some of the
Mahayana stitras were existing in the time of the
Second Council, held a hundred years after the Buddha's
Parinirvana at Vaifali. But undoubtedly, from the
historical point of view or- from the point of time,
Mahayana siitras came into being definitely not before,
but after, Buddha’s death. At the same time it cannot
also be said that Buddlm’s Ontological perceptions or

. ' Bee Appendix. .
2 This original commentary has been lost, and T culled this statement from g
. quoétiﬁoﬂ in ’ San.ron-gen-gi,” Vol, I, p. 51 (in Chinese).
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those Mahayanic doctrines (in their sutra-form) were
existing in Buddha’s lifetime. ‘

Here, we find the dednite reason why we have termed
Mabayana Buddhism as ¢ Developed form of Buddhism.

Thus in the course of the above long discussion we
have tried to show clearly the validity of two different
positions regarding the Buddha’s Ontological perceptions
or Mahayana Buddhism. First, the Ontological doctrines
had been existing in the Buddha’s lifetime. Second,
the said doctrines waited to be developed or manifested
cnly after the Buddha’s death. My attempt has been
to show that both the statements are correct as they stand
by themselves as historical facts. Because from the
historical point of view ¢Ontological doctrincs’ (or Ma-
hayana Buddhism) are Developed form of Buddhism and
‘ Phenomenological doctrines’ (or Hinayana Buddhism)
only are Original Buddhismm. But from the standpoint
of idea or perception we cannot deny the existence
of Mahayanic doctrines or ¢ Ontological perception’ in the
Buddha’s lifetime. Not only that, we may go a step
further, and say that in his lifetime, the Buddha preached
such doctrines among his advanced disciples in the
esoteric way. This is the reason, I think, why we meet
even in the Pali Nikaya many passages which clearly
indicate Buddha’s Introspectional perception.

Let us now at the end of this section give a resumné
of the whole discussion. Wve have learnt that the terms
‘ Mahayana’ and ¢ Hinayana’ in their relation with one
- another have following senses :—

(1) The terms as expressing the relation between
¢ Phenomenological perception’ and ‘ Ontological percep-
tion.”  This is from the point of Buddha's perception.

(2) The terms as expressing the relation hetween
¢ Expedient doctrines’ and ¢True doctrines.” 7This is from
the doctrinal point.
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- (8) The terms as ‘expressing' the relation between
‘Exoteric doctrines’ and ¢ Esoteric doctrines.’ This-is
- from the point of Buddha's way of preaching.
~(4) The terms as expressing the-. relation between
¢ Original Buddhism’ and ‘ Developed form of Buddhlsm
This is from historical point of view.

Now, we have to discuss “ By which early Buddhlst
school the Buddha’s Introspectional and Ontological
doctrines have been developed and transformed into the
Mahayana Buddhism as generally called. This question
we shall take up in the next section.



CHAPTER II.

L—"Through men of what school and at what time the
terms Mahayana and Hinayana came to be used.

In the last chapter, I have discussed various inter-
pretations on the terms ¢ Mahayana ’ and  Hinayana,’ and
their relation from many points of view. Our duty, now,
is to see, how these terms came into use? That is to
say, by whom, or through which school and from what
time, the terms were made current ? In order to clear
the question, we have to discuss two problems at least.
Firstly, we should deal with the ¢Men’ or ‘School’
through whom or which, the said terms were used.
Besides these, many other allied questions also will crop
up as side issues, but T hope they will be all made clear
in the course of our discussion on the two main ques-
tions. Incidentally a very important question, »iz.,  the
origin of Mahayanae Buddhism > also will be explained.

Now, let us take up the first question. And in doing
so, we would draw your attention, at first, to the point
already noted that the terms ¢ Mahayana ’ and ¢ Hinayana’
on the very face bear a relative sense, °Superiority’ and
¢ Inferiority,” as well as ‘Praise and Depreciation.’
Obviously, as we can all easily imagine, such terms,
speaking from an emotional point of view, cannot come
from the quarter of the men of Hinayana. This is exactly
the reason why the terms ¢ Mahayana’ and ¢ Hinayana’
and other allied ones having the same sense are occurring
in Mahayana Sttras and Sastras innumerable times, but
there is even not asingle instance of them in the Pali
Nikaya.'

' In ceréain statements contained in introduction of Ekottardgamn.siitra, in

Chinese we meet with the term ‘MahAyana.” However, so far as we nnderstand
these portions are later additions.

4
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Our next question then is, who was the founder
of the Mahayana school and whom ecan we call the
first Mahayanist, if at all ? As I have told you in the
introductory note, some scholars of Buddhism are of
opinion that the founders of Mahayanism were Asva-
ghosa I, Nagarjuna, as well as Asanga and Vasubandhu.
And among them Nagarjuna was regarded as the chief
one. Their opinion mainly rests on two points. (i)
According to the Mahayana tradition, Mahayana Sutras
like Prajiaparamita, Avatansaka and Saddharmapunda-
rika were kept in the palace of a Naga king before the
time of Nagiarjuna.!' But Nagarjuna brought them
from there, made their contents public, spread those
doctrines and established Mahayana Buddhism, as well
as its school. Since that time Mahayanic doctrines
came to be known. On this tradition scholars base their
view that Niagarjuna was the founder of Mahayana
Buddhism. (i¢) Next, Buddhism as known to Brahmani-
cal sastras like Madhavacharya’s Sarvadarsanasarmgraha,
Samkarabhasya on Brahmasitras as well as to Jaina
books like Gunaratna’s commentary on Shaddarsana
samucchaya, is divided into four schools, namely:
Sautrantika, Vaibhasika, Madhyamika and Yogacara.
Among these the first two belong to Hinayana, while
the last two came wunder Mahayana. According to
them the founder of the Madhyamika school was
Nagarjuna, and of the Yogacara school were Asanga and
Vasubandhu.  Ilence they are apt to hold the view
that men like Nagirjuna, Asanga and Vasubandhu
were founders of Mahayana. Buddhism. But from
my point of view, the said opinion is entirely wrong.
Of course, Nagarjuna may claim credit as a great
systematizer or expounder of Mahayana Buddhism.

¢ Wassileiff’'s Buddhism, p, 188 ff. There are many like traditions in Chinese
Buddhist texts. Sce Appendix,
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But distinetly he was not the founder of Mahayana
Buddhism. There is no question of Asanga and Vasu-
bandhu at all. This fact will be clear to us if we
critically look at the mighty work: DPrajiiaparamita-
sastra and  Dasabhumi-vibhasa-sastra of Nagarjuna.
The former is a commentary on Prajiaparamita-satra
and the latter is a commentary on the Avatihasaka-sttra.
In these Sastras the author quotes many Mahayana sutras ;
for example, Saddharmapupdarika-stutra, Prajiaparamita-
stitra, Amitayusha-siitra and Vimalakirti-satra, ecte.'
This fact convinces us sufficiently that there were un-
doubtedly many Mahayana sttras before Nagarjuna.
Then, how can we say that Nagarjuna was the founder
of Mahayana Buddhism? And this fact itself indicates
that there were certain schools which acted as fore-
runners to Mahiayana Buddhism beforec Nagarjuna (about
250 A. D.—350 A. D.), and these previous schools were
gradually manifesting and expounding the Buddha’s
Ontological perception which in their Satra-form were
termed Mahayana Buddhism. Otherwise, how can we
explain the existence of those Pre-Nigarjuna Sutras,
if Mahayana doctrines were not spreading beforchand.
Moreover, from Paramartha’s commentary on Nikaya-
avalambana-sastra (Pu-Chih-I-lum) of Vasumitra, as I
have stated before, we come to know that Prajfiaparamita
-and  Avatainsaka-siitras  were existing within  two
hundred years after Buddha’s Parinirvana, and these
had been used by the Mahasanghikas. Of course, those
Satras would not be in the same form then as at present,
these were certainly an original nucleus.

If this was the case, then, it is not wrong to observe
that men of the Mahasanghika schools were closely
connected with Mahayana Buddhism. Nay, from this
point of view, it was they who manifested Buddha'’s

' See Appendix.
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Introspectional and Ontological doctrines which were
embodied first in the Mahayana siitras and ultimately
came to be known as Mahayana Buddhism. Of course,
really speaking, there was no actual founder of Mahayana
Buddhism except the Buddha himself. Because, its ideas
were existing in Buddha’s perception, and only remained
to be manifested into set doctrines or in the Sutra-form
by the Mahasanghika men. However, from the
historical point of view, if any one insistently asks me
“ Who is the founder of Mahayana Buddhism ?”° then,
I would like to say, that the men of Mahasanghika
schools were the founders. TLet us discuss now this point
a little elaborately. As I have told you many times
before, the Mahayana doctrines were the exposi-
tion of Buddha’s self-introspectional and ontological
perceptions.

Without a human agency, such introspectional ideas
could not bhe transformed into set doctrines, and these
again into Sutra-forms later on. But such deep and high
ideas or doctrines could be understood or penetrated not
by common people but by the advanced men, through their
inner intuition. Speaking from the point of view of
mental culture, the Sthaviravadins belonged to the ultra-
conservative party, as we know from Dipavamsa and
Mahavamsa as well as other historical records of Indian
Buddhists. Therefore, they simply preserved Buddha’s
Phenomenological  doctrine  (known as Original
Buddhism) very strictly, carefully too, without going
into deep ontological ideas. But brilliant thinkers
among the Buddha’s disciples were naturally progressive.
Therefore, such men could not rest satisfied without
going further into the bottom and penetrating Buddha’s
Introspectional perception on his Ontological doctrines.
The Mahasanghikas as generally called, as historical fact
tell us, were the heralds of progress and they felt not the
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lcast hesitation to plunge deep into the matter and sift
out the truth whatever it might be. The chief leaders of
this party, it seems to me, were the Vajjians of Vaisali.
They were exactly in every respect men of the said
mettle among all the Outlandic Aryans. Therefore,
predominantly Vajjian Mahasanghikas having such
deep wisdom penetrated into the Buddha’s Introspectional
perception and thoroughly understood his Ontological
doctrines, and they tried to manifest them into Satra-
form. This is the reason why they had Prajiaparamita
and Avatamsaka-stitras, during the two hundred years
after Buddha’s Parinirvana, as Paramartha informs us.
So, it will not be wrong to say that Makasanghikas
were the forefathers of Mahayana Buddhists and their
schools.

But, unfortunately for us, we have no external
evidence for this. Therefore, we would state here our
internal consideration to prove this matter. In order to
do this, we have to compare the doctrine of Maha-
sanghikas with that of Mahayana stitras on the one hand
and on the other with that of Buddha’s Introspectional
perception, so that it will be clear to us that those three
sets of doctrines are not only mutually interconnected
with each other but in a sense all identical. Ultimately
we will see that Buddha’s Introspectional doctrines were
transformed into Mahayana stuitra setting through the
men of the Mahasanghika schools. We reserve the next
section for a full discussion of this, Here I draw your
attention to one point. The doctrine of every school of
Buddhism, really speaking, is mainly concerned with three
points at least : One—the doctrines which deal with
Cosmic Existence; Second—that which deals with
Buddhalogy ; and Lastly, those that deal with conception
on Human Life. = Therefore, our discussion on the inter-
relation between the Buddha’s Ontological perception,
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the doctrine of Mahasanghika and those of Mahayana
stitras will proceed on the above three lines.

II.—(a) The relation betiveen the doctrines of Mahasanghi-
kas and those of Mahayana sulras on Cosmic
existence.

Buddha’s Phenomenological teachings as well as
Theravada’s doctrines are, gencrally speaking, Original
Buddhism. So both the conceptions on the Cosmic
existence have actually no difference. They equally
hold that ¢‘All is impermanent,” and ¢ All is without Ego.’
That is to say, according to them, all phenomenon is
nothing but the aggregate productions of elements and
these aggregates have been always formed by Cause
(hetu) and Conditions (pratyaya). All such composite
things are always subject to an invariable law of change
and law of cause and effect. 'Therefore, there is no
existence of an eternal Universal Entity or a person who
may be regarded as the Creator and Controller of this
world.

There was a branch school of Theravada which has
been known under the name of Sarvistivada. 'The latter
separated from the main Theravadins about three-
hundred years after Buddha’s Parinirvana, and estab-
lished its centres in Kashmira and Gandhara. This
school differed a little from the main "Theravadins in
doctrine,! and their doctrine is generally known to us as
‘Anatma-sarvastivada.’®? According to them, all cosmic
existences are aggregate productions. Therefore, they
are always subject to an invariable law of change as well

1 Here we should remember that main point of difference between the Thera-
viadins of Northiern school and the Sarvastivadins, is that the former maintained the
superiority of Siitra among the three pitakas while the latter maintained the
superiority of Abhidharma.

2 This name has been restored by me from Japanese book.
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as subject to a law of cause and effect. 8o there is no
existence of an eternal Universal Entity or individual
Entities. Thus far their opinion tallies with that of the
main Theravadins. But this school held a characteristic
opinion quite peculiar to itself. According to these Sar-
vastivadins, though composite things are impermanent,
however, the elements or substances composing them
are themselves permanent. In view of this, this school
has- been called ¢Sarvistivada.” But the so-called
Mahasanghikas, on the contrary, held quite different
opinions from both the main Theravada as well as its
offshoot—Sarvastivada. This school is known to wus
under the name ¢ Anatma-adharmavada.’' According to
their view on the cosmic existence, an Universal Entity
or individual 4intities as well as cosmic existences—as
taken composite thing or in their elements—are all non-
existents. Ilence this school has been called ¢ Anatma-
adharmavada.” Of course, originally the Mahasanghika
school did not go so far as these subtle ideas. But in
their branch schools such ideas had been brought out
fully.  Vasumitra’s  Nikaya-bheda-dharmamati-chakra
Sastra (I-pu-tun-lun-lun) informs us that the original
Mahasanghika school was of opinion that ¢ There is no
existence of cosmic elements in the past and future, but
they exist in the present only.”> However, according
to Paramartha’s commentary on Nikaya-avalambana
Sastra (pu-chih-i-lun), Ekavyavaharika ; the first branch
school of the original Mahasanghika party held that
“ All existences of this loka (world) and uttaraloka (higher
world) are simply provisional names. 'Therefore there
is no real existence.”?

1 Thig name has been restored by me from Japanese book.
2 [.pa-tsun-lun-lun, p. 92, Toyo-Daigaku edition of Tokyo,
3 I have quoted this from San-ron-gen-gi. Vol, I. p. 51,
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Dr. Eun Mayeda, a great Japanese Buddhist scholar,
has clearly pointed out the doctrine of this school :—

“This school holds such conception that all things
in the Universe exist in the three period of time—past,
present and future—are simply provisional. And there
are no noumenon existences. Therefore, this school is
more advanced in doctrine than that of the original
Mahasanghika school.”' Thus in this Ekavyavaharika
school, the idea of ¢ Anatma-adharmavada of Mahasan-
ghikas as a whole, has found a full expression. Again,
this idea has a similar bearing like the ¢ Stnyata ’ doctrine.
Paramartha in his commentary on Nikaya-avalambana-
gastra characterizes docirines of T.okottaravada, the third
branch school of the Mahasanghikas as ¢Sunyatma-
sanyadharma-vada.’® Consequently, we are justified to
say that the Mahasanghika school as a whole, upﬁolds a
similar doctrine like that of ¢Sarva-Sanyata of
Mahayiana-sttras.

Next, let us turn our eyes to the Prajiiaparamita-
sitras, one of the most important set of Mahayana
stitras regarding as a record of the Buddha’s Ontological
perception, specially conception on Cosmic existence.
There we will find exactly the same idea as among the
Mahasanghikas on the same subject,.but rather in a much
more definite and concrete form.

The essential idea of Prajfiaparamita-stitras can be
summed up in the words ‘“Nirakara-sarva-sinyata”®
(all is formless, Sinyata) or “ Sarvadharmanam sinyata
na sa Sakyabhilapittm ”* (All existence is Stnyata and it
cannot be explained). This is exactly the idea of the
Mahasanghikas. In a sense it can Dbe said that the

! In his Historical Discourse of Mahéydna Buddhism, p. 72 (In Japanese).
2 This is found in San-ron-gen-gi, Vol. I, p. 52,

3 Such passages are found everywhere in the Prajfifpdramita.-sutras.

¢ Agtasahasrika Prajfidparamita, p. 3 4 8, Bibliotheca Indica series
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Mahasanghika doctrine . of ¢ Anatma-adharma’ has been
slaborately expressed in the Prajfiaparamita-stitras under.
the .term ‘Sunyata’ or ¢ Sunyapurusa-sunyadharma.’t
Here .we have an important matter to draw your attention
to. Many Buddhist scholars are apt to explain the term
¢ Sonyata > in Mahayana Buddhism as ‘emptiness.’ But
it is a quite wrong explanation. Because, the meaning
of ‘Sainyata’ as explained in Prajiiaparamita as wall as
other Mahayana siitras may bhe translated as ¢ absolute
unrestrictedness.” Among the Mahasanghikas we do
not find a full explanation of this and this is the reason
why T called the idea of Prajiaparamita to be more
concrete than that of the Mahasanghikas. Nagarjuna
supplies us with a very interesting statement on thls
point in his Prajiaparamita-sastra :—

“Tn Sravaka doctrines (Hinayana) we have the idea
of Purusa-Sonyata while in the Buddha vehicle
(Mahayana) both the teachings of Purusa-stnyata as well
as Dharma-stinyata.’ *

Again —

“Phere is a two-fold Sunyata; namely *Purusa-
sunyata’ and ¢ Dharma-sunyata.’ ‘Purusa-sunyata’ has
been preached in the Hinayana while * Dharma-stinyata ’
has been preached in Mahayana.” ®

On the basis of Nagarjuna’s statement we came to
anderstand that the doctrine which simultaneously dealt
with the two-fold Sunyatas belonged to Mahayanism :
while that which only dealt with one Stnyata should be
classed as Hinayana. On the other hand, from a statement
in Paramartha, we also come to learn that the Mahasan-
ghikas, on their part too, upheld both the doctrines of.
¢ Anatma-adharma’ and ‘Sﬁnyapurusa-éﬁnyadharma.’

' In the Suvikrntavikrawmi-paripricchd of Prajiidparamitd.sitra, Yich Bundle

Vol 8, p. 89B of Chinese Tripitaka.
* Prajfifparamit&-fastra, Wang Bandle, Vol. I, p. 29a, Chinese tripitaka.
3 Prajfidparamita-éastra, Wang Bundle, Vol. II, p. 58a of Ohinese Tripitaks. ' - '

)
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On the basis of this, we cannot but identify Mahasanghika
doctrines with those in Prajiiaparamita-siitras. Not only
that, we can say so far, that the doctrines of Prajiiapara-
mitd are actually developments of Mahasangika idea.

In the Prajiiaparamita-sitras this two-fold Sanyata
is again explained under the following heads :-—

1. Asanskrta-sinyata (this principle to be applied in
case of the noumenal world).

2. Sanskrta-Stinyata (to be applied in the case of the
phenonenal world).

3. Atyanta-sunyata (or absolute unrestrictedness in
the case of both).

‘We should remember that according to these Sutras,
all existence in the Universe, either noumenal or
phenomenal, is Sanyata ; therefore, it is absolute Sanyata.
Sometimes this three-fold Stnyata is explained more
elaborately under eighteen heads' : — ,

1. Adhyatmasinyati or Internal &Gnyata, i.e,
internal existence is sinyala.

2. Bahirdhasanyata, or External sunyata, e,
external existence is sunyata.

3. Adhyatmabahirdhastnyata, or Both the Internal
and External §ainyata, i.e., both the internal and exter-
nal existence are sunyata. _

4. Sunyatasunyata, 4., The knowledge on the
Siinyata is also sanyata.

5. Mahasunyata, or Universal Stnyata, d.e., the
Universal existence is Sinyata.

6. Paramarthasinyata or Transcendental siinyata,
i.e., transcendental wisdom on the Sanyata of every
existence is Sunyata.

7. Sanskrtastinyata, or Phenomenal Suinyata, i.e.,
the existence of the phenomenal world is sanyata.

' In the Maldprajiidpramitd siitra, Jih Bundle, Vol. I, p. 7B, Chinese
Tripitaka.
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8. Asanskrtasinyata, or Noumenal $iinyata, i.e.,
the existence of the noumenal world is §linyata.
9. Atyantasunyata, or Absolute sunyata.

10.  Anavaragrasinyata, or Limitless Sunyata, i.e.,
Sinyatd having no beginning and no end.

11. Anavakarasanyata, or Ceaseless siinyata.

12. Prakrtisanyata or Sabhava sanyata. In an
elaborate way it is called ¢ Buddha-sabhava-Sanyata,’ i.e.,
the nature of Buddha, existing inherently in men, is also
Stinyata.

13. Sarvadharmasanyata, or All doctrinal sanyata,

e., all doctrines of the Buddhas are stnyata. ,

14. Svalaksanpasunyata, or Characteristic suinyata,
i.e., 82 kinds of characteristics (Laksana) and 80 kinds of
superior marks are stinyata.

15. Anupalambhasinyata, or  Non-acquisitional
§tinyata, ¢.e., it is difficult to acquire result: so it is
giinyata. ' ' '

16. Abhavasiinyata, or Non-existent Stnyata, i.e.,-
there is no such truth as ¢ Anatma-adharma’ doctrlne to,
cut off men’s delusion ; so it is sinyata.

17. Svabhavasanyata, or Existent stnyata, i.e.,
¢ Anatma-adharma’ doctrine can cut off men’s delusion so
it is Sanyata.

18. Abhavasvabhavastinyata, or Non-existent and
Existent stnyata.! :

Nagarjuna explained the idea of Siinyata of
Prajiiaparamita-sutras  under two heads; namely,

! In the Mah8prajiapAramits-satra, Jih Bundle, Vol. 1, p. 7B, Chinere Tripitaka.

Without elnhorate explanation on these 18 kinds of Stnyatd, it is difficult to give
a clear idea of the subject ; but through fear of confusion and digressions that might
arise, as being inconsistent with the main subject-matter at our disposal, I leave
this point to be discussed elsewhere. We have in Chinese elaborate explanation on
this subject in Astddag§a-élnyatd.-Sastra of Nagérjuna. Translated by Paramartha,
A.D. 567.66 of the Chan dynasty A.D. 557-589. See Nanjio’s Catalogue, p.
262, No. 1187.
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Sarivriti-satya’ and ¢ Paramartha-satya,’' that is to say,
from the Samvriti or conventional point of view, all
things are existing provisionally. But from the
Paramarthic or transcendental point of view, all things
‘are not existing, it is ¢ Atyanta-§inyata’ or ‘absolute
unrestrictedness.’
.1 have thus far shown the close connection between
_the doctrines of Mahﬁsaﬁghikas and those of Mahayan
“from a ‘ negative point of view.’

Let us see next, how far we are able to show the
relation between doctrines of the said two schools
(Mahasanghikas and Mahayana) on the same subject
from a * Positive point of view ?’

. According to Paramartha’s commentary on Nikaya-
avalambana-sastra (Pu-chih-1-lum), the [Lokottaravada
the third branch of the original Mahasanghikas held :—
« Worldly existence (laukika dharma) sprang from an
overturned or opposite idea (viparita mudam) This
‘produces suffering (klesa), this again produces contorma-
tion® (samskara) and this again produces the effect
(karya). And all productions from the overturned idea
are false. Therefore, they are all untruths. But the
super-world existence (uttara-laukika dharma) is the only
reality.” * ‘

This statement suggests clearly that this school

explained all cosmic existence from two points of view
' These two, divisions of Ndgdrjuna are very important, in order to express the
1dea of Pra]ﬁ&pammlba sitras, So ho said in the Madhyamika-8astra:— - -
¥9d wgufE 3T whSwe | '
Mweefaesd = 9@ = qaAdE: 1 '
" The teaching of Buddha is based on the two-fold truths: the conventional and the
transcendental.” (The Madhyamika.8istra, Chap. 24, Karika 8).
¢ Exnctly the same sense is met with many times in the Prajfiipdramita- aﬁstm 3
Wang Bundle, Vol I, p. 12B; Vol. I, p. 98R; Vol. 111, p. 8%a.
* In Buddhist philosophy, it is capable of meaning impressions, ideas, notions.

conceptions, effect of work, merit of action, etc. Mrs, Rhys Davids translates it as
aotion of the mind,” somewhere olse.

¢ T have quoted thic from San-ron.gen.gi, Vol I, p. 32 (in Chinesa).
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in two distinot terms: one is ‘worldly’ (laukika) and
another is ‘super-world’ (uttara-laukika). The former
is exactly the same as ‘Samvrti-satya’and the latter
¢ Paramartha-satya ’ used by Nagarjuna, as explanatory
.terms of cosmic existence.

From the former point of view the Lokottaravadins of
the Mahasanghika school denied all existence as false or
merely provisional ; but from the latter point of view,
they affirmed ontologically all noumenal existence as real.
The latter point of view clearly indicates that the Maha-
sanghika schools, as a whole, held nearly the same idea
contained in the Prajfiaparamita and other Mahayana
siitras, viz.,—‘ Dharma-svabhava-nityam’ ' (i.e., the original
condition of existence is permanent). This is the positive
side of ‘Sarva-sunyata ' of Prajiaparamita and other
Mabhayanic stitras. ‘

Now, our next question is how possibly could the
Lokottaravadins of the Mahasanghika school bring out
this positive aspect of their view on noumenal existence..

- In answer to this, [ dare say at once that the doctrine
of ¢ Vimala-citta-svabhava’ of original \Iahasauﬂhlka
school was its source. The original Mahasanghikas held
that the original nature of the human mind is naturally
pure. Soit is that Vasumitra said in his Nikayabheda-
dharmamati-chakra-sastra (or I-pu-tsun-lun-lun) :—

“The nature of mind (of beings) originally is pure,
but it has been encumbered by suffering which did not
exist originally; therefore, the mind became impure.”*
At first sight, the above statcment seems to indicate of

' The two main Mahasanghika schools similarly bring out almost exactly both
sidex of the doctrine when explaining cosmic existence. The Ekavyavaharika
sohool expresses the negative sense of ¢ Sarva-iinyatd,’ while the Tokottara ‘IChOO]
harps on the positive aspect contained in ‘ Dharma-svabhiiva-nityam.’

2 The ' pure mind’ and ‘suffering ” of this do«,trmo may be favourable compared
with ‘ Purga’ ‘ Prakyiti ' of Sankhya philosophy.

* Toyo daigakn Edition of Tokyo, p 91.
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eternal and endless purity of the original mind of
individual beings only. But a deep consideration would
reveal that it is applicable not only in the case of
an individual mind, but also the same holds true in the
case of the universal mind (noumenal existence). The
Lokottaravadins of the Mahasanghika school well under-
stood the inner idea of ¢ Vimala-citta-svabhava,’ and
through it they sought to establish the idea of reality of
¢ Uttara-laukika-dbharma’ or ¢ Dharma-svabhava-nityam.’
In other words, from the Paramarthic point of view,
they held that all existence in the universe is a reality
without beginning, without end.

Let us, next, draw our attention to Mahayana doctrines.
In the Prajiiaparamita-sutras we find, on the one hand,
the idea of °Sarva-sunyata’ as the negative explanation
on the cosmic existence, while, on the other hand, we
find there also the idea of ¢ Dharma-svabhava-nityam’
which is a positive explanation on cosmic existence.
Therefore, Prajiiaparamita-siitras stated thus: - = ‘

“Every existence (sarva-dharma)- is all Sanyata.
Therefore, there is nothing to recognize (asarjiia), nothing
to entreat (apranihitam), nothing to produce (aunpada),
nothing to decay (aniroda). Therefore, all existence is
originally calm (svabhava-nirvina). Whether the
Buddha come to this world or not, such a character of
all existences (Dharma-laksana) is permanent.”’

The sense of °Svabhava-nirvana’ some times has
been put in the Prajiiaparamita-sutras as ¢ Dharma
tathata’ or ‘The real characteristic of existence,” which
has been termed by us as the positive side of the explana-
tion. Be it noted, here, that the same has been fully
brought out in the Ub{n,yakaus‘alya-parivarta, chapter of
Suddharmapundarika-siitra which is rightly regarded as

' Obinese traunslation of MahfAprajd&paranmita-sitra ; Hoang Bundle, X, p. 60a.
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the record of a complete exposition of Buddha’s Introspec-
tional perception. There it is said :—
“ fafem w1 feugmygwar nanfaenfa ad@Twg
wafafd wafaamdr ¢ faarfeat ifs swmssng !

“ Knowing this, the Buddhas, the highest of men,
shall reveal this single vehicle. They shall reveal the
stability of the Dharma (existence’, its being subjected
to fixed rules, its unshakable perpetuity in the world.”*

Hence Nagarjuna: the great expounder of Mahayana
Buddhism has touched these two aspects of the doctrine —
negative and positive—in his system. By the samne term
¢ Sarva-sanyata ' he sometimes gives the negative aspect
of his Ontological explanation, and in other place he
brings out the positive side.

In the beginning of Madhyamika-sastra® as well as
in Prajiaparamita-sastra * he said :—

“ AR AAHIANTRS |
HARBARATANTAAART TR " °

“ No annihilation, no production, no destruction, no
persistence, no unity, no plurality, no coming in, no
going out.”

In this Karika he has explained Ontological ideas from
a negative point of view. But in his ¢ Dharma-dhatu-
sastra’ he has said :—

“ Dharma-dhatu (universe) is originally pure and
permanent.”® We also find the same expression in his
Prajiiaparamita-Sastra :—

! Saddharmapundarika.siitra, Part I, p, 53.
t 8. B. B, Vol. XXI, p. 53. Dr. Kern's translation of * Dharma ' here, as ‘Law'
is a mistake.
3 Madhyamika Vytti, Chap. I, Karika, 1.
+ Mahaprajfifparamiti-§dstra, Wang Bundle, Vol. I, p 380.
. ® These eight kinds of negations orizinally occurred ia ‘The siitra of the garland
of the Bodhisattva’ (Yd Bundle, Vol. IV, p. 33b, Chinese Tripitaka), But Ndgarjuna

has used these in his Mdhyamika.§astra as well as in his Prajidpdramitd-§astra.
¢ Chang Bundle, Vol. XX, p. 67b (see Nanjio’s catalogue, No. 1070).
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4Sarvad . ‘dharma (all existence) .is originaly * pure.” "
These ave expressions: of the positive point of view.. I
think, such -positive -idea ol Nagarjuna  undoubtedly
originated from ‘ Vimala-citta-svabhava,’” of the Mahasan-
ghika “school and ¢ Dharma-nirvana ’ or ¢ Dharma-tathata,’
o.;",'f Dharma-svabhava-nityam * of Prajiiaparamita-satras
a,nd“ Dharma sthitin dharma niyamatam nitya stitham *
of Saddbarmapupdarika-sutra.

If we go a little further and examine Mahayana-
sraddhotpada-sastra * of Asvaghosa II, one of the most
famous expounders of Mahayana doctrines flourishing in
bth century A.D., we shall find that the ideas of ¢ Vimala-
citta-svabhava’ ol Mahasanghikas and *Svabhava-nityam’
of Prajhaparamita have been clearly explained in
a much more concrete form than that of Nagarjuna.
He has established the existence of a universal mind from
the existence of individual sentient minds. And that
universal mind is the root or foundation of all existences
in the world, either phenomenon or super-phenomenon,
and it is also pure and permanent. We should remember,
here, that this universal mind has been called by him as
¢ Bhaitatathata.” So he said :—

“ What is Mahayana? [t is the soul of all sentient
beings (sarva-sattva), that constitutes all things in the
world, phenomenal and super-phenomenal ; and through
this soul we can disclose what the Mahayana signifies.”?
Again,

“What is meant by the soul as suchness (bhatatathata),
is the oneness of the totality of things (dharma-dhatu),

' This passage has Deen quoted from Prof. G, Umada’s History of Indian
Buddhism, p. 256 (in Japanese).

* The original Sanskrit text has been lost. But wo have two Chinese versions;
one is translated by Paramartha (553 A.D.) of the Ligh dynasty (502—557 A.D.).
Anothor is by Siksinanda (695—700 A.D.) of the Thah dynasty (618—907 A.D.).
We have also two English translations of this work one by T. Suzuki, another by
Rev. T. Richaud.

s Mr. T. Suzuki's Awakening of Faith, p.53.
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the great all-including whole, the quintessence of the
Doctrine. For the essential nature of the soul is uncreate
and eternal.

“All things, simply on account of our confused
subjectivity (smrti), appear under the forms of individua-
tion. If we could overcome our confused subjectivity,
the signs of individuation would disappear, and there
would be no trace of a world of [individual and isolated]
objects.

“ Therefore, all things in Yheir fundamental nature are
not nameable or explicable. They cannot be adequately
expressed in any form of language. 'They are without
the range of apperception. [They are universals.] They
[things in their fundamental nature] have no signs of
destination. [They are not particulars.] They possess
absolute samcness (samata). [They are universals.]
They are subject neither to transformation, nor to
destruction. They are nothing but the one soul, for
which suchness is another designation.” '

Again,

There is another statement which exactly identified
with *Vimala-citta’ doctrine of Mahasanghika school
as following :—

“While the esseunce of mind is eternally clean and
pure, the influence of ignorance makes possible the
existeuce of a defiled mind. But in spitc of the defiled
mind, the mind [itself] is eternal, clear, pure, and not
subject to transformation.” *

From the above quotation, it would not probably be
wrong that Asvaghosy IT’s doctrine of ¢ Bhiuitatathata * was
also based upon the idea of ¢ Vimala-citta-svabhava’ of
Mahasanghikas as  well as ‘Svabhava-nityam’® of
Prajiiaparamita and Saddharmapundarika-sttras, just in

U My 1. Suzuki’'s Awakening of Faith, p. 5557,
2 Mr, I Suzuki's Awakening of Faith, p. 79.
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the same way as Nagarjuna did. Thus, we see that the
positive side of the Ontological ideas of Mahayanism
had been developed in a complete form from the time
of Asvaghosa II.

From the above discussion, we understand clearly how
the doctrines of the Mahasanghikas were connected
with those of Mahayana stitras in both ¢negative’ and
‘positive’ aspects. But here we should not forget one
thing. In the above, I have quoted some typical passages
from Prajiaparamita and Saddharmapundarika-sitras
among innumerable other Mahayana satras. This is
because, these two Satras are very important and
representative among others, to present the Ontological
perception of the Buddha on cosmic existences. Of these
two, the latter one may be regarded as touching the vital
and essential chord of Mahayana Buddhism.

(6) The relation betweer the doctrine of Mahasanghikas
and that of Mahayana sutres regarding the
Buddha-kaya conceptlion.

First of all, let us sce, what is the Buddhalogy of
Mahasanghikas? If we look at the Nikaya-bheda-
dharmamati-chakra-sastra  (or  I-pu-tsun-lun-lun) of
Vasumitra, we come across the following passages:—

“The fundamental and common, doctrines of the
Mahasanghika, the Ekavyavahiirika, the Lokottaravada
and the Kaukkutika schools:—The four schools unani-
mously maintained that (1) The Blessed Buddhas arc
all superhuman (lokottara). (2) all Tathagatas have no
worldly attributes (sasrava-dharmas). (3) The words
of Tathagatas are all (about) the ¢ Turning of the Wheel
of Law’ {Dharma-chakrapravartana). (4) Buddha
preaches all doctrines (dharmas) with one utterance.
(5) In the teachings of Bhagavan (Buddha) there is
nothing that is not in accordance with the truth.
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(6) The physical body (rupa-kaya) of Tathagata is
limitless.  (7) The majestic powers of Tathagata also
are limitless. (8) Lives of Buddhas, too are limitless.
(9) Buddha is never tired of enlightening living beings
and awakening pure faith in them, ete.”!

The above quotation shows clearly that the conception
of Mahasanghikas regarding the Buddha-kaya is quite
different from that of Sthaviravadins, upholders of
Original form of Buddhism, as well as of its offshoots
Sarvastivadins who, we know, hold only Buddhalogy of
Riupa-kaya (or historical Buddha). But, from Vasu-
mitra’s statements quoted above, we easily ohserved that
the idea of ¢ Dharma-kaya Buddha’ and ¢ Sarmbhoga-
kaya Buddha’ have already been manifested in the
Mahasanghika schools. Besides Vasumitra’s work, the
Mabhavastu, a book of Vinaya of Lokottaravadin school
of Mahasnghika, also embodies the same conception
of Buddha-kaya. Professor 1. De la Vallée Pouesin said
in his learned article thus :—

“The Buddhalogy’ of Mahavastu marks a stage
between the conception of Buddha as a simple mortal
(Little vehicle) and that of Buddha as a quasi-eternal
god sending illusory images down to this world (Great-
vehicle). The Buddha of the Mahavastu is a superman.
He feels neither hunger nor thirst; he lives in ignorance
of carnal desires; his wife remains a virgin. It is from
consideration for humanity, in order to conform to the
customs of the world (lokanuvartana), that he behaves
as a man, or that he gives to men the false impression
that he is behaving as a man. In technical terms, he is
lokottara, ¢ superior to the world.” ”*

Next, let us look at the Avatarmsaka-siitras, regarded
as one of the most important Mahayana sutras, and these

' See Journal of Letters of Calcutta University, Vol. I, pp. 7-8.
: @ R. E., Vol. 8, p. 329,
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originated, from my point of view, as early as the time of
Prajhaparamita-satras. These Siitras, as a whole, deal
with Buddha’s Ontological perceptions just in the same
light as other Mahiyana satras do. But the special
features of these are to indicate Buddha’s Introspectional
perception on the Buddha-kaya and Human life more
definitely than that of the cosmic existence. There we
find the following passages regarding the Buddha-
kaya :—
“Tathagata is all-prevailing in the Universe (Dharma
Dhatu).”!
Again,
“ Buddha-kaya is visible everywhere in  ten
directions.” *
Again,
“The Dharma-kaya of the Tathagata is extensive.”?
Again,
“ Even single utterance of Tathagata is immeasure-
able.”*
Again,
“ Even single utterance of the Tathagata is without
measure.” ?
Again,
Buddha-kaya pervades all through the Dharma-dhatu
and it manifests itself before all human beings.” *
Again,
“One body of Buddha (Buddha-kaya) reveals number-
less hodies.””

Avatamsaka-sitra: Tien Buundle, Vol. I, p. 6« of Chinese 'I'ripitaka,
¢ Ibid: Tien Bundle, Vol. I, p. Ga.

3 Ibid : Tien Bundle, Vol. I, p. 7b.

¢t Ibid : Tien Bundle, Vol, I, pp. 8« and 154,

5 Ibid : Tien Bundle, Vol. I, p. 22qa.

¢ Ibid: Tien Bundle, Vol. I, p. 25b,

? Ibid: Tien Bandle, Vol. I, pp. 76¢ and 824,
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Again,

“The magnificent body of Tathagata prevails every-
where in the Dharma-dhatu, therefore, without
changing the seat he prevails in all places.”

Again,

“The Tathagata, the Supreme Perfect Enlightenment,
is always staying in calm and immovable
condition, vet he reveals himself everywhere in
the world of ten directions.””

Again,

““ Any one willing to admire the limitless and wonderful
body of the Tathagata, would not he able to do so
even in the unlimited Kalpah.”?

Again,

“By one utterance (Buddha) preaches, innumerable
teachings and at the same time by innumerable
utterances (Buddha) preaches simple teaching.” ¢

Such conception of Buddhalogy is found everywhere

throughout the whole Avatamsaka-sutra, and this
Mahayanic conception of Buddhalogy fully developed as
a last stage in the 'Tathagatiyusapramana-parivarta of
the Saddharmapundarika-siitva.  Throughout the whole
chapter Buddha trics to explain to men that he has not
newly been a Buddha but was such through eternity ; so
he said :—

wfafaar Eﬁ'iﬂﬂ%’ﬁﬂﬂﬁ]‘ arat A 9 Fwefe fa=a
QIR WAT UF qIAEER = eqRwE w1
gaedw! agaifaewrataflta safa @tfa 93
FEE FAgaAd R UROF@R FgRWAE: |
faatwafe gugnafa faame e TZRUNIH |
a 9ifa faatwrs afw & 337 91 wd At 1’

' Pien Bundle, Vol I, p. 83a of Chinese Tripitaka.

* Tien Bundle, Vol. 1T, p. 104,

3 1bid, Vol, T, p. 84b, \

* Ibid, Vol XTI, p. T«
* Saddharmapundarika-siitra, Part IV, p. 323, No. 1.2.3
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“1. An inconceivable number of thousands of kotis
of weons, never to be measured, is it since I reached
superior (or first) enlightenment and never ceased to
teach the law.

“2. Troused many Bodhisattvas and established them
in Buddha-knowledge. I brought myriads of kotis of
beings, endless, to full ripeness in many kotis of seons.

“ 3. 1 show the place of extinction, I reveal to (all)
beings a device to educate them, ableit I do not become
extinct at the time, and in this very place continue
preaching the law.” !

From a perusal of what is stated above we are
surprised at the striking tone of identification between the
Mahasanghika school and Makayanism regarding the
conception of Buddhalogy.

The so-called Three-kaya doctrine of Nagarjuna,
Maitreyanatha, Asamga, Vasubandhu and ASvaghosa II
is mainly based upon the Avatamsaka-siitras and said
chapter of Saddharmapundarika-sitra.

Here, one thing we should bear in mind that among
the Mahayana siitras, specially Avatamsaka sutras and
said chapter of Saddharmapundarika-siitra were the only
statements in which Buddha’s Introspectional perception
regarding his ‘own personality ’ as well as ‘human life’
are fully expressed. That is to say, there Buddha has
explained his perception on the reality of human life (or
the solution of the question ¢ What is man?’) through his
own Buddha-like personality which has no beginning, no
end.

To sum up: the doctrines of the Mahasanghika schools
regarding the cosmic existence and Buddhalogy have
been . identified with that of Mahayanism on the same
conceptions. In other words, the doctrine of the Mahasan-
ghikas on the cosmic existence has been identified with

' 8. B. E., XXI, p. 307.
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that of the Prajiiaparamita-stutras and the Upayakausalya-
parivarta of the Saddharmapundarika-sutra. And at
the same time, the doctrine of the Mahasanghikas on the
Buddha-kaya has been identified with that of Avatarnsaka-
sitra and the Tathagatiyusapramana-parivarta of the
Saddharmapundarika-sitra.

Thus, from the internal investigation, it has been
clearly shown that both the Mahasanghika doctrines and
the doctrines of Mahayanism are identical. It can also
be proved that Mahayana Buddhism is nothing but simply
a developed form of the Mahasanghika doctrines. From
my point of view, the Mahayana doctrines which have
been manifested in Mahayana sttra forms, hLave been
coined by the men of the Mahasanghika school. Because,
those Mahayana sutras are, it can be said, the records of
Buddha’s Introspectional perceptions. However, such
perceptions could not assume form except through human
agency, viz., advanced disciples or men like those of
the Mahasanghika schools. Here a flood of light is thrown
on the most important question. ‘1%e origin of Mahayana
Buddhism,” because we have already seen that, from
historical point of view, Mahayana Buddhism originated
in the Mahasanghika doctrines, but from the doctrinal
point of view, Mahayana doctrine originated in the
Buddha’s perceptions.

III.—(a) The relation between the idea of Buddha’s
Introspectional perception and the doctrine of
Mahayana sutras regarding lhe cosmic existence.

Now, let us see what relation can be found between
the idea of Buddha’s Ontological perception and the
doctrines of Mahayana sttras regarding the cosmic
existence, in order to make clear the point, that the
doctrines of Mahayana stitras are mnothing but only
manifestation of Buddha’s Introspectional perception
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regarding Ontology. And at the same time we shall
understand also that the Mahayana doctrines, as ideas,
existed originally in Buddha’s Tntrospectional perceptions
since the time of his Inlightenment.

The moment when Buddha attained the Enlighten-
ment he obtained absolute truth.  That very moment he
understood also the external aspect of the world—the
condition of this External world or ¢ Smisara’—as  well
as the real condition of Internal world or real state of the
world. From that very moment, the man Siddhartha,
the son of Suddhodana, became the Buddha. He was no
more an ordinary man but the *Jina of all” (Sabbabibha),
the ¢ Knower of all” (Sabbavida).! 1le was no more the
son of Suddhodana but the father of the whols world.?

The absolute truth which he obtained, was the truth
of the ¢cosmic existence.” Because, without the cosmic
existence no truth can exist. Of it there are
naturally two aspects: one is the truth on the
‘external,” another is ‘internal.”  So, there must be two
aspeets also in that absolute truth itself : oue is the ¢ truth
on the external world,” another is the ‘truth on the
internal world.” As soon as Buddha obtained that
absolute truth, two kinds of perceptions on the two
aspects of the said truth dawned upon him—the one
the ¢ external aspect ’ according to me is Buddha’s Pheno-
menological perception, while the other the ¢internal
aspget” is Buddba’s Ontological perception.

But, as a matter of flact, the time and the social
circumstances in Indinv at that time, allowed him to

! Babbabhibhi  sabbavidd@’, hamasmi, M. N., Vol. I, pp. 171, 227 and A. N, 1V,
p. 23

2 “Yko, mhi sammisambrddho,” M. N.; Vol. I, p. 171; again, * ;ﬁ“{ﬁf 9 |fqe
gferel @ wa zufF w&atfa 9at”  (Saddharmapundarika-sitra, Part I, p. 90),

“This triple world is my domain and those who iu it are suffering  from burning
heat are my sons.” (S. B. E, XXI, p. 88.)
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preach the doctrine only by his Phenomenological
perception. Therefore, as [ have already stated, he
hesitated to reveal his Ontological perception to the n.ass.
We know this also, that his Phenomenology had been
preached in his lifctime through *Tour noble truths’
and among them he has dealt chiefly and minutely with
‘Suffering’ (duhkha) and ‘ Its-cause ’ (duhkha-samudaya).
Again, in order to make clear the former, he laid special
stress upon what we call ‘ Threefold-doctrine,” namely :
“All  is  impermanent’ (sarvam-anityam), ‘All .is
suffering ’ (sarvam-dubkbam), and < AIl is without ego’
(sarvam-anatmar). And as regards the latter he dwelt
upon what is called ‘Twelve-linked chain of causation’
(dvadasa-pratitya-samutpada). The ‘path leading to
its extinction’ (Dulkha-nirodha-marga) has also been
pointed out by the enumeration of the ¢ Eightfold noble-
path’ but he did not try to explain ‘Its suppression’
(duhkha-nirodha) or in other word ‘Nirvana’ fully and
well.

Because, though it Lears a negative sense, yet it
suggests an Ontological idea. And if bLe tried to deal
minutely with this point, just in the same way as he
did with the other three points, he would have to explain
fully his Introspectional perception on Ontology which,
however, was not favourable to the time and social
condition then existing. 'Lhis is the reason, I think,
why his explanation on the ¢ Nirvana’ was very scanty.
In a word, Buddha, in his lifetime, has only shown to
people the ¢ way to salvation’ but not the real stage of
salvation itself which he realised through his Introspec-
tional perception. Of course, as a matter ot fact, this ¢ way
to salvation ’ ix the most important. matter from religious
standpoint.  Because. without this, men can never
realize themselves. And again, without such realization,
they cannot ohtain true perception and real salvation.

7
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This is the very reason why Buddha's movement
is regarded as the most important one and the most
excellent religious revolution [ndia has ever seen.
From my point of view, Buddha’s movemnt gave a new
life and new light to India’s religious thought. Therefores,
it is not wrong to hold that his movement was the real
centre in the history of India’s religious and philosophical
thought. However, from the point of Buddha’s Intros-
pectional perception, this Phenomenological doctrine
was only a means or expedient doctrine (upaya-dharma)
but not the reality itself. Here, a difficult question may
arise: if Buddha's original teachings or doctrines
mainly dealt with the Phenomenological perception, how
then can we understand his Introspectional and Ontologi-
cal doctrine upon the cosmic existence, etc. Of course,
there is no positive and external statements regarding
this point except a ratiocination. 'Therefore, if cosmic
existences, from the point of view of Buddha’s Pheno-
menological perception, are * Impermanent,” and ‘Suffer-
ing,’ and - Without ego,’ then from the Ontological point
of view which is quite opposite of the former, they
should be ¢ Permanent’ * Happy,” and ‘ With a great ego,’
—indicated throughout the Mahayana-mahaparinirvana-
sitra.’ And the following statment of Saddharma-
pundarika-siitra is the exact indication of Buddha’s
Ontological perception on cosmic existence :

“ yimfd wafaamat 9 mafeat fifw sawaam 17

' There are two kinds of Mahaparinirv@va-siitras in the Chincse translation of
the tripitaka ; one deals with Buddha’s parinirvapa, this may be called Hinay#nic
Mahdparinirvana-sitra corresponding  with the Mahdparinibbana-sutra in Digha.
Nikdya of the Pali canon (sce Nunjio's catalogue, p. 136, No. 545 and p. 139, No.
552). The other belongs to the Mahiyana siitra. Though its title is the same with
that of the Pali D. N. and its manner of writing is alvo about the same, that is to
say, the teachings have been imparted by Buddha just before his parinirvapa for
future’s sake, yet the iden contained in the Ritra is quite different from that of the
Pali D. N. because, it deals with Buddha's Ontological perception on the cosmic
existence as well as haman life.  (Sce Naujio's catalogne, p. 39, No. 114, etc.)

2 Qaddharmapundarika sutra Part-], p. 53. '
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“They shall reveal the stability of the Dharma, its
being subjected to fixed rules, its unshakeable perpetuity
in the world.”!

In the Original form of Buddhism, there is no positive
statement on such Outological idea on, cosmic existence
as I have told before. However, we find references to
such ideas in negative sense scattered throughout the
Pali Nikayas which are regarded as embodying statements
much akin to the Original Buddhism.

In the Samyutta-Nikaya it has been stated :—

“Yattha kho avuso na jayati na jiyati na miyati na
cavati na uppajjati, naham tamh gamanena
lokassa antarm dateyyarn dattheyyarm patteyyan-ti
vadamiti.”®

“ Where, friend, one does not get horn, nor grow
old, nor die, nor leave one sphere for another, nor get
reborn :—that end of the world, 1 say, thou art not able
by walking to come to know, nor to sec, nor to arrive at.”?

In the JAnguttara-Nikaya also we find the same
statement as ahove.*

Again, in the Samyutta-Nikaya :—

“Yattha apo ca pathavi tejo vayo na gadhati, ato sara
nivattanti, ettha vattam na vattati, ettha namafca
riipafica, asesam uparujjhatiti.”’®

“ Where the four elements that cleave, and streteh,
And burn, and move no further footing find.
Hence ebb the flooding tides; here whirls no more.

The whirlpool ; here to utter ending comes
This compound thing of body and of mind.”

' 8. B. K., Vol. XVI, p. 53

2 8. N, Part I, p. 61 (S. N. 23.6)

® Tho Book of the Kindred 3ayings by Mrs. Rhys Davids, , Part 1, p. 85,

¢ AN, Part, 11, p. 48 (A. N. TV, 43).

s 8. N, Part, 1, p. 15 (1.3.7).

% The Book of the Kindred Sayiugs, Part [, p. 23.

This paseage, nccording to mo, may be rendered thus:—As water, earth, fire anc¢
air have no firm footing, so do the tides ebb and flow (i.e., have no firm footing), etc.



06 R. KIMURA

Again, in the Udana . --

“ Atthi bhikkhave tad ayatanam, yattha n’eva pathavi
na apo na tejo na vayo na akasanaficayatanam ...
n’ayarm  loko na paraloko ubho candimasuriya,
tad aham bhikkhave n eva agatim vadami na gatim
na thitih na cutim -na upapattith, appatittham
appavattam anarammanam ecva tam, es’ ev’ anto
dukkhassa’ti.” '

“There is, O mouks, a spherc where there is neither
earth, nor water, nor heat, nor air, nor the endless
atmosphere ........ . neither this world. nor another world,
none of the sun and the moon ; therefore, O monks, do
I say that it is neither coming nor going, nor staying,
nor sleeping, nor arising, but that it is unstable,
unchanging, without any support. This, verily, is the end
of suffering.” *

Again, in the same Udana :-—

“Yattha apo ca pathavi vayo na gadhati,
na tattha sukka jotanti, adicco nappakasati,
na tattha candima bhati, tamo tattha na vijjati,
yadaca attanivedi muni monena hrahmano,
atha ripa artipa ca sukha dukkha pamuceatiti,”?

“ Where water, earth, heal ov air enters not, the stars
de not gleam there, nor does the sun shine, nor the moon
and darkness exists not. When the Brahmana becomes
a sage by silent meditation and realises his own self, he
becomes quit of form and formless-ness, of happiness and
suffering.” *

Again, in the Digha-Nikaya : -
“ Vififiianarm anidassanam  anantarn  sabhatopahar,
Ettha apo ca pathavi tejo vayo na gadhati.
' Udéana, VIIIL. 1.

* Translated by mny colleague Mr. Suilondranath Mitra, M,A.
3 Udana, I, p. 9.
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Ettha dighafien rassafica anwih thulam subhasubham,
Ettha  namaiien  riipafica  asesai  uparujjhati,
Viifianassa niredheno etth’etarn uparujjhatiti.”!

“The intellect of Arahatship, the invisible, the endless

accessihle from every side :

“There s it that earth, water, fire and wind,
And long and short, and fine and coarse,
Pure and impure, no footing find
Die out, leaving na race behind.

When intellection ceases they all also cease. ’ *

Therefore, the sense of “ Nirvana” in the Original form
of Buddhism ix “incomposite ’ (asankhata), ¢ unweakened ’
(ajajjara), stable’ (dhuva), -eternal’ (amata). So, it
should be ¢ peaceful * (khema) as well as ¢calm’ (santa) ;
then it must be * final” (parayana) and ‘true’ (saceca).’
So, we should not think that ¢ Nirvana’ is extinction
of something, but eternal reality of cosmic existence,
which is really difficult for human language to express in
the positive sense.  Moreover, in the Phenomenological

DN, Vol Lo p. 223 (D. N. 11, Kevaddha). '

* Dialogues of the Buddha hy Rhys Davids, Pavt L, pp. 413-484.

Tt is very intevesting to state heve that the ideq of Baddha’s Ontolagieal perception
in negative aspects on Nirvina, as stated above, corresponds exactly with that of
some Upanishadas. v the Katha, V, 16, Mundaka, 1, 2z, 10, and S\‘Obtﬁv:\tﬂ!‘il, VI,

14, the following passage is vecovded :
“q 77 g2l wifa. @ 9% qwa,
“am famar wife. gt o
aRg wrHANIE 64,
a® WA wafas fawfa

The idea as well as the mode of expression are exactly the same as noted above
In the Upanishadng this mode ol expression idicates the stage of ‘absolute Brahman'’
while in Buddha’s point of view, it indicates the state of Nivvdna.  From a perusal
of such identical expressions as we come across in both, we may hold that in a
certain scnse Buddha's Ontological perception on the ‘ cosmic existence’ as well as

on ‘hnman life’ does not surpass the idens of the Upanishads But the difference
between them is tho different way of vealization ; that is to say, the way of realiza.
tion of Upanishadas is philosophical, while Buddha’s way is a religions one.

3 8. N, Part 1V, pp. 369-373 (Asankhatam).
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doctrine of Buddha (original form of Buddhism), it
was not his aim to deal with the positive aspect of
Nirvaga. 'This is why Buddha used simply the term
Nirvana from the negative point of view. So it is said
in the Udana:- -

“ No ce tam bhikkhave abhavissa ajatam abhitarm
akatam asankhatarn nayidha jatassa bhiitassa katassa
sankhatassa nissaranaiir paiibayetha? ”!

“If, O monks, that were not unborn, non-existent,
not made, not compounded, would not the dissolution
of the existent, the made, the compounded be comprehen-
sible? ' *

Again, in the Kathavatthu: —

“Sabba-dhammanam tathatid asankhata, nibbanam
tanam, lenam. sarapaii, paravanam, accutarh, amataim
nibbanam, asankhatar.’ ®

“Nibbana is the deliverance, the safety, the refuge,
the highest path, the stability, the eternal cessation, the
unfathomable.”

So, it ean, unmistakably, be held that the sense of
“Nirvapa® is consistent with the negative aspect of
Buddha’s Ontological perception Here we should bear
in mind one thing which is of vital importance in
understanding  Buddha’s doctrines as well as Developed
form of Buddhism—that whenever Ontological ideas are
expressed in the negative way, it is always done by the
denial of all phenomenological existence; the case of
*Nirvana’ here is also the same. Such expression is
found not only in the Buddhism but also in Vedantism,
wherein ¢ Nirguna Brahmana ' has been expressed always
in the negative by the term ‘neti neti neti.” Thus the
Ontological aspect in the Original form of Buddhism is

' Udana VI, 3; und [ti-vuttaka, 43,

? Translated by my colleague, Mr. Snilondranath Mitra, M,A,
2 Kathaeatthu, Vol, I1, p. 583.
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found always in the state of denying or annihilating
rhenomenological existence. 8o it is said in the
Suttanta :—

“ Ye te suttanta Tathagata bhasita gambhira gambhi-
rattha lokuttara suifiattapatisamyutta, tesu bhafilamanesu
na sussissanti, na <otam odahissanti, na affidcittam
upatthapessanti, na ca te dhammam uggahetabbam pariya-
punitabbam maffissanti.” !

“ Those suttantas uttered by the Tathagata, deep, deep
in meaning, not of the world, dealing with the void,
to these when uttered, they will not listen, they will not
lend a rveady ear, they will not bring to them an
understanding heart, they will not deem those doctrines
that which should be learnt by heart, that which should
be mastered.”” *

So, it is not strange that in the time of Buddha,
Nigrodha paribbajaka used to designate Buddha’s doctrine
by the term - Sufifiagara-hata-piifia’ or * the perception in
the wisdom of emptiness.’*

Now we find that in the Prajiiaparamita-satras, such
negative aspect of Buddha’s Ontological perception is
clearly expressed. The idea of ¢Sanskrit-Sanyata,’
¢ Asanskrita-stinyata ' and ‘ Atyania-sinyata,” embodied
therein, is nothing but concrete explanation of Buddha’s
Ontological perception in the negative. This point has
been clearly pointed out in the Madhyamika-sastra by
Nagarjuna who was the systemizer of the sutra thus:—

“ (qEaafaaas faga faamay
sqqaifags(e fmaiafas wwa 01 ”*

“The real state of dharma is like Nirvana, indescrib-
able, incomprehensible, without birth or death, it is

VSN, Part 11, p 267,
* The Book of the Kindred, Sayings, 11, p. 179.

* DN, Vol UL p. 38 Udumbarika Sthonada suttanta.
+ Madhyamika-§8stra, chap. XVIIL, karika 7.
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beyond the reach of thought or language for it is
absolute.”

The Prajiaparamita-satras themselves, as we know,
deal with Buddha’s Ontological perception. This can
be understood even from the meaning of the term
‘ Prajfiaparamita.’ Etymologically, ¢ Prajhiaparamita’
means the highest or the absolute wisdom of Buddha
(which he obtained under the Bodhi-tree). Of course
Buddha’s perception has hearing on two aspects—negative
and positive—as has been rcferred to, many times, in
the previous discussion. The ¢Sanyata’ idea of the
Prajfiaparamita is its negative aspect while the ‘ Dharma-
tathata’ idea of it is the positive one.! However, the
main treatment of the Prajbaparamita-sitras was
concerned with the expoxsition of the negative aspect of
Buddha’s Ontological perception. And the Madhyamika
doctrine of Nagarjuna is the systematized doctrine of this
negative idea.

Now, it is clear cnough from the above statements,
that Buddha’s Ontological perception on the cosmic
existence can be identified with the Mabayana doctrine
or the Developed form of Buddhism in the negative
aspect. Nay, we venture to go a step further and say
that both the said ideas are not only identical but
originally they were one and the same in the Buddha’s
perception. )

Our next enquiry, then, is to {ind out the relation
hetween Buddha’s Ontological perception and the doctrine
of the Mahayana sutras so far as their positive aspect is
concerned.

' T'he positive aspect of Prajhidparamita-siitras or Buddha’s Ontological perception
has been clearly and fully cxpressed in concrete form in the Saddharmapugdarika.
siitra.  The Prajfifipiramitd-siiiras themselves attempt to make ns understand the
existence of the positive aspect of Buddha’s Ontological perception. While the
Saddbarmapundarika-sitra attempt= not only to make us understand its existence
but at the same time realize it in our life.
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As we know from the above discussion, in the Original
form of Buddhism, speaking generally, Buddha expressed
his Ontological ideas in the negative. But occasionally,
we came across even certain positive aspect of his
Ontological idea in the Pali Nikayas. For example, in
the Samyutta Nikaya :—

Ekayano ayam maggo sattanam visuddhiya, sokapari-
devanar samatikkamaya dukkhadomanassanam atthanga-
maya fiayassidhigamaya nibbanassa sacchikiriyaya......” !

“There is the one way to this path which exists for
the purification of beings, for the overcoming of grief and
lamentation, for doing away with sorrow and dejection,
for the attaininent of the knowable and the realisation
of Nibbana.” *

Again, in the same Nikaya :—

¢ Jatipaccaya bhikkhave jaramaranam, ......... uppada
va Tathagatanam anuppada va Tathagatanam, thita va sa
dhatu dhammatthitata dhammaniyamata idapaccayata, tarm
Tathagato abhisambujjhati, abhisameti, abhisambajjhitva
abhisametva acikkhati, deseti paiifiapeti, patthapeti
vivarati vibhajati uttanikaroti passatati caha.”®

“ Conditioned by rebirth is decay and death.........
whether, Brethren, there be an arising of Tathagatas,
or whether there be no such arising, in each this nature
of things just stands, this casual status, this casual
orderliness, 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 ; Buddha! Conditioned
by this, that comes to be.” *

' 8. N., Part V, pp. 167, 185, and A. N, III, p. 314.

2 Translatod by my colleague, Mr. Sailendranath Mitra, M.A.
3 8. N,, Part 1I, p. 25.

+ The Books of the Kindred Sayings, 11, p. 21,
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This idea is exactly the same with that of ¢ Dharma-
tathatda’ as expressed throughout the Prajfiaparamita-
stitras, which reveals the expression of the positive aspect
of the doctrine. We find, moreover, in one of the same
stitras the following passage :—

“ Every existence (sarva-dharma) is ‘all Stanyata.’
Therefore, there is nothing to recognize (asamjiia),
nothing to entreat (apramahitarm), nothing to produce
(anuppado), nothing to decay (anirodha). "Therefore, all
existence is originally calm (svabhava-nirvana). Whether
the Buddha come to this world or not, such a character
of all existences (Dharma-laksana) is permanent.”!

At the very sight of the above passage, we can
understand how exactly the idea expressed in it
corresponds to that of the above quoted Nikaya passages ?
However, the positive idea of the Ontological perception
has been fully manifested in the Saddharmapundarika-
sutra. So the Upayakausalya-parivarta of the same sitra
states :—

“yafafd wifraat = fafes Sifs sowseng |7

“The stability of the Dharma, its being subjected to
fixed rule, its unshakable perpetuity in the world.”®

The idea expressed here is exactly the same as that of
Sarmyutta-Nikaya and the Prajiiaparamita passages, quoted
above. But more complete expression of it is found in
the Tathagatayuspramana-parivarta in the Saddharma-
pundarika-siitra :(—

“ geifa e TW At afe wstfE 9 ggamg )
AeTfu ¥2 @ g6 afiga A AEATFHTCEH 1
wier W@ &y fafas wfa saamafamsEs |
[N o [ N £ [
nfanfued t@way nad: gA@AT gUhagaa: o
! Chinese translation of Mah&prajfiap3ramitd-siitra, Hoang Bundle, Vol. X. p. 60,
of Ohinese Tripitaka.

* Saddharmapundarika-siitra, Part I, p. 63,
* 8,B.E, Vol, XVI, p- 53.
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saft wan sforeata qm'q aad 9 frdsafa
wRE AR TEwi T T At afea fag
& 9 & Qafad 931 fad 79 v swfaw sgamg ) ”

“ When creatures behold this world and imagine that
it is burning, even then my Buddha-field is teeming with
gods and men.

“ They dispose of manifold amusements, kotis of
pleasure gardens, palaces, and aerial cars; (this field) is
embellished by hills of gems and by trees abounding
with blossoms and fruits. .

“ And aloft gods are striking musical instruments and
pouring a rain of Mandaras by which they are covering
me, the disciples and other sages who are striving after
enlightenment.

“8o in my field here, everlasting; but others fancy
that it is burning.”

Again, in the Mahayana Mahaparinirvana-stutras which
are regarded as belonging to a later composition in
consideration of the Saddharmapundarika-stutra and
Prajfiaparamita-sttras, this positive Ontological perception
of Buddha assumes concrete form in the terms ¢ Nitya’
or permanent, ‘sukha’ or happy and ¢ Atma’ or Ego, as
opposed to the terms ¢ Anitya’ ‘Duhkha’and ¢ Andtma’
of the Original form of Buddhism.

Thus, the Buddha’s Ontological perception on cosmic
existence has heen proved clearly to bear a close identity
with the doctrine of Mahayana sutras so far as positive
sense is concerned.

(6) The relation between the Buddha’s Ontological
perception upon his own personality and Maohayana
Buddhalogy.

The Buddha’s Ontological perception on the cosmic
existence and its relation with the doctrine of Mahayana

! Saddharmapundarika-sitra, pp. 324-6.
? 8. B. E., Vol. XXI, pp. 308-9.
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siitras have been discussed above. Our duty now will be
to see what relation can be found between Buddha’s
Ontological perception on his ‘own personality’ and
Mahayana ‘Buddbalogy.” Before proceeding with the
discussion, we should bear in mind, that from the
Buddha’s standpoint, there is no Buddhalogy. For,
so-called Buddhalogy pertains to Buddha’s personality
itself. And his perception on his own personality
turned out later on to be ¢ Buddhalogy’ among his
desciples.

As we know from the scriptures, the culminating
moment of his meditation is the moment of the solution
of questions regarding the truth of reality and at the
same time the moment of the attainment of the said
truth is the moment of Buddha’s Enlightenment. At that
very moment he obtained not only ontological perception
upon cosmic existence, but at the same time he understood
the real characteristic of his own personality. '+hereupon,
the man Siddhartha, the son of Suddhodana discovered
himself no more as such, but as father of all no more
as such ordinary human being but the ‘Jina of all’
(sabbabbibha), the ¢ Knower of all’ (sabbavida). 8o it is
said in the Suttanta :—

¢ Sabbabhibhu sabbavidu’ham asmi.
Sabbesu dhammesu anupalitto..
Sabbaiijaho tanhakkhaye vimutte.
Sayamabhififizya kam uddiseyyam.” !

“I am the all-conqueror, the all-knower, I am free
from all conditions, I have left all, and am emancipated
through the destruction of desire. Having attained to
supreme wisdom by my own self, whom shall T point out
(as my teacher).”

A M. N, Vol L, p. 176.
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This is because, at that very moment he himself found
the truth, so it is said in the Nikaya:—

“Dhammar hi so bhikkhu passati.
Dhammar passanto mam passati.”” !

“One who understands the dhamma, also understands
me and one who understands me, also understands
dhamma.”

The said absolute truth iseternal. Therefore, from
the above quotation it is clear that as soon as Buddha
discovered himsclf harmonized with Dharma or absolute
truth, that very moment, through his Introspectional
perception he realised for the first time, his own
personality also to be eternal, having no beginning
and no end (anadi-ananta). Over and above that
perception he also, at that very moment, penetrated into
the truth that he was originally possessed ol Buddha-hood.
The idea of the oneness of both Buddha and Dharma is
the basis of the conception of ‘ Dharma-kaya Buddha’
and the historical Buddha, thereby, becomes the
¢ Nirmana-kaya Buddha’ and finally these two combined
together from what is called the ‘Sambhoga-kaya
Buddha.’

Regarding the Buddhalogy of Mahayanism we have
already entered into a discussion where the relation
between the Mahasanghika and Mahayana suatra
conception upon the Buddha-kaya has been dealt with.
So it is needless to re-state it fully here again. However,
in order to make clear the point in ixsue a slight touch
should be made.

As we know, in the Mahasanghika Buddhalogy the
‘Tri-kaya’ conception already existed in the bud and it
began to bloom in the Avatamsaka-sttras and fully
blossomed into flower in the ‘lathagatayuspramapa

t Itivuttaka, 92 (p. 91).
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parivarta of Saddharmapundarika-stitra. So it has been
said here : —

“ FATATQAWAA Fa2 qaga FAfq | qrafguiegD
saftfwaEwn  amwa: s fe@a | sufifadaqan:
afifadraarevafa dqgadea ”!

“The Tathagata then, young men of good family, does
what he has to do. The Tathagata who so long ago was
perfectly Enlightened is unlimited in the duration of his
life, he is everlasting. Without being extinet, the
Tathagata makes a show of extinction, on behalf of those
who have to be educated.”*®

Thus, we arrive at a clear identification between the

Buddha’s perception on his own personality and Mahayana
Buddhalogy.

IV.—Inter-relation among the Buddha’s Ontological
perception and doctrines of the Mahasanghikas
as well as of Mahayana sutras regarding human
life and their points of agreement.

In the previous sections II and ILL, we have dealt
with the relation subsisting between the Buddha’s
Ontological perception and the conception of Mahasan-
ghika schools as well as that of Mahayana stitras regarding
cosmic existence and Buddhalogy. And therc we have
also pointed out their agreement.

In this section, we shall have to discuss the conception
of the ‘human life’ as they exist in the Buddha’s
Ontological perception, doctrines of Mahasanghika school
as well as that of Mahayana stutras.

The conception of ¢ human life’ might have been
explained in connection with the discussion of cosmic
existence and Buddhalogy as noticed above. Because

! Saddharmapundarika-siitra. Part IV, pp. 318-319.
* 8, B, E,, XVI, p. 302.
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the ‘human life’ is one of cosmic existences and conception
of the same had already been revealed in the Buddha’s
Ontological perception through his personality as well as
in Mahayana Buddhalogy.

However, T kept silence on this point in cause of
my previous discussions through fear of digressions.
Therefore, I denote this special section in order to make
the point clear.

First of all, we should bear in mind that the conception
of ‘human life’ is one of the most important problems in
Buddhism. This is because every religion and philosophy
owes their origin in the question of ¢ What is man’?
Though there are many other ultimate questions assuch
-~What is the world? What connection has the
man with the world? Why man is born in the world ?
What is the instinct of man? What is the destiny of
man ?  Yet the question ¢ What is man?’ is the most
important one, for all other questions have a principal
bearing upon it; because had there been no men on earth,
why then other question would arise? So this question
must be solved first, and with its solution, all other
questions may be solved automatically. Therefore, it is
no exaggeration to say that all the sages of India and
other countries had been engaged in solving this question.
Such was the case with Buddha also and his disciples.
'T'his is the reason why we attach much importance to this
point. Moreover, the three problems regarding ¢ cosmic
existence,” * Buddhalogy ’ and ‘ human life’ are of vital
importance among the early eighteen schools of Buddhism
and those of Mahayana schools. And difference of
opinions regarding these problems was the main cause
of their separation.

Let us see, first, what was Buddha’s Ontological
perception on the ‘human life” As we know, at the
moment of Buddha’s Enlightenment, he himself discovered
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that he was no more an ordinary man but the Enlightened
Buddha not only that, but at the same time he found his
personality having no beginning, no end and even that he
was originally Buddha. Such perception he obtained
through the absolute truth. And again through this
truth along with his Introspectional perception he also
realised that all human lives too originally possessed
Buddha-hood. If all human beings had not the germ of
Buddha-hood, then it would have been quite impossible
for human Siddhartha to attain Buddha-hood and there
would also have been no way by which men could attain
that Buddha-hood. The idea is like that of potatoes
which can never produce rice 'nd of rice which can never
become potato.
So, it has been stated in the Digha-Nikaya :—

“ Buddho so Bhagava bodhaya dhammar deseti,

Danto ,, ”» damathaya » ’
Santo  ,, ’ samathaya ’ '
Tinno " ' taranaya ’ ’
Parinibbuto ,, parinibbanaya |, 2!

“ Enlightened is the Exalted One; he teaches the
religion of Enlightenment. Self-mastered is the Exalted
One; he teaches the religion of Self-mastery. Calm is
the Enlightened One ; he teaches the religion of Calm.
Saved is the Enlightened One; he teaches the religion
of Salvation. At peace is the Enlightened One; he
teaches the religion of Peace.”?

If human beings had not possessed the germ of the
Ynlightenment, then what was the necessity of Buddha
to preach Enlightenment for’them.  Therefore, from
the above statement, it can be held beyond doubt that
the conception on the ‘human life’ in the Buddha’s

1 D, N, Vol. 55 (udumbarika).
* Dialogues of the Buddha, Part 3, pp. 49-60.
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Ontological perception was that of human beings
possessing originally Buddha-hood, More concrete form
of the same idea can be found in the Sarmyutta-Nikaya:—
“Yec’ abbhatita sambuddha ye ca Buddha anagata,
yo ¢’ etarahi sambuddho bahunnam sokanasano.

Sabbe saddhammagaruno viharisu viharanti ca.
Atho pi viharissanti, esi Buddhana dhammata.” !

" “Those perfectly Awakened Ones that are past, the
Enlightened Ones that have not been, and he that has
become perfectly Awakened now, the dispeller of the
misery of the many, all these preceptors of the Good Law
existed, do exist and will exist—this is the nature of the
Buddhas.”®

This statement indicates clearly that through the
absolute truth, some realized their Buddha-hood in the
past, some realize it in the present, while others will
realize it in future, thus showing that they were
originally possessed of the germ of Buddha-hood. From
the standpoint of the ahsolute truth, every one can be
Buddha. ,

Next, let us see what is the conception of the
Mahasanghika school on the ¢human life.” In the Nikaya-
bheda-dharmamati-chakra-Sastra (or I-pu-tsum-lun-lun)
by Vasumitra.® It is stated :—

“The nature of mind (of being) originally was pure
(vimala), but it has been encumbered by suffering which

did not exist originally, therefore, the mind became

impure.” *

This statement shows clearly that the original
Mahasanghikas, the Ekavyavaharika, the Lokottaravada

'8, N. 56. 24 (Part V, p. 403). The same expression we find in the
Prajfidparamits-sitra, p. 396, Bibliotheca Indica Edition.
. 3 Translated by my colleague Mr. Sailendranath Mitra, M.A.

3 He is Vasumitra Il and contemporary of King Kanishka II (about 140 A.D.).

* Toyo Daigaku Edition. Tokyo, p. 91.

9
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and the Kaukkautika schools held that all individual
beings originally were possessed of ¢ pure mind.” The
‘pure mind’ here signifies what is called °Buddha-
sabhiava’ of the Mahiyana Buddhism ; that is to say all
human lives originally posssssed the ¢ nature of Buddha.’
This idea is clearly expressed in the Mahayana-
avatamsaka-stitra where it is said :(—

“The mind (universal mind), Buddha and human
life are one and the same.”!

Therefore, this Mahasanghika conception, more or
less, indicates Buddha’s Oatological perception on the
‘human life’ : and speaking generally, the conception of
Mahasanghika can be identified with that of Buddha’s
perception regarding the problem at hand.

Lastly, let us see what is the conception of Mahayana
sutra on the same point. Regarding this, the Mahayana
stras, the Avatarisaka and Szddharmapupdarika-sttras,
are specially important.

The very statement ¢the mind (universal mind)
Buddha and the human life are onc and the same,”
is the very expression of Avatarhsaka-sitra on the idea.
Again, thronghout the same Siitras, we find such concep-
tion that all human lives unite with ¢ Dharma-kaya,” that
is to say, human lives exist within the ¢ Dharma-kaya-
Buddha.” Therefore, it is not wrong to hold that in these
Satras Buddba’s Ontological perception on human lives
has been manifested more clearly than the doctrines of
Mahasanghika schools. But concrete form of this
conception can be found only in Saddharmapundarika-
sitra. It has been said there :—

- “warg Mgd ATNMARFFIAFHCOT  ATTHS  WE-

FAM Fq FAA QLA SHIGRATEIN Aw SO@AR | qf2E
Q N . e Q

g UAgRRIUAR A fa® swE aunAl sesgamdgn

! Tien Bundle. Vol. 7, p. 67 B, of Ohinese Tripitaka.
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W WA | AUTANARNAER A AT AT Al AUy
sEqEETER] Aw SWAT | a@wAn N AEEACTR afefad
FEE  AUWASSAEEFEIRT  Ww  SU@EA | AFA-
manfaqyadgfafas’ sw@ qumEissqeawdgst @@
Swwd | FEEERAENARmiEaRTs gfafaw @i qur-
TASERERHEIET AF SH@A )

“This, O Sariputra, is the sole object, the sole aim,
the sole purpose of his appearance in the world. Such
then, Sariputra, is the sole object, tae sole aim, the lofty
object, the lofty aim of the Tathagata. And it is
achieved by the Tathagata. Tor, Sariputra, I do show
all creatures the sight of Tathagata-knowledsze ; I do
open the eyes of creatures for the sight of Tathagata-
knowledge, Sariputra ; I do firmly establish the teaching
of Tathagata-knowledge, Sariputra ; I do lead the teaching
of Tathagata-knowledge on the right part.”*

In the above statement, the conception of Mahayina
Buddhism on the ¢ human life’ reached its highest zenith
and here again Buddha’s Ontological perception on the
same point has been fully revealed. If all human lives
had not possessed ¢ the nature of DBuddha’as well as
¢ Buddha-hood ’ originally, then how could the Buddha,
as stated in the Satra, show, open, establish, and lead to
the ¢ Buddha-knowledge.” Through the expression of this
statement we therefore, come to know definitely that all
human lives originally possessed ¢ Buddha’s nature’as
well as the germ of ¢ Buddha-hood.” Thus, Buddha’s
conception, the conception of Mahasanghika school and
the conception of Mahayana siitras on the ¢ human life’
has been shown to be nearly related.

To sum up: in above three sections (IT, IIT and IV),
we have, after lengthy discussion, shown clearly a close

' Saddharmapundarika-siitra, Part I, p. 40.
* 8. B. E, XXI, p. 40.



112 R. KIMURA

relation among the Buddha’s Ontological perception and
the doctrines of Mahasanghika school as well as that of
Mahayana sttras on the three points (i.e., on cosmic
existence, Buddhalogy, and human life). And at the
same time we have found out their doctrinal identification
also. That is to say, Buddha’s Introspectional and
Ontological preception on the said three points, showing
a close relation with the conception of Mahasanghika
school and the doctrine of Mahayana sutras on the
same points.

We can now arrive at a conclusion by holding that
Buddha’s Introspectional and Ontological perception
transformed into the form of Mahayana sutras and it
manifested in the Mahayana doctrines by the men of
Mahasanghika school and their lineage. And at the same
time we understand this also that such Mahayana sttras as
existed before the time of Nagarjuna were compiled by
Mahasanghikas. Hence it will not be going far away from
historical truth to hold that, man of Mahasanghika schools
were  forefather of the Mahayanist.

At the end of this section, I would like to remind you
one important feature in the Mahayana stitras. Among
the many Mahayana satras, Prajiaparamita, Avatamsaka
and Saddharmapundarika and the like are the most
important as well as representative in character. Among
them Prajiiaparamita-sutras mainly reveal Buddha’s
Introspectional and Ontological perception on the cosmic
existence, while Avtarbsaka-stitras mainly dwell upon
Buddha’s Introspectional and Ontological perception
upon Buddha’s own personality as well as human life.
And lastly, both the conception of cosmic existences and
Buddha’s own personality as well as human lives has been
again manifested fully and in concrete form, in the
Saddbarmapundarika-siitra. This is the reason, I think,
why this Sutra has been regarded as the heart of whole
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Mahayana Satras by the founders of various sects of the
Buddhism in China and Japan from the ancient time.

In Charts.

Buddha’s perception

(On the cosmic (On his own personality
existence) and human life)
Manifested in the Manifested in the
Prajiaparamita-sitras Avatarsaka-siitras

|
Both fully dealt within the
Saddharmapundarika-sitra



CHAPTER III.

Why did the men of the Mahasanghika schools coin
and use the terms Mahayina and Hinayana 7

Let us now turn our attention to the main discussion.
The terms ‘Mahayana’ and ¢ Hinayana,” as I have told
you, inthe previous section, could not be of Hinayana
origin, but were undoubtedly coined and used by the
Mahayanists. In the previous section, I have also
discussed that the men of Mahasanghika schools, were fore-
fathers of the Mahayanists, and Mahayana doctrines were
made manifested and their Stutras were formed by them.
This being so, we may hold that the terms ‘ Mahayana’
and ‘ Hinayana’ were for the first time coined and used
by the Mahasanghikas. Hence the question necessarily
arises, for what reason the men of Mahasanghika school
coined and used those terms? The reason is not far to
seek. I may at once point out, that the conflict between
the Sthaviravadins and the Mahasanghikas as regarding
the superiority of their doctrines led tothe coinage of
these terms.

According to the Southern as well as Northern records
of Buddhism, it was the historical event, that even in the
Buddha’s lifetime, disciples of the Buddha held different
opinions on Buddha’s doctrine and in consequence a
great conflict arose among themselves.! But at that
time the conflict was limited to individuals only. It was
for the first time, in the history of Indian Buddhism,
that different opinions of different parties and different
schools were afloat at the Vaisali Council, known in the

! About this point, I have fully discussed in my *History of early Buddhist
Schools’ in the Sir Asutosh Mookerjee Silver Jubilee Volumes, Vol. I1I, Part II,
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Buddhist history of India as the Second Council. And
why these different parties and different schools came to
the arena of Buddhism, will be all clear to us, if we
understand the characteristics of hoth the schools. That
is to say, the Mahasanghika party was liberal and
advanced, while the Sthavira party was conservative,
who loyally stuck to the Original Buddhism preached by
Buddha in general. Hence, their doctrines on the ¢ cosmic
existence’ and ‘Buddhalogy,’ etc., must naturally be
different. Conscquently, they had always a conflict of
opinion. The Mahasanghikas did not rest satisfied with the
Phenomenological aspect of Buddha’s doctrine preached
in general, but wanted to rightly manifest Buddha’s Intros-
pectional and Ontological perception upon the ¢ cosmic
existence,” ¢ Buddhalogy,” as well as ‘human life.” Such
being the case, the conflict of the parties went on and
at last, just one hundred years after Buddha’s Parinirvana,
actual separation was made at the Council of Vaisali on
the questions (¢) ‘The ten different points’ of Vinaya
and (i¢) ¢ Bhadra’s five points’ of doctrine.!

Owing to their conflict in Vaisali, the Sthaviras ex-
communicated the Mahasanghikas, on the ground of
their introducing heretical views into the Buddha’s

! According to the statomonts of the SBouthern school of Buddhism, ‘the ten
points’ of the Vinaya were only the cause of that separation botween the Sthaviras
and Mahdsafhighikas. But Northern records mantair. that  the five points of Bhadra’
were only the cause of that separation (Chinese records on the other hand state
‘ Mabh&deva’s five points’ instead of ‘ Bhadra’s five points’ but to me this is an error).
1 hold both to be real causes, becaunse, their opinions must be differentiated on the
‘Vinaya’' as well as on the ‘ doctrine.’ However, different schools state the cause
according to their point of view. As to the reason of this, [ would like to say that
Sthaviras of Southern school belong to the lineage of the Vinaya-Bhanaka, while
the Northern school of the Sthaviras belong to that of Sitra-Bhanaka. Therefore, to
the former, the Vinaya is essential, so far as the teachings of Buddda are concerned
go they mantained the * ten points’ of Vinaya as the only cause. While to the latter,
the Siitra is essential, so they maintained the ‘five points’ of Bhadra as its only
cause, About this point T have disoussed fully in my  History of Early Buddhist
Sohools,’
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doctrine. Not only that much, but Sthaviras even called
them by the bad epithet ¢ Adharma-vadin’ (holder of the
heretical doctrine) and ‘Papa-bhiksu’ (sinful monk).!
After the time of Vaisali, Mahasanghika school was getting
into power and popularity among the Buddhist communities.
But it pained them much to have had such epithets like
¢ Adharma-vadin’ and ‘Papa-bhiksu.’ Henceforward,
they harboured much rage upon Sthaviras, and began to
search for such a term as could display the superiority
of their own doctrine, on the one hand, and disparage the
doctrine of their opponent, on the other. Many
terms were invented by them, but none suited their
purpose. After great exertion, they at last coined the
terms ¢ Hinayana’ and ‘Mahayana,” the former, they
thought to be the fit epithet for their opponents Sthaviras,
as serving their purpose, while the latter, conveying a
sense of superiority, they reserved for themselves.
Thus, the terms ¢ Mahayana’ and ¢ Hinayana’ came

into being. |

! Dipavam8a. p. 36. Just the same expression we find in the Mahdvibasia-gastra
of Sarvdstividing (see Shou Bundle, Vol. 4, pp.96-98, of Chinesc Tripitaka),
Regarding this point we have a very interesting statement in the Mahayana Vinaya.
We find there, many times, that ‘“If any onc call Mahdyanist by the term
¢ Adharma-vadin,’ then it will be the greatest sin.” From this, it is evident that
Mah8ydnists were somotimes called by the term ‘ Adharma-vadin’® by the
Hinayanists.



CHAPTER IV.

How the Mahasanghikas found out or coined the
terms Mahayane and Hinayana ?

The terms ¢ Mahayana’ and ¢ Hinayana’ are not met
with in the Pali Nikayas nor in the Chinese translation of
Buddhist Agamas which are regarded as the most trust-
worthy of all extant records of the original form of Bud-
dhism. But these terms, on the contrary, have been used
several times in Mahayana Sutras as well as Sastras, as I
have already noted in the introduction. And I have also
discussed in the previous section that these terms were
coined and used by the men of Mahasanghika school.
Here one thing, we should bear in mind, that every word
has more or less, its history at its back. Therefore, such
terms like ¢Mahayana’® and ¢ Hinayana’ did not come
into use all on a sudden; they must have passed through
a series of previous historical stages. As I have already
said, the Mahasanghikas, beforc they could finally coin
these terms, had to come across a good deal of similar
other terms. So, our first duty is to find out the terms
they used before the coinage of the terms ¢ Mahayana’
and ¢ Hinayana.” Then we should see how they found out
and which one was first used and which was next.

If we look at Mahayana Sitras like Prajiaparamita,
Avatamsaka and Saddharmapundarika-sutras which are
regarded as the earliest existing ones among Mahayana
Satras before the time of Nagarjuna, we find several

)

terms like ¢ Ekayana,’' ¢Agrayana,’” ¢ Anuttarayana,’®

1 See under the explanation of the term ¢ Ekayana.’
2 Saddharmapundarika-sitra, Part 1, p. 61, Bibliothcca Buddhica Edition, and
Ti’en Bundle, Vol. 5, p. 26«¢, of Chinese Tripituka.
Ti’en Buundle, Vol. 9, p. 124, Vol. 10, p. 1q¢, Vol. 10, p. 48¢, of Chinese Tripitaka
and Karnapundarika-siitra, p. 67, (B. I S. Edition, Calcutta).

10
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¢ Uttamayana,’ ! ¢ Paramayana’ (Prathamayana or Srestha-
yana),” ¢ Bodhisattvayana,’® and ‘Buddhayana,’ as
synonymous with the term ¢Mahayana.’ Among the
terms ¢ Ekayana,” ¢ Buddhayana’* and ° Bodhisattvayana’
have been used more frequently than the other terms,
and when the term ‘Ekayana’ was used in the place
where Buddha’s Ontological ideas have been expressed
or in the place of the term ¢Mahayana,” then the
corresponding terms ¢ Dviyina’ or ¢Triyana’ were used
in the place where Buddha’s Phenomenological idecas
have been expressed or in the place of the term Hinayana.
For example, in the Saddharmapundarika-sitra it is stated
thus :—

“ca & o fefad @ faand afed fe Sarfw wanfa
SN

“There is, indeed, but one vehicle ; there is no second,
nor a third, anywhere in the world.”*

The same statement occurs many times in the same
Sitra.” And the terms ¢ Anuttarayana,” ¢ Prathamayana,’
“Agrayana,” ‘Paramayana’ and ‘Uttamayana’ are
nothing but the synonyms of the term ‘Ekayana.
Similarly, when the terms ¢ Buddhayana’ or ¢ Bodhisattva-
yana’ ‘were used in the place where Buddha’s Ontological
ideas have been expressed or in the place of the term
Mahayana, then the terms ¢ Arhatyana,” ¢ Srivakayina’
were used in the place where Buddha’s Phenomenological
ideas have been expressed or in the place of the term
‘Hinayana.’ We sce also that the term ¢Ekayana,’

! Lalita Vistara, p. 142 (J. R. A. 8., p. 34, 1900).

* J.R. A. 8, p. 33, 1900.

> 8ee undor tho explanation of the term ‘ Bodhisattvayana.’
+ See undor the explanation of the term ¢ Buddhaydna.'

¢ Part I, p. 46, of Biblivtheca Kdition.

¢ 8. B. ¥, Vol, XXI, p. 46.

t Part I, pp. 48-49, pp. 76, 79, 8a, Part 11, pp, 13a, 189,
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though sometimes indicates the same idea as expressed
by the term ¢Buddhayana,” it mainly occurs where
Buddha’s Ontological ideas on ¢ cosmic existence’ are dealt
with. On the contrary where Buddha’s Ontological
ideas on the ¢ human life’ are mainly dealt with, the terms
‘ Buddhayana’ and Bodhisattvayana are used. But the
term ¢ Mahayana’ was indicative of Buddha’s Ontological
perception on both ¢ cosmic existence’ and ‘human life’ ;
that is say, this term indicates the sensc both of
¢ Kkayana’ and ¢ Buddhayana’ or ¢Bodhisattvayana.’
Here we should bear in mind that the term ¢ Mahayana’
as well as < Hinayana’ which occur in early Mahayana
Sutras like Prajiiaparamita and Saddharmapundarika were
not yet used in the sense of comparison as we find them
in the later Mahayana Satras and Sastras which came to
being about the time of Nagarjuna. For example, in the
Saddharmapundarika-siitra, we find the term ¢ Hinayana’
only twice'and in the Chinese translation of Paiica-
vimsati-sahasrika-Prajiiaparamita-stutra we find the term
once only® but there the term was not used to serve the
purpose of comparison. But in the Chinese translation
of Suvikrantavikrami-paripriccha of Mahaprajiiaparamita®
and Mahayana-parinirvana-stitras * which are regarded as
later composition, we find several times the terms
‘ Mabhayana’ and ‘Hinayana’ used in the sense of
comparison. Now it is clear that the terms ¢ Mahayana’
and ‘¢ Hinayana’ came into existence later than the terms
‘ Ekayana’ and ¢ Buddhayana’ or Bodhisattvayana, ete.

In my opinion, these terms were in vogue in the
time of Nagarjuna.

! Part T, p. 60, and Part 2, p. 147.

? Yiich Bundle, Vol. 5, p. 43« of Chinese Tripitaka.

% Yiich Bundle, Vol. 8, pp. 67b and 68«.

¢ These siitras are included in the In Bundle, Vols. 5-9, where these torms have
been used many times.
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Our next enquiry then, is to find out the priority of
these different terms that came into use before the
coinage of the terms ‘Mahayana’ and ‘ Hinayana.’
The terms ¢ Ekayana,” ¢Anuttarayana,” ¢ Vinayayana,’
¢ Brahmayana’ and ‘ Dhammayana,” occur both in the
Pali Nikayas and the Chinese translations of the four
Agamas. Tor example in the Samyutta Nikaya it has
been stated :—

“ Ekayano'yam maggo sattanam visuddhiya.” !

“This is the only path, the only course, that exists
for the purification of the beings.

Again in the same Sutta :—

“ Imass’ eva kho etarn Ananda ariyass’ atthangikassa
maggassa adhivacanam  Brahmayanamiti  pi
dhammayanamiti pi anuttara-sangamavijaya iti
pi.” 2
“(Q Ananda, the synonym of this Noble Eightfold
Path is Brahmayana, Dhammayana and Tran-
scendental Victory.”

Again, in the same Sutta :—

“ Etad attaniyam bhuatam, Brekmayanem anuttaram,
Niyyanti dhira lokamaha, afifladatthu jayam
jayanti.””?

“This is reflected in self, this is transcendental
Brahmayana ;* the wise areled out of the world

(by means of this yana) ; victory is sure and
certain.

' 8. N., Part V, pp. 167-168, 185, and A. N., Vol. TII, p. 314,

2 8. N, Part V, p. 5.

3 8. N, Part V, p. 6.

¢ Yassa sadd & ca pafififhajjdhamma ynttd sadd dhuram [jhir is& mano ynttam||
sati rakkasarathi|.

Ratho silaparikkharo||Jhanakkho cakkaviriyo|lupekkhd dhura-samadhiljaniccha
parivaranam||.

Abyépado avihimsi|viveko yassa &vudham||titikkh& dhammasainndho|jyogak-
khemaya vattati|| (S. N., Part V, p. 6).
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In the Chinese translation of Samyuktagama-sitra,
we find the following passage corresponding exactly to
the First Pali passage quoted above thus:—

“ Here is the one Path, the only course that (Ekayana
marge) exists for the purification of all human beings.” !
Again, in the same Agama we meet with another passage

which corresponds to the aforesaid Third Pali
quotation, thus:—
“(Q Ananda! Saddharma Finayayana, Devayana,
Brakmayane can conquer of the army of the
suffering. Listen to me and think of my words,
what T am going to say to you, O Ananda! what
is that thing which has been called by the terms
Saddharma Vinayayana, Devayana and Brahma-
yana those which can conquer the army of the
suffering ? That is nothing bhut the ¢ Eightfold
noble margas.” *

Thus, we find the terms ¢ Ekayana’ and ¢ Anuttara-
yana,’ etc., from the Pali Nikayas as well as from the
Chinese translation of the four Agamas. And we should
also remember that the terms ‘Ekayana’ and ¢ Anuttara-
yana’ are met with in the Mahayana stitras. So these
terms are common to both the Original form of Buddhism
and the Developed form of Buddhism. The connotation
of the terms, however, is different in different forms of
Buddhism. That is to say, in the Original form of
Buddhism, it indicates only the ‘ Atthangika-magga ’ (the
Eightfold noble path) or the ¢ Majjhima—patipada’ (the
middle path). 'While in the Mahayana Sttras it indicates
Buddha’s  Ontological perception hoth on ¢cosmic
existence’ and on ‘human life.” For example, in the

! Shen Bundle, Vol. 3, p. 11a, p. 14a, p. 156b of Chinege Tripitaka.
2 Shen Bundle, Vol. 3, p. 64a of Chinese Tripitaka.
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Saddharmapundarika-suitra it is stated thus :—

“gd @ wiarwrg fafadar wifz s sfa gaumt: )
<4t 9 A1 gif7 gEga A sarfa o wfafy
SuERINE AT FwifT arAredate |
& g A {8 999 = ua f9d qua [gwe !

And so do I reveal all those laws that are ever holy
and correct from the very first. And the son of Buddha
who has completed his course shall once be a Jina.

It is but my skilfulness which prompts me to manifest
three vehicles; for there is but one vehicle and one
track ; there is also but one instruction by the leaders.

Again, in the same Sttra:—

“ farfaen f& oo we wAAA wafaw watw @1 wE
fafea g1 feugmgwar vawfaufa ad@mam@g 0 °

“The line of the law forms an unbroken continuity
and the nature of its properties is always manifest.
Knowing this, the Buddhas, the highest of men, shall
reveal this single vehicle.”*

The above quotation shows that the term ¢ Ekayana’
indicates Buddha’s perception on cosmic existence.

Again, in the same Sutra :—

“ gHAAE WMRYT ARG q@@i v narfa afz
 ggaw | A fefasfiga fde ar add ararE d@fqag e

‘ Sariputra, by means of one sole Vehicle, to wit, the
Buddha-vehicle, Sariputra, do I teach creatures the law ;
there is no second Vehicle nor a third.” ¢

Above quotation shows the term ‘Ekayana’ points
to Buddha’s perception on ¢ Human life.’

1 Saddharmapundarika-sitra, Part T, p, 48,
2 8. B. E,, Vol. XXI, p. 48.
3 Saddharmapundarika-sdtra, Part T, p. 53.
¢ 8. B. E, Vol. XXI, p. 53.

Saddharmapundarika-siitra, Part I, pp. 40, 42, 44,
¢ 8. B. K, Vol. XXI, pp. 40, 41, 43,
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The same expression we find in the Prajiaparamita-
sttras.’

This being the case, it became quite evident that the
term ¢ Ekayana’ or ¢ Anuttarayina,’ ete., were used by
Buddha’s immediate disciples. Not only that, but it may
not be wrong to observe that such terms were used even .
in the lifetime of Buddha himself.

(1) The term Elkoyana.

Our problem here is to discuss how Mahasanghikas
appropriated the term ¢Ekayana’ for their own use.
From what has been discussed above, we can easily
imagine and come to the conclusion that as soon as the
Mahasanghikas were excommunicated by Sthaviras
with such disparaging epithets as ¢ Adharma-vadin > and
‘Papa-bhiksu,” they began to seek for such a term
whereby they could display the superiority of their own
doctrine and disparage that of their opponenté. But
they could not find any other suitable term than
the term ¢IKkayana.” They found it in the Original
teachings of Buddha which were common to all of his
disciples and followers at that time. They applied it to
their own doctrine ; that is to say, they used it parti-
cularly for the indication of Buddha’s Ontological
perception on both ¢cosmic existence’ and ¢ human life.
And they thought it to be the most suitable term to
distinguish themselves from their opponents so far as
doctrinal superiority is concerned. On the other hand
they called the Sthaviras by the name of ¢Dviyana’

' ¢ gmaEATeel 3R w9 AfHEET ATIHET CHRAWGHARET ovevenennns weEaEn |’

(Agtasahasrika-prajdapiramita-sitra, p, 422, of Bibliotheca Indica Edition.
Again in the same Siitra :—

“ume, YRR wigwa gqq @ Afvawafasn ggeaeama aeE: od
I |IWE q wafa uFda & amaafe 93a 1gaw Aifeawam aewgwa
ﬁi\-‘a«f"ﬂegﬂ: "’ (The same Siitra, p. 139.) ’
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with a view to indicate their inferiority. But it appears
to me that some time afterwards the Mahasanghikas get
themselves puzzled over the term ‘Ekayana’as being
common to both parties, indicating on one hand Buddha’s
Ontological perception from their point of view, while
expressing the idea of °Kight-fold noble path’ of the
Original Buddhism as well as of the Sthaviras on the
other hand. Therefore, they came to realise that the
term was not so suitable as they first thought it to be.
Hence, the Mahasanghikas once more began to search
for another appropriate one. This time they invented
the term ¢ Buddhayana’ or ¢ Bodhisattvayana.’

(2) The terms Buddhayiana and Bodhisativayana.

In the Pali Nikaya and the Chinese translation of
the Four Agamas, we find the terms ¢ Ekayana,” etc., but
no mention has been made therein of the term of
‘ Buddhayana’ and ‘ Bodhisattvayana’; while throughout
the Mahayana Sitras particularly in the earlier ones,
these terms are several times met with. So we can at
once hold that as soon as the Mahasanghikas found
that the term ¢ Kkayana’ did not suit their purpose,
they, after searching for a more appropriate one coined
the terms *‘Buddhayana’ and ¢Bodhisattvayana.” It
would in this connection not he improper to say that the
term ¢ Ekayana’ was discovered at first and such terms
as ‘Buddhayana’ and ‘Bodhisattvayana’ were invented
next, while the ¢ Mahayana’ was the last term that they
could adopt and apply for themselves. The terms
¢ Buddhayana’ and Bodhisattvayana ’ which they preferred
to ¢ Ekayana’ were invented and applied by them to
indicate the superiority of their doctrines, or in other
words, they applied these terms to indicate Buddha’s
Ontological perceptions, calling at” the same time the
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doctrines of the Sthaviras by the terms ¢ Arhatyana’
‘Sravakayana’® indicative of their inferiority. For
example, the Saddharmapundarika-suitra states thus : —

“awrgd Asfafiear agwar guafe afvag !

“ The best and the most excellent vehicle in the whole
of the threefold world is the Buddha-vehicle magnified
by the Sugatas.””?

Again, in the same Sitra :—

“gmAaTy MRga aMATRAEEEi ud Snafi afed gEae 7 °
“I do lead the teaching of Tathagata-knowledge or
the right path, Sariputra. By means of one sole vehicle
to wit, the Buddha-vehicle, Sariputra, do I teach creatures
the law.” *

The same statements are found about six times in the
same chapter in the same Stutra.® We also come across
the same expressions mentioned several times in the
Prajiaparamita and Avatamsaka-satras. Here we should
bear in mind that of the terms ¢ Buddhayana’ and
‘ Bodhisattvayana,” the former has been used more
frequently than the latter. The latter again has becn used
as being synonymous of the former in the Mahayana
Sttras. For example, in the Astasahasrika-prajiaparamita
sttra :—

“gmAafe amwaft aga geae Sifwewar aar wgwa:
gaRfagm 07 °

“There is only one vehicle »iz.,, Buddhayana, or

Bodhisattvayana, as has been pointed out by venerable
Subhati.”

! Saddharmapundarika.siitra, Part I, p. 11,
* 8. B. E, Vol. XXI, p. 11.

3 Saddharmapundarika-sitra, Part I, p. 40.
+ 8. B. B, Vol. XXI, p. 40.

5 P. k., Part I, pp. 41, 49, 43, 44, ete,

o P. 319, Bibliotheca Indica Ldition,

11
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Again, the identical expressions occur several times in
the Chinese translation of Prajfiaparamita-siitras and in
Avatamsaka-sotra, ete! Let us discuss a little further
as to the relation of these two terms. The term
¢ Bodhisattvayana’ indicates a vehicle by which all
human Dbeings can attain Bodhisattva-hood, while the
term ¢ Buddhay@na’ indicates a vehicle by which™ all
human beings can attain Buddha-hood. We should also
know that the Bodhisattva-hood is the previous stage of
a Buddha or one who is on the way of attaining perfect
knowledge ; while the Buddha-hood the highest stage
of the former or one who has already attained the Perfect
Knowledze. Therefore, properly speaking Bodhisattva
and Buddha do not much differ from each other, the only
difference being as regards the stage of Perfection. So
the terms ¢ Buddhayana’ and ¢ Bodhisattvayina,” though
they go by different namings, yet express the same idea
as it were. Regarding this we find a nice example in
the Chinesc translation of the Paiicavinsati-sahasrika-
Prajiaparamita-stitra. Where ¢ Bodhisattvayana’ has
been termed ¢ Bodhisattva-Buddhayana.”® We also find
a nice explanation of Nagarjuna in his Prajiiaparamita-
sastra :—

“The question is, whether this vehicle (yana) is the
dharma of Buddha or the dharma of Bodhisattva.” The
answer is :—'This is the dharma of Bodhisattva... and this
vehicle possessed the great power and can at once obtain
Buddha-hood.” > Here our question is how then the
Mahasanghikas could invent these terms and why did
they rest satisfied with them? In answer, I should like
to say that the Mahasanghikas thought that such terms

' Yich Bundle, Vol. 9, p. 10b, Vol. 3, p. 24b, 42a, 5la, Vol. 4, p. 1da, p. 43a
and T’ien Bundle. Vol. 6, p. 45a, of Chinese Tripitaka.

? Y@ch Bundle, Vol. 2, p. 10b.

3 Wang Bundle, Vol. 3, p. 52a.
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can only be used to indicate an important aspect of
Buddha’s Introspectional perception. In other words,
these terms they thought, were clearly indicative of
Buddha’s Ontological perception on ¢ human life,” i.¢., the.
realization of the highest life having no beginning and
no end which Siddhartha discovered himself as soon as
he attained to the Buddha-hood. Again, through his
experience and perception he understood that all humar
beings originally possess the ‘nature of Buddha’
(Buddha-svabhava) or ¢the mind of Buddha’ (Buddha-
citta). Nay, he understood not only this much but also
that all human beings were originally possessed of
Bodhisattva-hood and Buddha-hood having no bheginning
and no end. Therefore, he ftried to make men realise
the highest life which he himself attained. Why Buddha
made such exertion is clearly expressed in the following
statement of Saddharmapundarika-suitra :

“ HAAY WAYa IAAALHRFAARHCUNT ARTHE WEIHC-
Wd A FAT ATWAY sTqMEFAIR QF SU@AT | afze qur-
TANARTARAZAARG AT qErA agWat  se¥quas
438 qw SUWR | qANANTARHAdINAS gAfAT awE’
AR SEAMARGIR Aw AR | AYFAN (A AFACT-
Fgfafas @@l qaEd@ sEqEERETR Nw Su@AF | -
TawAnfaaemey ffad ew@i qamAl sequRwdgE:-
qw SHAR | AATENATHARMIaRUEgfafaw  awEi
AAMAY SEARERET AF SR 7!

“ For, Sariputra, it is for a sole object, a sole aim, verily
a lofty object, a lofty aim that the Buddha, the Tatha-
gata, cte., appears in the world. And what is that sole
object, that sole aim, that lofty object, that lofty aim of

the Buddha, the Tathagata, etc., appearing in the world ?
To show all creatures the sight of Tathagata-knowledge

! Saddharmapundarika-siitra, Part T, p. 40,
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does the Buddha, the Tathagata, etc., appear in the
world ; to open the eyes of creatures for the sight of
Tathagata-knowledge does the Buddha, the Tathagata,
etc., appear in the world. This, O Sariputra, is the sole
object, the sole aim, the sole purpose of his appearance
in the world. Such then, Sariputra, is the sole object,
the sole aim, the lofty object, the lofty aim of the
Tathagata. And it is achieved by the Tathagata. For,
Sariputra, I do show all creatures the sigcht of Tathagata-
knowledge; I do open the eyes of creatures for the sight
of Tathagata-knowledge, Sariputra; I do firmly establish
the teaching of Tathagata-knowledge, Sariputra; I do
lead the teaching of Tathagata-knowledge on the rght
-path, Sariputra.” !

The men of the Mahasanghika school having
realized this profound Ontological perception of Buddha
on ‘human life’ established at first the idea of
‘ Vimala-citta’ which is one of the important features
of their doctrine. Kurthermore, through the idea of
‘ Vimala-chitta > along with the yrimitive Bodhisattva
conception they established the idea of Buddhalogy
‘which afterwards became the Tri-kaya doctrine in the
‘Mahayana Buddhism. And thereby they invented the
terms ¢ Buddhayana’ and ¢ Bodhisttvayana’ which to
them, were quite suitable and independent ones.

Here a historical investigation as to the invention
of the terms by the Mahasanghika is necessary.

4 kistorical study of the terms Buddhayana and
Bodhisaltvayana.

The idea of Bodhisattva was not entirely absent
in the primitive Buddhism. But, in the primitive
Buddhism, the Bodhisattva conception dealt mainly with

! 8. B. E,, Yol. XXI, p. 40.
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the former life of Sakyamuni Buddha and sometimes with
that of a particular Buddha of the past or the future.

The Cariya-pitaka' which is acknowledged as the
fifteenth book of the Khuddhaka-nikaya, contains thirty-
four short Jataka stories in verse, in which a brief
account of Buddha’s meritorious* action during his
Bodhisattva cariya has been given, while the Cano-
nical books of the Jatakas consisting only of verses
generally give an elaborate account of his meritorious
deeds during his Bodhisattva cariya.® This much is
certain that Cariya-pitaka is a simplified or reduced form
of the canonical Jataka stories. Ilence it can possibly
be said that the idea of Bodhisattva in primitive sense
must have existed at a time when those Jatakas came
into being. Of course, the Cariya-pitaka might have
existed at a comparatively later time as has alrcady been
pointed out by Dr. Rhys Davids. But in my opinion it
must be a Post-Asokan production. That the said
canonical Jataka book in verses which according to
Dr. Rhys Davids was at least older than the Council
of Vaisals, is admissible.

From the discovery of Dr. Rhys Davids, we came
to learn that Suttanta Jatakas*® as he calls them, are

! There is one Siitra in the translation of the Chinese Tripitaka entitled
Satpiramitd-sannipita-sitra translated by Khian-San-hwni of the Wu dynasty,
222 A.D.in 8 fasciculi (seo Nanjio’s catalogue, p. 47, No. 143). This Sitra is
exactly of the same type as the Cariya-pitaka. Prof, Gi. Ono, who possessed vast
knowledge of Buddhist arts, said in his * Buddhist Art’ (in Japanese) that many of
the Jataka storics illustrated by bas-reliefs on the Bharhut Stipa are identical with
the Jataka stories stated in this Sdtra, And he hus already identified some of them.

* Dr. Rhys Davids’s Buddhist India, p. 176, and Buddhist Birth Stories, p. liii.

% The Jataka book containing 550 stories is a quite later production. And it has
becn said that it was written probably in tho fifth century A.D.in Ceylon by
an unknown author. And this is a commentary on the said canonical Jataka books.
Therefore, its full title should be ¢ the commentary on the Jatakas' (see Buddhist
India of Dr. Rhys Davids, p. 207).

* Those Jitakas based on the Suttnta of Digha, Majjhima and Sammyutta
as well as Vinaya are called Suttanta Jataka (see Buddhist India, p. 195).
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older specimens of the canonical Jatakas. He has also
pointed out one of the most important matters as to the
historical study of Jataka cult in his Buddhist India.
Regarding this he has said that stories are told in the
older documents, and the hero is expressly identified
with the Buddha in a previous Dbirth, for instance;
Ghatikara (M. 2.58); Maha-govinda (D. 2.220); Pacetana’s
wheelwright (A I, III); and Maha-vijaya’s (D.1. 143),
were called Jatakas, even before the Jataka books grew
up, though they were not included in the Jataka
collection.'

Again,

“There is a very ancient division found already in the
Nikayas,” of Buddhist literature into nine classes. One
of these is ¢Jatakam’ that is to say, Jatakas. And this
must refer to such episodes in previously existing books.
It cannot refer to Jataka book now included in the canon,
for that was not yet in existence.”

The two types of Jatakas pointed out by Dr. Rhys
Davids which represent the earlier stages in the develop-
ment of Jataka stories, do not contain the Bodhisattva
idea embodied in the canonical Jataka books which are,
therefore, of later growth.

Dipavamsa,® in connection with the separation of the
Mahasanghikas from the Sthaviras at Vaisali, incidentally
refers to ‘Jataka’ as one of the existing Buddhist
scriptures. _ The Jataka here, according to me, refers to
nothing but the canonical Jataka coilection containing
only the verses. Dipavamsa which cannot be placed
prior to the fourth century A.D., seems to hear hut a
poor evidence of the events of seven centuries before.

} Buddhist India, p. 196,

* Majjhima. 133; Anguttara. 2.7, 103, 108, pp. 43, 178; Vinaya, 3.8 (see
also Buddhist Birth Stories, p. Ixii).

3V, 35,
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But, after all it is the best we have, as it is acknowledged
to have been based on earlier sources; and according to
Ceylonese tradition, it is at least a reliable evidence that
a book called the Jataka existed at the time of Vaisali
Council,! 386 B.C. There is yet further evidence
confirming the Dipavamsa tradition; the Buddhist
scriptures are sometimes spoken of as consisting of nine
different divisions or sorts of texts (angani) of which the
seventh is the Jataka (or the Jataka collection). This
division of the sacred book is mentioned not only in the
Dipavarsa, but in Sumangala-vilasini and Anguttara-
nikaya (one of the later work included in the Pali
pitaka),® as well as in the Saddharmapundarika-sitra.®

Regarding this point, we have the most important
and highly interesting cvidence in the Arch:cological
researches. In the carvings on the railings round the
relic shrine of Sanchi, Amaravati and particularly of
Bharhut, many of the Buddhist Jatakas have been
illustrated. And almost all of the illustrated Jatakas
are indicative of Bodhisattva cariya. 'Thus from the
above statements, it becomes clear that the canonical
Jataka stories, as we call them, existed already in the
third century B.C. And the Jataka cult was prevalent
among the common people at the time.

Again, as thesc Jatakas represent the Bodhisattva
idea of the former life of the Sakyamuni Buddha, the
presumption, therefore, is that the primitive Bodhisattva
idea already existed at the time of Vaisali Council, held
one hundred years after Buddha’s Mahaparinirvana.
On this point, i.e., the then existing Bodhisattva idea,
I venture to go a little farther from internal point
of view.

! Buddhist Birth Stories, p. lviii.
? Buddhist Birth Stories, by Dr. Rhys Davids, p. Ixii.
3 Saddharmapundarika-siitra, Part 1, p. 45,
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As T have discussed many times in previous chapters,
one of the most important causes of separation of the
Mahasanghikas from the Sthaviras at the Council of
Vaisali was the doctrinal differentiation and the
conception regarding the Buddha’s great personality (or
Buddhalogy) became one important aspect of their
doctrines at that time. Such doctrines must, therefore,
have come into being, after Buddha’s Parinirvana. The
primitive Bodhisattva-idea was the starting point of their
Buddhalogy. The said separation of the parties in the
Vaisali Council was a real fact. As itis a fundamental
truth that the cause must precede the fact, it must be
admitted that their separation, was due to some causes
which in one way or the other, point to difference of
of opinions between the two parties regarding the
Buddhalogy. And such conception of the Buddhalogy
originated with the deep emotional feeling of the most
faithful and devoted followers of Buddha, out of their
reverence towards the personality of their great master
after his Mahdparinirvana. The primitive idea of
Bodhisattva is, as I have said, the first lead of their
emotional feeling for the master. No one doubts that
almost all of Buddha’s disciples and followers had deep
regard for or faith upon him. Therefore, the primitive
Bodhisattva idea was common to all of them. But
different opinions gradually grew up among them to give
rise to different Buddhalogies, in consequence whereof
they were divided into different parties. Therefore, the
primitive idea of Bodhisattva came into being long before
the Vaisali Council.

In my opinion, during the period covering the
Second and the Third Council (i.c., 386-232 B.C.), the
original Mahasanghika school, through the primitive
Bodhisattva idea, as well as their realisation of Buddha’s
Introspectional perception on human life, began to
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hold such an advanced Buddhalogy as we get in- the:
statement of Vasumitra’s treatise. They, thereby, held,
“ Every human being is Bodhisattva’ and ‘ Every
human being possessed Buddhahood.” 1In this way, they
gradually transformed themselves into Mahayanists
and their doctrine into Mahayana Buddhism. Side by
side with such movement, as aforesaid, they coined
the terms ¢ Bodhisattvayana’ and ¢ Buddhayana.’ The
following discussion will make the point more clear.

If we look at the Cariya-pitaka, as well as the Jataka
proper we will find the ¢ Ten perfections’ (dasaparamita
or (dasaparamita-bhuimi) which Gotama Buddha had to
acquire during his previous births as Bodhisattva.

They are :—

(1) Generosity (dana); (2) Good conduct (sila); (3)
Renunciation (nekkhamma); (4) Wisdom (paiiia); (5)
Firmness (viriya) ; (6) Patience (khanti); (7) Truth,
(sacca); (8) Resolution (adhitthana): (9) Kindness.
(metta); (10) Equanimity (upekkha).'

Without these Ten perfections, past, present and
future Buddha, could not, cannot and will not, obtain
Buddhahood. Again, if we look at the Mahayina Sttras*®
we will meet with the ‘Ten virtues of perfection’ (dasa-
paramita) which are :—

(1) The Virtue of charity (dana); (2) the Virtue of
good conduct (sila); (3) the Virtue of patience (ksanti);
(4) the Virtue of firmmess (virya); (5) the Virtue of
meditation (dhyana); (6) the Virtue of wisdom (prajia);
(7) the Virtue of skilfulness (upaya); (8) the Virtue of

! Buddhist Birth Stories, p. li»i. See also Pali Dictionary by Childers, pp. 334-335,
See also Nidana-Kathi, VV. 125.126. And this also find in the Vimoksamarga -fastra
composed by Upatigya or Sdriputra, translated by Sanghapala, A.D. 505 of the Liaﬁ
Dynasty A.D. 502-557 in 12 fasciculi; 12 chapter. (Ch’ang Bundle, Vol, 3, p. 63«
Chinese Tripitaka).

* Suvikrantavikrami-parvipriceha in Prajiiiparamita-sitras, ete.

11
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determined will (pranidhana); (9) the Virtue of strength
(bala); (10) the Virtue of knowledge (jiiana).

The formation of the above Ten-paramitas of Maha-
yana Satra is almost identical with the Ten-paramitas of
the Cariya-pitaka of the Original form of Buddhism,
And the difference between these two is that the former
deals with religious practices, leading to perfection for
the self only, while the latter is for the self, as well as
for others. This is the essential point of difference
between the Original form of Buddhism (or Hinayana
and the Developed form of Buddhism (or Mahayana).

One chapter in Chinese translation of the Avatamsaka-
stitras, entitled ¢ Dasabhumi-satra,”' deals with the
explanation of ¢ Dasa-bhumi’ or Ten-stages of Bodhi-
sattva’s religious practices which are as follow ;—

(1) The delighted stage (pramudita-bhumi); (2) The
purified stage (vimala-bhiimi) ; (3) The illaminated stage
(prabhakari); (4) The inflamed stage (arcismati); (5)
the invincible stage (sudurjaya); (6) The stage in the
direction of (abhimukhi); (7) The far advanced stage
(darangama) ; (8) The immovable stage (acald); (9) The
stage of good intelligence (sadhumati); (10) The stage of
clouds of dharma (dharmamegha).”

These Ten Bodhisattva stages dc not represent the
stages of religious practices of the former lines of Sakya-
muni Buddha, but of all human bheings, who exercise

' It seems that this chapter of the Avatamsaka-siitra has been regarded as very
important among the ancient Mahdydnists in [ndia, as well as in China.  In India,
this has been used independently of the Avatamsaka-siitras and for this reason, I
think, in Nepal this has been counted as one of ' Nine dharmas,’ see 8. B. E,,
Vol. XXI, p. I. Tt has heen said that there were four or five commentaries on this ;
however, at present we have only two of them, one is the ¢ Dasabhiimi-vibhaga-fastra ’
by Nagarjuna, while the other is the ‘ DaSabhiimi-sitra-sistra’ by Vasnbandhu. Tt
is also very interesting to note here, that there was one Buddhist sect in China
entitled ‘ Bhimi-8dstra sect’ before the Suiand the Than Dynasty. This sect was
established upon the doctrine of this sitra and those Sastras.

3 See Appendix. '
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Mahayanic  religious practices. Because, from the
Mahayanic point of view, every human being is Bodhi-
sattva. The description of the Ten-stages of Bodhisattva
in the Dasabhuimi chapter of the Avatamsaka-sutras
is much complicated and highly advanced in every
respect. And such form came into existence at a much
later time. However, if we study a Dbit carefully the
original form of these Ten stages, we will easily arrive
at- the conclusion that these stages were originally
formed on the basis of the ¢Ten perfect virtues’
(dasa-paramita). Or, to be more precise, it may
be said that the Dasa-bhimis are nothing but the
systematized form of the Dasa-paramita. This might be the
reason, why in the very statement of Dasa-bhiimi chapter
of Avatamsaka-sitra, Buddha preached these Ten-stages
of Bodhisattva along with the Dasa-paramitas :—

1. 1In the Joyfulstage (pramudita), Bodhisattva should
practise mainly the virtue of charity (dana-paramita).

2. In the Immaculate stage (vimala), Bodhisattvas
have to practise mainly the virtue of morality (Sila-para-
nita’.

3. In the Shining stage (prabhakari), Bodhisattvas
have to practise chiefly the virtue of patience
(ksanti-paramita).

1. Inthe Radiant stage (archismati), Bodhisattvas have
to practise chiefly the virtue of energy (virya-paramita).
5. 1In the Invincible stage (sudurjaya), Bodhisattvas
have to practise chiefly the virtue of trances (dhyana-
paramita).

6. In the Turned-towards stage (abhimukhi), Bodhi-
sattvas have to practise mainly the virtue of wisdom
(Prajia-paramita).

7. 1In the Far-going stage (durangama), Bodhisattvas
have to practise mainly the virtue of the means
(upayakausala-paramita).
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8. In thc Immovable stage (acald), Bodhisattvas
have to practise chiefly the virtue of resolves (pranidhana-
paramita).

9. In the Good Knowledge stage (sadhumati),
Bodhisattvas chiefly practise the virtue of strength
(bala-paramita)

10. In the stage of cloud of the dharma (dharma-
megha), Bodhisattvas have to practise chiefly the virtue
of knowledge (Jnana-paramita). _

Regarding this point, we find a very interesting and
important statement in the Madhyamikavatara of
Chandrakirti. Therc Chandrakirti' established an
intimate connection between the ¢bhumis’ and the
‘ paramitas ’ in following way * :—-

(1) The joyful stage (pramudita) is the domain of
the Virtue of charity (dana).

(2) The Immaculate stage (vimala) is the domain of
the Virtue of morality (sila).

(3) The shining stage (prabhakari) is the domain of
the Virtue of four trances (dhyana).

(4) The Radiant stage (archismati) is the domain of
the Virtue of energy (Virya).

(5) The Invincible stage (sudurjaya) is the domain of
the Virtue of patience (ksanti).

(6) The stage of Turned-towards (abhimulkhi) is the
domain of the Virtue of wisdom (prajia).

(7) The Far-going stage (durangama) is the domain
of the Virtue of means (upayakausala),

(8) The Immovable stage (acala) is the domain of the
Virtue of resolves (pranidhana).

(9) The stage of good knowledge (sadhumati) is the
domain of the Virtue of strength (bala).

' He is ope of the great teachers of Madhyamika school in 6th century A.D.
® Full statement has been vecapitnlated by Prof. L. de la Vallée Paussin in
E. R, E, Vol. 2, p. 748. I have extracted this statement from there,
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(10) The stage of ‘cloud of law’ (dharmamegha) is
the domain of the Virtue of knowledge (jiiana).

If we compare this statement with that of the
Dasabhtimi chapter of Avatamsaka-sitra we shall under-
stand at once that the intimate connection shown by
Chandrakirti is quite proper and is, no doubt, the result
of this careful study of the Dasabhiimi chapter of the
Avatamsaka-siitra. Again, regarding this point, we
should not overlook an important account of the
Mahavastu which has been regarded as a Vinaya book of
the Lokottaravadin of Mahasanghika schools. There we
come across the description of the Ten stages (dasabhtmi),
quite independent from those of the Dasabhtimi chapter
of the Avatamsaka-satra. Those Ten stages are:—
(1) The stage difficult to attain (duraroha); (2) The stage
of fastening (baddhamana); (3) The stage adorned with
flowers (pushpamandita) ; (4) The attractive stage (rucira);
(5) The stage of expansion of heart (cittavistara); (6) The
stage where one possessed lovely body (rupavati); (7) The
stage difficult to conquer (durjaya); (8) The stage of the
ascertainment of birth (janmanidesa); (9) The stage of
installation as crown-prince {yauvaraja); (10) The stage
of coronation (abhisheka).'

Both the names and characteristics * of each stage are
quite independent of those of Dasabhtmi chapter of
Avatamsaka-sttra. However, this seems to be the most
primitive form of the Ten-stages of Bodhisattva as we

' Full description has been given by Senart in his introdunction of Le Mahavastu,
p. xxvii, and Mahavastu itself, Vol. 1, p. 75 ff. See also Nepalese Buddhist literwure
by Dr. R. Mitra, p. 116.

* The Dadabhiimi or the Ten-stages in the career of the Bodhisattva in the
Mahdvastu are only for the particular persons who are already predicted by a
Buddha as would-be Buddhas. And there, these Ten-stages have been explained by
areference to the history of Sakyamuni Buddha. While those Ten-stages in the
Dagabhiimi chapter of Avatamsaka-siitra are not only for the particular persons but
for every human being carrying MahAyanic religious practices,
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find in the Buddhist literatures. 'The 'T'en-stages (dasa-
bhiimi) of Avatamsaka-sutras, as I have said before,
are the systematized forms of the Ten-perfect virtues
(dasaparamita) viewed with reference to their internal
characteristics. However, formation of these Ten-stages,
we may believe, depends on the Dasabhtimi of the
Mahavastu. Concerning this point I am very glad to
find that the same opinion is expressed by Prof. L. de la
Vallée Poussin in his learned article on the ¢ Mahayana.’'

The foregoing discussions enable us to say that there
was an inseparable connection hetween the Dasaparamita
of the Original form of Buddhism and that of the
Developed Buddhism, and between the Ten-stages (dasa-
bhumi) of Avatanisaka-saitra and the Ten-perfect virtues
(dasaparamita) as well as the Ten-stages (dasabhtimi) of
the Mahavastu. Therefore, from historical point of view
the Mahayanic Dasabhumi of the Bodhisattva came into
being through the Mahayanic Dasaparamita as well as
the Dasabhuimi of Mahavastu, and was moreover,
connected with the ¢ Vimala-citta’ doctrine of the
Mahasanghika school. That is to say, adepts of the
Mahasanghika school penetrated into Buddha’s Introspec-
tional and Ontological perceptions, but not being satisfied
with the Dasabhtimi of Mahavastu, as not being common
to. all people, at last formed the DaSabhimi of the
Avatamsaka, accessible to all, having the said threefold
foundations, for its bases.

According to the °I-pu-tsun-lun-lun’ of Vasumitra,
the doctrine that ‘“all beings are Bodhisattva” was not
held by the Mahasanghikas in the original stage of their
separation from the Sthaviras, just one hundred years
after the Parinirvana of Buddha; but there can be no
doubt, that the doctrine came into being within two
hundred years after the demise of the master, that is to

VKL RL KL, Vol 8, p. 336.
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say, about the time when the Ekovyavaharika, Lokattara-
vadin and Kokkutika—the offshoots of the Mahasanghika
school-—separated each other from the original school.
As to the cause of this separation, according to the
statement of Paramartha, it has been said that original
Mahasanghika school incorporated at that time, Prajiia-
paramita and Avatamsaka-siitras, ete., into their
scriptures. Some thought it right while others were
against it, and in consequence separation took place.
But according to me, the real fact signified by this
tradition was that those Prajnaparamita and A vatamsaka-
sutras were not independently composed by any man or
any school other than the Mahasanghikas. 'That is to
say the Mahasanghikas after penetrating into Buddha’s
Introspectional and Ontological perception manifested the
doctrine, for the first time in Satra form under the man
of Prajiaparamita, Avatamsaka-satras, etc. But as the
doctrine itself originally existed in Buddha’s perception,
so they wanted and at the same time they thought it
quite proper to state those Sititras as Buddha'’s direct
preaching. T think such was the common tendency
among the Buddha’s disciples and followers.

Now, let us see how the original Mahasanghika school
began to hold the idea that “ All human beings are
Bodhisattvas.” As we know, the orviginal Mahasanghikas
held the ¢ Super-human’ Buddhalogy. And this doctrine
has been manifested in complete form in the Avatamsaka-
sutras. Again, also we know that they held the doctrine of
¢ Anadi-ananta-vimala-citta ’ which has been manifested
tully in the Prajiaparamita-siitras. Those great thinkers
of the Mahasanghika school did not stop their investi-
gation there but gradually pushed themselves forward
into more advanced stages and at last they combined
together the idea of ¢ Anadi-ananta-vimala-citta,” with
the Buddhalogy of ‘Super-human’ and gave out that
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this ¢ Vimala-citta,” possessed by all human beings is the
germ of Buddhahood for future. This ¢germ,’ in other
words, is the ‘nature of Bodhisattva.’” Hence they
began to hold the idea “ All human beings are
Bodhisattvas.” Again, carrying on their investigation
further they formed the idea that all human beings
originally possessed the nature of Buddha—nay, they
were originally Buddha. Such ideas of them are clearly
manifested in the Mahayana Sitras, specially in the
Avatainsaka and the Saddharmapundarika-satras. So it
is said in the Avatamsaka-stitra:—

“ At that time Tathagata, penetrating all beings in
Universe (dharma-datu) with the pure eyes of knowledge
without any hindrance, said thus:—O wondered!
wondered! Those all beings possessed Tathagata-
knowledge, however, being ignorant, they did not know
and did not understand what they really were?
Therefere, I should teach them the noble right-fold paths
in order to destroy their hindrance of ignorance
perpetually, and having exercised the noble right-fold
paths they would obtain the Tathagata-knowledge.” ! .

Again, in the Saddharmapandarika-sttra, it has been
said :— '

“This,. O Sariputra, is the sole object, the sole
aim, the sole purpose of his appearance in the world,
such then, Sariputra, is the sole object, the sole aim,
the lofty object, the lofty aim of the Tathagata. And it
is achieved by the Tathagata for, Sariputra, I do show
all creatures the sight of Tathagata-knowledge; I do
open the eyes of creatures for the sight of Tathagata-
knowledge, Sariputra; I do firmly establish the teaching
of Tathagata-knowledge on the right path.

! Tien Bundle, Vol. 111, p. 43, Chinese Tripitaka.
* 8. B. E, Vol XXIT, p. 40.
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According to me such lofty ideas were investigated
and manifested by the Mahasanghikas during the period
from their separation to first century A.D. approximately.
The Mahasanghikas thus coined the term ¢ Bodhisattva-
yana’ or ‘Buddhayana.’ They thought it to be a
more suitable term to distinguish themselves from the
Sthaviras in point of doctrine and at the same time
to assert their own superiority. And they called their
opponent by the term ¢ Arahatyana’ or ¢ Sravakayana,’
which indicates that by this vehicle, men could attain
only to ¢ Arhatship’ but not ‘Bodhisattvahood,” not to
speak of Buddhahood.

(3) The term Mahayana.

In the oldest Mahayana Satras, such as the Saddharma-
-pundarika-sutra, some portion of the Prajiaparamita-
sutra and some portion of Avatamsaka-sttras, we come
across the terms ¢ Ekayana,” ¢ Bodhisattvayana’ and
¢ Buddhayana,” more frequently than the term ¢ Mahayana’
which is used not in the sense of comparison. While in the
later Mahayana Sutras, the term Mahayana occurs more
frequently than those terms and there this term has been
used in the sense of comparison. From such application,
it appears to me that the term ¢ Mahayana’ came into
being in its current sense at a much later time. TFor, as I
have already discussed, when the Mahasanghikas found
that the term ¢ Ekayana’ was common to both the
Sthaviras and the Mahasanghikas and that it indicated
Buddha’s Introspectional and Ontological perception
(which the Mahasanghikas wanted to manifest) and at
the same time Buddha’s Phenomenological doctrine
(which the Sthaviras loyally adhered to), they began to
search for another suitable term to serve their purpose
and as a result  Bodhisattvayana’ and ‘Buddhayana’ were
coined. Again after some time they came to know that

12
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it indicated Buddha’s Introspectional and Ontological
perception on his ¢ own personality *as well as ¢ human life.’
But this is only one aspect of his perception and not the
entirety of it. If Buddha’s full Introspectional and
Ontological perceptions are to be expressed by a single
term, it should be necessary to find out such a term as
can indicate both the aspects of Buddha’s perception on
the ¢ cosmic existence ’ as well as on ‘ human life.” Thus
again the Mahasanghikas began to seek for a suitable
term and at last they coined the term ¢ Mahayana ’ to be
applied to themselves and the term ¢ Hinayana’ for their
opponents with a view to indicate the superiority of
their own doctrine. As a matter of fact, it seems that
these terms fulfilled their intentions for both purposes,
that is to say, the term, on the one hand, fairly distin-
guished them so far as doctrine and religious practices
were concerned, while, on the other hand, the term
¢ Mahayana ’ exactly indicated the sense of both the term
‘ Ekayana’ and ¢ Buddbhayana.’ Tor example, in the
Prajiiaparamita-sutra, it has been said :— :
“For the men of Mahayina, the supreme way has
been shown.”'
Again, in the same Sutra :—
“Six-paramitas are the Mahayana of the Bodhi-
sattva.”
Again, in the Saddharmapundarika-satra :—
“In like manner, Kasyapa, is there but one vehicle,
viz., Mahayana :* there is no second vehicle, no
third.”*

\ Yiich Bundle, Vol. 8, p. 67b of Chinese Tripitaka,
* Yiich Bundle, Vol. I, p. 20b.
3 There are rix manuscripts in Sanskrit, three among ithem mentianed the
word ¢ Mahdydna,” whils others wmentioned the word * Buddhayana’ in the
rlace of Mah8yana.
+ flee 8, B. E,, XXI, p. 129,
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Again, in the Avatamsaka-sttra :—

“ Desire, O monks, all people in the Mahayana can
accomplish ¢ Sarvajfiana-marga’ without any hin-
drance and also desire, O monks, all people can arrive
at the region of bliss by that Sarvajiana-yana.”!

Again, in the Samadhiraja-sitra :—

“With the object of attaining a Buddha’s know-
ledge, I adore the Mahayana (great vehicle), which
is neither destroyed nor made, which is devoid of
stains and which cannot be described by words, I
‘repeatedly bow down to the Mahayana, which is
devoid of any contingency, non-conditioned, un-
created, and revercnced by the Buddhists.” ?

Again, in the Amitayurdhyana-satra it has been said :—

“0O my son in the law, thou hast practised the
Mahayana doctrine; thou hast understood and
believed the highest truth ; therefore I now come
to meet and welcome thee.”*

The above quotations show clearly that the term

Mahayana ’ has becn applied in the sense of ¢ Ekayana,’
that is to say, it indicates Buddha’s Ontological doctrine.
On the other hand, it expresses other sense also, for
example, in the Prajhaparamita-stutra :—

“The Bodhisattvas put on the armour of Mahayana,
ornamented themselves with Mahayana and lived in the
Mahayana.” *

Again, in the same Satra :(—
“The Bodhisattvayana is the Mahaya,na 5 Such
statements are met with several times in the same
Sutras as well as Avatamsaka-sutras.’

' Tien Bundle, Vol. 2, p. 23a, of Chinese Tripitaka.

* SaméAdhiraja-siitra, p. I. (B. T. 8. Edition).

3 8. B. E,, Vol. XLIX, Pt. 3, v, 190.

4 Yiich Bundle, Vol. 7, p. 4a..

* Yich Bundle, Vol. I, p. 18a. )

o Prajiiipiramits-siitra; Yich Bundle, Vol. 3, pp. 240, 25a, 26b, And Avatan -
gaka-siitra, Vol. I, p. 18a. Tien Bundle, Vol. 2, p. 21b, Vol. 9, 6b.
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Again, in the Prajiaparvamita-satra :—
“Those who are learning Mahayana, though
possessing human cye, yet are said to be endowed
with the eye of Buddha. Since the ‘Mahayana’
has been called ‘ Buddhayana.”'

The above quotation clearly shows that the term
¢ Mahayana ’ has been sometimes used to signify the term
* Buddhayana,” that is to say, it sometimes expresses
Buddha’s Ontological perception on his ¢ own personality ’
as wel as on ‘human life.’

Our next important discussion is to sec how the
Mahasanghikas found out the term ‘ Mahayana.’

As we already discussed that when the Buddha
obtained the absolute wisdom he realized himself as
Buddha having mno heginning and no end. At the same
time, he, through his perception, could realisc that all
human beings possessed equal personality. The Mabha-
sanghikas easily rcalized this decpest and highest
perception and manifested it in their doctrines, and at
the same time established : ““ All human beings possess
Bodhisattvahood or Buddhahood.”” [Iere, the very word
“All” is the most important one regarding the origination
of the term ‘ Mahayana.” 'The term * Mahayana ’® means
the ¢ Great Vehicle.” Then what does the word ¢ Great’
signify here? It is the ¢ Vehicle’ which can carry all
human beings, and has; therefore, been called ¢ Great.’
The word ‘All’ again, has sometimes heen expressed
in the Mahayana Sitras, by the term °Asarmkhya’ or
numberless.

According to the Original - form of Buddhism or
Hinayana, the cultured men only attained the Arhatship
and Pratyeka-Buddhahood, but not all human Dbeings,
while, on the contrary, according to Developed or
Mahayana Buddhism, all human beings or numberless

' Ia Bundle, Vol. 5, p. 29« of Chinese Tripitaka.
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beings can equally attain Buddhahood. In other words,
through the ‘doctrine’ or ¢yana,” ‘all’ or ‘ numberless,’
human beings will understand that they .possess the
germ of ‘Buddba-hood’” And at the same time by
the same, ‘all’ or numberless human beings can rcalize
their Buddhahood. Hence Buddha’s Introspectional and
Ontological doctrine or Developed Buddhism has been
termed as ¢ Mahayana’ or ¢ great vehicle.” This idea is
clearly expressed in the Astasabasrikaprajiiaparamita-
sutra:—

“gagA WA gUfARTIAAqzAIEq | AEEH AT
fafa wnagwd) wRewqug@Ewivwafaatafa seww-
HAAT AARIRA AWM 1 ATAA FARATOAEET ATAL
qATH WARI, AR wyaAaAf@q aid mAgwHRERDAET q@ir-
ATHAMIM | WAA WAEq qEEw  weEafreEfvecae
ATEAT | AaTREEEEE Aae (A ER A e
dfqmAd | TIRE waEq WEEAW A g Sqewa Aiw-
T Sued Afu A SuEad | WAEH |AadggaE avl-
TAfr=d !

“ After this had been said the long-lived Subhiiti
spoke thus to the Lord: O Lord! Mahayana is called the
Maha-yana (great vehicle). It is called Mahayana
because it will lead gods men and demons, being as
spacious as the sky. Just 2s the sky may be a receptacle
for immeasurable and innumerable objects, so also,
O Lord, this vehicle (yana) is a receptacle for immense
and innumerable sentient beings (sattvas). In this
speech, O Lord, the Mahayana is to be understood to be
a receptacle for the Bodhisattvas alone. It is not seen
whence it comes, whether it goes, and where it stops.
Thus O Lord, ncither the beginning, nor end, nor middle

' Bibliotheca Indica Edition, p. 24,
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of the Mahayana is perceptible. This vehicle (yana),
O Lord, is of equal dimensions throughout. [t is for these
reasons that the Mahayana is called Mahayana. ¢ Grbat
vehicle.”

Exactly the same statement is found in the Dasa-
sahasrika-prajfiaparamita-sitra in Chinese translation.'

Thus, at last Mahasanghikas coined the term
‘Mahayana’ for themselves in order to show their
doctrinal superiority, and at the same time they found
out, in the same process, the term ¢ Hinayana’ for their
opponents to indicate their inferiority. Hence the terms
‘ Mahayana’ and ¢ Hinayana’ came into use. :

Our next question is as to when these terms came
into being ? As we discussed above, the term ¢ Ekayana’
came to be used, at first, after the separation of the
‘ Mahasanghikas’ from the Sthaviras. The next term
‘ Bodhisattvayana’ or ‘ Buddhayina’ was found out
about the time when the first separation took place in the
Mahasanghika school within two hundred years after
Buddha’s Parinirvana.

According to me, the term ‘Mahayana’ was
coined just after ¢ Buddhayana’ or ¢ Bodhisattvayana’
came to be used. But we should bear in mind that the
indication of the term ‘Mahayana’ at that time was
different from that of its later use. That is to say, at
first it was used in the place of the term ‘Ekayana’ as
well as the term ° Buddhayana’ and thus we find, for
example, in the Saddharma-pundarika-siitra stated :—

“In like manner, Kasyapa, is there but one vehicle,
viz., Mahayana: there is no second vehicle, and no third.” *

Here the term ¢Mahiayana’ is used in the place of

Ekayana.”

' Yiich Bundle, Vol. & p. 11, of Chinese Tripitaka.
2 8. B. K, Vol. XXI, p. 129,
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In the same Sutra:—

“These ones may be said to be those who, coveting
the vehicle, fly from the triple world. Therefore, they
are called Bodhisattvas, Mahasattvas.”' Here the term
¢ Mahayana ’ is used in the place ¢ Bodhisattvayana.’

Again, in the same Sutra :— :

“The Tathagata, the Arhat,......... considering that
he possesses great wealth of knowledge, power, and
absence of hesitation, and that all beings are his children,
leads them by no other vehicle than the Buddha-vehicle
to full development.” *

Here, the term ‘Buddhayana’ means ¢ Mahayana.’
The above quotations show clearly that the term ¢Maha-
yana’ did not signify any comparison. However, in the
later Mahayana Satras, the term ¢ Mahayana’ has been
used in comparison with the term ¢ Hinayana.” For
example, in the Suvikrantavikrami-paripriccha of the
-Prajhaparamita-siitra which is regarded to be a much
later work, it is said :—

‘It indicates the supreme way for the men of ¢ Maba-
yana’ and does not preach the way of the Sravakas as
well as Pratyeka Buddhas.

It indicates the way of the Sravakas so far as the men
who are practising the Hinayana are concerned and shows
the Great way to men who desire to conduct the
Mabhayana.”?

Again, in the Avatamsaka-stutra:— -

.

“Perpetually give up the Hinayana and desire
earnestly the Mahayana.” *

' 8. B. E,, Vol. XXI, p. 8u.

: Tbidgm. 81.

* Yiich Bundle, Vol. 8, p, 67b. And the same expression can be found in the same
Bundle and the same Vol., p. 68«¢, of Chinese Tripitaka,

* Tien Bundle, Yol. 9, p. 5b.
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Again, in the Mahayana Mahaparinirvana-satra :—

“Desire all people to light the light of Mahayana
and put down the light of Hinayana.”'

Such comparison of the terms ¢Mahiyana’ and
¢ Hinayana’ was vigorously pushed forward at the time of
Nagarjuna and later on. I shall make this point clear
in the next chapter.

In Bundle, Vol. 5, p 77q, of Chinese Tripitaka.



PART I

CHAPTER T

The different applicalions of the terms © Mahayana’ and
¢ Hinayana’ in the two periods of the making of
Mahayane Buddhism (or Mahayana sutra period)
and of Mahayana teachers (or Mahayiana school
period).

In the first part, we have made a historical study of
the terms ‘Mahayana’ and ‘Hinayana’ from various
points of view and thereby we have sought to indicate
the line of the Original Mahayana Buddhism as well as
its gradual manifestation. ' .

In this part, we are going to discuss varied applica-
tions of the terms ‘Mahayana’ and ¢ Hinayana’ at
different times by the many teachers of manifold
Mahayana schools. Roughly the period runs from the
beginning of the second century A.D. to the seventh
century A.D. In other words from the time of Asva-
ghosa I, down to the teachers of the Nalanda period.

But before we enter into this question we have at
first one thing to discuss here which is of vital importance
regarding the subject matter of our present inquiry.
We should note here the different implications of the
terms ¢ Mahayana’ and ¢ Hinayana’ at the respective time
of the Mahayana Sutra and Mahayana school periods.

In the Mahayana Sutra period (or as I designate it
Mahayana manifesting period) we find the term
¢ Mahayana’ mainly used in the sense of °disclosing or
unfolding onc’s own real doctrines,” having not the least
indication of ‘rejecting the other doctrines.’” At the
same time the terms ¢ Mahayana’ in relation to that of

13
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¢ Hinayana’ indicates only the relation of Buddha’s
Ontological and Phenomenological perceptions respec-
tively. DBut in the Mahayana school period, specially in
the time of Nagarjuna, these terms began to be used
more in the sensc of ‘rejecting’ other’s doctrines, as a
fundamental feature, than mercly ‘disclosing one’s own
doctrines.” Again, from the time of Nagarjuna the above
terms began not only to be used as indications of a sense
of relationship between the Buddha’s Ontological and
Phenomenological pereeptions but also they were applied
to strike out a comparison of one school with another.
So that, in this period, Sthaviravida on the one hand,
the Sarvastivada with their allied schools as well as, that
of the Mahasanghikas even on the other (which was the
fore-runner of Mahayanism) were included in the scope
of ¢ Hinayana.” While the Madhyamika school of
Nagarjuna, Yogacara school of Maitreyanatha, Asanga,
Vasubandhu and of ASvaghosa I did alone come under the
scope of ¢ Mahayana.” This is clear from the following
passage of Nagarjuna’s Prajiiiparamita-sastra :—

“The doctrines of Hinayana mainly dealt with the
idea of impermancnce. While those of Mahayinas chicfly
cxpostulate the idea that °all existence is $unyata’ (or
Dharma Sanyata). In other words, in Hinayana at first,
‘the idea of impermanence has becen preached but after-
wards, the idea of ¢ Dharma-sunyata ’ also came in. While
in Mahayana from the very beginning, idea of ¢ Dharma-
§tinyata ’ has been preached.”’

We should carefully mark here that the first portion
of the statement, i.e., ‘In Hinayana at first, the idea of
impermanence has heen preached ” is evidently alluding
to the Sthavira doctrines or the school of Sarvastivada,
while the latter portion, i.e., “But afterwards the idea

' Mahaprajiidpiramita-sastra, 69, fasciculi; Wang Bundle, Vol. 4, p. 46a, of
Chinese Tripitaka.
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of ‘ Dharma-stinayata’ also came in ’ is a distinct allusion
to the doctrines of the Mahasanghikas.

As we already know, the Sthaviras held that all
existence is impermanent. The Sarvastivadins went a
little further and opined that although all existence is
impermanent yet the atomic elements are permanent.
'The Mahasanghikas again held that both cosmic existence
as well as atomic elements are impermanent. This
latter idea of Mahasanghikas is fairly stated in the
commentary of the Nikaya-avalambana-sastra (Pu-chih-i-
lun) by Paramartha as the doctrine of Ekavyavaharika : —

“ Ekavyavaharikas held that all existences in this
world (loka = phenomenon) as well as in the super-world
(uttaraloka=mnoumenon) are temporary, so that all
existences (dharmas) have no reality.” !

Again, if we look at the Buddha-svabhava-sastra® by
Vasubandhu, we will come to know that the Maha-
sanghika school was included within the scope of
‘ Hinayana,” an extract from which runs thus :—

“ Every school in Hinayana has its distinet opinions
and specific interpretations. Lf we look at the doctrines
of the Vibhajyavadins, we sce that they preach that
‘Sunyati’ is the origin of all human beings—Dboth wise and
ignorant. Because, these classes of men all came into
being ocut of the same € §anyata.” This ‘stnyatd’ is the
‘nature of Buddha’ (Buddha-svabhava), and this Buddha-
svabhiava is the Mahanirvana. Again, if we look at the
doctrines of Sarvastivada schools, we see all these schools
preaching that all human beings do not possess originally,
the ‘ nature of Buddha’ (Buddha-svabhava), but it can be
obtained by religious practices.”?

' The original book has been iost. I have quoted these passages from San-ran.
gen-gi, Vol. I, p. 61,

2 This book was translated by Paramirtha (557.569 A.D.). See Nanjio’s
Catalogue, p. 268, No. 1220.

% Shu Bundle, Vol 2, p. 74b, of Chinese Tripitaka.
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In this statement, the term ¢ Vibhajyavadin’ indicates
the Mahasanghika school. Etymologically, ¢ Vibhajya-
vadin * means ‘one who follows the analytic method of
enquiry.” From the Pali Nikayas we came to know that
the expression ¢ Vibhajyavadin’ originally implied
Buddha’s analytic method of enquiry.

In the Majjhima Nikaya,' Buddha declares himself to
be a ¢ Vibhajyavadin’ and not an ¢ Ekamsavadin’ indicat-
ing thereby that his method of teaching was analytic and
not synthetic. According to Southern and Northern
Buddhist sources sthaviras with their allied schools were
Vibhajyavadins.* But in Chinese translations of Northern
Buddhist Books, we find that the term Vibhajyavadin
somctimes implied the Mahasanghikas. The above-quoted
passage is a sure evidence of this. Again the same expres-
sion is used in Abhidharma-mahavibhasa-sastra® of the
Sarvastivadins. It has been stated there that :—‘some
(school) is holding that ¢Citta is originally pure’ just as
the Vibhajyavadins do.”* But we know, already that
the doctrine of ¢ Anadi-ananta-vimal-acitta,” is a distinet
Mahasanghika tenet. Therefore, it is not very difficult to
conclude that in the above statement, the term ‘ Vibhajya-
vadin’ implies Mahasanghikas and also that the Maha-
sanghika school came under the scope of ‘Hinayana.’
Again, if we look at the record of Fa-Hien who came
to India during the fourth century A.D. we find the
following :—

- “Students of the Mahayana present offerings to the
Prajiiaparamita and to Maiijusri.”

' M. N, I, 99, p. 197.

3 S8ee Dr. Oldenberg’s Introduction to the Vinaya Pitaka, Vol. T, p, xlii; and
Mrs. Rhys Davids’s Introduction to the English translation of Katha-vattn.

3 See Nanjio's catalogue, p. 277, No. 1264,

¢ Shu Buudle, Vol. 2, p. 74, of Chinese Tripitaka.

& Fa-hien by Legge, p. 46.
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This does not supply any direct evidence for our
purpose. But we have here an indirect implication
that, at Fa-Hien’s time, the Mahasanghika school already
had been included in the ‘Hinayana.” Again, I-Tsing
who travelled through India in the seventh century
A.D. gives us the following :—

“Those who worship the Bodhisattvas and read the
Mahayana Satras are called the Mahayana (the great).
‘While those who do not perform those are called Hina-
yana (the small). There are but two kinds of the so-
called Mahayana, first the Madhyamika; second the
Yoga.”!

This also is not direct evidence., But from this, we
understand clearly that, at the time of I-Tsing, Madhya-
mika and Yogacara schools only were regarded as
Mahayana. Therefore, it is no wonder that all other
Buddhist schools would naturally at that time, come
under ¢Hinayana.” Thus; from the above discussion, it
becomes clear that the implication of the term
‘Mahayana’ and its velation with ¢ Hinayana’ had
changed widely in the interval hetwceen the Mahiyana
Stitra period and Mahayana school period.

Now this will naturally lead to such a question as how
did the Mahasanghika school came to he included into
the scope of ‘ Hinayana’ at the Mahayana school period ?
In answer to this, T would like to say that the
Mahasanghika and its allied schools just began the task of
manifesting Buddha’s [ntrospectional and Ontological
perception into a doctrinal form. They also expressed
those doctrines by such terms as ¢ kayana,” Bodhisattva-
yana, ‘ Buddhayana’ and at last by ¢ Mahayana.” While, on
the contrary, at the same time they, with a strong sense
of superiority, termed the doctrine of their opponents or

' L'Tsing, by De, T, Takaknsu, p. 15,
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Sthaviras by ¢Dviyana,” ¢ Arhatyana,” and at last by
¢ Hinayana’ in order to perpetuate a well-marked mutual
distinction.  But when, in course of time, the Buddha’s
Introspectional and Ontological perception was revealed,
expressed and systematised more and more by brilliant
men of the lincage of later Mahasanghikas, a necessity
arose to differentiate the earlier and later movements. The
later line of the Mahasanghikas was disposed to include
the original Mahasanghika school under the head of
‘ Hinayana.’

Let us continue the above discussion a little further
in a concrete form.

Parnayasa a teacher of the later Mahasanghika line
the elder contemporary of Asvaghosa I, held a little more
advanced ideas than those of the original Mahasanghikas.
We come to know of his tenets from his discourses with
Asvaghosa I, embodied thus in ¢ Pu-fa-tsin-yin-yuen-
kin' :—

“There are two standpoints from which to explain
the existence. Irom the Conventional (samurita-satya)
points of view ‘existence’ is nothing but simply a provi-
sional name. While from the Transcendental (paramartha-
satya) point of view every existence is ‘sunya.’”*

The life of Asvaghosa I, shows that he was influenced
by' the teacher Parsva and became a Buddhist. DBut
according to the historical record ¢ Fu-fa-tsin-yin-yuen-
kin’ he obtained real perception through the teacher
Purnayasa which reason, I think, led him in the begin-
ning of his Sutralankara-sastra to offer a salutation first
to Parpayasa and then to Bhiksu Parsva. This is a clear
indication to prove that he belonged to the Mahasanghika

' Translated by Ci-cia-ye, together with Thdn-yfo, 472 A. D. of the Northern
Wei dynasty, 386-53+ A. D. In 6 fasciculi. This isa very well-known history of
the succession of twenty-three patriarchs from Mahakasyapa to the Bhiksu Simha
(see Nanjio’s Catalogue, p. 298, No. 1340).

2 Ch’ang Bundle, Vol. 9, p. 105b, of Chiunese Tripitaka,
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lineage. Asvaghosa T, again lays down his fundamental
doctrine in the ‘Sastra on the meaning of Anatma
in Dharma asked by a Nirgrantha, there too he is
seen to consider existence in general from two points of
view, é.e., from the point of Samvritasatya, all things
exist in different ways in differcnt positions; again,
from the point of Paramarthasatya no such things
(of the said descriptions) exist. But beyond these
Dharma-tathatd exists which has no hirth and no death
heing originally pure.

Regarding Nagarjuna, it has bheen stated in the
¢ Fu-fi-tsin-yuen-kin,” that he received instruction from

[EN|

Kapimala who was of the same line as Asvaghosa I.
From an cxamination of doctrines we are also convinced
that Nagarjuna undoubtedly was of the Mahasanghika
lineage. We know he established ¢ Sarva-sunyata’ doctrine
which was based directly upon Mahayana Sitras, specially,
Prajnaparamita-satras and indirectly was nothing but a
fairly systematized and much advanced form of original
Mahasanghika tenets.

It is needless to mention that the followers
of Madhyamika school like Aryadeva undoubtedly
sided with Nagarjuna in doctrinal matters. We learn
nothing of Maitreyanitha the founder of Yogacara
school from fIfu-fi-tin-yuen-kin’ and other historical
records and consequently it is very difficult to
trace his previous connections. However, from the
doctrinal point of view we clearly understand that his
ideas had been much influenced by the ¢ Vimal-citta’
doctrine of the original Mahasanghikas. Maitreyanatha
as we know established the Yogacara school upon the
basis of . Mahayana Sttras like Avatamsaka-sutra,
Lankavatara-sutra, Sandhinirmocana-siitra, etc. And these

' Ch’en Bundle, Vol. 9, p. 3a, of Chinesc Tripitaka.
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Satras as I have stated before, were propounded by
Mahasanghika school men. 'Therefore, of him it may be
said that indircctly he too helonged to the Mahasanghika
line.  His doctrine of ¢ Vijiapti-matra’ or °Sarva-
vijiiana ’ from a certain point of view may bhe called a
systematized form of ¢ Vimala-citta’ doctrine of original
Mahasanghikas. Asanga, Vasubandhu and other followers
of the same school may be said in the same light to be
indebted to the Mahasanghikas although their doctrines
were only a step furthev than those of Maitreyanatha.
Thus, the doctrines of ¢ Asanskrita dharma’ as well as
¢ Anadi-ananta-vimala-citta’ of original Mahasanghikas
as well as their Buddhalogy were gradually amplified by
the Lokottaravadins and Ekavyavaharikas of the same
line. Again, a further advanced stage was reached Dby
Pirpayasa and Asvaghosa I. At the time of Nagarjuna of
the Madhyamika school and of Maitreyanatha of Yogacara
school and their respective followers the above doctrines
were developed toa still greater extent.  Thus the
¢ Anatma-adharma’ doctrine of the Mabasanghikas was
elaborated by Nagarjuna under the term of °Sarva-
§tnyata’ doctrine, and that of ¢ Asanskrita-dharma’ under
the name of ¢ Dharma-tathata.” While the ¢ Vimala-citta’
doctrine of the Mahasanghikas was fully developed by
Maitreyanatha under the name of ¢ Sarva-vijiana’ as well
as ‘ Vimala-svabhava-nirvana’ doctrines. At last, as the
last logical stage Asvaghosa II, one of the greatest
Mabayana teachers combined together in a perfect whole
both the doctrines of Madhyamikas and Yogacaras under
such a title as ‘Bhiitatathata’ or ¢ suchness ’ doctrine.

In other words, Nagarjuna’s doctrines mainly treat of
tna problem ¢ the determination of what constitutes the
substance of reality.” While Maitreyanatha’s doctrines
mainly touch the problem of ¢the determination of the
relation between reality and cognition.” And hoth these
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points of view have been combined together by Asva-
ghosa I1.!

In this way, the doctrines of the Mahasanghika school
were formulated, developed and advanced step by step by
different teachers of the same lineage and were, at the last
stage of the whole Mahasanghika movement, transformed
into what is generally known as Mahayana Buddhism.
The upholders of the lattersystem finally called themselves
Mahayanists. They went to the extent of including into
the scope of ¢ Hinayina ’ the original Mahasanghikas and
their allied schools,

Besides this, there was another reason for this inclusion
of the Mahasanghikas within the scope of ‘Hinayana.’
About the time of Nagarjuna and afterwards, the question
of the religieux, religious practices, as well as final salva-
tion became all important among the difterent schools of
Buddhism. So that the Mahayanists naturally were
busily engaged to strike out comparisons among different
forms of the Buddhist faith on the said points. The terms
¢ Mahayana,” and ‘Hindayana’ were used in this connec-
tion. At this time these religious controversies, we should
bear in mind, were of more value than philosophical
discussion. As we all know, from the theoretical point
of view, the consideration of philosophical doctrines is of
more importance than the religious aspect. But from the
practical point of view, religieux, religious practices as
well as final salvation are of vital importance in human
life. Buddhism as a whole, we should remember, is more
a religion than a philosophy.  Therefore, its most
important question is that which touches salvation and its
ways. But when Nagarjuna and other Mahayana teachers
found themselves into the vortex of a keen controversy
and had to stand against Brahmanical or non-Brahmanical

' For this reason, his ouly known work ¢ Mahdyina Sx'nddhotpﬁdﬂ-§:&Iatrn ' has
been considered as the common scripture for MahiyAna Buddhists,

14
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philosophers and theorists were compelled to formulate a
set of philosophical doctrine and tenets and thus to raise
high in men’s estimation the fame of the Buddhist Ffaith.
However, when the conflict was in their own folk they
made comparison among the different Buddhist schools
on practical religious points indicated ahove.

The original Mahasanghika school as we have stated,
began to manifest Buddha’s Introspectional and Ontologi-
cal ideas, and at the same time, it hecame the fore-runner
of Mahayana Buddhism. But at that time, their ideas on
the religieux, religious practices and final salvation could
not reach the Mahayanic stage on the same. For example,
the original Mahasanghikas though held ¢ Anadi-ananta-
Vimala-citta’ doctrines yet practically their idea on
religieux did not go beyond ¢ Arhatship.” While the
Mahayanists realized all religieux as Bodhisattvas and
capable of attaining Buddhahood.

From such a veligious or practical consideration, the
fully developed, later Mahayanists counted original
Mahasanghikas as one of Hinayana. While they them-
selves, i.e., the Miadhyamika school of Nagarjuna,
Yogacara school of Maitreyanatha, Asanga and Vasu-
bandhu as well as that of Asvaghosa IT, were only
regarded as ¢ Mahayana.’



CHAPTER IT

Application of the lerms ¢ Mahayana’ and ¢ Dinayana’
wnony the founders of Mahayana schools and their
Jollowers.

Different teachers of Mahayana school made indepen-
dent applications of the terms ¢Mahayana’ and
‘Hinayana’ according to their individual notions. The
investigation on this subject is a very important matter
for the students of Buddhist history. So I shall state in
this chapter, the different applications of the terms
‘Mahayana’ and ‘IHinayana’ of different teachers of
Mahayana school, and of their immediate followers.

1
dpplication by Ascaghosa 1.

Let us see at first, in what sense the terms ¢ Mahayana’
and ‘Hinayana’ have been applied by Asvaghosa I. As
we know, he, an inhabitant of Saketa, was the son of
Suvarnaksi and lived contemporaneously with Kking
Kaniska LI, the Great Scythian king (about 140 A. D.).

In Buddhist history, he was knowu more as a poet
than as a philosopher of India. He wrote many works
in Sanskrit among them, Buddhacarita, Saundrananda-
kivyas and a drama Saradvati-putra-prakaranam '
are regarded as the hest specimens of his poetic literature,
Of his poetic art, it has been said, it excels even that of
Kalidasa.* While regarding his religious and philosophical
ideas, I would like to say that they stand midway between
the Hinayana on the one hand and Mahayana on the
other ; they contain in them much of Hinayanic doctrines

Tt has been discovered in the second Turfan Expedition and

edited by H. Liiders, 1911,

t See Preface of Saundranandamikdvywn, P.oiv, by MM. H, P, Sastri,

has heen
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and at the same time, they smack of Mabayanic ideas
none the less. It is then rather proper to say that, his
stage is one of transformation of the Hinayana school into
that of Mahayana. But as stated already, heis one of the
predecessors of Mahayina Buddhism. In bis works we
come across the term ¢ Mahayana’ about four times, but
the term is always used singly, without giving rise to any
idea of comparison with the term ¢Ilinayana,” which
curiously enough, is not mentioned at all. For example,
in the ‘Sitra on the meaning of the Anatma in Dharma
asked by a Nirgrantha Jiati-putra’' stated :—“ At that
time Nirgrantha went to the man who understands the
Mahayana.”*

Again,

“Man who understands the Iahayana said to
Nirgrantha.”? }

Again, in the same Satra :—

“ At that time, after hearing (Asvaghosa’s explanation
on the Anatma) all those heretical people werc delighted
much and having well understood that explanation, they
dissolved their doubt and obtained akayana knowledge.”*

Again, in the Buddhacarita Kavya, once we meet
with the term ¢ Mahayana ’ thus :—

“This, sirs, is the Malhayana, the instrument of the
law of perfect Buddha.”?

From the above quotations, it becomes clear that the
application of the term, ¢ Mahayana,” by Asvaghosa I,
means only the indication of certain ideas of Buddha’s
Introspectional and Ontological perception ; but it does not
indicate any relationship with the term ¢ Hinayana.’

! This book has not been mentioned in Nanjio’s Catalogue. But we fiud it in the
Catalogue of Chinese Tripitaka of Ko-kio-shd-In Kdition.

2 Ch’ang Bundle, Vol. 9, p. 2a

3 Ibid,

¢ Ch'ang Bundie, Vol. 9, p. 3a, ol Chiuncse Tripitaka,

® Chap. XVI (Cowel’s Edition, p. 148) and S, B. I., p. 184
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1T

Application in Nagarjuna.

Nagarjuna was a native of Southern India. He was a
Brahmin by caste and flourished sometime between the
later half of 2n: century and the first half of 3rd century
A.D. He has been known to Indian Buddhism as the
founder of Madhyamika school. However, in Northern
Buddhism (China and Japan), he has been known as the
fourteenth patriarch in Buddhism and at the same time
he has Dbeen regarded not only as the founder of
Madhyamika school but as the founder of all Mahayana
schools. Of course, though as a matter of fact, he was
not the founder of all Mahayana schools, but the tradition
seems to indicate how much he was honoured by the
Northern Buddhists. And a tradition like this, naturally
leads us to understand that he was a brilliant tcacher of
Buddhist philosophy and a great exponent of the faith.
Really, he was the man who expounded and systematized
Mahayana Buddhism. Therefore, we can say definitely
that the Mahayana movement, in general, arose really in
every respect—theoretically and practically—in the time
of Nagarjuna. And from this period, the relation between
the schools upholding Buddha’s Ontological perception
and Phenomenological perception, that is Developed and
Original forms of Buddhism, as well as between the
different schools, in the sense of superiority and inferiority,
became a matter of great controversy and discussion. So
the application of the terms ¢ Mahayauna’ and ¢ Hinayina’
‘also came into being in the real sense of comparison. This
is the rcason, [ should say, that if we look at his mighty
work, the Prajniapiaramita-sastra,—the commentary on the
Prajiaparamita-satra,—which has been vegarded as the
Enevclopedia of the Mahayana Buddhism, we meet
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several times with the comparisou of the Developed
Buddhism with the Original one or Buddha’s Ontological
pereeption with that of view on Phenomenology through
the terms ¢ Mahdyana’ and ¢ Hinayina,” from various
points of view-—on the points of ¢doctrines,” ¢ Religious
practices,” and ¢ Religicux’ as well as finally on ¢ salvation.’
The following example will make the idea more clear.

In the 4th fascicali of Prajiaparamita-sastra,’ we find
all these points in a single passage, thus:—‘Mahayana
has been preached for both Bodhisattvas and Sravakas,
while the Siitra of the Sravakas (Hinayina) has been
preached only for the monks (sravakas) but not for
Bodhisattvas.” —This shows (lhe  relation  between the
Mahayane ond Hineyana forins of the Buddhisie on the
point of Religiewa.

“ Baddhayana is a great and vast one while Sravaka-
yana is small and narrow one.”—7his shows lhe relalion
between Mahayana and Hinayane Buddhisme oi the point
of salvalion.

“Sravakayana is for the benefit of one’s own self
while Buddhayana is for the benefit of all.” —7This shows
the relation belween Malayana and Hinayana Buaddhism
on the poinl of religious praclices.

“In the Srivakay:‘um, the stnyata of individual entity
(or anatma) has heen preached mainly, while in Buddha-
yana, the sanyata of individual entity as well as cosmic
existences (anatma-adharma) have been preached.”— Here
we find the relation belween Mahayane and Hmayana
Buddhism on the points of philosophical doctrine.

In the following statements of the said Sastra again,
I want to show the relation between the Mahayana
and Hinayana Buddhism on various points veferred to
above,

Wiang Bundle, Vol, 1, p. 29a of Chinese Tripitaka.
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In the 18th fasciculi of Prajnaparamita-sastra it has
been stated ' :-—

“The sinyata of all things has heen preached in
the Sravakayina. While in Mahayana, the sanyata of
all things as well as their inner nature have been
preached.”

Again, in the 22nd fasciculi of the same Sastra oceurs ?
the i’ollowin@,P :

“In N mvak:w wa, suffering (duhkha), impermanence
(anitya), non-ego (anatma) have heen preached. While
in Mahayana the trath of only one reality (dharmatathata)
has been preached.”

Again, in the 69th fasciculi of the same, it is
stated * ' :

“ 'l‘he doctrine c¢f Hinayana preaches much of
impermanence, while the doctrine of Mahayana preaches
much of sinyata of existences. In other words, in
the doctrine of Hinayina impermanence has been preached
first and the Stnyata of existences after that. But in
Mahayana, from the very beginning, the idea of * Dharma-
sunyata’ has been preached.”

In all the quotations above, the terms ¢ Mahayana’ and
¢ Hinayana’ indicate doctrinal differences between the two
i.e. between Developed and Original Buddhism.

Next, in the 79th fasciculi of the Prajnapiramiti-
gastra,! it has been stated :—

“The doctrine of Mahayana is full of merey, while
that of Hinayana is without mercy. Because the doctrine
of the Mahayana iz for all creatures but that of the
Hinayana is for the henefit of sclt only.”

' Wang Bundle, Vol. I, p. 115a of Chinese Tripitaks.
2 Id, Vol. 2, p. Ta.

3 Ibid, Vol, 4, p. 46a.

¢ Ibid, Vol. 4, p. 107,
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In the 35th fasciculi of the same Sastra we find ' : —

“The wisdom of Bodhisattva is superior to that of
Sravaka. The Sravaka though he understands the sinyata
of all existences yvet does not know that both this world
and Nirvana are one and the same.”

Again, the 21th fasciculi of the same Sastra stated *:—

“The Sravaka is just like a physician who does not
know proper medical treatment, while the Bodhisattva is
just like the great physician to whom there is no disease
unknown to him and at the same time no medicine, the
use of which he does not know.”

In the above quotations, through the two terms a
differentiation has been made between the Mahayana and
Hinayana on the point of religicu.r.

Again, in the same Sastra, 96th fasciculi, it occurs®: —

“In the school of Hinayana, Nirvanpa is regarded as
the only reality, while in the school of Mahayana every
existence is regarded as one and the same with Nirvana,
for the teachers of Mahayana penetrated those existences
with deep and sharp knowledge.”

Again, in the same Sastra, 100th fasciculi, we find *:—

“The aim of all Buddhism is only one,—what is called
the destruction of suffering and attainment of Nirvana.
This salvation is of two kinds ; one is only for the self,
another is not only for the self but for all creatures.
Therefore, though both are equally claiming Nirvana as
their ideal, yet there is the diftcrence that one claims it
for the self and the other for all creatures. This makes a
differentiation in Buddhism. This is the reason why there
are ‘Mahayana’ and ‘Hinayana’ in the Buddhism.”
The above quotations show the relation hetween different

! Wang Bundle, Vol. 2, p. R4a of Chinese Tripitaka.
® Ibid, Vol, 2, p. 17a.

3 Ibid, Vol, 5, p. 85d.

* Ibid, Vol. 5, pp. 105a-b,
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aspect of Buddhism on the salvation by the terms
¢ Mahayana ’ and ¢ Hinayana.’

Thus, T have shown that at the time of Nagarjuna the
interrelation and comparison of Buddha’s Ontological and
Phenomenological perceptions, in other words Developed
and Original forms of Buddhism, became of vital impor-
tance from various points of view. Here one thing we
should bear in mind, wviz.,, that Nagarjuna also used
specially the terms ¢ Buddhayana’ and ¢ Sravakayana’ in
place of ¢ Mahayana’ and ¢ IlTnayana’ in order to praise
the Mahayana doctrines and reject the Hinayana ones
respectively. For example, in the 77th fasciculi of
Prajiiaparamita-sastra,' it is stated thus : —

“One should be far away from the ¢ Dviyana,’ i.e.,
(sravakayana and pratyckabuddhayana) and one close to
¢ Buddhayana.” ”

Again, in the 5th and 13th fasciculi of Dasabhiimi-
vibhasa-sastra,® it is stated that :—

“ It has been called the death of a Bodhisattva if (any
one) sinks down into the level of a Sravaka or a
Pratyekabuddhayana.  Because, there he loses all benefit.
“ It is no fear at all, if (any one) goes down into the hell
even. But, on the other hand, it is the greatest fear for
him if he sinks down into the level of Dviyana. Because,
if (any one) goes down even into the hell yet he” would
obtain Buddhahood at last. But if (any one) sinks down
into the level of Dviyana he will thereby cut oftf all his
connections with Boddhisattvahood for ever.”

111
The Application in Aryadeva.

Aryadeva, sometimes known under the name of
Kanadeva, son of a Brahmin of South India, was an

! Wang Bundle, Vol. 4, p. 97b of Chinese Tripitaka.
2 Su Bandle, Vol. 8, p. 19b, and Vol. 8, p. 626,
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eminent disciple of Nagarjuna and consequently his
younger contemporary.

As we know, Nagarjuna treated Buddhism in a double
way, i.e., ‘rojecting or disparaging others, doctrines’ and
‘ disclosing or unfolding one’s own doctrine.’” But Arya-
deva, being matchlessly eloquent and possessed of a very
strong power to defeat his adversaries, has treated Bud-
dhism during his whole life much more from the outlook
of ‘rejecting other’s doctrines’ than © disclosing one’s own
doctrines.” This we can see very well in his works.! All
his works except the ¢Mahapurusha-sastra’ deal mainly
with the method of the ‘rejecting the doctrines of others.”

He too, like Nagarjuna, has not only rejected
Brahmanical and non-Brahmanical doctrines but also
proved the futility of the doctrines of the primitive or
Hinayana schools of Buddhism. An example? of this
can he cited from the Sastra or ¢ the explanation of the
Nirvana by the heretical H{inayana teachers mentioned in
the Lankavatara-satra.” Whenever he strikes at a relation
or comparison among different Buddhist schools, he did
it by the terms ‘ Mahayana’ and ‘¢ Hinayana.” One of his
works states thus :—

“FmAfTEEE GANE U2UD |
gaATIgTA(gaa) g ua wafaa:
AYEATAETY FEMHRATAA: |
FATATIFAG Sngg TN 1"

“The people of the small vehicle (Hinayana) are
afraid of death at every step ; their achievement of vietory

' There are Sutu-é&stm, Snt:x-éﬁstx‘a-vuipu]yn and Sastra on the refutation of the
principles of four herctical Hinayana schools mentioned in the Lankavatfra-sistra,
as well as Sastra on the explanation of the Nirvane of twenty heretical Hinaydna
(teachers) mentioned in the Lafikdvatara-siitra.”

* See Bundle, Vol. 5, p. 58b of Chineso Tripitaka.

3 This work did not exist in Chinese Tripitaka. However, the original one has
been discovered from Nepal by MM. H. P. Sastri and also has been published in
J B. A. 8, Vol. VIII, Part I, No. 2, p. 180, 1898,
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in war lies indeed very far off ; while the men of the great
vehicle (Mahayana) are clad with the armour of merey;
they are intent on saving the world and are fully equipped
with the bow and arrows of sympathy and morality.

The application of the terms ‘Mahayana’ and
¢ Hinayana’ in Aryadeva is comparatively simple for our
sunderstanding than in Nagarjuna. From this, I venture
to say that Aryadeva was more busily engaged in the task
of defeating Briahmanical and non-Brahmanical schools
than in making a comparative estimate of the different
schools of Buddhism. Because, there can be no denial
of the fact that it was a period in which Brahmanical and
non-Brahmanical faiths and Philosophies were in a very
flourishing condition.

v
The Application in Sthiramati.

Sthiramati was one of the great followers of Nagarjuna.
He flourished about a hundred years after Nagarjuna.
Sthiramati’s work entitled Mahayanavataraka-iastra® has
been translated into Chinese by Tho-thai, of the Northern
Lian dynasty, 397-439 A. D. From this we may conjec-
ture that his date ran some year between 200-300 A. D.
He belonged to the lincage of Nagarjuna and developed
to a great extent the ° Sarva-s‘ﬁnyata * doctrine. His
application of the terms ¢ Mahayana’ and ‘Hinayana '’
on the relation or comparison between the primitive and
developed Buddhism, was rather of a more concrete form
than that of Aryadeva and even than that of Nagarjuna
so to say. In his Mahayanivatiaraka-sastra, we read : —

“The slandering of Mahayina is the direct cause of
falling into evil ways.”®

! Seo Nanjio's Catalogue, p. 273, No. 1243.
* Su Bundle, Vol. 2, p. 61a of Chinese Tripitaka
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Again, in the same Sastra, we find :—

“If you think that Sravakayana is equal to Mahayana
it would be very wrong and it cannot be so.- Because,
the cause (religious practices) and its effect (salvation) are
different in the two vehicles (Mahayana and Hinayana).
The cause of Sriavakayana being the same with that of
Mahayana, the effects of both must also be the same. But
their effects are actually different. Therefore, the same
should be the case with their cause too : that is to say,
their cause also must be different. Because the Sravakas
have only cut off all hindrances and penetrated into imper-
manence. Besides this, the Sravakas understand a doctrine
only by hearing from others and by being iustructed.
While the Bodhisattvas have cut off not only all
hindrances but also their minute ¢semblances’ and
‘ perfumes ’ and have at all the same time penetrated into
all existence (sarva-dharma) as Dharma-tathata and,
unlike the Sravakas, have not to hear others but they by
themselves understand any doctrine naturally in their
own wisdom. 8o there is much difference between the
Sravakayana and the Mahayana.”

The above quotation helps us to understand how the
relation or comparison between the two aspects of
Buddha’s perception, i.e., the primitive and developed
Buddhism assumed a more concrete form, through the
use of the terms ‘Mahayana’ and ‘Hinayana’ by
Sthiramati than it wont to do in the age of his previous
teachers.

Besides the above-mentioned teachers, we have many
others belonging to the lineage of Nagarjuna before the
University of Nalanda came into being. They arve:
Rahulabhadra, the younger contemporary of Aryadeva ;
Buddhapalita, the older contemporary of Bhavaviveka

! Sn Bundle, Vol. 2, 1 62a of Chinese Tiipitaka.
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who flourished - about the end of the 5th century A. D.
This Buddhapalita held, as we know, the doctrine of
‘Prasanga’ on the “Madhyamika system. While
Bhavaviveka held the doctrine of Svatantra’ on the
same system.'

We have nothing to mention in particular regarding
the application of the terms ¢ Mahayana’ and ¢ Hinayana’
in works of the above teachers besides what has already
been pointed out.

We have so far tried to indicate the application of
these terms by various teachers of the Madhyamika
school previous to the foundation of the Nalanda
University.

Let us now turn our attention to the application of
the terms ¢ Mahayana’ and ¢ Hinayana’ by the teachers
of the Yogacara school.

v

The Application in Maitreyanatha.

Arya Maitreyanatha was the founder of the Yogacara
school in India. According to Dr. H. Ui he flourished
sometime between 270-350 A. D.* Nagarjuna established
the Madhyamika school in Southern India while

! Both Buddhapalita and Bhavaviveka belonged to the lineage of Nagarjuna and
they equally enhanced the doctrine of Madhyamika system. But their opinions
differentiated one from another, The former held the doctrine of ¢ Prasanga,’ that
is to say : every existence came into being only by the ‘cause’ (hetu) ‘conditions’
(pratyayas). And such existence has mno kind of permanent nature (sabhdva
nityats). Therefore, they are all Sunyata (emptiness). And he taught; this is the
real doctrine of Nagarjuna. While, the latter hold, on the contrary, the doctrine of
‘ Svatantra,’ that is to say: from conventional (saihurti satya), point of view, all
existence is production only through ‘cause’ and ‘condition.’ But from tran-
scendental (paramértha-satya) point of view, original nature of all existence is
permanent.

2 A learned article on this appeared in the Philosophical Journal of Imperial
University, Tokyo, No. 411, 1922,
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Maitreyanatha founded the Yogacara school near
Ayodhya,

It will not be out of place to state here something of
the historical authenticity of Maitreyanatha. Hitherto,
Maitreyanatha, the founder of Yogacara school, had been
regarded as a mythical person, or sometimes as the
Maitreya Bodhisattva or the future Buddha. But since
MM. H. P. Sastri pointed out the historicity of
Maitreyanatha from the colophon of Abhisamaya-
lamkara-kariki which is a commentary from the
Yogacara point of view, on Paficavinsati-sahasrika-
prajiiaparamita-sutra by Maitreyanatha, I myself have
been at pains to see if it can be confirmed from Chinese
sources. And I am very glad to say that my learned
friend Dr. H. Ui, Professor of Tohoku Imperial University,
wrote an article! supporting MM. H. P. Sastri on the
point.

Now, let us look to the application of the terms
¢ Mahayana’ and ‘ Hinayana’ made by Maitreyanatha.
From his works we come to understand that his applica-
tion does not bear the sense of ‘ rejecting others’ doctrines’
but definitely points to ‘ unfolding one’s own doctrines.’
A few examples will make the point clear. In the
35th fasciculi of Yogacarya-bhami-sastra we find :—

* “On the whole there are two kinds of purification ;
one is the purification of *hinderance’ (klesavarana),
another is the purification of ¢ intellectual hinderance’
(jiianavarapa). Sravakas and Pratyckabuddhas are able
to obtain the purification only of ‘hinderance’ but not of
intellectual hinderance. But Boddhisattvas alone can
obtain both kinds of purification. Therefore, it has been
said that they (Bodhisattvas) in comparison with all, are
the highest and supreme. Again, there are four things
in which Bodhisattvas are superior to the Sravakas and

' In the Philosophical Journal of Imperial University of Tokyo, No. 411, 1921,
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the Pratyekabuddhas. These are—(1) superior nature;
(2) superior conduet ; (3) superior skilfulness ; (4) superior
effect.” !

Again, in the 46th fasciculi of the same Sastra, we
have the following :—

“The Bodhisattvayana is characterised by seven great
features. Therefore, it has been called ¢ Mahayana.’

What are then these seven ? These are :—

1. The great characteristic in the doctrine i.e., among
the twelve different divisions of Buddha’s doctrines
(dvadasanga-Buddha-vacanam), the Bodhisattva-pitaka
belongs to the extensive teaching (vaipulya).

2. The great characteristic in the aspiration (cittot-
pada), i.e., one kind of people alone can desire to obtain
the perfect form of knowledge.

3. The great characteristic of the perfect understand-
ing (adhimukti), i.e., one kind of people have got perfect
understanding as well as faith on the extensive doctrine.

4. The great characteristic of excessive pleasure
(adhyasaya), i.e., one kind of people being possessed of
adhimukti-caryabhtimi can obtain the perfect pleasure-
stage (anutrasaya-bhimi). ,

5. The great characteristic of the way, i.e., perfect
religious practices with the virtue and knowledge can
secure the most perfect knowledge.

6, 'The great characteristic of the period (kala), é.e.,
after passing through three numberless great kalpas one
kind of people can obtain the most perfect knowledge.”

Of the above mentioned seven great characteristics
No. 1 relates to the doctrine ; Nos. 2, 3 and 4 apply to
the religieux (of different kinds). Nos. 5 and 6 arc
concerned with religious practices and their duration
period. No. 7 points to the kind of salvation.

' Lai Bundle, Vol. 2, p. 674, of Chinese Tripitaka.
Ibid, Vol. 3, p. 26«.
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Again, if we laok at the Mahayana-sutralankara-sastra,
we meet with several passages in which Maitreyanatha in
dealing with the terms ¢Mahayana’ and ‘¢ Hinayana’
makes positive references to the Mahayanic doctrines but
the point is more clearly explained by Asaaga in his
commentary on the said Sastra.

VI

The application in Asanga.

I have stated above that Maitreyanatha was the
founder of the Yogacara school and established, for the
first time, the doctrine of Alaya-vijiiana which, in general
terms, is called Yogacira doctrines. But it remained for
Asanga to evolve a complete system out of it.

Asanga was the son of a Brahmin of Gandhara
(modern Peshwar and Rawalpindi districts) and flourished
about 310-390 A.D. He was at first an adherent of the
Mahisasaka school of Sarvastivadins, then he became a
follower of Vaibhasika philosophy but could not long
remain satisfied with its doctrines. Subsequently he
became a follower of the Mahayana school and received

! Mahiy&na-sitralahkara-88stra means merely the verse portion which is one
of Maitreyandtha's works. Its prose portion i3 a commentary on it by Asanhga.
Therefore, Asanga’s work here should be properly called Mah#ydna-sitrilankara-
fstra-vritti or kfrika. Up to the present, both the verse and prose portions have
been thought us a single work by Asanga. But it is wrong to say so; because,
according to the evidence of Hinen.Tsiang: “ Asanga Bodhisattva went up by night
to the palace of Maitreya Bodhisattva and there received the Yogicarya Sastm, the
Mahiyana-siitrilankiva-é8stra.”  (Beal's translation here by the word—* tika' is
a mistake , sce Beal's Book I, p. 226.) Besides this, in the end of Mahdy&navataraka-
aastra of Sthirawmati it is stated :

“It should be known that Mahdyann is the original vehicle just as it is
explained in the Sitralaikira of Maitreyanatha,” (See Bundle, Vol. 2, p. 73b.)
I’rom these statements we can easily conclade that the verse portion of that
Sastra was the work of Muitreyanitha. This point has been discussed by my
Jearned friend Dr. H, Ui in his article on the “ Historical personage of Maitreya-
nitha and works of Asaiiga.” Vile Thilogophical Journal of Imperial University
of Tokyo, No, 411, 1921,
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instructious from Maitreyanatha somewhere near Ayodhya.
In due course Asanga established the Yogacara school
which is a well-known Mahayana school of Buddhism
as opposed to the Madhyamika school of Nagarjuna.

The terms ‘Mahayana’ and ‘Hinayana’ have been
applied by Asanga in their two-fold sense, »iz., * Unfolding
one’s own doctrines’ and ‘rejecting other’s doctrines.’
For example, in the Mahayana-sutralankara-sastra-karika
it is stated :—

“How are these differentiated? They are so in five
points, namely: on (i) the aspiration or faith; (i7) the
teaching ; (¢i) the way; (iv) the livelihood and (v) the
period. In the Sravakayana those five—uiz., aspiration,
teaching, way, livelihood and period—are only for the
purpose of obtaining one’s own Nirvana. Therefore, the
collection of merit as well as of wisdom, the period (of
practices and salvation) and the attainment of salvation
after three births—are all in a small scale. While in the
Mahayana these are all entirely the opposite scale.
Therefore, in every point the two ways are diametrically *
opposite so that Hinayana cannot become Mahayana.”

Again, in the Mahayana-samparigraha-sastra, it has
been stated thus:—

“Ten superior points are existing in the Mahayana
but not in the Hinayana.”” *

In other places of his works we find several times
such a relation or comparison drawn between the terms
‘ Mahayana’ and ‘¢ Hinayana.” If we compare his
application of the said terms with that of Nagarjuna we

Uvay' faag 1 gafafEadE: o wweiedn v SuswEwiEay o sEsad
T Rt loEanawe @ NuSnEzTqs o qQaq@Ea (HRERSa  SqEn;
@ 94 qeentraiafafefy a=fa | wewiA § |9 fagadw  q@reAaa-
frftaaae ¥4 StaRa aq A dmewE wlagasfa)”’  (Mahéyana-sitrslaikara.
fastra-karika), HKdited by Prof. Sylvain Levi, p. 4, kérikd for the 10th verse,

? Lai Bundle, Vol. Y, p. 47b, of Chinese Tripitaka.
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come to appreciate, as we approach the time of Asanca,
that a deep sense of rivalry began to grow and that it had
evidently a tendency to become more and more sectarian.
Therefore, it seems that in Asanga’s time, the question
of a comparative estimate of the Primitive and De veloped
Buddhism was a burning one so to say.

The following introductory passage from the Mahiayana
sutralankara-sastra-karika will clearly indicate such a
situation at his time :—

13-t

" AREE ggA9d  ga@@uEAgna wfagqes fa-
nfroar@e ggagad neMAE KrCTERTETRGTRER: |7

“ (Some say) the Mahayana doctrine is not Buddha’s
speech. How, then, can it be admired ? To meet this
doubt the following Sloka, by way of a full analysis of the
reason, is put forth, in order to carry perfect credence
that the Mahayana doctrines are really Buddha’s true
speech though the fact has been doubted.”

This passage shows clearly that at the time of Asanga
there were many Sthaviras and other men belonging to
allied schools in Ayodhya and its neighbouring countries
who very much abused Mahayanic Buddhism by applying
such terms as ¢ Adharma-vadin’ in the same way as the
original Sthaviras did in course of their disputes with the
Mahasanghikas.

* This is the reason, I think, why Asanga tried his
utmost to remove such a false notion and to establish the
truth of Mahayanism by the right application of the
terms ¢ Mahayana’ and ¢ Hinayana.’

VII
The application in Vasubandhu.

Vasubandhu was a younger brother of Asanga and
flourished about 390-400 A.D. He was a man of brilliant

! Mahdydna-sitrilankara-sdstra-karikd, p. 3,
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parts. At first, he was a member of the Sarvastivada
school and, as one of its leaders, wrote out the Abhi-
dharmakasa-sastra, one of the famous works of the
Sarvastivadins. But sometime after, he tried the
doctrines of the Sautrantika school. He, however, could
not rest satisfied with the latter. Subsequently, as the
result of Asanga’s teachings, he hecame a follower of the
Yogacara school and incidentally one of its greatest
masters.

The Yogicara school, as we know, was founded by
Maitreyanatha, systematisedl by Asanca and elaborated
by Vasubandhu. The headquarters of the latter was
round about Ayodhya which was the capital of the Gupta
Empire at that time. When Baladitya (Kumara G ipta I)
ascended the Gupta throne, Vasubandhu came to be
highly respected and patronised by him and his mother
Dhruva. Hence Ayodhya, the imperial capital city
became a great centre of the Yogacara school of
Buddhism.'

Regarding the application of the rerms ¢ Mahayana’
and ‘Hinayana,” he played no less a part than Asanga,
but was even more positive in his dealing than the latter.
Examples will make this point clear. [n his Madhyan-
tavibhaga-sastra, it is stated :—

“The Sitra of Hinayana is only tor self-benefit, but
the Mahayana Satra is for the benefit of the self as well
as others. Therefore, Mahayana is the superior one.””?

Again, in the Mahayana-samparigraha-Sastra-yakya,
it has been stated :—

“This onc Vehicle (ekayana) only is the highest one.
There is no other Vehicle superior to this. 'Therefore,
you should know, that there is only one superior Vehicle

' See my ‘Shifting of the Centre of Buddkism in India,” Journal of Letters,
Calcutta University, Vol. 1, pp. 29-34.
* Lai Bundle, Vol. 9, p. 260, of Chinese 'I'ripitaka.
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which has been called ¢ Buddhayana,” besides the ¢ Srava-
kayana.” '

Again, in the Saddharma-pundarika-sutra-sastra, we
find :—

“The Hinayana is like milk, while the Mahayana is
like the cream of milk.”*

Again, if we look at the Buddha-svabhava-sastra, in
the first fasciculi, we find : —

“ Buddha preached (in the Mahayana) that all beings
possessed the nature of Buddha.”?

But in the same fasciculi, we find :—

“Buddha preached, for the men of Hinayana, the
doctrine that they do not live in the ¢ Nature’ (nature of
Buddha) and will not be able to obtain Nirvana.”*

In these statements, the former indicates the exalta-
tion of Mahayana doctrines and the Mahayanists; while
the latter indicates the rejection of the Hinayana
doctrines and the Hinayanists.

Besides these eminent teachers of Yogacara school,
there were several other great teachers of the same line,
namely, Bandhusri, Citrabhana, Vinasvabhava, ete.,” and
they flourished after the time of Vasubandhu and before
the time of the teachers of Nalanda.

Regarding their applications of the terms ¢ Mahayana’
and ‘ Hinayana,’ there is nothing of special importance.

In connection with the Yogacara teachers, we should
direct our attention to one point which is very important
in the history of Mahayana Buddhism.

Among the Mahayana teachers, those of the Yogacara
school mentioned above, tried not only to establish the
relation and comparison between the Primitive and

! Wang Bundle, Vol. 7, p. 54« of Chiuese Tripitaka,
* Ibid, Vol. 6, pp. 63a and T0u.

* Su Bundle, Vol. 2, p, 74b.
+ 1bid.

* See Nanjio’s Catalogue, p. 873 (Appendix 1, No. 12).
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Developed Buddhism by the application of the terms
¢ Mahayana’ and ¢ Hinayana,” but also emphatically
asscerted to prove that the Mahayana Buddhism is
Buddha’s true doctrine. For example; Dharmapala,’ in
his Vijiaptimatrasiddhi-sastra, quoted Maitreyanatha’s
explanation on the said point with the following seven
kinds of reasons:—

““The Mahayana Buddhism is Buddha’s true doctrine.

(¢) Because no mention has been made beforehand,
w.e., if the Mahayana Sutras (as the Hinayanists have
said) were forgery after Buddha’s death and would have
destroyed Buddha’s true doctrine, why then did not
Buddha mention it beforechand and at the same time
why did not Buddha refer to the fear of it ? Therefore,
it must be Buddha’s truc doctrine.

(i¢) Because both the Sutras have been equally exer-
cised, i.e., both the Mahayana and the Ilinayana Suatras
have been equally exercised from the very beginning,
then how can it be said that Mahayana doctrine is not
Buddha’s true doctrine ?

(444) Because this is not the object of others’ under-
standing, i.e., the doctrine of Mahayana is vast and deep ;
therefore, it cannot be understood by men of heretical
sect and the IHinayanists. This is the reason why
Buddha did not preach this doctrine in their Satras and
Sastras. And if Buddha preached it in their Satras, it
would not have been understood by them. Therefore,
this doctrine did not find access in the Hinayana Sutras.
But for that reason, it cannot be said that the Mahayana
doctrine is not Buddha’s true doctrine.

(iv) Because that can be established certainly, i.e.,
if you say that the Mahayana Buddhism is another

L This Siitra is the work of Dharmapéla.  But the quotation, as I have mentioned
here, is the explanation of Maitreyanditha and has been quoted by Dharmapala in
his work.



178 R. KIMURA

Buddha’s preaching, not of present Buddha, yet it can be
established that the Mahayana is Buddha’s true doctrine
because all Buddhas communicated with one another.

(v) Because if it be so, then that cannol be so, i.e.,
if any one admit the existence of Mahayana Buddhism
then it should be helieved that the Mahayana is Buddha’s
true  doctrine because without Buddha’s doctrine
Mahayana could not come into being. If there be no
Mahayanism, then Hinayinism also could not come to
exist. Because without Mahayana idea Buddha-hood
cannot exist. If there is no Buddha, then who is to
preach the doctrine of Sravakayana ?  And you say that
Sravakayana doctrine is Buddha’s true speech, how then
can it be possible that Mahayana is not Buddha’s true
doctrine ?

(vi) Because it can well-conquer, i.e., if any one
practises religious practices according to the Mahayana
Sutras he will obtain clear understanding and knowledge
and at the same time he will conquer all of those
sufferings, therefore, it should Dbe believed that the
Mahayinism is the Buddha’s true doctrine.

(vit) Because lhe inside-ideas differ [rom lthe oulside
statements, i.e., the idea of the Mahayana doctrine is so
deep that the real idea cannot be got only by following
the . indication of sentences as they appear. Therefore, if
we look at only the surface of sentences, we may find
differentiation between the Mahayana and the Hinayana
doctrines. But if we penetrate deep into the idea, then
they are not found to be contradictory to each other.
Only with a superficial observation and a biased mind
one should not say that Mahayana is not the true doctrine
of Buddha.”'

Asanga also has spoken on these points in his
Mahayana-satralankara-sastra-karika as well as in the

' Wang Bundle, Vol. 10, pp. 12b-12«¢ of Chinese Tripitaka,
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Prakaranaryavaca-sastra-karika ' and in the Mahayana-
samparigraha-§astra,” and he has adduced ten reasons
in order to prove that Mahayana Buddhism is Buddha’s
true doctrine. And thesc ten reasons are almost the same
as those stated by him in the Mahayana-sutralankara-karika
as well as in Maitreyanatha’s statement pointed out above.

Again, Vasubandhu also tried the same question and
he too proved more conclusively than his elder brother
that the Mahayana doctrine is Buddhn’s true doctrine.
So in his Bodhi-cittotpidana-sastra he has counted the
calumniation of Mahayana Buddhism as one of the four
great crimes. And he hay said :—

“Thirdly, those people who speak ill of the true and
vast doctrine of Mahayana commit one of the great
crimes.”

“The faith on the Mahayina to be the great cause
which can destroy the four kinds of hinderances; and
at the same time he stated that the calumniation of
Mahayana is one of the great hinderances.” *

From the above several quotations, we come to under-
stand that when Ayodhya was the centre of the Yogacira
school, the teachers of that school had tried their best
to explain that the Mahayana Buddhismis Buddha’s true
doctrine and also proved that the Mahayana Sutras are
but the true speech of the Buddha himself. Reason to
this is not far to seek. As we know, when the Mahasan-
ghikas, having manifested Buddha’s Introspectional and
Ontological perception, separated from the Sthaviras, the
latter excommunicated the former with such bad epithets
as ‘Adharma-Vadins’ and ¢ Papabhiksu’ as their nick-
names. Hence a great dispute took place between those

! Lai Bundle, Vol. 7, p. 86a, of Chinese Tripitaka.
* Ibid, Vol. 9, p. 47b.

3 1bid, Vol. 10, p. 99«.

* Su Bandle, Vol. 2, p. 820,
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two schools. And when the latter lineage of the
Mahasanghikas established the Mahayana Buddhism or
the Mahayana schools then the Sthaviras began to
calumniate the Mahayana Buddhism. And they were
called by the Mahayanists as ‘Sravakayana’ or ‘Hinayana.’
Therefore, their hatred upon the Mahayana Buddhism.
As the Mahayanists became more and more strong so
they began to call the Mahayana Buddhism by such
terms as ¢ Naivedarn Mahayanam Buddha Vacanam’ (i.e.,
the Mahayana doctrines are not the true doctrine of
Buddha). Of course, the struggle Fetween the Mahayanists
and the Hinaydnists existed undoubtedly long before the
time of Asanga and Vasubandhu, but it became a burning
question at the time of Asanga and Vasubandhu and
downwards.

VIII

The applicalion of the terms in Asvaghosa I1.

Many of the Buddhist scholars still hold that Asva-
ghosa, the author of the Buddhacarita and the Soundara-
nanda-kavya, is identical with the author of the Mahayana
sradhotpada-sastra; but I cannot agree with them.
According to me the author of the Buddhacarita and the
Soundarananda-kavya is somebody other than the author
of the Mahayanasradhotpada-Sastra. Regarding this point,
we have very few external evidences but from internal
investigations, it can be shown that they are different
persons having the same name. Because Asvaghosa I,
was a great poet in India before the time of Kalidasa
but not a great Philosopher, while Asvaghosa IT, was not
a poet but rather one of the greatest Philosophers of
Buddhism in India. Ie established the doctrine of
¢ Bhutatathata-pratityasamutpada’ or the doctrine of
phenomenon rising from suchness (existence as such). If
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we look at the philosophical work referred to above, we
shall be struck with the depth of his system of philosophy.
We already know that Nagarjuna’s doctrine of the
¢ Dharma-tathata’ mainly dealt with to speak in the terms
of Kuropean philosophy—The probiem ¢ the determination
of constituents of reality,” while the Yogacara doctrine of
¢ Alaya-pratityasamutpada’ or ¢ Sarva-vijiiana-vada’ mainly
deals with the problem of the ‘determination of the rela-
tion between the reality and cognition.” And the doctrine
of Asvaghosa I[ is a combination of both the above two
systems of the doctrine. Hence, we are able to ascertain
his date also; the foregoing discussion proves that he
must have flourished after the time of Nagarjuna, Asanga
and Vasubandhu and we shall not be far wrong if we
place him in or about the 5th century A.D. approximately.

Now, let us see, how the terms ‘Mahayana’ and
¢ Hinayana’ had been applied by him. Through his
work we come to know that he tried to exalt Mahayana
doctrine with the help of the term ¢ Mahayana’ and
without rejecting or disparaging other doctrines. The
following quotation will make the point clear.

In the Mahayiana Sradhapada-sastra, it is stated
that :—

“The Mahayana can be briefly treated as to its two
aspects, namely, what it is, and what it signifies. What
is the Mahayana? It is the soul of all sentient beings
(sarvasattva) that constitutes all things in the world,
phenomenal and supra-phenomenal and through this soul
we can disclose what the Mahayana signifies.

Because the soul in itsel{ involving the quintessence
of the Mahayina, is suchness (bhuitatathatia), but it
becomes (in its relative or transitory aspect, through the
law of causation) birth and death (samsara) in which
are revealed the quintessence, the attributes and the
activity of the Mahayana. The Mahayana has a triple

17
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significance. The first is the greatness of quintessence.
Because the quintessence of the Mahayana as suchness
exists in all things, remains unchanged in the pure as
well as in the defiled, is always one and the same (samata)
neither increases nor decreases and is void of distinction.

The second is the greatness of attributes. Here we
have the Tathagata’s womb (Tathagatagarbha) which in
exuberance contains immeasurable and innumerable
merits (punya) as its characteristics.

The third is the greatness of activity, for it (i.c.,) Maha-
yana) produces all kinds of good works in the world,
phenomenal and supra-phenomenal. Hence the name
Mahayana (great vehicle).

Again this Dharma is called the Mahayana: because
it is the vehicle (yana) in which all Buddhas from the
heginning have been riding and Bodhisattvas when riding
in it will enter into the state of Buddhahood.”'

IX.

The aupplication of the terms by Sthiramats.

Sthiramati, sometimes known as Saramati, is a man
of Central India :* and he flourished about the latter part
of the bth century A.D. 8o he is a later contemporary of
Asvaghosa II, and from the doctrinal point of view
he undoubtedly belonged to the same lineage with
Asvaghosa II. According to Hiuen-Tsang’s record® he
wrote the Mahayana-dharmadhatu-avisesata-sastra (?) and
the Mahayanottaratantra-sastra in the Southern India.
From this it seems that his influence spread in the
Southern India.

! Awakening of Faith by I. Suzuki, pp. 52.55.

® The Disconrse of History of MahAyana Buddhism, by KEun, Mayeda (in
Japanese), p. 134,
* Benl’s Records of Western World, p, 268,
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Through the above works, we come to know that his
application of the terms ¢Mahayana’ and ¢ Hinayana,’
with respect to the relation or comparison of different
aspects of Buddhism, was by the disparaging of Hinayana
doctrine. And he counted the Hinayanic faith as
one of the great ‘sins of abusing religion’ (dharma-
pavada). So in his Mahayanottaratantra-gastra, it is
stated thus :—

“ Those people who have a preference for the doctrine
of Hinayana have no faith in the Mahayana Dharma, so
they are abusing all Mahayana Dharma...... Therefore,
you should be afraid of such slander of Dharma. Because,
such sin will lead us to hell where people suffer endless
miseries,” '

CHAPTER III.

The application of the terms ¢ Mahayana’ and © Hinayana’
by the leachers of Nalanda University.

Nalanda was the centre of Buddhism during the
period that covers the time of Sakraditya and Buddba-
gupta of the later Gupta dynasty, on the one hand and the
time of Mahipala of the Pala dynasty on the other, that
is to say, the period running from the 5th century A.D.
to the 11th century A.1.° We know that the Yogacara
school of Maitreyanatha, Asanga and Vasubandhu first
arose in Ayodhya and gradually spread to the South-East.
The Maiadhyamika school of Nagarjuna arose in the
Andhra country at first and extended its influence
gradually to the North and Central India. [t is rather
strange that those different Mahayana schools came across

1 Su Bundle, Vol. I1, p. 102b of Chinese Tripitaka,

¢ 1 have discussed about the History of Nalandd in my work ‘ the Shifting of the
Centre of Buddhism in India,’” published in the Journal of Letters, Calcutta
University, Vol. I, p. 85.
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each other in the Madhyadesa. The famous Nalanda
monastery was the very place where these two schools
met each other during the 5th century A.D. After that
time, Nalanda became the most important place as being
the centre of Buddhism as well as the seat of Buddhistic
learning.

There, not only Mahayanic doctrines, such as
‘Madhyamika’ and ° Yogacara,” but also other systems
of it such as ° Bhutatathatd’ doctrine of Asvaghosa 1I,
‘Mantrayana’ doctrine of Nagabhodhi-—nay even the
Hinayanic systems—were taught and studied simul-
taneously.

In this period several famous learned monks of
different schools flourished in India and many of them
came and lived together in Nalanda. Though they had
to contend against each other in course of their discussions
as to their doctrinal differences and though their opinions
differed from each other yet they werc equally at their
best in exalting the Mahayana Buddhism and disparaging
the Hinayana and other heretical doctrines. For this
reason I shall not take their accounts separately but put
all of them together under the Nalanda school.

(A) As to Nagarjuna’s lineage the following teachers
who flourished during this period might be noticed,
they are :—

1. Bbavaviveka (about 528-560 A.D.)

2. Jilanaprabha (about the end of 6th century A.D.).

3. Candrakirti (about the end of Gth century A.D.).

4. Simhhaprabha (about the beginning of 7th century

A.D.). .

5. Jinaprabha (about the end of 7th century A.D.).

6. Santideva (about the end of 7th century A.D.).

Bhavaviveka.—One of the lines of Nagarjuna—held
the idea of ‘Svatantra’ on the Madhyamika doctrine as
opposed to the tenets of ¢ Prasanga’ of Buddhapalita on
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the same doctrine mentioned above. Of his application
of the terms ¢Mahayana’ and ¢Hinayana’ we find
in his Prajiadipa-sastra-vyakhya. There it has heen
stated :—

“Saddharma (true law) is pure and it can do away
with all sorts of sufferings as well as their semblances (or
perfumes) which may leave some impression on one’s
mind. Therefore, it has been described as pure...... and
this Saddharma is what we call Mahayana.”"

Jiaaprablha.—No work has as vet been found that can
be attributed to his authorship. However, from the
Chinese as well as from the Japanese Buddhist source* we
come to know that he divided the whole Buddhist system
into three calegories and ascribed them to three ditferent
schools :—

() The doctrine which says that ‘both subject and
object are existing.’

(i¢) The doctrine which says that ‘subject is existing
but object is not existing.’

(ét) The doctrine which says that ¢ both subject and
object are not existing.’

Ttem No. (/) indicates the Hinayana doctrine, i.e., the
doctrine of the Sthaviravadins and the Sarvastivadins
and No. (i¢) indicates the doctrine of the Yogacara school,
while No. (ié) indicates the Madhyamika doctrine. With
the help of the first item he disparaged the Hinayana
doctrine and with the second as well as with the third he
extolled the Mahayana doctrine.

Candrakirti and Sinhaprabha.—Regarding them we
have not as yet come across any statement that can throw
light upon the application of the terms ¢ Mahayana’ and
¢ Hinayana.’

' Su Bundle, Vol. T, p. 1390, of Chinese Tripitaka.
2 Jin-ni-mon-ron-shin-chi-gi-ki; one of the most important commentaries on the
Dviidasa-nikdya-§astra of Nagarjuna, p. 3a.
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Santideva.— Regarding his application of the terms the
following works bear testimony. In the Bodhicaryavatara
it has been stated :—

“If the great vehicle is not admissible, how then your
tradition can be admissible ?*’'

Again, it has been stated in his Siksa-samuccaya
thus:—

“ The Master replied: ¢Even so, Maiijusri, whosoever
after producing the thought of enlightenment holdeth not
fast, neither studieth the Great Vehicle, but hath inter-
course with such as follows the “ Disciples Vehicle,” and
is intimate with them and readeth their doctrine, and
maketh his study therein, and proveth it, and informeth
him thereof, and reciteth its topics...... > and so forth down
to‘...... teacheth them, he thereby becometh dull of wit,
and is torn away and cast back from the Road of the
Highest wisdom.’”’®

Again, in the same Sastra, he stated :—

¢ Dissuading from following the Perfections— Preaching
the Ideals that lead to the Hinayana.’—“ Again the
inceptor Bodhisattva may speak thus to some one: You
are not capable of practising the six perfections. You
cannot become enlightened with the perfect Enlighten-
ment. Speedily produce the thought of the way of the
Disciples or the Pratyeka Buddhas: by this means you
shall escape from the chain of re-birth...and thus, as
aforesaid, this is the second Root Sin of the Inceptor
Bodhisattva.”?

Again, in the Sarvadharmaratnottara-arthasangiti-
sastra, he has stated:—

“The true doctrine has been preached in the Mahayan.”*

' “Nanu assidhari Mahayanam kathath siddhastvadagamah.” (Published in
Journal of Buddhist Text Society, Vol. II, Part II, p. 26, No. 42.
3 Sikgé-samuccaya. Translated by W, H. D. Rouse, 1922, p. 7.

3 Ibid, p. 63.
34 Bundle, Vol. 3, p. 880, of Chinese Tripitaka.
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Again in the same Sastra he stated thus:—

“This Mahayana is the essence of all Dharma.” !

(B) As to the lineage of Yogacara school, we have
the following teachers during the Nalanda period, they
are :—

1. Gunamati (about the end of 5th A.D.).
2. Digunaga (about the end of the 5th A.D.).
3. Sthiramati (a contemporary of Digunaga).
4. Sankarasvami (a contemporary of Digunaga).
5. Nanda (about 528-560 A.D.).
6. Vimala Candra (about 528-560 A.D.).
7. Dharmapala (about the beginning of the 6th
AD.).
8. Silabhadra {636 A.D.).
9. Dharmakirti (about 698-9 A.D.).
10. Jinaputra.
11. Visesa Mitra.
12. Jiianacandra.
13.  Bandhuprabha (Nos. 10-13 are all the younger
contemporaries of Dharmapala).

Gunamati, Digunaga and Sonkarasvami.— Regarding
the application of the terms by them we haveno state-
ment in particular.

Sthiramati.—Of his application we find in the
Mahayanabhidharmasamyukta-sangiti-sastra thus :—

“In the Mahayana there are four secrets which
include all kinds of truths that Buddha has preached.”

Again, in the same Sastra it has been stated :—

“The question is: if the Sravaka-pitaka and Bodhi-
sattva-pitaka, etc., are equally derived from the Dharma-
kaya, then, why the people offering Bodhisattva-pitaka
with fragrances and wigs, produce great limitless fortune
and why it is otherwise in the case of Sravakayana ?

! See Bundle, Vol 3, p. 89a, of Chinese Tripitaka,



188 R. KIMURA

Answer: Because, the Bodhisattva-pitaka is the
foundation of the divine favour and is the source of
pleasure for all people.”!

Nanda and Vimalacandra.—Regarding their applica-
tion of the terms, nothing is as yet known.

Dharmapala.—About his application we find the
following statement in his Vijiaptimatrasiddhi-sastra in
connection with what he said about six Pravartana-stage :

“The 5th Pravartana stage is low and inferior; that
is to say, the stage of two yana (Srivaka and Pratyeka
Buddha-yana) is meant only for the self-benefit and for
this purpose, suffering is depreciated, while search after
Nirvana and realisation of the truth of Atma-§unyata only
are advocated............

The 6th Pravartana stage is high and superior, that
is to say, the stage of Mahayana is intended for the
attainment of great Bodhi—Dboth for self and others—and
at the same time they neither hate birth and death mnor
do they scek for Nirvana; but they look to the attain-
ment of both the Atma-siinyata and Dharma-sinyata.” *

Again, in the Vaipulya-sata-sistra-oyvakhya he has
said thus :—

“This Sloka indicates two kinds of virtues of one who
believes in the Mahayana. One is the attainment of high
‘knowledge and the other is the great virtue itself.
Therefore, Mahayana can easily destroy all heretical sects
and it gives great benefit. In other words, through those
virtues one can attain the highest Nirvana and at the
same time help others to shake off the pangs of birth and
death.”

Silabhadra.—Regarding his application of the terms,
we have no statement in particular. However, from the

! Su Bundle, Vol. 8, p. 78b-a, of Chincse Tripitaka,

2 Wang Bundle, Vol. 10, p. 4a,
3 Jbid, p. 104a,
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Chinese as well as from the Japanese accounts, we come
to know that he has made three divisions of the whole
Buddhism according to different characters of the
doctrine, through three different categories, as has been
stated in the Sandhinirmocana-sutra. The three divisions
are :—

(¢) The doctrine of existence (i.e., the doctrine which
admits the existence of atomic elements but not the
existence of Ego).

(i¢) The doctrine of Stinyata (i.e., the doctrine which
does not admit either the existence of atomic elements
or the existence of Ego).

(¢2¢) The doctrine of middle-path (i.e., the doctrine
which not only admits the existence, but at the same
time does not admit the Sonyatd also). Among them,
First division indicates the Hinayana doctrine, Second
and Third indicate the Mahayana doctrine. With the
help of these three kinds of division he depreciated the
Hinayana Buddhism and extolled the Mahayana
Buddhism.

Dharmakirti—is a disciple of Dharmapala. In the
translation of Chinese Tripitaka we have two works
referring to Dharmakirti as an author. One is Vajrasuci
and another is Siksa-samucchaya. Regarding his appli-
cation of the terms °‘Mahayana’ and ¢ Hinayana’ we
find three places® of reference in his latter work. But
these statements are, curiously enough, exactly identical
with those of Santideva’s Siksa-samucchaya already pointed
out by me. From an examination of both I hold that
this Siksa-samucchaya is, on the whole, almost the same
as that of Sintideva. Therefore even if it is the translation
of the same original, it is quite clear that Dharmakirti

! Jin-ni-mon-ron-ghiu-chi-gi-ki : one of the most important commentary on the
Dvadasa-nikaya-§astra, Vol. I, p. 36-a.

2 Su-Bundle, Vol. 3, p. 24b; p. 28a; p. 33b of Chinese Tripitaka.
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the Little Vehicle who hampered by contracted views,
adhere to a Sastra which abuses the principles of the
Great Vehicle. They speak of the followers of that
system as men of a different religion, and they wish to
hold a controversy with you on this point. Now I
know that in your convent there are eminent and
exceedingly gifted priests of different schools of learning
who will undoubtedly he able to overthrow them—so
now, in answer to their challenge, I beg you to send four
men of eminent ability, well acquainted with one and
the other school, and also with the Esoteric and Exoteric
doctrine, to the country of Orissa.’

“When Silabhadra had received the letter, he assembled
the congregation, and after inquiry, he selected Sagara-
mati, Prajiiarasmi, Simharasmi and the master of the
Law as the four men in reply to the king’s mandate......
...... ‘And now, the master of the Law being desirous
to go to Orissa, inquired about getting the essay of
the * Little Vehicle” which proposed to destroy the
principles of the “ Great Vehicle ” in 700 Slokas... . .

“Then having grasped the errors of the work, he
wrote a refutation of it in .600 Slokas, and called it
“ The destruction of heresy,’ taking up the doctrines of
the Great Vehicle point by point.

“ He presented the work to Silabhadra and amongst
all the disciples there was not one, on  reading the work
but was consenting to it, ¢ who,’ they said, ‘can over-
turn such arguments?’”' This was the condition that
existed between the Mahayanist and Hinayanist even
at that time.

In the above I have shown only the application of
the terms ‘ Mahayana’ and ‘ Hinayana’ by the Mahayana
teachers. Let us then see also what was the conception

1 Beel's translation of the life of Huien.Tsiang, pp. 168-165.
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vihara of brass, a work 1agnificent and admirable.
But why did not Your Majesty construct o Kapalika
temple or some other building of that sort ?’

“The king answered : ‘ What mean you by these
words of reproach 7’

“In reply, they said: ¢ The Monaustery of Nalanda
with its “ sky-flower” doctrine is not different from that
Kapalika sect.  This is our meaning.’

“ Before this a consecrated king of South India had
a teacher, an old Brahman, whose name was Prajiiagupta
and who was well versed in the doctrine of the
Sammatiya school. This man composed a treatise in 700
Slokas against the Great Vehicle. All the teachers of
the Little Vehicle rejoiced thereat, and taking the book
showed it to the king and said: ¢ This represents our
- doctrine : is there a man of the other school that can
upset one single word of it?’

“The king said : ‘I have heard of the fox, accompanied
by the meadow rats, boasting that he was able to contend
with the lion, but as soon as he saw him, his heart failed
him and they were all scattered in a moment. You,
sirs, have not yet seen the priests of the great Vehicle,
and so you firmly maintain your foolish principles. If
vou once see them—affrighted, you will, 7 fear, then,
be the same as that (fox).’

“Then they answered: ¢ If there be any doubt on
the king’s part about the matter, why not assemble a
conference and let there he a close investigation as to
right and wrong ?’

“The king said : * And what difficulty is there in this ?’

“ So on that very day he sent a messenger with a letter
to the Nalanda convent to Silabhadra, the master of
the Law, surnamed ‘the treasure of the true doctrine’
(saddharmapitaka ?), in which he said: ¢ Your servant,
whilst progressing through Orissa, met some priests of
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was not the author of the work but Santideva is. The
Chinese translator, however, has made a mistake.

Jinaputra, Visesamitra, Jianachandra and Bandho-
prabha.—Regarding their application of the terms we
do not find any statement at present. Thus in the
above, we have shown several applications of the terms
‘Mahayana’ and ¢ Hinayana’ by different teachers
belonging to the Nalanda period. This application of
the terms point to two ends in view: that is to say,
through these terms they disparaged doctrine while
extolling Mahayana Buddhism on the one hand and
they tried to prove that the Mahayana doctrine is the
true doctrine of Buddha on the other. This being
the case, we also come to understand that during the
Nalanda period there were still many Hinayanists
who used to look down upon the Mahayanists and
their ‘ Dharma’ as not being true Buddha’s doctrine,
otherwise, why did these Mahayana teachers of that
time tried to prove that the Mahayana Buddhism is the
only true doctrine of Buddha. Moreover, this fact is
clear from a statement in the life of Hiuen-Tsiang where
it has been stated thus :—

“Before Simharasmi had departed, Siladitya-raja had
constructed a vihara covered with brass plates by the
side of the Nalanda monastery about a hundred feet
in height. It was renowned through all countries.

“The king after returning from the sabjugation
of Konyodha (Ganjam ?) came to Orissa. The priests
of this country all study the little vehicle jand do not
believe in the great vehicle. They say it is o system
of the ‘sky-flower’ heretics, and was not delivered by
Buddha.

“When they saw the king after his arrival, they
entered into conversation and said: ¢ We hear that the
king has built by the side of the Nalanda convent a
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of the terms ¢ Mahayana’ and ‘IHinayana,’ according
to the view of the common people at this time. On this
point, I-Tsing’s statement will give clear explanation.
His statement runs thus :—

“Those who worship the Bodhisattva and read the
Mahayana Satras are called the Mahayanists while those
who do not perform these are called the Hinayanists.
There are two kinds of the se-called Mahiayana, first the
Madhyamika : second, the Yoga !

It should be borne in mind that this kind of eonception
among the common people were current even in the time
of Fa-Ilien who started on his travels in A.D. 399 and
returned to China after fifteen years. So he has said :(—

“ Students of the Mahayana present offerings to the
Prajiiaparamita, to Maiijusri and to Avalokitesvara,”

' Dr. Takaknsw’s, [.Tsing, p. 15.

* Legae’s Fa-llien, p. 16,
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