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PREFACE

The International Conference on Sanskrit and Related Studies to Commemorate
the Centenary of the Birth of Stanistaw Schayer (8.05.1899-1.12.1941), held at
Warsaw University, between October 7-10, 1999, was one of the major events in
the history of Oriental Studies in Warsaw.

The year 1999 was specifically chosen by the organisers in order to commemorate
the person and scholarly oeuvre of Stanistaw Schayer, the eminent Polish Sanskritist
and Buddhologist, the founder of the Oriental Institute of Warsaw University. Under
his guidance, the Oriental Institute in Warsaw soon became a centre of advanced
studies on Buddhism, and it was not long before such scholars as Ludwik Skurzak,
Arnold Kunst and Constantin Regamey graduated from it. It was likewise Schayer
who introduced the study of modern Indian languages (e.g. Hindi, Bengali) to the
Department of Indology and was the founder and editor of Polski Biuletyn
Orientalistyczny (the Polish Bulletin of Oriental Studies). The tradition of Indian
studies initiated by Stanistaw Schayer is now being continued at the Department of
South Asian Studies, where both classical and modern languages (Sanskrit, Pali,
Hindi, Bengali, Tamil) are studied. Studia Indologiczne (Journal of Indological
Studies) has been published annually since 1994, and the Section of Buddhist
Studies was subsequently established in 1997.

The motto of the Conference ‘On the Understanding of Other Cultures’ was
borrowed from the title of Stanistaw Schayer’s last paper, published initially in Polish
in 1939 and translated into English in 1999 specially for the occasion of the
Conference. The motto aptly delineates the character of the Conference and its
scientific objectives.

To justify the title of the International Conference on Sanskrit and Related
Studies, merely Sanskrit is mentioned there explicitly in accordance with the
maxim: W‘ﬁﬂﬁ?ﬁsm Accordingly, it is supposed to be merely a
reminder that it is but one of a broad spectre of languages which are instrumental for
a scholar in gaining an insight into normative assumptions and cultural heterogeneity
of Indian society. Related Studies represented at the Conference comprise all the
disciplines that are vital to the understanding of the profusion of approaches to reality
in India, and incorporate the study of ancient and modern philosophy, literature,
religiosity, rationalistic attitudes, axiology, intercultural exchange of ideas, language
as communicative groundwork, concepts of personality and society, etc.

The importance of Indian and Oriental studies—stated jointly, in keeping with the
maxim of ‘the cattle and bulls’: Tgiae~a1a; —has become more fundamental, in
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the era of rapid globalisation, than customarily recognised. It is the competence to
comprehend manifold cultural phenomena and traditions, none of which are taken to
be absolute or privileged, as well as the incentive to pursue basic human cognitive
instinct and interpretative faculty, that lie at the core of the humanities.

The editors hope that the contributions to Proceedings of the Conference will
deepen our understanding of cultural heritage of the Indian Subcontinent and of the
whole region inspired directly or indirectly by Indian culture, values, rational and
religious concepts.

The issues discussed in the papers pertain to various aspects of Indian poetry and
poetics, ranging from Sanskrit kavya (Klaus Karttunen, Lidia Sudyka, Anna
Trynkowska) to modern Hindi poetry (Renata Czekalska, Kunwar Narain, Danuta
Stasik). Analysis of personalities of personages of the Vedic pantheon is juxtaposed
with comparative approach to Indian mythology (Rahul Peter Das, Paolo Magnone).
Examination of different historical and textual layers of Vedic exegesis (Tatiana Y.
Elizarenkova, Cezary Galewicz, Joanna Jurewicz, Sven Sellmer) is enriched by
reflection on Sanskrit epics and Puranas (Horst Brinkhaus, John Brockington, Mary
Brockington, Satya Vrat Shastri). Insightful pursuance of various semantic
developments (Minoru Hara), combined with Bhartrhari’s philosophy of language
and complexities and paradoxes embedded in phraseology (Claus Oetke, Hideyo
Ogawa) are interwoven with the question of rationality and philosophic discourse as
reflected in Indian dialectical tradition (Jonardon Ganeri, Shoryti Katsura, Ernst
Prets) and in the Vedantic hermeneutics (Halina Marlewicz). Historical and social
considerations of the concept of democracy and the so-called ‘republics’ in ancient
India (Albrecht Wezler) are further particularised in the problem of individual
freedom against the soteriological background (Marzenna Jakubczak). A report on
Giuseppe Tucci’s collection of Sanskrit manuscripts (Francesco Sferra),
accompanied by two facsimile manuscript samples, raises the question of the
importance of the preservation of intellectual heritage of the humankind. Two papers
deal with the problem of dating Sanskrit philosophical treatises (Piotr Balcerowicz,
Marek Mejor).

It is also our ambition that the present volume should one way or another
contribute to a wider acknowledgement of the importance and relevance of the
research on the diversity of Indian culture for the better understanding of Occidental
intellectual legacy as well, and vice versa. Hopefully, also the reader will find the
Proceedings rewarding: %S JATHI

The Editors



— ‘On the Understanding of Other Cultures’ —

the International Conference on Sanskrit and Related Studies
to Commemorate the Centenary of the Birth of Stanistaw Schayer (1899-1941)

HONORARY COMMITTEE

Nalin Surie (HE Ambassador of India in Poland), S. B. Atugoda (HE Ambassador of Sri
Lanka), Andrzej Wawrzyniak (HE Honorary General Consul of Sri Lanka in Poland,
Director of Museum of Asia and Pacific), Satya Vrat Shastri (Delhi University),
Wiestaw Kotanski (Warsaw University), Shirish Apte (President of Citibank Poland).

ORGANISING COMMITTEE

M. Krzysztof BYRSKI (Honorary President), Marek MEIJOR (President), Piotr
BALCEROWICZ (Secretary), Danuta STASIK, Agata BAREJA-STARZYNSKA.

SPONSORS AND SUPPORTERS

Embassy of India in Poland, Warsaw; Citibank Poland; Kasa im. J. Mianowskiego; Pro
Helvetia Wschod/Zachéd, Ziirich (Krakow); Mr. Vijay Tyagi, T&T Julida; Ministerstwo
Edukacji Narodowej; M/S ALLcom Sp. z.0.0. (Gdynia); Polish Radio, Programme 2.

LIST OF PARTICIPANTS
1.Piotr BALCEROWICZ, Warsaw Univ. 21.Joanna Kusio, Warsaw Univ.
2.Horst BRINKHAUS, Univ. of Kiel 22 .Paolo MAGNONE, Catholic Univ. of Milan
3.John BROCKINGTON, Univ. of Edinburgh 23.Halina MARLEWICZ, JagiellonianU. (Krakéw)
4.Mary BROCKINGTON, Univ. of Edinburgh 24 .Marek MEJOR, Warsaw Univ.

5.Renata CZEKALSKA, Jagiellonian U.(Krakow)  25.Iwona MILEWSKA, Jagiellonian Univ.
6.Rahul Peter DAS, Univ. of Halle-Wittenberg 26 . Kunwar NARAIN, New Delhi

7.Tatiana Y. ELIZARENKOVA, Moscow 27.Claus OETKE, Stockholm Univ.

8.Cezary GALEWICZ, Jagiellonian Univ. (Krakow) 28.Hideyo OGAWA, Hiroshima Univ.

9.Jonardon GANERI, Nottingham Univ. 29.0le Holten PIND, Crit. Pali Dict., Copenhagen
10.Michael HAHN, Univ. of Marburg 30.Ernst PRETS, Austrian Academy of Sciences
11.Minoru HARA, ICABS / IIBS (Tokyo) 31.0lle QVARNSTROM, Univ. of Lund
12.Harunaga ISAACSON, Univ. of Hamburg 32.Sven SELLMER, Univ. of Kiel

13 Krzysztof JAKUBCZAK, Jagiellonian U.(Krakow) 33.Sergei D. SEREBRIANY, Moscow State U.
14.Marzenna JAKUBCZAK, Jagiellonian U.(Krakow) 34.Francesco SFERRA, Univ. of Naples

15.Joanna JUREWICZ, Warsaw Univ. 35.Satya Vrat SHASTRI, Univ. of Delhi
16.Klaus KARTTUNEN, Univ. of Helsinki 36.Danuta STASIK, Warsaw Univ.

17.Shoryti KATSURA, Hiroshima Univ. 37.Lidia SUDYKA, Jagiellonian Univ. (Krakéw)
18.Birgit KELLNER, Univ. of Vienna 38.Anna TRYNKOWSKA, Warsaw Univ.

19.Agnieszka KUCZKIEWICZ-FRAS, Jagiellonian U. 39.Albrecht WEZLER, Univ. of Hamburg
20.Marta KUDELSKA, Jagiellonian Univ. 40.Maciej ZIEBA, Catholic Univ. of Lublin






PROGRAMME OF THE CONFERENCE

WEDNESDAY, 6" October, 1999

9:00-22:00 Registration, Get-together

9:00

10:30

11:30-12:45

14:30-16:10

16:30-17:45

19:00-22:45

THURDSAY, 7" October, 1999

Official Opening Ceremony of the Conference (Senate Hall, Kazimierzowski
Palace, Warsaw University)

Opening of the Photo Exhibition: India—holy people, holy places, photographs by
Ryszard Czajkowski (Kazimierzowski Palace, Museum of Warsaw University)
Session I: Chairperson—Klaus Karttunen

Satya Vrat Shastri: ‘Subhasitas in the Puranas—a Cultural Perspective’

Horst Brinkhaus: “The Markandeya Episode in the Sanskrit Epics and Puranas’
John Brockington: ‘The Structure of the Moksa-dharma-parvan of the Maha-
bharata’

Session II: Chairperson—John J. Brockington

Joanna Kusio: “The Interpretation of the Tamil Phrase muttu alattal’

Paolo Magnone: ‘Floodlighting the Deluge: Traditions in Comparison’

Krzysztof Jakubczak: ‘The Problem of the Magical Language in Nagarjuna’s
Philosophy’

Iwona Milewska: ‘Sanskrit—To know—To teach’

Session III: Chairperson—Mary Brockington

Marzenna Jakubczak: ‘Living Liberation (jivan-mukti) in Samkhya and Yoga’

Maciej St. Zigba: ‘Arguments for the Existence of God (isvara) in the Yoga-sitra-
bhasya-vivarana of Sankara-Bhagavatpada’
Marta Kudelska: ‘Social Roles and Models of Liberation’

Concert at the Frederic Chopin Academy of Music:

CONSTANTIN REGAMEY:

Cing Etudes pour Voix de Femme et Piano

Quintette pour clarinette, basson, violon, violoncelle et piano
Ensemble Regamey: Olga Szwajgier (soprano), Piotr Janowski (violin),
Pawel Wybraniec (clarinet), Leszek Wachnik (fagot), Andrzej Wrdbel
(violoncello), Barbara Halska (piano)

PoLISH FOLK MUSIC:
Kapela ze Wsi Warszawa (the Warsaw Village Band)

NORTH INDIAN CLASSICAL MUSIC (Sarangi Recital):
Raga Patadipa
Raga Puriya Danasri
Raga Misra Tilaka Kamoda
Raga Manda
Raga Misra Ghara

Ustad Ghulam Sabir Khan (sarangi), Fateh Ali (sitar), Aman Ali (tabla)



14 ON THE UNDERSTANDING OF OTHER CULTURES—PROGRAMME

9:00-10:15

10:30-11:45

12:00-12:50

14:30-16:10

16:30-17:45

9:00-10:15

10:30-11:45

FRIDAY: 8" October, 1999

Session IV: Chairperson—Horst Brinkhaus

Klaus Karttunen: ‘Sparrows in Love’

Lidia Sudyka: ‘Bhatti—a Grammarian, a Poetician or ... ?’

Anna Trynkowska: ‘Resolving a Sarmsaya: An Analysis of the First Sarga of
Magha’s Sisupala-vadha’

Session V: Chairperson—Ole Holten Pind

Minoru Hara: ‘Hindu Concept of Anger: krodha and manyw’

Danuta Stasik: ‘Saket: Maithilisaran Gupta’s Version of Ram-katha’

Renata Czekalska: ‘Between Myth and Mystique: Thematic Spheres Shared by
Modern Hindi Poetry and Polish Avant-Garde Poetry’

Session VI: Chairperson—Michael Hahn

Halina Marlewicz: ‘Some Exegetical Methods in Visistadvaita’

Harunaga Isaacson: ‘On the Fifteenth sarga of Bharavi’s Kiratarjuniya’

Session VII: Chairperson—Minoru Hara

Hideyo Ogawa: ‘Bhartrhari on pravrtti as the First karaka’

Claus Oetke: ‘The Interpretation of Karika 25 of the Sambandha-samuddesa of
the Vakya-padiya’

Shoryt Katsura: ‘Nagarjuna and Traikalyasiddhi’

Birgit Kellner: ‘Revisiting Incompatibility: Dharmakirti and his Followers on
Virodha®

Session VIII: Chairperson—Rahul Peter Das

Sven Sellmer: ‘The Heart in the Rg-veda’

Joanna Jurewicz: ‘Prajapati, the Fire and the Paricdgni-vidya’

SATURDAY: 9" October, 1999

Session IX: Chairperson—Albrecht Wezler

Tatiana Y. Elizarenkova: ‘Words and Things in the Rg-veda (field-meadow—
pasture)’

Rahul Peter Das: ‘Vedic Indra and Siva/Rudra’

Cezary Galewicz: ‘Changing Canons: What did Sayana think he commented
upon’

Session X: Chairperson—Sergei D. Serebriany

Mary Brockington: ‘Jarasamdha and the Magic Mango: Causes and Consequences
in Epic and Oral Tales’

Kunwar Narain: ‘Modern Hindi Poetry: a Look at its Medieval Past’
Agnieszka Kuczkiewicz-Fras: ‘Turkic in India and its Elements in Hindi’



ON THE UNDERSTANDING OF OTHER CULTURES—PROGRAMME 15

12:00-12:50

14:30-16:10

16:30-17:30

17:30-18:15

20:00

9:00-15:30

Session XI: Chairperson—Satya Vrat Shastri

Albrecht Wezler: ‘Some Remarks on the 135" Adhikarana of the “Kautiliya”
Artha-sastra Entitled “Policy towards Sarighas™

Francesco Sferra: ‘Sanskrit Manuscripts and Photos of Sanskrit Manuscripts in
Giuseppe Tucci’s Collection. A Preliminary Report’

Session XII: Chairperson—Claus Oetke

Michael Hahn: ‘Buddhist Hymns as a Literary Genre: Carpati’s Loka-natha-stotra
and its Repercussions’

Ole Holten Pind: ‘Remarks on the Use of the Pali Vocatives bhikkhave/bhikkhavo
and its Implications for the Interpretation of the Ordination Formula etha
bhikkhavo’

Sergei D. Serebriany: ‘The Lotus Sutra: a Challenge to Sanskritists’
Marek Mejor: ‘Some Observations on the Date of the Yukti-dipika’
Session XIII: Chairperson—Shoryt Katsura

Olle Qvarnstrom: ‘Loosing One’s, Mind and Becoming Enlightened. Some
Remarks on the Concept of Yoga in Svetambara Jainism’

Piotr Balcerowicz: ‘On the Date of the Nyaydvatara’

Final Session: Honorary Chairperson—M. Krzysztof Byrski
Closing speech: Satya Vrat Shastri

Vernissage at the Nusantara Asia and Pacific Gallery:

The Exhibition Glory of the Himalayas—paintings (oil on canvas) by Manjula
Chaturvedi (Benares)

Opening speech: Andrzej Wawrzyniak (Director of Museum of Asia and Pacific,
HE Honorary General Consul of Sri Lanka in Poland). Honorary guests: S. B.
Atugoda, HE Ambassador of Sri Lanka, and T. Kulasena, chargé d’affaires of Sri
Lanka, a representative of Indian Embassy in Poland.

SUNDAY: 10" October, 1999

Excursion to Zelazowa Wola: Mansion and the Birthplace of Frédéric Chopin
Piano recital (Mazurkas, Preludes and Polonaise by Frédéric Chopin)






On the Date of the Nyaydvatara

PIOTR BALCEROWICZ

The Nyaydvatara, a work in thirty-two verses—and hence also called
Dvatrimsika—ascribed by tradition to Siddhasena Divakara, is deemed to open a
new era in the history of Jaina epistemology. It is mostly in the realm of Jaina
epistemic pursuits that the Dvarrimsika might claim the status of an innovative or
prototypical work. When we, however, consider the development of logic and
epistemology in India on a larger scale, the work seems to lose its flavour of
originality and novelty.

The problem of the exact dating of the Nydydvatara' should be solved
independently, irrespective of whether the work can be accurately ascribed to a
Siddhasena (Divakara?), the celebrated author of a series of Dvatrimsikas, to a
Siddhasena (Divakara?), the author of the Sanmati-tarka-prakarana or to some
other Siddhasena (?). Just to mention in passing, several features of the Nyaydvatara
and the Sanmati-tarka-prakarana evince a discrepant attitude towards the Jaina
Canon and tradition of both works, different choice of vocabulary, which was not
necessitated by the use of different languages (Sanskrit and Prakrit), and the notions
and ideas they use are likewise at variance. Accordingly, it seems to me that both
works must have apparently been written by two different people.?

"The most comprehensive bibliographic survey of publications on Siddhasena
Divakara is furnished by UPADHYE (1971) in his ‘Introduction’ (pp. xi-xxvii) and
‘Bibliographic Survey’ (pp. *3-*72). A few more publications have been published
since the review: MOOKERJEE (1971), DHAKY (1981-82), GRANOFF (1989-1990),
DHAKY (1990), DHAKY (1995) and WAYMAN (1996).

2 The question has been discussed at length in BALCEROWICZ (forthcoming). A
detailed comparison of the contents, style and philosophical background of Siddhasena
Divakara’s Nyaydvatara and Siddhasena *Mahamati’s Sammati-tarka-prakarana (vide
infra p. 47 f.), brings me to the conclusion that these two works were written by two
different persons. Following the findings presented in BALCEROWICZ (forthcoming), esp.
in view of the lack of any hint that the author of STP. knew of Dinnaga, I would
maintain that STP. must have been composed slightly before or circa 500 C.E.

On the Understanding of Other Cultures — Proceedings, pp. 17-57.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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On subsequent pages I shall try to establish the chronology of the Nyaydvatara
and its correlation to other, mostly Buddhist, works.

There is a variance of opinions regarding the date of Siddhasena as the author of
the Nyaydvatara and the date of the Nyaydvatara, and these fall in four groups:
(1) Siddhasena was pre-Dinnagan®, (2) Siddhasena flourished soon after Dinnaga
and before Dharmakirti®, (3) Siddhasena belongs to a post-Dharmakirtian tradition’,
whereas (4) some hold that his date is still an open question®.

The first to notice some chronological dependence of NA was JACOBI (1926: iii),
who observed that ‘To about the same time [i.e. Saka-year 598 = 677 C.E—P.B.]
belongs Siddhasenadivakara whom Haribhadra quotes; for he uses, no doubt
Dharmakirti', though he does not name him.” There are two points, according to
him, that justify such a conclusion: (1) Siddhasena (NA.5) applies the term
abhranta—and Dharmakirti was the first to use it in his definition of pratyaksa, thus
improving upon Dinnaga’s definition’—to both pratyaksa and anumana;
(2) Siddhasena (NA.11%) ‘extends the distinction of svartha and parartha, which
properly applies to anumana only, to pratyaksa also, ibidem 12 f. Apparently, he
thought to improve on Dharmakirti by a wholesome generalisation of nice
distinctions!” (JACOBI (1926: iii, n. 1)). VAIDYA (1928: xviii-xx) elaborates upon
JACOBI’s laconic remarks. (3) He further brings up one more important point:

‘...verses 6 and 7 above of Nyayavatara unmistakably presuppose
Dharmakirti and the later phase of the Yogacara school, as, without
them, it is difficult for us to explain why Siddhasena Divakara is
required to these views and emphatically declare:

YRS qHEE YTl &G0 : T |
YA Wt gafagt gfasfa e i (p. xx).

*E.g. SUKHLAL (1945/a) and SUKHLAL (1945/b), H. R. Kapadia (AJP.,
‘Introduction’, Vol. II, pp. 98 ff.), KRAUSE (1948), DAVE (1962), SUKHLAL—DOSHI
(1928), WILLIAMS (1963: 19), MATILAL (1985: 241).

* E.g. Malvania (NASV., ‘Introduction’, pp. 141 f.) and QVARNSTROM (1999: 178).

*E.g. JACOBI (1926), VAIDYA (1928), MUKTHAR (1948), V.P. Johrapurkar
(‘Introduction’ to VTP., pp. 41 {f.).

S UPADHYE (1971: xxv).

"PS.1.C.k3c-d: pratyaksam kalpandpodham nama-jaty-ady-asaryuktam, and
NB.1.4: tatra pratyaksam kalpandpodham abhrantam, respectively.

¥ Not NA.12, as VAIDYA (1928: xviii, line 16) has it.
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On my part, [ would only add that also NA.31 (pramata svanya-nirbhasi) must have
been inspired by similar thoughts as NA.7.

The first argument is sound. Admittedly, the idea of abhrantatva of perception
was latent in pre-Dharmakirti’s literature’, but Dharmakirti was the first to use the
term.'’ If we were to take this latency of abhrantatva as a serious counter-

® The term bhranta (bhranti) itself is attested in the pre-Dharmakirtian literature, for
instance in MAVBh.1.4; SacAcBh.(2).2 and in several places of MSA. and Comm.
thereon (11.13a, 11.15, 11.17, 11.24-26, Comm. ad 10.2 and ad 11.27). In all such
passages, however, the term bhranti does not occur in the context of pramana, still less
of valid perception (pratyaksa), in the first place. The term refers either to a general
error based on the perceiving of subject—object duality in the world (dvaya-bhranti), and
is synonymous to maya (in MSA.), or to the nature of the cognised object
(MAVBh.1.4). The latter rests on a rather subtle difference: erroneous is not the
cognition as such (the emphasis on the inner, cognitive aspect, viz. erroneous
correspondence of an act of cognition), but the way an object is constituted in the
cognition (the emphasis on the ‘outer’, ‘objective’ side). In none of these texts where we
come across the term bhranti is the idea of cognitively valid procedures (pramana)
discussed; at the most, it points to an antithesis of a general, soteriologically relevant
outlook of a person, viz. citta-bhranti | bhrantam cittam / ksipta-cittam (SacAcBh.(2).2).
This is confirmed by the application of the past passive participle to people MSA.11.18
(loko hy abhrantah), as loci of bhranta-citta. To sum up, none of the occurrences of the
term (a)bhranta in Yogacara works seems to have been an inspiration for Siddhasena.

' An interpretation of non-erroneousness (abhrantatva) is offered by Dharmottara in
NBT.3.2: abhrantam artha-kriya-ksame vastu-rupe 'viparyastam ucyate. artha-kriya-
ksamam ca vastu-rupam sannivesopadhi-varndtmakam. tatra yan na bhramyati tad
abhrantam. Thus, there are two pivotal aspects of abhrantatva, the lack of contrariety
(aviparyastatva) and its reference to a thing capable of efficient action (artha-kriya-
ksama-vastu). The first element, viz. the lack of contrariety, or correspondence to facts,
may be taken to have been preconceived in the idea of avyabhicaritva in the non-
Buddhist literature as early as NS.1.1.4 (indriydrtha-sannikarsotpannam jianam
avyapadesyam avyabhicari vyavasayatmakam pratyaksam) and NBh. ad loc. (yad
atasmin tad iti tad vyabhicari, yat tu tasmin tad iti tad avyabhicari pratyaksam iti). This
tendency can be also observed in Jaina sources, e.g. in TBh.1.32 (p. 30.6, p. 31.1-2):
JhAana-viparyayo jianam iti ... mithya-darsana-parigrahad viparita-grahakatvam
etesam (= viparyayanam). tasmad ajianani bhavanti. See also PVin.I(1).4 (p. 40, n. 1).

However, the second element artha-kriya-samartha, the capability to execute efficient
action, is Dharmakirti’s innovation, see PV.1.3: pramanam avisamvadi jiianam artha-
kriya-sthitih | avisamvadanam sabde ’'py abhipraya-nivedanat//, as well as PV.2.3:
artha-kriya-samartham yat tad atra paramartha-sat | anyat samvrti-sat proktam te sva-
samanya-laksane // . Cf. also HATTORI (1968: 14): ‘The concept of “artha-kriya’ is
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argument—which seems totally unconvincing to me—it would imply that
Siddhasena chose the term abhranta intuitively and applied it indiscriminately to
both pratyaksa and anumana, as if he had adumbrated that Dharmakirti would once
qualify perception as a non-erroneous cognition and inference as erroneous.
Coincidentally, his way of expression would tally with the actual term used by
Dharmakirti, who would follow him!

Whereas | completely agree with JACOBI-VAIDYA’s first argument, their second
argument is not entirely convincing to me. Indeed, we cannot understand the idea of
svartha-vakya and pardrtha-vakya (NA.10) as well as svdrtha-pratyaksa and
pardrtha-pratyaksa (NA.11) without Dinnaga’s and Dharmakirti’s well-known
division of svdrthanumana and pardrthanumana. It should suffice to remind the
reader of NB.2.1-2: /1/ anumanam dvividha. /2/ svartham pardrtham ca. and of
NB.3.1-2: /1/ tri-ripa-lingakhyanam pardrthanumanam. /2/ karane karyopacarat.

There can be no doubt, in my opinion, that the idea of vakyasya pararthatvam
necessarily presuposses the idea of vakyasya svarthatvam, and that both these
concepts—expressed in NA.10 ff.: pardrtham manam akhyatam vakyam—ocould
only have been developed in the context of svdrtha-° and pararthdnumana.

However, the idea of svartha-pratyaksa and svarthanumana / pardarthanumana—
central for JACOBI-VAIDYA’s reasoning—which is a prerequisite for Siddhasena to
establish the thesis of pardrtha-pratyaksa, predates Dharmakirti and is found also in
the sar'tgz;aha—s’loka (iti sSastrdrtha-sangrahah) of Nyaya-pravesa of Dinnaga’s

disciple, Sankarasvamin'',

unfamiliar to Dignaga, but it is an important criterion for the distinguishing of “sva-
laksana” from “samanya-laksana” in Dharmakirti’s system of thought.”, HATTORI
(1968: 79 § 1.14) and FRANCO (1987: 445 n. 203), esp.: ‘the concept of arthakriya does
not appear anywhere in Dignaga’s writings.’

On the other hand, Dharmakirti’s definition does go back to the usage of the term
bhranta in the Yogacara school; his novelty was to mould it to the demands of his
pramana theory. We should remember about his idea that anumana is bhranta (cf.
PVin.ll(1).2.6-7, p. 24.6-7: de ma yin la der hdzin phyir || hkhrul kyan hbrel phyir
tshad ma iiid || = atasmims tad-graho bhrantir api sambandhatah prama // '), which is a
proper point of reference here, not the nature of citta / vijiiana.

" sadhanam diisanam cdiva sabhasam para-sarmvide | pratyaksam anumanam ca
sabhasam tv atma-samvide // . As for a possible objection that the verse might be later,
at least the commentator Haribhadra takes it to be a genuine part of the original work
(NP.(1). p. 9.12 ff.): ...ity adav eva slokah, etc.
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Certainly it is not Sankarasvamin who developed the concept of svdrtha-° and
pardrthdnumana. It was probably fathomed by Vasubandhu'?, but terminologically
conceived and worked out by Dinnaga'?.

There are, however, two other traits to be noticed in the aphorisms NA.10-11 that
point, in my opinion, to Dharmakirti as their source. The first of them is the idea of
metaphorical transference (upacara) used in a very similar context. Siddhasena
speaks of the term ‘inference for others’ (pardrtham manam)—which denotes, to be
precise, the inferential cognition arisen in another person as a result of an
argumentative procedure and/or debate—which is applied through metaphorical
transference (upacara) to a ‘syllogistic’ sentence (vakyam), that is, as a matter of
fact, merely a cause of such a cognition in another person. We come across the same
idea in NB.3.1-2, and even the wording is to a certain extent similar (one should
here take into account stylistic differences necessitated by the succint sutra style
and versified karikas). Below, both passages in question are given for the sake of
convenience, relevant expressions being underlined: '*

/INA.10/ sva-niscayavad anyesam niscayotpadanam budhaih /

Dharmottara’s gloss confirms the interpretation: karana = vacana = vakya; karya
= [pardrtha] anumana = pardrtha-mana."”® Siddharsi, whose comments are in a
similar spirit, even quotes a verse, that establishes the relation between speech
(karana) and resulting cognition (karya)'®. Another striking feature is that the

12 Cf. FRAUWALLNER (1933: 476-477 [297-298]) and HATTORI (1968: 12, n. 60).

B E.g.: PS.2.1ab: anumdanam dvividha svirtham tri-riipal lingato pardrthanumanam
tu sva-drstartha-prakasanam; also PS.3.1ab, and PSV.2, K 109a.2-3 = V 27a5
(svarthdnumana): tshul gsum pahi rtags las rjes su dpag pahi don (V: rjes su dpag par
bya bahi don) mthon ba gan yin pa de ni ran gi don gyi rjes su dpag paho. Cf. RANDLE
(1926: 28-9), HATTORI (1968: 78, n. I.11) and Steinkellner’s note 1, p. 21 in PVin.II(2).

'* In my analysis throughout I shall use, for the sake of brevity, underlining to mark
corresponding phrases in NA. and works of Dharmakirti or of other authors.

NBT.3.2, p.150.12-151.1: tasmin karane vacane karyasydnumanasyépacarah
samaropah kriyate. tatah samaropat karanam vacanam anumana-sabdendcyate.

aupacarikam vacanam anumanam, na mukhyam ity-arthah.

" vikalpa-yonayah sabda vikalpah sabda-yonayah /

karya-karanata tesam ndrtham sabdah sprsanty api //
The verse is so far untraced, but it refers most probably to another verse by Dharmakirti,
and—at any rate—to an idea expressed in PV.1.286.
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reference to the idea of the metaphorical transference (upacara) occurs in both
works (NA. and NB.) precisely at the moment of introducing the discussion of
pardrtha-anumana and that this is the only occurrence of this idea in both works.
Neither the term nor the idea as such is encountered at any other point.

Further, VAIDYA’s third point is rather weak, as well. He says: ‘These verses
[NA.6—7—P.B.] contain the favourite view of the Yogacara School on the subject
and the object (grahya and grahaka), which both they declare illusory. This view is
dependent on the definition of pratyaksa, and though its origin must be sought in
Dinnaga’s works [emphasis—P.B.], the scholars who brought the idea to perfection
are Dharmapala and his pupil Dharmakirti.” (p. xix). Indeed, we find the idea
referred to by VAIDYA in Difnaga’s works, e.g. in his PS.1.10"7 (cf. n. 63):

Vasudhararaksita/Sen-rgyal 15b.4: Kanakavarman/Dad-pahi $es-rab 96a.4-5:

gan tshe snan ba de gsal bya | gan ltar snan ba de gsal bya |
tshad ma dan dehi hbras bu ni | tshad ma dan dehi hbras bu ni |
hdsin rnam rig pa de yi phyir | hdsin rnam rig paho de yi phyir |
de gsum tha dad du ma byas || de gsum tha dad du ma byas ||

However, we do not find anything in NA.7'® that would allude to either Dinnaga’s
specific theory of triple division of vijiiana or to Dharmakirti’s ideas'®. What we do
find instead is the realist’s position that, at least: (1) acts of cognition are real,
(2) acts of cognition happen to be true and accurate, (3) acts of cognition are self-
validatory, (4) acts of cognition are accurate representations of external world,
(5) the external world is real.

To have Dinnaga’s or Dharmakirti’s views criticised here we would need an
explicit element of sva-samvitti (sva-samvedana) or phala. There are three possible
expressions in NA.7 that might refer to sva-samvitti (and none to refer to phala):
(A) sphutam, (B) svanya-niscayi, (C) dvaya-siddhau. (Ad A) The first of the list is
highly improbable, for it never—to my knowledge—is used in Buddhist sources to
refer to the idea of self-revelatory character of cognition (sva-samvitti). It is
generally used to describe either the veracious, direct, non-inferrential or the

'” See HATTORI (1968: 107, n. 1.67):
yad-abhasam prameyam tat pramana-phalate punah /
grahakakara-samvitti trayam ndtah prthak-krtam //
sakala-pratibhasasya bhrantatvasiddhitah sphutam /
pramanam svanya-niscayi dvaya-siddhau prasidhyati //
' On the triple and fourfold division of vijiiana in the Yogacara school see HATTORI
(1968: 107, n. 1.67).
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indubitable, etc., character of acts of cognition. It is explained by Siddharsi
accordingly by suniscitataya. (Ad B) The second of these expressions (as a similar
one in NA.31: svdnya-nirbhasi) mentions in fact only two aspects: the cognition
(sva) and its counterpart—the object (anya). If sva were to mean sva-samvitti, the
primary act of cognition would not be mentioned; if anya were taken to be sva-
samvitti, the bahyartha, so fundamental for the realist, would not be mentioned. The
expression is explained in NAV. as sva-para-prakasakarm, which does not bring
anything new to our analysis. However, it is coupled in the NAV. with the third
expression. (Ad C) The third expression refers to duality, in the first place, and—
like in the preceding case—it is highly problematic to take it to allude to Dinnaga’s
theory of triple division of vijriana. However, it is Siddharsi’s gloss on dvaya-
siddhau: svarapartha-laksana-yugma-nispattau that could be implicative of sva-
samvitti: in it, svarupa might refer to the self-revelatory character of cognition. It is
especially suggestive in view of his statement in NAV.1 quoted in n. 20. But even
then, the third aspect of an act of cognition (apart from the act as such, an object),
its self-revelatory character, is not explicitely mentioned here. As a matter of fact,
Siddharsi, so well conversant with Buddhist ideas, would not have wasted the
availing opportunity to indicate the idea of sva-sarvitti and to utilise it*°, if he had
noticed any allusion to the Buddhist theories of triple or fourfold division of vijiana
in the aphorism of Siddhasena. In other words, there is nothing in Siddharsi’s gloss
that might suggest that Siddharsi had seen any point of convergence between the
ideas expressed in NA.7 and certain concepts ascribable to Dinnaga, as VAIDYA
would like it. To expell our doubts, he concludes, as a matter of fact, with anyatha
prameydbhave pramandbhavat, to show that no third element is implied.

In my opinion, NA.7 can be safely taken to disprove the doctrine of illusory
character of worldly appearance propounded by the Buddhist idealist (Vijiana-
vadin), whose ideas directly influenced Dinnaga and Dharmakirti’'. The aphorism is

% As he does in several places, for instance in NAV.1 (the section beginning with:
ayam atrabhiprayah: sva-samvedanam prati nikhila-jiananam eka-rupataya saksat-
karana-caturatvan ndsty eva bhedah...), NAV.29 (the section beginning with:
tathorari-krta-yogdcara-matam api balad anekdanta-prakasa-rajjur avestayaty, ekasydpi
JjAanasyaneka-vedya-vedakdkarataya prathandpagateh..., and the section beginning
with: atha jiana-vady advaita-prakasam alaksitam abhyupetya tena bahuvidhyam
dadhano bodho badhyamanatvad bhranta ity abhidadhyat, tad ayuktam ... ), NAV.31,
etc.

21 Cf. HATTORI (1968: 106, n. 1.65).
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clearly evocative of such ideas as those expressed, e.g. in MAV.1.1,3%, Trims.1,
29% or Vims.lab**, 16”°. As Siddharsi expresses himself, if there is nothing to be
cognised, there can be no cognition. Therefore, to establish the thesis of the
existence of the external world is essential for the realist. Similarly, mutatis
mutandis, it is crucial for the Buddhist idealist to deny the existence of external
object. Furthermore, NA.7 fits quite well into the line of critics of the so-called
‘Dreaming Argument’?’, that was commonly ascribed to the Buddhist and refuted,
for instance, by Kumarila (MSV.4.(Niralambana-vada).23, p.159.7-8),
Uddyotakara (NV. on NBh.4.2.33), Sankara (BSSBh.2.2.5.29, p. 476.2-3) and by
Siddharsigani (NAV.29, the Sinya-vada section).

Therefore, NA.7 is not a very useful indication to establish the date of the
Nyaydvatara. However, there is a number of other conspicuous traits, that are
instrumental in establishing the time of composition of the treatise quite
convincingly as posterior to Dharmakirti. To achieve this, I shall analyse several
aphorisms of NA. step by step in order to show Siddhasena’s indebtedness to
Dharmakirti (especially to NB.) in respect not only of certain ‘loan’ ideas but also,
partially, of the dialectical structure of the text. Some of the following points are not
entirely convincing, when taken singly. Their high number, on the other hand, could
not have been a matter of mere coincidence.

[1] The opening line of NA.O (pramana-vyutpadandrtham idam arabhyate)
closely resembles the formulations of HB. p.1".5-6: paroksdrtha-pratipatter
anumandsrayatvat tat-vyutpadandrtham sanksepata idam arabhyate.

[2] Practically, the very first ideas expressed in the opening lines of NA. and NB.
are very similar and have similar wording:

2 abhiita-parikalpo ’sti dvayan tatra na vidyate | Sinyata vidyate tv atra tasyam api
sa vidyate /|  artha-sattvatma-vijiiapti-pratibhasam  prajayate /  vijiianam  ndsti
cdsyarthas tad-abhavat tad apy sat //

3 atma-dharmépacaro hi vividho yah pravartate | vijiana-pariname ’sau parinamah
sa trividha I/ acitto "nupalambho ’sau jiianam lokéttaram ca tat/ asrayasya paravrttir
dvidha dausthulya-hanitah //

* vijiapti-matram evditad asad-arthdvabhasanat /

3 pratyaksa-buddhih svapnddau yatha sa ca yada tada/ na so 'rtho drsyate tasya
pratyaksatvam katham matam // (to be coupled with NA.6-7).

*® In a typical formulation: ‘The sensation in the waking state is erroneous, because it
is a cognition, like the sensation in a dream’ (jagrat-samvedanam bhrantam,
pratyayatvat, svapna-samvedanavat). See TABER (1994).
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The differences are that (1) Siddhasena does not have samyag-jrianam (this
expression is completely absent from NA.), and (2) he has paroksa instead of
anumana. The second difference is dictated by the Jaina demand to incorporate
Sabda | agama (testimony, verbal cognition) in the pramanas (as a quasi-separate
category, one of the two—alongside anumana—primary sub-divisions of paroksa).
However, Siddhasena marks an important, widely known shift in Jaina
epistemology, to interpret the directness of pratyaksa in terms of sensory organs
(aksa = indriya), not—as it was customary—in terms of the cognitive subject (aksa
= jiva / atman). The commentators are quite explicit about the interpretational shift,
which diverts from the Agamic tradition advocated, e.g. by Akalanka among many
others.”’

The question is what prompted Siddhasena to introduce this shift? Obviously,
these were the demands of the general philosophic discourse in India to be up-to-
date with and understood by such schools as Nyaya or Samkhya. But I am deeply
convinced that what was responsible for that shift to take the senses as the criterion
of directness of pratyaksa was, to a larger degree, Dharmakirti’s inspiration and his
works (predominantly the Nyaya-bindu) as a groundwork for the Nyaydvatara. For
what other reason would Siddhasena speak of the two-fold division of valid
cognition and justify it by referring to Dharmakirtian ideas? And thereby we come
to another element of NA.1 that resembles Dharmakirti’s formulations.

According to Siddhasena, the factor responsible for the division of cognitive acts
into pratyaksa and paroksa is not the character of the ‘cognising organ’ (aksa),
either the sense organs (indriya) or the cognitive subject (jiva, atman) as such. In his
opinion, what is crucial in the categorisation of pramanas is the character of the
object of cognition that determines the way the object of cognition is determined, or
cognised. Clearly, in this revolutionary rearrangement he goes against the whole
Jaina tradition. The expression he uses: meya-viniscayat (NA.1d), can hardly be
explicated without Dharmakirti’s formulations: tasya visayah svalaksanam
(NB.1.1.12), so 'numanasya visayah (NB.1.1.17) and manam dvividham visaya-

*"See, e.g. NAV.1: pratyaksam céty-adi; tatra siddhéanta-prasiddha-paramarthika-
pratyaksapeksayaksa-sabdo  jiva-paryayataya prasiddhah. iha tu vyavaharika-
pratyaksa-prastavad aksa-dhvanir indriya-vacano grhyate. tatas cdaksam pratigatam
pratyaksam. yad indriyam asrityojjihite ‘rtha-saksat-kari jianam tat pratyaksam ity
arthah. ... aksebhyah parato vartata iti paroksam. aksa-vyapara-nirapeksam mano-
vyaparendsaksad-artha-paricchedakam yaj jianam tat paroksam iti bhavah.
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dvaividhyat (PV.2.1ab)*. Even Siddharsi®® confirms that what is pivotal for the
distinction is, in the first place, the character of extrinsic data apprehended by the
cognitive subject, that determines the way of apprehension, irrespective of whether
the ‘cognising organ’ are the senses or the soul. It is only in NA.4d that Siddhasena
emphasises the way of cognising, or ‘[the manner of] grasping [an object]’, for the
first time: grahanéksaya. But even then, the tradition in the person of the
commentator Siddharsi takes the locution to refer to the existence and the nature of
the cognoscible (see his detailed discussion in NAV.4 apropos of grahanéksaya).
Truly, a formulation similar to NA.l is found also in PS.(1).1.2ab*’, so
Dharmakirti is not the only potential source. However, if we compare what Dinnaga
has further to say on the two-fold division of pramana, we discover that he does not
mention the reason for the division explicitly, as Dharmakirti and Siddhasena do,
but he merely points to the parallelism of the two-fold prameya®'. Clearly, one can
easily understand the statement laksana-dvayam prameyam to be a reason adduced
by the author for pratyaksam anumanam ca pramane (‘there are two cognitive
criteria: perception and inference, [because] the cognoscible has two
characteristics’), as the commentator himself does*>. However, neither the word
‘because’ (yasmat / °-tvat) nor any direct explanation why pramana is twofold is
mentioned by Dinnaga explicitly, as it is by Dharmakirti in PV.2.1bc (visaya-
dvaividhyat sakty-asaktitah | artha-kriyayam ... ). Moreover, Dinnaga’s elucidation
of the two-fold character of pramana (laksana-dvayam prameyam) differs

* Cf. also PV.2.63 (anumana-vicarah): na pratyaksa-paroksabhyarm meyasydnyasya
sambhavah | tasmat prameya-dvitvena pramana-dvitvam isyate //

¥ NAV.1l ad loc. (on meya-viniscayad): bahir-artham punar apeksya kascic
caksurddi-samagri-bala-labdha-sattakah svavayava-vyapinam kalantara-saiicarisnum
sthagita-ksana-vivartam  alaksita-paramdnu-parimandalyam  sannihitam  visada-
nirbhasam samanyam akaram saksat-kurvanah prakasah prathate, tatra pratyaksa-
vyavaharah  pravartate.  yah  punar  linga-sabdddi-dvarena  niyatdniyata-
samanydkardvaloki ~ parisphutata-rahitah khalv atmano  ‘rtha-grahana-parinamah
samullasati sa paroksatam svi-karoti.

3 pratyaksam anumanam ca pramane (Vasudhararaksita/Sen-rgyal 13b.6: msion sum
dan ni rjes su dpag tshad ma; Kanakavarman/Dad-pahi Ses-rab 94a.4: mrnon sum dan ni
rjes su dpag tshad ma dag ni); here, the difference is the absence of the explicit (sc. with
a numeral, not with the dual form °-e / dag) mention of ‘twofold’ (dvividham / dvidha /
rnam pa gnis).

31PS.(1).1.2bc: laksana-dvayam | prameyam ... (Vasudhararaksita/Sen-rgyal 13b.6 =
Kanakavarman/Dad-pahi Ses-rab 94a.5: mtshan iid giiis gsal bya).

*2 yasmat = Vasudhararaksita/Sen-rgyal: ...phyir se na; Kanakavarman/Dad-pahi sSes-
rab: ... gan gi phyir.
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completely in character from Siddhasena’s explanation (meya-viniscayat) and
Dharmakirti’s (visaya-dvaividhyat sakty-asaktitah artha-kriyayam ... ), insofar as it
is ‘static’ or ‘taxonomic’, viz. plainly juxtaposes two cases of double division
(pramana—prameya), whereas Siddhasena and Dharmakirti offer ‘intentional’, i.e.
actively directed to an object of cognition either by way of determining it
(viniscaya, cognitive activity) or by any sort of efficient action (artha-kriya).

[3] Apart from the noticeable similarity in wording between NA.1 and NB.1.1.2—
3, there is another striking correspondence to be observed in the ideas expressed by
Dharmakirti and Siddhasena. Siddharsi introduces NA.1 in the following way: tatra
taval laksana-samkhya-vipratipatti niracikirsur aha. There is no doubt that
Siddharsi regarded NA.1 to aim at—beside enumerating subdivisions of pramana
(pratyaksam ca paroksam ca dvidha ... —formulating its definition (pramanam
sva-pardbhasi jianam badha-vivarjitam). And, further, there can hardly be any
doubt that a descriptive definition of pramana is precisely what Siddhasena in
NA.lab does. In the aphorism, he does not only group all cognitively valid
procedures under respective categories of ‘direct’ and ‘indirect’, which is a case of a
typological definition that demarcates a notion by mentioning specimens to which
the definition is applicable (6 31 TV YevAV OpLOHOG), but he also attempts a real
definition that describes the character and essential aspects or intrinsic
characteristics of a thing (6 Aéyov &€& @v #otv &vumapxoviov [optopoc]).™
Clearly, these two definitions represent two diverse approaches and the latter is
intellectually more sublime. Whereas we quite frequently find typological
definitions of pramana (viz. statements of its divisions) in Jaina literature, we do
not, as a matter of fact, come across any attempt at a descriptive definition of
pramana of the second type in any works, both Jaina and non-Jaina, prior NA. Thus,
the formulation of a descriptive definition of cognitive criterion seems definitely to
be an advancement. And it would perhaps be surprising to find such an innovation
in a work of generally secondary character that repeatedly borrows from other
works (it relies, for the most part, on the Buddhist legacy and has very little new
ideas, genuinely of its own, to offer), if NA. had no predecessor. However, it is
Dharmakirti who must have inspired Siddhasena’s descriptive definition. The
opening verse (if we skip the first two introductory verses of obeisant nature) of the
Pramana-siddhi chapter, i.e. PV.1.3 and PV.1.7cd present such a descriptive
definition of pramana that specifies its character and individual features. This

33 Cf. Aristotelian twofold division in Mez.998b (p. 47.12—14): é1epog & €dtaL 6 S
TOV YEVOV OPLOPOG KOl O AEYOV £€ OV £0TLV EVOTOPYOVTQV.



28 PIOTR BALCEROWICZ

section of PV. is traditionally®* assumed to offer the first comprehensive definition
of pramana. Clearly, for both Manorathanandin and Siddharsi the passages of
NA.lab and PV.1.3/7cd respectively are cases of a pramana-laksana.
Occasionally®®, a doubt is raised whether Dharmakirti’s design was indeed a
descriptive definition and that actually it was the subsequent Buddhist tradition of
commentators where the idea of a comprehensive descriptive definition developed.
Irrespective of whether one assumes that the formulation of PV.1.3 was a genuine
descriptive definition or that an idea of such a definition first originated with post-
Dharmakirtian commentators, both sides agree that such a descriptive definition did
not exist before Dharmakirti (ergo it is altogether absent from Dinnaga,
Sankarasvamin, etc.). Accordingly, since NA. appears to present such a definition of
a descriptive character, it must have been composed after Dharmakirti and PV

[4] Late Buddhist sources allegedly refer to NA.2.*7 Surprisingly, NA.2, being a
statement of purva-paksa, is the least suitable verse of the whole Dvatrimsika to
serve as an object of anybody’s critique. Thus, anyone referring to the verse with the
purpose to refute it would have to be highly incompetent and incapable of noticing

** See: FRANCO (1997: 59-61), esp.: ‘Therefore, we can safely conclude that the
definition of pramana in general, unlike the definition of each pramana in particular,
was not undertaken by any Indian philosopher before Dharmakirti’s time. Consequently,
there is no reason why one should expect Dharmakirti to do so. During the time that
separates Dharmakirti from his commentators, some change in the philosophical
requirements must have occurred that produced the expectation of a general definition of
pramanas.’ [p. 60]. Cf. also STEINKELLNER—KRASSER (1989: 3-5). Cf,, e.g. PVV.1.3
(1: 2.17 ff; 3:3.17ff)): ayam acaryo brhad-acaryiya-pramana-samuccaya-sastre
varttikam cikirsuh svatah-krta-bhagavan-namaskarah tac-chastrarambha-samaye tad-
acarya-krta-bhagavan-namaskara-slokam  vyakhyatu-kamah prathamam pramana-
samanya-laksanam aha ... and PVV.1.7-8 (1:4.36ff; 3:8.6 ff): tad evam
avisamvadanam pramana-laksanam uktam. idanim anyad aha ...

3 See: FRANCO (1997: 54-62), e.g.: ...Dharmakirti did not attempt a general
definition of the pramanas, but only wanted to prove that the Buddha is a
pramana ...  [p. 61].

3T am indebted to Claus Oetke for drawing my attention to the above issue of
PV.1.3-7 and its relevance to the problem of dating of NA.

> QVARNSTROM (1999: 178): “In the eighth-century commentary on Dharmakirti’s
Pramanavarttika (11.5), Sﬁkyabuddhi (or Sékyamati) quotes the second verse of
Nyayavatara and claims that this verse is the object of Dharmakirti’s critique’, and
refers to p.163, n.38 of Chr. LINDTNER’s ‘Marginalia to Dharmakirti’s
Pramanaviniscaya.” Wiener Zeitschrift fiir die Kunde Siid- und Ostasiens 28 (1984) 149—
175.
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that the very verse is refuted by Siddhasena himself in NA.3! Therefore it could
hardly be an ‘object of Dharmakirti’s critique.” Furthermore, any reference to
allegedly such a state of affairs would prove the source of such an information to be
a highly unreliable one. Consequently, either Sakyabuddhi cannot have referred to
NA.2 or his acquaintance with Jaina tradition would be liable to doubt.

As a matter of fact, NA.2 may plausibly be taken as a prima facie objection (‘no
purpose is known for stating the definition of cognitive criterion’) against
formulating a comprehensive definition of pramana of descriptive character,
inasmuch as ‘cognitive criteria (mind the plurall—P.B.) are well-known and
everyday practice is accomplished by them.’ Siddharsi takes ‘the definition of
cognitive criterion’ to be ‘[a statement] consisting in mentioning specific properties
of cognitive criterion that are capable of distinguishing [it from that which has]
another form,”*® which is a very accurate explanation of a descriptive definition.
Interestingly enough, the reason adduced why such a definition is not necessary in
case of pramana is prasiddhani pramanani, where the plural is expressly used. This
would point to the more archaic kind of definition based on classification, that
would define the notion of pramana merely by specifying the pramana ‘inventory’.
Thereby NA.2 supports our supposition that what Siddhasena really does is a
descriptive definition of pramana. Accordingly, NA.2 would rather be a record of
the historical change and certain resistance against a new approach towards defining
pramana. This would also explain the role of the verse, that might seem
unnecessary at first glance, in such a succinct work as NA. is.

[5] The pada ¢ (tad-vyamoha-nivrttih) of NA.3**—which is a rejoinder to the
doubt raised in NA.2 whether it is ‘purposeful to state the definition of cognitive
criterion’ (viz. whether the treatise, sastra = NA., has a purpose), since ‘cognitive
criteria are well-known and everyday practice is accomplished by them’—recalls
Dharmakirti’s statement found in PV.1.7:

ajiatartha-prakaso va svarupddhigateh param //

A statement expressing a similar idea seems to be absent from PS.

[6] Corresponding to the sequence of topics discussed in NB. (truly, it is a typical
sequence not restricted to NB.), as a next step, Siddhasena in NA.5 makes his

#¥NAV.2 ad loc.: pramana-laksanasyoktau para-rupa-vyavartana-
ksamdsadharana-pramana-dharma-kathana-rupayam .
¥ prasiddhanam pramananam laksandktau prayojanam /

tad-vyamoha-nivyttih syad vyamiidha-manasam iha //
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polemical statement and declares also inference to be ‘non-erroneous because it is a
cognitive criterion, just like perception.” (... anumanam, tad abhrantam
pramanatvat samaksavat ...). The use of the term abhranta as well as the polemical
character directly points to NB.(1).1.4: tatra pratyaksam kalpanapodham
abhrantam. This issue, that was taken up by JACOBI and VAIDYA, has been already
discussed above p. 18 ff. Dharmakirti expressed such ideas that could have served
both as a target and inspiration for Siddhasena also in PV.2.45-46 (anumana-
vicarah)®.

But this is not the only Dharmakirtian trace to be found in NA.5. Inference is
defined by Siddhasena to ‘determine the sadhya on account of linga; linga (the
inferential sign) is, in its turn, inseparably connected with the sadhya; the
determining factor is here the relation of avina-bhava: NA.5ac: sadhydvina-bhuno
lingat sadhya-niscayakam smrtam | anumanam. This definition follows, in most—if
not all—details, the ideas expressed by Dharmakirti in PV.1.287:

anumandsrayo lingam avina-bhava-laksanam /
vyapti-pradarsanad dhetoh sadhyenoktan ca tat sphutam //

This striking correspondence does not only concern central elements in inference
and their character as well as their mutual connection, but even the choice of
vocabulary. The inseparable connection with the probandum as the defining
characteristic of the probans reoccurs in NA.13: sadhydvina-bhuvo hetor.*!

[7] NA.8 may have been influenced by Dinnaga both in terms of vocabulary and

krtakatvddivat svartham anydpohena bhasate // **

[8]In NA.13 Siddhasena takes a closer look at pardrthanumana and the

pardrtham anumanam tat paksddi-vacandtmakam // The phrasing is reminiscent of

Y ayathabhinivesena dvitiya bhrantir isyate | gatis cet para-rijpena na ca bhranteh
pramanata // abhiprayavisamvadad api bhranteh pramanata / gatir apy anyatha drsta,
paksas cayam krtottarah //

1 Cf. also PV.3.31: karya-karana-bhavad va svabhavad va niyamakat | avina-bhava-
niyamo ‘darsanan na na darsanat // , etc.

2 sgra las byun pa rjes dpag las | tshad ma gZan min de ltar de | byas sogs pa bZin
du ran don la | gzan sel bas ni rjod par byed | The verse is quoted in TSaP. ad TSa.1514
(p. 441.6-7), with a minor alteration (anumanat tatha hi sah (tat) /).
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rupa—a criterion of validity of anumana for the Dharmakirtian tradition—is absent

in NA., for this idea was not recognised by the Jainas. Instead, syntactically and
semantically in the same position, we have the Jaina criterion of validity, viz.

bear close resemblance to (1) NP.(2).2 (=NP.(1), p. 1.4-5): tatra paksddi-vacanani
sadhanam. paksa-hetu-drstanta-vacanair  hi  prasnikanam  apratito  ‘rthah

pratipadyata iti// as well as to (2) the verse of NM.l: *paksddi-vacananiti

However, this similarity is not decisive at all, inasmuch as all the quotations merely
describe the widely known structure of any ‘syllogistic’ reasoning, that is composed
of respective links, viz. members of ‘syllogism’.

[9]In the definition of paksa, NA.l4ab: sadhyabhyupagamah paksah
pratyaksddy-anirakrtah /, we come across other formulations that bear obvious
similarity especially to NB.(2).3.37: svarupendiva svayam isto 'nirakrtah paksa iti
(but also to NB.(2).3.49-53). Dharmakirti’s svaripena stands for sadhyatvena,
which is confirmed both by Dharmakirti himself in the next two sitras
(NB.(2).3.39-40: svarupenéti sadhyatvenéstah. svarupendivéti sadhyatvendaivésto na
sadhyatvendpi.) as well as by Dharmottara (NBT.(2).3.37 ad loc.: svariupenaivéti
sadhyatvendiva.). Dharmottara explains anirakytah as pratyaksady-anirakytah
(NBT.(2).3.37 ad loc.: evam-bhiutah san pratyaksddy-anirakrto yo 'rthah sa paksa
ity ucyate.), and—if we suppose that he expressed original ideas of Dharmakirti
(and I believe he did in this regard)—Siddhasena’s formulations express almost the
same idea as Dharmakirti did in NB., barring Dharmakirti’s specific delimiting use
of eva as well as svayam.

However, there can hardly be any doubt that the formulations of NA.14ab:
sadhydbhyupagamah paksah pratyaksddy-anirakyrtah /, go back to PV.4.86
(1: p. 378, 3: p. 390):

sadhydbhyupagamah paksa-laksanam tesv apaksata /
nirakrte™ badhanatah Sese ’laksana-vrttitah //

viruddhdrthanirakrtah), as it was pointed out by Manorathanandin in
PVV.,, p. 378.26. Another plausible source for NA.14 might be PS.3.2:

® Cf. Manorathanandin’s Vrtti ad loc.: tathd ca tesu Sastréstadisu paiicasu

............................................
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svarupendiva nirdesyah svayam isto ‘nirakrtah /
pratyaksarthanumandpta-prasiddhena svadharmini // 4

Clearly, the word adi of the phrase pratyaksddi of NA.14b might allude to the
categories [pratyaksdrtha?], anumana, apta, prasiddha enumerated in Dinnaga’s
anirakrtah pratyaksdrthanumandpta-prasiddhena, but it does not necessarily have
to, since Siddharsi (NAV.14 ad loc.: adi-sabdad anumana-sva-vacana-loka
grhyante) takes adi to stand for anumana-sva-vacana-loka. Another predecessor of
Dharmakirti in this regard was Sankarasvamin®’.

Out of all these possible sources, NA.14 has most in common with Dharmakirti in
terms of (1) exact wording (sadhyabhyupagamah paksa ... ), (2) replacement of
Dinnagan ista with abhyupagama, (3) affinity in the explicit correlative sadhya
(instead of Dinnagan svarupendiva nirdesya) to abhyupagama / ista.

[10] The description of hetu and its role in the inference for others
(pardrthdnumana) in NA.17 is not so conspicuously similar to NB. in phrasing.
Nevertheless, semantically both expositions are quite akin to each other. That in
NA.17 we still deal with pardrthanumana is clear from the context itself, but also
Siddharsi leaves not doubt (NAV.17 ad loc.: pardrthdnumanasya vacana-
rupatvad ... ). Thus, in both cases we have ‘the pronouncement of the logical
reason’ (hetos ... prayogo, NA.) or ‘the announcement of the inferential sign’
(lingdkhyanam, NB.) as the principal element of the inference for others
(pardrthdnumana) and the idea that there is no difference in ‘demonstrative force’
between the two formulations of the logical reason:

NA.17:  hetos tathépapattya va syat prayogo ‘nyathdpi va /

NB.3.1,3-7: /1/ tri-rapa-lingakhyanam pardrthdnumanam. /3/ tad

16/ nanayor arthatah kascid bhedah. /'] anyatra prayoga-bhedat.

* The above Sanskrit reconstruction of PS.3.2 follows FRAUWALLNER (1957/b: 885)
and TILLEMANS (1997: 178, n. 2). Tibetan text reads as follows: ran gi o bo kho na®
bstan | bdag "dod ran gi chos can la | mnon sum don dan rjes dpag dan | yid ches grags
pas ma bsal ba’o || [* TILLEMANS 1997 reads nar.] PS.3.2 must have been in its turn the
source for NB.(2).3.37.

* NP.(2).2.1: tatra paksah prasiddho dharmi prasiddha-visesana-visistataya svayam
sadhyatvenépsitah. pratyaksdady-viruddha iti vakya-sesah.
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The idea expressed by Dharmakirti goes back to his PV.3.16 and PVSV. ad loc.*

[11] In NA.20 Siddhasena maintains that drstdnta is not an essential part of
‘syllogistic’ reasoning, inasmuch as the relation of invariable concomitance (vyapti)
suffices to prove the thesis. This is a continuation of the ‘economical’ trend in
Indian logic—that starts with Vasubandhu and his Vada-vidhana and Vada-
vidhi*’—to limit the number of necessary ‘syllogistic’ members, to simplify the
reasoning procedures and to make such procedures universally binding, without any
need for further empirical justification than the premises themselves:

NA.20: antar-vyaptydiva sadhyasya siddher bahir-udahrtih /
vyartha syat tad-asadbhave ‘py evam nyaya-vido viduh //

NB.(2).3.121: tri-ripo hetur uktah. tavata cdrtha-pratitir iti na prthag
drstanto nama sadhandvayavah kascit. tena ndsya laksanam prthag
ucyate gatarthatvat.

Siddhasena was not so much innovative as it might seem at first glance, inasmuch
as it is Dharmakirti (NB.(2).3.121) who had intuitively foreshadowed such an idea
before him, when he had claimed that the example (drstdnta) is not a separate
member of the proof (sadhandvayava). It is much more natural and less surprising
to find the direct continuation of the ‘economical’ trend, that had started with
Vasubandhu, in the Yogacara tradition and Dharmakirti’s works, rather than in the
Jaina tradition in the person of Siddhasena, where we do not find such an
‘economic’ tendency before Siddhasena. In my opinion, Siddhasena verbalised what
had already been latent in Dharmakirti’s statement, even though Dharmakirti
himself had not been able to do without the example, which he had considered an

*In PV.3.15 [p. 180] Dharmakirti first recalls the triple character of hetu defined by
Dinnaga in Nyaya-mukha: hetos trisv api ripesu niscayas tena varnitah/ asiddha-
viparitartha-vyabhicari-vipaksatah // . Then (PV.3.16ab) he states the reason for
expressing the concomitance by way of dissimilarity (vaidharmya-vacana): vyabhicari-
vipaksena vaidharmya-vacanam ca yat/, only to quote Dinnaga in PVSV.(1).3.16ab:
yad aha—esa tavan nyayo yad ubhayam vaktavyam viruddhdnaikantika-pratipaksena
iti. The rule is further explained by Dharmakirti in PVSV. as follows: sadharmya-
vacanam  viruddha-pratipaksena, vaidharmya-vacanam  anaikantika-pratipaksena.
Thereupon, in PV.3.16cd and PVSV. ad loc., he adds that: yady adrsti-phalam tac ca
yvadi tena vipakse ‘darsanam khyapyate tad anukte ‘pi gamyate//. Cf. also
PVSV.(1).3.24-25 [p. 185]: tasmat svabhava-pratibandhad eva hetuh sadhyam
gamayati. sa ca tad-bhava-laksanas tad-utpatti-laksano va. sa evavina-bhavo
drstantabhyam pradarsyate.

47 Cf. FRAUWALLNER (1933) and FRAUWALLNER (1957/a).
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integral part of the logical reason (hetu), indispensable to authenticate the general
principle by taking recourse to its instantiations (relevant portions underlined):
NB.(2).3.122: hetoh sapaksa eva sattvam asapaksdc ca sarvato vyavarti rupam
uktam abhedena. punar visesena karya-svabhavayor ukta-laksanayor janma-tan-
matranubandhau darsaniyav uktau. tac ca darsayata—yatra dhiumas tatrdgnir,
asaty agnau na kvacid dhumo yatha mahanasétarayor, yatra kytakatvam
tatranityatvam,  anityatvabhavo  krtakatvasambhavo yatha ghatikasayor—iti
darsaniyam. na hy anyatha sapaksa-vipaksayoh sad-asattve yathékta-prakare sakye
darsayitum. tat-karyata-niyamah karya-lingasya, svabhava-lingasya ca svabhavena
vyaptih. asmims carthe darsite eva dystanto bhavati. etavan-matra-rupatvat tasyéti.
Dharmakirti expressed a similar idea already in his PV.3.27: tad-bhava-hetu-bhavau
hi dystante tad-avedinah | khyapyete, vidusam vacyo hetur eva hi kevalah// .
Siddhasena, however, has to his credit that he clearly states the conditions of
internal formal validity of the proof and dismisses the need to quote any
instantiation: the proof is valid because the premisses are valid and the relation
between them is universally binding.

[12] Siddhasena states explicitly five conditions that invalidate paksa—and adds
that there are, in fact, several varieties of paksdbhasa—in NA.21:

pratipadyasya yah siddhah paksdbhaso ksa-lingatah /
loka-sva-vacanabhyam ca badhito 'nekadha matah //

These five paksdbhasas are in concord with the list exemplified by Siddharsi in
NAV.:. (1) pratipadya-siddha,  (2) pratyaksa-badhita,  (3) anumana-badhita,
(4) loka-badhita, (5) sva-vacana-badhita. Having enumerated five varieties of
paksdbhasa, it would be redundant and pointless on Siddhasena’s part to say by way
of recapitulation in a succinct karika that these varieties are numerous: anekadha
matah, unless he had other varieties, not mentioned already by name, in mind. That
being the case, he probably referred to other enumerations well-known from other
sources.

In fact, Siddhasena’s enumeration overlaps with Dharmakirti’s list of fallacies of
the thesis, enumerated in NB.(2).49-53*%. Interestingly, Dharmakirti subsequently
(NB.(2).3.54*) adds a few more conditions and the failure to meet them would

149/ (2) tatra pratyaksa-nirakrto yatha: asravanah sSabda iti. /50/ (3) anumana-
nirakyto yatha: nityah sabda iti. /51/ (4?) pratiti-nirakyto yatha: acandrah sasiti. /52/ (5)
sva-vacana-nirakyto yatha: ndnumanam pramanam. /53/ iti catvarah paksabhasa
nirakyta bhavanti.

Y evam siddhasya, asiddhasydpi sadhanatvendbhimatasya, svayam vading tada

sadhayitum anistasya, ukta-matrasya nirakytasya ca viparyayena sadhyah. tendiva
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render the paksa defective as well. Thus, Siddhasena—by anekadha matah—may
have referred to Dharmakirti’s catalogue of defective paksas. But not necessarily to
Dharmakirti’s. He may have as well referred, e.g. to NP.(2).3.1°°.

In any case, NA.21 can in no way attest that Siddhasena was posterior or prior to
Dharmakirti. It merely points to certain similarities between Siddhasena’s list and
the Buddhist tradition. Probably, it was the tradition of Sankarasvamin and
Dharmakirti that Siddhasena alluded to by anekadha matah.

[13] In Siddhasena’s subsequent aphorism, we find further similarities with NB.,
though they are less of linguistic nature (similarities in formulations) but rather of
methodological character. Analogously to the structure of NB, Siddhasena—after
describing fallacious theses—proceeds to discuss fallacious logical reasons (hetv-
abhasa). However, both the authors first look back to their previous definitions of a
correct, not defective hetu:

NA.22:  anyathdnupapannatvam hetor laksanam ivitam®' /|
tad-apratiti-sandeha-viparyasais tad-abhata //

NB.(2).3.55-56: tri-rupa-lingdkhyanam pardrthdnumanam ity
52

uktam’*.  tatra  trayanam  rupanam  ekasydpi  rupasydnuktau
sadhandbhasah. uktav apy asiddhau sandehe va pratipadya-
pratipadakayoh.

Incidentally, it is the only case in both works that the authors first remind the
reader/hearer of the definition of a correct ‘syllogistic’ member/term, and only then
deal with its particular fallacies.

Likewise incidentally, both the authors first state general factors that invalidate a
correct hetu, either singly or jointly, and subsequently enumerate resulting fallacies
one by one. There are two such general invalidating factors for Dharmakirti, viz.
asiddhi and sandeha (NB.3.56,109): various combinations (with regard to

svarupenabhimato vadina isto ‘nirakrtah paksa iti paksa-laksanam anavadyam
darsitam bhavati.

0 sadhayitum isto ’pi pratyaksadi-viruddhah paksabhasah, tad yatha: (1) pratyaksa-
viruddhah, (2) anumana-viruddhah, (3) agama-viruddhah, (4) loka-viruddhah, (5) sva-
vacana-viruddhah, (6) aprasiddha-visesanah, (7) aprasiddha-visesyah,
(8) aprasiddhébhayah, (9) prasiddha-sambandhas céti // tatra ...

>! Either in NA.5 (according to Siddharsi) or in NA.17 (hetos tathépapattya va syat
prayogo ‘nyathapi va, see NAV. ad loc.: anyathdpi véty anendvayave
samudayopacarad anyathdnupapattim laksayati).

> NB.3.1: tri-ripa-lingdkhyanarm pardrthanumanam; cf. also NB.(2).2.5,11-12.
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trairupya) are responsible for particular varieties of hetv-abhasa. For Siddhasena,
however, there are three—polemically, as it were—such factors: tad-apratiti,
sandeha and viparyasa; thus Dharmakirti’s asiddhi factor would seem to bifurcate
into Siddhasena’s tad-apratiti and viparyasa. For instance, for Siddhasena the
fallacies of NB.3.58 and 59°° would be probably a case of viparydsa, whereas the
fallacy of NB.3.60°* should rather be considered a case of tad-apratiti. One could
analyse all the remaining cases of fallacious Aetus (ensuing from the combination of
the factors asiddhi and sandeha) found in NB. and map them onto the triple
classification of Siddhasena in the same manner. Practically, it would mean to
decide which of the asiddhi cases of Dharmakirti would correspond to tad-apratiti
cases of Siddhasena, and which to his viparyasa cases. However, we do not have
any explicit statement in the far too succinct NA., nor in NAV., that would provide
us any algorithm of such a mapping, and the issue is open to our conjectures only.

Interestingly, in NP., for instance, to which NA. might be thought to have
occasionally referred to, we do not find any trait of such invalidating factors as
asiddhi and sandeha, or anything similar.

[14] Also NA.23 and the classification of particular varieties of hetv-abhasas
points to secondary sources of Siddhasena’s ideas. There seem to be only two such
potential sources, i.e. NB. and NP.:

NA.23: asiddhas tv apratito yo yo 'nyathdaivépapadyate /

viruddho yo ‘nyathdpy atra yukto ’'naikantikah sa tu //
NB.(2).3.109: evam esam trayanam riupanam ekdikasya dvayor dvayor
va rupayor asiddhau sandehe va  yatha-yogam  asiddha-
viruddhanaikantikas trayo hetv-abhasah.

NP.(2).3.2. asiddhdnaikantika-viruddha hetv-abhasah //

However, NB. is a more probable source, inasmuch as the sequence of fallacies
(asiddha, viruddha, anaikantika) listed in NA. is exactly the same as that of NB.,

NB.(2).3.57-9: /57/ ekasya ripasya dharmi-sambandhasydsiddhau sandehe
vasiddho  hetv-abhasah. /58/ yatha: anityah Sabda iti sadhye caksusatvam
ubhaydsiddham [not proved for both parties]. /59/ cetanas tarava iti sadhye sarva-tvag-
apaharane  maranam  prativady-asiddham,  vijiianéndriydyur-nirodha-laksanasya
maranasydnendbhyupagamat, tasya ca tarusv asambhavat [not proved for the

opponent].

**NB.(2).3.60: acetanah sukhddaya iti sadhya utpattimattvam anityatvam va
samkhyasya svayam vadino ’siddham [not proved for the proponent himself].
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not of NP., where the two last varieties are interchanged (asiddha, anaikantika,
viruddha). Dinnaga has the aniscita (or sandigdha) variety, istead of anaikantika.

What is striking is that Siddhasena has only three varieties of hetv-abhasa, like
Dharmakirti and Saflkarasvﬁmin, unlike Dinnaga. Moreover, Dharmakirti
outspokenly rejects Dinnaga’s subvariety, i.e. viruddhdvyabhicarin®: NB.(2).3.110:
viruddhavyabhicary api samsaya-hetur uktah. sa iha kasman noktah. We do not
find any polemical trait in NA., which could even suggest that Siddhasena adopted
Dharmakirti’s criticism of viruddhavyabhicarin. Apparently he subscribed to the
criticism unhesitatingly.

It is worth noticing that NA. diverges also from the tradition of Kumarila, whose
triple classification—into asiddha, sandigdha, viruddha in MSV.—is more akin to
Difnaga’s: MSV.5.4.75 p. 264 mentions the classification (samsayddi-viparyayah);
subsequently (1) the threefold asiddha fallacious reason is mentioned in
MSV.5.4.76-83ab; (2) sandigdha and (3) viruddha occur in MSV.5.4.83cd-107
(e.g. in MSV.5.4.83cd: sandeha-viparitatva-heti cdtra nirakytau); besides,
(2) sandigdha is further found in MSV.5.4.84b-96b, whereas (3)viruddha is
mentioned in MSV.5.4.96¢d-107ab. Kumarila nowhere in the Anumana-pariccheda
section uses the term anaikantika as a hetv-abhasa, he has sandigdha instead, like
Dinnaga, unlike Dharmakirti, Sankarasvamin and Siddhasena. However,
Parthasarathi Misra follows the general post-Dharmakirtian typology in his
classification, while commenting on Kumarila (p. 264.11 ad MSV.5 A4.75): samprati
hetv-abhasan asiddhdnaikantika-viruddhan praparicayan ...

[15] NA.24-25 reveal further similarities pointing to NB. as its possible
inspiration. One of them is the phraseological affinity as regards the use of drstdnta-
dosa, instead of drstantdbhasa, in both works. Both Siddhasena and Dharmakirti
use the expression paksabhasa as well as similarly tad-abha and hetv-abhasa.
However, both of them deviate from the general use of derivatives of aVbhas to
technically denote logical fallacies, when they refer to drstdnta by the term dosa,
and to drstanta only:

NA.24: sadharmyendtra dystanta-dosa ... ,
NA.25: vaidharmyendtra drstanta-dosa ... ,

NB.(2).3.123, 128-129: /123/ etendaiva drstanta-dosa api nirasta
bhavanti. /128/ sadharmyena drstanta-dosah. /129/ vaidharmyendpi:
paramanuvat karmavad akasavad iti sadhy ady-vyatirekinah.

33 Cf. also RANDLE (1926: 68—69, 79).
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Indeed, also Sankarasvamin has drstanta-dosa twice, but in a slightly different
context, viz. that of refutation. Generally, when he discusses fallacious examples, he
uses the standard term drstdntdbhasa, e.g. NP.3.3: drstantabhaso dvividhah:
sadharmyena vaidharmyena ca// The only two occurences of drstinta-dosa are
found in NP.(2).6,7°°.

Conspicuously, drstanta-dosa occurs as exemplification of dizsanani, in the series
of sadhana-dosa, paksa-dosa, hetu-dosa and drstanta-dosa.”’ Another occurrence of
dosa (however, pratijiia-dosa, not drstinta-dosa) in NP. is attested in the
concluding lines of NP.(2).3.1, that summarise the discussion on paksdbhasa’®. Also
here, the term dosa has a more general meaning than the technical term abhasa, and
the peculiarity of the usage of pratijiia-dosa is confirmed by the closing uktah
paksdbhasah. The usage of dosa in NP. confirms the fact that in works preceding
Dinnaga, Dharmakirti or Saﬁkarasvémin—e.g. in NS., VS., NBh., PBh., etc.—dosa
is employed to denote general defects and is not used specifically as a terminus
technicus in the sense of abhasa.

[16] There is a structural similarity to be observed: both Siddhasena (NA.24) and
Dharmakirti (NB.(2).3.122-3) explicitly define fallacious examples by referring to
the definition of a correct Aetu. Accordingly, NB.3.122 recapitulates the definition
of correct hetu as well as conditions of its validity. The successive statement of
NB.3.123 (etendiva drstinta-dosa api nirasta bhavanti; vide supra p. 37) shows that
fallacious examples are refuted by referring to the correct definition of hetu, and all
fallacies of the example share the same characteristic. Similarly, Siddhasena relates
the deficiency of drstdntdbhasas to deficient logical reasons and, with apalaksana-
hetitthah, he expresses the idea known from the work of Dharmakirti.

%6 (6) sadhana-dosédbhavanani disanani /| sadhana-doso nyinatvam. paksa-dosah
pratyaksddi-viruddhatvam. hetu-doso ’siddhanaikantika-viruddhatvam. dystanta-dosah
sadhana-dharmddy-asiddhatvam. tasyodbhavanam prasnika-pratyayanam dusanam //
(7) abhuta-sadhana-dosédbhavanani dusandabhasani /| sampurne sadhane nyunatva-
vacanam. adusta-pakse paksa-dosa-vacanam. siddha-hetuke ’siddha-hetukam vacanam.
ekdnta-hetuke  ‘'nekanta-hetukam vacanam. aviruddha-hetuke viruddha-hetukam
vacanam. adusta-dystante dusta-drstanta-dosa-vacanam. etani dusandbhasani. na hy
ebhih para-pakso dusyate, niravadyatvat tasya // ity uparamyate // .

S'NP.6: sadhana-dosédbhavanani disanani |/ sadhana-doso nyunatvam. paksa-
dosah pratyaksddi-viruddhatvam. hetu-doso ’siddhanaikantika-viruddhatvam. drstanta-
dosah  sadhana-dharmddy-asiddhatvam.  tasyodbhavanam  prasnika-pratyayanam
disanam // .

¥ esam vacanani dharma-svaripa-nirakarana-mukhena pratipadandsambhavatah
sadhana-vaiphalyatas céti pratijia-dosah // uktah paksabhasah //
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[17] Strangely, in NA.24-25 Siddhasena refers to some tradition by nyaya-vid-
iritah as regards the classification of fallacious examples. However, there seems to
have been no earlier (or contemporary) Jaina source he could have referred to. Thus,
in default of any extant evidence attesting to a Jaina tradition which offered a
typology of fallacious examples, one is prone to assume—unless we find any
indication to the contrary—that, apparently, he must have referred to a general
Indian tradition, where we do find such a typology of sadharmya-° and vaidharmya-
drstantabhasas.

Besides, he also seems to have taken it for granted that the reader/hearer could
easily determine what is meant by sadhyddi-vikalddayah in NA.24. This task would
naturally be quite easy for anyone who was acquainted with NB.(2).3.124-125. At
the same time, however, his elliptical formulation sadhyddi-vikaladayah was,
polemically as it were, unequivocal enough to rule out the three remaining varieties,
viz. (A7) ananvaya, (A8) apradarsitdanvaya and (A9) viparitdnvaya, formulated by
Dharmakirti (NB.(2).3.126—127), which could by no means have been hinted at by
the formulations of NA.24.

Similarly, the sixfold classification of dissimilar drstdntabhasas systematised in
NA.25 (sadhya-sadhana-yugmanam anivrttes ca samsayat) closely corresponds to
the first six fallacious examples of NB.(2).3.129-132: (V1) sadhydvyatirekin,
(V2) sadhanavyatirekin, (V3) sadhya-sadhandvyatirekin, (V4) sandigdha-sadhya-
vyatireka, (V5) sandigdha-sadhana-vyatireka, (V6) sandigdha-sadhya-sadhana-
vyatireka. Seemingly, NA. and NB. are at variance as regards terminology, for
Siddhasena’s formulation: sadhya-sadhana-yugmanam anivrttes ca samsayat,
differs from Dharmakirti’s (V1)~(V6). In my opinion, however, anivrites and
samsayat of NA.25 indicate rather plainly °-vyavrtta and sandigdha-° as the last and
first elements of the compounds (V1)-(V3) and (V4)—~(V6), respectively.
Optionally, we could have (V1) sadhydnivrtta, (V2) ‘sadhandnivrtta,
(V3) “sadhya-sadhandnivrtta, (V4) “samsayita-sadhya, (V5) samsayita-sadhana,
(V6) “samsayita-sadhya-sadhana, which is not different at all from the idea
expressed in NB.(2).3.129-132.%

* True, theoretically speaking, one could also interpret NA.25 to enforce the
acceptance of only (1) sadhyavyatirekin, (2) sadhandvyatirekin, (3) sadhya-
sadhanadvyatirekin—to use Dharmakirti’s terminology—and only one or more varieties
out of (4) sandigdha-sadhya-vyatireka, (5) sandigdha-sadhana-vyatireka,
(6) sandigdha-sadhya-sadhana-vyatireka, but not necessarily all of them. While
anivrtteh is unquestionably construed with sadhya-sadhana-yugmanam, the expression
samsayat might be conjectured to be taken separately, without any dependence on all
elements of sadhya-sadhana-yugmanam. In this respect, attention should be drawn to an
instance of different conceivable ways of construing an aphorism of NA. by
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As for another possible source of insipration, also NP.(2).3.3 distinguished—in
accord with the prevalent tradition of those days—two general categories: similar
and dissimilar fallacious examples (drstantabhaso dvividhah: sadharmyena
vaidharmyena ca //). However, a closer look at Sankarasvamin’s varieties reveals
essential differences, apart from the terminological ones. Accordingly, I see no way
how the formulations of fallacies of examples based on similarity found in Nyaya-
pravesa® could be interpreted to have influenced Siddhasena’s sadhyddi-
vikalddayah. As regards Nyaya-pravesa on fallacies of examples based on
dissimilarity®', the influence might have been restricted to (V1), (V2) and (V3) only.

[18] Also NA.26, where criticism / refutation (dusana) and its fallacy
(dusandbhasa) are discussed, might have partly been inspired by Dharmakirti’s
NB.(2).3.137-140. Thus, NA.26a-c: vady-ukte sadhane prokta-dosanam
udbhavanam | diisanarm, reveals a certain similarity—in terms of both formulations
and ideas—to the dusana-section of NB.(2).3.137-8: /137/ diusana nyunatddy-uktih.
/138/ ye pirvam nyunatidayah sadhana-dosa uktas tesam udbhavanam disanam.
tena paréstartha-siddhi-pratibandhat. Less conspicuous, though, is the remaining

commentators which we encounter in the case of NA.8: drstéstavyahatad vakyat
paramdrthabhidhayinah | tattva-grahitayotpannam manam sabdam prakirtitam // The
aphorism is explained differently by the commentators, viz. (1) NAV. ad loc.: drstena
pramanavalokitenéstah pratipadayisito 'vyahato ’'nirakrtah samarthyad artho yasmin
vakye tat-tatha; and (2) NAT. ad loc.: drstenéty-adi. ayam bhinnddhikaranas tri-pado
bahu-vrihih yadi va isto 'vyahato 'rtho yatra tad istavyahatam vakyam, tadanu drstena
pramana-nirpitena istavyahatam iti tat-purusah (cf. BALCEROWICZ (1999: 4, n.8)).
Definitely, such an unnatural interpretation—i.e. to take anivrites to refer to all elements
of the triad sadhya-sadhana-yugmanam, while limiting the scope of samsayat to
selected element(s) of the compound sadhya-sadhana-yugmanam—would be a mere
guesswork, and one would rather, as a rule, construe sadhya-sadhana-yugmanam with
both anivrttes and samsayat, and obtain six varieties of dissimilar drstantabhasas. One
would not, in any case, obtain any further varieties mentioned by Dharmakirti in
NB.(2).3.133-135: (V7) avyatireka, (V8) apradarsita-vyatireka and (V9) viparita-
vyatireka. Thus, Siddhasena apparently does not accept without reservation the Buddhist
typology by rejecting (V7), (V8) and (V9).

NP.(2).3.3.1: tatra sadharmyena tavad dystantdbhasah parica-prakarah, tad yatha:
(1) sadhana-dharmdsiddhah, (2) sadhya-dharmadsiddhah, (3) ubhaya-dharmdsiddhah,
(4) ananvayah, (5) viparitdnvayas céti // tatra ...

®'NP.(2).3.3.2. vaidharmyendpi dystantabhdsah paica-prakarah, tad yatha:
(1) sadhydvyavrttah, (2) sadhandvyavrttah, (3) ubhayavyavrttah, (4) avyatirekah,
(5) viparita-vyatirekas céti // tatra ...
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The corresponding  dusandbhasa-section of  NB.(2).3.139-140  reads:
reoccﬁ-r-f.i-rié“é-l-é-r-ri-e-r-lt disandbhasa is notdemswe at all, whereas Siddhasena’s
niravadye could be a vague echo of Dharmakirti’s abhuta-dosa.

As a matter of fact, NA.26c¢c-d (niravadye tu dusandbhasa-namakam) betrays more

dusandbhasani [/ ... etani dusandbhasani. nahyebhlh para—paksodzisyate
niravadyatvat tasya /! ity uparamyate // 1t is this section, in all probability, that

[19] The twenty-sixth aphorism (the exposition of diisana) is the last section of
the Nyaydvatara, where possible influences from Dharmakirti’s side—in terms of
Siddhasena’s direct use of Dharmakirti vocabulary or his response to Dharmakirti’s
ideas—are easily detectable. Strangely enough, the topic dealt with in NA.26
closely corresponds to the final issue discussed by Dharmakirti in NB. Thus, the
conspicuous absence of further possible Dharmakirtian traces in NA.—theoretically
derivable from other works of Dharmakirti—points, in my opinion, to the fact that
Siddhasena—while composing NA.—closely followed the structure and the
contents of NB., up to NA.26.

In the remaining aphorisms (28-32) Siddhasena discusses issues peculiar to
Jainism (viz. corollaries of kevala-jiiana and syad-vada) and there could hardly have
been any Buddhist influence to be noticed in any case: [27] the character of absolute
cognition (kevala-jiiana); [28] the result of valid cognition in general; the results of
absolute cognition (kevala-jiiana); the results of valid cognitive procedures other
than kevala-jiiana; [29] the multiplex character of reality; the domain of cognitive
acts; the domain of viewpoints (naya); [30] the character of viewpoints (naya); the
description of the doctrine of seven-fold modal description (syad-vada); [31] the
character of the cognitive subject, the soul (jiva); [32] the eternal character of Jaina
epistemology.

[20] The phrase pramana-phala occurring in NA.28 is occasionally taken to be a
proof of its dependence on Dinnaga.®* It is commonly assumed that the phrase in

62 Cf, e.g. QVARNSTROM (1999: 178): ‘Furthermore, the Nyayavatara (28) uses the
signature element of Dignaga, namely “pramanaphala™';’ in his note 61, he further
draws the reader’s attention to the work of G. Dreyfus and Chr. Lindtner: ‘The Yogacara
Philosophy of Dignaga and Dharmakirti”. Studies in Central & East Asian Religions.

Vol. 2, Ed. by Per K. Serensen et al. Copenhagen 1989: 27-52.
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question goes back to Dinnaga, e.g. PS.(1).1.8cd—10%. In these verses Dinnaga
asserts that the result of pramana is pramana itself, or introspective cognition which
consists in the determining of an object (sva-samvitti, artha-niscaya). Precisely the
same idea (atmdnubhava, artha-viniscaya) is echoed in PV.2.306-307ab, 339%.
Generally, the idea is discussed at length by Dharmakirti both in his
PVin.I(1).78.12-100.26 and in PV.2.301-366, 388-391. Accordingly, NA.28 might
be taken to be a rejoinder of both Dinnaga and Dharmakirti, and there seems to
nothing decisive to be found in NA.28 that would exclude any of the two authors.
On the other hand, any attempt to look for inspiration of NA.28 in works of either
Dinnaga or Dharmakirti seems to me to be a result of misapprehension of the true
import of the aphorism. In it, Siddhasena does not discuss the problem whether
pramana-phala can or cannot be equated with pramana itself, which is the major
concern of Dinnaga and Dharmakirti. What is intended in the verse are rather extra-
epistemological issues of both soteriological (kevala) and mundane (Sesa) character,
viz. the result of pramana is ‘the cessation of nescience’ (ajiiana-vinivartana),
whereas the result of specific kinds of cognition is two-fold. The first category
subsumes happiness and indifference (sukhopekse) in case of the perfect knowledge
(kevala), being a prerequisite of liberation (moksa) and commonly taken by the

8 savyapara-pratititvat pramanam phalam eva sat /| sva-samvittih phalam vitra tad-
rupo hy artha-niscayah | visaydkarataivasya pramanam tena miyate // yad-abhasam
prameyam tat pramana-phalate punah/ grahakdkara-samvitti trayam ndtah pythak-
krtam // . For the Sanskrit text, see HATTORI (1968: 97, n. 1.55—107, n. 1.67). Tibetan
text reads as follows:

Vasudhararaksita/Sen-rgyal 15a.5-15b.4: Kanakavarman/Dad-pahi Ses-rab 95b.5-96a.5:

bya dan bcas par rtogs pahi phyir | bya dan bcas par rtogs pahi phyir |
tshad mahi hbras bu fiid du hdod || hbras bu nid du yod tshad ma ||
ran rig la yan hdir hbras bu | van na ran rig hdir hbras bu |

de yi no bo las don nes | de yi no bo las don nes |

yul gyi snan ba hdi fiid hdi | yul gyi snan ba niid de hdihi |
tshad ma de yis hjal bar byed || tshad ma de yis hjal bar bya ||

gan tshe snan ba de gsal bya | gan Itar snan ba de gsal bya |
tshad ma dan dehi hbras bu ni | tshad ma dan dehi hbras bu ni |
hdsin rnam rig pa de yi phyir | hdsin rnam rig paho de yi phyir |
de gsum tha dad du ma byas || de gsum tha dad du ma byas | |

 tasmat prameyddhigateh sadhanam meya-ripatda | sadhane ’‘nyatra tat-karma-
sambandho na prasiddhyati// sa ca tasydtma-bhutdiva tena narthantaram phalam /
yada savisayam jianam jiandmse ‘rtha-vyavasthiteh/ tada ya atmdanubhavah sa
evdrtha-viniscayah //
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Jainas to be tantamount to the destruction of nescience. Since it results from the
destruction of karman® it is necessarily associated with innate happiness, etc.’® that
are inhibited by karman. The other—pragmatic, as it were—category of results
refers to ‘the faculty of appropriation and avoidance’ (adana-hana-dhi) in case all
the remaining kinds of (mundane) cognition.®’ Consequently, what really the verse
buddhayah phalam, with all the three elements of hana, upadana / adana and
apeksa, as a result (phala) of cognition (jiiana).

What is important to remember is that there are numerous similarities, more and
less conspicuous, and not all of them are decisive when taken alone. Some of these
similarities indicated on the preceding pages may equally well point to a tradition or
author prior to Dharmakirti, viz. to Difnaga or Sankarasvamin. Some of such
similarities may be due to the general style of writing, of arranging a philosophical
treatise, of structuring a philosophical discourse, etc. We should remember that both
the Nyaya-bindu and the Nyaydvatara were primarily handbooks of logic and their
purpose was predominantly didactic. Nonetheless, the accumulation of evidence
only enforces those of them that are quite conclusive and convincing. To sum up,
my impression is that in all dubious cases, when both NP. and NB. seem relevant as
possible sources of Siddhasena’s ideas, Siddhasena probably took recourse to
Dharmakirti rather than to Saﬁkarasvémin, inasmuch as in all those rare cases when
there are clear similarities to be found between NA. and NP., they are also traceable
in NB. However, not all cases of similarities between NA. and NB. can be shown
with regard to NA. and NP. In other words, the development of certain ideas that
had taken place in the period connecting Sankarasvamin and Dharmakirti, was
reflected in the contents of NA. and some ideas still absent from NP., that were later
either introduced or modified by Dharmakirti, found their way into NA. Similarly,
certain influences to be found in NA. point both to Dinnaga and to Dharmakirti.
However, Siddhasena seems to be acquainted with certain new developments or
ideas that first developed with Dharmakirti (not necessarily only in NB.) and are not
found in Dinnaga’s works.

Paradoxically as it were, would it not be thinkable to claim that it was Siddhasena
who influenced Dharmakirti and who was the intermediary stage between Dinnaga
and Dharmakirti? For at least three reasons we should dismiss such a possibility.

6 Cf, e.g. TBh.10.7 (p. 231 f) v.23 ff. (samsara-visaydtitam muktanam avyayam
sukham).

67 Cf. also FRANCO (1997: 65).
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There is, in the first place, a continuous tradition in epistemic concepts referred to
by both Dharmakirti and Siddhasena that go back to Dinnaga. Dharmakirti himself
refers to Dinnaga so explicitly that would seem highly implausible to believe that he
had availed himself of the Jaina epistemological tradition with respect to the number
of points mentioned above in §§ 1-20, without even a single mention of it: one
would expect Dharmakirti embarking on at least an accidental discussion of a few
issues he had supposedly taken over from the Jainas. Secondly, Satkari MOOKERJEE,
who believed Siddhasena to flourish in the sixth century and to precede
Dharmakirti,® puzzled over what was in his opinion Dharmakirti’s lack of reaction
as regards Siddhasena’s interpretation of the intrinsic invariable concomitance
(antar-vyapti) and the superfluous character of the example as an exemplification
(bahir-udahrti) external to the most elementary constituents of the proof formula, as
well as the definition of the logical reason as ‘inexplicability otherwise’.” This
becomes no longer a query when we assume that Siddhasena was post-
Dharmakirtian. Moreover, it is for precisely the same reason that also Patrasvamin
should be taken to flourish after Dharmakirti. Thirdly, the concepts of svdrtha-vakya
and pardrtha-vakya (NA.10) as well as svartha-pratyaksa and pardrtha-pratyaksa
(NA.11) would have with certainty evoked a refutal from the side of Dharmakirti,
had he known about it. Likewise, Dharmakirti would have certainly commented
upon the idea of non-erroneousness of inference (anumanam ... abhrantamn) proven
by its being a cognitive criterion alone (pramanatvat), found in NA.S. The same
holds true for the idea of ‘inexplicability otherwise’ (anyathanupapannatva). Thus,
any supposition that Siddhasena preceded Dharmakirti can safely be dismissed.

Accordingly, depending on whether we follow the widely accepted dating of
Dharmakirti, viz. c. 600-660"" or the results of latest research by KIMURA (1999)
who assigns the years 550-620 for Dharmakirti, we would have for the terminus
post quem Siddhasena as the author of the Nyaydvatara circa 620 or 660,
respectively.

There is still another factor to be taken account of, viz. the question of the
defining characteristic of the logical reason (hetu) characterised as ‘the fact of being
otherwise inexplicable’, or ‘inexplicability otherwise’ (anyathdnupapannatva,

% See: MOOKERJEE (1935: 398).

% See: MOOKERIEE (1935: 4-5): “What however strikes us is the intriguing situation
created by Siddhasena’s reference to antarvyapti and the definition of Aetu (probans) as
anyathanupapanna in the verse 20 and 22 respectively. It is nothing short of enigma that
this innovation of the Jaina logicians did not evoke a reply from Dharmakirti.’

70 See: FRAUWALLNER (1961). Cf. also STEINKELLNER-MUCH (1995: 23).
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anyathdnupapatti) in NA.22: anyathanupapannatvam hetor laksanam iritam. The
author clearly refers to an earlier source and the idea did not originate with him in
his NA. Independently, we find the idea reported and criticised by Santaraksita in
TSa.(1).1364 ff. (p. 405 f.) in the context of the validity of inference (anumana).”*
The most famous and relatively often quoted verse is TSa.1369:

anyathdnupapannatvam yatra tatra trayena kim /
ndnyathdnupapannatvam yatra tatra trayena kim // 72

Significantly enough, Santaraksita TSa.(1).1364, p. 405.1) mentions Patrasvamin as
the source of the idea: anyathéty-adina patrasvami-matam asankate ..., and the
treatise in question is the lost Tri-laksana-kadarthana” by Patrasvamin, identified
occasionally with Patrakesarin / Patrakesarisvamin = Vidyananda. For obvious
reasons this Patrasvamin cannot be Vidyananda (c. 850), the author of the Sloka-
varttika on Umasvati’s Tattvdrtha-sitra—as SUKHLAL-DOSHI (1928)™* and
CHATTERJEE (1978: 331) would have it—but some else who preceded Santaraksita
(c. 725-788)7, the teacher of Kamalasila.”® Since the author of NA. alludes to his

" The relevant section is edited and translated in KUNST (1939: 11-53). See also
PATHAK (1930-31) 71-83.

7 Strangely enough, Sintaraksita in TSa. interchanges the padas ab with cd. The
verse is also found in (1) TSVA. p. 203 [the discussion of anyathdnupapatti and the
refutation of #ri-laksana is found there on pp. 198-217], (2) TBV. Vol. I, p. 569.28-29,
(3) PM1.2.1.9 § 33 (p. 45.17-18). Hemacandra’s criticism against the Buddhist idea of
trairipya in PM1.2.1.9 § 33 (p. 45.1-16) closely follows the exposition of Patrasvamin’s
aphorisms quoted in TSa. attesting to the authenticity of the quotation. Hemacandra,
instead of the terms anyathanupapatti, uses the expression avina-bhava, cf. PM1.2.1.9
(p. 43.34-35): svdrtham sva-niscita-sadhyavina-bhavaika-laksanat sadhanat sadhya-
Jjianam. The formulation sadhyavina-bhavaika-laksanat resembles both Patrasvamin’s
Tri-laksana-kadarthana (tendika-laksano hetuh pradhanyad gamako ’stu nah/ =
TSa.1379) as well as NA.5ac: sadhydvina-bhuno lingat sadhya-niscayakam smrtam /
anumanan.

3 A reference to the work is found in DHAKY (1995: 43), who refers to Jugal Kishor
Mukhtar: ‘Sammatisiitra aur Siddhasena’ (Hindi), Jaina Sahitya aur Itihdasa par Visada
Prakasa, Calcutta 1956: 538—543 [the work was not available to me].

™ Cf. UPADHYE (1971: *14-15), PATHAK (1930: passim) and PATHAK (1930-31:
passim), who refers to him as Patrakesari Vidyananda or as Patrakesarisvami.

5 Cf. STEINKELLNER-MUCH (1995: 56).

76 Cf. BHATTACHARYYA (1926: ixvi-ixvii): ‘In that case Patrasvamin must be an
earlier author than both Santaraksita and Vidyananda, and he must have first
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predecessors and Séntaraksita mentions only Patrasvamin, it must have been the
latter who was responsible for the idea of anyathdnupapannatva.”’ Had it been
Siddhasena who introduced the idea, géntaraksita would not, in all probability, have
missed the opportunity to mention this. Certainly Patrasvamin is post-Dinnagan, for
his Tri-laksana-kadarthana was conceived to refute the latter, but his dating is quite
uncertain. It is surprising, nonetheless, that Santaraksita seems nowhere to allude to
the NA. or its author. Consequently, the widespread opinion assuming that NA. is
the first Jaina treatise on epistemology per se loses its weight, inasmuch we can
safely assume that Siddhasena had his predecessor in the person of Patrasvamin.

As regards the terminus ante quem, in view of the fact that the verse no. 4 of the
Nyaydvatara is incorporated into SDSa. as verse no. 56, it should be assigned to the
date of Haribhadrastiri. A supposition that it is SDSa.56 that was the source which
NA.4 was borrowed from and that NA.4 is merely an interpolation seems
inadmissible to me. NA.4 fits ideally the argumentative structure of the text:
(1) NA.1 states the definition of pramana, as well as the types and a general
criterion of such a division, (2) NA.2 is polemical concerning the meaninglessness
of formulating a definition for a well-known term/idea of pramana, (3) NA.3 is a
rejoinder to the objection, (4) NA.4 defines the two main divisions of pramana
along with a specific reason for such a division,”® (5) NA.5 opens a section dealing

propounded the theory that valid reason is that the existence of which cannot be
maintained unless it is invariably concomitant with the major term ... cir. 700 A.D.’.

"7 Cf. MUKTHAR (1948) [according to UPADHYE (1971:¥30)]: *7) The Nyayavatara is
composed centuries later than the Sanmati-sutra, because it shows the influence of
Patrasvami (later than Samantabhadra) as well as Dharmakirti and Dharmottara’; and
V.P. Johrapurkar (‘Introduction’ to VTP., pp. 41 ff.) quoted in n. 5 above. See also
DHAKY (1995: 42-3): “...the first foot of the karika 22 concerning the hetu-laksana
(character of probans) reflects sense-agreement, even partial verbal concordance with
the verses from Patrasvami’s (Patrakesari’s) Trilaksanakadarthana cited by the
Buddhist scholiast Sﬁntaraksita in his Tattvasangraha (c. 2™ quarter of the 8" century A.
D.)*2.’ SHASTRI (1990: 31) is a bit more reserved and does not take for granted that
Patrasvamin was anterior to Siddhasena: ‘Nyayavatara also defines hetu in the same
manner.’

" Both NA.1 and 4 go against the prevalent Jaina tradition to subsume cases of
sensory cognition, inference and verbal testimony under paroksa, whereas pratyaksa
was taken to denote extra-sensory and extra-mental acts of cognition (viz. avadhi,
manah-paryaya and kevala). For Siddhasena the criterion of directness (aksa) was not
the cognising subject, or the soul (aksa=jiva=atman), but—Ilike in the general pramana
tradition—the senses (aksa=indriya).
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with erroneousness of pramanas, etc. The use of vocabulary in NA.4 is not unusual
for NA. Coincidentally, two adjacent verses, viz. NA.4 and NA.5, are stylistically
and structurally quite akin: pada a-b: "reason’ (aparoksataya, sadhydvina-bhuno
lingat) + "object + verbal derivative in the meaning of a present participle’
(arthasya grahakam, sadhya-niscayakam) + ... + pada c: "subject’ (pratyaksam,
anumanan) ... Admittedly, the similarity is not a crucial argument in favour of the
same authorship of the two verses, however, there is nothing that could speak
against a common authorship. The argument gains on strength in view of the fact
that Haribhadrasuri quotes the verse no. 2 of NA. in his Astaka” and refers to its
author as Mahamati®’.

In view of the above, DHAKY’s (1995: 44) claim®'—to handle the discomfort that
Haribhadra himself ascribes one of the verses to a Mahamati—that both NA.2 and 4
were taken from lost dvatrimsikas of Siddhasena Divakara is highly debatable to
me. Not only NA.4 seems to represent an original karika of NA., but the same holds
good in the case of karika 2. We could not make head or tail of NA.2 (the objection)
if we did not have NA.1. Moreover, NA.3 (the rejoinder) would be pointless without
NA.2. All the lost dvatrimsikas of Siddhasena Divakara as a reference source in

" The work is not available to me. I am forced to rely here on Pt. Dalsukhbhai
MALVANIA (1979: 287-288). Cf. also UPADHYE (1971: xxiv) and DHAKY (1995: 44).

% UPADHYE (1971: xxiv) is right to point out ‘that Haribhadra, in his Astaka, quotes
the Nyayavatara 2, by referring to its author as Mahamati. Elsewhere, however
Haribhadra speaks plainly about the author of the Sammati as Divakara and
Srutakevalin.” This enforces the supposition against the authorship of Siddhasena
Divakara of NA.

81 <A formidable objection, however, to the above-postulated identification (Siddharsi
was the author of both NA. and NAV.—P.B.) as well as the period determination
(ninth/tenth century for NA.—P.B.) can be raised on the grounds of the ascription of a
verse, which appears as the karika 2 of the Nyayavatara, to Mahamati (=Siddhasena
Divakara) by Yakinisinu Haribhadra siiri (active c. A. D. 745-785) in his Astaka®®. And
the karika 4 figures as a part of the Saddarsana-samuccaya of the same Haribhadra
stiri””. Since Haribhadra stri ascribed the particular verse (karika 2) to Siddhasena
Divakara, it must be so. However, this karika could be originally from some
dvatrimsika, one of the lost 11 of Siddhasena Divakara, perhaps the Pramana-
dvatrimsika, from which Gandhahasti Siddhasena quotes in his sa-bhasya-
Tattvarthadhigama-sitra-vrtti'®. The karika 4 in the Sad-darsana-samuccaya may
likewise have been taken from one of the unavailable dvatrimsika of Siddhasena
Divakara. Alternatively, if that verse is Haribhadra’s own, Siddharsi must have
borrowed it from the Saddarsana. In any case, Haribhadra and Siddharsi could have
common sources from which they apparently may have drawn.’
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argumentation resemble rather a kind of sasa-visana. Naturally, as long as we do
not have all dvatrimsikas written by Siddhasena Divakara, we cannot, theoretically
speaking, preclude the possibility that the verses indeed were taken from some lost
dvatrimsika. But such an argumentation is not very constructive. I see no reason to
doubt the authenticity of karikas 2 and 4 as long as they form a consistent logical
part of the Nyaydvatara as a whole and bear stylistic similarities to adjacent
karikas,?* especially when the counter-arguments begin with ‘perhaps’ and are of
merely could-or-may-have-been nature.

Further, the identification of Siddharsi as the author of both NA. and NAV.,
postulated by DHAKY, has very weak foundations. In the first place, there is ample
evidence that Siddharsi (the author of NAV.) is not Siddhasena (the author of NA.)
and that the two texts were written by different authors, inasmuch as Siddharsi
refers to the author of NA. explicitly, although not by name, but by the term acarya
or sitra-krt, to cite a few cases only:* [1]Introductory lines of NAV.3:
/3] adhundcaryo grhitas tavakino 'bhiprayo 'smabhir iti param pratyayayams tan-
matam anudravya tad evanumanyamanas tathdpi laksanokteh saphalyam
avedayann aha: ...; [2] the final sentence of NAV.3: tad evam pramana-laksanam
samanyena pratipadya tad-gatam kucodyam paryahary acaryena; [3] NAV.13: yad
vdatyantabhyasena parikarmita-matitvat tavatdiva prastuta-prameyam avabudhyate,
tada hetu-pratipadanam eva kriyate, Sesiabhidhanasya srotr-samskardkaritaya
nairarthakyad ity-adau hetu-pratipadanam sutra-krta parartham anumanam uktam
[4] NAV.29: ata evdcaryasya na tal-laksanddi-svarupa-kathane ‘pi mahdnadarah.
Additionally, in some cases (e.g. on NA.8), Siddharsi does offer at least two

%21 have dealt briefly with the style of NA.4 above. The same is even more true for
NA.2 that is closely followed by NA.3 (the most conspicuous similarities underlined):

12/ prasiddhani pramanani vyavaharas ca tat-kytah /

tad-vyamoha-nivyttih syad vyamidha-manasam iha //

% DHAKY (1995: 43) is so far right that indeed Siddharsi nowhere mentions the
author of Nyaydvatara by name: ‘As noted in the beginning, Siddharsi does not ascribe
the Nyayavatara to Siddhasena Divakara or to a different Siddhasena or for that matter
to any other author.” However, he clearly misses the point when he further claims: ‘Nor
does he mention it as a composition of a purvacarya, vrddhacarya, or some
cirantanacarya. Also, in his verse by verse exposition, he nowhere uses qualificatory
phrases such as sastrakara, sutrakara, karikakara, acarya, etc. which may have denoted
a second, an earlier revered personage, as the karikas’ author.’
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different interpretations of a karika, or diverges from the contents of NA., e.g. in the
case of NA.4d*.

Thus, we can safely take the date-brackets for the Nyaydvatara to be firmly fixed
after 620 C.E. (Dharmakirti) and Patrasvamin and before c¢.800 C.E.
(Haribhadrasiiri).*® As for the date of Haribhadrastri, JACOBI (1926: Introduction)
assigns Haribhadra to ¢. 750, whereas UPADHYE (1971: xxv) to ¢. 750-800 C.E. and
DHAKY (1995: 44) to c. 745-785. However, the terminus post quem for Haribhadra
is Arcata, since the latter is quoted in Haribhadrasiiri’s NPV.9.15-19%. Arcata, the
teacher of Dharmottara, can be assigned to ¢. 730790 or 720-780.%"

Finally, as regards the name of the author of the Nyaydvatara, we are indeed in a
quandary. Probably the earliest indication of his name is, as it has been mentioned
above (p.47), Haribhadrastiri who makes mention of him under the appellation
‘Mahamati’. The subsequent source from which we learn that NA. was composed
by a Siddhasena is NAVV. of Santisiiri. The author of NA. is explicitly identified
there in at least four places®®. In the last reference Santistiri is even more specific to
give the full name of the author as well: Siddhasenarka®. All other references we

% Siddhasena emphasises the way of cognising, or ‘[the manner of] grasping [an
object]’, whereas Siddharsi takes the expression to refer to the existence and the nature
of the cognoscible. See p. 26 above.

% Thus, I cannot but side with the opinion already expressed in VAIDYA (1928: xx):
‘The terminus a quo would be the date of Dharmakirti and the terminus ad quem that of
Haribhadra.’

8 Acc. to STEINKELLNER—MUCH (1995: 119) the original title found to the colophon
is Nyaya-pravesa-tika sisya-hita.

%7 See: STEINKELLNER-MUCH (1995: 64) and FRAUWALLNER (1961: 148).

BI1INAVV.36§ 7 (p.95.8): srisiddhasena-ghatita-sphuta-gihsalakam suddham
avapya vimalam vihitam mayaditat //, [2] NAVV.21.§ 2 (p. 78.9-10): evam-rupasya
vadhah  tyagah  siddhasenarkasyéty — arthah., [3]NAVV.53.§2 (p.107.18):
siddhasenasya sutra-kartuh..., [4] NAVV.1.§ 11 (p. 13.14-15): tat kim svatantryena?
na ity aha—siddhasenarka-sutritam iti. siddhasena eva jagaj-jantu-mano-moha-
samtatitam asitamah samihdpoha-karitvat arka iva arkah, tena sutritam.

% Indeed, Santistri speaks of Siddhasenarka, not of Siddhasena Divakara, as
UPADHYE (1971: xxiv) would have it: ‘iii) ... The earliest author, as far as I know, who
specifies the name of Siddhasena Divakara as the author of the Nyayavatara is Santisiiri
of the 11™ century A.D. or so.” Nevertheless, I would side with UPADHYE in asserting
that ‘Arka’ is just another name for ‘Divakara’. Thus, I see absolutely no justification
for the contention of DHAKY (1995: 49, n.9), who—commenting on the clause:
siddhasena eva jagaj-jantu-mano-moha-samtati-tamasitamah-samuhdpoha-karitvat
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encounter in the Jaina literature of this period are to Siddhasena Divakara as the
author of other works, but none to him as the author of NA.*® In view of the extant
evidence, the opinion of MUKTHAR (1948)°! still holds good that the author of the
Nyaydvatara is apparently different from the author of the Sanmati-tarka-prakarana
and from the author of the twenty-one dvatrimsikas ascribed to Siddhasena
Divakara. Strangely enough, the available colophons of NA. and NAV. contain no
reference to the name of the author of NA. Since even the point is not clear whether
the author of NA. was a Siddhasena, not to mention the problem of deciding which
Siddhasena he could have been,”* I would—for the sake of convenience—suggest to
tentatively call the author of the Nyaydvatara Siddhasena Mahamati, after the
specific identification of Haribhadrastri.

arka iva arkah, tena sutritam—maintains that ‘“Arka” here is not in the sense of
“Divakara” but “essence”.” Clearly, arka here is an epithet of Siddhasena, who is
compared to the sun (arka iva; arka=diva-kara), and by him (tena) the idea discussed
before is composed in a sutra form (sutritam). If we took arka as DHAKY would like it,
the whole clause could hardly be construable.

% Cf., e.g. [1] UPADHYE (1971: xiii): ‘Haribhadra is one of the earlier authors to
mention Siddhasena Divakara and his Sanmati. First, he calls him $rutakevalin; and
secondly, he tells us that his name was Divakara (p. *1). Then he has a pun on the name
that he was like Divakara, sun, to the darkness of Duhsama-kala.” [2] UPADHYE (1971:
xvii): ‘...Pujyapada ...quotes Siddhasena’s Stuti III.16 in his Sarvarthasiddhi (11.10;
VII.13).” [3] H. R. Kapadia (AJP., ‘Introduction’, Vol. 11, pp. 98 ff.): ‘Haribhadra refers
to Siddhasena in his Sammaipayarana, in his Anekantajayapataka as well as in his
Pamcavatthuya (vv.1047-8), calling him Suyakevali. Jinadasagani (c. 676 A.D.) refers
to him thrice in his Nisthavisehacunni.’ [4] DAVE (1962): ‘So Siddhasena is earlier than
Mallavadi and the tradition puts him as a contemporary of Vikramaditya who flourished
in 57 B.C.” [according to UPADHYE (1971:*53)] and ‘Akalanka and Vidyananda quote
the Sanmati.” [according to UPADHYE (1971:*59)].

°! “The following points are clear: (1) The Dva.s were not composed in the present
order; (2) they are not of one and the same Siddhasena; (3) the Nyayavatara is one of
them; (4)... No indisputable evidence is brought forth for the common authorship of the
Dva.s, Nyayavatara and Sanmati. ... There were thus three clear and distinct
Siddhasenas: (1) the author of Sanmati; (2) the author of Nyayavatara; (3) and another,
the author of some Dva.s.” [according to UPADHYE (1971:%28)].

21t is not established that Arka was indeed used by Santistri as a synonym of
Divakara.
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The Markandeya-Episode in the Sanskrit Epics and Puranas

HORST BRINKHAUS

Whenever the Rsi Markandeya is mentioned in epic and Puranic literature, it is his
particular longevity which is regularly emphasised. Thus he is usually characterised
as dirghdyus, bahu-varsa-sahasrdyus and similar; and in the MBh it is even pointed
out that nobody else lives longer than Markandeya except the god Brahma.' Thus
Markandeya was consulted as the only human being who could, as an eye-witness,
report on the complete development of mankind and even on total cosmological
processes in the sense of the prabhavapyaya, i.e. the cyclical genesis and dissolution
of the world. Markandeya is known as the only human being to have survived a
pralaya process, i.e. the universal destruction by fire and water at the end of a
kalpa; and he is the sole witness of the succeeding period of total cosmic dissolution
during which he experienced a self-revelation of the supreme god.

It is this event which most clearly defines Markandeya’s role, and his detailed
report on it is known as the ‘Markandeya episode.’ It is about the development of
this episode, which has been handed down to us in a number of different versions,
that I am now going to present my observations.

1. The Maha-bharata version

The Maha-bharata has devoted to Markandeya a long passage within the
Aranyaka-parvan, the Markandeya-samasya-parvan.* The Rsi presents didactic

"In MBh 3.180.5 he is called bahu-vatsara-jivin, in 180.40 bahu-varsa-sahasrin
and in 186.2 he is addressed by Yudhisthira with the words:
natke yuga-sahasrantas tvaya drstva maha-mune /
na cdptha samah kascid ayusa tava vidyate /
varjayitva mahdtmanam brahmanam parame-sthinam // .
2 As a whole it comprises MBh 3.180-221, but in the present connection only the
first part, i.e. adhyayas 180-189, is of particular interest.

On the Understanding of Other Cultures — Proceedings, pp. 59-70.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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instructions there about quite a wide range of themes; among them are general
topics such as questions of karman causality or of the greatness of Brahmins. More
specifically, and with a hint at his longevity, he is requested to talk about the history
of mankind and also about cosmological processes.

With regard to the anthropological question, Markandeya reports that originally
human beings were holy and even comparable to Brahma, but later lust and anger
crept in, men were deserted by the gods and thus they degenerated and started to
perpetrate evils (181.11-20). The legend of the Deluge, which is presented by
Markandeya, not immediately, but soon afterwards (adhyaya 185), and in which it is
reported that almost all creatures were drowned, seems to be introduced as being a
consequence of that development of mankind, i.e. as a radical method of
regenerating the human race simply by replacing it.

Concerning the cosmological processes, Markandeya explains the yuga and kalpa
system as a part of the wider prabhavapyaya theory (186.17-55 and 188.5-84). Out
of his own experience Markandeya can give an account of the course of a pralaya in
which the whole world was burnt and afterwards inundated, resulting in a sole
primeval ocean (ekdrnava), mythologically regarded as the beginning of a ‘night of
Brahma’ (186.56—76). During this period of dissolution Markandeya had once
experienced a theophany in which a divine child revealed himself as the supreme
god (186.77-187.55).

As far as the theological aspect of the whole passage is concerned, it falls into two
main parts.

In the first part, where Markandeya reports on the development of mankind as
well as on the pralaya process, he does this with a clear and exclusive attachment to
the god Brahma. Markandeya is described as a devotee of Brahma, who is explicitly
defined here as the supreme deity.’

In the subsequent part, by distinction it is Narayana who reveals himself as the
highest god and ruler of all cosmic events (186.77—187.55). Here the episode runs as
follows:

After the pralaya Markandeya is fearfully drifting about in the empty
primeval ocean, until he finally discovers a child with a sri-vatsa on
his breast. The child swallows Markandeya and shows him the whole
world in his belly. Markandeya emerges through his mouth again, and

*Esp. in MBh 3.186.2-23 Brahma is constantly named as the supreme god
(parame-sthin, loka-guru, sarva-loka-pita-maha, svayam-bhiu, sarva-bhutésa) and
patron of Markandeya, and in the pralaya report (186.56—76) it is solely Brahma who is
involved in the cosmic event and finally retires to rest.
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this time the divine child grants him an ample self-revelation. He
declares himself to be Purusa-Narayana, unknown even to the gods,
though identical with Visnu, Brahma, Indra, etc. As Sesa he supports
the world, as Varaha he lifts the earth from the bottom of the ocean,
and as the horse-headed ocean-fire he destroys the world. In a plain
allusion to the Bhagavad-gita* an identification with Vasudeva-Krsna
is at least hinted at. After that the god again emphasises his identity
with Brahma as one of his manifestations in which he sleeps during the
phase of dissolution and will afterwards create the world anew.

After concluding his report Markandeya declares to his audience, the Maha-
bharata heroes, that it was Janardana who had revealed himself at that time and that
he is now living among them as Govinda.

The fact that Narayana appears as a child in this self-presentation is not explained.
J. W. LAINE, however, seems to be right in postulating a particular ‘charm’ in this
‘juxtaposition of the images of the seemingly helpless child and almighty God.’’
There is no hint whatsoever in the text that the child should be regarded here as a
symbol for divine play with the universe (/ila). This is indirectly confirmed by the
fact that immediately after his report Markandeya speaks of a sort of divine play
which now refers to Narayana’s activities on earth as Krsna. This observation
corresponds exactly to the results of a study by Bettina BAUMER to be found in the
first part of her dissertation on the term /ila particularly in epic Sanskrit literature.®

2. The Brahma-purana version

The second version of the Markandeya episode in the Brahma-purana is almost a
copy of that in the Maha-bharata.” Nevertheless there are characteristic differences.
In particular, the pralaya report of this version has been adjusted to the subsequent

* MBh 187.26 = BhG 4.7 (the famous verse yada yada hi dharmasya glanir ..., etc.).
> LAINE (1989: 263).

® BAUMER (1969: 53): ‘Die Verbindung von /ila mit der Schopfungsvorstellung
scheint, was die visnuitischen Quellen betrifft, sekundar zu sein: zuerst sind es die Taten
Visnus als avatara und die Tatsache seines gnidigen Herabsteigens, die als sein Spiel
empfunden werden.’

"BrP 52.4-56.57 agrees largely with MBh 3.186.60—187.47; for a concordance of
the two versions see BrP (1987: 816).
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text: on the one hand, the Brahma of the Maha-bharata version has been explicitly
replaced here by Visnu, though by name only and not otherwise,® and an advance
notice of the theophany subsequently to be narrated has been interpolated (52.11—
15b). On the other hand, the designation purusésa for the god as well as for the fig-
tree in this interpolation points to a Saiva background and thus already refers to a
Saiva addition at the end of the whole episode, where Hari (Vispu) is explicitly
identified with I$vara (Siva) and the story is related to a Siva-linga with the name of
‘Markandeyésvara’ in order to bestow on it its specific salutary significance (56.63—
72). In fact, these two sectarian innovations may even be presumed to represent two
different redactional stages of development for this passage of the Brahma-purana.

In the report on the theophany, the Supreme Person (puruséttama), who appears
as a child to Markandeya and only relatively late in the passage calls himself
Narayana,’ is again identified with Visnu,'® but this time also explicitly with Krsna
(53.31), whereas he is clearly distinguished from Brahma who is said not to
understand the true nature of the supreme god. "'

The contrast between the divine child and the old Brahmin Markandeya is
expressly emphasised by the insertion of a small scene (53.19-24).

Here the divine child calls Markandeya a tired boy'?, on top of that
using his name, which again is improper according to Dharma-sastra
rules. Markandeya promptly reacts to this impoliteness with an
outburst of anger; but this is simply ignored by the child.

* The MBh sloka 3.186.76:
tatas tam marutam ghoram s vay a m - b h it r manu-jadhipa /
adi-padmalayo devah pitva svapiti bharata //
appears in BrP 53.12¢-13b as
tatas tam marutam ghoram sa visnur muni-sattamah/
adi-padmalayo devah pitva svapiti bho dvijah // .
® In BrP 56.48cd: ahar nardyano nama sankha-cakra-gada-dharah // .

' BrP 54.23 is more important in this respect than BrP 56.14, which is taken from
MBh 3.187.5 and where the god identifies himself with several gods like Visnu,
Brahma, Indra, etc.

"' In Markandeya’s hymn to the supreme god (BrP 55.11-35), he says in 55.32¢-33a:

yat te rupam param deva kiita-stham acalam dhruvam //
brahmddyas tan na jananti ...

12 vatsa sranto ’si balas tvam (53.19a).
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Finally, the question why Narayana appears before Markandeya in the shape of a
child, is explicitly raised by Markandeya in this version,”’ but in the text that
follows there is no answer whatsoever to this question. In any case, there is again in
the whole passage not the slightest allusion to play with the world by the divine
child in the sense of /ila.

3. The version of the Hari-vamsa, Matsya-purana and Padma-purana

The third version of the Markandeya episode belongs to a longer parallel passage
which is shared by three different works, the Hari-vamsa, the Matsya-purana and
the Padma-purana.'* These three passages correspond to each other to such an
extent that we can confidently count them as slightly different variants of one single
text version.

Shortly before the Markandeya episode of this version the parallel passage
contains another pralaya account,' but this time it is completely separated from
Markandeya: he is not the narrator here nor is there any explicit link to Markandeya
in the text, but instead it is even stated at the end of the passage that there is nobody
in the world who has seen, who can tell or who knows about the pralaya process
with the single exception of the highest god. '®

Thus, the Markandeya episode here comprises the mere report of his experience of
the divine self-revelation during the cosmic dissolution. Markandeya twice
addresses the mysterious person whom he meets alone in the ocean. The god
appears before him in two different shapes: first as the sleeping ‘Primeval Person’
(adi-purusa) and afterwards as a sleeping child. In order to remove his perplexity
the Purusa first shows him the whole world in his own belly and afterwards the
divine child grants him a long oral self-revelation. Right from the beginning the god

3 BrP 56.6ab: iha bhiitva sisuh saksat kim bhavan avatisthate | .

" The first part of the HV passage (Appendix .41, lines 1-574), has a parallel in
MtsP 164—-171 and in PdP 5.36-37. The Markandeya episode comprises lines 184-303
of the HV App. 1.41, corresponding to MtsP 167.13—67 and PdP 5.36.88c-143.

HV App. 141, lines 96-151, corresponding to MtsP 165.19-166.21 and PdP
5.36.46-73.

'HV App. 1.41, lines 156—157 (corresponding to MtsP 166.23¢-f and PdP 5.36.75):

na drasta naiva vadita na jiiata ndaiva parsvatah /
na sma vijiiayate kascid rte tam devam uttamam // .
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introduces himself as Narayana-Brahma,'” and during his long speech he describes
himself as having many other different manifestations and functions as creator and
destroyer of all beings, pradhana and purusa, and so on. In spite of echoes of the
Bhagavad-gita'® there is neither an explicit identification with Vasudeva-Krsna nor
otherwise with Visnu.

The idea of the shape of a divine child is taken up and pointedly used here in two
different ways.

On the one hand, we find the same impolite addressing of the old man by the child
and the same angry reaction by Markandeya as we have seen in the BrP version, but
here this scene is even extended: the divine child again calls the old Brahmin his
exhausted child and claims to be his creator, since in former times it had granted
him to his real father Angiras as his son.'

On the other hand, this is the only version known to me where the topic of
playfulness seems to be traceable as the motive for the appearance as a child: in the
present version the child is characterised as ‘playing in the primeval ocean’,” and
the same idea of the solitary playing child is even expressed a second time in the
reading of the MtsP text.”!

Thus, for this version only, D. R. KINSLEY may be right, when he points out that
the idea of playing is meant here as essentially going together with the idea of the
manifestation as a child.?

4. Markandeya and the Flood myth

In the three versions of the Markandeya episode treated so far, the story referred
exclusively to the pralaya process at the end of a kalpa. Apart from this traditional

" The speech starts with aham nardyano brahma ... (HV App. 1.41, line 258 and
parallels).

' Thus e.g. when the god calls himself the best of different classes of beings and
things: cf. particularly the HV line 261 (aham aindre pade sakra ytunam api vatsarah)
with BhG 10.22b (devanam asmi vasavah) and 10.35d (rtunam kusumdkarah) and the
HV line 263 (bhujam-ganam aham Sesas tarksyo 'ham sarva-paksinam) with BhG
10.29a (anantas casmi naganam) and 10.30d (vainateyas ca paksinam).

"HV App. 1.41, lines 232-247, and parallels.

' HV App. 1.41, line 249 (and parallels): ekdrnava-gatarm kridantam.

2 MtsP 167.32c: avyagrah kridate.

22 KINSLEY (1979: 3).
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strand, however, there was another variant in which Markandeya survived the
transition merely from one manv-antara to another.

Excursus: According to a pertinent passage to be found in several Puranas and
belonging to what W. KIRFEL compiled under the title of Purana-paiica-laksana,*
one kalpa comprises 1,000 maha-yugas and corresponds at the same time to a
sequence of fourteen manv-antaras (of 71 maha-yugas). Particularly in the HV/BrP
version of that parallel passage it is said that the transition from one Manu-era to the
next is bound up with samhara and sambhava® and that only gods and the Seven
Rsis survive that inundation of the world, whereas at the end of a kalpa all creatures
are consumed by fire and finally are absorbed by Hari-Narayana.”> Unfortunately,
however, the passage in question does not contain any further details about the
transitional process between the manv-antaras.

Nevertheless in a quite different Puranic passage, i.e. in the outer frame-story of
the entire MtsP, there is a short account of a cosmological process which could be
taken as intended to fulfil exactly that need.?® In fact this text explicitly combines
the manv-antara transition with the Flood myth, well-known from older sources,’’
though it describes the transition along the lines of the pralaya at the end of a kalpa
known, e.g. from the description in the MBh (3.186.56—76) mentioned above. It is
said in the MtsP passage that together with the Vedas and Puranas only particular
gods, the river(-goddess) Narmada, and among human beings solely Manu,
traditionally the main figure of the Flood myth, with the help of his ark, and
expressly now also Markandeya, survive the catastrophe. Thus the clear distinction
between the pralaya account and the Flood myth, which had been maintained in the
MBh, has been obscured in the MtsP.

As a matter of fact, in the older versions of the myth of the Flood and Manu’s ark,
which are to be found already in the Sata-patha-brahmana and, as was mentioned
above, in the Markandeya-samasya-parvan of the MBh, there was no trace at all of
the concept of manv-antaras and their transition.?® After, however, the Flood myth

2 KIRFEL (1927), 3. Abschnitt: manv-antara (254-283).
2 KIRFEL (1927), 272.83cd:
manv-antaresu samharah samhardantesu sambhavah.

» KIRFEL (1927) 272.85-88.

*0 MitsP 1.12-2.20.

*" A German translation of the MtsP passage together with a collection of further
important versions of the Flood myth is presented in HOHENBERGER (1930: 4-24).

% The Brahmana version (SatBr 1.8.1.1-10) tells only of an unspecified Manu who
once survived the deluge; thus the whole event took place within the life-span of one
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had once been conceived in the frame-story of the MtsP as a transition from one
manv-antara to the next and also Markandeya had explicitly been mentioned in that
context, the story was taken up and finally narrated at greater length by Ksemendra
in his Dasdvatara-carita.” The tale runs there as follows.

Manu is warned by Visnu in the shape of a fish that yuga-samksaya
has already started and the kalpa will end soon (30-31), and in order to
survive the coming pralaya catastrophe he is advised to construct an
ark. Then there is given a proper pralaya account, including the
universal conflagration by the samvartaka fire which is finally
extinguished by the flood (34-39); yet Manu’s ark wondrously
remains intact and is safely drawn by the fish over the ocean.

By that time Markandeya awakens from deep meditation and wonders
where the world has gone. He is dragged away by the flood, meets
Manu’s ark, but cannot get hold of it and again drifts about in the
water. Finally he sees a dark-skinned boy, but immediately is
swallowed by the child and finds the whole world in his belly. Later on
Markandeya is set free through the child’s mouth, and now he sees
Brahma sitting on a lotus which has grown out of Visnu’s navel,
getting ready for the next creation of the world.

Though there is no longer any mention of the transition between manv-antaras in
this version, most of the other elements which were present in the short version of
the MtsP frame-story are again combined here: there is the blending of the Flood
myth with the pralaya concept, this time clearly and exclusively referring to the end
of a kalpa, and there is again the involvement of Markandeya in this scene. The
Markandeya episode, however, which is obviously taken up from the older tradition
introduced before, appears here considerably reduced to only the first part, since the
second confrontation between Markandeya and the divine child is omitted in this
version and thus there is no longer any self-revelation of the god. Evidently the
theological interest which seems to have been central in the older versions of that

and the same person: there was no transition from one Manu to another as different
rulers of their respective eras which is the basic idea of the manv-antara concept. The
version of the MBh (3.185) resembles the Vedic version, though Manu is here already
called vaivasvata, but again there is no mention of a second Manu. Again it is only this
Manu who with the help of an ark and together only with the Seven Rsis survives the
destruction of the worlds by inundation, ‘the washing entirely away of the worlds’
(sampraksalana ... lokanam, 3.185.29).

¥ DAC 1.18-59 (ed. 1891), German translation in HOHENBERGER (1930: 20-24).
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episode has lost its importance in the meantime, and other aspects inspired the later
author nevertheless to repeat the story. Thus, in the present version there was
probably more interest in the narrative effect of a further actor illustrating the
painful circumstances of the catastrophe: Markandeya’s desperate efforts to get hold
of the ark from outside until he gets water into his nose and finally has to give up his
endeavours are told here in considerable detail and in quite a vivid and realistic style.

5. The version of the Bhagavata-purana

The same shortening of the Markandeya episode mentioned for Ksemendra’s
Dasavatara-carita is to be found again in another Puranic version, that of the
Bhagavata-purana. However, before 1 go deeper into this, I should like to say a
word about the specific view of the events of the Flood in relation to the pralaya
process presented in this Purana. Both are described in quite different passages in
the Purana,®® but still they belong to one and the same systematic conception:
together they are said to form a scheme of two pralaya stages which are
terminologically distinguished as naimittika-° and prakytika-pralaya, the former of
which takes place at the end of a kalpa, or ‘Day of Brahma’, whereas the latter
denotes the end of a para, i.e. of Brahma’s full life-time (12.4.3-6). A detailed
account of a naimittika-pralaya is presented in 8.24, and this process is described
there in the sense of the Flood myth, i.e. as a mere inundation without any
conflagration and inclusive of the motif of an ark in which king Satyavrata,
explicitly said to be reborn in the present manv-antara as Manu Vaivasvata,
survives the catastrophe. A description of the second and much more radical
pralaya type is to be found immediately after the systematic treatment of the two in
12.4.7-22. This presentation of the prakrtika-pralaya now follows exactly the lines
of the older pralaya accounts previously conceived for the end of a kalpa.

Shortly after that pralaya treatise and obviously as a supplement to it, a sceptical
question is raised by Saunaka as to how to rate the old rumour that Markandeya
claims to have passed through a pralaya process and to have witnessed a self-
revelation of the supreme god during the period of dissolution (12.8.1-5). As a reply
the Siita starts to narrate Markandeya’s biography. During the first six manv-antaras
he lived as an ascetic and as a devotee of Vispu-Narayana. Finally in the seventh,
i.e. the present manv-antara, Hari in his double incarnation as Narayana and Nara

*The Flood myth is included in skandha 8 and the pralaya account in the
concluding skandha 12.
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paid him a visit in his asrama and granted him as a favour an insight into the visnu-
maya (12.8.6-9.9). Soon after that Markandeya, while meditating at his asrama, had
the following vision:

A heavy rain inundates the earth and finally the whole universe.
Markandeya floats about for huge periods of time, until he detects a
child in the ocean. While curiously approaching, he is immediately
drawn into the belly of the child, observes the whole world therein,
and comes out again. After that he finds himself again sitting in his
asrama (12.9.10-34).

Thereafter the text narrates that Siva was impressed by Markandeya’s deep
devotion to Narayana and he granted him a lifetime and fame up to the end of the
kalpa (12.10).

This rendering of a part of the old Markandeya episode is more to be judged as a
rejection than as an adoption. Markandeya’s experience of a pralaya process is
reduced here to a mere vision, a daydream. Already from the specification of his
life-span within one kalpa it is clear that he cannot have passed through a pralaya in
reality, and Markandeya’s vision is explicitly reported for the present manv-antara,
i.e. the middle period of the present kalpa. Another change, however, namely that
the pralaya process in Markandeya’s vision corresponds to a mere deluge without
any conflagration, follows logically in this work, in accordance with its specific
view of a naimittika-pralaya. Finally, the theological message of the Markandeya
episode is once again cut down: Markandeya gets the demonstration that the world
is maintained in the body of Visnu-Narayana, but the whole self-explanation of the
divine child is left out.

The conclusion of the story, in which Siva comes into the picture, may perhaps
have been stimulated as a reaction against the inclusivistic attempt of the Brahma-
purana to postulate the Markandeya episode as a sanctification story for a Siva-
linga called markandeyésvara. In any case, here in the Bhagavata-purana Siva
explicitly supports Markandeya as an eminent devotee of Narayana.

6. Two versions within the Skanda-purana
Within the voluminous collection of disparate Mahatmya and other texts that goes

under the title of Skanda-purana,’' to my knowledge, there are two quite different
versions of the Markandeya episode presented in two separate passages. One is to be

1 Cf. ROCHER (1986: 228-229).
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found in the Puruséttama-ksetra-mahatmya of the Vaisnava-khanda (2.2) and the
other in the Reva-khanda of the Avantya-khanda (5.3).>*

In the first version (in 2.2.3) it is related how Markandeya, who is called ‘seven-
kalpas old’ (sapta-kalpdayuh, v. 3), is floating about in the ‘ocean of dissolution’
(pralaydrnave, v. 4), until he meets Narayana-Visnu-Govinda in the shape of a
child, who shows him the whole world in his belly. Again afterwards there is no
self-revelation of the supreme god, and the story ends with the prophecy that
Markandeya after the new creation of the world will stay in the Purugottama-ksetra,
as a devotee of Siva, who is identified with Narayana. Though it is not explicitly
stated in the text, the story seems to be meant to take place during the universal
dissolution at the end of a kalpa.

In the second version (in 5.3.12-19), however, we at first get the impression that a
Flood legend is again being told, though instead of the divine fish and Manu, the
river-goddess Narmada® is named here who offers to rescue pious Saivas from
being killed by the coming flood. One of these Saivas is our Markandeya, who
informs the other sages that the Narmada was born 21 kalpas back and that he
himself has witnessed her for the last seven kalpas (13.40-47). Afterwards
Markandeya is said to be separately saved by the Narmada goddess: she appears to
him in the shape of a cow, and Markandeya, holding her tail, is drawn by her over
the flood as Manu’s ark previously was drawn by the divine fish. The description of
the catastrophe, however, again shows many details which have definitely been
taken over from older pralaya accounts. The process of a conflagration is again
narrated at length (adhyaya 17) and this is finally extinguished by an inundation.
Thus again a dissolution at the end of a kalpa seems to be meant, here combined
with the Flood myth. This relatively free rendering of the Markandeya episode
confirms once again that the originally clear difference between these two types of
universal calamities had fallen into total oblivion in later times.

32T was made aware of these two versions by an article of STRYA KANTA (1949:
301-329). This article mainly contains a paraphrase of the two passages which,
however, are both assigned to the Puruséttama-mahatmya. In the SkP edition at my
disposal the two passages are 2.2.3 and 5.3.12-19.

3 As was said above, the river[-goddess] Narmada had already been mentioned in
the version of the Flood myth within the frame-story of the MtsP.
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The structure of the Moksa-dharma-parvan of the Maha-bharata

JOHN BROCKINGTON

Over the years Western scholars have put forward very different views about the
nature of the Santi-parvan, from Dahlmann’s view that narrative and didactic
elements were deliberately combined in an essentially unitary work to HOPKINS’s
categorisation of it as ‘pseudo-epic’, where however the dismissive implications of
that term must be balanced by his extensive study of epic philosophy. Within the
Santi-parvan, the longest part and the one generally seen as most characteristic is
the Moksa-dharma-parvan.' There is probably a broad chronological progression
from the Raja-dharma-parvan (12.1-128) through the Apad-dharma-parvan
(12.129-167) to the Moksa-dharma-parvan (12.168-353) but this need mean
nothing more than that accretions were normally at the end of the then existing
material. Certainly, each passage must be examined individually, since the material
is often only loosely integrated into these major units. Indeed, occasionally the
exceptional length of an adhyaya indicates that it has been incorporated at a late
stage, after the division into adhyayas was already established; examples in the
Moksa-dharma-parvan are the Bali-vasava-samvada and the Sri-vasava-samvada
(12.220 and 221), the Sulabha-janaka-samvada (12.308) and the Yavakddhyaya
(12.309, which also shows a late metrical pattern with its continuous iambic
anustubh or pramanika in verses 32—69).

As HOPKINS long ago noted about the Mahda-bharata, ‘its didactic parts
recapitulate the later Upanishads; and it shows acquaintance with a much larger
number of Vedic schools than were recognised even at a late date. Its philosophical
sections ... reflect varied schools and contradictory systems some of which are as
late as our era.”” It is also wise to bear in mind HOPKINS’s further point: ‘No one has
ever denied that there are early legends found in the late parts of the epic; but the

" The first draft of this paper was written before I learnt from James FITZGERALD (at
the second Dubrovnik International Conference on the Sanskrit Epics and Puranas,
9—-14 August 1999) about his doctoral thesis. I am most grateful to him for then sending
me a copy of much of it; I have taken advantage of it to add certain points and to include
reference to his work on others.

2 HOPKINS (1901: 363).

On the Understanding of Other Cultures — Proceedings, pp. 71-83.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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fact that this or that legend repeated in the pseudo-epic is found in other literature,
no matter how old, does nothing toward proving either the antiquity of the book as a
whole, which is just what the “synthetic” method contends for, or the antiquity of
the epic form of the legend.”*

The usual description of this material as ‘encyclopaedic’ carries the implications that
the only ordering principle is arbitrary and that the main aim is comprehensiveness;
indeed, its framework of Bhisma’s replies to Yudhisthira’s questions introducing the
teachings of other individual sages suggests its episodic nature.* Indeed, as
FITZGERALD notes, one of Yudhisthira’s own questions recognises as much, referring
to Bhisma’s instruction as comprising ‘many accounts of different sorts pertaining to
diverse things’ (nandsrayas ca bahava itihdasah prthag-vidhah, 12.189.1cd), and,
although all except five of the 63 units of the Moksa-dharma-parvan are introduced by
a question from Yudhisthira, these questions do not constitute an overall framework
but are simply a convenient lead-in to that specific text.’ Nevertheless, other views
have been expressed by both Indian and Western scholars. I therefore plan to look in
broad terms at some themes and patterns in the Moksa-dharma-parvan and to assess
how far it is just a random collection and how far its growth conforms to a definite
purpose or reveals a clear structure.

ZAEHNER, for example, argued for a progression, stating that ‘The scheme of the
twelfth book of the Mahabharata resembles that of the Bhagavad-gita in that its
descriptions of liberation become increasingly theistic as the book moves towards
its close.”® In so far as he regards the Narayaniya as its climax, such a view might
possibly be justified, but in reality the final passage of the Moksa-dharma is the
Uiicha-vrtty-upakhyana. However, in another article published in the same year,
ZAEHNER was less inclined to see the Moksa-dharma as a unity: ‘In the Epic rather
more than half of the huge twelfth book is devoted to the subject of liberation, but
much of it is inconsistent and confused because the subject always tends to get

3 HopPKINS (1901: 381).

*V. M. Bedekar has expressed this view very clearly in the introduction to the
Santi-parvan when he says, ‘These teachings can, by no means, be said to constitute any
consistent, homogeneous system. ... Indeed, these teachings are, often, basically
unconnected and disparate with one another’ (Maha-bharata 1966: CCXXXII).

5 FITZGERALD (1980: 170, 281, 293 and 295).

 ZAEHNER (1963a:302). Earlier in this article he suggests that ‘it is surely
reasonable to suppose that whoever was responsible for the final redaction of the Gita
did not mix his ingredients pell-mell and in any old order, but rather arranged them in an
order of increasing significance, culminating in what is stated to be the most hidden,
secret, or mysterious doctrine of all’ (p. 296).
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mixed up with cosmogony, so inextricably interconnected are the macrocosm and
the microcosm in Hindu thought.”’

As a broad initial generalisation, it might be said that among the main themes of
the Moksa-dharma-parvan are versions of both Samkhya and Yoga, while both its
title and the major part of its contents suggest that its primary theme is that of
release from sarmsara.® Descriptions of Sarmkhya and of Yoga are indeed frequent
and a regular feature of the Yoga passages is a strong emphasis on discipline and
meditation.” While the classical schools distinguish fairly clearly between Sarmkhya
and Yoga, this is not necessarily true in the epic and the Moksa-dharma contains
several assertions of their essential identity, although Samkhya is typically anisvara,
unlike Yoga. Several teachers propound some form of Samkhya, of whom some can
be traced back to the older Upanisads and many also appear later in the Puranas,
but the doctrines attributed to them vary and are not necessarily specific to
Samkhya. Despite its title, moreover, the Moksa-dharma-parvan contains material
on topics such as the four varnas (e.g. 12.181.1-182.8, 200.31-33 and 285.1-21)
which might appear more appropriate to the Raja-dharma-parvan, although such
passages are usually relatively brief; material on the asramas (e.g. 12.252—6 and
276) has perhaps greater relevance to moksa. More substantial are the considerable
number of adhyayas traditionally termed gitas and mahatmyas, where the content
frequently has little to do with moksa. These often contain appreciable narrative
material and this is properly so for those passages designated upakhyana; thus, for
example, the legend of how Usanas acquired his name Sukra is told at 12.278
(Kavyopakhyana). However, even those passages termed sarivada, ‘debate’, with its
suggestion of philosophical discourse, may well contain other material, such as the
myth of Sri deserting Bali for Indra (12.218) which concludes the first version of the
Bali-vasava-samvada (12.216-218; expanded and separated at 12.221).

After a brief text (the Karmdstikya, 12.174) in which Bhisma replies to
Yudhisthira’s question himself, comes the first major block in the Moksa-dharma,
the Bhrgu-bharadvaja-samvada (12.175-85), of which the first half forms a
discourse on the origins of the world from a basically Samkhya perspective; this
seems to show a relatively archaic standpoint with its assignment of the manas to
the highest place, while FRAUWALLNER saw in one adhyaya (12.177) some of the
earliest signs of the realism and interest in natural sciences characteristic of the

" ZAEHNER (1963b: 220).

¥ On the proportion of the material dealing with moksa directly see FITZGERALD
(1980: especially pp. 238, 246 and 249).

° I have examined the Sarnkhya and Yoga passages in more detail in BROCKINGTON
(1999) and BROCKINGTON (forthcoming).
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Vaisesika school.'” Although this picture of a relatively early passage near the start

of the Moksa-dharma may well be broadly true, we must also note that there are
short prose passages in the final three adhyayas of the passage (12.183-185);
OLIVELLE (and earlier Deussen) suggested that the passage on the four asramas is a
remnant of an old dharma-siitra,'’ which does point to an early date but conversely
the other instances of prose in the Moksa-dharma (12.325 and 329) both occur in
the clearly late Narayaniya, while 12.178 corresponds to 3.203.13-30. The next
adhyaya (Acara-vidhi, 12.186) is one of the few dealing with issues of correct
behaviour, acara, without any obvious reference to moksa, the others being the
Amyta-prasika (12.214, also found with slight variants as 13.93) and the Sri-vasava-
samvada (12.221); it has no obvious links forward or back.

An early form of Samkhya is found in the Adhyatma-kathana (12.187, repeated
with some significant variations at 12.239-41'?) in which, in the varying usage of
the terms bhava and guna, there are traces of a synthesis between ancient
cosmological speculations and yogic theories of evolution; this is the passage which
FRAUWALLNER saw as ‘der epischen Grundtext des Sarmkhya.’'® In addition, as
FRAUWALLNER indicated, besides the apparent archaism of its ideas, the fact that
this text-group is textually so corrupt is another indication of an early date. Here
though, instead of the pre-eminence of the manas, we find the buddhi placed above
the manas in what is presumably a somewhat more developed version of these
concepts than in the Bhrgu-bharadvaja-samvada (12.175-85); the same is true of
the Manu-brhaspati-samvada (12.194-99), where much of the dialogue is
concerned to establish the existence of the ksetra-jia or saririn (but which

' FRAUWALLNER (1953: 288 ff.). After these cosmogonic issues the text then moves
on to a discussion of the basic constitution and functioning of the body, which leads into
a debate on the existence of a jiva, and to statements about the nature of human action
and the behaviour appropriate to each asrama.

''See OLIVELLE (1993: 154).

12 Such repetitions tend to reinforce the view that the material has been collected
together without much plan. Another example, mentioned at the end of the previous
paragraph, is 12.214, also found—where it fits better—as 13.93. In other instances,
however, the borrowing is presumably from the Santi-parvan by another book, as with
MBh.7 App.1.8, which incorporates material both from 12.29 (the Sodasa-rajakiya) and
from 12.248-50, the Mrtyiitpatti.

> FRAUWALLNER (1925: 179-80). In the Bombay edition there are three versions of this
passage but its 12.286[5] is lacking in several manuscripts and its readings are given by the
Critical Edition in App.Il.1 as variants to 12.187; it also recurs at Brhan-naradiya-purana
44.21-82. 1t is translated in EDGERTON (1965: 256—60), and analysed by J. A. B. van
BUITENEN (1956: 153—157); the latest study is by PETER BISSCHOP (1999).
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otherwise seems closer to Advaita Vedanta views than any other text of the Moksa-
dharma).

Following this Samkhya passage, the next adhyaya is the Dhyana-yoga passage
(12.188) on the fourfold Yoga of meditation, which gives one of the fullest
descriptions from the standpoint of suppression (nirodha). There then follows,
however, the Japakopakhyana (12.189-93), where, as in some other passages,
different approaches are deliberately contrasted.'* Here the importance of japa, the
murmuring of Vedic verses, and of the japaka is stressed; Bhisma declares that japa
constitutes an independent discipline belonging to the Vedic sacrificial tradition and
differing from Samkhya and Yoga; from the concluding laudatory description of the
japaka, the passage is obviously intended to meet the challenge of Yoga by
presenting japa as a viable alternative, while at the same time incorporating various
elements associated with Yoga. In this series of adhyayas, then, we find not a
sequential development but something nearer to a set of contrasts; while it is not
uncommon to find passages on Samkhya and on Yoga juxtaposed, the relationship
is as often one of opposition as complementarity.

The Varsneyadhyatma (12.203-210), although it incorporates elements of an early
form of Samkhya, refers instead to Yoga and operates in a basically theistic
framework, the goal of release, of becoming Brahman, being to go to the unborn,
divine Visnu; this theistic framework—which in some ways prefigures Visistddvaita
views—may well however result from later remodelling. The next passage, the
Janaka-pariicasikha-samvada (12.211-212), might be expected to present clearly
Samkhya views, mentioning as it does the three teachers often referred to later as
important precursors of the developed Samkhya system: Kapila, Asuri and
Pancasikha.'” These three are presented in that order at 211.1-16, where Paficasikha
Kapileya arrives at the court of Janaka of Mithila and is described as looking like
Prajapati Kapila in form, as the first or foremost pupil of Asuri, and as being born
from Asuri’s wife, Kapila. However, the views attributed to Paficasikha here in this
compact text and elsewhere in the Moksa-dharma seem quite different from those that
can be pieced together from the occasional quotations ascribed to him in later texts.

Soon after comes an obvious grouping of texts, at 12.215-221, which share the
theme of the confrontation between Indra and a defeated Asura: the dialogues
between Indra and Prahlada, Bali, Namuci and again, in an expanded version, Bali,

' For a detailed study, see BEDEKAR (1963).

" Incidentally, several other teachers are cited in various passages as teaching some
form of Samkhya, some of whom can be traced back to the older Upanisads, while
many also appear in the later Puranic literature, but the doctrines attributed to them vary
and are not necessarily specific to Samkhya.
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with finally (Sri-vasava-sarmvada, 12.221) an expanded version of Sii’s dialogue
with Indra.'® The Asuras, though defeated, do not grieve and are made to propound
a form of fatalistic doctrine: Prahlada assigns everything to sva-bhava, Bali to kala,
and Namuci more generally blames the dhatr or dhatrs. Subsequently too, in the
Narada-devala-samvada (12.267), the first principle is kala, which is impelled by
its own inherent nature to create the five elements; this passage lists three psychical
entities, citta, manas and buddhi, and adds a sixth, bala, to the usual five organs of
action, to create a decidedly idiosyncratic scheme. On the other hand, it is less unusual
than is often thought for kala to be given prominence, for example atikramati kale
'smin at 12.169.1a, almost at the start of the Moksa-dharma, besides Bali’s
discourse to Indra at 12.217. However, as this group of passages illustrates, there is
a trend towards assigning views advocating kala, sva-bhava or niyati to Asuras,
although they may still be ascribed to sages (e.g. sva-bhava to Ajagara at 12.172).
The Sukdnuprasna or Vyasa-suka-samvada (12.224-247) has a supposed unity as
a discourse given by Vyasa to his son Suka but it is in fact a very heterogeneous
collection of passages, including for example both the Veda-rahasya (238) and an
account of the Yogin’s direct vision (245) and referring back at its start (224.4) to
the Bhrgu-bharadvaja-samvada (12.175-85). The first chapter comprises a
cosmogonic text which is perhaps older than the Christian era, according to
HACKER:'” a tract on the divisions of time (224.12-21) precedes one on the qualities
of the yugas (22-27) and one on cosmogony (31-38). FRAUWALLNER identified the
Sukdnuprasna as an example of the speculations about the ages and periods of the
world as they emerge from Brahma which gave rise to the doctrine of evolution and
which form the second stage of his scheme of the evolution of Samkhya. He assigns
this stage to Pancasikha, whom he also credits with adding the notion of aham-kara
and standardising the tattvas at 25; however, a major obstacle to his interpretation is
the absence of the term aham-kara from any of the Maha-bharata passages linked
in any way with Paficasikha. The main one is the Paficasikha-vakya (12.211-212),
already mentioned, but another brief dialogue attributed to Pancasikha (12.307,
Paiicasikha-janaka-samvada) has no obvious relevance to Samkhya, although in the

' On this group of texts see also FITZGERALD (1980: 297-301). A similar theme
occurs at 12.270, the first half of the Vytra-gita (cf. below), which on that basis could
well have been included here. Interestingly, these passages and the story of Manki
(12.171) seem to be referred to at 12.173.3.

" HACKER (1961). It is worth noting that this adhydya is over twice the average
length at 75 verses, whereas the final adhyayas of the Sukdnuprasna (241-247) are
much shorter than average. A modified version of these instructional tracts was
incorporated into the opening adhyaya of the Manu-smyti.
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next adhyaya, the Sulabha-janaka-samvada, Janaka declares that he is Pancasikha’s
pupil.

Within the Sukdnuprasna there is a marked emphasis on dharana in 12.228,
which develops an extended metaphor identifying the parts of a warrior’s chariot
with the requirements of Yoga, continues by describing seven dharanas (12.228.13—
15) and concludes with the assertion that he who has passed beyond yogic
domination is released. Again, also within the Sukdnuprasna, Vyasa’s exposition of
Samkhya (12.231), which implies that Samkhya and Yoga are alternative ways to
attain Brahman, is followed by one of Yoga (12.232), which defines the purpose of
this Yoga discipline as ‘unification of buddhi and manas and of the senses as a
whole’ (2cd).'®

A group of passages almost immediately thereafter may well have been placed
together because of their common themes of ahimsa and veneration of the cow—
certainly ahimsa is not prominent elsewhere in the Moksa-dharma. Thus, the
Tuladhara-jajali-sarmvada (12.253-256) narrates the encounter between a brahman
ascetic Jajali and the merchant Tuladhara who propounds a critique of farming and
insists on the abandonment of animal sacrifice.'” Similarly the stories of Vicakhnu
(Vicakhnu-gita 12.257) and Satya (12.264, called Yajiia-ninda in many manuscripts)
criticise the violence done to animals in rituals, and the Kapila-go-samvada
(12.260-262) opens with the cow—actually the rsi Sylmarasmi—complaining
about the wanton slaughter of her relatives in sacrifice, although basically
Sytmarasmi defends the system of Vedic sacrifice along traditional lines. Similarly,
in the Satyavad-dyumatsena-samvada (12.259) king Dyumatsena and his son
Satyavat debate the morality of executing criminals. However, if these passages are
linked by such common themes, it is less easy to see why among them is found the
Cirakariképakhyana (12.258), where Cirakarin hesitates for so long over carrying
out his father’s command to execute his mother, seduced by Indra, that his father
has time to repent of his hasty decision. This reads more like a parody of the Rama
Jamadagnya story than a commendation of ahinisa, although Bedekar tries to give it

'8 Further on in the Sukdnuprasna the elements are listed in ascending order:
indriyas, indriydrthas, manas, buddhi, mahan atma, avyakta, amrta (12.238.3—4); here,
then, buddhi is included in the scheme and is superior to manas, but aham-kara is as yet
absent.

' Chris CHAPPLE (1996) indeed suggests that the story is theologically inspired by
Jainism, while Ian PROUDFOOT identifies three trends of thought: a movement away
from mere detachment towards benevolent ahirisa, the growth in prominence of the cow
as the object of ahimsa and sacrifice as the major interest (PROUDFOOT 1987); cf. also
FITZGERALD (1980: 258-62 and 270-5).
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relevance by suggesting that it reflects a new ethics in which the individual must
decide his own course of action in accordance with his conscience. >’

Another way of viewing this group of passages would be as a critique of general
religious practices and ideas, especially those of the brahmans. This is given some
support by the fact that within it is also included the Kundadharopakhyana
(12.263), telling how a brahman, frustrated by the lack of attention to his prayers for
wealth from the established gods, invokes a cloud, Kundadhara, as a deity; the satire
on worshippers seeking mundane ends and on the trappings of orthodox religion is
obvious, although the story has been adapted to the overall purpose of the Moksa-
dharma by making the cloud show genuine concern for his worshipper and so
persuade him to reject the rewards of his penances by impressing on him the
doctrine of supreme desirelessness.?!

The so-called Vrtra-gita (12.270-1), of which the second part is really a
mahatmya of Visnu by Sanatkumara, includes a discourse by Sanatkumara on the
colours of the soul, unparalleled in any of the orthodox systems but having obvious
analogies with the Jain doctrine of lesyas; it is hard, therefore, to see any other
reason for its inclusion than a desire for comprehensiveness (which may similarly
have motivated the inclusion in 12.171 of the story of Manki, with its Ajivika
background). However, clearly the passage as a whole is positioned just where it is
because it leads into the narrative of Indra’s slaying of Vrtra (Vrtra-vadha, 12.272—
3). Another gita, the long Parasara-gita at 12.279-87, is an interesting exhortation
to pursue moksa within the context of action according to dharma and stresses the
specific duties of the varnas; the similarity of theme to the Bhagavad-gita and
Narayaniya suggests its relative lateness, while its recognition of only three asramas
(12.286.30) might point to an early date or simply to extreme conservatism.

The main text about the Yoga of heightened consciousness, jiiana-dipti-yoga, the
Yoga-kathana (12.289, in which the terms yoga and yogin occur particularly
frequently), differentiates samkhya-yoga from other kinds of Yoga and states that
Samkhya is non-theistic, emphasises knowledge as the only means of salvation, and
relies mainly on accepted teaching as a means of knowledge, whereas Yoga is
theistic, emphasises the power and strength of bodily discipline, and relies mainly
on immediate perception as a means of knowledge. It contrasts this form of Yoga
with the extended account of Samkhya given in the next adhyaya (Samkhya-
kathana | Samkhya-varnana, 12.290); this and other features suggest that it is fairly
close to Patanjala Yoga. In the Samkhya-kathana Bhisma then further elaborates on

2 Maha-bharata (1966: CCXLVII). FITZGERALD’s view is closer to mine: ‘a
deliberate inversion’ (p. 275 n.1).

! There is a study of this passage by V. M. BEDEKAR (1960).



THE STRUCTURE OF THE MOKSA-DHARMA-PARVAN OF THE MAHA-BHARATA 79

the significance of Samkhya, which is the highest knowledge on which other views
rely (12.290.103, cf. 95-6), in response to Yudhisthira’s objection that if moksa
depends on pure knowledge and has no relationship to dharma ‘what could be more
unpleasant?’ (ki nu duhkhataram bhavet, 12.290.79d).

Next, the Vasistha-karalajanaka-samvada (12.291-6) provides a well integrated
account of Samkhya and gives the impression of being a late theistic reshaping of
older material, of which one indicator is the occurrence of the rare technical terms
ekdgrata and prandyama.?* Another is the mythological framework where Sambhu
creates Hiranya-garbha and buddhi or mahad bhuta as the first stage, and so on
(291.15-28), termed a scheme of 24 tattvas with Visnu as the 25th. As Fitzgerald
suggests, the last ten units of the Moksa-dharma, from 12.291-6 onwards, ‘all have
a bearing on the problematic issue of defining the relative merits of the life of
renunciation and moksa (nivrtti) and the active life organized in terms of ritual and
social dharma (pravrtti).”>

Cosmological concepts typical of classical Samkhya and their mirror image in the
process of dissolution are both found within the Yajiavalkya-janaka-samvada
(12.298-306) but, while the passage as a whole seems relatively structured, the
details of the various schemes differ. Yajnavalkya follows an exposition of
Samkhya with one of Yoga (12.304, which has similarities with 12.232, already
mentioned), in which he views Samkhya in terms of knowledge and Yoga in terms
of power and, while regarding them as one, affirms that the eightfold Yoga is found
in the Vedas. The last adhyaya of the passage contains a theistic version of
Samkhya, propounding a total of 26 tattvas—the last a supreme being, as
Yajhavalkya makes clear (12.306.27-55).%

2 Teun GOUDRIAAN (1992: 140-147 and 155-160) examines this passage and
interestingly suggests (p. 146) on the grounds of inconsistencies between the earlier and later
parts of 12.296 that at least the passage from 294.1 to 296.40 is an interpolation containing
a restatement of the earlier exposition’ and that ‘the positions taken in the latter part (294—
296) seem to indicate a certain development or, perhaps better, a change of emphasis, with
respect to the earlier chapters (291-293).” The term ekdgrata occurs only at 12.198.6¢ and
294 .8a and prandyama only at 294.8bc and 304.9bc (cf. BROCKINGTON (1999)).

2 FITZGERALD (1980: 305; cf. more generally pp. 305-339). The pravrtti/ nivrtti
opposition is also explored in other texts, including the Amyta-prasika (12.214), the
Kapila-go-samvada (12.260-2) and the Aristanemi-sagara-samvada (12.277).

** This is then seen in more impersonal terms in Bhisma’s summary of Yajhavalkya’s
views at 107cd; cf. also 12.187.37-39, 240.19-21, 296.22-26 and 303.13-18.
Incidentally, this is the only passage apart from 211.1-16 to give any kind of list of
Samkhya teachers—a much longer list—but it seems to give the names in a random
order (12.306.56—60).
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The next adhyaya, the Paricasikha-janaka-samvada (12.307), despite its name,
contains nothing that can be linked to Pancasikha or even to Samkhya in general; its
purpose seems to be just to introduce the next adhyaya, the very lengthy—and so
probably late—Sulabha-janaka-samvada, where Janaka declares that he is
Pancasikha’s pupil (12.308.24). However, this episode highlights the extent to
which Samkhya is oriented towards moksa when Sulabha, a female Samkhya
teacher, challenges Janaka and enters his mind to test his claims to detachment;
Janaka rather defensively asserts his achieving of vairagya and then Sulabha
embarks on a long and elaborate refutation of his teaching, which goes unanswered
and so by implication her radical asceticism is endorsed.”” This is indeed the
passage in which the tension between pravrtti and nivrtti is most strongly presented.

The story of Vyasa’s son, Suka, in the Suka-carita (12.310-20) also highlights the
ascetic ideal but in narrative form; he is recognised as the ideal renouncer with a
complete knowledge of the absolute, possessing indeed even higher sanctity than his
father. If ZAEHNER’s view that descriptions of liberation become more theistic
towards the end of the Santi-parvan is valid, one would have expected more sign of
it here, in the passage immediately preceding the Narayaniya, which he regards as
the climax of the Moksa-dharma-parvan. Instead, the main point of interest, apart
from the story itself, is Narada’s statement in his dialogue with Suka that there are
seventeen constituents of a human being (12.316.45), an apparently archaic view.

The Narayaniya (12.321-339) is clearly a late part even of the Santi-parvan and is
probably no earlier than the 3rd century C.E.; its lateness is mainly shown by its
contents but there are other indicators, such as the prose passages already mentioned
and the fact that several of its adhyayas are exceptionally long.%® Its main purpose is
to expound the Panca-ratra system, but in a form that gives much less emphasis to
the vyitha doctrine than the classical school; in its devotional aspect it is close to the
Bhagavad-gita, though not as close doctrinally, where it assigns greater value to

 Despite being discredited in this way by implication here, Janaka still appears as an
authority in the Suka-carita, since Vyasa advises Suka to go to Mithila to learn
everything about moksa from him (12.213.6). Incidentally, the well known line about
Janaka’s detachment—mithilayam pradiptayarm na me dahyati kimcana—does not occur
here, though found three times in all in the Santi-parvan (12.17.18cd, 171.56¢d and
268.4cd).

*®For a detailed study of the Nardyaniya see SCHREINER (1997). Although the
Critical Edition divides the Narayaniya into 19 chapters, since it divides 329 and 330
against the majority of the manuscript evidence, the total should no doubt be 18, in view
of the significance of that number within the Maha-bharata tradition later, though
probably not at the earliest period.
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rites, sacrifices, tapas and yoga.’” However, tapas and yoga are both subordinated
to bhakti, with Narayana identifying himself as the goal of Yoga proclaimed in
Yoga texts (326.65cd, cf. 335.74¢), while the juxtaposition of Samkhya and Yoga
has become a commonplace and so, for example, at 327.64—66 the seven mind-born
sons of Brahma—Sana, Sanatsujata, Sanaka, Sanandana, Sanatkumara, Kapila and
Sanatana—are together described as the foremost knowers of Yoga and knowers of
the Samkhya dharma. One of its most distinctive doctrines is the fourfold nature of
the Supreme Being but it gives two series of names, one (Nara, Narayana, Hari,
Krsna) of limited significance but the other (Vasudeva, Samkarsana, Pradyumna,
Aniruddha) of lasting significance in the Panca-ratra system, and it does not clarify
their relationship. The first six chapters emphasise the inaccessibility of the supreme
deity, who cannot be approached by sacrifices or austerities but only by
concentrating one’s thought on him in single-minded devotion, presenting this
around the core story of Narada’s journey to the Svetadvipa. This ekdnta, worship
of the One, seems to be summed up in the first six chapters, which form a complex
sequence of emboxed narratives, and the subsequent chapters give the appearance of
being later expansions still on the themes propounded at the beginning and of being
only loosely connected. Equally, the clustering of the term dascarya within the
Narayaniya may point forward to the Krsna story in the Hari-vamsa, since some of
its manuscripts call that text the Ascarya-parvan.®®

If the Narayaniya were indeed the conclusion of the whole Moksa-dharma-
parvan, then the view of it as the climax to which the rest has been building up
would be attractive and perhaps justifiable. In reality the final passage is the Uricha-
vrtty-upakhyana (12.340-353), devoted to extolling the merits of living on the grain
gleaned after harvest, since a brahman who follows this way of life is described as
having become a great light which was like a second sun, illuminating all the worlds
with his light (350.8—15). This represents a reversion to a more traditional practice
(one alluded to, indeed, in some previous passages, such as 12.264, cf. also 3.254—

27 One other text, the Sarva-bhitétpatti at 12.200, presents Panca-ratra ideas, with an
allusion to the vyitha theory (12.200.10), in a broader Vaisnava context. This Vaisnava,
and specifically Krsna-oriented, outlook is also found in the next few adhyayas, the Dik-
svastika at 12.201, the Antar-bhiimi-kridana at 12.202, and the longer Varsneyddhyatma
at 12.203-10, already discussed.

B In the Sdnti—parvan the term ascarya occurs at 12.46.1a, 74.15¢, 110.8a, 147.10a,
148.4c(an-), 321.22a, 326.102a, 340.7c, 350.1c[l.v.],3d,4d,5d,7d,8a (ascaryanam
ivdscaryam), 351.6b and 352.1a. I owe this point to a comment by Horst Brinkhaus.
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247), which FITZGERALD regards as a very late exaltation of brahman poverty,”
while—from its size if nothing else—the passage cannot easily be explained away
as a mere afterthought or appendix. Indeed, it constitutes perhaps the strongest
argument against a definite structure to the Moksa-dharma.

On the other hand, it is hard to deny that there are several indicators that the
sequence of material in the Moksa-dharma has been planned to a certain extent. At the
lowest, the frequency with which adhyayas on Samkhya and on Yoga are juxtaposed
suggests this. This is probably sufficient to establish the inadequacy of a view which
regards it as simply built up by successive additions, but not to rebut the assumption
that there is a broad chronological progression from beginning to end. It is misguided,
however, to believe that our current degree of understanding of the epic is sufficient to
place all these texts in a neat developmental sequence. More realistically, we should
accept that the available evidence points to a number of separate and tentative
beginnings along several lines of thought and to that extent it is more plausible to see
the Moksa-dharma as less than fully coherent, since it attempts to bring together so
many divergent views. Further analysis of terminology, especially perhaps in the
passages on Samkhya and Yoga, should offer clues towards the process and, with
increasing understanding of the textual history of the Maha-bharata, it should become
possible to give greater definition to this process. In the meantime, it is perhaps best to
adopt a cautious attitude towards the issue and to affirm that there are indications of
planning and organisation at various points within the Moksa-dharma-parvan but that
these are not sufficient to establish that it has an overall structure.
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Jarasamdha and the magic mango:
causes and consequences in epic and oral tales

MARY BROCKINGTON

The second book of the Maha-bharata tells us that before Yudhisthira can realise
his ambition of becoming emperor (samrat, a title, incidentally, which Yudhisthira
has as yet done little to justify) and perform a raja-sirya, he must obtain the homage
of all relevant kings. Before he can do that, eighty-six kings held captive by the
mighty Jarasamdha must be freed and their allegiance transferred to the Pandavas.
This entails eliminating Jarasamdha, the present claimant of the title, who intends to
sacrifice the captive kings to Rudra.! But before Jarasarhdha can become a feared
and powerful ruler, he must be born, and that is a problem. His father, Brhadratha,
king of Magadha, is barren.

This shameful situation is remedied in dramatic fashion (2.16-17). The sage
Candakausika, learning of his plight, casts a spell on a mango and gives it to the
king, but Brhadratha gives the fruit to his two wives to share (16.31-35); inevitably,
each queen gives birth to half a boy. The thoughtful author of this episode took care
to prepare his audience for this complication: a few verses earlier (16.16—17) we
were told that the queens were twins, and that Brhadratha had vowed to treat them
equally. The miserable queens allow the half-boys to be exposed, but they are found
by a wandering raksasi, Jara, who picks them up meaning to devour them but
fortuitously joins the pieces, whereupon they fuse and become a lusty child, named
by his delighted father—consequently—Jarasammdha, ‘joined by Jara’. Candakausika
returns some time later to prophesy the boy’s future greatness, and Jarasamdha
grows up to become a particular enemy to Krsna and his people and (not
coincidentally) a rival to Yudhisthira.

This story contains a great many details familiar from later traditional tales:? birth
to a childless king procured by a mango given by a sage, who later returns; the birth

" MBh 2.13.63 and 20.8; cf. 20.27. J.A.B. van Buitenen (Sabha-parvan (1975: 16—
17)) comments on the ambiguity of the portrayal of Jarasamdha, preferring to suppose
that the kings would not actually be slaughtered.

* The similarity in outline of the birth of Sis'upéla, whose congenitally monstrous
form must be regularised before he can grow up to be an enemy of the Pandavas, is also

On the Understanding of Other Cultures — Proceedings, pp. 85-94.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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of half-boys, vertically divided, who nonetheless turn out to have a special power;
the threat to sacrifice the hero to a form of Siva or Kali, and the release of captives
threatened with a similar fate (or resuscitation of those who have already been
decapitated). It is not always possible to determine whether the Maha-bharata tale
represents the source from which later motifs were developed, or is in fact a
compendium of such already-existing motifs. In the case of the birth of half-boys,
however, the line of development is relatively clear: it is fundamental to this part of
the plot for Jarasamdha to be born in two halves; the birth-story has been contrived,
in an effort to explain the name which strains the Sanskrit construction.’ In a tale
collected by R.C. TEMPLE from a boy at Firozpur in the Punjab, and another
collected by LORIMER—LORIMER in south-west Iran, a single half-boy is born when
his mother eats only half the fruit intended for her, and he goes through life in his
original form, only mildly handicapped in his adventures: as so frequently happens
in the building of a tradition, the logic of the original motif has been lost in favour
of its exploitation as a fairly crude wonder.*

Candakausika’s mango may very well be the earliest recorded instance of use of
this particular fertility-charm, though it is important to note that it is his spell which
is effective, not just the fruit itself—a refinement which rarely appears in the
modern tales. Mangoes have had erotic associations in Indian literature since at least
the time of Kalidasa, who relies on this symbolism when he describes Kama’s
arrows as mango flowers (Kumara-sambhava 2.64, 3.27), and attributes the erotic
behaviour of cuckoos to their having eaten fermented mangoes, in a verse’

striking (MBh 2.40). Since his three eyes and four arms caricature Siva, and are not
normalised until an encounter with Krsna, that episode can similarly be assumed to be
comparatively late.

T am grateful to PETER SCHREINER for pointing out to me the awkwardness of
resolving this compound. Modern scholars tend to refer the first element to jara, ‘old
age’, and although the idea that Krsna’s death from Jara’s arrow (MBh 16.5) is revenge
for his part in Jarasamdha’s death is seductive from the structural point of view, it is
much more realistic to see the Mausala-parvan Jara as a personified Old Age,
equivalent to Kala, distinct from the Sabha-parvan raksasi. Some of the other
speculative analyses of the name are mentioned by JOHN BROCKINGTON (1999).

* STEEL-TEMPLE (1881/1894) (in the original the prince is named Adhia, ‘half);
‘Taling’, LORIMER—LORIMER (1919), is a variant of the Indic form of AT 303 reflected
back towards Europe (see below), in which the mango is replaced by an apple.

> purhs-kokilas ciita-rasdsavena mattah privam cumbati raga-hrstah (Rtu-samhara
6.14); I am grateful to Dr Karttunen for supplying me with this and similar references at
Kumara-sambhava 3.32, Raghu-vamsa 9.47, and Bharavi’s Kiratdrjuniya 5.26.
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mentioned by Klaus KARTTUNEN in his paper at the Warsaw conference.® By the
time of the tales collected in the Katha-sarit-sagara, miraculous conception can be
effected by a number of means—ascetic practices, offerings, and eating various
kinds of special food, including fruit obtained from the gods, without any insistence
that the fruit should be mangoes,” but the Abbhantara-jataka treats a mango’s
supposed power to induce conception as an old wives’ tale, implying that the idea is
far from new: this instance is a trick by Indra to impose upon the credulity of a
queen, and the mango is not effective.®

This association with fertility persisted to the extent that a Provincial Mughal
painter working at Farrukhabad c. 1760-70 was able to make profuse use of
mangoes—flowers, fruits, and leaves, amongst other erotic symbols—to indicate
that his hero was about to live happily ever after with his fairy bride;’ the
exaggeration to phallic proportions of the characteristic curved point of the mango
fruits leaves little to the viewer’s imagination. The marriage custom of adorning
doorways with mango leaves as a fertility charm, based on the traditional belief that
this tree sprouts fresh green leaves at the birth of a son, and the association with
fertility of the mango stone, seen among the Gadaba and Kond tribes as resembling
human testicles, are reported by S.M. GUPTA (1971: 61-62).'°

Oral tales collected during the last two centuries make frequent and increasingly
fantastic use of fruit (predominantly mangoes) as a symbol of fertility or means of
conception: in one, a cut mango branch is planted beside the door of a new-born
baby girl, and only when it blossoms after twelve years may Raja Rasalu
consummate their union (the flowering symbolising the bride’s puberty, ‘How Raja
Rasalu played chaupur with King Sarkap’, TEMPLE (1884—1886: 1,50)); in another,
a mango given by Siva is of sufficient virtue to impregnate even a male (Ravana
conceives and bears Sita in a Kannada folk Ramdyana sung by an Untouchable,
RAMANUJAN (1991: 35-36)); in a third, a mango borne on a tree under which a king

®Klaus Karttunen: ‘Sparrows in Love’—The Display and Pairing of Birds in
Sanskrit Literature’ (in the present volume, pp. 199-207), p. 201, n. 9.

7T am indebted to Lidia Sudyka for this information.

¥ SOHNEN (1991: 71 n.14).

% An illustration to the romance of Saif ul-Muluk and Badi’ al-Jamal, found in an
album in the Bodleian Library, Oxford, MS. Pers. bl, fol.15a. The tale is of Persian
origin, and one form is incorporated into the Arabian Nights, but it is also widely current
in a variant form in Sind (LANE (1981); KINCAID (1922); ISLAM (1982: 112, 160)).

12 Cf. the use of the banyan tree as a central instrument of sympathetic magic in the
Vedic pum-savana pregnancy ritual, with the shoot between two fruits being likened to
the male genitals (PARPOLA (1992)).
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has urinated causes the pregnancy of a virgin (urine substituting for semen as
fertilising agent, RAMANUJAN (1987: xxi)); a fourth tale is still told in a village in
Maharashtra to explain a local festival (many generations of worshippers owe their
origin to a couple who ate two mangoes that appeared on Mahadev’s pind in the
temple, FELDHAUS (1995: 31)); in a fifth, a murdered woman is transformed into a
mango, from which she is reborn, fully grown (BECK (1987: 166)). Again, it is not
always considered obligatory that the fruit should be a mango: folk tradition from
the Karbi tribes of the far north-east of India preserve several variants where the
magic food which engenders Dasaratha’s sons can be either a mango or an orange
(SINGH-DATTA (1993: 189-190, 202, 204)). In the Bengali tale of King Dalim
(King Pomegranate) it is naturally a pomegranate (with no sage or divinity as
intermediary, DAMANT (1872)); in a Baluchi tale it is a pair of bers (DAMES (1893:
285)) and in the Telugu Palnadu epic the magically endowed fruit is not further
identified (BLACKBURN (1989: 24)).

A particularly relevant example of conception resulting from eating a mango has a
wandering sage as donor, with the motif usually forming part of a bargain to give up
to the sage one of the children so conceived. (A similar bargain is narrated as early
as the story of Rohita in the Aitareya-brahmana.) The sage then turns out to be
malicious, desiring to achieve spiritual benefit or occult knowledge by sacrificing
the boy to some form of the goddess Kali. The boy of course thwarts this scheme
and kills the would-be sacrificer, thereby usurping his position and gaining the
benefit of the sacrifice for himself, and bringing back to life a number of previous
victims.!! Variants of this plot have been collected as complete tales (THOMPSON—
ROBERTS (1960: type TR 1121)), but it also appears as the opening episode of the
distinctive Indic sub-form of a widely-dispersed international tale known as ‘The
Two Brothers’ (AARNE-THOMPSON (1961: type AT 303)), a tale which had its
origins in western Europe, where the heroes were conceived when their mother ate a
magic fish, and the elder boy started his adventures by killing a marauding dragon;'?
when it was eventually transmitted to India, for a number of reasons the tale was
modified and a new beginning substituted involving the mango and the malicious
sage.'® The intriguing part of this is that the Indic version then gets reflected back

' Stories of such malicious sages (usually identified as kapalikas) were studied early
in the twentieth century by Emmanuel COSQUIN (1910/1922) and Maurice BLOOMFIELD
(1924).

"2 For a detailed study see RANKE (1934).

1T examine the reasons for the transformation of this tale in MARY BROCKINGTON
(1995a), amplified in MARY BROCKINGTON (1995b). For a detailed conspectus of the
Indic variants see MARY BROCKINGTON (1999). The only representative of the European
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towards Europe, appearing in ever more attenuated form the further towards the
Balkans it is carried; the mango, for instance, appropriately enough becomes a
pomegranate, then an apple. It is noteworthy that several elements of this tale are
prefigured in the Jarasamdha story, though they have not at this stage been welded
together to form a variant of the later tale: conception by a mango, given by a sage,
to a barren king; return of the sage at a later date, when the father offers the boy to
the sage (courteous hyperbole in Brhadratha’s case rather than a genuine offer,
though the verb, nyavedayat, 17.10d, has overtones of ritual dedication, and the
sage’s return, curiously, has no narrative function other than to prophesy the boy’s
greatness); and the threat to sacrifice the captive kings to Rudra, but made by
Jarasamdha himself, the hero (or hero-analogue), not by the sage, who—from
Jarasarhdha’s point of view—remains benevolent, despite his name with its Saiva
overtones. The evidence is not conclusive, but it seems likely that Jarasamdha’s
birth-story has exercised a considerable influence over the development of a
substantial body of subsequent oral literature, in South Asia and beyond.

Now it is obvious that the birth of a hero, villain or saint must follow his life and
death, not precede it. (I am talking, of course, in terms of narrative composition.)
There is no point in telling an elaborate birth-story about a child of whom we then
lose sight; a miraculous birth designates future greatness—a greatness which must
at the very least be in the author’s mind, if not already known to the audience. Tales
of birth and youthful exploits, tales of ancestors, have been a fruitful way of
extending a well-received story from the time of the Maha-bharata and Ramadyana
down to Star Wars, and they all presuppose the prior existence of the central
narrative. This is all the more obviously true in the case of Jarasarndha, where the
birth-story has been devised with the specific object of explaining his name.'* To

form collected in India which I have been able to identify (MAYEDA-BROWN (1974:
533)) nevertheless uses a mango, rather than a fish, as the medium of conception.

"“ The text of the Sabhd-parvan as established by the Critical Edition makes no
reference back to the birth-story, but *passages inserted into 2.22, the account of
Jarasamdha’s death, draw attention to the care taken by Bhima to pull his enemy’s body
apart, splitting it into two pieces, as if in reminiscence of the birth-story (256%*, 257%,
258*, App. 8; for 258* cf. Bhagavata-purana 10.72.44—46). Hilda DAVIDSON refers to a
common folk belief, in Germanic tradition at least, that if a giant’s body is severed care
must be taken to prevent the pieces being rejoined (DAVIDSON—FISHER (1979-80: 1,136—
137)). If it could be shown that this idea was also prevalent in early Indic tradition, it
would be tempting to speculate that it was that idea, reflected in the MBh *passages and
the BhP, that gave rise to the explanatory story of MBh 2.16-17. Until any such
evidence can be produced, it is safer to assume that these stories of Jarasamdha being
ripped apart by Bhima have been developed from the fuller story in MBh 2. The naming
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this end, a cast of unfamiliar characters (Brhadratha,'® Jara,'® and Candakausika)
was apparently invented ad hoc.

Besides these reasons of content and composition which identify the passage as
late relative even to the rest of the Jarasamdha story, use of the name Brhadratha
probably indicates a date some time subsequent to the death of his namesake, the
last Mauryan ruler of Magadha—a time when the name could safely be used of a
king portrayed as ineffectual and indeed impotent, as well as the father of a
fearsome enemy.'” Stylistically, with its high proportion of similes, the passage is
also identifiably late.

One small detail which may nonetheless be highly significant is the use to
describe Jara of the epithet raksasi kama-ripini (17.1b), a common formulaic
expression in the Ramdyana, but found otherwise in the Maha-bharata only in one
verse (3.268.32b) of the Ramopakhyana, which has evidently borrowed it from the
Ramdyana; raksasan kama-rijpinam also occurs once (3.11.22d).'® It seems that the
poet was familiar with the diction, if not the content, of the Rama-story, and this
testifies to the general late date of the Jarasamdha birth-story. It is also crucial to
bear in mind that, if the poet knew the Ramdyana story, so would his audience; their
expectations would have a considerable influence on the way the poet told his story.
Can we assume that they were familiar, not only with the earlier parts of the

of Jarasamdha as an incarnation of the Asura Vipracitti (MBh 1.61.4) implies that an
alternative birth-story was current even at the late date of the Adi-parvan, suggesting the
possibility of an even later date for 2.16—17 (see also 12.326.89, where the Asura is not
named) although Yaroslav VASSILKOV treats these as essentially the same story and
regards the whole Jarasarhdha episode as modelled on the ancient Indra / Vrtra conflict
(1995: 251). The enigmatic reference in 12.5.4cd to Jarasamdha’s death at the hands this
time of Karna, ‘pulled apart where he had been joined by Jara’ further complicates the
matter. The birth-story is alluded to outside the MBh at KIRFEL (1927: 551) (‘put
together by Jara’, 6B verse 112).

' Also known as Jarasarhdha’s father to the author of Hari-vamsa 80.3 f, although
no birth-story is narrated in the HV.

' Jara simply disappears at the end of the birth-story in the Critical Edition; poets of
later generations expanded her role and transformed her nature in ways quite out of
keeping with the original story (2.185%, 7.156.12—15; see also DANGE 1995).

' For possible historical references in the Jarasarndha episode as a whole, and the
lateness of its language by comparison with the rest of the Sabha-parvan, see JOHN
BROCKINGTON (1999). For the persistence in folk narrative of Jarasamdha as a demonic
king of Magadha, see Yaroslav VASSILKOV (1998: 145-146).

'8 JOHN BROCKINGTON (1985: 87) [repr. 2000: 350].
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Ramdyana in books 2—6, but also with the Bala-kanda’s story of Rama’s miraculous
birth, which, it should be noted, does not appear in the Ramopakhyana?

There is admittedly no hard evidence to support such an assumption, but let’s just
indulge in a little speculation based upon it, and postulate that the story of
Jarasamdha’s birth was composed with the story of Rama’s birth in mind. What
processes would be involved in the adaptation?

At first sight the two stories seem to have more differences than similarities. Why
did the author of this part of the Maha-bharata feel the need to make so many
changes (if indeed he did)? The most basic reason lies in the fundamental difference
in purpose of the two narratives, one composed to glorify a hero, the other to glorify
the enemy of a hero—both heroes by this time being well on the way to being
considered avataras of Visnu. Rama and his brothers are conceived, appropriately
in view of their status, in the context of a major sacrifice, in an episode reworked
even later to accommodate Visnu’s incarnation as the four brothers. Jarasamdha,
enemy of Krsna and Yudhisthira, cannot be identified in this way with Visnu, or
with sincere religious practice. It may be going too far to suggest that the Maha-
bharata author parodies the Ramdyana story, but he does appear to invert it. Rama
is born to Dasaratha, a mighty king from the mythical past: Jarasamdha is born to
the similarly-named Brhadratha, the defeated last ruler of a historical dynasty.
Conception is procured, not in a splendid year-long public ceremony, but in a
private, domestic encounter without so much as a servant mentioned as witness; the
sage is not the renowned performer of the Ramdyana ritual, or the resplendent figure
who rises from its sacrificial flames, but an unknown. The fertility-charm is no
longer the divine mysterious payasa, but a single common mango, calculated to
raise a snigger in the audience, especially in the banal circumstances of it suddenly
dropping by chance into Candakausika’s lap, ‘without parrot bites’, as we are
assured with mock solemnity.'” Both kings conscientiously share the charm between
their wives, but whereas Dasaratha’s careful apportionment secures the birth of his
four splendid sons, Brhadratha’s hopes are at first cruelly thwarted; he is not a free
agent but is bound by a vow to his twin wives (not unlike the vow which wrecks
Dasaratha’s hopes of installing Rama as his heir). Instead of four whole sons
comprising varying proportions of Visnu, the inept Brhadratha is presented with two
half-sons, and the creature who restores the situation is a mere wandering, predatory
raksasi, also created for the purpose, and quick-witted enough to see where her

¥ avatam asuka-dastam ekam amra-phalam (16.28): either ‘a single, fresh (avatam)
mango fruit without parrot bites ...” or ‘though there was no wind, a single mango fruit,
without parrot bites ..."; van Buitenen takes ekam to mean ‘whole’, and avatam as
‘without holes’.
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advantage lies. The boy with such an inauspicious birth grows up to be a devotee,
not of Visnu but of Rudra, but does not fulfil Candakausika’s grandiloquent
prophesy that he will ‘behold Rudra, who is Mahadeva, the Destroyer of the Triple
City, Hara’ (17.19). All in all, the poet who composed the story of Jarasamdha’s
birth displays scant piety, an attitude consistent with later parts of both epics, and
which ultimately allowed the development in literature and folk narrative of the
stock figure of the comic or gullible brahman. Are we justified in speculating that
the Jarasamdha birth-story represents a conscious and deliberate reductio ad
absurdum, a parody of the story of Rama’s conception? Reading an oral narrative on
the page, as we do now, inevitably distorts it, robbing it of those nuances of tone,
facial expression and timing by which a skilled performer conveys its meaning; the
actual words are only a part of the total performance, and we should not
underestimate or ignore the role of the performer in evoking the right mood, and
playing his text for laughs when required.

If there is any relationship at all between the two stories, it must be that way round:
the Jarasarndha story must in that case have been influenced by the Ramdyana, for
assuredly no pious Vaisnava would have chosen to base his version of the birth of his
hero Rama on such a scurrilous, light-weight anecdote. Speculative as my
reconstruction is, and incapable of verification according to objective criteria,
nevertheless I am strongly inclined to believe that a comparison of these two birth-
stories demonstrates their closeness and reveals much about the aims, constraints and
techniques of one innovative and influential Maha-bharata poet.
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Between Myth and Mystique:
Thematic Spheres Shared by Modern Hindi Poetry
and Polish Avant-garde Poetry

RENATA CZEKALSKA

Hugo FRIEDRICH, while analysing the attitude towards literary tradition and
modernity shared by European poets, stated that a deep interest in all the literatures
and religions of the world goes against the evident breaking away from tradition, as
does the inclination to dive into the deep world of the human psyche, where Europe
and Asia, magical and mythical primary images meet together.' This ‘diving’ can be
observed through a figure of speech fundamental for avant-garde poetry, in other
words—through metaphor.

The following metaphors are most often used by avant-garde poets: metaphor of a
road or a path, a bridge, a light, and, above all, the metaphor of the horizon. They lead
a reader into a circle of questions directly or indirectly connected with three themes:

(1) mythology,
(2) philosophical threads common to Hinduism and Christianity,
(3) sensuality and mystique.

Elements of these three themes are present in the poetry of Tar Saptak® as well as
in the Polish poetry of the avant-garde period. The two above-mentioned poetic
currents could be understood and interpreted as historical parallels.

" FRIEDRICH (1978: 231-232): ‘Temu jawnemu zerwaniu z tradycja przeciwstawia
si¢ wielkie zainteresowanie wszystkimi literaturami i religiami $wiata, a takze cheé
zanurzenia si¢ w glebinowy swiat ludzkiej psychiki, gdzie spotykaja si¢ Europa i Azja,
magiczne i mityczne praobrazy.’

? The first anthology of modern Hindi poetry, ed. by Ajfiey and originally published
in 1943, contained poems by seven young poets: Gajanan Madhav Muktibodh,
Nemicandr Jain, Bharatbhtisan Agraval, Prabhakar Macve, Girijakumar Mathur,
Ramvilas Sarma, Ajfiey.

On the Understanding of Other Cultures — Proceedings, pp. 95-104.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)



96 RENATA CZEKALSKA

“1-

From the mythical elements I will briefly comment on three: the myth of the
moon, of dance and of the Absolute.

(a) The moon appears frequently in the poems of the analysed collection. It is seen
and described in different ways. It could be treated anthropomorphically, as in
Sarma’s poem, where ‘the yellow moon shrinks from the cold,” in Ajiiey’s poem:
‘who saw the moon had to have seen the smiling face’®; or comparatively, as in
Nemicandr’s poem: ‘like the moonlight tender memory of your beauty,” as well as
in Mathur’s work: ‘the moonlight is reminiscent of flowers.”°

In Indian mythology the moon possesses feminine qualities. The colour and the
perfect shape of a full moon are the paradigms of beauty. The moon is also believed
to be the master of plants, the guardian of farming, the shelter and the source of life.
A bright moon can also depict a bright mind.

(b) Dance is a common theme in this poetry. In India dance can be understood as a
creative act, as a form of magic, which causes trance and ecstasy. Siva, the cosmic
dancer, symbolises cosmic energy. Dance is reminiscent of life as much as it is also
a mixture of cruelty, gentleness, destruction, creation, death and triumph of life.
Only through interpreting dance in such a way is it possible to find the sense of a
line from Sarma’s poem, ‘the nymphs are not dancing,”’ or of the following words
of Nemicandr: ‘the heart of a poet dances in the silver moonlight.”® Both the myths,
of dance and of the moon, have been metaphorically employed in these lines.

(c) In the poems of Tar Saptak, the Absolute appears directly several times, yet in
most cases, it is represented through the agrarian symbols such as ploughing the
earth, or sewing seeds. Orthodox Hinduism and Hindu philosophy share a common

3 thithuran se chota ho pila candrma; from: Pratyis ke piirv [Before dawn]. All the
English translations of the quoted Hindi and Polish verses—apart from the MILOSZ’s
Love—come from the author of the article.

* kis ne dekha cand- ... | ek matr voh smit-mukh ... ; from: Kis ne dekha cand [Who
saw the moon).

> ... junhdi-sa hil teri chavi ka sudhi-sammohan ...; from: Anajane cupcap
[Unknowingly silent).

S ... phillom ki yad bani candni; from: Chaya mat chiina [Do not touch the shadow).

" nahim kintu sur-sundariyom ka nartan; from: Keral: ek hasya [Kerala: one episodel.

8 dekh candni raten kavi ka nac utha ur; from: Kavi gata hai [A poet sings).



MODERN HINDI POETRY AND POLISH AVANT-GARDE POETRY 97

principle: they are monistic and monotheistic. People (‘guests’ of gods) are only the
aspect of energy. They are ever-changing and phenomenal manifestations of the one
God, one Substance. The echo of this fundamental belief can be found in a line from
Sarma’s poetry: ‘There are imprints of dead shadows on the face of the earth, of
some traditions, some laws,/ some unclear thoughts’9. Muktibodh, on the other
hand, asks directly: ‘Does the Absolute exist? Does it experience pleasures, / Like
summer, or sentiments like spring?’'® And this is a question about a personified
Absolute, similar to the one present in Christianity.

Identical mythical elements operate quite univocally in Polish avant-garde poetry.
The moon, however, serves a different purpose. It is treated as a witness of night.
That is why BRZEKOWSKI writes about ‘children greyed by the moon,”'! and
CzECHOWICZ describes the moonlight as ‘moon glaze.”'? The meaning of dance is a
little closer to Indian tradition. In the stereotyped way of understanding, it depicts
joy, but its origins reach deep into the human psyche, into rites and archetypes. In
CZYZEWSKI’s poetry it appears as ‘laughter-sound’, ‘bliss-madness’ and ‘circles-
fiery-rainbows / Radiance.’'* God, or Absolute, from time to time appears in images
only through allusions, as in BRZEKOWSKI’s poem: ‘Sunrise, a purple bishop,’* or
in STERN’s poem, as ‘zeppelin R III", which ‘hangs’ as a ‘great round / god’s spirit.”'

2

From the philosophical threads common in Hinduism and Christianity I would
like to outline one, which seems to me the most important: the place of the human
being in the universe.

® ritrhivom ki, niyamom ki, aspast vicarom ki, | sadivom ke purdtan mrt sanskarom
ki, / cihrit hem pretarup chayaen matile munh par ; from: Karya-ksetr [A working field).

' Kya pirn hai? Kya trpti pata sigr hai, | Voh grism-sa hai ya madir madhumds-sa?,
from: Asakt [Powerless].

" dzieci siwe od ksiezyca; from: Ksiezyc nad Olchawq [Moon over Olchawal].

12 ksiezycowe szkliwo; from: Kosciél Sw. Tréjcy... [Holy Trinity Church...].

B $miech—déwiek, rozkosz—szat, kota—ogniste—tecze | Blask; from: Taniec [Dance).

" Wschéd, fioletowy biskup; from: Wschod storica w gérach [Sunrise in the
mountains).

Y yielki okragly | duch bozy | wisi | zeppelin R III; from: Drogq wysokiego
zwyciestwa [On the path of high victory].
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Let me start with the words of Ajney, who wrote: ‘I am the two planets / Joined
by destiny, which have constant radiance, always the same speed / And are
trespassing the blue desert courtyard of the sky.”'® A lot of matters divide Hinduism
and Christianity, but there are similar or common elements in the domains of both
religions. The meaning of these elements goes far beyond the strictly religious
sense. They are the components of the cultural heritage of human civilisation. The
attitude towards understanding the /ogos is the main difference between both
religions. Christianity seeks transcendency beyond the earthly reality, in the Absolute,
while the followers of Hinduism try to find within themselves the realisation of the
principle of being one with the universe. This is why the Absolute, portrayed as a
Person, the primary cause of existence, of the heavens, the planets and man, could
be employed as the common quality which allows us to see and to point out the
similarities of both religions. In this context, Ajney’s self-identification gains its
proper proportion and meaning. Through this identification the existence of man
and the existence of his language obtain a metaphysical sense. The Revd. Stanistaw
PASIERB, influenced by Dante, stated that ‘Christ was a poet.”!” Therefore, it is
possible to assert that the central problem of both religions evolves around human
existence, the place of man in the world, in culture, in the universe. Myths are also
the components of human consciousness and they keep being re-discovered and
prophetically brought back to life by the poets.'® Anatol STERN wrote:

you

who sniff against the wind
searching for a man

just look around—

the entire universe

is dripping a living man!"’

And then, he formulated a philosophical postulate:

one should sing together with the centuries
one should note

all the explosions of

atoms

to bare

' Maim voh tarak-yugm, | apalak-dyuti, anathak-gati, baddh-niyati | jo par kive ja
raha nil maru-prangan nabh ka; from: Usahkal ka bhavya santi [ The peace of daybreak].

7 PASIERB (1983: 214).

'8 JUNG (1993: 333): ‘[mity] wciaz od nowa odkrywaja i proroczo ozywiaja poeci.’

¥ 1y | ktéry weszysz pod wiatr | szukajgc czbowieka | spéjrz tylko rozejrzyj sie wokot —
/ to kosmos caly | zywym czlowiekiem ocieka! ; from: Anielski cham [Angelic churl].
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the seismograph of
sub-consciousness”’
Similarly, Muktibodh wrote:
I want to trust in every son of Manu?!
and added:

His path is guided by the great Christ with all his love?*

The motif of Christ in Polish avant-garde poetry appeared quite frequently,
although in different connotations, for example in JASIENSKI’s poem:

from a black mad town

hiding his face in the tail of his coat
was running away christ,

when suddenly in the market the crowd
got hold of him.*

Julian PRZYBOS presented quite a contradictory vision of the tragedy of the Man—
God. He came up with his own idea on how to overcome and convert the Christian
tradition into a new intellectual value:

Crosses burdened with Jesuses
need to be sharpened into the perpendiculars of the building-site ladders **

And these are of course only a few poetic implications of the philosophical
problem, central for both traditions and for both avant-garde movements.

—3—

As regards the motives of sensuality and mystique, I will treat them only
typologically, as the subject is far too vast to be covered in this paper in detail. A

* trzeba Spiewad wiekami, | trzeba odnotowac | wszystkie eksplozje ! atoméw /
obnazyc | sejsmograf’/ podswiadomosci ; from: Europa [ Europe)].
*! Is lie pratyek Manu ke putr visvas karna cahta hini; from: Diir tara [A distant star).

22 Us ke path par pahra dete Isa mahan ve snehvan ; from Mere antar [My inner self).

B 7 czarnego oszalatego miasta | w pole plaszcza kryjgc twarz | uciekat chrystus |

gdy nagle thum go na placu / dopadt; from: Piesn o glodzie [ The hunger song].
** Obcigzone Jezusami krzyze | trzeba wyostrzyé w piony budowniczych drabin; from:
Notre Dame.
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common tendency, however, was present in both avant-garde movements: a process
from detail to generalisation.

Sensualistic elements in comprehending the world are present in works of the
Hindi poets. For example, what we come across in Muktibodh’s poems are ‘burning
rays of a delicate space,’® ‘blue, jasmine, red day’*® and a statement that ‘in the
senses the meaning is invented’®’; Agraval’s poems bring ‘jingle of bangles,”*® ‘the
water of a river / breaking obstacles / goes forward’*’; Macve speaks of ‘lightning in
a deep forest,”*® “active bird,”*! ‘hazy evening’*?; Sarma declares that ‘the dawn is
hiding in the sky,”** ‘wintry frost is covering fields,”** ‘the rain is falling on some
parts of the ocean.”*

A similar way of sensual perception of the world can be noticed in Polish avant-
garde poetry. JASIENSKI wrote: ‘dressing her silently, they stopped the clock’®;
CzYZEWSKI described the ‘Screaming of the white wings of the clouds’”’; WAT
remembered when ‘On the seas of greenery we sailed softly”*®; CZUCHNOWSKI drew
a drastic picture: ‘spitting out the soul: a blue sack filled with eternity’*’; PEIPER
was lost ‘among the words of a hue of laughter’*’; STERN imagined how ‘a brown

> Un sablatam, tivr, komal des ki cingariyon ...; from: Khol ankhen [Open eyes).
2 . nila, jamuni, ati lal, ... divas ; from: Khol ankhen [Open eyes].

2 Arth-khoji pran ye uddham hai ; from: Asakt [Powerless].

* valay ki khankar, | dip balo ri suhagini ... ; from: Jagte raho [Be alert].

¥ Jaise nadi ka jal | dhithom ko tor kar | chor cald jata hai, ... ; from: Diinga mair
[ will give].
0. alok-sasay ke saghnandhakar men vidyunmala ; from: Sonet [A sonnet].
31 capal vihanhini ; from: Sonet [A sonnet].
32 sanjha hai dhurdhali ... ; from Rekha-citr [A sketch].
33 .. chipa hai bhor abhi akas men, ... ; from: Pratyiis ke piirv [Before dawn].
** Baras raha khetor par him-himant hai ; from: Pratyis ke piirv [Before dawn).

% Hariyali ka-sa sagar .../ ... par utara varsa ka dal, ...; from: Keral: ek hasya
[Kerala: one episode].

3% Ubierali jgq po cichu, zatrzymali zegar ; from: Pogrzeb Reni [Renia’s funeral].
37 Krzyk biatych skrzydet obtokéw ; from: Skrzydta nad Cagnes [Wings over cagnes].

% Po morzach zieleni ptynelismy miekko ; from: ‘Po morzach zieleni ..." [‘over the
sees of the green ..."—No title].

3 wypluwajqc dusze: blekitny worek z wiecznosciq ; from: Krakéw 1931.
0 wsréd stow o barwie smiechu ; from: Wsréd [Among).
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fig—the earth / falls straight into your mouth™*'; and in WAZYK’s poem, ‘a spark

shone on the lyre-like tram’*; in CZECHOWICZ’s poem, ‘the hay smells of sleep’®;

and KUREK pictured ‘A shiny engine of events’**; and finally ZAGORSKI confessed
that ‘With an angel of humility / I walked through a valley filled with evening.” *

Asceticism and mysticism can be understood as the opposites of sensuality. In the
Polish avant-garde movement, asceticism referred mainly to the discipline of
structure or the discipline of expressing feelings, and even so it was only noticeable
in works of some poets, mostly those, who followed the slogan: ‘maximum contents
in minimum words.’* Mysticism itself was almost systematically condemned. But
what did it really mean when STERN wrote about the ‘metaphysics of the process of
building’*’? If we take a closer look at some of the works of PRZYBOS, not only
from the point of view of the text, but also trying to see the whole image they create,
we will notice that, for instance, a poem Nike is like a moving structure constructed
from memory and sensitivity, fastened to scaffolding-like words. Accordingly, we
have to deal with the whole psychological process, in which apologetic attitude
towards city-planning, directions and blocks has been transferred into a similar
attitude towards poetry, and has been employed to the structure of a poem. In this
way, what has been created is a well-nigh mystic sphere. This is why some deep
relationship between the sensual perception of reality and the sacred treatment of
poetic vision can legitimately be argued to exist in Polish avant-garde poetry. Apart
from the oeuvre of PRZYBOS and PEIPER, examples can be found in KUREK,
CZECHOWICZ and WAZYK.

The elements of mysticism in the work of Hindi poets appear equally frequently.
They might be consciously employed or may also be a result of some experiments
with language. In Sarma’s work one can find ‘merged rays of consciousness,”*®

* brunatna figa ziemi | spada ci prosto do ust; from: Smierc¢ 30-letniego mezczyzny
[Thirty-years-old man’s death].

2 iskra zaswiecita na lirze tramwaju ; from: Tramwaj [A tram).

® siano pachnie snem ; from: Na wsi [In the countryside].
* Blyszczqca lokomotywa zdarzer ; from: Liryka [Lyrics).

¥ 7 aniotem pokory | szedtem doling petng wieczoru; from: ‘wiersze powstaja z
ognia ... ’ [‘poems rise from fire’—No title].

A slogan of the group of poets called Awangarda Krakowska [The Cracow Avant-
garde] (T. PEIPER, J. PRZYBOS, J. BRZEKOWSKI, J. KUREK, 1922-1933).

* metafizyka budowania ; from: Drogq wysokiego zwyciestwa [On the path of high
victory].

*® Cetna ki kiranom ... ; from: Kaliyug.
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Nemicandr ‘sees the past, the future and the present,”®® for Agraval there exists a
‘fire whose flames cannot burn,”*® Muktibodh declares: ‘the knowledge is in my
senses’!. But most traces of mysticism are hidden deeper in images and in symbols,
or between the lines.

Having this in view, it is worth comparing two poems about love, Love: a
definition by Prabhakar Macve™® and Love by Czestaw MILOSZ>. MILOSZ’s poem
was published in 1943, and it is a part of a longer work Swiat [The World). Both
poems are closely related. They depict the simplest things that can be understood as
elementary philosophical questions and, at the same time, as the most common
experiences intrinsic to human existence.

Macve asks a rhetorical question whether love is the desire for a warm touch? In
this way he opens the sphere of everyday experiences analogical to those of

¥ Bhiit-bhavisyat-vartman ko dekh raha ... ; from: Kavi gata hai [A poet sings).
0 Yeh ag / jis ki cinagi men jalan to kya / tap bhi nahin ; from: Diinga maim [I will

give].
51

> Prem: ek paribhasa

Prem kya kisi myduisn spars ka bhikhari?
Prem vo prapat
Git divarat
Ga raha asant

Prem atma — vismyt par laksy-cyut Sikari.
Prem vo prasann
Khet mem nirann
Durbhiksavasann

Srjak kysak khara din annadhikari

P Milosé
Milos¢ to znaczy popatrzec na siebie,
Tak jak sie patrzy na obce nam twarze,
Bo jestes tylko jednq z rzeczy wielu.
A kto tak patrzy, cho¢ sam o tym nie wie
Ze zmartwien roznych swoje serce leczy,
Ptak mu i drzewo mowiq: przyjacielu.
Wtedy i siebie i rzeczy chee uzyc,
Zeby stanely w wypetienia hunie.
To nic, ze czasem nie wie czemu Stzyc:
Nie ten najlepiej shuzy, kto rozumie.

... Jilan mere pran meni ... ; from: Asakt [Powerless].

Love: a definition

Is love a desire for that delicate warm touch?
Love is that falling stream-song
Sung day and night
In despair
Love is a forgetting soul of a defeated hunter
Love is so happy
A field without grain
Hurt by famine
The Creator Farmer is standing as a poor grain
collector.

[Transl. by Cz. MILOSZ (1996)]

Love

Love means to learn to look at yourself

The way one looks at distant things

For you are only one thing among many.

And whoever sees that way heals his heart,
Without knowing it from various ills —

A bird and a tree say to him: Friend.

Then he wants to use himself and things

So that they stand in the glow of ripeness.

1t doesn’t matter whether he knows what he serves:
Who serves best doesn’t always understand.
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MiL0Sz’s poem. These parts of Macve’s poem which situate love close to desire, or
even describe it as desire itself, are quite intriguing. Thus, love is described as a
‘stream-song’ and ‘field without grain / hurt by famine,” as ‘a forgetting soul of a
defeated hunter.” These concise images refer to the simplest reality, but are at the
same time filled with the metaphysics that is difficult to define.

Similarly in MILOSZ’s poem, ‘love means to learn to look at yourself / the way
one looks at distant things,” ‘and whoever sees that way heals his heart, / (...) from
various ills,” and further, ‘a bird and a tree say to him: Friend’. MILOSZ himself
wrote about his poem: ‘The stanzas, “as if from the alphabet,” describe the beauty of
the simplest things,”>* but they are also a ‘metaphysical treatise.’

Both poems are the artistic attempt to seize the triumph of life over despair.
MACVE writes directly: ‘love is the falling stream song / sung day and night / in
despair.” Bozena CHRZASTOWSKA, interpreting MILOSZ’s poetry states that, through
his long poem The World, he opposes the temptation of despair in the years of the
Second World War nightmare.”®> In this way, she refers to a concrete historical
context. And precisely here would lie the difference in the attitudes of both poets.
MACVE is more abstract, his lyrical reflection is inscribed within the human fate in
general, in the meaning of life. Maybe this is why one can sense a small dose of
melancholy in the poem. MACVE writes about the everyday world, about a common
psychological experience. MILOSZ writes about the world he would like to meet,
about the world which would be the opposite to the terror of the historical reality.
However, we cannot fail to notice one and the same artistic tendency in both poems:
a process from a detail to generalisation, a shift from a ‘warm touch’ to a ‘forgetting
soul of a defeated hunter’ in MACVE’s poem, and a progression from ‘seeing
yourself” to the situation when the man ‘wants to use himself and things / so that
they stand in the glow of ripeness’ in MILOSZ’s Love.

Both poets, in spite of the artistic differences, decipher this universal human
experience in the context of an individual involved simultaneously in everyday life
and metaphysics. With the contents of their metaphors and with various ways of
employing them, they create a great circle of universal parallels which are also
referred to as ‘non-contact comparative studies’ in the terminology of the theory of
literature.

S Mirosz (1959: 206): ‘Tego strofy “jak z abecadta™ opisuja pickno najprostszych
rzeczy.’

> CHRZASTOWSKA (1982: 107): ‘Poematem “Swiat” przeciwstawia si¢ Milosz
“pokusie rozpaczy” w latach okupacyjnego koszmaru.’
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Indra and Siva / Rudra*

RAHUL PETER DAS

There are several aspects of ancient South Asian culture which in spite of—or
maybe rather: because of—lack of clear evidence have often been the subject of
speculation in the garb of authoritative pronouncements which at times remind one
of theological dogmas. We find such apodictic statements with regard to, for
instance, the language and religion of the culture usually known as the Indus Valley
civilisation, the subject of foreign words in the Vedic texts' and, also, the original
nature of the god Siva.

Especially the last is extremely problematic. We may yet hope to find evidence to
better tackle the other problems mentioned, but it seems a hopeless endeavour to try
to find the nature, or even the original nature, of any of the major, and probably also
most of the minor, deities of what is as a rule called Hinduism, whether they be

"I am indebted to Ashok Aklujkar, Willem B. Bollée, Harry Falk, Thomas Oberlies
and Doris Meth Srinivasan for critical comments.

"' Cf. DAS (1995) and the response by KUIPER (1995), which WITZEL (1999: n. 2)
polemically calls not only ‘rather scathing’, but also ‘well-deserved’, without giving any
further reasons. In fact, KUIPER’s response is dogmatic in that it refuses to consider
anything except a linear evolution from Indo-European to Vedic by means of mostly
clear-cut phonetic and morphological developments, so that what does not conform to
such transparent developments cannot but be ‘foreign’. My contention was that it is
much more probable that we are dealing with a multi-linguistic reality with different
synchronic and diachronic developmental forms of Indo-Iranian and Indo-Aryan spoken
side by side, as well as at different times, most probably with interferences and
alterations due to varying languages not only of redactors, but also of reciters (especially
before any final redaction), so that before labelling anything ‘foreign’ it is imperative
that one first examines all such factors in detail. Since much in this realm can only be
conjectured upon, this clearly may result in a situation in which one simply cannot reach
any satisfactory conclusion. Of course one can brush all such considerations aside as
nonsense and insist that the traditional view is the only one permissible, but that will not
make the problem go away. WITZEL’s own sophisticated study is heavily influenced by
his teacher KUIPER’s axioms, and is as such in the final analysis probably going to
convince only those already convinced and leave the sceptics as sceptical as they were.

On the Understanding of Other Cultures — Proceedings, pp. 105-125.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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deities of the ‘great tradition’ such as Krsna,> or of the ‘little tradition’ such as

Dharma / Yama.’> In some cases we can clearly see how different strands have
combined to give one deity, as in the case of the agricultural Sivas of Eastern India,”
who have little in common, apart from the name connecting them, with the Siva of
the major Puranas. But in the majority of cases we can only speculate on such
processes, which are all the more difficult to analyse because of course once various
deities have been identified as aspects of one certain deity a process of
amalgamation and approximation is bound to take place. It is thus futile to pick out
individual traits and attempt to deduce the nature of Siva from them, or to attempt to
arrive at this by etymological speculation on names of the deity.

But even if it does not seem possible to grasp the nature and history of the deity Siva
in its entirety, it is nevertheless possible to unravel individual strands and to follow at
least some of these. One of them leads, as is well known, to the Vedic deity Rudra.’
Now the Vedic deities too, like those of later times, more often than not have a long
history, and also exhibit characteristics which justify our seeing either composite
deities in them, or else deities of which various aspects have individually developed in
such a manner that we cannot simply identify the basic nature of the individual deity,
unless we have such clear cases as Agni. But even though this must make us wary in
making pronouncements on #he nature or the history of Rudra,® we can at least say,
especially in the light of the studies of Doris SRINIVASAN,’ that this deity can be
followed back to pre-Vedic times, if not in all, then at least in some aspects.

SRINIVASAN has drawn attention to several traits Rudra and the Vedic deities
Varuna and Mitra, Indra, Vayu, Agni and Soma have in common.® However, it is

? See, e.g. the literature cited by DAS (1997: 92 f.).

3 On the latter cf., e.g. DAS (1983) and (1987).

* See on these especially SMITH (1999a).

> The different names are not problematic in this context, as characterising a
potentially terrible and harmful deity (in this case Rudra) as being potentially beneficial
(in this case Siva) is a known means the world over for trying to ensure that the deity
does no harm; moreover, there is also surely logophobia at work here, as evinced too in
the statement of Aitareya-brahmana 3.34.6 that it is dangerous to even utter the name of
Rudra (...briyan na rudréty etasyaiva namnah parihytyai).

% Some pronouncements of this sort have been collected by GONDA (1978: 88 f.).
See also the essay ‘Rudra in the Veda’ in DANDEKAR (1979: 199-277) (the author of
this essay has also indulged several times in speculation not supported by hard facts), as
well as IVANESCU (1967: 90 £.).

7 Especially SRINIVASAN (1983) and (1997: 47 ff., 52 ff)).

¥ SRINIVASAN (1983: 545 ff.) and (1997: 48 ff.).
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basically particularly the ambivalent nature, both beneficial and harmful, that Rudra
and most of these deities share; in some cases there are a few others of a general
nature, such as omniscience, association with the North, etc. It is only with Indra
that Rudra shares characteristics which are truly personal, such as being fair-lipped,’
golden-armed and decked with bow and arrows;'® the probably most important
similarity is, however, the close association of both with the Maruts.!" One can add
more traits.'> Thus, apart from Agni, Soma and the Maruts, all closely associated
with Indra, Rudra seems to be the only deity who is characterised by the Vajra

Indra’s weapon par excellence.'* Both Rudra and Indra are called puru-riipa-, or
multiform." It is also interesting that Rudra has a special connection with healing in

? Rudra, though he can be terrible, is in fact a beautiful god (of reddish colour; cf.,
e.g. OBERLIES (1998: 213)), a trait which he shares with the later Siva. The beauty of
Siva is well known even in the folklore of at least some contemporary Bengali Muslims;
see SEN'GUPTA (1996: 164).

" Note in this context also Atharva-veda-samhita (Paippalada) 2.36, which shows
quite clearly that different afflictions were taken to be arrows shot at humans by non-
human entities.

' SRINIVASAN (1983: 547); DONIGER (1993: 112 f)).

"2 See especially DONIGER (1993: 112 ff.). Attention may in this context also be
drawn to NIGORHANANDA (1996: 75 ff.), where various similarities between Indra and
Rudra / Siva in the Veda are discussed. Interestingly, the author holds Rudra to be the
most important deity in the Rg-veda-samhita (p. 75). The affinity between Rudra and
Indra has also been noted by AKHOURI (1993: 19 f.).

' On this weapon see especially FALK (1994a), with further references.

' Rudra is vajra-bahu- in Rg-veda-sarmhita 2.33.3. Note also the Name ‘Vajrahasta’
of Siva in the Siva-nama-sahasra according to the Larger Petersburg Dictionary of Otto
Bohtlingk and Rudolph Roth (PW). According to Atharva-veda-samhita (Saunakiya)
4.28.6 Bhava and Sarva are characterised by a vdjra-; in verse 2 they are called ‘the best
shooters of arrows among archers’ (isu-bhrtam dsisthau), and in verse 3 ‘thousand-
eyed’ (on thousand-eyed Rudra, Bhava and Sarva, cf. also SRINIVASAN (1997: 39))
‘slayers of Vrtra’ (sahasrdksdu vytra-hdna). The characteristics are reminiscent of Indra
(though not exclusively his characteristics), but Bhava and Sarva (the latter already
Indo-Iranian, with an Iranian parallel; see MAYRHOFER (1996: 621)) have Sivaitic
associations (cf. on this also ZEHNDER (1999: 77)), and are indeed often regarded as
names of Siva. The commentary attributed to Sayana says on 4.28.1: bhavaty utpadyate
‘smat sarvam jagad iti bhavah. synati hinasti sarvam anta-kala iti sarvah. bhavas ca
Sarvas ca bhavasarvav asta-mirtinam madhye paramésvarasya dve mirti ... . Note how
the commentary elucidates the ambivalent nature of the deity.

'3 SRINIVASAN (1997: 28).
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the Vedic texts,'® and that according to the classical Ayurvedic tradition'” it is Indra
who divulges medical lore to humans;'® this is apart from the fact that Indra several
times is credited with individual deeds of healing in Vedic texts.'” Moreover, some
scholars maintain that the white bull, which is connected particularly with Siva,
originally was connected with Indra, this function going back to Indo-Iranian times,
as Iranian parallels are taken to show.?

A further point of contact is the destruction of the strongholds of enemies. Indra is
of course known as purandard- since Vedic times. In post-Vedic times, however, it
is Siva who is prominent as such a destroyer, and there is a well-known myth
according to which he destroys the three strongholds of the Asuras,”' thus gaining
epithets such as tri-purdntaka-, tri-purdri-, tri-pura-ghna- and so on. Our
dictionaries list purandara- as one of his names too. The only other deity to whom
this epithet is applied is, to my knowledge, Agni, namely in Vedic times.”> Agni,
however, shares many characteristics both with Rudra® and with Indra®*; this has
already been remarked upon above.

'® OBERLIES (1998: 214) even writes: ‘In Rudra haben wir den “Heilgott” des
rgvedischen Pantheons vor uns.’

17 See the first chapters of the Susruta-samhita, Caraka-samhita, Astanga-hrdaya and
Astanga-sangraha.

'8 The chain of transmission presupposed by the medical texts cited is: Brahman—
Daksa / Prajapati—Asvins—Indra—humans.

' Some instances are mentioned by SOHNEN (1991: 72); add Rg-veda-sarhita 2.15.7.

Y WIDENGREN (1965: 47) and (1983: 38). WIDENGREN bases his observations on
Indra on CHARPENTIER (1911: 41-43). According to CHARPENTIER, the bull was not
originally Siva’s beast, but has been transferred to him from Indra (p. 43).

?! These are later transformed into a single location named Tripura. On the legend of the
destruction of Tripura see also the interesting observations of DESHPANDE (1999: 114 f.).

2 E.g. in Rg-veda-samhita 1.109.8 (together with Indra: pirandara siksatam vajra-
hastasmanm indrdgni avatam bhdresu) and 6.16.14 (tdm u tva dadhydnn rsih putrd idhe
dtharvanah | vrtra-hdanam purandardm; Agni is mentioned by name in verse 13: vam
agne ...).

» Commenting on Vajasaneyi-samhita 11.33 of the Madhyandina recension (= Rg-
veda-samhita 1.109.8ab), Mahidhara says that Agni here refers to Rudra in his role of
destroyer of the three strongholds: purandaram rudra-rupendsura-sambandhinam
trayanam purapam vidarayitaram. (He sees a reference to the same myth in his
commentary on yda te agne 'yahsayd taniir vdrsistha gahvaresthd in 5.8, but does not
mention Rudra.) In this context cf. also OBERLIES (1998: 215, n. 317): ‘Bereits der
rgvedische Rudra teilt Ziige seines Wesens mit Agni. Und in nach-rgvedischer Zeit ist
die “Identitit” von Rudra und Agni gingige Vorstellung.” See too AKHOURI (1993: 20).
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Moreover, though various gods are or have been associated with fertility, it is
particularly these two who are thus characterised. Indra was intimately connected
with fertility in ancient times, a trait still to be observed in the maypole-like Indra-
pole.”® As to the connection of Siva with fertility, this hardly has to be drawn
attention to.”® The Indra-pole is often connected with the axis mundi and/or the Tree
of Life.”” Some scholars also postulate a connection between phallic symbols and
the axis mundi,”® which of course is interesting in connection with Siva.

I have in previous publications already drawn attention to some of these parallels
and raised the question whether such correspondences might not be signs of a more
intrinsic connection between Indra and Rudra.?’ In this context I also pointed to the
connections of both deities with ancient Indian sodalities;*® this includes the special
relationship not only the sodalities, but also both Rudra and Indra are said to have to
dogs.®! These sodalities also seem to have had an ambivalent nature,”> in which

** OBERLIES (1998: 358 ff.) has developed an ingenious theory to explain the close
connection of Agni with Indra on the one hand, Varuna on the other. This theory, which
has far-reaching potential consequences for our understanding of Rgvedic society, will,
of course, have to be examined further. See also p. 249, n. 487 and p. 439, n. 191.

% On this characteristic of Indra see above all the rich data in MEYER (1937). Cf. also
OBERLIES (1998: 314 1), JAIN (1995).

% This trait most probably greatly facilitated the amalgamation of various agricultural
gods with Siva.

7 See on this subject e.g. BROCKINGTON (1995), GONDA (1978: 340 f. and 375),
IRWIN (1990: 51, 56 and 61), TRIPATHI (1977). On the axis mundi see also OBERLIES
(1998: 615) (‘Weltenbaum’), GONDA (1966: 43 f.), WITZEL (1996: 532 ff.), DAS (1992:
410, n. 154). A critique of theories linking Asokan pillars, the Indra-pole and the axis
mundi is to be found in GUPTA (1980: 318-320, 341).

% Cf. DAs (1991: 747, n. 32).

¥ See DAS (1991: 752 £)).

%% See on this relationship particularly the material presented by BOLLEE (1981) and
FALK (1986). Both have referred to later, even modern groups continuing the practices
of the ancient sodalities; add to these the observations in DAS (1987: 248) and (1991:
757 £.) (note also—as an addendum to BOLLEE (1981: 178 ff.)—that there was a
kingdom of the Mallas in the Bengal-Bihar border region too). On some of the
questions especially FALK (1986) leads to see DAS (1991: 753, n. 53).

' Cf. DAS (1991: 752, n. 52). Note in this connection that the epithet svd-pati- ‘dog-
master’ in the Yajur-veda mantra: namah svabhyah svd-patibhyas ca ... (Vajasaneyi-
samhita 16.28; Taittiriya-samhita 4.5.4.2; Maitrayani-samhita 2.9.5; Kathaka-samhita
17.13) could pertain either to Rudra or to the leader of the Vratyas. As regards Indra, it
may be brought to mind that sarameyd- ‘descendant of [Indra’s bitch] Sarama’ as an
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context ritual killing and cannibalism might have played a role.* It is especially this
connection with sodalities which offers us more material for tackling the problem of
the relation between Indra and Rudra.

In a recent paper’* Thomas OBERLIES has examined the early history of the
Pasupatas and come to some most interesting conclusions. According to his
analysis, various aspects in the rituals of the Pasupatas originate in the practices of
warriors, the one most striking being the provocation and insulting of enemies
before giving battle.>> OBERLIES concludes that the Pasupatas, though intrinsically
connected with Rudra / Siva, have taken up certain traits from Indra; these also
include the use of deception or illusion (maya-), which is a known characteristic of
Indra.*® Indra is even portrayed as a sort of proto-Pasupata. But OBERLIES also
points to the warrior nature of Siva, particularly in the Maha-bharata.® In his
analysis,*® Siva has here usurped the characteristics of Indra in the course of the

epithet for the dog is in the oldest texts used particularly for the two dogs of Yama; this
seems an indication of Indra’s connection with death too.

32 Cf. FALK (1986: 64 f.).

%3 On the possibility of (ritual) cannibalism mentioned by DAS (1991: 753, n. 53), see
also the data on cannibalism given by WEZLER (1992: 303) (cf. too DURT (1998), where
the Chinese Buddhist notion of offering one’s flesh as an act of filial piety is traced to
Indian Buddhist notions, but also, on pp. 76-77=217-216, to the use of human flesh,
especially of one’s kin, as medicine in China). As regards the possible killing of the
leader of the sodality, it is worth examining whether there is any relation with the
supposed parallelism of leader and moon, ending with the execution of the leader,
observed in some cultures (cf. LOMMEL (1978: 378 ff.)); note in this context also the
connection of the sabha- with death (cf. OBERLIES (1998: 424 f.)). Of special interest in
this connection is the Sﬁlagava ritual (cf. FALK (1986: 60 ff., 136)), especially because
according to GONDA (1980: 437) the bull (GONDA: ‘ox’) was originally Rudra, with
whom, along with Indra, the leader—considered dead (see FALK (1986: 40, 70))—of the
sodality seems to have been identified (cf. FALK (1986: 18, 59 f., 64)). On human
sacrifice and cannibalism in the Mdnnerbund cf. also AGUILAR I MATAS (1991: 94).

** OBERLIES (forthcoming).

% This practice is well known not only from ancient India, but from other cultures
too. A most graphic illustration is found in the Hollywood film Braveheart in a scene in
which the Scottish forces expose their genitals and buttocks to the opposing English
army.

3% See on Indra’s maya- also AGUILAR I MATAS (1991: 56 £.).

37 On this warrior nature see SARKAR (1974: 120 ff.).

% In the course of this we also find interesting references to the battle as the ultimate
self-sacrifice. See in this connection HEESTERMAN (1996: 133 ff.) on self-sacrifice as the
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supersession of the latter’s cult by the former’s, even to the epithet of Indra bala-
pramathana-, ‘pulveriser of Bala / Vala’, being applied to Siva in Pasupata-sitra
2.25. This is, in his opinion, because of reminiscences of ancient traits of Rudra,®
which easily allowed such a transference. However, one could just as well argue
that the similarities with Indra are due precisely to a primary, and not a secondary,
identity existing between the two.*’

In his study, OBERLIES has implicitly, if not explicitly, drawn attention to a facet
of South Asian culture which is not generally taken note of in the field of Indian
studies, perhaps because of their primary focus on literary documents stemming
mostly from a certain group of individuals not very much involved with this facet. I
am of course referring to the concept of heroism as a path for humans to follow, a
path which Axel MICHAELS has labelled virya-marga-,*' and which may seem
strange to many of us today because in modern times the concept of fighting and
warfare as an intrinsic part of culture has to a large extent disappeared in the West.*?
Now fighting traditions are often, the world over, associated not only with religious
concepts, but also with purity, asceticism or celibacy, which makes it a priori
improbable that this was not the case in ancient South Asia too. Unfortunately, little
is known on this subject; our information on, for instance, warrior ascetic groups is too
recent to be very helpful. The matter is nevertheless important because such sodalities,
too, were of course known for their violent lifestyle and unisexual organisation.

consummation of the sacrifice (on HEESTERMAN’s allusion, in this context, to the tirtha-
on pp. 137 £, see especially DAS (1997: 12-18)), also FALK (1986: 37, 43).

* One could in this connection point too to Siva’s connections with the rudrdksa-
fruits, which seem to be reminiscences of the aksa-s or dice used in ancient ritual dice
games (cf. SYED (1998: 421-424)), also by the violent sodalities connected with both
Rudra and Indra.

It must be emphasised that these remarks apply only to the data on the Pasupatas.
They should not be generalised, and especially not applied to cases in which Indra’s
characteristics have been intentionally transferred to Siva, an example of this being—if
JAMISON (1996) is correct—the description of the burning of Kama by Siva in
Kalidasa’s Kumara-sambhava.

I MICHAELS (1998: 299): ‘Obgleich weniger beachtet ist der Heroismus—man
konnte ihn viryamarga nennen—ebenso bedeutsam wie die drei anderen klassischen
Heilswege (marga) des Wissens, der Hingabe und der Taten.” Cf also the remarks on
vira-bhakti by SMITH (1999b: 395 ff.).

2 Cf. on this subject also OBERLIES (1998: 427-429).
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In this connection a publication by Harry FALK* deserves to be noticed, for in it
attention is drawn to the depiction of roaming bands of aggressive armed Brahmins
in later Vedic literature. According to the author, this depicts actual conditions
pertaining at the time of the supersession of the Vedic sacrificial religion by other
forms of religious expression, forcing many Brahmins no longer able to earn their
living as sacrificers to seek other means of livelihood.** At the same time the
parallels to and connections with the older Vratyas are pointed out, as also those
with the Pasupatas, including the use of stratagems of deception and illusion, which
of course bring to mind the maya- of Indra. Whether FALK’s deductions be valid or
not, they show the need for more detailed research on the connections between
wandering mendicants and ascetics, and sodalities. In this context attention may be
drawn to the contention of Willem B. BOLLEE® that ancient Indian orders of
religious mendicants were linked with the sodalities of old. What is of especial
interest is BOLLEE’s contention that mendicant groups were linked with the
sodalities also, and especially, in their role as representatives of the dead on earth.

This latter is, however, one of the traits that seem to mark various sodalities
amongst Indo-European peoples outside India.*® This, as well as the ubiquitous role
of dogs in the context of such sodalities (and also dicing),*” makes us take a look at

“ FALK (1994b).

* On the upheaval FALK refers to, leading to the outer sacrifice being discarded in
favour of the inner, see also HEESTERMAN (1997). However, see also the criticism
levelled by FALK at the suppositions HEESTERMAN’s analyses are based on, especially
his remarks that HEESTERMAN looks almost solely for explanations situated in the field
of the phenomenology of religion, so that his explanations of the sacrifice do not
consider its practical aspects, i.e. disregard the fact that a sacrifice is also, and probably
primarily, about concrete benefits, including power and might, and not only religious
concepts (FALK (1986: 190 f.)). A similar criticism of HEESTERMAN’s methods is to be
found in LARIVIERE (1997). On FALK’s own explanation of the upheaval HEESTERMAN
refers to see FALK (1986: 193 ff.) (note the correction slip with text to be inserted on
p. 193!).

“ BOLLEE (1981: 185 ff)). On the Vratyas and their influence on Buddhism and
Jainism see also BOLLEE (forthcoming), which has, however, and unfortunately, not
utilised FALK (1986).

I may here remark that DE JONG (1995: 17) has commented sceptically on an Indo-
Iranian Mdnnerbund. However, the evidence collected by now should lay such
scepticism to rest.

7 Cf, e.g. the literature cited by FALK (1986: 18-21); see also pp. 16, 28 f., 41 f., 62,
110 and 195, and MCCONE (1987). WHITE (1988—1989: 295 ff.) draws attention to the
demonic role of the dog and its connection with death, especially, but not only, with
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non-Indian parallels to what we have so far seen.*® In this connection particular
attention must be paid to the remarkable parallels between ancient Indian and
ancient Irish sodalities that the studies of Kim MCCONE have unearthed.*’ The
many similarities are extremely intriguing, but I shall not go into them here.’® What

reference to ancient India, in his analysis of the significance of the killing of a dog
during the horse sacrifice, the Asva-medha (handily summarised on pp. 300 ff.). On the
dog in Indo-European, particularly Germanic, belief see also GUNTERT (1987), specially
cols. 484 ff. on the dog as a demoniac creature, its connection with death and its role as
the soul of a departed person.

* That sodalities calling themselves ‘dogs’ are no purely Indo-European
phenomenon is evinced by Carolyn NIETHAMMER’s description of young males of the
Southern Ute tribe in the USA who lived outside the camp in an aggressive band, calling
themselves ‘dogs’, practising fighting skills and also raping women (I have access only
to the German version of NIETHAMMER’s Daughters of the Earth, namely NIETHAMMER
(1992), where the passage mentioned is found on p. 306). Unfortunately, such
phenomena from the non-Indo-European sphere are nearly totally terra incognita to me,
but this one example does show clearly that we should not confine our deliberations on
this matter solely to Indo-European peoples.

* See on the Old Irish sodalities, the fian, especially Chapter 9 (pp. 203—232: ‘Druids
and Outlaws’) of MCCONE (1991), and MCCONE (forthcoming).

*0 Attention may be drawn to the reference by MCCONE in the latter paper to the
iconographic representation of the old Gallic god Cernunnos and its connection with
Celtic sodalities. Now SRINIVASAN (1984: 81 f.) has concluded that the Indian pasu-
pati- is not connected with wild animals, whereas according to HOFSTETTER (1980) he
is, at least by origin, connected with them only as a cruel hunter, i.e. insofar as he hunts
and kills them (pp. 139, 141). But these views are not accepted by all. In this connection
we must, of course, also draw attention to theories seeing a primary connection of Rudra
/ Siva with the so-called ‘proto—Siva’ depictions (with wild animals) on Harappan seals.
However, the ‘Lord of Animals’ (i.e. wild animals) is a concept found in many cultures
(cf., e.g. HOFSTETTER (1980), who differentiates between him and the pasu-pati- on pp.
27, 139, 141), so that concrete links between known or postulated occurrences in two
different cultures can only be taken to be decisively proved if more than the occurrence
of this concept can be shown to be common. This would actually be the case as regards
Cernunnos and Rudra/ Siva (if pasu-pdti- be taken to refer to wild animals too) because
of the connection of both with sodalities in an Indo-European context, thus serving to
further substantiate the rejection of the hypothetical connection between Rudra / Siva
and the Harappan seals by SRINIVASAN (1984: 78-83) (cf. also SRINIVASAN (1983:
543)); in any case, we still have only apodictic statements, but no concrete evidence
permitting us to link Harappan representations with specific later Indian deities, so that it
is amazing how naively the labels ‘proto-Siva’ and ‘Yogin’ continue to be used in this
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I would like, rather, to highlight is the important role one-eyedness plays in
connection with the Celtic tradition of warriors and sodalities, and the close
connections this has with cyclopean notions among other Indo-European peoples, in
which connection the Germanic Odin deserves special mention, as he is not only the
leader of a fierce host, but also of ambivalent nature and often characterised as one-
eyed. On the Indian side, HARRY FALK®' has drawn attention to the connection of
one-eyedness with death and destruction, and of the characterisation of Rudra as
‘one-eyed’ in the Maha-bharata.

But the single eye is more often than not taken to be situated in the forehead.
Moreover, MCCONE*? draws attention to the description of the first distortion that
came upon Cu Chulainn, the chief hero of the Ulster cycle, in which ‘he sucked one
eye into his head’ and ‘the warrior’s moon arose out of his forehead.” This, together
with the proposed etymology of the Greek 0 k0K Aoy as ‘flaming-eyed’ (the ancient
Indian equivalent would be *Sukldks-), cannot but remind us of the characterisation
of Siva by both a destructive eye in, and a moon on, his forehead.® In this
connection attention may also be drawn to the often overlooked fact that already the
Vedic Rudra is characterised by a knot of hair on his head,’ * this characteristic too
thus not being something that need be a later development in Siva.

context. (Additional data supplementing HOFSTETTER (1980) has, incidentally, been
listed by BUDDRUSS (1982).) On the pasu-pdti- in connection with the Vratyas cf. FALK
(1986: 59 f.). Attention may in this context also be drawn to WATKINS (1999: 12 ff.),
where it is argued that it is possible that there was an Indo-European Stag God, amongst
whose descendants Cernunnos too would have to figure.

' FALK (1986: 109).

32 MCCONE (forthcoming).

>3 SRINIVASAN (1997: 156) sees the third eye as a symbol of supernatural power and
knowledge; according to her explanation it moreover ‘confers upon the possessor not
only the capacity for seeing the supranormal but also a “memory” for understanding
what is seen’. Cf. also pp. 173 ff., as well as her remarks on virupdksa-, which is a
known epithet of Siva, as ‘odd-eyed’ (p. 208). In the later literature it is not only Siva
who has an eye on his forehead, but also other deities, especially, but not only, if
associated with him. This is, of course, especially true of his consort, who also shares his
ambivalent nature. Even the Bengali Snake Goddess, who like Siva has an ambivalent
character (cf. DAS (1999: 113 ft.)), and has secondarily been associated with this deity
(partly in an incestuous relationship), has a third eye in the middle of her forehead (cf.
DAs (1999: 117 £)).

> Cf. OBERLIES (1998: 213, n.304): ‘Charakteristisch fir ihn ist auch seine in
Schneckenhausform gewundene Haartracht—diese hat er mit Pusan gemeinsam.” The
illustration of the Vedic Rudra (the third illustration in the plates at the beginning of the
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In the light of all we have seen so far, especially the ambivalent character of
Rudra / Siva and his connection with the martial sodalities, I think there can be no
doubt that these characteristics of Siva are the remnants of an inheritance dating
back to pre-Vedic Indo-European times, all the more so since MCCONE also points
to the nakedness of warrior sodalities,”> which must remind us of the common
descriptions of Siva. Our conclusions are also in keeping with the insight, gaining
more and more ground, that much, possibly even most, of that which in so-called
later Hinduism, and most probably also Buddhism and Jinism, goes back to Vedic
times is not a descendant of the known Vedic sacrificial ritual, but of other Vedic
sources.” Indeed, in a recent study Nicholas J. ALLEN expressly states that, ‘as
many have realised, the Vedic texts relate to only a small part of the culture of the
Vedic period,”” without deeming it necessary to comment further upon this point,
obviously regarding it as a commonplace by now.>®

This must, of course, bring us back to the problem of the relationship between
Indra and Rudra. It is, after all, Indra who is not only the warrior, but also the
martial leader par excellence. In this he has parallels to many figures in the
mythology of other Indo-European peoples, including Odin, who, however, also has
similarities with Rudra.” In this context mention must also be made of Brhat-
samhita 58.42, where Mahendra is characterised not only by a Vajra in his hand, but

book), drawn according to the descriptions in the relevant texts, in BHATTACARYA
(1984) is also very interesting in this context.

>3 See on nakedness also WIDENGREN (1965: 25).

* MICHAELS (1998) remarks succinctly: ‘Das Erbe der vedischen Religion im
Hinduismus wird im allgemeinen iiberschitzt’ (p. 56). See in this regard particularly
HEESTERMAN (1997), who opines that even though the sacrificial ritual ‘purposely broke
away from the mainstream,” which gave rise to later Hinduism (p. 49), it is this very
rupture that was instrumental in shaping the latter. (I may incidentally remark that
HEESTERMAN (1997) voices much admiration for and utilises several theories of
Madeleine Biardeau; on these see, however, DAS (1991: 759 ff., also pp. 741 ff.).)
BOLLEE (forthcoming: 4) expressly connects worshippers of Mahadeva, an appellation
also—and particularly—used for Siva, with non-Vedic Aryans. Cf. also FALK (1986:
194 f.), ALLEN (1999: 25 f.), and—on the problem of ‘-isms’ in the South Asian Context
in general—the ‘Introduction’ to OBEROI (1994).

7 ALLEN (1999: 25).

¥ FALK (1997: 70): “We do not know exactly where Rgvedic religion matured before
it appears in India, we do not know how far back it dates in antiquity, we do not know
the extent to which it was shared by the people outside the clans of priests and kings.’

% Cf. GONDA (1978: 89), FALK (1986: 14 f., 18).
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also by a third eye, placed transversely on his forehead.®® Mahendra is usually an
appellation of Indra, and here Indra is clearly meant,®’ for, even though there are
sporadic cases in which Visnu and Siva too are referred to thus, this cannot be the
case here, as the verse expressly mentions the four-tusked elephant too, and this is
Indra’s animal. In the light of what we have seen so far, this characterisation of
Indra as having three eyes is extremely intriguing.

If now Rudra/Siva exhibits ancient, pre-Indo-Aryan  Indo-European
characteristics, has much in common with Indra,®® but is, in contrast to the latter, not
perceptible from ancient non-Indian sources, then it must very seriously be
considered whether here we might not have a development similar to that shown to
have occurred in the case of Brhaspati by Hanns-Peter SCHMIDT,* i.e. that Rudra,
like Brhaspati, represents the individual development of what was originally an
aspect of Indra.®> Perhaps an analysis of the oldest Vedic texts in this light may
unearth evidence for such a development as a process still ongoing. ®

It must, however, be pointed out that the data at our disposal, even though it
strongly suggests an affirmative answer to the possibility broached, nevertheless
does not allow us to make unequivocal statements on the previous identicalness of
Indra and Rudra. This is not only because the pre-Vedic nature of Indra himself is

60 , , .- . A . .
Suklas catur-visano dvipo mahéndrasya vajra-panitvam /

tiryag lalata-samstham trtiyam api locanam cihnam //
o1 As, for instance, correctly seen by DONIGER (1993: 113).

2 BHATT (1981-1982: 558) is so puzzled by this characterisation of Indra that he tries
to explain it away by writing: ‘Possibly, the transverse eye represents his thousand eyes.’

81t is peculiar that in the diagram on p. 242 of SOHNEN (1997), in which the
connections of Indra with other Vedic gods are shown, Rudra is absent.

% SCHMIDT (1968).

% In this context it is interesting to note that in the Caraka-samhita (Cikitsa-sthana
1.4.4) Indra is called amara-guru- (tan indrah sahasra-drg amara-gurur abravit),
amara-guru-, deva-guru-, vibudha-guru- and the like are usually epithets of Brhaspati.
Is this passage a remnant of an older period? Or is guru- here used in the sense of
‘leader’? The passage 1.4.4 could be relatively ancient, because in it we have the word
asasta- ‘something unwished for/unwanted’ (gramyo hi vaso milam asastanan), which
according to our dictionaries is otherwise found only a few times in old Vedic texts.
However, this word is actually found several times in the classical medical texts, so that
its evidence ultimately does not seem to count for much.

% Such evidence might be contained, for instance, in Rg-veda-samhita 1.114 if
FLOYD (forthcoming) is correct in analysing this hymn as reusing ancient Indo-European
poetic elements to build up the image of Rudra in a new manner, but on ancient lines.
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not fully clear,’” but also because some scholars are of the opinion that the early
Vedic texts bear witness to a struggle between a cult centred on Indra and one
centred on Varuna and Mitra, from which the former emerged victorious, eclipsing
and usurping many characteristics of the latter, while at the same time there was an
amalgamation of various traits of the two cults.®® This matter will have to be
discussed, especially because of the various traits Rudra shares with Varuna and, to
a lesser extent, Mitra. What will also have to be considered are the several
postulated instances of the adjectival qualification rudrd- being applied to various
deities in the Vedic texts, all of which are according to more recent views actually to
be regarded as nouns referring to the god Rudra,”’ as well as the role played by
Visnu, who is not an early Vedic deity, but nevertheless sporadically appears as the
leader of the Vratyas,”® and whose problematic relationship with Indra, with whom
he shares several traits,’" is still in need of detailed study. Obviously, there is still
much that needs to be done. "

I may here adduce my opinion that the sooner this matter becomes the subject of
serious scholarly investigation, the better, for the relationship between Indra, Siva /
Rudra and Agni has already become the centrepiece of an elaborate theory by the
Oriyan scholar Bansidhar BISWAL, who, in the process claiming that ‘Indra had
come from aboriginal stock,’” tries to show that the Vedic texts actually describe a
pre-Aryan cult of Siva, which we could perhaps best characterise as Yogic-Tantric,

57 Cf. on this, e.g. THIEME (1971: 404 ff.).

% In this context I would like to draw particular attention to AGUILAR 1 MATAS
(1991), without commenting on the theories propounded there. More recently, OBERLIES
(1998: 333-362) (see also p. 557 under ‘Asuras’) has developed a detailed systematic
theory based on the notion of two different cults, but on lines different from AGUILAR I
MATAS (1991).

5 Cf. MAYRHOFER (1996: 453).

" See, e.g. FALK (1986: 18 and 55 f.).

"UCf. on this especially FALK (1987: 127 ff)), also SCHNEIDER (1974: 404 ff.),
TRIPATHI (1977: 1008), SOHNEN (1997: 241). According to OBERLIES (1998: 219 ff.),
Visnu is Indra’s hunchbacked dwarfish helper and as such a parallel to similar hero’s
helpers in Germanic mythology. In this, OBERLIES continues the line of thought of his
teacher (and my teachers’ teacher) Paul THIEME; in contrast to OBERLIES, however, I do
not think that we can decide the matter one way or the other without far more exhaustive
research into the subject.

"2 In this connection one might also want to examine whether -(d)ra- of indra- and
rudrd- is of any special significance.

3 BISWAL (1988: 42).
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intrinsically linked with Indra.”* We learn that ‘Indra was the protector of pre-Vedic
Siva cult during the age of Vedic India,””® and that ‘Rudra was the Power within
Siva and Indra.’™® This theory is obviously to be seen in the context of attempts in
the eastern part of the Indian subcontinent to reinterpret history on indigenous, that
is non-Aryan, lines, but differently from attempts current in southern India.”” The
problem of Indra and Siva/Rudra has, therefore, potential implications for domestic
cultural conflicts and politics in India too.”

™ BISwAL (1988: 37 ff.).

> BISWAL (1988: 42).

7 BISWAL (1988: 44).

" On such developments see DAS (forthcoming).

" It was only after I had completed my investigation that the study of KERSHAW
(2000) examining Odin and the (Indo-)Germanic sodalities / Mdnnerbiinde appeared. It
deals with much that has been mentioned above (on necrophagy and cannibalism in this
context see pp. 179, 207 f.), including the connections between Odin and Rudra. This
work contains a mass of interesting and important data (much more than above) skilfully
interwoven, though with such confidence that one does at times ask oneself whether this
might not be too great. The one-eyedness of Rudra and Odin was according to
KERSHAW originally metaphorical: the leader of the sodality was chosen by dicing,
namely by Kali, the worst throw appearing when the player had only one dicing-nut left.
Since he becomes the leader and at the same time also Odin or Rudra (or their
homologues among other peoples), these are called ‘one-eyed’. In the book it is actually
stated, however, that the leader becomes the one-eyed god because he is chosen by the
one-eyed throw and because the one-eyed god also enters into him (p. 253: ‘The leader
is chosen by the one-eyed result, and the one-eyed god enters into him: he becomes the
one-eyed god’); according to this the one-eyedness of the god would have been present
independently of the result of dicing. But this may be only an unfortunate choice of
words. Nevertheless, I do not know whether all readers will find this explanation
convincing, especially since by means of pointing out that the dots on dice are called
‘eyes’ in Germanic languages the throw consisting of a nut is turned into a throw
consisting of one eye, which is a semantic distortion. But for our purposes the origin of
the one-eyedness is ultimately of little import, since we are concerned with
one-eyedness and eyes on foreheads represented as actually being there, i.e. which
would (already in wur-Indo-European times) be secondary if KERSHAW’s explanation
should be correct. In this connection it would have been interesting to see what
KERSHAW makes of the warriors’ and cyclopean characteristics discussed above;
unfortunately, he does not mention them. And even though he refers several times to the
connections of Indra and Rudra with the Maruts and Vratyas, he ultimately leaves it at
that, namely with the remark that one will probably not progress further in this regard
(p. 236).
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‘Words and things’ in the Rg-veda (field-meadow—pasture)

TATIANA Y. ELIZARENKOVA

The semantic row which can be designated as field-meadow—pasture deserves
special attention, because the denotata of these words make the basis of material life
of the Aryan tribes. The linguistic analysis of these words may shed more light upon
the everyday life of these tribes.

It is a common opinion now that in the times of the RV (at least of the ‘family’
Mandalas) the Aryans were semi-nomadic. Military marches (yoga) alternated with
temporary stops (ksema-) for the purpose of tilling the land, sowing, reaping crops,
and the grama- (kind of military detachment, and not village') left its stand again,
and moved on to fight the dasa- / dasyu- and gain their land and cattle.

There is a group of words in the RV denoting field-meadow—pasture: ksétra- n.,
djra- m., urvara- f., khilya- m., kysi- f., yavasa- n., gav-yuti- f. The number of these
synonyms shows that their denotata played a substantial role in the life of the speakers
of the Vedic language. At the same time it should be reminded that this lexical group
does not belong to the sphere of cosmogony in the RV (while cosmogony forms the
ancient kernel of this text?), and is not strictly connected with any particular myth
(which differs from the situation of mountain—rock—stone in the RV).

The dominant of this semantic row is the substantive ksétra- which has the
broadest meaning, is rather frequent and stylistically neutral. It is a noun derived
from the verbal root ksi- (kséti-, ksiydnti-) ‘to live’, ‘dwell’, ‘remain’ with a
connotation ‘to live in peace’, “to rest’. It should be mentioned that there are two
more homonyms of this root: ksi-, ksdyati- ‘to possess’, ‘to own’, ‘to govern’ and
ksi-, ksinati- ‘to destroy’. According to the old tradition (GRASSMANN*, WHITNEY?),
ksi-, kseti- and ksi-, ksdyati- were treated as one and the same root.

"RAU (1957).

2 KUIPER (1983).

> MAYRHOFER (1986-2000: 1,426-428).
* GRASSMANN (1955: 365-367).

> WHITNEY (1885: 29).

On the Understanding of Other Cultures — Proceedings, pp. 127-136.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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H. GRASSMANN in his Worterbuch zum Rig-Veda® and O. BOHTLINGK' in his
Sanskrit-Wérterbuch treat the meaning of ksétra- in the same way: 1) domain, land
plot (Grundbesitz, Grundstiick) and then 2)field and 3) territory, land. But
M. MAYRHOFER in EWA does not mention this first meaning at all®, and this seems
to be the right way, as our analysis will show.

Ksétra- is the dominant in this semantic row. It is frequent enough (found twenty
times, ydvasa- twenty-three times, the rest much less). Its meaning is not opposed to
the meaning of any other word of this group. It is very broad, and includes in itself
the meanings of all the specifications of the general notion. For instance; 6.47.20:
agavyiti ksétram dganma deva | urvi sati bhiimir ambhiira $*abhiit— We have come
toa place without pastures, O gods. Wide is the earth, but it became narrow for
us!” This shows that ksétra- may have gav-yuti-, and may not. In this hymn agavyuti
ksétram is used metaphorically, depicting the deplorable situation of a Rsi who has
little hope to get a reward for his work (daksina). It seems to be opposed to uru
lokd—*‘wide space’, and in this meaning ksétra- is synonymous with /okd.

The paradigm of ksétra- consists almost exclusively of the sg. forms (nineteen out
of twenty). So, ksétra- is treated as a single notion—it is not divided or multiplied.
The N. case is found only once in the late part of the text (10.33.6) in a comparison.
This speaks for the fact that ksétra- in the RV is not regarded as a subject of an
action, and is naturally not personified.

It is an object of action, and the frequent case is the Acc. sg. It deserves attention
that ksétram in the Acc. sg. is never used as a direct object of kar- ‘to do’. In
Sanskrit ksétram, kar- is a stable phraseological combination, meaning ‘to till the
field’. Another combination is once found in the RV with this meaning: krsim kars-
(10.34.13, the Gambler’s Lament) in the direct speech of the god Savitar, who
instructs the unfortunate gambler: aksdir ma divyah krsim it krsasva—<Play no
longer with the dice, but till your field.’

Typical combinations with the Acc. ksétram are those with the verbs meaning ‘to
conquer’ (ji-), ‘to gain’ (san- / sa-), ‘to get’, ‘to find’ (vid-). For instance: jayan
ksétram abhy arsa jayann apah—‘Flow [for us], conquering land, conquering the
waters’ (an appeal to Soma); 1.100.18: sdnat ksétram purii scandrdm vividvan— He
conquered the country together with his whitish friends as the one who knows’
(Indra). The god is asked to give ‘wide land’ (ksétram uru) to his worshippers
(9.91.6), which is closely synonymous with uri lokdm. If the verb is intransitive, the
Acc. ksétram means usually the place of destination—°‘land’, ‘place’, ‘country’,

5 GRASSMANN (1955).
" BOHTLINGK (1879—-1886: 11,130).
¥ MAYRHOFER (1986-2000: 1,436).
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‘territory’. 6.61.14: ma tvit ksétrany daranani ganma—"‘Let us not go away from you
to distant lands!” So, being used in the Acc. constructions, ksétram does not mean
“field’.

This meaning can be found mostly in the Gen. constructions, when they are
represented by the proper name of a local genius ksétrasya pdti-, ‘lord of the field’,
whom MACDONNELL calls ‘tutelary deity’. No special hymn is dedicated to
ksétrasya padti-. He is invoked to grant rich crops, cattle and horses, and to fill
heaven and earth, plants and waters with sweetness’. This name is mentioned in the
text five times, out of which three times are found in 6.57—a hymn where the
deified ploughshare and furrow (sind-sira) are invoked, and draught animals,
plough and goad for driving cattle are mentioned. Ksétrasya pdti- can mean only
‘lord of the field” in such a context. For instance, 4.57.1: ksétrasya pdtina vaydm |
hiténeva jayamasi / g(fm dasvam posayitnv d—Due to the Lord of the field we gain
(the field) which is feeding cows and horses, as if with the help of a good friend.’
Once, in the late part of the text, it is said—10.66.13: ksétrasya pdtim prdtivesam
imahe—‘We apply to the Lord of the field who lives in the neighbourhood.” That
means that he is protecting the speaker’s field, his property.

The name of this mythological personage is formed according to a model which is
well known in the RV: a combination of the Gen. sg. of a common noun followed
by the word padti “lord’, like brdhmanas pati-, véstos pti-.

The meaning ‘domain’ is clearly expressed in the text of the RV only once—
7.100.4: vi cakrame p[thivfm esd etam | ksétraya visnur mdnuse dasasyan—‘He
strode across this earth (that it should become) domain, Visnu who rewards man.’
This is a single example in the RV, where the primary stem ksétra- has the meaning
‘domain’, which is characteristic of the secondary stems derived from it by means of
vrddhi: ksditra- (8.71.12) and the compound ksditra-patya- (1.112.13). It should
be added that in 7.100.4 the meaning ‘domain’ of kséfra- is to a certain extent
influenced by the D. of aim.

There are many compounds in the RV with ksétra- as a first or a second member.
In the tat-purusa type ksétra- occupies the place of the first member, and has
usually the meaning ‘land’, ‘territory’ (and not ‘field’). The second member of these
compounds are, as a rule, nouns (substantives and adjectives) derived from the verbs
which govern the Acc. case ksétram in the syntactic constructions, that is ji-, san-/
sa-, vid-. For instance, ksetra-jesd- m. ‘conquering of the land’, ksetrdsa- adj. ‘one
who captures lands,’ ksétra-sati f. ‘capturing of lands,’ ksetra-vid- adj. ‘knowing the
locality,” ‘~ the territory’ (epithet of gods). E.g. 10.32.7: dksetra-vit ksetra-vidam hy
dprat | sd prditi ksetra—vz'dénuéis_tah—‘lt was the one who did not know the territory

® MACDONELL (1897: 138).
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who asked the knower of the territory. He goes farther, being taught by the knower
of territory’ [the worshipper asked the god]. There exists only one compound word
of the tat-purusa type, where ksétra- means “field’, and this is ksetrasadhas- adj.
‘putting the fields in order’. It is met twice in the RV: 3.8.7 and 8.31.14 and causes
various interpretations, both the compound itself, and its second member. As to its
first member, there is no doubt that its meaning is ‘field’.

This meaning is characteristic of kséfra- when this word functions as the second
member of the bahu-vrihi compound suksétra- adj. ‘having good fields’, and an
abstract noun derived from it suksetriycf— f. ‘longing for good fields.’

Drawing the conclusion one can say that there exists a certain distribution among
the case grammemes and types of compounds concerning the two kinds of meaning
of ksétra-: the abstract one—‘territory’, ‘locality’, ‘land’ (uru ksétram being very
close to uru lokdm) and the concrete one—‘field’ (it is just in this meaning that
ksétra- is synonymous to the other names of the field). These two semantic spheres
are approximately equal in the semantic volume of ksérra-.

It is known from the RV that ksétra- is feeding cattle, but the shepherd is never
mentioned in connection with it.

Ksétra- does not reveal in the RV the metaphorical meaning ‘womb’ that is found
in Manava-dharma-sastra—cp. the discussion: to whom the child belongs: to the
owner of the ksétra- or to the owner of the seed.

Ajra- is another name of the field in the RV. Etymologically, it is a noun derived
from the verbal root dj- ‘to drive’ [a herd], though MAYRHOFER is not absolutely
sure about this etymology'®. GRASSMANN makes a historical excursion in his article
about djra-, saying that in the RV this word means ‘field’ in the broadest sense of
the word, while the primary, etymological meaning was ‘pasture’, and only
gradually, when cattle-breeding had been driven back by agriculture, the most part
of djra- was used as arable land''. In his definition of the meaning of this word
GRASSMANN stresses that djra- designates ‘plain’, ‘field’ covered with grass, and
that its semantic volume becomes clear from the oppositions to mountains, deserts
and impassable places. And that means that djra- was treated as an element of
landscape.

' MAYRHOFER (1986-2000: ,52).

" GRASSMANN (1955: 23). One is struck by the methodic precision with which lexical
semantics is analysed in this article; it was far ahead of its time. The semantic volume of a
lexeme is practically established by means of oppositions to other lexemes with the help of
distinctive features.
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The word djra- is found in the RV nine times, out of which eight are plural forms.
This contrasts sharply with the functioning of ksétra-: ksétra- is regarded as a single
abstract notion, djra- as many concrete realisations of a notion.

Ajra- in the RV is opposed to the other elements of landscape by means of various
semantic distinctive features:

Ajra- - giri as flat : high, e.g. 6.24.8: djra indrasya girdyas cid ;’5\/5—
‘Even high mountains are plains for Indra.’

The rest of the case forms are Acc. pl.

Ajra- : dhanvan- as covered with vegetation : dry, barren, e.g. from the
Asvin-hymn 6.62.2: apé dhdnvany dti yatho djran—You two move
through the waters, deserts, meadows.’

Ajra- . durgd- as flat, easy to pass: impassable, e.g. 5.54.4: vi ydd
djraii djatha nava im yatha | vi durgéni maruto naha risyatha—"When
you cross the fields, like the boats (cross) the sea, and the impassable
places, O Maruts, you are not injured!’

The first of these oppositions is also represented on the level of derivation: ajrya-
‘connected with meadows’ : parvatya- ‘connected with mountains’. 10.69.6: sdm
ajry5 parvalyci vdsini | disa vﬁnfny cfryd Jjigetha—You [have gained all] the
wealth connected with meadows (and) with mountains, you have conquered [all] the
dasa and arya enemies’ (you = Indra).

In all these cases djra- is opposed to lexemes that do not belong to the same
semantic field, they are outside. The lack of oppositions inside its own semantic
field testifies to the fact that the opposition between arable land and pasture is not
relevant for djra-.

This opposition models the relations between two names which are quasi-
synonyms, specifications of the general notion of the field: urvdra- f. and khilya- m.
Urvdra- means ‘fertile field’, ‘a field yielding rich crops’, while khilyd- designates
‘barren (or fallow) land’, the distinctive feature being: fertile : non-fertile. Urvara-
is found in the RV eight times, khilyd- —two times.

There is a context where these two terms are directly opposed to each other. In
10.142.3 Agni’s attacks on bushes are implicitly compared with barren patches
among fertile fields: utd khilya urvaranam bhavanti.

Urvdra- in the hymns is a symbol of fertility. As such, it functions in the Apala-
hymn 8.91 which is in its essence a fertility charm. Indra cures the girl Apala who
suffered from the absence of her pubic hair. It is imitative magic about which
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Stanistaw SCHAYER has written'?, and the image of a fruitful field plays a prominent
part here, cp. 8.91.5:

imani trini vistdpa tanindra vi rohaya /
Siras tatdasyorvdram ad iddm ma upoddre //

‘Make these three places sprout, O Indra: my daddy’s head and field
and this part of me below my waist.” '

The most frequent case of urvdra- is the L. pl. (five times).

The typical context in which urvdra- is found in the hymns is the list, where the
most precious valuables are enumerated—urvdra- is one of them. E.g. 4.41.6: toké
hité tanaya urvdrasu/ sire dysike visanas ca pdumsye/ indrd no dtra vdrund
syatam—* When the children and grandchildren are at stake, fertile fields, the vision
of the sun, and the male power of a bull, O Indra and Varuna, be here with us!’

The stem wurvdra- is used as the first member of some compound-words, the
second member being derivatives of the same verbal roots or the same nouns as with
ksétra-: urvara-jit- ‘conquering arable fields’, urvardsa- ‘gaining ~°, urvara-pati-
‘lord of the arable field’. Cattle is not mentioned in connection with urvdra-.

Another name of the arable field krsi- (the root krs- ‘to plough’) is found only
once in the RV in the late part of the text (see above).

The notion of pasture-meadow is expressed in the RV by two close synonyms:
yavasa- n. and gav-yuti- . The two words are etymologically connected, according
to MAYRHOFER (*(H)yavas- ‘meadow’, *(H)yiiti- ‘grazing’—cp. yithd- n. ‘herd”)."*
Ydvasa- is most frequent in the whole semantic field, it is found twenty-three times.
The dictionaries give its meaning as ‘pasture’, ‘a grassy meadow’, ‘grass [as
fodder]’. There is a considerable prevalence of the sg. forms over the pl. ones in its
case paradigm. The most frequent case is the L. (approximately one half of all the
forms), next one in frequency is the Acc. (almost one forth of all the forms), while
the N. is found only once. The rest of the case grammemes are seldom.

There is a peculiarity characteristic of ydvasa-—this word is used mostly in
comparisons (which are usually elliptic). W. P. SCHMID (1958) states it as follows:
‘The image of pasture is used only in comparisons and not in metaphors with firmly
established symbolics.”'® As to comparisons, there exist certain clichés which repeat

'> SCHAYER (1925).

" Transl. by O’FLAHERTY (1981: 257).
4 MAYRHOFER (1986-2000: 11,404).

15 ScHMID (1958: 6).
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themselves frequently in the hymns'. The Acc. case designates usually the place of
destination: like the cow is going to the pasture; the L. case: like the cow grazing on
a pasture. E.g. 4.41.5: sd no duhiyad ydvaseva gatvi | sahdsra-dhara pdyasa mahi
gduh—Let her give milk to us, as if having gone to a pasture, the great cow with
thousand streams of milk!’; 5.9.4: agne pasur na ydavase—‘O Agni, (you are) like
cattle on the pasture’; 5.53.16: rdnan gavo nd ydvase—Let them rejoice like cows
on the pasture!” All these comparisons are characterised by a common trait: they
model a real situation—it is a real pasture and a real cow. The contexts with ydvasa-
should be understood literally, they are not related either to myths, or to the ritual.

Yavasa- as an independent word has usually the meaning ‘pasture’, ‘meadow’ in
the RV. The meaning ‘grass’ is found in the tat-purusa compound yavasad- adj.
‘eating grass’ only twice in the later parts of the text (1.94.11 and 10.27.9).

Typical of yavasa- are the compounds of the bahu-vrihi and karma-dharaya type
with the adjectival prefix su- ‘good’, ‘excellent’, ‘nice’, e.g. 2.27.13: ... apdh
suydvasa adabdha | upa kseti ...—‘Exempt from deception, he lives near the waters
with nice meadows’ (the worshipper of the Adityas); 1.42.8: abhi siiydvasam
naya—‘Lead us to a good pasture!’ (to Pusan).

Siiydvasa- in its turn, is a basis of further derivation: there exist siiyavasad- adj.
‘grazing on a good meadow’, suyavasin- ‘rich of good meadows’, suyavasyu-
‘longing for a good meadow’.

E.g. 1.164.40a: siiyavasad bhagavati hi bhuyah—Be happy, grazing on a good
meadow!” This translation is supported by the contents of pada c: addhi tinam
aghnye visvadanim—O inviolable cow, eat grass for ever!’; 6.27.7: ydsya gdvav arusd
siyavasyi | antdr it sii cdrato rérihana— ‘Whose pair of reddish bulls, longing for a
good meadow, are moving nicely between [the sky and the earth], licking their lips
all the time.’

As a member of all these compounds ydvasa- has also the meaning ‘pasture’,
‘meadow’ (and not ‘grass’). This way, one can regard siydvasa- as a single notion.
It is an emotional evaluation. The pasture gives joy and satisfaction to the people
and the milch cows grazing (ad-, ris-) on it, it is ranvd-, and everybody enjoys
(ran-) it.

Ydavasa- in the RV is the name of the real pasture or meadow on the earth. It
belongs to the people; shepherds are mentioned in connection with it—and the
enemies are compared with the cows roaming about on a meadow without a
shepherd. All this testifies to the fact that cattle-breeding was still very important in
the times of the RV.

' This was mentioned by SRINIVASAN (1979: 44-45).
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The substantive gdv-yuti- is found in the RV twelve times. Morphologically it is a
compound word: gdv-yuti-, meaning something like ‘grazing of cows.’

The paradigm consists of eleven sg. forms and one pl. The structure of the
paradigm is different from that of ydvasa-. There are three N. forms, expressing the
subject of the sentence, e.g. 9.74.3: wrvi gdv-yitir dditer rtam yaté— Wide is
Aditi’s pasture for the one who moves according to the Law.” Here gdv-yiti-
belongs to Aditi, in two other cases to Yama (10.14.2) and to Agni (10.80.6). This
way, the N. of gdv-yiiti- does not function as an active subject of an action. All the
rest are the Acc. forms, and so the paradigm consists of two cases.

There are two main types of passages with the Acc. gdv-yutim. The first one is
when the god is asked to sprinkle the worshippers’ gdv-yiti- with butter, e.g.
3.62.16: d no mitra-varuna | ghrtdir gdv-yitim uksatam—<O Mitra-Varuna,
besprinkle [our] pasture with butter.” One should be reminded that butter (ghytd-) in
the RV is not only a sacrificial substance, but also a mystical focus of the vital
power. Soma and the Sacred Speech are identified with ghrtd-, a whole hymn 4.58
is dedicated to it. The request to besprinkle the pasture with ghytd- means in the
language of the Rsis: give us a secure life! So, these contexts with gdv-yuti- have
always a metaphorical meaning. Such requests are addressed, as a rule, to Mitra-
Varuna, guardians of the Cosmic Law.

The second type of contexts express practically the same thought, but by means of
another formula. The god is asked to make a broad gav-yiti- and absence of fear,
e.g. 7.77.4: urvin gav-yutim abhayam kydhi nah—°Create us a broad pasture,
absence of fear!” (to Usas). Uru- gdv-yuti- and abhaya- are semantically very close
to each other, gdv-yuti- being used metaphorically. There is only one case out of
twelve, when gdv-yuti- has its literal sense, and this in the late part of the text
1.25.16: pdra me yanti dhitdyo | gcfvo na gav-yutir anu—*‘My preachers go away,
like cows along the pasture’—it is a single example, when gdv-yiiti- is used like
ydvasa-.

There are a few adjectival compounds of the bahu-vrihi type with gdav-yiti- as a
second member, where this word is also used only metaphorically: agavyuti-—
‘devoid of pastures’ (unhappy), uri-gavyuti- ‘having broad pastures’ (safe) and an
adverb paro-gav-yuti- ‘outside the pasture’.

To draw the conclusion, gdv-yuti- differs from ydvasa- in many respects: in the
structure of the paradigm, semantics and functioning. Ydvasa- is referred to a real
pasture, which belongs to real people and is situated on the earth, where people
graze their cattle, while the denotatum of gdv-yuti- is an abstract notion, connected
both with gods and mortals. Gdv-yiti- is the sphere of activity of gods (Mitra-
Varuna, Soma, Agni), and the life of the mortals. Ydvasa- is always used in its
literal sense, mainly in comparisons. Gdv-yiti-, as a rule, has a metaphorical
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meaning, and when a god is asked to besprinkle (uks-) the gav-yuti- with butter or to
create (kr-) a wide (uru-) gav-yiiti-, it means he is asked to create a safe and secure
life for his worshippers.

The analysis of meaning and functioning of the names of field—-meadow—pasture
in the RV makes it possible to outline the contours of this semantic field at least in a
preliminary way. Two fragments of it are clearly opposed to each other: the territory
connected with cattle (ydvasa-, gdv-yiti-)—the territory not connected with cattle
(urvdra-, khilyd-). Inside the first fragment ydvasa- is opposed to gdv-yuti- as a real
pasture belonging to the people to an abstract notion: sphere of activity, life,
referring both to gods and mortals. Stylistically they also differ: ydvasa- has the
literal meaning and is used in comparisons, gdv-yuti- has the metaphorical meaning.
Inside the second fragment, urvdra- is opposed to khilyd- as fertile land to the
infertile one.

Beyond this general opposition are the terms ksétra- and djra-. Ksétra- has the
broadest semantic volume, and is synonymous to djra- only in one part of its
meanings. It is more abstract in its meaning, denoting not only field, but land, or
territory in general. 4jra- is a concrete element of landscape, opposed to mountains,
deserts and impassable places. Ksétra- is regarded as a single indivisible notion,
while djra- is treated as one of the concrete objects that are many.

Though there is direct testimony in the RV that the land was cultivated, tilled—
the hymn 4.57 is dedicated to the deities of the field—the analysis of the names of
the field does not give any information about how it was done. The information is of
quite a different type: the fields and pastures were conquered, the gods found them
for their worshippers.

The social interpretation of these linguistic data is the future task of the historians.
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Changing Canons: What did Sayana think he commented upon

CEZARY GALEWICZ

It was in 1849 when the first volume of F. Max MULLER’s critical edition of the
Rg-veda came out, published with the support of the respected Court of Directors of
the East India Company. It brought not only to Europe but also to India a new sense
of printed canon of a Vedic text which could be a blasphemy to some and a miracle
to others. The complete printed Rg-veda is said to have been a commercial success.
It sold well with a second edition to follow soon, and the enlightened members of
the Court being granted a ‘fair return’ for their kindness in the shape of 500 copies
representing a sum of £ 7.500—a remarkable amount in those times'. The full title
of this Editio princeps is seldom recalled today. It read as follows: Srikh Rg-veda-
Sambhita Srimat-sayandcarya-viracita-madhaviya-veddrtha-prakasa-sahita.

While the sound of the name of Sayanacarya resonates with familiar tones in the
ear of those who happened to come across the Rg-veda, with that of Madhava it is
another story. The more so when a compound like the above could suggest a
commentary by a Madhava. Although MONIER-WILLIAMS, when consulted in this
regard, brings some relief in assuring us that madhaviya-veddrtha-prakasa is just a
title of a commentary by Sayana, our doubts resurface again with the very first lines
of the commentary itself. The Upodghata, or introduction to the commentary,
deemed to be Sayana’s, reads in line 3 that it was respected Madhava, not Sayana,
who upon instigation of StT Ganes$a was instructed by king Bukka to shed light on
the artha of the Veda:

yat-katdaksena tad-rupam dadhad bukka-mahi-patih /
adisan madhavdcaryam vedarthasya prakasane //

And in the very next line it is still the same Madhavacarya who, styled here as the
compassionate one, endeavours to speak out the meaning of the Veda:

krpalur madhavdcaryo vedartham vaktum udyatah /

In the ‘Introduction’ to his edition of the Rg-veda, Max MULLER himself does not
devote much time to the question of whom the ideas in the commentary really

" MULLER (1890: LII).

On the Understanding of Other Cultures — Proceedings, pp. 137-146.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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belong to. He admits only that Sayana resorts to the views of his then famous
brother in some parts of the commentary. The authorship of Sayana was beyond
doubt to the great scholar. So was it to most of the later Indologists. But it is a
peculiar way of avoiding a more definite remark on the relation between him and
Madhava which is worth mentioning. And a history of comments on both the
supposed brothers reflects to some extent division lines within the rather small
Indological world itself. If we take a look at Sayana through the eyeglasses of some
famous Vedic scholar we seldom find any mention of Madhava. Nor do we find any
appreciation of his exegetic ideas. And vice versa rarely does a darsana scholar
mention, but in passing, the person and ideas of Sayana. It looks almost as a waste
of time for a historian of darsana systems to read Sayana generally known
somehow to belong to the old decrepit Vedic world. Thus Jan GONDA in his Vedic
Literature includes a single short remark concerning Madhava, while speaking
about Sayana, that: ‘He was a brother of the famous philosopher and author
Madhava with whom he was sometimes confounded’”. On the other hand E.
FRAUWALLNER in his opus magnum mentions the author of Sarva-darsana-
samgraha as ‘Sayana-madhava’®, probably after the SDS itself which reads in 1.4:
Srimat-sayana-madhavah prabhur upanyasyat satam pritaye, what is rendered by
E. B. Cowell and A.E. Gough in JosHI (1986) as: °...the fortunate Sayana-
Madhava the lord has expounded them [Sastras] for the delight of the good.’

FRAUWALLNER (1973: 5) adds that Sayana-Madhava is ‘a Vedanta author’ who
‘professes the system of Sankara.” No trace of Sayana at all. Cowell and Gough refer
to the problem in a way which gives impression that Sayana did not exist at all.*

Be it as it may, we are nonetheless lucky to be in a possession of a full scale
commentary to the Veda as it must have been initially designed. Or to a
good number of Vedic texts aswe would rather put it today. If
we admit the authorship of one person’, we should think rather of the rights and
royalties for the authorship than of one person’s work. The sheer number of
commentaries makes it rather beyond the possibilities of a single commentator’s
hand. Sayana is said to have written commentaries to no less than five different
Samhitas, eleven Brahmanas, and two Aranyakas along with respective Upanisads.

> GONDA (1975: 41).

> FRAUWALLNER (1973: 4). The same name is given as the author of the Rg-veda-
bhasya by an edition from the 19" century in Telugu script, according to
KRIPACHARYULU (1986: 229).

*K.L. JosHI (1986: 2).

3 Cf. Indology List April 5™ 1996, where M. Deshpande speaks of a commentary of
‘so-called Sayana’.
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All are fitted with introductions or upodghatas which sometimes, as in the case of RV,
can be studied as separate works. We know that he used to write other things as well.

Some of his commentaries characteristically display a similar preamble to the
introduction part. Thus the Upodghata for TS which was commented upon first, and
this in Indian world does not go without meaning, features almost the same lines in
the preamble as the Upodghata to the RV does. The difference comes with line 4
which supplies us with what seems to be missing in the case of the Upodghata to the
RV. The line reads:

sa [Madhavah] praha nypatim rajan sayandryo mamdnujah /
sarvam vetty esa vedanam vyakhyatytve niyujyatam //4//

‘And this [Madhava] said to the Ruler: O King! Here is respected
Sayana, —my younger brother. He knows everything of the Vedas—
lay on him the burden of the commentary [on the Veda].’

And the very next line shows king Bukka bidding Sayana to shed light on the
meaning of the Veda. It seems then that in the case of TS it is explicitly Sayana who is
indicated as the commentator while it is rather Madhava in the case of the Rg-veda-
bhasya. Or are there just two lines missing from the text of Rg-veda Upodghata?

The whole problem may appear to be a mere academic one if not for an
opportunity it offers for reconsidering the idea of such a huge commentary: its aim,
message and value. And above all for rethinking the commentator’s concept of the
subject of his work: a canonical Veda in a 14™ century South Indian kingdom, too
young to carry the burden of a Hindu empire facing rich and hungry Muslim states.
For was it not an idea for a commentary to the Vedic canon that was on King
Bukka’s mind ?

Most probably it must have been something different in the king’s mind than it
eventually turned out to be in the commentator’s idea. And while the former
probably escapes us for good, the latter has some chances to be reconstructed.

To make use of such an opportunity one must take a step aside from most often
expressed opinions on Sayana that amount to one of the field’s clichés, i.e. from
dismissing his ideas by way of putting them on a par with dull and worthless
medieval scholastic thought. We know already that Indian medieval times did not
necessarily resemble those of Europe and that the European Middle Ages were not
always that scholastic as we once were prone to think of them.

Whether it was Madhava or Sayana, or rather more than two great pandits of the
time, that must have got engaged in this unique project, it was the Veda as a whole,
i.e. the canonical one, which was at stake and it was up to the leading figure(s)
among the commentatorial board to decide what it was to be. For the commentary is
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replete with fierce arguments concerning the probably then relevant issue of what
the Veda really was and what its constituent elements were.

The unity of the Veda seems to have been quite of a problem already with the
ancient commentators. The statements of the Brahmanas concerning the elusive
thing called trayi-vidya® tell us expressly that there existed an early tendency to
look at different streams of Vedic traditions as constituting one single whole. The
notion of Sruti, only too well known today, but often misunderstood, is rather late.
Yet it is most frequently taken for granted in discussion of texts that preceded it by
centuries. We come across it in medieval times and it henceforth establishes itself
for good both in traditional Indian as well as in Western academic discourse. It
seems to roughly designate a canon of textual collections deemed to be revealed and
transmitted orally through recitation and ‘hearing’. It has been thus opposed to
profane texts as well as to texts held as sacred but styled as being ‘remembered’
only, and accordingly termed Smyti. The Sruti, as containing highly visionary lines
of the Rg-veda on the one hand, and dry formulas of yajus type on the other, looks
as if it was rifted by an inner conflict, to use HEESTERMAN’s words.” The paradox of
one Veda consisting somehow of many different texts and thus defying definition
though held as highest authority by many traditions within Hinduism still puzzles
historians of religion and literary critics.

It appears to have been a problem also in the fourteenth century emerging
kingdom of Vijayanagar which desperately looked for a common ideology that
could serve its imperial multinational aspirations. If Madhavacarya is the same
person as Vidyaranya, the twelfth Jagadguru of a nearby important religious centre
of Sringeri, then the choice of ambitious king Bukka was the right one. Being
influential enough as the head of a powerful matha, Madhava was best situated for
investing the young kingdom with the religious legitimacy it needed. And the best
way to build a sovereign authority was to sponsor a project on an imperial scale,
which Bukka and Harihara well understood. A royal commentary, for that it was, to
the one and whole Veda could serve that purpose among different South Hindu

°Cf. SB 4.6.7.1:
trayi vai vidya [ rco yajumsi samani ...
saisa trayi vidya saumye 'dhvare prayujyate //
‘For indeed there is a triple knowledge. There are hymns, formulas and
chants ... This is this threefold knowledge, my dear, which is implemented
in sacrifice.’

7 J. HEESTERMAN (1981: 3).
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traditions like nothing else.® A legend has it that the power of Sringeri was so highly
recognised that king Bukka in a symbolic gesture gave the whole of his kingdom to
Vidyaranya Madhava, the Jagadguru, who in a gesture of legitimation gave it back
to the king’. The legend probably attests to a great authority and esteem of the
matha and accounts for a decisive influence of Madhava on the court of
Vijayanagar. Perhaps thanks to this influence his younger brother was appointed a
court supervising commentator. One of his duties must have been to preside over the
work of a team of professionals gathered under royal patronage to work jointly on
an unprecedented commentary. And to comment on the meaning of the Veda
entailed drawing the limits of it first.

In the Upodghata to the Rg-veda-bhasya Sayana devotes quite a few lines to this
problem, thus creating the impression that this was one of the pivotal issues of this
commentary. Made in a style of medieval vada tradition, Sayana’s arguments are
put forward in the guise of a dispute with fancy opponents whose words are fought
and refuted by superior reasoning that takes advantage of the rhetoric devices used
in the school of disputations he adhered to. He of course resorts to the authority of the
masters he admired and followed. One of the latter was his brother Madhava. It is the
citations from his SDS which are most frequently referred to next to those of Jaimini.

One of the problems he embarks on before that of defining one unique Veda is the
internal relation of the main Vedic traditions in terms of hierarchy. It is clear that he
does not think in terms of textual collections when considering the hierarchy
amongst them. Himself probably from a Yajur-vedin family of Andhra, Sayana'®
establishes the superiority of the Yajur-veda over the Rg-veda with reference to the
aim of explaining the meaning of the Veda. It is only a natural consequence after
stating in the preamble that the meaning of the Rg-veda shall be explained as
concerning hotra, i.e. that which pertains to a Aoty priest during the sacrifice. And it
is also already in the preamble where Sayana gives general reason for such a
hierarchy. It is because of adhvaryavasya yajiiesu pradhanyat that YV is given
preference over RV. And we have these peculiar expressions addressing domains of
activity and a kind of ethos that we enter into by way of words like adhvaryava and
hotra here. It is clear that not bodies of text but spheres of ritual competence are

¥ Cf. KULKE (1985: 135): “Together with his famous brother Sayana ... Vidyaranya
tried to establish in an act of intentional cultural policy ... , a new system of orthodoxy
in order to counteract the influence of Islamic inroads into South India.’

’On the history and legend concerning the kingdom of Vijayanagar see
KRIPACHARYULU (1986) and KULKE (1985).

" Different views concerning the origin of Sayana are expressed e.g. by KULKE
(1985: 124, 125), FILLIOZAT (1973: XXX) and VENKATARAMAN (1976).



142 CEZARY GALEWICZ

referred to. The uttara-paksa argument characteristically admits some preference to
the Rg-veda as a sphere of priestly competence, but eventually the siddhdnta has it
that for the very reason of knowing the artha of the Veda as the artha of
carrying out sacrifice itis Ygur-veda which holds superior position
as Sayana says: artha-jianasya tu yajianusthandrthatvat tatra tu yajur-vedasydiva
pradhanatvat (‘It is indeed due to the meaning of carrying the sacrifices for the
apprehension of the artha that we take the predominance of the Yajur-veda.’'").
What is even more peculiar for us, the final argument for the pre-eminence of YV
is taken from the RV itself. In reference Sayana quotes RV 10.71.10 which he
interprets rather freely though investing his comments in everything needed for a
good canonical commentary: he refers to an old master Yaska, but to the words of
the latter he adds his own, introducing his school’s ideas under the umbrella of
respected authority of the rather Rgvedic field. Thus he explains the above passage
in a way which is far removed from RV but natural to a ritualist: he holds that by the
word pupusvan, explained by Yaska as pustim kurvan, the hotr priest is meant as
‘putting together parts of the remembered hymns into one proper lesson or
recitation’ (bhinna-pradesesu amnatanam rcam samgham ekatvam sampadyaditavad
idar Sastram'®). Now it is again a domain of competence named as hautra, not a
clearly limited body of texts which is alluded to by Sayana. But it is a definition of
what the Veda really is which was most disputed judging from the number of
counter arguments from the opponents who reject any idea of the Veda as an entity
possible to define. The siddhdnta for this argument, recurring here and again, is that
Veda can be defined as consisting of two parts: mantra and brahmana®, the latter
divided—as we can expect according to Mimarsa—into viddhi and artha-vada.'*
While the latter division is probably better known as widely discussed in reference
to Mimamsa ideas, the former draws our attention here. Obviously finding much
difficulty with defining two parts of the Veda, the final argument of Sayana based
upon Apastamba and Jaimini states bluntly that mantra is nothing else than that
what the priests who know the tradition call by that name. Accordingly what is not
mantra remains to be brahmana.'” Now we have again an argument which is

" MULLER (1890: 1.24).

'> MULLER (1890: 1.30).

B MULLER (1890: 2.39). Another definition is put forward by Sayana in his
Upodghata to TS: ista-prapty-anista-pariharayor alaukikam upayam yo grantho
vedayati sa vedah: ‘A book which informs about the divine ways to achieve the Ista (the
desired) and avoid the Anista (unwanted) is called “Veda”.” (tr. by S. BALI (1999: 33)).

' MULLER (1890: 11.31).

'S MULLER (1890: 12.18).
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entirely extralinguistic, though it seems to be referring to, as we would rather say,
types of text. As previously, Sayana thinks of the Veda as something to be trained
and mastered in order to be put into practical ritual use by those who deem
themselves to embody the orthodox tradition. Obviously the interpreting strategy
adopted here by Sayana serves protecting the social status of the Brahmins.
Sayana’s vision of one canonical Veda as an almost limitless storage of detached
‘sacred sayings’ and authoritative explanations thereof is united by the idea of
sacrifice as orchestrated by the knowing one. The unifying activity is best expressed
with the verb san’as\/kor, meaning primarily ‘putting together, arranging’, rather than
‘purifying’, as rendered by PETERSON'®. As it is not the text which is the centre of a
thus conceived canon, it is no wonder that it is not the meaning of the mantras that
is most essential in studying one’s own Veda but rather the perfect mastering of
their sound form. What it amounts to is perhaps delimiting different kinds of
performance: that of learning by brahma-carin, where free interpretation should not
take place from that of commenting, on the one hand, and that of experiencing the
artha, on the other. The latter one should come out of the ritual use of carefully
arranged texts and activities put into mutual relation. Reading the ‘Introduction’ to
the Rg-veda-bhasya we encounter a discussion on whether the mantras have
meaning and, if so, whether it can be authoritative. What is rather characteristic,
Sayana tends to look for the semantics of the text in relation to the situation of its
performance. It seems clear to him that mantras may or may not have meaning
according to the extralinguistic context of the recitation. One of the examples put
forward by Sayana is that of a young brahma-carin reciting a ‘pestle mantra’ by the
side of a girl named Purnika who happens to use her pestle in the nearby.!” The
mantras here are supposed not to convey any meaning as there is no connection
with the sacrifice.

Only in the situation when there is such a connection, a full meaning of the recited
mantras is to be grasped as coming out of the mutual relation of all elements
constituting the artha of the Veda meant as carrying out the sacrifice in its
complexity.

In such a model the canonical value of a text comes into play with other elements
after mastering its repertoire first (svadhyaya), and in the situation of performance
where all elements of sacrificial drama are duly applied. The text is thus rather
separated from its internal meaning, though on the other hand we see Sayana

' PETERSON (1890: 4): “The brahma, himself alone, purifies the whole path of the
sacrifice ...—brahma tv eka ... yajiia-margam kytsnam api samskaroti (MULLER (1890:
2.13)).

" MULLER (1890: 4.17).
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commenting in principle on each word of the Rg-veda. And perhaps this idea of
explaining each word in relation to the artha of the Veda rather than an autonomous
message of the hymns shows Sayana’s characteristic way of conceiving of a
canonical text. It prevents students of the Veda from free interpretation of the text
they strive to master over through daily study. Yet it promises the sense to emerge
for the performer out of live performance in the situation that could be styled as that
of insider in contradistinction to the outsider’s perspective of an interpreter of the
text. The former allows for manipulating the canon’s powers, the latter may serve to
manipulate canon in order to use its authority. '*

Sayana, or rather the Vijayanagar kingdom’s reason of state, needed an amplified
image of one canonical Veda as a vehicle for its authority. And for Sayana (or,
perhaps, Madhava) only an idea of the aim of one whole Veda could give a clear
rationale for the superiority of the YV over the RV which in turn was necessary to
look for the meaning of yc verses as referring first and foremost to the sacrifice.

APPENDIX

Rg-veda-bhasydépodghata:

vag-isdadyah sumanasah sarvdarthanam upakrame /

yam natva krta-krtyah syus tam namami gajananam //1//

yasya nihsvasitam veda yo vedebhyo ’khilam jagat /

nirmame tam aham vande vidya-tirtha-mahésvaram //2//

yat-katdksena tad-rupam dadhad bukka-mahi-patih /

adisan madhavdcaryam vedarthasya prakasane //3//

ye purvottara-mimamse te vyakhydtisamgrahat /

krpalur madhavdcaryo vedartham vaktum udyatah //4//

adhvaryavasya yajiiesu pradhanyad vyakrtah pura /

yajur-vedo 'tha hautrdrtham rgvedo vyakarigyate //5//

etasmin prathamo 'dhyayah sampradayatah /

vyutpannas tavata sarvam boddhum saknoti buddhiman //6//

'8 On the role of interpretative agent in interpreting canons see PATTON (1994: 314).
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‘/1/ 1 salute the elephant-faced God, to whom the Lord of Speech and
other well-disposed [gods] bow when undertaking any task (may they
be successful),

/2/ Whose breath are the Vedas, who created the world with the help of
the Vedas, Him I revere—Vidya-tirtha in the form of Mahésvara.

/3/ At his [godly] glance king Bukka took his form and ordered
Madhavacarya to shed light on the artha of the Veda.

/4/ After he thoroughly explained both the Purva and Uttara Mimarsa,
the compassionate Madhavacarya decided to speak about the artha of
the Veda.

/5/ Due to the predominance of the sphere of adhvaryu in sacrifices it
was the Yajur-veda which was explained first. Now the Rg-veda as the
artha of hoty’s domain shall be explained.

/6/ In this task the first adhyaya [shall be presented] according to the
tradition. If one manages to comprehend this one, being a buddhiman,
he can understand all.’

Taittiriya-samhita-bhasyopodghata:

[stanza 1-3 = Rg-veda-bhasydopodghata 1-3]
sa praha nrpatim rajan sayandryo mamdnujah /
sarvam vetty esa vedanam vyakhyatytve niyujyatam //4//
ity ukto madhavdryena vira-bukka-mahi-patih /
anvasat sayandcaryam veddrthasya prakasane //5//

[stanza 6 = Rg-veda-bhasyopodghata 4]

brahmanam kalpa-sutre dve mimamsam vyakytim tatha /
udahrtydtha taih sarvair mantrdrthah spastam iryate //7//

/4/ And he [i.e. Madhavacarya] said to the Ruler: O King! Here is
respected Sayana, my younger brother. He knows everything of the
Vedas—Ilay on him the burden of the commentary [on the Veda].

/5/ Being told so by the venerable Madhava, the brave king Bukka
ordered Sayanacarya to shed light on the artha of the Veda.

/7/ With the help of explanations of both Brahmanas and Kalpa-sutras
and two Mimamsas, illustrated with examples from all of them, the
artha of the mantras is brought to light.’
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Rationality as a Method of Research into the Nyaya System

JONARDON GANERI

One of the many enduring achievements of STANISLAW SCHAYER was his
introduction of the methods of contemporary logical theory into the study of Indian
logic. In his celebrated paper of 1933, ‘Uber die Methode der Nyaya-Forschung’,
SCHAYER recognised that philological and historical methods for investigating the
Nyaya system have to be supplemented with techniques of analysis drawn from
logic. His source for new instruments of theoretical analysis came from the example
provided by Lukasiewicz, who had already reinterpreted the Aristotelian syllogistic
as a system of formal deduction. SCHAYER consequently attempted to study the
Nyaya system as if it were a formal logic. Since SCHAYER, the potentialities as well
as the limits of this approach have gradually become clear. What I would like to
suggest in this paper is that formal validity is too restricted a concept to do justice to
the nature of the Naiyayikas’ philosophical project. I want to suggest that we might
do better if we take as our operative concept the concept of rationality, and interpret
the Nyaya system as if it were a theory of what constitutes rational belief. 1 will
illustrate my point by examining the model of rationality that is implicit in the
concept of an ‘example’ (udaharana) in early Nyaya logical theory.

1. Rationality and extrapolation

The capacity to extrapolate from what one has perceived to what one has not is a
core function of reason. That extrapolation is a key concept in the early history of
Indian logic is clear from some of the examples Vatsyayana gives under NS 1.1.5
(Nyaya-bhasya 12.7-16"). Seeing a rising cloud, one infers that it will rain; or the
variant: seeing the ants carrying their eggs, one infers that it will rain. Seeing a full
and swiftly flowing river, one infers that it has been raining. Seeing a cloud of
smoke, one infers the existence of an unseen fire. Hearing a cry, one infers that a
peacock is nearby. Seeing the moon at one place at one time and at another place at
another time, one infers that it is moving (even though one cannot see it move).

! References are to page and line numbers in THAKUR (1997).

On the Understanding of Other Cultures — Proceedings, pp. 147-155.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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Caraka (Caraka-samhita: Sutra-sthana 11.13—14) has some other examples:
inferring impregnation from pregnancy; inferring the future appearance of fruit from
the presence of seeds. In the Upaya-hrdaya®, we also find: inferring from a child’s
special mark that this person is that child, now grown up; inferring from the salty
taste of one drop of sea water that the whole sea is salty. The Ts ' ing-mu (TUCCI
(1929: xvii—xviii)) has a similar example: inferring that all the rice is cooked on
tasting one grain. And the Vaisesika-siitra® mentions another sort of extrapolation—
the inference of an entire cow from the perception only of its horns.

Extrapolation from the seen to the unseen can take place in any of the three
dimensions of time—past, present and future. Our interest is in the Indian theory of
rationality, and for this we want to look at answers given to the question: on what
basis, if any, ought the extrapolation be made? For while dice-throwing, guesswork
and divination are ways of extrapolating, they are not rational ones. Extrapolation
must be done ‘on the basis of reasons,” and a theory of ‘reasons’ is a theory of what
makes an extrapolation warranted. So we discover the Indian theories of rationality
in their explanations of why the extrapolations in the examples mentioned above are
warranted. Rationality here is the search for extrapolative license.

Vatsyayana says only that there should be a connection between what is seen and
what is inferred (Nyaya-bhasya 12.4). Certainly, many of the early writers have a
definite interest in prediction and scientific explanation, and assume that
extrapolation is warranted when underwritten by a causal relation. On the other
hand, it is clearly recognised that not all warranted extrapolation is causal. The
Vaisesika-sutra lists, in addition, the relations of contact, inherence, coinherence in
a third, and being contrary [3.1.8, 9.18], while the Sasti-tantra, an early Samkhya
text, has a partially overlapping list of seven relations.* Take the inference from a
drop of salty sea water to the conclusion that the whole sea is salty. This is not an
inference based on any causal relation between the drop of sea water and the sea as
a whole; rather, the relation between them is mereological. I shall claim that it is
what would now be called an inference from sampling, where a ‘typical’ member of
a group is taken to have properties representative of the rest. This is a very common
and useful form of reasoning—witness the example of checking that all the rice is

? Upaya-hrdaya or Prayoga-sara, see Tuccl (1929).

3 Vaisesika-sitra 2.1.8: ‘It has horns, a hump, a tail hairy at the extreme and a
dewlap—such is the perceived mark of cowness.’

* The relations of master to property, matter to its altered condition, cause to effect,
efficient cause to caused, matter to form, concurrent occurrence, and hindering to
hindered. E. FRAUWALLNER (1958: 84-139, esp. 123, 126-7). See also Nancy
SCHUSTER (1972: 341-395).
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cooked by tasting a single grain! It is not formally valid, but it is a pervasive and
powerful species of informal reasoning. An ‘example’ is now to be thought of as a
typical sample, a thing whose properties can be taken as a guide to the properties of
every other thing of the same kind. It has other functions too, as we will now see.

2. Rationality and debate

H. N. RANDLE (1930: 148) observed a long time ago that ‘the Naiyayika was from
first to last a tarkika, a disputant.” More recently, B. K. MATILAL (1998: 32) has
called debate the ‘preferred form of rationality’ in classical India. There is a good
deal of truth in these observations. A sophisticated theory of rationality evolved in
the debating arenas. Kautilya had already observed that rationality is about the best
means to an end, and the end of the debater is to win. But what counts as winning a
debate? If the debate is the victory-at-any-cost sort (jalpa), and a debater wins when
his opponent is lost for words or confused or hesitant, then the best and so most
rational way to proceed would be to employ such tricks as play on the opponent’s
weaknesses: speaking very quickly or using convoluted examples or referring to
doctrines of which one suspects one’s opponent is ignorant. In the other sort of
debate, the truth-directed sort (vada), ‘winning’ is a matter of persuading one’s
opponent and also an impartial audience that one’s thesis is true, and the rational
debater must find some other methods. The debating room is a theatre for the art of
persuasion. It is a metaphor for any situation in which one wants to persuade others
of the correctness of one’s point of view. It will include by extension both the
mundane situation of persuading one’s walking companion that something is about
to happen, and the refined situation of convincing a scientific community that one’s
hypothesis is true. The model of rationality which comes out of the theory of debate
is that of persuasion in accordance with public norms of correctness. Nothing is
more persuasive than an argument backed up by well-chosen examples and
illustrations. And so, when the Naiyayikas came to codify the form of rational
debating demonstration, the citation of examples was given at least as much
prominence as the citation of reasons, and what constitutes an example came to be a
matter of what was adduced by publicly acceptable criteria to be a representative
sample of its kind.

The proper way to formulate one’s position is in accordance with a ‘five-limbed’
schema: tentative statement of the thesis to be proved; citation of a reason; mention
of an example; application of reason and example to the case in hand; final assertion
of the thesis [1.1.32]. Suppose I want to persuade my companion that it is about to
rain. I might reason as follows: ‘Look, it is going to rain. For see that large black
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cloud. Last time you saw a large black cloud like that one, what happened? Well, its
the same now. It is definitely going to rain.” In order to be able to generalise the
structure of such patterns of reasoning, the Naiyayikas make an important
simplifying assumption. They assume that the underlying pattern is one of property-
substitution. The claim is that all such patterns exemplify the same canonical form:
Fa because Ka. An object (the paksa, or locus of the inference) is inferred to have a
property (the sadhya, or to-be-proved) on the grounds that it has some other
property (the hetu, or reason). The simplification, then, is to think of reasoning as
taking us from an object’s having one property to that same object’s having another.

This simplification scarcely seems justified. A cursory inspection of the cases
mentioned at the beginning of the last section shows that only about half fit such a
pattern. The cases of the swollen river, the ants, the peacock’s cry, the fruit and the
salty sea do not seem to fit at all. The canonical schema seems to fit the case of the
moon, the pregnancy, and the child’s special mark, but it is only at a stretch that one
can force the case of smoke and fire into the pattern (an irony as this is a hackneyed
example which all the logical texts quote). Bearing in mind the ways in which
Indian logic was later to develop, one can be forgiven for feeling that this adoption
of a property-substitution model at an early stage, while perhaps a helpful and
necessary simplification for the sake of initial progress, eventually came to be more
of a straight-jacket, and to some degree stifled the study of other patterns of
inferential reasoning.

What licences an inference? The Nyaya-sutra answer is given in five brief and
controversial aphorisms [1.1.34-38]:

udaharana-sadharmyat sadhya-sadhanam hetuh.

tatha vaidharmyat.

sadhya-sadharmyat tad-dharma-bhavi dystanta udaharanam.
tad-viparyayad va viparitam.

udaharandpeksas tathéty upasarmharo na tathéti va sadhyasyopanayah.

‘A reason is that which proves what is to be proved through [its] being
like an example.

Again, through being unalike.

An example is an observed instance which, being like what is to be
proved, possesses its property.

Or else, being opposite, is opposite.

The application is an assimilation to what is to be proved “this is thus”
or “this is not thus” depending on the example.’

Likeness is property-relative. Something is ‘like’ another thing if both share a
property. They are unalike if they do not both share it. Now arguably the natural
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way to interpret these sutras is as follows. Either the locus of the inference is like
the example (in that both possess the reason property) and, since the example has
the to-be-proved property, so does the locus. Or else the locus of the inference is
unlike the example (it possesses the reason-property but the example does not), and
since the example does not have the to-be-proved property, the locus does have it. If
we let ‘b’ stand for the example, then we seem to have:

ais likeg b a is unlikeg b
Fb ~Fb
.. Fa .. Fa

This formulation actually makes the inference a generalisation of the inference
from sampling we have already seen. The example is a typical member of the class
of things having the reason-property. And it has this other property, the to-be-
inferred property. But the locus of the inference is also a member of the class of
things having the reason-property. So it too has the to-be-inferred property (the
negative formulation is similar). This is a powerful form of reasoning, one which we
engage in all the time. It is not formally valid, but it is a pervasive type of informal
reasoning. We employ it whenever we infer that an object has a property on the
grounds that it belongs to a type the typical members of which have that property.
Compare: this grain of rice is typical of the whole pan of rice, and it is cooked. So
any other grain will be cooked as well. This drop of water is typical of the entire
sea, and it is salty. So this other drop must be salty as well.

We said that in the debating model, rationality is subject to public norms of
correctness. In arguments of the kind being considered, public norms do indeed
have a role to play, for they determine whether the object adduced by the debater as
an ‘example’ is adequate. For something to be capable of playing the role of
example, it must be generally and uncontroversially accepted as a member of K and
as an F. The debater must, when he chooses an example, be careful to select one
that will fit public criteria of acceptability. If the example is to fulfil its role as a
representative of its kind, then it must be certified as such by common assent. It is
for this reason that the pattern of reasoning here is neither formally valid nor in any
way reducible to an Aristotelian syllogism.

3. The deductive-nomological model

There is a strong pressure, nevertheless, to fit such arguments into a deductive-
nomological model. These arguments, the thought goes, rest on an underlying
lawlike universal generalisation—that all the members of kind K are Fs. The
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argument is then enthymematic for a deductively valid one: Ka, all K are F' .. Fa.
The role of the example would, it is alleged, be to provide empirical support for the
universal rule, either by being something which is both K and F or by being
something which is neither K nor F. SCHAYER had a different idea (SCHAYER (1933:
247-257)). He read the step labelled ‘example’ in the five-step proof as an
application of a logical rule, the one we would now call ‘universal instantiation’.
This is the rule that permits one to infer from ‘(Vx)(Kx — Fx)’ to ‘(Ka — Fa)’. But
he still sees the overall inference as a formally valid one whose validity is a
consequence of the fact that there is a hidden premise ‘(Vx)(Kx — Fx)’.

More light can be thrown on this point if we examine the early Nyaya account of a
pair of debating moves called the ‘likeness-based rejoinder’ (sadharmya-sama) and
‘unlikeness-based rejoinder’ (vaidharmya-sama). A sophistical rejoinder (jati) is a
debating tactic in which the opponent tries unsuccessfully to produce a counter-
argument, an argument designed to prove the opposite thesis. It is sophistical
because the counter-argument is based on a false or superficial analogy. Nyaya-
sutra 5.1.2-3 state:

sadharmya-vaidharmyabhyam upasamhare tad-dharma-viparyayopapatteh
sadharmya-vaidharmya-samau.

gotvad go-siddhivat tat-siddhih.

‘When there is assimilation through likeness or unlikeness, the likeness-
based and unlikeness-based rejoinders lead to the opposite property.

[The reply is:] the proof of [the thesis] is just like the proof of a cow
from cowness.’

One debater, debating properly, tries to prove that a certain object has a certain
property by pointing out that it is like another object which does have that property.
(The black cloud overhead now is like the cloud we saw yesterday—both are black.
But that cloud caused it to rain, so this one will too.) The opponent now tries to
counter by pointing out that the object is also similar to an object which does not have
the property. (The black cloud overhead is like the white cloud we saw the day before
yesterday—both are clouds. But that cloud did not cause rain, so this one won’t
either.) As an argument, the rejoinder seems to follow the very same pattern as the
original one, so why is it false? The existence of such rejoinders shows that mere
likeness is not sufficient for good argument. The likeness has to be of the right type.

ais likeg; b a is likegs ¢
Fb ~Fc
.. Fa .. ~Fa
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When is the likeness of the ‘right type’? The Nyaya-sutra’s very cryptic comment
is that the ‘right type’ is the type displayed by the relationship between a cow and
its genus cowness. Vatsyayana, the commentator, is unclear and confused on this
point. He does, however, make one important observation:

‘If one proceeds to establish the required inferable property on the basis
simply of likeness or unlikeness then there will be lack of regularity
(vyavastha). Irregularity does not arise with respect to some special property.
For something is a cow because of its likeness with another cow, which
likeness is actually cowhood, not the cow’s having dewlap, etc. It is because
of cowhood that a cow is unlike a horse, etc., not because of a difference of
particular qualities. This has been explained in the section on the limbs of a
demonstration. In a demonstration, each limb serves a single purpose
because they are connected with means of knowing. The irregularity rests
only on a bogus-reason.’ [Nyaya-bhasya 285.4-8; below 5.1.3].

If the likeness must be of the right type, then the reason-property, as determiner of
the likeness relation, must also be of the right type. The object under investigation
must be like objects which belong to a group the typical members of which have the
to-be-inferred property. Vatsyayana implies that if the property in question is a
property shared by typical members of the class of cows, then the reason-property
must be the class-essence cowness.

What we are asking for are the conditions under which it is admissible to
extrapolate a property from one object to another. It appears to be admissible to
extrapolate the property ‘rain-maker’ from one black cloud to another black cloud,
but not from a black cloud to a white cloud. It appears to be admissible to
extrapolate the property ‘has a dewlap’ from one cow to another cow, but not from
one four-legged animal (a cow) to another (a horse). There seems to be an order in
the world of objects, a structure which licenses the extrapolation of properties in
some directions but not others. Objects are grouped together on the basis of their
likenesses and unlikenesses to one another. The possibility of likeness- and
unlikeness-based rejoinders shows, however, that there are many different ways of
making these groupings, many different metrics of likeness. So the problem is this:
given some arbitrary property we wish to extrapolate from one object to another,
how do we decide which such metric determines a standard for proper and
warranted extrapolation? For an extrapolation may be warranted under one likeness
relation but not another. So not every inference of the standard pattern is valid:
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a is likeg b
Fb
- Fa

The response in the tradition to this problem is to impose further constraints on
the relation of likeness. Relevant or extrapolation-warranting likeness is said to
consist in the sharing of a property at least as narrow in extension as the property to
be extrapolated. The important point is that this not the introduction of a new
premise into the inference pattern, but rather it is a condition on when an inference
is admissible. The constraint is of the form: it is valid to infer Fa from Fb if a is
likex b when b, the example is relevantly like a (i.e. when the property it shares with
a is narrower in extension than the property being extrapolated). An inference rule is
not another premise in the inference, but rather that in virtue of which the inference
is valid or invalid. And the treatment of the early Nyaya theory as a theory of
inference from sampling shows how the rule that there be a ‘universal connection’
(vyapti) of this kind between the properties is not an enthymematic premise but a
genuine inference rule of an informal logic.

SCHAYER concludes his article ‘Uber die Methode der Nyaya-Forschung’ with an
interesting remark. He says that ‘we do not compare Indian and modern logic in
order to find individual differences along with similarities. Instead, we judge Indian
logic from the standpoint of modern scientific logic in order to find out why it is
logical in our sense.” That is why the comparison of Nyaya logic with the
Aristotelian syllogistic theory was pointless for SCHAYER; he was more interested in
seeing whether there are any anticipations of the propositional and predicate
calculus in the Indian theories. Modern logic, he thinks, broadens the horizon,
explaining as it does many new kinds of formal validity that traditional Aristotelian
logic cannot recognise. My argument has been that the horizon needs to be
broadened further still. For there are many ways to arrive rationally at belief other
than that of formal deduction. Informal argument schemes, such as the inference
from sampling, are just as much ways of reaching beliefs it is rational for someone
to hold, and it is with this wider concept of rational belief that we can make better
sense of the Nyaya philosophical enterprise. Studying the Indian philosophers we
hope to find new forms of rationality and new philosophical paradigms, and this is
one way for the discoveries made by the classical Indian investigators into the
possibilities of human reason to be of interest and relevance to us today.
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Two notes on the word upanisad in the Maha-bharata

MINORU HARA

Among his many-sided contributions to Indological studies, Professor STANISLAW
SCHAYER was noted for his illuminating study on the word wupanisad. After
reviewing critically the hitherto accepted translations of the word as ‘sitting nearby’
(Max Miiller), ‘Verehrung,” ‘Anbetung’ (H. Oldenberg), he detected with
penetrating insight the meaning behind the word and advocated a unique
interpretation: ‘die im Akte des upasana zu erfassende Aquivalenz zwischen zwei
magischen Substanzen.”!

As is always the case with an unprecedented original exposition, his theory
stimulated scholars to further detailed studies. His interpretation was basically
supported by such eminent Vedisants as H. OERTEL? (‘mystische Gleichsetzung
[Aquivalenz] einer sinnlich unfassbaren Wesenheit mit einer sinnlich fassbaren
Wortgruppe, um so einen sinnlichen Anhalt als Stiitzpunkt fiir die Versenkung
[Kontemplation] zu gewinnen’) and L. RENOU® (‘connexion en védique’). It was
only in 1986, sixty years after the publication of his article, that the word was taken
up again by HARRY FALK (1986: 80-97), who discussed in detail the meaning of the
word in a historical perspective.*

It is then out of great respect to the pioneer contribution of the Polish scholar that
here the present writer discusses two problems relevant to the word upanisad and
dedicates the discussion to his Commemoration Volume.

1. Upanisad. Those who would work on the word upanisad now must refer to the
contribution of H. FALK (1986), who carefully examined the Vedic contexts in
which the word occurs. According to his conclusion, the word experienced a
semantic development (‘Bedeutungswandel’) through the Vedic literature, and thus

" SCHAYER (1927: 67) [= (1988: 358)].
* OERTEL (1994: 842).
3 RENOU (1945: 55-60), RENOU (1946: 132) and RENOU (1956: 47).

4 Other studies which have come to my attention are as follows: SCHMITHAUSEN
(1971: 139): ‘Grundlage od. Vorstufe: upanisad-bhitatva,, HARTMANN (1987: 238):
‘Grundlage des Nirvana: nirvanopanisattva.’

On the Understanding of Other Cultures — Proceedings, pp. 157-169.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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we must choose different words for its translation in the respective contexts. That is
to say, its meaning varies from one context to another and fluctuates from its basic
meaning of ‘bewirkende Macht’ to ‘hierarchische Beziehung’ and finally to
“Voraussetzung’. Occasionally, it means the deity and text which are characterised
by the ‘bewirkende Macht’.

However, a similar semantic ambivalence seems to be found also in epic and
classical Sanskrit literature. In the pages which follow, we shall examine the
passages in which the word occurs, and discuss its relevant problems.

1.1. In the well-known dialogue between the virtuous hunter and a Brahmin
Kausika, in which the former explains to the latter the sistdcara, we read as follows:

vedasyopanisat satyam satyasyopanisad damah /
damasyopanisat tyagah sistdacaresu nityada // (MBh.3.198.62)

J. B. VAN BUITENEN (1975) took the word in the sense of ‘secret’ and translated
the above passage as follows,

‘The secret of the veda is truthfulness, the secret of truthfulness is self-
control, the secret of self-control is at all times relinquishment, in the
deportment of the strict.’

1.1.1. No matter what English word one may assign to the word upanisad, the crucial
point is how to relate a pair of concepts (veda and satya, etc.) which are linked by our
word. Also, one wonders whether each preceding word with the genitive ending
(vedasya, etc.) stands in a subordinate position to the following one in the nominative
case (satyam, etc.). That is to say, in the words of H. OERTEL, which of the two is the
‘sinnlich fassbar’ through which one can reach the ‘sinnlich unfassbar’? If the
preceding one is the ‘fassbar’ (veda), then it must be subordinate to the following,
which is ‘unfassbar’ (satya). In such a case, veda is considered as a more concrete
concept than satya, which in its turn is less concrete, that is, more abstract. In the
words of FALK, here satya is the ‘bewirkende Macht’ behind veda. Then a process of
abstraction here starts from veda to tyaga through satya and dama.

1.1.2. However, there remains another possibility—to take all these four in co-
ordination, instead of subordination (‘Unterordnung’ to ‘Oberbegriff”). In order to
ascertain this, it is necessary to examine the passages in the vicinity, where these
concepts are enumerated in a similar way. Two passages come to our attention,
which have the same refrain in pada d as our verse.

yajiio danam tapo vedah satyam ca dvija-sattama /

paiicditani pavitrani sistdcaresu nityada // (MBh.3.198.57)
guru-susrusanam satyam akrodho danam eva ca /

etac catustayam brahmar Sistdcaresu nityada // (MBh.3.198.60)
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For clarity’s sake, let us list them in a comparative table.

(62) veda - satya ------ dama-------- tyaga =4
(57) yajia ------------------ dana ------- tapas -------- veda --- satya = (5 pavitra)
(60) guru-susrusana ----- satya ------ akrodha ---- dana =4)

The pentad in 57, which contains tyaga (= dana), veda and satya, constitutes
pavitra (purification), and we discern nothing hierarchic among these five. They are
enumerated in an equal position, all being subordinate to a higher concept of
pavitra. Also the quartet (catustaya) in 60 is of the nature of a simple enumeration
with no hint among its members of subordination (‘Unterordnung’) to a higher
concept (‘Oberbegriff’). Furnished with the same refrain Sistdcaresu nityada, what
we find there is simply the co-ordination of these ethico-religious concepts. In view
of the presence of a similar sort of enumeration of ethical concepts on an equal
footing, we are inclined to take the word upanisad in the sense of ‘equal to,” or
‘equivalent with.” This is the meaning that SCHAYER advocated in 1927
(‘Gleichsetzung’).

1.2. Our passage (MBh.3.198.62) is repeated with slight variations twice later in the
Santi-parvan. We shall examine them in due order.

The first instance is met with in Prajapati’s discourse to the Sadhyas, in which the
word tyaga in pada c is replaced by moksa. Here the god, assuming the form of a
Harnsa bird, extols the practice of patience (ksama) and non-anger (akrodha), even
when one is exposed to another’s assaults, verbal as well as physical.

vedasyopanisat satyam satyasyopanisad damah /

damasyopanisan moksa etat sarvanusasanam // (MBh.12.288.13)
1.2.1. Putting aside for a moment the translation of the passage, which has the same
construction except in pada d (etat sarvdnusasanam), let us once again investigate
other passages in the contextual vicinity, which enumerate similar ethico-religious
concepts.

Here, in the opening verse of the chapter, Yudhisthira enumerates four virtues that
wise men praise:

satyam ksamam damam prajiiam prasamsanti pitamaha /

vidvamso manuja-loke katham etan matam tava // (MBh.12.288.1)
‘The wise men in this world praise truth, patience, self-control and
intelligence. But, Grand-father, what do you think?’

Another enumeration is met in the opening verse of the Hamsa:

idam karyam amytdsah synomi /
tapo damah satyam atmdbhiguptih // (MBh.12.288.7ab)
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‘Oh, you who have drunk Amrta, I have heard that one should have
recourse to asceticism, self-restraint, truth and self-denial.’

Then later, just one verse before ours, we read,

Srestham hy etat ksamam apy ahur aryah /
satyam tathdivdrjavam anysamsyam // (MBh.12.288.12)

‘The noble-minded say that patience is the highest, so is also truth,
sincerity and compassion.’

For the clarity’s sake, let us again present a comparative table.

(1) satya----------- ksamd -------------- dama --------------- prajia

(7) tapas----------- dama --------------- satya - atmabhigupti
(12) ksama ----------- satya - arjava ------------- anysamsya
(13) veda ------------- satya - dama -------------- moksa

Except the last verse, which is ours, the remaining three simply enumerate the
ethical virtues, of which the wise (vidvat) or noble (arya) men speak highly. We
notice here in these three passages nothing hierarchical among them, as we have
seen above (§ 1.1.2).

1.2.2. As regards the last verse, however, the situation is somewhat different from
the three above. Here, in MBh.12.188.13, one gets an impression that the last word
moksa, which is the highest religious ideal, distinguishes itself from the remaining
three, which are ethical by nature. That is to say, here moksa seems to stand above
the preceding three ethical concepts, which help one to reach the religious goal.
Moksa is the ‘Oberbegriff’ and the remaining concepts are of the nature of
‘Unterordnung’.

1.3. The second instance is twice as long, containing further chains, linked by the
word upanisad. Its context deals with the absence of desire (kama), which is
characterised as svarga in MBh.12.243.9, or santi(-laksana) in MBh.12.243.12:
vedasyopanisat satyam satyasyopanisad damah /
damasyopanisad danam danasyopanisad tapah // (MBh.12.243.10)
tapasopanisat tyagas tyagasyopanisat sukham /
sukhasyopanisat svargah svargasyopanisac chamah // (MBh.12.243.11)

Here the causal chain is as follows:

veda ---- satya ---- dama ---- dana ---- tapas ---- tyaga ---- sukha ---- svarga ---- sama
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The words which we have met before, such as veda, satya, dama, dana and tyaga,
also appear here, but, as K. M. GANGULI remarks,” here the epic singer seems to put
a special emphasis upon the last word sama. Here all the preceding ones, with the
genitive case ending, stand in a subordinate position to the following one, the last
being the ultimate goal, that is sama. Here we have another example of subordination.

1.4. Having examined these three epic passages which contain the word upanisad,
let us summarise what we have discussed above and advocate an hypothesis.

First of all, we should not use any single English word for the translation of
upanisad. There is a semantic ambivalence in its usage.

In the first example, there are enumerated ethical concepts of equal value with no
hint of hierarchy among them. The word is used in the sense of ‘Gleichsetzung’.
Under such circumstances we are inclined to say that, in comparison with similar
passages in the contextual vicinity, there was no absolute necessity for the epic
singers to put the phrase here. One may dispense with this phrase (vedasydpanisat
satyam) in the logical sequence of the discourse.

In the last two examples, on the other hand, the religious concepts (moksa and
Sama), which come last in the causal chain linked by the word upanisad, seem to be
superior to all the preceding ethical concepts. That is to say, here each preceding
one with the genitive case ending (vedasya ... , etc.) stands in a subordinate position
to each following one (satyam ..., etc.).

Reviewing these three passages, we may assume that the phrase vedasydpanisat
satyam ... may have been by itself an independent authoritative set phrase, and is
quoted here and there in case of need with some modifications and enlargements.

1.5. However, we are confronted with a further complication. In Asvaghosa’s
Saundarananda 13.22, the same word moksa which comes last in the nominative
case in MBh.12.288.13, as we have just seen above, appears first in the genitive
case. That is to say, not only the order of appearance, but also the syntactical
construction is reversed. The context demands that we take moksa as superior to the
following. At any rate, let us see the passage of the Saundarananda 13.22-26:

122/ moksasydpanisat saumya vairagyam iti grhyatam /
vairagyasydpi samvedah samvido jiiana-darsanam //

123/ jAanasyopanisac cdiva samadhir upadharyatam /
samadher apy upanisat saukham Sarira-manasam //

> GANGULI (1981: X211, n. 6): ‘The sense of the verse is that each of the things
mentioned is useless without that which comes next; and as tranquillity (sama) is the
ultimate end, the Vedas and truth, etc., are valuable only because they lead to
tranquillity.’
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124/ prasrabdhih kaya-manasah sukhasyopanisat para /
prasrabdher apy upanisat pritir apy avagamyatam //
125/ tatha priter upanisat pramodam paramarm matam /
pramodyasydpy ahrl-lekhah kukrtesv akrtesu va //
126/  ahrl-lekhasya manasah silam tipanisac chuci /
atah silam nayaty agryam iti Silam visodhaya //

‘My friend, comprehend that salvation is based on freedom from
passion ... Therefore purify your discipline (sila), realizing that sila
goes in front as the foremost.” (JOHNSTON).

The causal chain linked by the word upanisad here is as follows,

moksa ---- vairagya ---- samvid ---- jiiana ---- samadhi ---- sukha ----
---- prasrabdhi ---- priti ---- pramodya ---- ahyl-lekha ---- sila

Here the ‘fassbar’, in the words of OERTEL, starts from (the cultivation of) sila,
the moral concept in the nominative, and the abstraction gradually advances from
‘fassbar’ to ‘unfassbar’ connected by upanisad, and finally reaches the highest
religious ideal moksa, that stands here in the genitive case. In the formula: ‘A’s
upanisad is B,” A (moksa) naturally stands higher than B (vairagya), which is a pre-
requisite condition to A (moksa), so to speak. Looking at all the items backwards,
the last (sila) is the foundation of ahrl-lekha,® which, through the causal chain,
finally leads one to moksa. If the item which comes first, that is moksa, is the
ultimate ideal, and if others, starting from sila, are the subordinate conditions to it,
the semantic content of the word upanisad here must be ‘Voraussetzung’ in FALK’s
term (1986: 95 ft.).

This phrase is to be compared with a passage in the Samhitopanisad-brahmana as
quoted by FALK (1986: 96, n. 41):

athdita vedasydstav upanisado bhavanti: vittis copastavas ca damas
ca sraddha ca samprasnas canakasi-karanam ca yogas cdcarya-
Susrisa céti.

S A similar dependent relation starting from sila is found in MBh.12.124 where
Prahlada’s decline by trick of Indra is related:
Sila ---- dharma ---- satya ---- vrtti ---- bala ---- sri
Indra was successful in taking away sila from Prahlada. When sila left Prahlada for
Indra, dharma followed sila, and then satya, vrtti, bala, and finally sri abandoned him.
Here, sila is the foundation of all the virtuous activities, such as dharma, satya and vrtti,
as well as the items which promise secular advancement: bala and sri.
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‘Eight are the premises of (or, pre-requisites for) the Veda:
intelligence, worship, self-control, faith, inquisitiveness, non-
publicity, yoga and obedience to one’s teacher.’

Vedic study is composed of these eight items, that is to say, it cannot be
accomplished without these eight. They are indispensable factors for the mastering
of the Veda. Similar usage of ‘Voraussetzung’ is found in Buddhist texts, as FALK
(1986) quoted in the same place (five upanisads of dharma in AN. 4. 351.12-22).”

2. Nisad and upanisad. The word upanisad occurs in the Santi-parvan once in co-
ordination with nisad. This co-ordination of nisad and upanisad, however, appears
in the Rg-veda Khila 1.3.7a (eva nisdc copanisdc ca), and there they are used as
appellations of the twin-deities Asvin.® They appear also in a reversed order
(upanisan nisat) as the names of female seers in the Brhad-devata 2.82° and its
related texts.'” The epic context, however, demands that we take the words in the
sense of the texts, or text groups. !

Now, we ask ourselves, what sort of text is meant by the word nisad? FALK
conjectured it to be a text of a similar nature to upanisad.'? But let us see first the
epic passage itself and how its commentary interprets it.

In a series of praises for Krsna, recited by Bhisma on his death bed, we read:

yam vakesv anuvakesu nisatstipanisatsu ca /
grnanti satya-karmanam satyam satyesu samasu // (MBh.12.47.16)

‘[You], whom people invoke in the vakas, the anuvakas, the nisads
and upanisads as one whose work is ever true, and in the samans as
the truthful among the truthful.’

7FALK (1986: 96). Cf. POUSSIN (1923: 106, n.3) and JOHNSTON (1928: 74)
(AN.5.311).

¥ FALK (1986: 92), SCHEFTELOWITZ (1906: 57, 28).
® MACDONELL (1904: V,18):
ghosa godha visva-vara apalopanisan nisat /
brahma-jaya juhur nama agasyatya svasaditih //
Cf. also, MACDONELL (1904: VL,55). In TOKUNAGA’s edition (1997), it is 2.79.
19 Cf. TOKUNAGA (1997: 31, n. ad loc.).
"' Cf. FALK (1986: 92-93).
2 FALK (1986: 93): “mehr oder minder das selbe.’



164 MINORU HARA

The commentator explains,

nisadah, yaih samsaro nindyate | yatha andham tamah pravisanti ity-
adi | upanisadah atma-prakasaka-vakyani gitddini ... tesu caturbhih
vakanuvaka-nisad-upanisadbhih  catur-atmanam  visnu-hari-nara-
narayandtmanam arcayanti /

‘Nisads are those [texts], by which the transmigration is condemned,
such as ‘they enter into blind darkness’ (Is6panisad 9). Upanisads are
such [texts] as the Gita, the sentences of which illuminate atman ... In
these [texts]—that is, by these four [texts], vaka, anuvaka, nisad and
upanisad—people worship [you] in the form of four; Visnu, Hari,
Nara and Narayana.’

We are somewhat puzzled by this explanation, because here the Isopanisad is
called nisad, while the upanisads are such texts as the Gita and others. But we need
not be bothered by these explanations given by the commentator, and it suffices to
take nisad as a sort of back-formation from upanisad. As a result, we are inclined to
think that no particular texts, or text group are meant here.

This formation of nisad from upanisad is apparently under the influence of a
similar phraseology, recurring in the Epic literature.

2.1. First, an example of this kind of repetition is met with in the names of a deity,
such as indra : upéndra, of a demon sunda : upa-sunda and of concepts like anga :
updnga, vrata : upa-vrata."® Here in these examples the prefix upa- means ‘vice-" or
‘acting-’ as an appellation of deputy. Thus, upendra means Visnu, and upasunda
means a younger brother of the demon Sunda.

2.2. Next, we meet a similar repetition in the names of scriptures and texts, and
occasionally metres. Thus, we have veda: upa-veda, akhyana: updakhyana, purana:
upa-purana, and sloka: upa-sloka.'* In these examples, again, the prefix wupa-
involves the idea of subordination, or inferiority. Thus, upapurana, for example,
means a group of the secondary Puranas in contrast to the principal ones, that is,
Maha-puranas.

2.3. However, these principles would not be applied in the case of the back-
formation of nisad from upa-nisad, the former being the main and the latter the
secondary. Furthermore, in the following examples, we scarcely note the
hierarchical distinction between the two:

1 Baudhayana-dharma-sutra 2.10.18.2-3. Cf. SCHMIDT (1968: 637, n. 1).
4 Cf. KOLVER (1984: 32). Cf. also VAUDEVILLE (1963: 333).
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(a) dis : upa-dis:
— disas copadisas cdiva (MBh.2.35.25)
— disas copadisas tatha (MBh.3.168.5, R.1.75.22)
(b) vana : upa-vana:
— vanani upavanani ca (MBh.1.156.4, 3.145.10, 3.150.18, 14.63.6,
HV.93.68, R.3.33.22, 5.2.8, 6.30.1, 6.30.12, 6.50.14, 7.14.3)
— vanesupavanesu ca (MBh.3.54.37,5.116.18, R.6.16.11, 7.42.13).

This rhythmic repetition with the prefix upa- is used by the epic singers, not with
the intention of allotting particular meanings to each of the words, but simply
aiming at multiplying and intensifying the meaning expressed by the first word.
Thus, both dis and upadis mean simply ‘various directions,” whereas varna and
upavana ‘various sorts of woods,” or ‘woods here and there.”"”

Under these circumstances, we should take the repetition nisad ... upanisad in the
sense of various sorts of philosophical treatises, not necessarily such particular texts
as the Isépanisad or the Gita.

2.4. Now, we may apply the same principle to vaka and anu-vaka, which appear in
MBh.12.47.16 quoted above, for we have the example of dis and anu-dis, which
simply mean ‘various directions,’ as is the case with dis and upa-dis above.

dis : anu-dis:
— tato disas canudisas ca partha (MBh.6.55.113)
— tato disas canudiso vivrtya (MBh.4.61.9).'¢

2.5. Further we can enumerate the same construction of dis with other prefixes such
as pra-, vi-, and prati-:

(a) dis : pra-dis:
—disas ca pradisas cdiva (MBh.8.24.69, 9.14.17)
— disas ca pradisas tatha (MBh.9.28.12, R.3.21.25, 6.91.15)
— disah kham pradisas caiva (MBh.6.89.6, 7.172.22)
— disah pradisa eva ca (MBh.7.171.20)
—disas ca pradisas sarvah (R.6.94.24)
— tato disas ca pradisas ca sarvah (MBh.8.65.24)
— disah sa-pradisah partha (MBh.7.102.62)
— prakasayantarm pradiso disas ca (MBh.5.69.1)"7

'> BROCKINGTON (1998: 132): “forests and thickets.’
' STEDE (1924-1925: 91).
7 Cf. also, MBh.3.185.41, 4.52.5, 6.112.67, 7.7.34,7.40.21,9.11.62, 13.145.39.
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(b) dis : vi-dis:
—disas ca vidisas cdaiva (MBh.13.151.27)
— disas ca vidisas tatha (MBh.7.81.31, R.6.66.27)
(c) dis : prati-dis:
— disah pratidiso vapi (MBh.6.53.5).
All these instances mean ‘various directions,” simply multiplying the meaning of
‘direction’ (dis), as indicated by the word without prefixes.

2.6. We may be tempted to include in the same category such repetitive phrases as
naya: vi-naya (MBh.12.223.8: nayena vinayena ca'®), or nasa: vi-nasa
(MBh.12.220.73: nasam vinasam aisvaryam). Though it is possible to take vinaya
independently of naya in the sense of ‘discipline,” we may also take it simply as
‘various sorts of naya (the strategies).’

However, the most striking example of this sort may be that of jiiana and vi-jiiana
which recurs throughout the Maha-bharata." In Uma’s question to Mahegvara, for
example, we read:

ime manusya dysyante uhdpoha-visaradah /

Jjhana-vijiana-sampannah prajiavanto ‘rtha-kovidah //

dusprajiias capare deva jiiana-vijiiana-varjitah / (MBh.13.133.43)
‘Some men are seen well-versed in wha and apoha, endowed with

jhana and vijiiana. They are wise and experienced. Others are foolish
and destitute of jiiana and vijiiana.’

One can take vijiiana in the sense of ‘practical knowledge’ as distinct from
‘theoretical knowledge,””® but here it may simply mean ‘various sorts of

'8 Cf. Visnu-purana 3.18.53, Pratijiia-yaugandharayana 4.6.
19 Cf. jiana-vijiiana-kovida (MBh.12.116.14, 12.118.7, 12.162.17):

-typtdtma (MBh.6.28.8)

-darsinah (MBh.13.132.45)

-nasanam (MBh.6.25.41)

-nisthanam (MBh.13.16.64)

-paraga (MBh.13.104.17, 14.16.19, 14.20.2)

-vat (MBh.3.199.26, 13.131.15)

-varjitah (MBh.13.133.43)

-sobhitah (MBh.13.126.38)

-sampanna (MBh.12.84.39, 12.290.17, 13.131.44, 13.133.43, 13.134.27).
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knowledge.” Also, here apoha (= apa-itha) is used to intensify wha®', and we need
not differentiate the two words in the technical sense* as they are normally used in
philosophical treatises.*

2.7. All these examples testify to the fact that rhythmic repetitions—particularly
employed by the epic singers—with prefixes, are not intended to assign a particular
meaning to each and every repeated word, but simply have a distributive effect. The
repetition of nisad and wupa-nisad in MBh.12.47.16 also belongs to the same
category.

0 EDGERTON (1933) might be right in his interpretation of the following three Gita
passages which separate these two words (7.2: jianam sa-vijianam, 9.1: jiianam
vijiiana-sahitam, 18.42: jianam vijiianam).

*! For the phrase ithdpoha-visarada, cf. also MBh.12.118.17, 13.134. 27.

2 For the meaning of itha, cf. OBERHAMMER—PRETS—PRANDSTETTER (1996: 55-57)
and HALBFASS (1991: 184, n. 15).

» We are also tempted to take the phrase dhata : vi-dhata (MBh.7.69.46, 9.44.4,

13.15.31, 13.145.39) in the same way, despite the ordinary translation of ‘creator and
distributor.’
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Living Liberation (jivan-mukti) in Samkhya and Yoga

MARZENNA JAKUBCZAK

Among the natural needs of each and every individual, one is to attain the perfect
condition of human existence, which is commonly called happiness. Various
definitions of such a perfect state can be found in many cultures and religions,
present and past. Generally, the concept of ideal happiness, or bliss, is directly
derived from a definition of human nature. The endeavour to reach full happiness
means a striving to actualise one’s own true nature.

A search for ‘the European way of being a man,” to cite Edmund Husserl, was
undertaken from two different perspectives: from the view-point of Athens, where
the unlimited aspiration of reason (ratio) predominated, and from the view-point of
Jerusalem, delimited by inexhaustible need for faith. The philosophers sharing the
first perspective tried to define the most desirable state of worldly happiness—
eudaemonia'—which can be achieved through applying rationally motivated advice
or precepts. An equally important stream in European culture flowed from the
Judeo-Christian conception of salvation, reached after death and only partly
dependent on the individual’s endeavour and deeds.

In the majority of Indian philosophical schools, both in the orthodox Brahmanical
systems and in the Buddhist or Jaina tradition, every kind of eudaemonism was
subordinated to soteriology. The only exception is the hedonist Carvaka school
which encourages people to seek for every pleasure, and claims that ‘it’s foolish to
give up eating rice simply because the grains come enfolded with husk.” Generally,
worldly happiness (bhadra, sukha, sri) is regarded in India as temporal and delusive
by nature and always lesser than eternal bliss (ananda), which accompanies the
realisation of the ultimate religious aim—deliverance from the cycle of suffering

" The Greek term e0Saupovia (lit. ‘having a good dopdviov,” that is happiness,
prosperity or success) was first used in a technical meaning by Aristotle in his
Nichomachean Ethics. He characterises happiness as the best, the noblest and the most
pleasant thing under the sun, which we can achieve through the activity of virtuous
psychic powers consistent with reason. The concept of eudaemonia was also applied by
Pre-Socratic philosophers such as Democritus (evBvpia = evdarpovia) and Heraclitus
(£060g = doupdviov), but Aristotle’s definition is commonly referred to as the classical one.

On the Understanding of Other Cultures — Proceedings, pp. 171-179.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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and rebirth (samsara). However, unlike religious thinkers in many other cultures,
who focus on salvation after death, many Hindu and Buddhist philosophers
maintain that embodied liberation (jivan-mukti) is possible. This unique conception
of liberation while living seems to combine the human desire of perfection with the
longing for undisturbed bliss reached within a life-time.

In Indian philosophy, we can find many diverse expressions of this highly
problematic conception,” as it provoked vivid disputes among Indian authors
themselves, even within one and the same school. The germ of the idea of jivan-
mukti can be traced in some Upanisads (8"-6" centuries B.C.E.)’, but the first
person to clearly articulate the view that the release from karman in a living state
(nirvana) is possible was the Buddha (65" century B.C.E.). An interesting
explanation of this question is found in epic and the Puranic literature. It was also
frequently undertaken in Vedanta, Samkhya and Yoga schools as well as in the
Saiva tradition.

In the present paper I am going to investigate the question how the idea of living
liberation is expressed in the oldest texts of two Brahmanical schools, Samkhya and
Yoga. In doing that, I focus on two crucial questions: (1) who is the actual subject of
the act of discriminative cognition (viveka-khyati)? and (2) how does the cognition
of a jivan-mukta work?

The concept of jivan-mukta in Samkhya

ISvarakrsna, the author of the Sarkhya-karika (c. fifth century C.E.), argues that
the reason for suffering, inseparable from every existence, lies in the contact or
union (samyoga) of two opposed domains of reality: the three-guna Nature (prakrti)
and the transcendent Self (purusa) (SK 2, 20). The first is characterised as
unconscious, objective, active and manifested (vyakta), while the other one is
conscious, subjective and separate from the gupas (sattva, rajas and tamas).
Because of this contact, the unconscious (acetana) apparently shows the feature of
the conscious (cefana), and the non-active purusa seems to take on the characteristic

2 The individual who has managed to overcome all sarsaric limitations of the
human condition is in various traditions also called jivan-mukta, kevalin, buddha, arhat,
Jina, etc.

? Despite the fact that the term jivan-mukti’ itself does not appear in the Upanisads,
some phrases seem to clearly confirm the possibility of achieving the state of living
liberation, e.g. Brhad-aranyaka 4.4.7 and 4.4.14; Kena 2.5; Mundaka 3.2.9; Maitri 6.20;
cf. RADHAKRISHNAN (1953: 273, 587, 692, 831-832, etc.).
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of the three gunas (SK 20). The only efficient remedy for suffering caused by the
contact of purusa and prakyti, who are compared by ISvarakrsna to the blind and the
lame condemned to each other (SK 21), is valid cognition (pramana). One can
attain it through knowledge from reliable authority (apta-vacana) or by inference
(anumana) or, best of all, through direct perception (drsta), when the purusa and the
prakyti are recognised and discriminated (viveka) (SK 4-6).

The author of the Samkhya-karika explicitly maintains in SK 67 the possibility of
living one’s life after the liberating knowledge has been achieved. From this pivotal
karika we learn that due to the attainment of knowledge we are released from the
influence of the predispositions (bhavas) that are immanent in the empirical
consciousness (buddhi). According to SK 23 and 63, the only predisposition, out of
eight, that leads to liberation is cognition (jiiana), while the remaining ones—viz.
the three positive predispositions such as virtue (dharma), non-attachment (viraga)
and power (aisvarya), as well as the four negative ones: vice (adharma), ignorance
(ajiiana), attachment (raga) and impotence (anaisvarya)—lead to continued living
and suffering. The positive predispositions, although they contribute to spiritual
progress, are not direct causes of liberation. Since empirical consciousness (buddhi)
is not any longer influenced by desire and ignorance (which normally are the reason
for committing either wrong or virtuous deeds), the karman deposit loses its footing.
Yet, in karika 67 we read that the jivan-mukta continues his life due to the imprints
of past deeds recorded in the form of samskaras. To illustrate this relationship,
Isvarakrsna uses the well known metaphor of the potter’s wheel which keeps
turning for some time after the potter’s last movement.

Now, let us consider the question: how, according to Sarmmkhya, does the cognition
of the jivan-mukta work? The answer is offered in karikas 64—66:

164/ evam tattvabhyasan ndsmi na me ndham ity aparisesam /
aviparyayad visuddham kevalam utpadyate jiianam //

/65/  tena nivrtta-prasavam artha-vasat sapta-rupa-vinivyttam /
prakytim pasyati purusah preksakavad avasthitah svasthah //

166/  drsta mayéty upeksaka eko dystdham ity uparamaty anya /
sati samyoge 'pi tayoh prayojanam ndsti sargasya //

In SK 64, we find out what the cognition of the jivan-mukta precisely consists in:
as a result of concentration on the twenty-five principles (fattvas), the jivan-mukta
gets rid of delusive identity; namely, he rejects the identity of purusa and prakpti,
ascertaining: ndsmi, na me, ndham. To interpret this crucial phrase, one must, first
of all, define the subject of the sentence. Who states: ndsmi, na me, ndham? This is
either the empirical consciousness (buddhi) that still operates and discriminates, or
the Self (purusa), who distinguishes himself from the prakrti, regaining thus his true
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self-identity. In both cases there are several alternative translations that could be
proffered. I present just two proposals within each perspective. If we assumed that
the buddhi is the subject, the translation could be as follows:

1.1. ‘T am not [the Self], [liberation is] not mine, [there is] no me (ego)’;
or

1.2. ‘I am not [conscious], [the conscious is] not mine, “I” is not

[conscious].”

But if we assume the purusa to be the subject, the translation runs:

2.1. ‘T am not [any of the 24 tattvas of prakyti], [suffering is] not mine,
not me [is who transmigrates in sarsara]’;

or
2.2. ‘T am not [of three-guna nature], nothing, [especially my body, is]
mine, no [object of cognition is] me.’

The first two translations present a description of the last all-important act of
knowledge performed by the empirical consciousness (buddhi), considered as a
relative subject. In the act of discrimination (viveka), the buddhi recognises its own
subjectivity as something relative, subordinated to and of instrumental character in
relation to the Self. The buddhi operates—for the sake of the purusa’s release—*as
unconscious milk which functions for the sake of nourishment of the calf” (SK 57).
And now, it realises that liberation of the purusa means the end, or its cessation,
because attaining the state of ‘perfection’, or ‘oneness’ (kaivalya) excludes the
coexistence of the empirical subject.

Translation 1.2. emphasises, as LARSON (1979: 205) notes, that discrimination
separates out pure consciousness from everything which is not conscious. As a
result of this intuitive discrimination which occurs in the buddhi, consciousness
emptied of all content (SK 37) becomes a kind of translucent emptiness or
nothingness, which is a condition of absolute freedom and liberation from all
suffering. The empirical ego that distinguishes prakrti from purusa simply
‘disidentifies’ himself from the absolute subject, saying: ‘the Self is not me.’

According to the third and fourth versions, the state of living liberation is a result
of ‘becoming oneself’, which means identification with the real Self, not with his
empirical counterpart. The phrase under discussion appears to be an expression of

* Karika 64 is translated in this manner by Gerald J. LARSON (1979: 274): ‘Thus,
from the study (or analysis) of the principles (tattvas), the “knowledge” (or salvation-
knowledge) arises, I am not (conscious); (consciousness) does not belong to me; the “I”
is not (conscious) ...’
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the view-point of the absolute subject. Now, the purusa seems to ‘disidentify’
himself from everything that could be an object of his cognition. Both translations
2.1. and 2.2, which accept this perspective, reflect the exhaustive gradual
elimination of alternatives that demonstrates the impossibility of identifying the Self
with anything empirical, and thereby indicates his transcendence.

Regardless of which point of view—the buddhi’s or the purusa’s—we assume the
knowledge of the jivan-mukta to be, according to Samkhya, it has purely negative
character. This is a well-known pattern of reasoning employed in early Upanisads in
the discussion of the identity of the Self, who is néti néti (‘not this, not this’).” We
can ask, however, which of these two—either the relative or the absolute subject-
oriented—perspectives is more compatible with the whole doctrine of Samkhya.
Since the functioning of the buddhi enables all cognitive processes to go on, it
seems natural to admit that the act of discrimination occurs within the empirical
consciousness. But the knowledge achieved by the buddhi is confined to the
discovery: ‘I am not the Self,” which still is not the same as the regaining of Self-
identity. The above limitation seems to be easily avoided if instead we assume the
purusa to be the subject of discrimination. However, that being the case, we are
confronted with another problem, namely with the non-intentional character of the
purusa consciousness. How can the transcendent being, which is a non-active
subject, not involved in any empirical activity, make any discrimination, even the
liberating one? Despite this doctrinal difficulty, the denial that every object of
cognition has the nature of the Self seems to be the logical and pervasive procedure
for the direct attainment of the ultimate liberation.

It is proper to point out here that the buddhi-oriented perspective predominates in
contemporary interpretations of Samkhya, probably due to the uncritical reliance on
Gaudapada and other later commentators. Gaudapada in his Bhdasya interprets the
sentence ‘I am not’ in the sense of ‘I do not exist’ (ndham eva bhavami); ‘naught is
mine’ to mean ‘this body is not mine since I am one thing and the body another’ (na
me mama Sariram tat, yato "ham anyah sariram anyat). ‘There is no I (ego),” he
tends to understand as ‘I am free from ego’ (aham-kara-rahitam aparisesam)
(MAINKAR (1972: 197)). The phrase under discussion has invariably been translated
thus since Thomas COLEBROOKE’s (1837) first rendering of SK.® DEUSSEN (1908:
462) and LARSON (1979: 274) clearly follow him. Among the supporters of the

> Brhad-aranyaka 2.3.6.

® In COLEBROOKE’s (1887: 240) translation the karika runs as follows: ‘So, through
study of principles, the conclusive, incontrovertible, one only knowledge is attained, that
neither I AM, nor is aught mine, nor do I exist.” And in DEUSSEN’s (1920: 462): ‘Das
bin ich nicht! das ist nicht mein! ich bin nicht!’
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purusa-oriented perspective are Tuvia GELBLUM (1970: 75-82), the author of a
critical review of LARSON’s Classical Samkhya, and W.T. DE BARRY (1958: 309),
who considers the eighth bhava, knowledge, the cause of release, not as a form of
prakyti but as a reflection of the spirit (purusa). The other seven dispositions of
mind, viz. virtue, vice, etc., which constitute bondage, both good and bad, are
understood as those from which the buddhi now withdraws.

Now, let us consider SK 65 and 66, where the state of jivan-mukta is defined in
positive terms. The author of the Samkhya-karika, this time using a metaphorical
language, compares the liberated purusa to a passive, indifferent witness or
spectator who, comfortably situated, watches a performance of the active and
unconscious prakrti. She, like a mysterious dancer (SK 59), having shown all her
beauty and having been seen through, finishes her play and ceases her activity.
Expanding this metaphor, one can say that the jivan-mukta is the one who applauds
the prakyti, the applause which is the inseparable part of the performance and which
announces its definite and inevitable end.

ISvarakrsna makes an important remark regarding this final stage of the show of
Nature (prakrti) in SK 68.7 In this karika, the state of isolation (kaivalya) and final
cessation of prakrti is considered not to be accomplished sooner than the purusa
attains separation from the body. Thus, it turns out that the completion of full
liberation needs the deposit of karman to be totally exhausted, which implies the
death of the physical body of the knower. The state of being liberated while living is
not, therefore, according to Samkhya, equal to the state of ultimate bliss and
kaivalya. 1t refers to the period of life between the attainment of the discriminative
knowledge and the end of embodiment. The jivan-mukta plays a pedagogical role of
an ideal spiritual master who, with his own presence, proves the efficiency of the
Samkhya method.

Liberated while living in Yoga

In the Yoga-siitras by Patanjali the term jivan-mukta does not appear even once.
Nevertheless, Vyasa in his commentary (the seventh century C.E.) Yoga-sitra-
bhasya notes the possibility of continuing one’s life after the abolishment of the
afflicted fluctuations in mind (klista) and of the deposit of karman. He twice uses
the phrase: ‘having body for the last time’ (carama-deha), which is the synonym of
the jivan-mukta (YBH 2.4, 4.7).

"SK 68: prapte Sarira-bhede caritirthatvat pradhana-vinivrttau, —aikantikam
atyantikam ubhayam kaivalyam apnoti.
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While analysing the question of living liberation in the system of Patanjali, the
conception of I$vara cannot be omitted. I$vara is regarded by the commentators as a
prototype of the jivan-mukta. He possesses all the essential properties of the
liberated while living, and the only difference is that he has never ever been
involved in karman. I$vara, as the inner guru and the ideal of sage, seems to fill up
the same place as jivan-mukta in Samkhya.

In order to examine Patanjali’s views on living liberation, we should read
carefully his description of the final stages of meditative practice. In sitra 4.29, we
find an interesting expression that may help us in grasping the uniqueness of the
Yoga attitude towards that question. Indeed, says YS 4.29, in the state of reflection
(prasamkhyana), for the one who has discriminative discernment and always takes
no interest, there is the cloud of dharma samadhi.®

The key term of this sutra is ‘the cloud of dharma’ (dharma-megha). Several
possible meanings of this phrase emerge according to the reading of the term
‘dharma’ as ‘feature’, ‘property’, ‘duty’ or ‘virtue’. As a result of comparison of
these meanings, two alternative interpretations can be suggested:

1. Achieving the samadhi of the ‘dharma-megha’ type (with the meaning of
‘cloud of virtue’)®, which follows discriminative knowledge (viveka-khyati), means
that from that moment all deeds of the knower— in Samkhya terms called the living
liberated—are ‘soaked through’ with virtue and can be classified only as good and
virtuous. In other words, the liberated (esp. sage or saint) is not able to commit any
wrong deed which is opposed to his own moral duty,'® and the karman produced by
such a person is neither white nor black (asukldkrsna, YS 4.7)."!

%I cite here CHAPPLE’s rendering (1990: 119-120).

’ This interpretation is supported by, among others, Vacaspati Misra (ninth century
C.E.), the author of a commentary on the Yoga-sutra and Vyasa’s Bhasya, and by
Vijnana Bhiksu, who commented on the Yoga-sutra in the sixteenth century C.E.
Vacaspati Misra claims: ‘Hence because by its light it rains [that is] pours down all
kinds of knowable things, it is called the Rain-cloud of [knowable] things’ (7attva-
vaisaradi 4.31); cf. WooDs (1988: 342-343). Vijnana Bhiksu maintains that the man
who does not desire anything, even the state of ‘elevation’, is able to stay at all times in
the state of discriminate-discernment, and due to the dwindling away of the seeds of
subliminal impressions, other thoughts do not arise. Then he attains the ‘dharma-megha’
samadhi which is the furthest limit of samprajiiata-yoga. 1t is called ‘dharma-megha’
because it rains ‘dharma’ which totally uproots or destroys afflictions (klesas) and deeds
(karman); cf. RUKMANI (1989: 121-122).

' “Duty’, which is understood here in the same way as in the Bhagavad-gita, refers
mainly to what is mentioned by Patanjali as the five fundamental ethical precepts, or
restraints (yama): non-violence, trustfulness, non-stealing, sexual restraint, and non-
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2. In the course of ‘dharma-megha’ concentration, with the meaning of ‘rinsing
out the properties,”'? all latent traces of the past activities, accumulated in the form
of vyutthana samskara, are totally abolished, or rinsed out. Among the samskaras
which are cleared out, there are both imprints of true knowledge, which is non-
afflicted (aklista), and all the vasanas that determinate the category of embodiment,
the length of life and the type of dominant experience (sukha—duhkha) that is a
reward for our past deeds. According to this interpretation, there is an essential
difference between the state of knowledge reached in the samprajiiata-samadhi, or
even the state of asamprajniata-samadhi, and the state of full liberation of kaivalya
achieved only after death. The knower who recognises his own true nature (svaripa,
YS 4.34)" should neither rely solely on the natural course of life, nor await
passively and patiently the extinction of the rest of the karman traces. The path of
Yoga, in contradistinction to the Samkhya teachings, recommends the active
approach. There is another act of concentration which is to be realised, namely
dharma-megha-samadhi. As if a rain cloud, this concentration is able to rinse out
the last, deepest germs of empirical consciousness. The ultimate liberation of the
Self is not, according to Patanjali, a mere product of the jivan-mukta’s death, but
rather a result of concentration completed by the last act of will.

possession; and five observances (niyama): purity, contentment, austerity, self-study,
and dedication to I$vara (YS 2.30-32). Both the restraints and observances combine to
form the famous eight limbs of yoga (yogdrnga).

"' Vyasa in his commentary on YS 4.7 explains that there are four kinds of karman:
(a) the black karman produced by mean, wicked people; (b) the white-and-black karman
is produced by people applying outer means-of-attainment; (c) the white karman belongs
to those who practice austerity, self-study and who cultivate contemplation; (d) the
neither-white-nor-black karman is found in the saints (sannyasin), whose hindrances
have dwindled away and whose actual bodies are their last; cf. WOoDS (1988: 305).

12 Such an alternative rendering of this term was suggested by a late Polish translator
of YS, Leon CYBORAN (1986: 236) who, however, did not give any broader
interpretation of this sutra.

BYS1V.34: purusdrtha-sinyanam gunanam pratiprasavah kaivalyam svaripa-
pratistha va citi-saktir iti; CHAPPLE (1990: 122): ‘The return to the origin of the gunas
(pratiprasava), emptied of their purpose for purusa, is kaivalyam, the steadfastness in
own form, and power of higher awareness.’
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Prajapati, the Fire and the parficigni-vidya

JOANNA JUREWICZ

1. Five cosmic fires

The paricdgni-vidya, or the knowledge of the five fires, in its classical form
described in the JB, SB, BU and CU, has already been analysed by several
scholars'. In this paper, I would like to propose an approach that takes into
consideration earlier Rgvedic thought and a larger philosophical and ritual context
of this concept. This approach reveals the meaning of the paricagni-vidya which—as
far as I know—has not been proposed yet.

Paricdagni-vidya describes the world functioning in a series of five sacrificial acts.
The first sacrifice is the sacrifice of faith (sraddha, SB, BU, CU), or of immortality
and water (amrtam dpas, JB), which is poured into the heaven or the sun”. In this
sacrifice, king Soma is born. He becomes oblation poured into the next fire, or
Parjanya. Out of this sacrifice, rain comes into being as oblation for the next fire,
which is the earth. Now, food is created to be oblation for Man as the next fire.
Then, semen is generated and it is poured into the next fire, or the woman. Out of
this sacrifice, Man is born who ‘remains alive for as long as long he lives’ (BU) and
then dies’.

'JB 1.45, BU 6.2.9 ff. (=SB 14.9.1.12 ff.), BU (Kanva) 6.2.9 ff., CU 5.4 ff.
DEUSSEN (1995: 136-146, 525-529), FRAUWALLNER (1990:1, 95-97), BODEWITZ
(1973: 110-149), SCHMITHAUSEN (1994), BODEWITZ (1996), KILLINGLEY (1997),
OBERLIES (1998: 483-487). Since the descriptions of SB and BU are identical, I do not
differentiate between them and when I use the term ‘Upanisadic description’ or ‘the
description of the BU’, I also mean the description of the SB.

? For the discussion of possible reasons for the change of amytam dpas in the JB
into sraddha in the Upanisads, see BODEWITZ (1973: 113, 117), SCHMITHAUSEN (1994).

? Olivelle’s translation in OLIVELLE (1998: 149): sa jivati yavaj jivati / . There is a
correspondence between the act of sexual union of man and woman (sacrifices 4-5) and
the union between heaven and earth through the rain which inseminates the earth as

On the Understanding of Other Cultures — Proceedings, pp. 181-196.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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It is justified on the ground of Vedic thought to identify all the oblations which
appear in the paricagni-vidya scheme with the oblation which is the result of the
first sacrifice, i.e. Soma. Already in the RV, rain, food and semen were identified
with Soma.* Also, as early as in the RV?, the first oblation of the JB description
(amytam apas) is identifiable with Soma. The basis for identification of sraddha
with Soma is not so well attested in the Veda. We could, however, find it in the TB
2.3.10.1-2, where Prajapati’s desire for Soma is equal to the desire for sraddha
(Prajapati ... somam rajanam cakame | sraddham u sa cakame). We can look for
some possible lines of investigation in the identification of sraddha with milk; milk
is in turn identified with Soma very often in the Veda.® Thus, one is tempted to
reduce all the sacrifices of the paricagni-vidya to one sacrifice in which Soma is
poured into fire. Understood in this way, they delimit the extent of the world, as it is
put elsewhere in the BU (1.4.6): ‘Food and eater—that is the extent of this whole
world. Food is simply Soma, and the eater is fire’ (etavad va idam sarvam annam
cdivinnadas ca ! soma evinnam agnir annddah/).! Ensuring the constant
appearance of the new oblation of the new sacrifice, the specific structure of the five
cosmic sacrifices guarantees the continuity of the whole process and, thus, the
continuity of the world’s existence.

semen inseminates a woman (sacrifices 1-3). The macrocosmic union is a two-phase
process: the heaven does not inseminate the earth directly but through the embodiment
of its generative power: Parjanya, who is called refo-dha—"‘the giver of semen, the
inseminator’ (see MACDONELL (1897: 83—84)).

*In the RV, the ritual of Soma pressing is described to have also a cosmic
dimension in which Soma assumed the form of rain, see e.g. RV 9.84.3, 9.39.4, 9.72.6,
see also MACDONELL (1897: 107—108). The identification of Soma and food is based on
the fact that Soma is a plant giving life and health (see MACDONELL (1897: 112, 154)).
For the identification of Soma and semen see e.g. RV 1.164.34-35, SB 3321,
13.5.2.21.

3 For the identification of Soma and waters, based on its identification with rain, see
above, note 4. For Soma as amyta, see e.g. RV 1.43.8, 8.48.12, 9.3.1 and MACDONELL
(1897: 108-109).

SIn the Sankhayandranyaka 10, see BODEWITZ (1973: 269 ff.). The direct
identification of sraddha and milk can be also settled on the basis of SB 12.7.3.11,
where sraddha is called siryasya duhitf. This is the exegesis of RV 9.1.6, where
siryasya duhit can only mean the dawn (dawn is often called sirvasya duhité in the
RV, e.g. 1.116.17, 1.117.13, 1.118.5). In the RV, the dawn is very often presented as a
cow, which, in turn, is metonymically presented as milk, see below, note 17. For the
identification of Soma and milk, see note 42.

" Olivelle’s translation in OLIVELLE (1998: 47).
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2. The pitr-yana and its correspondence with the paiicigni-vidya

In the BU and the CU the description of the five cosmic sacrifices is followed by
the description of the two ways a dead person may take: the way of gods (deva-
yana) and the way of fathers (pitr-yana). One who follows the deva-yana path finds
the final release from the world and is never reborn in it, whereas one who takes the
pitr-yana comes back to the earth.

I would argue that, in its Upanisadic description, the pitr-yana path refers to the
same process of the world’s functioning as is depicted in the paricdgni-vidya
scheme. It is possible to show—as DEUSSEN already proposed—that the stages of
the pitr-yana correspond to the five successive cosmic sacrifices®. I would like to
follow his way of investigation.

The last two sacrifices in the paricdgni-vidya scheme are explicitly enumerated in
the pitr-yana description: a dead person becomes food and he is poured into Man
(the fourth oblation and fire), then, he becomes semen poured into the woman (the
fifth oblation and fire). The third sacrifice in the pitr-yana is also easy to find, for it
is rain, which constitutes the final form in which a dead person descends upon the
earth (rain as oblation is poured into the earth, which is fire).

The act of swallowing the dead by gods on the moon corresponds to the second
cosmic sacrifice. The BU is more explicit about it. Assuming the form of the radiant
person (purusa-bhasvara-varna), a dead person goes through all the stages of the
pitr-yana and finally goes to the moon. Then, he becomes gods’ food. According to
the Vedic ideas, it was Soma which was gods’ food.” The BU compares a dead
person to king Soma and describes him as waxing and waning. This activity is
characteristic not only of the moon, but also of Soma, which swelled before pressing
and then, being pressed, lost its previous swollen form. Thus, the oblation of the
second pitr-yana sacrifice is the same as the ahuti of the second sacrifice in the
paiicdgni-vidya, i.e. Soma'®. The identity of the fire of the second sacrifice at the

¥ DEUSSEN (1995: 1,139): “analogous with this appears also the return of man out of
the yonder world as a passage of the same through five sacrificial fires, the yonder
world, Parjanya (rain), earth (Brh ‘this world’), man, woman, in which the man is
sacrificed, successively as faith, Soma, rain, food, sperm (semen).’

’See e.g. SB 11.1.5.3.

"% In the CU, it is the moon that seems to be identified with king Soma and called the
food of gods eaten by gods: esa somo raja/ tad devanam annam/ tam deva
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paricagni-vidya and the pity-yana schemes is less evident. As far as the Upanisadic
description is concerned, we may infer it on the basis of the SB which identifies all
the gods with Parjanya'’.

The first sacrifice of the pity-yana is constituted by the act of putting a dead
person (purusa) into fire. The possible identification of heaven and the cremation
fire results from the possibility of their identification with the sun. '*

3. First sacrifice of the paficdgni-vidya and the pitr-yana schemes

3.1. Possibilities of identifying sraddha with a dead person

The oblation of the first sacrifice in the paricdgni-vidya in the Upanisads is
sraddha. According to DEUSSEN, sraddha is identified with one’s deeds and it forms
an essential immortal part of a human being which remains after the death'’. The

bhaksayanti / . But KU 1.2 attests the identity of the dead with the moon: tesam pranaih
purva-paksa apyayate | tan apara-paksena prajanayati / .

'See SB 6.7.3.1: etad vai deva akamayanta parjanyo rupam syaméti te etendtmand
parjanyo riupam abhavams tathdivditad yajamana etendtmand parjanyo rupam
bhavati /. Also the conviction that plants are god’s wives (SB 6.5.4.4) confirms the
identity of gods and Parjanya, who inseminates plants (already in RV 5.83.1,7,9). In the
JB, instead of Parjanya there is a thunder (stanayitnu); thundering is attributed to
Parjanya (SB 14.5.5.10). BU 3.9.6 identifies stanayitnu with Indra who can be treated
as gods’ representative.

"2 In the Vedic thought the sun is not so clearly distinct from heaven, they are even
named by one word svar: ‘heaven, sun’. The JB mentions the sun instead of heaven.
Already in the RV fire was identified with the sun, see e.g. RV 1.50.1, 3.2.12, 10.88.11,
see also MACDONELL (1897: 93).

' See DEUSSEN (1906: 333): “As the libation poured into fire (Soma, milk etc.) [the
dead person—1J.J.] ascends in spiritual form to the gods, so the immortal part of man
ascends to heaven from the funeral pyre.” DEUSSEN identifies it with the dead person’s
karman, and writes: ‘This work—this faith—ascends to heaven as the immortal part of
man and is there five times in succession offered up by the gods in the sacrificial fires of
the heaven, the atmosphere, the earth, the man and the woman. By this means he is
changed successively from faith to Soma etc.” BODEWITZ (1973: 113, 117) rejects the
possibility of joining sraddha with the dead person: ‘I do not think that sraddha has to
be connected with the cremation and that it makes the cycle complete. This sraddha
starting the stream of immortal fluid from heaven does not originate from earth’
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fact that the sacrifice for the dead performed already during the cremation rite was
called sraddha (‘that which is connected with sraddha’) supports DEUSSEN’s thesis
that it was sraddha which was believed to remain after one’s death and to undergo
transformations during the funeral ceremony.'* The identity of the sraddha with a
dead person is explicitly expressed in the JUB, according to which, after his death,
Man is transformed into the sraddha."

3.2. Possibilities of identifying amrtam apas with a dead person

In the JB description of the paiicdgni-vidya scheme the first oblation is called
amytam apas. Although this Brahmana proposes a different description of the
afterlife journey as compared to that of the Upanisads, it is worth noticing that also
here it is possible to identify the first cosmic oblation with a dead person put onto a
funeral pyre.

The identification of a dead person placed on a funeral pyre with immortality
(amyta) can be proved on the basis of two arguments. Firstly, this form is immortal
because it is the form which somehow survives the death. Secondly, a dead person
was treated as a sacrificial oblation (@huti).'® The Rgvedic material allows us to
assume that this person was identified with Soma. RV 10.16.5 describes a dead

(p. 117). But he does not give any convincing argument why we should not accept the
identity of sraddha and the dead person.

" The aim of sraddha performed during a funeral rite was to equip the dead person
with the body enabling him to go to heaven. The aim of the first pitr-yana sacrifice is
the same. It is interesting to notice that, according to SB 12.8.2.4, sraddha is an
embodiment (riupa) of diksa (see also SB 12.1.2.1 and LEVI (1898: 108)) and, according
to JUB 3.11.1, the diksa is one of the three deaths of man: the first one is the birth, when
man is transformed into prana, the second is diksa, when man is transformed into
chandamsi, and the third is the real death, when man is transformed into sraddha. So,
besides the explicit identification of a dead person with the sraddha, we have the
identification of the death and the diksa, which is in turn identified with the sraddha.
This reinforces the possibility of identifying a dead person and the sraddha.

“JUB 3.11.4,7: athditat trtiyan  mriyate yan mriyate! sa  Sraddham
evabhisambhavati | lokam abhijayate ... atra trtiyaydvrtamum eva lokam jayati yad u
camusmiml loke | tad etaya cdinam Sraddhaya samardhayati yaydivdinam etac
chraddhaydgnav abhyadadhati sam ayam ito bhaviyatiti/ etam casmai lokam
prayacchati yam abhijayate /

1o See EVISON (1989: 314, 324, 330, 331).
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person as the oblation which is poured (5huta) into the funeral fire (see below, § 5).
Further on (RV 10.16.7), it is recommended that the body of a dead person should
be protected against fire by cow hide (agnér vdarma pari gobhir vyayasva sdm
prérnusva pivasa médasa ca). This is the only place in the RV where the word g6 in
the plural refers to cow hide. Usually, in its metaphorical sense it means the milk
with which the pressed Soma is mixed'’ and association with it quite natural. The
validity of this association is supported by the fact that there was a habit to cover a
dead person with some milky food if the cow was not killed during the cremation
rite.'® All this shows the image of a dead person to be very close to the image of
Soma covered with milk (gdbhis) in the ritual. Soma, in turn, is called amrta."”
Thus, the identification of a dead person with amyta becomes possible.

The possibility of identification of a dead person with soma justifies identification
of a dead person with water (apas) because already in the RV soma is identified
with water’’. The descriptions of the cremation ceremony are also helpful in the
search for the identification of the dead with waters: there we can trace the idea that
a dead person was transformed into waters during the ceremony of cooling the
cremation ground with water and milk. He had remained in this watery form before
he acquired a new form during the bones collection rite*'. One should notice the
difference between the sequences of the funeral ceremony and the first sacrifice: in

"E.g. RV 1.134.2, 3.35.8, 9.32.3, 9.74.8, 9.103.2, passim. See SRINIVASAN (1979:
61 ff)).

'® See EVISON (1989: 327).
1 See Note 5.
2% See its identification with rain, Note 4. See also OBERLIES (1999: 31-42).

*IEVISON (1989: 354): ‘The mantras accompanying the sprinkling of the bones as
Caland points out ([Die] A[ltindischen]T|oten- und] Blestattungsgebrduche,] p. 102—
J.J.) clearly indicate that this ceremony is intended to cool and extinguish fire used
during cremation ... In the ritual intended to extinguish the flame of the pyre, Agni is
returned to a state of potentiality in watery womb from which he sprang. In other words,
Agni is changed back into waters from which he became.” JB and BU explicitly express
the identity of Agni and a dead person describing the transformation of the fire of the
latter into the fire of funeral pyre (fasydgnir evdagnir bhavati ...). This idea is probably
based on the funeral experience: the bones of a dead person put into fire are hot. I would
also like to pay attention to the JUB 3.10.9: atha yad evdinam etad asmal lokat pretam
citvam adadhaty atho ya evaita avoksaniya apas ta eva sa tato ‘nusambhavati pranam
eva prano hy apah /. According to Oertel (JUB), the text only expresses the idea of
being born after the waters are born. I would argue, however, that the phrase ta eva sa
tato 'nusambhavati expresses also the idea of being identified with waters and then
being born out of them.
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the paricdgni-vidya scheme, waters are poured into the sun, whereas in the funeral
rite, the watery form of the dead person appears after he had been burnt on the
funeral pyre. But what is here important is that the identification of the dead person
with waters attested in the descriptions of the cremation rite. I would like to point
out that correspondence can also be seen in the next step of the cremation rite,
namely, in the ritual of sowing plants on the cooled cremation ground. It conveys
the idea that both fertility and food are the effects of the cremation rite just as they
result from the pouring of waters into the sun.

In my opinion, it is also important that the JB presents the description of the
cremation rite in the middle of the description of the destiny of a dead person. Even
if it was an insertion from a sifra (as BODEWITZ states)®, this insertion is
significant as an expression of the compiler’s / compilers’ conviction that there is a
link between the paiicdgni-vidya and the cremation rite.

The above discussion shows the correspondence between the paricdgni-vidya and
the pity-yana schemes. It can be discovered not only in the Upanisadic descriptions
but also in the JB where the first sacrifice of the paricdgni-vidya corresponds to the
funeral rite. In my opinion this reflects the idea that the cremation rite has its cosmic
aspect and, when a dead person was put on the earthly funeral pyre, he—in the form
of the heavenly oblation (sraddha / amytam apas)—was burnt in the sun. Thus, he
gained the Somic radiant (bhasvara-varna) form. Then, according to the Upanisads,
if he was destined for the pify-yana, instead of going higher and higher with the
rising sun on its northern path, he slid down, as it were, to the moon in order to
become rain and he came back to the earth. The CU 5.10.10 explicitly says: ‘they do
not reach the year’ (ndite sarvatsaram abhiprapnuvanti / )*. They only catch ‘the
edge’ of the sun, or its daksina-patha.

4. Paiicdagni-vidya, pitr-yana and the Rg-veda

The idea that the dead find their final abode on the sun is an old one and appears
already in the RV. The fathers (pitdras) are said to be in the middle of heaven
(mddhye divah, RV 10.15.14), where also the sun is.** The dead are described as

2 BODEWITZ (1973: 124).
2 Olivelle’s translation in OLIVELLE (1988: 237). In the JB the dead person meets the
seasons who are messengers of the sun.

2 Qee first of all RV 10.139.2 and 1.108.12. Also RV 4.13.2, 5.63.4,7, 9.107.7,
10.156.4.
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moving thanks to the svadhd (RV 10.16.5, 1.164.30,38); the svadha is also the
power that makes the sun move (RV 4.13.5, 4.14.4). They are called the heads of
the sky (divé mirdhanas, RV 9.69.8), which is the name of Agni and Soma in their
solar aspects, reaching the zenith?>. The fathers are described as joining with the
rays of the sun (RV 1.109.7). RV 10.15.3 describes them as being together with
Agni ([apcfm] napat) and with the step of Visnu (vikrdmanam vispoh) usually
interpreted as the third step of Visnu identified with the sun in its highest position®.
It can also be proven that the Yama’s abode was supposed to be on the sun?’.

What is more, there are also some instances showing that already in the RV the
dead were supposed to come back to the earth in the form of rain. It would go
beyond the scope of this paper to consider all of them, so I will limit myself only to
RV 10.16.5:

dva syja punar agne pitrbhyo yds ta dahutas carati svadhabhih /
ayur vdsana upa vetu sésah sam gacchatam tanva jata-vedah //

Verse b can be said to describe a sojourn of a dead person on the sun: as the
Somic oblation, he is poured into the heavenly fire, or the sun with which he moves
thanks to svadhd (see above, p. 188). Verse a concisely expresses the return of the
dead person to the earth. I would like to stress that, as far as I know, all the scholars
have so far interpreted the verse as an expression of the request to Agni to send back
the dead person again to the fathers®®. But this interpretation neglects the meaning
of a’va\/szj, which means ‘releasing down’ and not ‘up’. The form pitrbhyas should
be interpreted not as the dative form, but as the ablative form: it denotes the starting
point of a dead person’s journey back to the earth. Moreover, it is important to
remember that in the RV Agni had also a solar form.”’ This interpretation is
confirmed by the adverb punas, which expresses the repetition of the action, so it
can refer only to the human return to the earth. Thus, we get a clear image: Agni,
having sent the dead person to the sun to his fathers, should now release him from
there and let him come back to his former home and to his offspring (sésas, see also
RV 10.14.8). The rainy form of the dead person coming back to the earth can be

¥ E.g.RV 1.59.2,9.27.3.

RV 1.154.6, 1.155.5, 1.22.20-21. In RV 5.3.3, 10.1.3 it is Agni, who is present in
the third step of Visnu. See also MACDONELL (1917: 178). A detailed analysis of this
issue is presented in JUREWICZ (2001: 313-318).

?7 First of all, see RV 9.113.7-8 and JUREWICZ (2001: 315-330).

% See GELDNER (1951-1957: 1I1,148), ELIZARENKOVA (1999: 133), O’FLAHERTY
(1981: 49), FINDLY (1981: 365).

¥ E.g.RV 3.2.12,6.2.6.



PRAJAPATI, THE FIRE AND THE PANCAGNI-VIDYA 189

inferred from other contexts of dvaVsyj. Used in the descriptions of Indra—Vrtra
fight, this verbal root expresses the act of releasing waters, meaning not only rivers
flowing from pierced mountains, but also the rain coming out from the cloud®. So
finally, I would propose a translation of the above verse:

‘Release him down, Agni, from [his] fathers, [him] who, poured into
you, wanders according to his will. Let him [who] wears life come to
his offspring. Let him join with his body, Jata-vedas!’

It is the JB that preserves the most of the Rgvedic ideas of the dead person’s
journey to the sun: it does not mention the moon at all*'. Here, on the first path, the
dead person meets one of the seasons. We could treat it as the messenger of the sun,
because the sun is called the guardian of all the divisions of the year’>. The season
itself comes down along the ray of the sun (rasmina pratyavetya). The solar
destination of the dead on the pifty-yana path can also be traced in the Upanisads: as
it has been said above (p. 187), the dead person gets in touch with the sun, although
only with its southern path.

On the second path in the JB, the dead person not only meets the season, but he
also finally reaches the sun (salokatam apyeti ya esa tapati). Although this path
corresponds with later descriptions of the deva-yana, one should notice that nothing
is said here about the light of fire, which, according to the Upanisads, becomes the
dead person’s fate on the deva-yana path®. Instead of this, the JB describes the
principal role of the smoke in shaking off the dead person’s body. This idea can also

%% The same meaning of ‘being poured down’ by Agni can be found in RV 10.16.13,
where the root nirlvap expresses the activity of Agni towards a dead person, see
JUREWICZ (2000: 332-338). The Rgvedic idea of the origination of rain in the sun is
described in KAELBER (1990: 15 ff.).

31'SB 1.9.3.15 claims that the sun is the final goal of the deceased. In AB 8.28 the
dead person comes to the moon, which enters the sun, which in turn goes to the fire,
which goes to the wind. The idea that the moon enters the sun preserves the Rgvedic
idea of the sun being the final afterlife abode. However, the introduction of the moon
foretells later Upanisadic thought. Similarly, intermediate in character is SB 11.6.2,
where the moon, which is Soma, is the offering poured into the sun. KU 1.2 replaces the
season by the moon and does not mention the sun at all. So it seems to be formulated
later.

2JB 1.46: tasya hditasya devasyiho-ratre ardha-masa masa rtavah samvatsaro
gopta ya esa tapati | .

3 Also the path is different, see BODEWITZ (1973: 121, n. 22).
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be traced back to the RV, according to which Agni carries the oblations (therefore,
the dead) to the heaven with its smoke**.

5. The mechanism of the world’s functioning

Coming back to my main thesis, it can be assumed that the descriptions of the
paricdgni-vidya and the pitr-yana in the Upanisads refer to the same process of the
functioning of the world and put it in the form of a general model. In this model, the
dead are the material of the world: swallowed in the paficagni-vidya and pitr-yana
sacrifices they condition the occurrence of the life-giving processes. The sun shines,
having swallowed the dead burnt on the funeral pyre (the first sacrifice); the rain
comes when gods eat the dead on the moon (the second sacrifice); the earth
generates plants, having devoured the dead in the form of the rain (the third
sacrifice); semen in the man appears when he eats the dead in the form of plants (the
fourth sacrifice); the man is born out of a woman when she absorbs the semen which
is the next form of the dead (the fifth sacrifice). It is important to notice here that all
the forms of the dead clearly have a life-giving character: Soma gives health and
immortality®®, rain gives water and makes the growth of plants possible, food is
something that sustains life, semen is something that creates life.*

This idea of the cosmic and life-giving character of an individual death is also
present in JB 1.46, where the acts of pouring oblation into fire in all five cosmic
sacrifices and of the cremation sacrifice are described exactly in the same way®’.
Thus, the JB presents the cremation sacrifice as an activity that is performed day by
day and preserves the world just as the five cosmic sacrifices.

6. The world functioning as the manifestation of Creator’s self-devouring

The JB places the description of the paricdgni-vidya and the twofold path in the
part describing the ritual of agni-hotra. Explaining why the ritual should be
performed, SB 2.2.4 presents the myth of Prajapati who, having created Agni, is in

** Interesting from this point of view is the identification of Agni’s smoke with the
raining cloud proposed by JAMISON (1991: 272-273).

¥ E.g. RV 8.48.
3% In SB 12.9.1.6, the seed is called annasya rasa.

37 . . cr - B _ .
tasmin etasminn agnau vaisva-nare ‘har ahar devah amytam apas / somam
rajanam /vystim/annam /retas / purusam juhvati / .
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danger of being eaten by him. In order to avoid death, he has to create food for the
hungry Agni, so he creates milk and performs the first act of agni-hotra. In the same
way, the yajamana, pouring the milk into fire, escapes death and preserves his own
existence.

The idea that agni-hotra frees the yajamana from death (identified with Agni) is
repeated in almost every chapter of the JB’s description®®. The JB, however, does
not analyse thoroughly Prajapati’s perspective, one which gives a wider
metaphysical context to the cosmic and the human processes that constitute the
created world. Now, I would like to look at the paricdgni-vidya and the pitr-yana
from this point of view.

The way Agni and milk are created according to SB 2.2.4 entitles us to assume
that in this act Prajapati manifests his own fiery interior: by heating himself, he
produces Agni out of his mouth. This act may be interpreted as the act of blowing or
speaking.®® Produced in an act of enkindling, milk appears also to be a form of
fire.* This is to say that both fire and milk are the parts of Prajapati that are
identical with him and that manifest themselves in the creation. So, when Prajapati
gives milk to fire, he actually kills and eats himself*'.

The idea of Prajapati dying in the creative process is most explicitly expressed in the
agni-cayana myths of the SB, in which Prajapati does not extract milk or any other
food out of himself, but, having created the world, he himself becomes the food of

¥ JB 1.2: the yajaméana becomes immortal when he offers agni-hotra. JB 1.5-6: the
agni-hotra saves from two repeated dyings which are nights and days (day and night are
embodiments of time, which is identified with Agni, the death, in JB 1.12—-14). JB 1.9—
10: the agni-hotra frees from evil (identified with the death). JB 1.11: the agni-hotra
gives immortality and freedom. JB 1.26-38: the agni-hotra pacifies different parts of the
world, which are identified with the death. In JB 1.7-8, the agni-hotra assures the
existence of the world.

% For the identification of Agni and the breath (prana), see SB 6.3.1.21. RV 1.66.1
compares Agni, identified with dyus, to the prand. For the identification of Agni and the
speech, see SB 3.2.2.13, 10.5.1.1 ff.

“In SB 2.5.1.3, the milk flows from the breast of the heated Prajapati which clearly
shows the fiery character of this substance and its identity with Prajapati. In SB 6.1.3.1,
out of heated Prajapati, water appears, which is to be understood as sweat. The identity
of milk and water is also attested by BU 1.2.1-2 in the metaphor of churning water to
produce the cream that transforms itself into the earth. This metaphor goes back to the
Rgvedic descriptions of the rain generated during Soma pressing, which is described in
the metaphor of cream production, e.g. RV 9.110.8.

' See also SB 6.1.2.12, 7.1.2.1.
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Agni: he dies in order to be eaten by fire*’. Here, besides the life-giving aspect of the
food assuring the existence of fire, we can clearly see the aspect of food which is
connected with death: in order to become food one must die, exactly as Prajapati did.

It is important to notice that SB 2.2.4 stresses that the death of Prajapati should
not occur too early, before he exudes his eatable part. This means that Prajapati does
not want to be the food of fire in his unmanifested form, he does not want to accept
the situation when he, the Creator, is eaten by his creation, even though it is
identical with him.

But having created, out of himself, the food that is adequate for his swallowing
manifestation, he will be able to devour himself safely. In my opinion, the scheme
of the pairicdgni-vidya together with the Upanisadic pitr-yana describes how the
world functions ensuing this safe self-devouring of the Creator. Dead people who
are the food of the world constitute the dead milky part of Prajapati who is killed
and eaten by his fiery part.

All the oblations of the paricdgni-vidya and pitr-yana sacrifices (amrtam apas /
Sraddha | dead person—Soma—rain—food—semen) can be identified with milk,
which is the main oblation of the agni-hotra.*> They can also be—as it has been said
above—identified with Soma; it is worth noticing that JB 1.3—4 equates the agni-
hotra with soma sacrifice. So the five sacrifices can be understood as the acts of the
perfect agni-hotra in which the Creator, offering his milky / Somic part to his fiery
part, saves himself from death.**

2 8B 6.1.1 ff.

® For the identity of Soma and milk, see e.g. RV 9.34.3, 9.42.4, 9.91.3. The
identification of milk and rain see the above, note 39. For the identification of the seed
and milk, see e.g. RV 3.31.10 (here we have also identification of both substances with
Soma). According to SB 6.5.4.15, the pouring of milk into the ukha during the agni-
cayana guarantees the presence of milk in the woman (fasmad yosayam payah). Not
only milk in the breasts is meant here, but also semen, because the ukha also symbolises
the womb, which accepts semen, see SB 7.1.1.41. The identification of amytam apas
with milk is based on their identification with rain (see BODEWITZ (1973: 117)) and with
Soma (see above). For the identification of sraddha and milk see above, note 6. The
identification of a dead person with milk is based on his identity with Soma.

* It would be interesting to find out whether the five pranas of the yajamana created
in the agny-adhana rite could correspond to the five cosmic sacrifices understood as the
agni-hotra performed by Prajapati and whether there is an exact correspondence
between five pranas and the five sacrifices. For sure, the fifth one, speech, is identified
with Agni and the earth in the Veda. The creation of the world seen as the creation of the
consecutive pranas (seven not five) is described in the SB 10.5.3.1-12 (manas—vac—
prana—caksus—srotra—karman—agni). The analysis of the possible correspondence



PRAJAPATI, THE FIRE AND THE PANCAGNI-VIDYA 193

I would like to stress the striking similarity between the SB’s myth about Prajapati
blowing out fire which is identical with him and the JB’s initial description (1.1-2)
of the yajamana who, in the act of enkindling fire in the agny-adhana rite, creates
his own self consisting of five life breaths (prana). In fact, it is the enkindled fire
that is the yajamana’s self. In this very fire-self the yajamana has to perform the
agni-hotra in order to obtain long life and immortality after the death. In the same
way, Prajapati enkindles himself as Agni and then has to redeem himself (nis\kri)
from his fiery self in the repeated acts of the cosmic agni-hotra.®

I think that it is here where we should look for the reason why, in every sacrifice
of the paricagni-vidya, the creation of the oblation is described at length, whereas
the existence of the succeeding fires is merely stated. Since Agni created in the first
creative act constantly burns and poses a deathly threat to the Creator, who in turn
has to assume the form of food satisfying the hunger of his eating part in order to
avoid self-annihilation. At the same time, the aim of this self-devouring is the
preservation of life within the creation, life which manifests itself in the life-giving
processes of the sun’s shining, of the generation of rain, food and semen, of the birth
of the human being. The existence of the world thus understood becomes a kind of
tight-rope act of the Creator balancing on the verge of life and death within the
creation and on the verge of his total, absolute existence.

The reference to the SB’s description enables us to discover one more semantic
dimension of the paricdgni-vidya and pity-yana sacrifices—a cognitive one. In SB
2.2.4.3, it is said that the creative changes took place in Prajapati’s mind.*® So the
eating part of Prajapati can also be interpreted as representing the subject of the
cognition, the eaten one—its object. Thus, the five cosmic/ afterlife sacrifices reveal

between the paricagni-vidya and the agni-cayana also needs separate investigation; here
I would only like to point out that the number of sacrifices corresponds to the number of
layers and that every cosmic sacrifice could be treated as the creation of one layer during
which Prajapati is burnt by Agni and thus created once again.

* The similarities between the Prajapati and the yajamana can also be seen in the
description of the last sacrifice performed by the human being, i.e. the funeral rite when
a dead person becomes the food for fire. But at the same time he himself is fire, as the
JB, BU and CU claim (tasydgnir evdgnir bhavati ... ). This is to mean that, actually, he
is at the same time the devouring and the devoured entity, exactly as the Prajapati is
present both in the agni-hotra and the agni-cayana myths. Also, the bright Somic
immortal form acquired by the deceased person after cremation corresponds to the
immortal state obtained by the Prajapati when he avoided death by feeding Agni with
milk (the agni-hotra myth), and to his revival after he was burnt by Agni and then stood
up full of strength (the agni-cayana myth, see SB6.2.1,7.1.2, 10.1.3.6.).

46 . _
tad evdsya manasy asa / .
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the meaning of the successive subjective-objective acts undertaken by the Creator
while he manifests himself in the world. They are performed only to confirm the
identity of the subject and the object, as it is confirmed in the act of eating in which
food becomes one with its eater.

Many issues analysed here need more investigation. I hope, though, that I have
shown the importance of the metaphysical and the ritual contexts of the paricdgni-
vidya and of its earlier, Rgvedic background, which, when taken into consideration,
open new possibilities of interpretation. I would like also to draw attention to the
fact that the Vedic thought resolves the problem of the Absolute and the evil
differently to the Christian thought: here the most important attribute of the
Absolute is its total freedom—even the freedom to be annihilated; the second one is
his omnipotence to avoid the annihilation. Death in the world is just a manifestation
of the Absolute’s freedom and omnipotence. It is not a curse but rather a blessing: it
ensures the existence not only of the world but also of its Creator.

SACRIFICE FIRE OBLATION
Paiicagni-vidya
1. heaven (asau loka) + faith (sraddha)
sun (ya esa tapati) + immortality [and]
waters (amrtam apas) - Soma

2. Parjanya/thunder- + Soma - rain
bolt (stanayitnu)
3. earth + rain - food
Man + food - semen
5. woman + semen - Man
Pitr-yana
1. fire + Man - purusa-bhasvara-
varna [Soma)]
2. gods + purusa-bhasvara-varna
[Soma] - rain
3. earth + rain - food
Man + food - semen
5. woman + semen - Man
PRAJAPATI = PRAJAPATI = MILK

AGNI DEAD PRAJAPATI
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‘Sparrows in Love’
The Display and Pairing of Birds in Sanskrit Literature”

KLAUS KARTTUNEN

Some time ago I saw a reference to the rut of elephants as the most important
sexual image in Sanskrit literature. This is certainly true. Everyone familiar with
classical Sanskrit literature easily recalls many passages describing elephants in
musth. Think about the mighty bull elephants with their temples moist with ichor,
surrounded by swarming bees, and frightening everybody in their uncontrolled
rage.

But at the same time it also reminded me of a passage in Varahamihira’s Brhat-
samhita where the special virility of the sparrow (cataka)® is mentioned. It is a
recipe for an aphrodisiac preparation and it is guaranteed that with this preparation
one is even able to cut out a sparrow.” The sexual ability more or less rightly

"I would like to express here my thanks to Professor Rahul Peter Das, who sent me
both a copy of MONGA (1999) and some textual material. Margot Stout Whiting has
kindly checked and corrected my English.

"See e.g. the Rtu-samhdara 2.15; Avi-maraka 1.5f.; Kadambari p.57. For the
present purpose, it is not important that the biologists are in fact uncertain of the real
connection between musth and rut.

* The house sparrow (Passer domesticus Linn., ALI (1977: n. 257)) is common in
most parts of South Asia. However, it must be pointed out that the three names
commonly used for the sparrow, viz. cataka, kulinga and kalavinka, are also used for
many other kinds of small birds, especially buntings and finches, but also swallows, etc.
Occasionally the house sparrow is specified as grha-kulinga or grama-cataka. DAVE
(1985: 92 1)) is useful, although his conclusions must always be taken with care. DAVE
(1985), HENSGEN (1958), RAU (1986), and THAKER (1972), have been much used as
sources of text references, but all are checked from the original.

* Brhat-sarhita 76.7:
ksirena bastanda-yuja srtena samplavya kami bahusas tilan yah /
susositan atti payah pibec ca tasydgratah kim catakah karoti //
Bhat: ‘A lustful man should boil milk with goat’s testicles and sesamum
several (seven) times and thus concentrate it. He should eat and drink milk

On the Understanding of Other Cultures — Proceedings, pp. 199-207.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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ascribed to the sparrow is also the reason for names such as kamuka, kamin, kama-
carin, given to the sparrow by lexicographers and noted as such in MONIER-
WILLIAMS’ dictionary. Sriharsa, in the rather detailed description of Nala’s and
Damayanti’s lovemaking in the eighteenth canto of the Naisadhiya-carita, remarks
that the loving couple, observed by a sarika from its perch, was imitating the sport
of heated sparrows.* Actually there lies good observation behind this; although it is
common to think of the sparrow as a modest grey thing, whoever has observed a
displaying sparrow cock remembers its strikingly black and brown plumage (cf.
nila-kantha as a name of the sparrow) and the strong sexuality of its behaviour.”

These amorous sparrows gave me the idea of examining the display and pairing of
other birds, too, in Sanskrit literature. It is common knowledge that song birds (and
many other birds as well) sing in order to entice a female or to secure a territory.
The song of the koel (kokila)® heard in springtime is one of the most powerful
symbols of love, again and again referred to in classical literature.” Often the koel is
mentioned together with another symbol of spring and love, the humming bees. The

after that. He will then be able to put even the sparrow to shame by his
exuberant virility.’
The sense is further explained by Bhattotpala in his commentary: bahu-stri-gamanam
ativa strisu bahu-varam sighra-gami bhavatity arthah.
* Naisadhiya-carita 18.15 f.:
yatra puspa-sara-sastra-karika-sarikadhyusita-naga-dantika /
bhimaja-nisadha-sarva-bhaumayoh pratyavaiksata rate krtakyte // 15 //
yatra matta-kalavinka-silitaslila-keli-punar-uktavat tayoh /
kvapi dystibhir avapi vapikottamsa-hamsa-mithuna-smarotsavah // 16 //
Though so translated by Handiqui, the sarika on its ivory perch in 15 does not refer to a
sparrow, but to a myna, while kalavinka, occasionally used for other birds, too, is
defined as grha-catika by the commentator Narayana.
> In addition to my own observations of our northern sparrows (which belong to the
same species, Passer domesticus Linn., ALl (1977: n. 257)), I can refer to the lively
description of Indian sparrows in MONGA (1999).
% The koel (Eudynamus scolopacea Linn., ALI (1977: n. 115)) is common
everywhere in South Asia. It should not be called the Indian cuckoo as this name is used

for another species of parasitic cuckoos, the short-winged Cuculus micropterus (ALI
(1977: n.117)).

"E.g. Vikramérvasiva 4.12; 4.25 (tvam kamino madana-diitam udaharanti); 4.56;
Kumara-sambhava 4.16; 6.2; Raghu-vamsa 9.34; Rtu-samhara 6.20-22, 24 1., 27 f;
Ratnavali 1.16 f.; Kadambari p. 305.
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bird himself is intoxicated by spring and life and is therefore called matta-kokila.® In
one case, at least, the intoxication is clearly associated with sexual behaviour.” The
cuckoo’s way of living was well known, too, and the she-cuckoo, as para-bhyta,
leaving other birds to raise its offspring, was presented as an example of female
deviousness.'® The cuckoo belongs to spring; when its voice is heard at the onset of
winter, it is inauspicious (Brhat-samhita 46.69).

There are other sounds of birds mentioned in literature, but while the voice of
geese (hamsa) is considered erotic, it has, in fact, nothing to do with the pairing of
these birds, which takes place in their northern nesting areas, not in their wintering
places in India. The female ospreys (kurari) are rather crying from fear. I have
found only one passage where the cooing of nesting pigeons is specifically
mentioned, which is answered by wild cocks from below.'!

The gallinaceous birds are famous of their display, involving dance, song and
fight. In India, as in the ancient West, too, the fighting instincts of cocks and quails
were used for entertainment, but the history of cock-fights deserves a separate
treatment. The quail (cakora) is better known for its red eyes and its supposed habit
of feeding on moonbeams, though even pairing is occasionally mentioned.'* But
here I would rather concentrate on the peacock and its dance. "

The peacocks’ dance belongs to the rainy season, during the summer they are
quiet and exhausted.'* Their eager anticipating of and welcome to the rain clouds is

YE.g. Artha-sastra 2.26.5 (matta-kokila among protected birds); Malavikignimitra
3.4; Raghu-vamsa 9.47; Kadambari p. 42.

? Rtu-sammhara 6.14: pums-kokilas ciita-rasdsavena mattah privam cumbati raga-
hrstah. Here cita-rasdsava seems to refer to fermented mango juice. In several other
passages, however, fresh sprouts are the origin of the bird’s intoxication. See e.g.
Sakuntala 6.2 f. (on female koel seeing young mango sprouts); Kumara-sambhava 3.32
(cutankurasvada-kasaya-kanthah pums-kokilah); Kiratdrjuniya 5.26 (apanidra-cita-
gandhair ... madayati kokilan).

" E.g. Sakuntald 5.22; Kunala-jataka (Jataka 536).

" Malati-madhava 9.7: virunnida-kapota-kijitam krandanty adhah kukkubhah.

"2 Malati-madhava 9.30: kantam antah-pramodad abhisarati mada-bhranta-taras
cakorah.

" The peacock (Pavo cristatus Linn., ALl (1977: n. 71)) is found practically
everywhere in South Asia, in the Himalayas up to the altitude of more that 1500 metres.

" Rtu-samhara 1.16 (hutigni-kalpaih savitur gabhastibhih kalapinah klanta-sarira-
cetasah); cf. Sakuntala 3.23 f.; Malati-madhava 3.4.
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often mentioned in literature as a sign of the imminent rains,'> and their wild dance
is one of the characteristics of the rainy season.'® Usually this behaviour is not
directly connected with mating and the dance is thought to be a direct response to
thunder. Therefore, the peacocks were often induced to dance by other kinds of
noise.'” The sexual significance of the dance is clearly seen in the famous Jataka
story of the peacock, who, overjoyed from being chosen as the bridegroom of the
goose princess, indecently exposed himself and was dismissed.'® When the rains
stop and the autumn begins, the dance is stopped.'” The dancing peacock is often
depicted in Indian art.

The golden peacocks which live the life of ascetic recluses in mountains and are
caught only when yielding to the temptation of mating seem to me to be pheasants
rather than peacocks.?!

The art of reading omens from birds’ and animals’ cries (Sakuna) does not help us
much further here. According to the Brhat-samhita, animals seen as couples
(dvandva) or in rut (matta) are not accepted as omens (86.25). This applies, for
instance, to crows and cuckoos in spring (86.26) and to geese and cranes in autumn
(86.27).2* At the same time, animals mating with animals of another species (86.66:

15 Megha-diita 22 (seeing the rain cloud the peacocks shed tears of joy), 32 (Ray’s
34); Raghu-vamsa 16.64; Rtu-samhara 2.6; Malati-madhava 9.42; see further
Kiratarjuniya 4.16; 7.22, 39; 10.23.

1 Vikramérvasiya 4.17 f., 18.21 f.; Megha-diita 44 (Ray 46); Raghu-vamsa 6.51;
Rtu-samhara 2.6, 16 (rainy mountains are pravrtta-nytyaih Sikhibhih samakulah),
Malati-madhava 9.15, 18, S‘yainika—s’dstra 5.33: Sikhandi-krta-tandave. In the
Kadambari p. 40, too, they dance like Siva.

" Malavikagnimitra 1.21 (by a drum); Malati-madhava 1.1 (by a drum); Kadambari
p.- 55 (by flapping of wild elephants’ ears), 104 (by drums), 171 (by the noise of
stumbling feet).

'8 Nacca-jataka (Jataka 32); the idea of the indecency of the peacock’s dance is also
disclosed in the Vikramoérvasiya 4.22 and in the Parica-tantra of Piirnabhadra 1.26, last
verse. In the famous Greek parallel to the story (Herodotus 6.129), the actors are
humans, Cleisthenes of Corinth, his daughter Agariste, and the young Hippocleides (see
LURIA (1930)).

" Rtu-samhara 3.13: nrtya-prayoga-rahitai sikhino; cf. Kiratdrjuniva 4.25, and
Mudra-raksasa 3.8.

2 See the summary in KADGAONKAR (1993).

! See Mora-jataka (Jataka 159) and Maha-mora-jataka (Jataka 491).

* Nevertheless, in various passages of the Brhat-sambhitd, bird pairs are mentioned as
omens. Thus the simultaneous cry of a pair of cranes (sarasa) is favourable, but one
responding to the other after an interval is inauspicious (88.37). Two crows, the male
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para-yonisu gacchanto maithunam) are mentioned as a particularly dark omen. A
special point used in divination is the time of the building of a crows’ nest and its
location on a tree or elsewhere and the number and appearance of their chicks
(Brhat-samhita 95).

Though cross-breeding between different species was deemed inauspicious (with
the single exception of producing mules), there are some cases of curious marriages
in literature. Repeatedly, the parrot and the myna are represented as a couple.” This
may not necessarily mean much more than that the two talking birds were often kept
together in a cage, and there is at least one passage where it is plainly stated that in
reality a parrot weds a parrot and a myna a myna.** In the Jataka Commentary there
are also other cases of supposed cross-marriages. In the Kukkuta-jataka (Jataka
383), the clever cat makes a proposal of marriage to a cock (who is wise enough not
to accept it). In the Vinilaka-jataka (Jataka 160) we meet the arrogant offspring of
an union between the King Goose and a she-crow. It seems clear that the idea of the
possibilities of cross-breeding was as much exaggerated in ancient India as in the
Hellenistic West.*®

Related to the belief in curious cross-breeding is the belief in the propagation
without a male. Several texts ascribe this to female egrets (balaka), who are
impregnated by the thunder of rain clouds.? This is also indicated in two passages
of Sankara’s Brahma-siitra commentary.?’

and the female, putting food into the mouth of each other and cawing simultaneously are
considered auspicious (95.43).

3 E.g. Suka-saptati, frame-story, where the couple is explained as a Gandharva and
an Apsaras reborn as birds. Note that in the parallel stories of the Jataka Commentary
there are two parrots instead of a parrot and a myna (the two Radha-jatakas, n. 145 and
198). Further e.g. in the Kadambari p. 568.

* Maha-ummaga-jataka (Jataka 546), p. 421 Fausbell:

suvo va suvim kameyya salika pana salikam /

suvassa sallikaya ca sambhavo hoti kidiso // —
—“Parrot should love parrot, and maynah maynah; how can there be union between
parrot and maynah?”.

23 On these western ideas see GRMEK (1988).

26 Megha-duta 9 (Ray’s 10); Lola-jataka (Jataka 274), first verse; and Milinda-pariha
4.1.49. Cf. THIEME (1975, 15 f.).

%7 Sankara on the Brahma-siitra 2.1.25 (SBE 34, p. 348) and 3.1.19 (SBE 38, p. 126).
Thibaut translated the bird as crane, but the word used in the text is balaka (balaka

cantarendiva sukram garbham dhatte and balakdpy antarendiva retah-sekam garbham
dhatta iti loka-rudhih).
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This short presentation started with the amorous promiscuity of the sparrow and
now I am concluding it with the classical example of marital love, the cakra-vaka
duck.®® Actually, it was founded on an accurate observation: The ducks are
monogamous and have a very close relationship. As a symbol of marital love, they
are already mentioned in the Veda and in Pali sources.”” To this observation was
then added the poetical embellishment that the cakra-vaka pair must, on account of
a curse, separate over the night.>* Bana elaborates the theme: Ujjayini is so brightly
illuminated (not by lamps, but by the self-illuminating jewels of women) that even
the night brings no separation for the ducks.’’ A more overwhelming grief of
separation is naturally felt when one mate is slain.’” In this connection, I would also
mention the introductory passage of the Ramdyana, with the famous passage about
the courtship of cranes (krausica).*® In addition to the brahminy ducks, the relation
of a pair of geese is often described as a close one,** and the voice of a goose heard
in autumn is deemed as erotic.*

* The ruddy sheldrake (or shelduck, Tadorna ferruginea Pallas, the name Anas
casarca is completely antiquated), also known as the brahminy duck (ALI (1977: n. 29)).
It is a common winter visitor in South Asia. See also DAVE (1985: 450 ft.).

¥ In the Veda: Atharva-veda-samhita 14.2.64; in Pali: Cakkavaka-jataka (Jataka
434) and Milinda-parniha 7.5.8 (p. 401 Trenckner).

30 Malavikdgnimitra 5.9; Kumara-sambhava 5.25; 8.32, 51; Megha-dita 80 (2.20);
Raghu-vamsa 8.56; Svapna-vasavadatta 1.13, 3.0; Malati-madhava 2.12; Kiratarjuniya
8.56; 9.4, 13, 30; S‘is'updla-vadha 9.15; 11.26, 64; Naisadhiya-carita 7.77; 21.162;
Kadambarip. 110, 171, 196, 299, 322, 350, 391.

! Kadambari p. 109.

32 Bhiridatta-jataka (Jataka 543), p. 189 Fausbell; Vessantara-jataka (Jataka 547),
p. 501 Fausbell.

* The sarus crane (Grus antigone Linn., ALI (1977: n. 73)). See THIEME (1975:
11 f.), further Buck (1971) and RONEY (1983).

* Vikramérvasiya 4.2-4.6; Rtu-sarmhara 3.11.
 Rtu-samhara 325 (kamyam hamsa-vacanam); Kiratirjuniva 4.25 (unmada-
hamsa-nisvanan). On goose in Indian tradition see VOGEL (1962).
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Texts:

Artha-Sastra =

Avi-maraka =

Brhat-samhita =

Jataka =

Kadambari =

Kiratdrjuniya =

Kumara-sambhava =

Malati-madhava =

Malavikdagnimitra =
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Notes and Introduction by Moreshwar Ramchandra Kale, 3rd ed.,
Motilal Banarsidass, Delhi 1967 [First edition: 1913].
Malavikdgnimitra of Kalidasa: Works of Kalidasa. Edited with an
exhaustive introduction, translation and critical and explanatory
notes by C.R. Devadhar. Vol. I. Dramas. Motilal Banarsidass,
Delhi 1966 [Reprinted: 1977].
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Naisadhiya-carita

Parica-tantra

Raghu-vamsa

Ratndvali

Rtu-samhara

Sakuntala

Sarkara

Sisupala-vadha

Svapna-vasavadatta

= Kalidasa’s Megha-diita. With some notes of Saradaranjan Ray, ed.

by Kumudranjan Ray. 6th ed. rev. and enlarged. Kumudranjan
Ray, Calcutta 1968 [1* ed. 1928] [The numbers of De’s edition are
also given].

Milinda-paiiha (Questions of Milinda). Ed. by Swami Dwarikadas
Shastri. Bauddha Bharati Series 13, Bauddha Bharati, Varanasi
1979.

= Mudra-raksasa of Visakhadatta: The Mudra-Rakshasa. A Sanskrit

Drama by Bisakhadutta. Ed. with tr. into English and Bengali, a
commentary in Sanskrit and annotations in English and Sanskrit by
Srish Chandra Chakravarti. 2" ed., Bhattacharyya & Son,
Mymensingh—Calcutta 1919.

(1) Sriharsa-viracitar Naisadhiya-caritam. S’riman—ndrdyana-
viracitaya Naisadhiya-prakasakhya-vyakhyaya ... samullasitam.
Nardyana Rama Acarya ‘Kavyatirtha.” 9" ed., Nirnaya Sagar Pres,
Mumbai 1952. (2) For the first time translated into English with
critical Notes by Krishna Kanta Handiqui. Deccan College
Building Centenary and Silver Jubilee Series 33, Deccan College,
Poona 1965.

Parica-tantra of Purnabhadra: The Panchatantra. A Collection of
Ancient Hindu Tales, in the Recension, called Panchakhyanaka,
and dated 1199 A. D., of the Jaina Monk Purnabhadra. Critically
edited in the original Sanskrit by Johannes Hertel. Harvard
Oriental Series 11, Cambridge, Massachusetts 1908.

= The Raghu-vamsa of Kalidasa with the Commentary (the Safijivini)

of Mallinatha. Edited by Kasinath Pandurang Parab and Wasudev
Laxman Sastri Pansikar. 10th edition, Nirnaya Sagar Press,
Bombay 1932.

Ratnavali of Harsa. Edited by C. Cappeller in O. Bohtlingk,
Sanskrit-Chrestomathie. 3. Auflage hrsg. von R. Garbe. Leipzig
1909: 326-382 [Reprinted: Wissenschaftliche Buchgesellschaft,
Darmstadt 1967].

The Seasons. Kalidasa’s Rtu-samhara. A translation with
introduction [and text] by John T. Roberts. Center for Asian
Studies, Arizona State University, Tempel, Arizona 1990.

= Sakuntald of Kalidasa. See: Malavikdgnimitra.
= Sri-Samkardcarya-granthavali. Trtivo bhagah. Brahma-sitra

Sarmkara-bhasya sametah. Motilal Banarasidas, Dilli 1964.

= The Sisupala-vadha of Magha with the Commentary of Mallinatha.

Ed. by Pt. Durgaprasad and Pt. Sivadatta of Jaypore. Rev. 11th ed.
Nirnaya Sagar Press, Bombay 1940.

= Svapna-vasavadatta of Bhasa. See: Avi-maraka.
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Nagarjuna and the Trilemma or traikalydsiddhi”

SHORYU KATSURA

The aim of this paper is to discuss the nature of Nagarjuna’s destructive Trilemma
argument from the point of view of a historian of Indian logic. In another paper' I
have analysed the destructive Tetralemma (catus-koti) used in the Mitla-madhyamaka-
karika (= MMK). Here I would like to present the basic structure of his Trilemma,
examine its applications in the debate between Nagarjuna and the Naiyayika, and
finally evaluate it against the background of the Indian debate tradition.

1. The Trilemma Arguments in MMK Chapter 2 (gatigata-pariksa)

In MMK Chapter 2 Nagarjuna analyses the notions of ‘going’ (gamana/ gati), ‘goer’
(ganty), and ‘path to be gone over’ (gantavya) in relation to the three times, viz. past,
present, and future. Those notions respectively correspond to those of ‘action’ (kriya),
‘agent’ (kartr), and ‘object’ (karman) used by Indian grammarians. After having
applied various arguments in the forms of Trilemma and Dilemma to those notions, he
concludes that there is no act of going, no goer and no path to be gone over.’

Now does he really deny our act of going over a certain path? I do not think so.
As I understand him, Nagarjuna admits our everyday activity of going and coming
at least on the level of our common sense (samvrti). He would even admit that we
can talk about it in our ordinary language. However, he refuses to admit that it can
be described precisely and ultimately (paramdrthatah) in any language, whether it
is the technical language of Indian grammarians or that of Buddhist Abhidharma
philosophers. It is to be noted that he is denying those notions as held by the Realist
who, he thinks, posits an intrinsic nature for each of them (svabhava-vadin).

"I would like to thank Prof. Mark Siderits for kindly going through this paper and
correcting my English.
" KATSURA (2000).

2MMK 2.25cd: tasmad gatis ca ganta ca gantavyam ca na vidyate // For MMK I
shall follow DE JONG (1977).

On the Understanding of Other Cultures — Proceedings, pp. 209-233.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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Therefore, I am inclined to believe that he does not really deny our act of going but
he denies the ‘ultimate’ one-to-one correspondence between our conceptual notions
or verbal expressions, such as ‘going’, ‘goer’ and ‘path to be gone over’, and the
real and complex state of affairs, i.e. our act of going.

Nagarjuna presents six Trilemmas in MMK Chapter 2. The first Trilemma
argument runs as follows:

Trilemma 1

‘(1) In the first place the [path] already gone over (gata) is not [now]
being gone over (na gamyate);

(2) nor indeed is the [path] not yet gone over (agata) being gone over.

(3) The [path] presently being gone over (gamyamana) that is distinct
from the [portions of path] already gone over and not yet gone over
is not being gone over.”’

Here Nagarjuna assumes for purposes of reductio each of the following
propositions in order to deny all of them:

(1) “The path already gone over is being gone over’ (gatarm gamyate),
(2) ‘The path not yet gone over is being gone over’ (agatam gamyate),

(3) ‘The path presently being gone over is being gone over’
(gamyamanam gamyate).

Since ‘gata’, ‘agata’ and ‘gamyamana’ respectively correspond to the past, the
future and the present, the subjects of the three propositions are mutually exclusive
and exhaust the universe of discourse consisting of portions of the path. Thus, by
denying all the three propositions, Nagarjuna can conclude that no path whatsoever
is possibly being gone over, which implies that no act of going is possible in any
portion of the path or in the three times.

The first two propositions are easily dismissed because the present act of going
cannot be said to belong to the path gone over (i.e. the past) or not yet gone over
(i.e. the future). They simply deviate from our verbal conventions. Therefore,
Nagarjuna does not make any effort to discuss and deny them in the subsequent

*MMK 2.1:
gatam na gamyate tavad agatam ndiva gamyate /
gatdgata-vinirmuktam gamyamanam na gamyate //
The translations of MMK chap. 2 is a result of the joint work with Mark Siderits. We are
planning to publish a new English translation of MMK. It is to be noted that we have
different interpretations of Nagarjuna’s philosophy.
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verses. However, the third proposition, which attributes the present act of going to
the path presently being gone over, seems to make sense and it is not very apparent
how Nagarjuna can deny it. So he assumes the following objection:

‘[The opponent:] Where there is movement (cesta) there is the act of
going (gati). And since movement occurs in the [path] presently being
gone over, the act of going occurs in the [path] presently being gone
over, not in the [path] already gone over and not yet gone over.”*

The opponent is clearly supporting the third proposition, by saying that the act of
going occurs in the path being gone over (gamyamane gatih). In order to refute the
above objection, Nagarjuna gives the following counter-argument:

‘How could it be right (upapatsyate) to say that the act of going is in
the [path] being gone over (gamyamanasya gamanam) when it is not
at all right (upapadyate) to say that there is the [path] presently being
gone over without the act of going?”’

Here Nagarjuna is concerned with the expression ‘The act of going is in the path
being gone over’ (gamyamane gatih or gamyamanasya gamanam). In this
connection it is to be noted that when two linguistic items (sabda) are put in
different cases in Sanskrit, they refer to two different objects or loci (vyadhikarana).
In the particular expression under consideration ‘the act of going’ (gati or gamana)
is in the nominative case, while ‘the path being gone over’ (gamyamana) is in the
locative or genitive case. Therefore they must refer to two different things.
However, Nagarjuna points out that the very concept of ‘the path being gone over’
is impossible without the act of going; in other words, they cannot be two separate
things. Thus, he denies that the act of going is in the path presently being gone over.

Now, just for the sake of argument, Nagarjuna accepts that the act of going is in
the path being presently gone over, then he points out a couple of undesirable
consequences (prasanga) in the following manner:

*MMK 2.2:
cesta yatra gatis tatra gamyamane ca sa yatah /
na gate ndgate cesta gamyamane gatis tatah //
> MMK 2.3:
gamyamanasya gamanam katharm namdpapatsyate /
gamyamane vigamanam yada ndivéopapadyate //
DE LA VALLEE POUSSIN reads ‘dvigamanam’ (1970: 94) instead of ‘vigamanam’ of DE
JONG’s edition (1977: 2). The latter reading is supported by Tibetan translation.
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‘If [you say] the act of going is in the [path] presently being gone over,
it follows (prasajyate) that the [path] being gone over is without the
act of going, since [for you] the [path] presently being gone over is
being gone over (gamyamanarn gamyate).’®

‘If the act of going is in the [path] presently being gone over, then two
acts of going will follow (prasakta): that by which the [path] presently
being gone over [is said to be such], and moreover that which
[supposedly exists] in the act of going.”’

If we accept that the act of going and the path being gone over are the two
different things (with their own intrinsic nature or svabhava), then the path presently
being gone over is separated from the actual act of going, which is absurd. Now if
we deny that undesirable consequence and admit that the path being gone over is
endowed with the act of going, then we must admit that there are two acts of going,
viz. one in the path being gone over and the other, i.e. the act of going itself, which
is absurd, too.

According to Indian grammarian’s analysis accepted by majority of Indian
philosophers, the act of going demands the presence of a goer. Nagarjuna is thereby
able to point out further undesirable consequences.

‘If two acts of going follow, then it will follow (prasajyate) that there
are two goers (gantr), for it is not right to say that there is an act of
going without a goer.®

If it is not right to say that there is an act of going without a goer, how
will there be a goer when the act of going does not [yet] exist?”’

*MMK 2.4:
gamyamanasya gamanam yasya tasya prasajyate /
rte gater gamyamanam gamyamanam hi gamyate //
"MMK 2.5:
gamyamanasya gamane prasaktam gamana-dvayam /|
yena tad gamyamanam ca yac cdtra gamanam punah //
* MMK 2.6:
dvau gantarau prasajyete prasakte gamana-dvaye /
gantaram hi tiras-kytya gamanam népapadyate //
’ MMK 2.7:
gantaram cet tiras-kytya gamanam nopapadyate |
gamane ’sati gantdtha kuta eva bhavisyati //
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If the act of going is in the path presently being gone over, there will be two acts
of going; if there are two acts of going, there will be two goers, which is absurd.
Furthermore, if there is no act of going without a goer, there will be no goer without
the act of going. By pointing out the absurd consequences of the opponent’s
position that the act of going is in the path being gone over, Nagarjuna denies the
third proposition mentioned above. He also indicates that the notion of going and
that of goer are mutually dependent, hence without intrinsic nature.

Let me now describe the standard process of Nagarjuna’s Trilemma argument.

(1) First, he assumes the three possible propositions the subjects of
which are mutually exclusive and exhaust the universe of discourse.

(2) Then he denies all three propositions, often by means of reductio
ad absurdum (prasanga).

(3) Finally he concludes that there are no entities which are to be
expressed by the subjects or the predicates of those propositions;
those notions are empty of their intrinsic nature.

In Trilemma 1 the act of going is denied with reference to the path gone over, not
yet gone over, and presently being gone over; in other words, the act of going is
denied in the three times. Similarly the act of beginning to go (gamandrambha or
sampravrtti) and that of stopping (sthiti or nivrtti) are denied with reference to the
three kinds of path in the following Trilemmas:

Trilemma 2

‘(1) [A goer] does not begin to go in [the path] gone over,

(2) neither does [a goer] begin to go in [the path] not yet gone over.

(3) [A goer] does not begin to go in [the path] presently being gone over.
— Then where does [a goer] begin to go?’ '

Trilemma 3

‘(1) [The goer] does not stop in the [path] presently being gone over,

(2) neither in the [path] already gone over,

(3) nor in the [path] not yet gone over.”"!

U MMK 2.12:

gate ndrabhyate gantum gantum ndrabhyate ‘gate /
ndrabhyate gamyamane gantum arabhyate kuha //

"' MMK 2.17ab: na tisthati gamyamandn na gatan ndagatad api /
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Furthermore, Nagarjuna presents another type of Trilemma with reference to the
act of going and its agent. Namely,

Trilemma 4 (= Dilemma 1)

‘(1) In the first place a goer (gantr) does not go;

(2) nor indeed does a non-goer (agantr) go.

(3) And who could be the third person distinct from goer and non-goer
who goes?’!?

Since ‘goer’ and ‘non-goer’ are taken to be complementary to each other, there is no
third person who is either both-goer-and-non-goer or neither-goer-nor-non-goer. Thus
the third lemma is simply rejected and Trilemma 4 is actually reduced to Dilemma. In
this connection it is to be noted that the negative particle nasn of ‘a-gantr’ (‘non-goer’)
should be interpreted as paryudasa (negation of the complementary), while the
negative particle of ‘a-gata’ (‘not yet gone over’) in Trilemma 1 should be interpreted
as prasajya-pratisedha (simple negation) which allows the third possibility of ‘both-
gata-and-agata’, i.e. ‘gamyamana’ (‘presently being gone over’).

Here Nagarjuna presupposes the following two propositions:

(1) ‘A goer goes’ (ganta gacchati),
(2) ‘A non-goer goes’ (aganta gacchati).

Since the second proposition expresses a sheer nonsense, Nagarjuna does not
bother to reject it. Regarding the first proposition he denies it by pointing out a few
undesirable consequences (prasanga) similar to those of the third proposition of
Trilemma 1." In this way, the act of going is denied with reference to the agent of
going. Similarly, Nagarjuna denies the act of stopping with reference to the agent of
going in the following Trilemma:

Trilemma 5 (= Dilemma 2)

‘(1) In the first place a goer does not stop,

(2) nor indeed does a non-goer stop.

(3) And who could be the third person distinct from goer and non-goer
who stops?’ !4

> MMK 2.8:
ganta na gacchati tavad aganta ndiva gacchati /
anyo gantur agantus ca kas tytiyo ‘tha gacchati //

13 See MMK 2.9-11.

“MMK 2.15:
ganta na tisthati tavad aganta ndiva tisthati /
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Nagarjuna applies Dilemma of identity and difference to the act of going and the
goer. Namely,

Dilemma 3

‘(1) It is not right to say that the act of going is identical with the goer.
(2) Nor, again, is it right to say that the goer is distinct from the act of
going.’"?

In order to justify the above Dilemma, Nagarjuna points out a few undesirable
consequences (prasanga) just as before.'® Thus, the act of going is neither identical
with nor different from the goer; hence, both the act of going and the goer cannot be
said to exist independently with their own intrinsic nature.

In conclusion, Nagarjuna offers the following complex Trilemma:

Trilemma 6

‘(1) One who is [already] a real (sad-bhiita) goer does not perform an act
of going [of any] of the three kinds,'” [i.e. past, future, or present].

(2) Neither does one who is not [yet] a real (asad-bhuta) goer perform
an act of going [of any] of the three kinds.

(3) One who is a both-real-and-unreal (sad-asad-bhiita) goer does not
perform an act of going [of any] of the three kinds.”'®

The Akuto-bhaya, Buddhapalita and Bhaviveka all take ‘the three kinds of going’
(tri-prakaram gamanam) mentioned in Trilemma 6 to refer to the acts of going

anyo gantur agantus ca kas trtiyo 'tha tisthati //
" MMK 2.18:

yad eva gamanam ganta sa evéti na yujyate /
anya eva punar ganta gater iti na yujyate //

16 MMK 2.19-20.

" See Prasanna-pada (LA VALLEE POUSSIN (1970: 107.11)): tatra sad-bhiito ganta
sad-bhutam asad-bhutam sad-asad-bhutam tri-prakaram gamanam na gacchati/ . Cf.
Akuto-bhaya (Peking ed.) 44b7: rnam gsum du zhes bya ba ni song ba dang ma song ba
dang bgom pa zhes bya ba’i tha tshig go // ; Buddhapalita’s Vreti (Peking ed.) 196b7:
rnam gsum du zhes bya ba ni song ba dang ma song ba dang bgom par roll;
Prajnapradipa (Peking ed.): rnam gsum du zhes bya ba ni song ba dang | ma song ba
dang /| bgom parro // .

" MMK 2.24-25ab:

sad-bhuto gamanam ganta tri-prakaram na gacchati /
ndsad-bhuto api gamanam tri-prakaram sa gacchati //
gamanam sad-asad-bhutah tri-prakaram na gacchati /
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belonging to the three times, i.e. past, future and present. Candrakirti interprets ‘the
three kinds’ in terms of ‘real’, ‘unreal’ and ‘both-real-and-unreal’.'” Although they
may be different in their interpretations, I would suggest that they are giving
basically the same interpretation. Thus, I think, it is possible that the expressions
‘real’ (sad-bhuta), ‘unreal’ (asad-bhuta) and ‘both-real-and-unreal’ (sad-asad-
bhuta) in Trilemma 6 respectively refer to past, future and present.

If we define that the past thing as that which has already come into existence and the
future thing as that which has not yet come into existence, the former can be called
‘real’ in some sense, while the latter is totally ‘unreal’. A thing which is presently
coming into existence can be regarded as partially real (or past) and partially unreal (or
future). In that sense, the present thing can be called ‘both-real-and-unreal’. This, I
take, seems to be the concepts of the three times held by Nagarjuna’s opponents in
MMK chapter 2. Of course, Nagarjuna does not endorse such a view and points out
the contradiction especially in their concept of the present time.

Since each lemma of Trilemma 6 actually consists of a Trilemma, Nagarjuna
seems to presuppose the following nine propositions:

(1) A real (i.e. past) goer performs the past act of going’ (sad-bhuto
ganta gatam gamanam gacchati).

(2) ‘A real goer performs the future act of going’ (sad-bhiuto ganta
agatam gamanam gacchati).

(3) ‘A real goer performs the present act of going’ (sad-bhiito ganta
gamyamanam gamanam gacchati).

(4) ‘An unreal (i.e. future) goer performs the past act of going’ (asad-
bhuto ganta gatam gamanam gacchati).

(5) ‘An unreal goer performs the future act of going’ (asad-bhuto
ganta agatam gamanam gacchati).

(6) ‘An unreal goer performs the present act of going’ (asad-bhuto
ganta gamyamanam gamanam gacchati).

(7) ‘A Dboth-real-and-unreal (present) goer performs the past act of
going’ (sad-asad-bhito ganta gatam gamanam gacchati).

(8) ‘A both-real-and-unreal goer performs the future act of going’
(sad-asad-bhiito ganta agatam gamanam gacchati).

(9) ‘A both-real-and-unreal goer performs the present act of going’
(sad-asad-bhiito ganta gamyamanam gamanam gacchati).

19 See Note 17 above.
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Trilemma 6 denies all the nine propositions, which implies that Nagarjuna denies
any possible relation between a goer and an act of going. He concludes that there is
no act of going (gamana / gati), no goer (gantr) and no path to be gone over
(gantavya).”®

As Candrakirti notes,”' Trilemma 6 is applied to the more general case of ‘agent’
(karaka = kartr) and ‘action’ (karman = kriya) in MMK chapter 8. As a matter of
fact, Nagarjuna refers back to MMK Chapter 2 at least four times in the rest of the
text. Namely,

‘The example of a fire together with the faculty of seeing (darsana)
has been refuted by [the arguments of] gamyamana, gata and agata.”

That which is presently arising (utpadyamana), that which has already
arisen (utpanna), and that which has not yet arisen (anutpanna) do not
arise in any way at all, which has been explained by [the arguments of]
gamyamana, gata and agata.*

The rest [of the arguments] with reference to the fuel [and the fire] has
been explained by [the arguments of] gamyamana, gata and agata.**
The rest [of the arguments concerning “binding”] has been explained
by [the arguments of] gamyamana, gata and agata.’™

This fact clearly indicates that the argument found in MMK Chapter 2 is one of
the standard procedure for Nagarjuna to refute a set of two or more related concepts,
such as ‘going’, ‘goer’ and ‘the path to be gone over’. That is why, I believe,
Nagarjuna puts the analysis of gata, agata and gamyamana as the second chapter of
MMK before he goes on to scrutinise various philosophical and analytical concepts
of both Buddhists and non-Buddhists in the subsequent chapters.

% MMK 2.25¢d quoted in note 2 above.
! Prasanna-pada (POUSSIN (1970: 107.12)): etac ca karma-karaka-pariksayam
akhyasyate / .
* MMK 3.3cd:
sadarsanah sa [= agni-dystantah) pratyukto gamyamana-gatagataih // .
* MMK 7.14:
notpadyamanam nétpannam nanutpannam kathamcana / .
utpadyate tad akhyatam gamyamana-gatdgataih // .
* MMK 10.13cd: atréndhane Sesam uktam gamyamana-gatdgataih // .
 MMK 16.7cd: ... [Slesam uktari gamyamana-gatigataih // .
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2. The Trilemma Arguments in the Vigraha-vyavartani and
the Vaidalya-prakarana: traikalydsiddhi

The Trilemma arguments which are similar to those in MMK Chapter 2 discussed
above are found in the Vigraha-vyavartani (= VVy) and the Vaidalya-prakarana
(= VPr) commonly attributed to the same Nagarjuna, author of MMK. That type of
argument seems to be called ‘gamyamana-gata-agata’ (‘present-past-and-future’) in
MMK as seen above and ‘traikalydsiddhi’ (‘non-establishment in the three times’)
in the other two texts.

In this connection it is to be noted that Fernando TOLA and Carmen DRAGONETTI
denied the authorship of Nagarjuna regarding VPr and VVy,” and that Shiro
MATSUMOTO also questioned the authenticity of both texts.’’” The fact that the
similar type of Trilemma argument is differently named in MMK and VVy-VPr
may give support to the conclusion of TOLA, DRAGONETTI and MATSUMOTO.
However, it may be possible that Nagarjuna changed his terminology over his
career. Regarding the authorship of VVy and VPr, I would like to follow David
BURTON’s attitude in treating them as representing philosophical thought not
inconsistent with that presented in MMK.?® For the sake of convenience, I shall
keep the name of Nagarjuna as the author of both texts.

VVy consists of two sections, viz. Objection (piurva-paksa) and Reply (uttara-
paksa). At the end of the Objection section the opponent presents the following
Trilemma in order to reject Nagarjuna’s thesis that all things are empty of their
intrinsic nature (nihsvabhavah sarva-bhavah):

Trilemma 7

‘(1) It is not possible (anupapanna) to hold that the negation (pratisedha)
comes first and then the thing to be negated (pratisedhya).

(2) Nor is it possible to hold that the negation comes after [the thing to
be negated],

(3) or that they are simultaneous.

— The intrinsic nature [of the things] is, therefore, existent.”*’

0 TOLA-DRAGONETTI (1995: 7—15), TOLA-DRAGONETTI (1998: 151-166).
2T MATSUMOTO (1997: 149-154).
2 BURTON (1999: 13-14).
* Translation by K. BHATTACHARYA (1990: 106)—VVy v.20:
purvam cet pratisedhah pascat pratisedhyam ity anupapannam /



NAGARJUNA AND THE TRILEMMA OR TRAIKALYASIDDHI 219

Here the opponent is pointing out that Nagarjuna’s negation of the intrinsic nature
is impossible in the three times (past, future and present) with reference to the thing
to be negated, i.e. the intrinsic nature itself. It is to be noted that it is not Nagarjuna
but his opponent who is applying the Trilemma argument from the three times.

Towards the end of VVy Nagarjuna replies to the above objection as follows:

‘We have already answered [the question relating to] the reason [for a
negation] in the three times (¢raikalya), for the case is the same. And a
counter-reason for the three times (traikalya-pratihetu) is obtained for
the upholders of the doctrine of voidness (Stinyata-vadin).”*°

In the commentary to the above verse, he says that if, as the opponent says, the
negation of Sﬁnyatﬁ—véda is impossible in the three times, the negation of the
opponent is similarly impossible in the three times because they are not different
with respect to being ‘negation’. Here Nagarjuna is pointing out that the opponent’s
argument against the negation of Sﬁnyatﬁ—va‘lda commits the fallacy of sadhya-sama:
‘The reason is of the same nature as the thesis to be established’ (sadhya-
samatvar)’'. He declares that that very reason which expresses a negation in the
three times (trikala-pratisedha-vaci hetuh) is possible only for Sﬁnyaté—vﬁdins
because they negate the intrinsic nature of ALL things (sarva-bhava-svabhava-
pratisedhakatvat).

Next in order to reply to the above objection Nagarjuna refers to VVy v.63, which
runs as follows:

pascac canupapanno yugapac ca yatah svabhavah san //
3% Translation by K. BHATTACHARYA (1990: 135)—VVy v. 69:

yas traikalye hetuh pratyuktah purvam eva sa samatvat /
traikalya-pratihetus ca sunyata-vadinam praptah //

*! The name ‘sadhya-sama’ is given to the fallacious reason (hetvdbhdsa or ahetu) by
the Naiyayika and the Caraka-samhita (= CS). However, Nagarjuna’s notion of sadhya-
sama does not seem to be identical with the Naiyayika definition of sadhya-sama or
CS’s varnya-sama. N.B.: all hetvabhasas are included in the category of nigraha-sthana
(the point of defeat) in the Nyaya-sitra (= NS) chapter 5.

Cf. NS 1.2.8: sadhyavisistah sadhyatvat sadhya-samah // — GANGOPADHYAYA (1982:
59): ‘(The pseudo-probans called) the unproved (sadhyasama) (is the mark which) being
yet to be properly established (sadhyatvat) is not different (a-visista) from the
characteristic sought to be proved (sadhya or probandum).’

Cf. CS 3.8.57: varnya-samo namdhetuh—yo hetur varnpyavisistah;, yatha—kascid
bruyat—asparsatvad buddhir anitya sabdavad iti; atra varnyah sabdo buddhir api
varnya, tad-ubhaya-varnyavisistatvad varnya-samo py ahetuh // .



220 SHORYU KATSURA

‘I do not negate anything, nor is there anything to be negated. You,
therefore, calumniate me when you say: “You negate”.”

Finally he assumes that the opponent concedes that the negation is established in
all the three times. Then he objects that the opponent faces the same difficulties that
are pointed out to Nagarjuna in VVy v.20 above.

Furthermore, he states: ‘You admit (tvaydbhyupagamyate) the existence of a
negation and abandon your own thesis (pratijiia-hani).” In this way Nagarjuna points
out that the opponent commits two fallacies, viz. matdnujiia and pratijia-hani.>
The early manuals of Indian debate, such as the Vimana-sthana portion of the
Caraka-samhita (= CS) and the Nyaya-sutra (= NS) Chapter 5, call those fallacies
‘points of defeat’ (nigraha-sthana). NS, for instance, lists twenty-two of those
points**—if someone commits any one of them during a debate, he is immediately
declared to have been defeated. In any case Nagarjuna seems to be well acquainted
with the techniques of Indian debate which are later recorded in NS Chapters 1 and 5.

As a conclusion Nagarjuna seems to want to insist that he can negate anything in
the three times because he denies the intrinsic nature of all things, while the
opponent cannot do so because he posits the intrinsic nature of those which are to be

32 Translation by K. BHATTACHARYA (1989: 131)—VVy v.63:

pratisedhayami ndham kimcit pratisedhyam asti na ca kimcit /
tasmat pratisedhayasity adhilaya esa tvaya kriyate //

3NS 5.2.20: sva-pakse dosdbhyupagamat para-pakse dosa-prasarngo matdnujiia /
—GANGOPADHYAYA (1982: 418): ‘The admission of a charge (matanujiia) occurs when
one admits a fallacy in one’s own position and attributes the same fallacy to the other’s
position.’

Cf. CS 3.8.62: athdbhyanujiia—abhyanujiia nama sa ya istanistabhyupagamah I/ ,
and NS 5.2.2: pratidrstanta-dharmdabhyanujiia  sva-dystante pratijia-hanih /| —
GANGOPADHYAYA (1982: 409): ‘The loss of thesis (pratijiia-hani) occurs if one admits
in one’s own instance the presence of a property belonging to the counter instance.’

Cf. CS 3.8.61: atha pratijiia-hanih—pratijiia-hanir nama sa purva-parigrhitam
paryanuyuktas tv aha—anitya iti //

At the conference Dr. Prets pointed out to me that Nagarjuna is following CS’s
definition of pratijiia-hani rather than that of NS. This may indicate the temporary
sequence among CS Vimana-sthana, Nagarjuna and NS 5.

NS 5.2.1: pratijia-hanih pratijiantaram pratijia-virodhah pratijia-sannyaso
nyunam adhikam punar-uktam ananubhasanam ajiianam apratibha viksepo matdnujia
paryanuyojyopeksanam niranuyojyanuyogo ‘pasiddhdnto hetvabhasas ca nigraha-
sthanani //
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negated. Therefore, it is only Nagarjuna who can apply the argument from
traikalydsiddhi in order to negate any concept held by their opponents.

VPr is a polemical text which tries to deny the sixteen categories (paddrtha) of the
Naiyayika one after another. It applies the traikalydsiddhi argument twice in order
to reject the categories of pramana (a means of valid cognition) and prameya (an
object to be cognised by pramana) (VPr 12-16), and the notion of the whole
(avayavin) (VPr 36).%°

In VPr 12 Nagarjuna rejects the independent reality of pramana and prameya on
the ground that they are not established as existing in any of the three times, viz.
past, future, and present. In this connection he seems to be presupposing the
following three propositions:

(1) pramana exists before prameya.
(2) pramana exists after prameya.
(3) pramana and prameya exist at the same time.

* Vaidalya-siitra 12-16 (ed. by TOLA-DRAGONETTI (1995: 26-28): tshad ma dang
gzhal bya dag ni dus gsum du ma grub po // 12 // dus gsum du tshad ma dang gzhal bya
dag ma grub pas ’gag pa mi ’'thad do // 13 // dgag pa grub na tshad ma dang gzhal bya
yang grub po zer ba ni ma yin te | sngar khas blangs pa’i phyir ro // 14 // gal te tshad
ma dang gzhal bya dag ma grub par khas blangs pa yin na ni khas blangs pa dang dus
mnyam pa kho nar rtsod pa rdzogs pa yin no // 15 // ma grub pa’i rtog pa spong ba yin
no/l 16 //.

Translation by TOLA-DRAGONETTI (1995: 63—-66):

‘(12) The means of valid knowledge and the knowable (object) are not
established (as existing) in (any of) the three times.

(13) Because the means of valid knowledge and the knowable (object) are
not established (as existing) in (any of) the three times, (its) denial is not
logically possible.

(14) To say that if the negation is established (as existing), the means of
valid knowledge and the knowable (object) are also established (as
existing)—this is not (possible), because of the previous acceptance.

(15) If there is acceptance of the non-existence of the means of valid
knowledge and the knowable (object), in the very moment of this
acceptance, the discussion is over.

(16) (Because, in the negation, only) the idea of (something) non-
established (as existing) is eliminated.’

3 Vaidalya-siitra 36 (ed. by TOLA-DRAGONETTI (1995: 35): dus gsum la ma grub
pas yan lag med pa nyid do // Translation by TOLA-DRAGONETTI (1995: 75): ‘Because
(the whole) is not established (as existing) in any of the three times, the parts (avayava)
do not exist.’
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As before they exhaust all the possible relationships between pramana and
prameya. Then for each proposition he applies reductio ad absurdum (prasarnga) in
the following manner:

(1) If pramana existed before prameya, what should be called
‘pramana’? Something obtains the name pramana because it
cognises prameya, but there is no prameya at the time of pramana;
hence, it cannot be called ‘pramana’.

(2) If pramana existed after prameya, what could be pramana for that
already existing prameya? Because a not yet arisen thing cannot be
the pramana of something already arisen; otherwise even the
hare’s horns would become pramana.

(3) It is impossible that pramana and prameya exist at the same time,
because there is no causal relationship between them, just as
between the two horns on the head of a cow.

In this way Nagarjuna rejects all three propositions cited above and we can
construct the following Trilemma:*’

Trilemma 8

(1) pramana does not exist before prameya.
(2) pramana does not exist after prameya.
(3) pramana and prameya do not exist at the same time.

As VPr 2 and 3 indicate,*® Nagarjuna seems to assume that pramana and prameya
are mutually dependent. Therefore (1) if there is no prameya, there is no pramana
and (2) if there is no pramana, there is no prameya. Thus the first two lemmas are
justified. The third lemma, however, cannot be so easily proved, for, as BURTON
says, it appears to be plausible that the pramana and prameya exist in mutual
dependence as well as simultaneously.”® As a matter of fact, BURTON seems to be
the first modern scholar who analysed the traikalydsiddhi argument in any detail.

37 Though Nagarjuna does not explicitly mention it, we may be able to reconstruct
the following Trilemma similar to those found in MMK chapter 2:

(1) prameya is not cognised by the already existing (i.e. past) pramana;

(2) prameya is not cognised by the not yet arisen (i.e. future) pramana;

(3) prameya is not cognised by the simultaneously existing (i.e. present) pramana.

B VPr 2 and 3, ed. by TOLA-DRAGONETTI (1995: 21-22); Translation by TOLA—
DRAGONETTI (1995: 58).

3 BURTON (1999: 193).
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He is critical of the persuasiveness of Nagarjuna’s argument and supports the
Naiyayika’s objection to be discussed below.*

BURTON seems to take it that causation in general is here at issue, but I would rather
think that the specific causal relation between prameya and pramana is under
discussion. In this connection, some general accounts of Indian pramana theories are
in order. There are two rival theories concerning the order of pramana and its object
prameya; namely, according to the Naiyayika (and probably the Buddhist Vaibhasika),
pramana and prameya exist simultaneously at least in the case of perception, while
according to the Buddhist Sautrantika, prameya must always exist before pramana.
For the former school admits that a cause can be simultaneous with its effect, while the
latter insists that a cause must be prior to its effect. As far as I know no Indian
epistemologist claimed that pramana exists before and without prameya.

Therefore, the first lemma can be regarded as a kind of common-sense criticism
supported by both schools of Indian epistemology. The second lemma may be a
criticism by the Naiyayika against the Sautrantika, while the third lemma may be a
criticism by the Sautrantika against the Naiyayika. Nagarjuna seems to be letting his
opponents fight each other.

Then what is Nagarjuna actually trying to achieve by Trilemma 8? I think that he
wants to negate the concepts of pramana and prameya as well as the pramana
theory in general, by indicating the mutual rejection of alternative hypotheses by the
rival schools of epistemology. It is to be noted that Nagarjuna himself does not
make any commitment to any epistemological theory. On the contrary, he seems to
have felt the danger of the newly arisen epistemological realism in India, wishing to
defeat it in its infancy. Unlike BURTON, I find Nagarjuna’s argument not so
unconvincing. Nagarjuna does not make any commitment; hence, he is ultimately
beyond the controversy and contradiction.

VPr 13 records an objection from the Naiyayika, which essentially amounts to the
following Dilemma:

(1) If Nagarjuna insists that pramana and prameya are not established
(i.e. are negated) in the three times, it will follow that his negation
itself is not established in the three times by the same force of
argument applied by Nagarjuna to pramana and prameya.

(2) If Nagarjuna insists that his negation is established in the three
times, then he should admit that both pramana and prameya are
also established in the three times; otherwise he should explain
why they differ.

“ BURTON (1999: 191-199).
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The first lemma seems to correspond to the opponent’s argument in VVy v.20 and
the second lemma appears to be criticising Nagarjuna’s position in the commentary
on VVy v.69, which distinguishes his own negation of all the intrinsic natures from
the opponent’s negation of Nagarjuna’s negation.

Nagarjuna answers the above criticism in VPr 14 and 15, by saying that once the
Naiyayika admits Nagarjuna’s negation of pramana and prameya in the three times
even hypothetically, they commit the fallacy of ‘previous acceptance’ and that the
discussion is over in the very moment of their acceptance of Nagarjuna’s negation.
Nagarjuna, by the expression ‘previous acceptance’, seems to be referring to the
same point of defeat called ‘matdnujiia’, just as in the commentary on VVy v.69
mentioned above.

Although BURTON criticises Nagarjuna’s response as pure sophistry,*' as a historian
of Indian logic, I would like to support Nagarjuna’s move. As I shall discuss later,
according to the early manuals of Indian debate, he is quite justified to use any
means in order to defeat his opponents. As a matter of fact, the Naiyayika should
accept and obey the rules of Indian debate because they themselves had set them.

So far Nagarjuna has responded to the objection raised in the first lemma but he
still faces the problem hinted at by the second lemma. Namely, why can he justify
his own negation, while rejecting the Naiyayika’s? How can he distinguish them?
As BURTON rightly points out, the Naiyayika here is applying a sort of hypothetical
argument, called tarka in the Nyaya system, which is reductio ad absurdum.
Nagarjuna seems to insist that the Naiyayika is not allowed to apply such an
argument, while he himself frequently uses reductio ad absurdum (prasarga) in
order to refute the opponents. Is he caught in a contradiction as BURTON suggests?

Nagarjuna does not answer this objection directly. Instead in VPr 16 he says that
his negation does not imply the existence of what is to be negated, just as the
statement ‘The river is not deep’, simply eliminates a fear of the deep water without
implying the existence of that deep water. Thus he seems to be suggesting that he
can apply hypothetical reasoning without admitting the existence of what is to be
negated and that his opponent cannot apply hypothetical reasoning, because once he
negates something, he has already admitted the existence of what is to be negated.
Nagarjuna seems to insist that the opponent, being the proponent of Realistic
philosophy, cannot posit an ‘empty subject’, i.e. a subject which has no reference to
the real state of affairs. Nagarjuna, on the other hand, being an advocate of Sﬁnyaté—
vada, is free to posit an ‘empty subject’ in his hypothetical argument. In this
connection, it is to be noted that in the Nyaya tradition of logic tarka did not play so
important a role as the five-membered (paricdvayava) direct proof—it was always

* BURTON (1999: 195).
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regarded as a kind of supplement to the latter— precisely because Indian logicians
in general were not favourable towards an ‘empty subject’.

This is the way I would reconstruct Nagarjuna’s response to the second objection.
There are of course loopholes in Nagarjuna’s argument; some objects of negation
are totally fictitious like hare’s horns and gandharva-nagara, while others are not
entirely unreal—deep water exists somewhere in the world. But there is no such
apparent contradiction in Nagarjuna’s argument as indicated by BURTON.

3. The Trilemma Arguments criticised by the Naiyayika

It is well known that Nagarjuna’s criticism against Nyaya theory of pramana in
VVy and VPr is also found in NS Chapters 2 and 5. In NS 2.1.8-11 an opponent
attacks the Naiyayika by claiming that perception (pratyaksa) and others are not
pramana because they are not established in the three times (traikalydsiddhi). Since
he presents an argument which is quite similar to the one we have seen in VPr 12, it
seems plausible that the opponent here is Nagarjuna or some of his followers.

‘(Objection) Perception etc. are without validity (apramanya), because
of their ineffectiveness in the three times (traikalya-asiddhi).

(1) If pramanpa exists prior to its object, then there will be no
perception resulting from sense-object contact.

(2) If (pramana) exists posterior to (its object) then the objects cannot
be determined by the pramana-s.

(3) If (pramana) exists simultaneously with (its object), then there will
be the absence of the succession of one knowledge after the other,
because each knowledge is restricted to its specific object.”*

In NS 2.1.12-15 the Naiyayika answers the above objection as follows:

‘(Answer) The refutation (i.e. the objection raised against pramana) is
untenable, because of its (i.e. of the refutation itself) ineffectiveness in
the three times.

*2 Translation by GANGOPADHYAYA (1982: 77-78).

NS 2.1.8: pratyaksadinam apramanyam traikalyasiddheh //

NS 2.1.9: parvam hi pramana-siddhau néndriydrtha-sannikarsat pratyaksotpattih //
NS 2.1.10: pascat-siddhau na pramanebhyah prameya-siddhih //

NS 2.1.11: yugapat-siddhau pratyartha-niyatatvat krama-vrttitvabhavo buddhinam //
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The refutation (i.e. the objection raised against pramana) is untenable,
because of the total negation of pramana.

[If it is claimed that] these [i.e. pramana-s underlying the inference-
components of the opponent himself) are valid, the negation of all
pramana-s cannot be established.

Further, ineffectiveness in the three times is not established, because it
(i.e. prameya) is established (by the pramana which is posterior), just
like proving the musical instrument from its sound (which is produced
later).”*

First they assert that the negation of pramanas is impossible because it is not
established in the three times either. This reminds us of the Naiyayika’s objection
mentioned in VPr 13. Next they present the following Dilemma:

(1) If you negate all pramanas, your negation itself will be impossible.
(2) If your negation is regarded as pramana, then it will follow that
you are not negating ALL pramanas.

This objection seems to have been known to Nagarjuna, since a similar argument
is referred to as purva-paksa at the very beginning of VVy and as a view of
Nagarjuna himself in VPr 5.* Finally the Naiyayika refutes the negation in the three
times by presenting a counter-example of the musical instrument and its sound,
which may suggest that the prior existence of the means (pramana) can be inferred
and established by its result. This is the end of the Naiyayika’s critique of
traikalydsiddhi.®

It is curious that they do not answer to Nagarjuna’s accusation of ‘matdnujiia’.
Perhaps they have tacitly ignored it. In any case, it is quite natural that the
Naiyayika claims that they won the debate against Nagarjuna with reference to
traikalydsiddhi but 1 would think that their objections are presupposed or known to
and answered by Nagarjuna in VVy and VPr as we have seen above.

* Translation by GANGOPADHYAYA (1982: 80-81).

NS 2.1.12: traikalydsiddheh pratisedhanupapattih //

NS 2.1.13: sarva-pramana-pratisedhac ca pratisedhdanupapattih //

NS 2.1.14: tat-pramanye va na sarva-pramana-vipratisedhah //

NS 2.1.15: traikalydpratisedhas ca sabdad atodya-siddhivat tat-siddheh //

“ BHATTACHARYA (1990: 95-96); TOLA-DRAGONETTI (1995: 59-60).

NS 2.1.16-20 continues the debate with Nagarjuna or his followers on the topic of
pramana, which also has parallels in VVy 32-33 and VPr 5-6.
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In this connection I would rather go into NS Chapter 5 where traikalydsiddhi is
regarded as a false rejoinder or sophistry (jati) called ‘ahetu-sama’ (similar to the
pseudo-reason).

‘(When the opponent objects by saying that) the ground (of the
proponent) is not a proper ground because of its non-establishment in
the three times, it would be a case of ahetu-sama.

There is no non-establishment in the three times, because the
probandum (sadhya) is established by the ground.

The opposing ground (offered by the opponent) also cannot be
established (in the three times). Hence, it cannot refute what it seeks to
refute.’*

Just as in NS 2.1.12 here the argument from the three times is rejected because the
refutation by the three times itself is not established in the three times. Nagarjuna is
again facing the same charge, one which I believe he has successfully answered in
his own way.

Having discovered that several jatis (false rejoinders or sophistries) enumerated in
NS Chapter 5 have a close resemblance to the reductio ad absurdum (prasanga)
arguments found in VVy and VPr, Yuichi KAJIYAMA once proposed, following
Vatsyayana’s (or Paksilasvamin’s) definition of jati in the Nyaya-bhasya,*’ that the
expression ‘jati’ might have come from the compound ‘prasanga-jati’ (production
of prasanga) and that the category of jati might have been a collection of
Nagarjuna’s peculiar uses of prasarnga (i.e. reductio ad absurdum) especially aimed
against the Naiyayika.*® In other words, KAITYAMA is suggesting that the Naiyayika

* Translation by GANGOPADHYAYA (1982: 389-390).

NS 5.1.18: traikalyasiddher hetor ahetu-samah //

NS 5.1.19: na hetutah sadhya-siddhes traikalydsiddhih //

NS 5.1.20: pratisedhanupapattes ca pratisedha-vyapratisedhah //

*"'NS 1.2.18: sadharmya-vaidharmyabhyarm pratyavasthanam jatih // .
NBh ad loc.: prayukte hi hetau yah prasango jayate sa jatih/ sa ca prasangah
sadharmya-vaidharmyabhyam  pratyavasthanam  upalambhah  pratisedha  iti/
Translation by GANGOPADHYAYA (1982: 68): ‘Futile rejoinder (jati) is refuting the
opponent by (pointing to) superficial similarity and dissimilarity. Jati (literally) means
an opportunity (for one of the contestants) born out of the employment of a probans (by
the other). This opportunity is nothing but the refutation or rejection or demolition by
pointing to superficial similarity or dissimilarity.’

GANGOPADHYAYA translates the word prasarnga by ‘opportunity’ but I would take it

to mean ‘undesirable consequence’ as in the case of MMK and other texts.

* KAIIYAMA (1984: 21-24).
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tried to avoid Nagarjuna’s prasangas by putting them aside altogether as ‘a false
rejoinder or sophistry’.

I find his conjectures quite convincing and guess that the Naiyayika, who is faced
with the charge of matdnujiia from Nagarjuna in the debate over traikalyasiddhi,
might have wanted to avoid such a charge by simply calling it ‘a false rejoinder or
sophistry’. Unlike BURTON I do not think that the Naiyayika has given sufficient
reason to reject traikalydsiddhi.

4. An Appraisal of Nagarjuna’s Method of Arguments

Richard HAYES once caused an outrage among Buddhist scholars when he
characterised Nagarjuna’s reasoning ‘fallacious or sophistical’.* Recently David
BURTON also severely criticised Nagarjuna’s reasoning in VVy and VPr and
supported the Naiyayika as we have briefly seen. I am not against their critical
reading of Nagarjuna; I also think that he uses various tricks in his arguments which
may be regarded as ‘fallacious’ or ‘sophistry’. Nonetheless, from the point of view
of a historian of Indian logic, I do not think that Nagarjuna is to be blamed for his
methodology, since he is simply applying the method of argument recommended
and broadly practised by his opponents, i.e. the Naiyayika and other Indian
logicians. I guess he is determined to apply any means to defeat his opponents, even
if it is sophistry.

The Naiyayika holds that there are three forms of debate (katha), viz. ‘discussion
for the final ascertainment’ (vada), ‘debating manoeuvre’ (jalpa) and ‘destructive
criticism’ (vitanda). They define them as follows:

‘Vada is (the form of debate in which the two contestants) uphold the
thesis and the anti-thesis (paksapratipaksaparigraha) by substantiation
(sadhana) and refutation (upalambha) with the help of pramanas and
tarka, without being contradicted by proved doctrine
(siddhantaviruddha) and employing the five inference-components
(paiicavayavopapanna).”>

‘Jalpa is (a form of debate) characterised by all the features as
previously said (vathoktopapanna) (i.e. by all the features mentioned

* HAYES (1994).

* Translation by GANGOPADHYAYA (1982: 52)—NS 1.2.1: pramana-tarka-
sadhanopalambhah  siddhantaviruddhah paricdvayavopapannah paksa-pratipaksa-
parigrahah vadah // .
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in the previous siutra defining vada) where substantiation and
refutation are effected through chala, jati and (all the forms of)
nigrahasthana (chalajatinigrahasthana-sadhanopalambha) (over and
above).””!

‘This (i.e. jalpa mentioned in the previous sitra) becomes vitanda
when the opponent has no care for establishing any thesis of his own
(pratipaksasthapanahina).”>*

The first type of debate (vada) is a friendly debate between a teacher and a student
or between colleagues, while the other two types (jalpa and vitanda) represent a
hostile debate between the opposing parties. It is most interesting to note that the
Naiyayika admits in a hostile debate even such tricky methods as chala (purposive
distortion or equivocation), jati (sophistry) and nigraha-sthana (point of defeat). As
a matter of fact, they recommend employing jalpa and vitanda in a hostile debate
for the final aim of protecting the truth. NS 4.2.50-51 says as follows:

‘Jalpa and vitanda are (to be employed) for protecting the
ascertainment of truth, just as fences with thorny branches are
constructed to protect the seedling coming out of the seed.

One may start a debate by attacking (vigriya) (the opponent) with the
help of jalpa and vitanda.”>

Thus, unlike modern Buddhologists the Naiyayika and other Indian logicians of
Nagarjuna’s time would not object to his method of argument in MMK, VVy and
VPr. As I mentioned before, Nagarjuna seems to be well acquainted with the debate
techniques of the early Indian logicians; so, in a debate he points to a nigraha-
sthana committed by his opponents to silence them, and at the same time he himself
employs chala, jati or nigraha-sthana in order to defeat them. I should add that he is
taking a risk too because once his trick is discovered and pointed out, he also will
lose. He must have been a shrewd debater feared by his contemporaries.

>! Translation by GANGOPADHYAYA (1982: 54)—NS 1.2.2: yathéktépapannah chala-
jati-nigraha-sthana-sadhanopalambhah jalpah // For chala (purposive distortion), see
NS 1.2.10: vacana-vighato ’rtha-vikalpépapattya chalam//. Translation by
GANGOPADHYAYA (1982: 62): ‘Chala is the rebuttal of the words (or arguments) of the
opponent by way of inventing a meaning contradictory to the meaning intended.’

52 Translation by GANGOPADHYAYA (1982: 55-56); NS 1.2.3: sa pratipaksa-
sthapana-hinah vitanda //

> Translation by  GANGOPADHYAYA  (1982: 373-4); NS  4.2.50-51:
tattvadhyavasaya-samraksandrtham  jalpa-vitande  bija-praroha-samraksandrtham
kantaka-sakhavaranavat // tabhyam vigrhya kathanam //
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After Nagarjuna’s time Indian logicians gradually shifted their interest from the
rules of debate, such as nigraha-sthana, to more formal aspects of a logical proof;
they started to investigate what makes a correct reason (hetu) rather than a pseudo-
reason (hetvibhasa) and some of them discovered ‘the three characteristics’
(trairupya) of a valid reason.

Later a Buddhist logician, Dignaga, defined jati as a pseudo-disproof
(dusandbhasa), examined the fourteen kinds of jati, thirteen of which are found in
NS Chapter 5, and reassessed them in his new system of logic based on the theory
of trairupya; regarding nigraha-sthana, he says that they are not worth discussing
because some of them may be regarded as a legitimate disproof, others are too
coarse or illogical or sheer sophistry.”* Another Buddhist logician, Dharmakirti,
wrote Vada-nyaya (‘Logic of debate’) in which he re-defined nigraha-sthana as
asadhananga-vacana (‘the non-means-of-proof-formulation”) and adosédbhavana
(‘the non-fault-indication),”> mentioned two to eleven types of nmigraha-sthana
constructed in his system of logic based on the theory of three kinds of reason (viz.
‘effect” (karya), ‘essential property’ (svabhava) and ‘non-perception’
(anupalabdhi), and rejected all the twenty-two types of nigraha-sthana mentioned
in NS Chapter 5. Thus by the seventh century the roles of old nigraha-sthana and
Jjati seem to have diminished considerably in Indian logic.

Now the most important contribution of Nagarjuna to the development of Indian
logic is that he firmly established the method of argument by means of reductio ad
absurdum (prasanga | prasangdpatti). First he assumes a certain position of the
opponent and then he points out some undesirable consequence from that
assumption, so that he can deny the opponent’s position. Since he usually does not
try to prove his own position in a way the opponents do, by constructing the five-
membered proof, his method is generally regarded as a kind of vitanda and he is
often called a great Vitanda-vadin. Nagarjuna’s method of argument, i.e. prasarga,
is adopted not only by his fellow Madhyamika Buddhists, but also by Jayarasi, a
Lokayata, and Sriharsa, a late Vedantin.

As a matter of fact, Dharmakirti adopts reductio ad absurdum when he has to
prove the universal statement like “Whatever is existing is momentary’, and even
the Naiyayika begins to apply it in order to support their proof of existence of the
creator God, etc. It is commonly understood that reductio ad absurdum is the most
powerful means to defeat the opponents.

> See for example Nyaya-mukha §§ 9—12; KATSURA (1982: 84, 87).
> For the complex meanings of the two compounds, see MUCH (1986: 133—142).
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To end my paper, I would like to quote a passage from the Vimana-sthana of the
Caraka-sambhita. Caraka recommends one who is about to take part in a hostile
debate to choose a proper opponent and a proper audience; namely, he should
debate with an inferior opponent in front of a favourable audience. Then he gives
several advices how to defeat an inferior opponent:

‘If you think that your opponent is inferior to you, defeat him quickly.
There are ways to defeat the inferiors quickly.

Namely, if they are not well learned, overwhelm them by quoting a
lengthy sutra passage. If they lack the knowledge, overwhelm them by
a sentence full of difficult technical terms. If they are not good at
memorising sentences, overwhelm them by the danda of sentences full
of long and complex sutra quotations. If they are inferior in the
understanding of sentence meanings, overwhelm them by repeating
one and the same word with multiple meanings. If they are inferior in
linguistic ability, overwhelm them by abusing their half-uttered
sentence. If they are not clever, overwhelm them by making them
shame-faced. If they are easily angered, overwhelm them by making
them fatigued. If they are timid, overwhelm them by making them

terrified. If they are careless, overwhelm them by regulating them.

In these ways you should defeat the inferiors quickly.”*®

Postscript (November 25, 2000): I must confess that I failed to consult the
following important monograph on the present topic: Claus Oetke: Zur Methode der
Analyse Philosophischer Sutratexte, die Pramana Passagen der Nyayasutren.
Studien Zur Indologie und Iranistik, Monographie 11, Reinbek 1991.

% CS Vimana-sthana 3.8.21: yatra tv enam avaram manyeta tatrdvdinam asu
nigrhniyat / tatra khalv ime pratyavaranam asu nigrahe bhavanty upayah, tad yatha—
Sruta-hinam mahata sutra-pathendbhibhavet, vijiiana-hinam punah kasta-sabdena
vakyena, vakya-dharana-hinam aviddha-dirgha-sutra-samkulair  vakya-dandakaih,
pratibha-hinam  punar-vacanendika-vidhendanekdrtha-vacina, — vacana-sakti-hinam
ardhoktasya vakyasydksepena, avisaradam apatrapanena, kopanam ayasanena, bhirum
vitrdsanena, anavahitam niyamanenéti | evam etair upayaih param avaram abhibhavec
chighram /1 21 //
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Floodlighting the Deluge: Traditions in Comparison

PAOLO MAGNONE

As is well known, the deluge myth has enjoyed a wide diffusion all over the Asian
subcontinent (and beyond). We shall restrict our investigation, however, to three
cultures where the literary developments of the deluge myth have been particularly
prominent, i.e. the Near-East, the Classical world and India'. Let me first of all
briefly summarise the extant documents.

The Near-Eastern deluge literature is represented chiefly by a Sumerian fragment,
a Paleo-Babylonian version (eighteenth century B.C.E.), and especially the
renowned Neo-Assyrian version (seventh century B.C.E.) preserved in the eleventh
tablet of the Gilgames Epos*. On the Akkadian myth clearly depends the Hebrew
myth of Noah, in the twofold Jahvist® and Elohist* version. The Bible myth has in
turn inspired the Arab Qur’an versions’.

The Classical deluge literature is found scattered in a number of rivulets® which it
is often difficult to trace to their sources. In several cases, however, what we come
across is particular accounts of local floods that scarcely have anything to do with a
universal deluge. Of such deluge three possibly independent traditions seem to be
attested: the Ogygian, the Dardanian and above all the story of Deucalion and
Pyrrha mentioned in Pindar’ and more diffusely Apollodorus®, then taken over by
Horace’ and especially Ovid'’, who embellishes it with a great many details.

! For a survey cf. USENER (1899).

2 Cf. SOLLBERGER (1962). To the aforesaid versions a more recent Hellenistic one
by Berossus (apud Eusebius) is to be added.

3 Gen 6.5-8; 7.1-5, 7-10, 16, 12, 17, 22-23; 8.2b-3a, 6-13, 20-22.
* Gen 6.9-22; 7.11, 13-16, 18-21, 24; 8.1-5, 13-19; 9.1-17.
> Spec. Cor 11.26-49.
® Cf. CADUFF (1985).
7 PINDARUS, Olympian, 9.41-53.
8 APOLLODORUS, Bibliotheca, 1.7.2.
® HORATIUS, Odes, 1.2.5-12.
1 OvipIUs, Metamorphoses, 1.

On the Understanding of Other Cultures — Proceedings, pp. 235-246.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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Lastly, the Indian tradition—to which this paper is more especially devoted—is
attested in many sources, from the late Vedic to the medieval period''. The most
ancient document is a fairly long Sata-patha-brahmana passage'?, already featuring
Manu, the boat and the fish, whose identity, however, remains so far mysterious.
Outside the Vedic literature, an intermediate link with the later Puranic
developments is provided by a narrative in the Vana-parvan of the Maha-bharata",
where the fish reveals himself as Brahma. Only in the Puranas do we first encounter
the usual story, connecting the deluge with Visnu’s matsydvatara. While attempts at
Puranic chronology are admittedly aleatory, the Matsya-purana"* version appears to
be the most ancient, together with the little known and rather anomalous Visnu-
dharméttara one'. On the other hand, the extended narrative of the Bhagavata-
purana'® (together with two bare references elsewhere in the same book) is
undoubtedly more recent, and is the basis for the abridgement in the Agni-purana'’
avatara list as well as two mentions in the Garuda-purana'®. Other Puranic versions
are of a more aberrant nature: the Skanda-purana'®, for instance, has a rather
singular story identifying the fish with Siva, whereas the extensive Kalika-purana™
story engrafts Tantric features on quite a traditional stock. The most outlandish
version, however, is the one recounted in the Bhavisya-purana®', counterfeiting (as

"' Cf. HOHENBERGER (1930) for a brief review of the chief sources of the deluge
myth about the fish rescuing Manu on the boat (which wrongly includes, however, also
the PdP version, which is really about the fish rescuing the Vedas stolen by the aquatic
demon). Cf. also SHASTRI (1950), for an (undiscriminatingly) broader panorama,
miscellaneously including: a) versions about the fish rescuing Manu on the boat; b)
versions about Markandeya swallowed up by baby Visnu; ¢) versions about the deluge
generically as a phase of pralaya; d) others. Besides the SatBr version, which is
frivolously credited with higher antiquity than the Sumero-Akkadian myths, only epic-
Puranic sources are considered (but the important VdhP version, among others, is
missing) with no attempt at thematic categorisation.

12 SatBr 1.8.1-10.

" MBh 3.187 (ed. Bom.).

" MtsP 1-2.

5 VdhP 1.75.

' BhagP 8.24 (long account); 1.3, 15;2.7, 12.
7 AgP 2.

'8 GarP 1.23; 142.2-3.

1 SkP 5.3.3.

2 KalP 32-33.

! BhavP 3.4.1.45-60.
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this Purana is wont to do) the story of Noah under the guise of Nytiha, provided for
the occasion with a Sanskrit etymology!

The deluge theme has been subsequently taken over by poets such as Ksemendra
and Jayadeva, and more recently Sturdas, Tulsidas and others*. Of particular interest
among these is Ksemendra, who deals extensively with the deluge in his
Dasdvatara-carita®.

All three traditions agree on but few fundamental points: mankind is swept away
by a deluge, except for one or more people surviving in a vessel, who are entrusted
with the task of the renewal. However, we should hardly be justified in grounding
any presumption of a common origin on the strength of similarities pertaining to
such elements as could scarcely be dispensed with by any deluge myth by reason of
its very internal structure. On the other hand, we sometimes do come across more
particular coincidences, as in the case of the biblical and Sumero-Akkadian
versions: the correspondences, e.g. in the episode of the birds sent out as scouts is
too punctual to admit of an independent origin.

The relationship between the latter versions is not surprising, given their common
root. It is more surprising, however, that many illustrious fathers of Indology—
WEBER?*, MACDONELL?, OLDENBERG?®, KEITH?’, WINTERNITZ?*—should have
subscribed to the far more demanding hypothesis of a relationship, nay, an
affiliation, of the Indian to the Sumero-Akkadian versions, relying on such
altogether flimsy grounds as the argument ex silentio, regarding the Indian myth as a
late borrowing merely because it does not occur earlier than the Sata-patha-
brahmana; and the alleged coincidence of the theme of the seeds loaded on the ship.

More of recent, other scholars have spoken in favour of the independence of the
Indian myth; but, as GONDA% had already remarked, all the relevant points do not
seem to have been adequately taken into consideration, through lack of proper
contextualisation of the myth, that should in the first place be analysed and
understood by itself, in its own cultural value, before positing the question of
possible relationships to other cultures.

2 Cf. PANDEYA (1963: 410 ).

3 DAC 1 (spec. 18 ff)).

* WEBER (1850: 161 ff.).

2> MACDONELL (1899: 218).

% OLDENBERG (1923: 111,283).
T KEITH (1925: 25; 229).

2 WINTERNITZ (1987: 194, 379).
% GONDA (1978: 27).
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Here is, side by side, the structure of the most ancient Indian version, that of the

SatBr (leftmost column) and the Akkadian myth (rightmost column). Shared
elements are shown in the central column.

the Sata-patha-brahmana Shared elements the Akkadian myth

A pious man (Manu) rescues a
small fish
the fish gradually undergoes a
wondrous metamorphosis into
a sea monster

Men incur divine displeasure

the supreme god (En-lil)
resolves to exterminate them

i adivine
the fish  iprotector (Ea)
rewards the | aids a pious
manby § manby
warning him of the
approaching deluge

the man builds a ship

the man freights the ship with
goods and beings

the man evades his neighbours’
curiosity with an excuse
the deluge sets in

the fish comes to succour the minor gods are terrified

and blame En-lil
the man fastens the ship to the

horn of the fish, who tows it
along

the deluge comes to an end

the ship lands atop a
mountain

the man sends out birds as
scouts
the man goes ashore and
offers a sacrifice
the man begets offspring on
the woman born from the
sacrifice

the gods gather round the
sacrifice and once again
censure En-lil
En-lil is incensed beholding
the survivors

Ea appeases him and he bestows
his blessing on the survivors
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Already this preliminary comparison is revealing. As is patent at first sight, the
two structures diverge almost entirely. In the first place, the antecedent of the
Semitic myth introduces an ethical motivation for the deluge as punishment of
sinful mankind. Such motivation is conspicuously absent in the Indian version,
which exhibits an antecedent of folkloric nature in its stead: the pious man does
good to a humble creature, which ultimately turns out as powerful and repays the
benefit—a well-known motif of so many folk tales.

Secondly, the Akkadian myth brings out a dissension in the divine world, between
the supreme god En-lil and many other gods, and above all Ea, who decides motu
proprio to save his protégé. There evidently is no room for such dissension in the
monotheism of the Bible, but some interiorised traces of it might perhaps be
detected in Jahve—Elohim himself, under the guise of his late repentance, betrayed
by the resolve never again to send a deluge. In the Indian myth there is no trace of
dissension whatsoever.

Thirdly, in the Akkadian myth the chosen one is entrusted with the task of
carrying to safety exemplars of the creatures, in view of the palingenesis to-be. As |
mentioned, it is indeed on account of the presumed presence of this theme in some
Indian versions that some scholars have been led to postulate the dependence of the
Indian myth on the Akkadian one. Actually, in the most ancient Indian version, that
of the SatBr, this theme is absent. It does appear subsequently, but with one
paramount difference: whereas in the Akkadian myth it is always the question of
couples, or in any case complete beings, in the Indian myths it is always the
question of seeds, the implications becoming more and more characteristically
Indian as time progresses.

Last but not least, the Indian myth does not concur with the Akkadian one in any
marginal particulars, whose congruence would be all the more meaningful to
establish a connection, precisely because of the lack of probability of separate
coincidental origination of arbitrary details. E.g. there is no trace of the episode of
the birds sent out as scouts, which had on the contrary been taken over by the
Jahvist version on account of its narrative efficacy.

What is, therefore, left as concordant? No more than this: a chosen pious man is
warned of the impending deluge, builds a ship and sails through the cataclysm to
lastly alight atop a mountain, where he celebrates a sacrifice. But even these
residual concordances, generic as they are, are nevertheless more apparent than real.

For instance, the sacrifice that concludes both the Akkadian and the Indian myth
has quite a different value in either context. The survivors of the Akkadian myth
offer a thanksgiving sacrifice, round which the gods gather ‘like flies, attracted by
the pleasant smell.” The sacrifice exposes the folly of the divine resolution to send
the deluge: the dissident gods had already complained in vain that the extermination
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of mankind would have deprived them of the sacrificial victims; now they are
refreshed by the smell of the oblations, and Inanna spitefully remarks that the
supreme En-lil ought not to be permitted to partake of what his improvidence had
risked to annihilate. In the end En-lil himself accepts the propitiating sacrifice and
welcomes the survivors among the immortals. The propagation of mankind does not
constitute a problem: of course, the surviving couples will take care of it in the
customary manner.

In the Indian myth, on the other hand, the procreative concern is exactly what
prompts the survivor (which the myth does not credit with a wife) to sacrifice and to
the typically Indian practice of tapas. By means of fapas and sacrifice Manu obtains
as daughter Ida, the quintessence of oblation, on whom he will beget all creatures.
Thus, in the Indian context sacrifice is not an instrument of reconciliation meant to
appease godhead, but rather a magical procedure meant to yield fruits. The outcome
of the Akkadian sacrifice is that the gods—including En-lil through Ea’s
intercession—bless and welcome the human couple; the outcome of the Indian
sacrifice is that Manu is enabled to fulfil his creative role.

The single most prominent common feature remains, therefore, the building of the
ship, which is however missing, as we are going to see, in the more recent Indian
versions and is barely mentioned in the more ancient ones without elaborating on
modes and dimensions, as is characteristically the case with all Near-Eastern
versions™.

The impression of reciprocal independence of the two traditions is further
corroborated when we examine the subsequent developments of the Indian myth.
The MBh version agrees with the one of the SatBr, apart from the general structure,
on a couple of important points: first of all, the aforesaid theme of the building of
the ship; furthermore, the MBh version declares the fish to be Brahma Prajapati—
another trait of archaism which sets back the story to Brahmanical times (although
the SatBr itself is silent with respect to the identity of the fish).

On the other hand, the MBh version introduces a few innovations that will later on
win regular acceptance in the Puranas. The two most important are: the cyclical
frame of the pralaya and the motif of the ‘seeds’.

As we have seen, the SatBr did not specify a reason for the deluge, while
connecting it with the cosmogonic context, wherein Manu was confronted with the
usual difficult task of peopling the world. Although not expressly mentioned, a
cyclical frame might however seem implied, exactly in that the deluge lacked any
specific motivation, as though it were but a cosmic routine. Be it as it may with the

*® A comparable interest in modes and dimensions can be seen in some Indian
versions in connection with the theme of the metamorphoses of the fish.
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SatBr, in the MBh the cyclical frame is explicitly declared at the place®’ where the
time of cosmic dissolution through a deluge is said to be at hand. By this a punitive
value of the deluge is also manifestly ruled out, in case the silence of the SatBr
might leave any doubts.

The motif of the seeds is the Indian counterpart of the Akkadian motif of the
couples: but it is, indeed, unmistakably Indian in its perfect integration with the
pralaya theme. No formed creature (save Manu and the seven rsis) can cross the
ocean of the dissolution of forms and remain whole, but everything must be
resolved into rudiments, from which it shall rise again at the dawn of a new world
age. Hence no couples of perfected and sexually characterised living beings, but
mere seeds as yet undifferentiated are only apt to be preserved for a fresh beginning.

The Puranic versions, for the most part, while imitating in the main the MBh
model, diverge on a single chief point: the fish has now become an incarnation of
Visnu’s, in accordance with the evolution of a doctrine—the avatara-vada—which,
first announced in the BhG, attains its classical perfection in the Puranas, among
others with the development of different avatara lists, in which the fish is reckoned
as a regular member right from the outset, up to the attempted fixation of a canon
with the dasdvatara with the fish as first™.

If this Puranic innovation is well understandable in the frame of the history of
Vishnuism, another innovation is more surprising, and seemingly the sheer product
of arbitrary chance—and it is this innovation that will now detain us more
particularly—namely, that none of the Puranic versions® pursues the motif of the
building of the ship. Some of the major versions simply skip over the question; in
MtsP, however, the fish shows Manu a pre-existing ship stating that it has been
fashioned by (or with) all the gods for the protection of the multitude of the
creatures®®. What is then this ship turning up all of a sudden, which Manu shall load
with the four kinds of living beings—born of sweat, eggs, sprouts and placenta—
which shall be tossed about by the waves of dissolution and led home through the

* MBh 3.187.28-30:
acirad bhagavan bhaumam idam sthavara-jangamam /
sarvam eva maha-bhaga pralayam vai gamisyati //
sampraksalana-kalo yam lokanam samupasthitah /
... tasya sarvasya sampraptah kalah parama-darunah //
32 On the avatara lists see MAGNONE (: cap. I).
33 Except for the late KalP version that besides a few noteworthy innovations follows
for the rest the MBh prototype even in the detail.
M MitsP 1.31: naur iyam sarva-devanam nikayena vinirmitam maha-jiva-nikayasya
raksandrtham.



242 PAOLO MAGNONE

firm anchorage to the fish’s horn? The answer is found in the BhagP—mnot however
in the extended account, which just mentions the ship’s being sent (again) by the
fish, but in a passing hint in an avatara list, where Visnu is said to have assumed the
form of a fish on occasion of the flood in the caksusa manv-antara in order to
protect Manu Vaivasvata by letting him board a ‘telluric ship’ (naur mahimayi)®.
The identical strophe occurs in the GarP*. Only in the VdhP, however, is the theme
articulated to some extent: when Siva in watery form enshrouds the earth destroying
all creatures, we are told, the earth personified as goddess Sati becomes a ship and
carries the seeds of all things: naur bhutva tu sati devi tada ... dharayati atha bijani
sarvany eva avisesatah’’. This identification is further echoed in Ksemendra’s
Dasavatara-carita, where the ship fastened to the fish’s horn is said to be ‘as broad
as the earth.”*® Chanting the divine /ila, Tulsidas will once again condense in a few
essential words the avatara’s deed: for his bhaktas’ sake Rama took on the form of
a fish and made the earth into a ship*’.

Now we can see the reason why the ancient Brahmanic and epic motif of the
building of the ship has been dropped in the Puranic versions: the ship is more than
merely a produce of human craft, she is Earth herself in her ‘diluvial’ form. As is
explicitly said in a SkP passage (pertaining to another variety of the pralaya myth
that lies outside our present scope®’): ekdrnave mahda-ghore naur iva ksetram
iksyate*'. The ship is not, furthermore, an artefact, the occasional manufacturing
procedures of which it makes any sense to specify (as in the Akkadian myth); she is,
rather, the invariable allotrope of the Earth at the time of the deluge. The
Brahmanical and epic motif of the fashioning of the ship was justified because in the
original context the deluge is not yet a cyclical event (at least explicitly); whereas in
the MBAh it is, but the doctrine of cosmic cycles, like the avatara-vada, is still at a
rudimentary stage*”, and has not yet ended up in the crystallisation of a pregnant
symbolic repertoire, as in the Puranas.

* BhagP 1.3.15: ripam ca jagrhe matsyam caksusédadhi-samplave navy aropya
mahimayyam apad vaivasvatam manum.

¢ GarP 1.23.

7 VdhP 1.75.9-10.

* DAC 1.44: tad-ucca-synga-samlagnam navam dhrtim ivdayatam.

% Tulsidas, Granthdvali, quoted in PANDEYA (1963: 411).

* The myth of Markandeya witnessing the pralaya flood has been dealt with by
BRINKHAUS (2004).

1 SkP 2.2.3.9.

*> This is evidenced, e.g. by the confusion in the usage of terms like kalpa, maha-
yuga and yuga already pointed out by BIARDEAU (1976: 121 ff.).
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In the latter texts the deluge is part of the scheme of the cosmic pralaya brought
about through fire and water, which the MtsP indeed describes contextually with the
deluge: a hundred years of drought and famine, the earth scorched by a sevenfold
sun and by the awakening of the submarine fire, and finally the dreadful downpour
of the sevenfold cloud condensed by the smoke of the conflagration. The final
picture is the ekdrnava, the one all embracing ocean symbolising the formless One
into which all created forms have once again merged.

Still, the palingenesis of the cycle to come requires a leftover of the old world to
work up afresh into a new beginning. This residue incarnates in different mythic
images, among which the best known is probably Sesa, the serpent couch of
Narayana lying asleep on the cosmic waters: his very name betrays him as an
emblem of the ‘residue’ of the great cosmic sacrifice®, preserved in view of the
creative awakening at the dawn of the new cycle.

Thus, the ship loaded with seeds is nothing but another emblem of the residue and
its receptacle: the earth itself shrunk to the size of a ship, the only form able to
withstand the triumph of the liquid element. The VdhP overloads the symbol with
new values, taking advantage of the intrinsic polysemy of the symbolic function: the
earth turned into a ship is at the same time Sati, the consort of Siva, the destroyer
turned into water in order to accomplish his destructive function; but in the
characteristic ambivalence exemplarily expressed in the /iriga in its double capacity
as creative phallus and destructive fire pillar, the aqueous destructive Siva is at the
same time the fecundating Siva who embraces the Earth-ship and impregnates her
with the seeds of all beings.

This symbolic identification of the earth with the ship, albeit but cursorily touched
upon in the aforesaid passages, possibly by the very reason of its
straightforwardness in the mythical context, is indirectly corroborated by
comparison with another avatara myth, which will yield to careful consideration
unexpected homologies with the fish myth—namely, the boar myth as it occurs, e.g.
in the MBh*. Visnu is scouring the cosmic ocean in search of the earth. As he
descries it at last at the bottom of the deep, he assumes a boar form, dives into the
waters and again surfaces carrying the earth on his single tusk. In this particular
instance the reading is damstrendikena, but elsewhere® srigendikena; and eka-
srnga is indeed one of the most common epithets of the varahdvatara.

Now precisely the horn—syriga—is the most ubiquitous feature, occurring in
almost all versions of the (diluvial) fish myth—only excepting those dispensing

# Cf. BIARDEAU (1981: 52 f.; 170).
* MBh 3.272.49-55.
* E.g. MBh 3.142.47.
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with all details by reason of their excessive brevity. The boar myth stages a semi-
aquatic animal, a fertility symbol, penetrating the womb of the waters to again
emerge lifting the earth on the single ithyphallic tusk—the earth that in some
variants is explicitly said to be fecundated in the process*’. The fish myth, in much
the same way, stages the aquatic animal par excellence, likewise a fertility symbol,
as he cuts through the waves carrying something—he too—on the ithyphallic horn:
the ship, whose homology with the earth in the parallel boar myth now stands out in
all evidence. I mentioned before the VdhP version, which adds explicit sexual
developments, as the aforesaid variant of the boar myth also does.

Incidentally, we may recall that, apart from its phallic value on the plane of sexual
symbolism, the horn also has an axial value in the cosmic frame, as an image of the
axis mundi to which the earth is anchored. The symbolism of the axis mundi is
found in many avatara myths, e.g. in the revolving mountain supported by the
kitrmdvatara, or in the pillar from which the nrsimhdvatara®’ bursts out—as well as,
of course, in the siva-linga. As for the divine monoceros, besides the fish and the
boar—in which cases, mark well, no justification is put forth for the oddity of the
single horn or tusk—it is further exemplified by Ganesa, also furnished with a single
tusk, although in his case the myth trivially explains the mutilation as a result of the
god’s quarrel with Parasurama®®.

In the light of the above, we are now in a position to satisfactorily answer
GONDA’s doubt. He had remarked, noticing the twofold function of the fish—which
on one hand warns Manu of the impending deluge, on the other tows the ship to
safety—that the second function is superfluous from a purely rational viewpoint, as
ships can move of themselves or by the aid of the winds (as usually happens in
deluge myths)*. The answer is, that the latter function, while it has, indeed, no
rational grounds, is nevertheless deeply rooted in the symbolic plexus that I have
tried to sketch.

Much is left to be observed about the later developments of the myth: e.g. on the
identification of the rope fastening the ship to the horn with a serpent, who is easily
recognised as Sesa. And more unsuspected homologies between ostensibly diverse
mythical representations come to the fore: Visnu sleeping amidst the ocean on the
serpent couch on a strip of land at the foot of a banyan—a strip of land that, as the

“ Cf. VP 5.29.23-24; KalP 29; and generally, on the different versions of the
varahdvatara myth, MAGNONE (1989: 14-21).

*" In the BhagP version 7.8.
“ Cf. BvP 3.43; BnP 3.42.
¥ GONDA (1978: 33).



FLOODLIGHTING THE DELUGE: TRADITIONS IN COMPARISON 245

quoted SkP passage suggests, resembles a ship—still is the fish fastened to the boat
with the serpent rope—but at the same time the god upholding the Mandara peak—
srnga, once again—encircled by the coils of the serpent rope and resting, at the
bottom of the ocean, on the telluric turtle. But the subterranean solidarity of all these
mythic representations is expressed at its best in the following rather extravagant
version of the deluge myth found in the SkP*°, which I am going to summarise by
way of conclusion, and without comments, leaving it to each one to pursue on his or
her own the echoes resounding in the symbolic recesses of the text.

This myth is about the arcane vision of Markandeya, who shares with
Manu and the Seven Seers the privilege of traversing unscathed the
cosmic dissolution. Markandeya, then, while swimming amidst the
cosmic ocean, sees the primordial man (purusa) blazing like the sun, the
Himalaya peak (s77iga) and Manu in filial attitude unceasingly revolving
on the surface of the deep like the wheel of a potter. Then he sees a huge
fish (éiva) who swallows him up. In the interior he sees a roaring river
swarming with fish, and in the river a beautiful dark-complexioned lady
(Amrta, born of Siva’s limbs), holding a ship between her knees. This
ship Manu and Markandeya board reaching final safety.
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Vedanta Exegesis of Taittiriyopanisad 2.1

HALINA MARLEWICZ

Part 1

The purpose of this article is to give a concise exposition of chosen Vedanta
approaches to the interpretation of one sruti from TU 2.1: satyam jianam anantam
brahma—‘Brahman [is] real, knowledge, infinite.’

The exposition will be primarily based on the thirteenth century treatise Prameya-
mala—The Garland of Objects of Knowledge. More precisely, it is going to be
confined to the sixth chapter of it, entitled Akhanda-vakyadrtha-bhanga—The
refutation [of the view that] sentence senselobject [is] without parts." The treatise
has been written by Vatsya Varadaguru (ca 1190-1275), a Visistadvaita writer of
the post-Ramanuja period.> Vatsya Varadaguru belongs to the little known period in
the history of Visistadvaita, and his role and place in the process of adopting and
precise formulating of exegetical principles and methods of his school is yet to be
discovered. In the chapter Vatsya Varadaguru analyses the aforementioned sruti by
way of polemics with the Advaita theory of akhanda-vakydrtha. In the course of the
discussion, when introducing the ideas of the opponent (or opponents), arguing with
them and then giving the exposition of his views, Varadaguru’s approach to the
exegesis of the TU 2.1 assumes more and more definite form. Before entering into a
detailed analysis of the two approaches to the interpretation of TU 2.1, it seems
necessary to introduce first the akhanda-vakydrtha theory, which is the pivot of the
discussion.

' The akhanda-vakydrtha formula is, to my understanding, used to describe a certain
type of sruti which, due to specific understanding of the functions of its constituents, is
to actually convey a sense of a singular, unrelated thing as such, and to point to it as
something which is without the second (advaita) and, consequently, without any
qualification.

? For more information about Varadaguru’s life and work see, for example: STARK
(1990) and THOTTAKARA (1990).

On the Understanding of Other Cultures — Proceedings, pp. 247-256.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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The akhanda-vakydrtha theory in Advaita

It is rather difficult to place the notion precisely in time, though it seems that the
very designation begins to be used in the post—éaﬁkara period. The first Advaita
thinker to use it was, most probably, Sarvajiiatman (c.a. 900 C.E.). In his SS he
states straightforwardly:

‘We explain: those sentences—be it Upanisadic or secular—[which]
cannot express a thing otherwise than as [something which is] without
parts (akhanda), they all should proclaim [something] without parts
(akhanda).”®

When applying the theory to the interpretation of the TU 2.1, Sarvajnatman adopts
the following schema:

(1) The word ‘brahma’, the subject-matter (sesi) of the sentence is the
one and only thing to be indicated / definiendum (laksya), and the
remaining words (Sesa, i.e. satyam, jianam, anantam) are its
indicative terms / definiens (laksana).*

(2) Words indicative (laksana) of Brahman join with the word which is
to be indicated / defined (laksya), but not with each other.’

(3) Words ‘satya, etc.,” have various objects as their scopes when
taken in their primary senses. Therefore, in order to convey a unified
sense, they adopt secondary meanings through the function of laksana
(‘indirect indication, implication”).®

? See, e.g. SS 1.148: yad vakya-jatam atha veda-siro-nivistam, yad vapi laukikam
akhandam apasya nanyat, saknoti vastu vaditum tad asesam eva, bruyad akhandam iti
tu pratipadayamah.

*See: SS 1.175.1-2: brahméti Sesi padam atra hi laksyam ekam, Sesani laksana-
samarpanam asya kuryuh.

> See: SS 1.175.3-4: laksydrpanena saha laksana-vaci sarvam samgacchate.

¢ See: SS 1.177.3-4: satyddi-sabda-visayah sabalas ... laksanika-vrttir aptha tulya.
The words satyam... are supposed to undergo here the same process of interpretation as
the words tat and tvam in tat tvam asi of ChU 6.7. The constituent words have to partly
discard their primary meanings, which are considered to be incongruous with one
another, and adopt the indirectly indicated sense, which is of course akhanda. This
interpretative process, as explained by Sarvajnatman, is still more complicated, and the
intuitive (by no way exclusively logical or linguistic) method of attaining the required
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(4) The process takes place in the following manner: first there arises
the knowledge of words having the same case ending
(samanddhikarana-pada), secondly = words are related as
determinandum—determinans (visesya-visesana). In the decisive step,
in order to avoid incongruity arising from this relation’, one has to
adopt the indirectly indicated sense of a partless whole®.

One cannot claim, though, that first assumptions of akhanda-vakyartha theory
were set forth by Sarvajnatman himself. One can notice the traces of this
interpretative approach already in Sankara’s (c.a. 820 C.E.) exegesis of the sruti
TU 2.1. He seems to be the thinker who first specified its crucial points, summarised
below:

(1) The TU 2.1 sruti is meant to be a definition (indication) of

Brahman’.

(2) The three words: satya, etc., referring to determinants (visesanas),
have Brahman as something to be determined (visesya)'°.

(3) Due to the determinants—thing to be determined relation, words
satya, etc., having the same case ending, are co-referent
(samanddhikarana)"".

(4) Brahman, as something to be determined with the three
determinants, i.e. satya, etc., is differentiated from other things to be
determined'?.

akhanda sense / object plays here a major role. The method of interpreting ChU 6.7 and
TU 2.1 in the early Advaita has been researched by e.g.: MAYEDA (1979) and MAYEDA
(1980-81), as well as MAXIMILIEN (1975) and MAXIMILIEN (1975/76).

" This incongruity, according to the Advaitin, arises inevitably as the consequence
of different semantic scopes of words used as determinans (visesana) and as the
determinandum (visesya).

$See SS 1. 196: samanddhikaranyam atra bhavati prathamya-bhaganvayah,
pascad esa visesanétarataya pascad virodhédbhavah, utpanne ca virodha eka-rasake
vastuny akhandadtmake vrttir laksanaya bhavaty ayam iha jiieyah kramah suribhih.

’ TUBh p. 443.5-6: satyam jianam anantar brahméti brahmano laksandrtham
vakyam.

' TUBh p. 443.6: satyddini hi trini visesandrthani padani visesyasya brahmanah.

""TUBh p. 443.7: visesana-visesyatvad eva satyddiny eka-vibhakty-antani padani
samanddhikaranani.

2TUBh p.444.1: satyddibhis  tribhir viSesanair — visesyamanam  brahma
visesydntarebhyo nirdharyate.
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(5) The purpose of the qualifications (visesanas), serving primarily as
defining terms (laksanas), is to exclude Brahman from direct
expressing and define (indicate) it.

All these steps of the interpretation of TU 2.1 by Safkara are present in the later
development of the method, which took a definite shape in the akhanda-vakydrtha
theory. Sankara’s pupil, Suresvara (850 C.E.) follows his teacher in most of the steps
enumerated above, supplying a methodological structure to Sankara‘s interpretation'.

The akhanda-vakydrtha theory as presented by Sarvajnatman contains features of
Sankara and Suresvara‘s approach. In the akhanda-vakydrtha theory, words of the
sentence are also to stand in the relation of laksya—laksana (definiendum—
definiens)"®. For the proper interpretation of the TU 2.1, the relation of
determinandum—determinans  (visesya-visesana) becomes secondary to the
fundamental relation of definiendum—definiens (laksya—laksana). The theory
propounds, as well, the requirement of the same case ending for words related
secondarily as visesana and visesya in the sentence'®, and indicates the fact that
visesana words have to, and do refer to one and the same object”.

The visesanas indicate Brahman secondarily as the only object of the sentence, by
excluding qualifications, contrary to those named by visesanas themselves, from
Brahman’s nature.

All these elements are present in Sarvajnatman’s method of interpreting the sruti of
TU 2.1. An original contribution of Sarvajnatman seems to be the introduction of a
partless sense/object of the sentence (akhanda-vakydrtha), attained through the
function of indirect indication (laksana) as the conclusive step in the interpretative
process.

The akhanda-vakydrtha theory as introduced by Vatsya Varadaguru

Varadaguru opens the chapter stating vehemently:

S TUBh p. 444.5: laksandrthatvad visesananam ... , and p. 452.3: evam ... satyadi-
Sabda-vacyat tan nivartaka brahmano laksandrthas ca bhavanti.

' See the long exposition of it in TUBhV 2.44-107, or NS 3.3.
15 Cf. SS 1.175.1-2 and TUBh p. 444.5-8.

1 Cf. SS 1.196 and TUBh p. 443.6-7.

78S 1.175 and TUBh p. 443.7.
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‘But if they state [that sruti sentences, which are aggregates] of
congruent words (samanddhikarana-pada) communicate single, non-
partial (akhanda) “essence” (rasa, here: the sentence-object) this is
unwise, too, because they (= sentences) also like other sentences, have as
their object inevitably [a thing which is] determined (visista-visaya).”'®

Varadaguru, declaring: ‘like other sentences’, presupposes that sruti can be
compared to the sentences of ordinary usage, in so far as the object of words
constituting a congruent sentence has to be somehow determined and because there
is some kind of a dependence relation among the sentence constituents. Already in
the first sentence of the chapter, we can notice an interesting feature of
Varadaguru’s approach to the exegesis. He correlates the language of ordinary usage
with that of sruti, at least with regard to how they convey their sense.

This equal treatment of the praeterhuman sruti statement about the transempirical
reality and of human sentences about the empirical reality is the foundation for
Varadaguru’s statement: the TU 2.1 sruti does teach about the qualified Brahman. It
is worthwhile noticing, as well, that this co-ordinate treatment of srufi and human
languages is in accordance with Ramanuja’s contention that ultimately a/l words are
Vedic."

After the introductory statement there comes the discussion about
samanddhikaranya, its definition(s) and its scope. Congruence is considered by both
Varadaguru and his opponent as an indispensable condition for this particular sruti
sentence to convey its meaning, which is an important aspect of the discussion.
What then this congruence is?

‘Congruence,’ says Varadaguru, ‘is [this particular] functioning—with
regard to one object—of words which have different causes of
application.”*

In order to explain the meaning of this terse and not very clear definition,
supposedly taken from grammarians, Varadaguru introduces a classification of
words dividing them into three groups:

"8 PMa p. 13.1: yat tu samanddhikarana-pada-samudaydtmakanam akhanddika-rasa-
pratipadakatvam acaksate tad api mandam vakydntaravat tesam api visista-
visayatvavasyam bhavat.

' VAS § 21: vaidika eva sarve sabdah.

*PMa p.13.5: bhinna-pravrtti-nimittanam Sabdanam ekasminn arthe vrttis
samanddhikaranyam.
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(1) the first group contains isolated words which, as nouns and
attributive adjuncts respectively, are synonymous,

(2) the second group contains words which, as nouns and attributive
adjuncts respectively, refer to different objects,

(3) words which, as subjects and predicates, together refer to one [and
the same] object.?!

Out of these three groups, only the last one comprises congruent words, because
‘predicates (visesanas) belong to (i.e. refer to) different objects and subjects
(visesyas) refer to one [and the same] object.”** Here we see that ‘different causes of
words’ application’ is to simply mean that they, as attributive adjuncts, refer to
different designates. Groups 1 and 2 contain isolated words which, on the surface of
it, fulfil at least one of the conditions of samanddhikaranya. They have the same
case ending. They either refer to one object (group 1), or to different objects
(group 2), but they do not constitute a meaningful unit. Only the third group, which
contains words forming a phrase or a sentence, such as nilétpalam, are considered to
be samanddhikarana.

It appears then that the above classification allows Varadaguru to modify the
definition of samanddhikaranya in order to give the notion a more precise sense.
Therefore he says:

‘Congruence is the functioning of words which are different
determining terms (visesana) with regard to one [thing] to be
determined (visesya).’>

At this point there comes the objection of an Advaitin. He says:

‘[That] congruence is a oneness of object (ekdrthatva) was not
disputed before.’**

Having scrutinised alternative assumptions as to references of congruent words in
the TU 2.1 sruti, the Advaitin concludes that the words ‘satya, etc.” can neither refer
to attributes (visesana) nor to a thing determined by attributes, named by respective
words (tat-tad-visesana-visista). The only acceptable position for him is that words
‘satya, etc.” refer to a proper form (svaripa) of the sentence-referent. In order to do
that, they neither enter into any sort of predicative relation (visesya-visesana) with

I PMa p. 13.10-13.

22 PMa p. 13.16-17: visesanato bhinndrthanam visesyatas cdikdrthanam.

2 pMa p. 13.21:  bhinna-visesananam sabdanam  ekasmin visesye  vrttis
samanddhikaranyam.

* PMa p. 14.3: samanddhikaranyasya tavad ekdrthatvam avigitam.
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the thing to be determined nor into the relation among each other (satyddi-sabda na
parasparam sambadhyante, as Sankara explains in TUBh, p. 446)>.

Their aim and the reason for their usage is to exclude from Brahman’s nature the
attributes which are negative counterparts of attributes which they, as attributive
adjuncts, actually denote. Yet it does not follow that they attribute any qualities to
Brahman, whether they be the ones denoted by the used attributive adjuncts or their
counterparts. Their aim is to exclude Brahman from everything which possesses
qualities related to the material world:

“Here the word satya disperses the doubt that Brahman is the seat of
modification, the word jiiana [disperses the doubt that it] is the seat of
[inanimate] matter, the word ananta [disperses the doubt that it] is the
seat of limitation. But it does not follow, that Brahman is possessed of
properties which are opposite to these very attributes, because its
nature is infinitely different.”

The earliest Advaita text in which one can trace this kind of an argumentation is
Sankara’s commentary to this very sruti. In his analysis of TU 2.1, one can clearly
discern similar phases of the argumentation. In his TUBh 2.1, he says:

‘... The purpose of attributive adjuncts is primarily the serving as
definiens (laksana), and, for certain, not primarily [the serving] as the
attributes (visesana).’

‘... Words “satya, etc.,” are not mutually related with one another, in
accordance with the rule of referring to another.?” Therefore each and
every word [which is] an attributive adjunct, regardless of one another,
is related with the word brahman. Thus: Brahman is real, Brahman is
knowledge, Brahman is limitless.’

¥ PMa p. 14.5: (samanddhikaranani satyadi-padani) na tavad visesana-matra-
parani, visesananam anekatvad ekarthatvdasiddhe. Cf. SS 1.175, TUBh p. 446, and
below footnotes 27, 28.

®PMa  p. 14.22-23: tatra satya-padam  brahmano  vikardspadatva-sarkam
nivartayati, jiana-padam jadatva-sankam, ananta-padaii ca paricchinnatva ... na
caitavata  brahmanas tat-tad-vyavytti-rupa-dharmavattva-prasangah brahma-
svarupasydiva sakalétara-vyavrtti-rupatvat.

> Cf. MS 3.1.22: gunanam ca pardrthatvad asambandhah samatvat syat—And the
qualities being subservient to others, there is no relationship between them due to
equality.’
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‘... Words “satya, etc.,” have as their purport the excluding of such
properties as “unreal, etc.” Therefore Brahman ... is not established as
the thing to be determined.”?®

To sum up, the structure of the first part of the chapter on the refutation of the
akhanda-vakydrtha theory shows some interesting features. Vatsya Varadaguru
devotes relatively much attention to scrutinising and interpreting the notion of
samanddhikaranya. When we compare his treatment of samanddhikaranya with that
of the Advaitin(s) introduced in the article, or even that of Ramanuja, we notice that
the notion seemed to constitute an important part in the approach to the
interpretation of the TU 2.1 by Varadaguru.

For the Advaitin, congruence means the one and only object of the sentence. He
presupposes that the most important part of the grammatical definition of
congruence is the requirement that any congruent sentence has one object.
Overshadowing thus the other part of the congruence definition, which poses the
requirement that the words used have different causes of application (which simply
means that they, as isolated words, have different referents), the Advaitin shifts the
centre of gravity of the sentence discussed to its subject.

Such an Advaitic ‘tilt’, so to say, makes it possible to interpret the sruti, which is
obviously saguna, as the one speaking of the unqualified (nirguna) Brahman (!).
The word brahman is considered to be the core constituent of the sentence. All the
other words gain their revelatory senses inasmuch as they are related to, or rather
identified in their meaning with, the word brahman.

Thus one can conclude that they all refer to the proper form (svariupa) of
Brahman, because there is no relation between them, and because they do not
primarily refer to their designates (which are qualities). For the Advaitin, this is the
first step to understand the function of congruent adjuncts in a congruent phrase.

The second step consists in acknowledging the fact that if the referent of all the
visesanas were only the svariupa of Brahman, it would be senseless to use them
all—they would all be synonymous. The Advaitin finds the way out. He says that
the aim of using the attributive adjuncts is to exclude Brahman’s nature from
everything which possesses qualities opposed to its nature.

®TUBh p. 444.6: laksandrtha-pradhanani visesanani na visesana-pradhanany
eva. ..., and pp. 445.1-446.1: satyadi-sabda na parasparam sambadhyante pararthatvad
visesyartha hi te. ata ekdiko visesana-sabdah parasparam nirapekso brahma-sabdena
sambadhyate. satyam brahma jiianam brahmdnantam brahméti, as well as p. 448.2—
3: ... satyddinam anytdadi-dharma-nivytti-paratvad visesyasya brahmana ...
aprasiddhatvat.
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The method of the Advaitin that is introduced by Varadaguru is a two-phase
process. First, the Advaitin notices that visesanas do have their positive single
referent, which is Brahman’s proper form (svaripa). In the second phase, he negates
the attributive function of the visesanas.

Varadaguru is more straightforward in applying the definition of
samanddhikaranya. He understands it simply as a relation of dependence between
words. They are first syntactically connected as the subject (visesya) and its
predicates (visesanas) in order to execute the requirements of congruence on the
level of the sentence structure, and secondly, they refer to a determined object
(visista-visaya). He does not stress the aspect of the same case ending for all the
words. He concentrates on the fact that congruence is the functioning with regard to
one thing to be determined (visesya) in the case of words which are different
determining terms (visesana). This aspect of samanddhikaranya allows him to
interpret the statement in agreement with the approach, represented by his school, to
the nature of Brahman and its relation to the phenomenal world.

The structure of the discussion on the akhanda-vakydrtha theory as seen in Vatsya
Varadaguru’s work does not allow us to identify Varadaguru’s probable opponent(s)
as any of the Advaitins introduced in the first part of the article ‘The akhanda-
vakyadrtha theory in Advaita’ above. It seems that the discussion was developed as the
continuation of the Sri-bhasya of Ramanuja, from which it was directly taken over.”
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Some Observations on the Date of the Yukti-dipika
(Apropos of a New Edition)”

MAREK MEJOR

—1-

The editio princeps of the Yukti-dipika, edited by Pulinbe(i)hari Chakravarti, was
published in 1938. It was based on a single Ms from Poona [= P]. The same author
published in 1951 Origin and Development of the Samkhya System of Thought, a
study based on his edition of YD.

The second edition of YD was published in 1967 by Ram Chandra Pandeya:
Yuktidipika. An Ancient Commentary on the Samkhya Karika of Isvarakysna. Based
on two Mss: Poona [P] and Ahmedabad [= A], it meant a further step in the study of
Yukti-dipika.

Wezler’s detailed, insightful review article of Pandeya’s edition (WEZLER (1974))
marked a new perspective in the study of the Yukti-dipika. In it WEZLER announced
his project of a new critical edition of YD.

The new edition, with a meaningful subtitle, was published jointly by Albrecht
WEZLER and Shujun MOTEGI: Yuktidipika. The Most Significant Commentary on the
Samkhyakarika. Critically edited by Albrecht Wezler and Shujun Motegi. Vol. 1.
Alt- und Neu-Indische Studien 44, Stuttgart 1998." It was based on the following
five Mss:

" My thanks are due to Professor Albrecht Wezler for kindly supplying me with the
edition of Yukti-dipika. 1 am very much indebted to both Editors, Albrecht Wezler and
Shujun Motegi, for their critical comments on my paper. I would also like to thank
Professor Minoru Hara, Dr. Kodo Yotsuya and Ms. Monika Nowakowska for their kind
help in obtaining some materials as well as Ole Holten Pind for his comments. Last but
not least, my thanks are due to Dr. Piotr Balcerowicz for his suggestions and
improvements.

! All quotations are from that edition, unless otherwise stated.

On the Understanding of Other Cultures — Proceedings, pp. 257-291.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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1. P =Poona, Bhandarkar Oriental Research Institute;
2. A = Lalbhai Dalpatbhai Institute of Indology, Ahmedabad, Gujerat;

3. K = Sarada Ms, University Library of Kashmir, Srinagar. The most
important MS;

4. D = Devanagari Ms, National Archives in New Delhi;

5. B=Fragmentary Ms from the Library of the Benares Hindu
University.

K2 = Ms marked as K2 by Murakami is but a modern Devanagari
transcript of a part of Ms D and therefore it was ignored by the
present Editors [p. xvii, n. 28].

A sequel volume, ‘containing a word index to the whole of the Yuktidipika’, was
announced by the Editors (‘Introduction’ § 1 (9), p. xi).

2

The special importance of the Yukti-dipika, ‘an ancient commentary on the
Samkhya-karika of Iévarakrsna,” ‘the most significant commentary on the Samkhya-
karika,” as it was labelled by the Editors, has been duly acknowledged since the
time of its discovery. P. CHAKRAVARTI published a study of the history of Samkhya
on the basis of YD, and E. FRAUWALLNER (1953: 287) valued highly YD in his
attempted historical reconstruction of the Samkhya doctrine.

FRAUWALLNER suggested c. 550 C.E. as the probable date of YD. The following
observations on the date of YD, which are based on the parallel passages culled
mainly from the commentaries on the SK as well as from the other works (e.g. the
Buddhist and Jaina texts), are deemed—first of all—to show the potential topics of
further investigation. Especially the presence of the Kasika passage(s) in YD
requires such a careful investigation. Now it seems that we possess rather strong
arguments for the lower limit of YD, i.e. the period after Dignaga: since it quotes
Dignaga’s Pramana-samuccaya, includes a few verses from Bhartrhari’s Vakya-
padiya, and is silent about Dharmakirti, in consequence it must be placed after
Dignaga (480-540 C.E.) and before Dharmakirti (600-600 C.E.) (1953: 287,
n. 151). The problem of the upper limit still remains open, although it must be
stressed that so far an equally strong argument for the dating of YD after
Dharmakirti is lacking.
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-2.1-

WEZLER and MOTEGI assign the date of YD to the period ca. 680-720 C.E.
(‘Introduction § 6. Title of the Text, Authorship and Date’), on the testimony of a
presumed quotation from the Kasika-vrtti (YD p. 11; analysis in WEZLER (1974:
438-440)), which ‘can be dated with a high degree of certitude to 680—700 C.E.’
(WEZLER-MOTEGI (1998: xxviii)), although they admit that ‘this conclusion about
the date of the Yukti-dipika is rather puzzling because most of those who have read
this text or part of it will have gathered the impression that it is ca. 100 years
younger. The quotation from the Kasika cannot, however, be simply done away
with by assuming that it is but a later addition to the text: it forms an essential part
of the paraphrase of a varttika—which is in its turn confirmed by a subsequent
passage. It is, hence, necessary to reckon seriously with the possibility that the
author, in spite of his dates, did not know the works of Dharmakirti, for whatever
reason, but was aware of the works of Kumarila as cautiously assumed by Halbfass’
(WEZLER-MOTEGI (1998: xxviii)).

—2.2—

Following the latter statement of the Editors, viz. that the Yukti-dipika-kara ‘was
aware of the works [sic!—MM] of Kumarila,” one should not hastily take for
granted what was only a very cautious suggestion of HALBFASS. W. HALBFASS
(1983: 6) observed that ‘the purvapaksa presented in the commentary section on
verse 2, which deals with Vedic rituals [= YD (ed. Pandeya p. 15 f.) = WEZLER—
MOTEGI (1998: 31 ff.)—M.M.], comes surprisingly close to Kumarila’s own
argumentation [= MSV 79 ff. (v. 201 ff.)—M.M.].” However, it is not clear whether
YD ‘is indeed earlier than Kumarila’, and ‘there is certainly no definitive evidence
to exclude the possibility that it [= YD—M.M.] contains reminiscences of the
Slokavarttika.” (HALBFASS (1983: 6)) In HALBFASS (1991: 94), which is a revised
version of HALBFASS (1983), we read: ‘The date of the Yuktidipika remains uncertain;
moreover, the work may comprise different layers. There is no conclusive evidence for
FRAUWALLNER’s suggestion that the work was composed around C.E. 550. As a
matter of fact, the passage just cited and discussed [= YD (ed. Pandeya p. 15) = ed.
WEZLER-MOTEGI (1998: 31 ff.—MM.] seems to be a response to the Slokavarttika.’

It should be noted, however, that HALBFASS did not present a detailed
comparative analysis of the long polemics contained in the Yukti-dipika ad SK 2,
which could substantiate his conclusion. He summarised the lengthy, many-layered
discussion of YD in a few lines, without pinpointing those passages from
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Kumarila’s MSV which—in the opinion of HALBFASS—show dependence of the
Yukti-dipika-kara on his arguments. Such an analysis goes far beyond the scope of
the present paper too, nevertheless we would like to give here a few observations
which may be taken into consideration in future investigations. Although in the
course of my perusal of the text of YD I found a few references to Kumarila’s MSV,
yet it seems that they do not offer any argument for the dating of YD as post-
Kumarila (see below, p. 279 ff., ‘Appendix’). To be sure, this problem requires a
separate careful investigation. YD contains several long polemical discussions
directed against different authors and/or schools; it would be a desideratum to
compile a topical outline of YD in order to show the specific subjects of polemics.

First of all, judging from the scriptural references quoted in the existing
commentaries on the SK 2, we can admit that the discussion against the Vedic
rituals must have taken place in the Samkhya school since long. The commentaries
seem to draw scriptural material from the common source of the school.” Especially
interesting in this context is Vacaspati’s Tattva-kaumudi which seems to summarise
the lengthy discussion of YD (cf. HALBFASS (1991: 117, n. 26); see also the notes
by Har Dutt Sharma ad SK 2, pp. 2—4, in TK (ed. Jha—Sharma)).

Below are collected some parallel passages to YD quotations, taken mainly from
the commentaries on SK.

(i) YD 30.13-14:
yasmad aha “apama somam amyta abhiuma” [RV 8.48.3a] iti /
= TK (Jha—Sharma), p. 4.2:
tatha hi sriuyate—* apama somam amyta abhiuma’ iti / .

See Sharma’s Notes, p. 3: ‘fully quoted and explained by Gauda[pada], Mathara
and Jaya[mangala]’. Add now: Samkhya-saptati-vrtti (V1), p. 6; Bhavya’s Tarka-
jvala (Derge Tanjur 267a) (KAWASAKI (1976: 1123)); SPBh ad 1.6.

(i1) The two stanzas follow each other in both texts:

(a) YD 36.22-37.2 = TK (Jha—Sharma), p. 5.19-22:

*evam hy aha—
na karmana na prajaya dhanena tyagenaikenamytatvam anasuh /

parena nakam nihitam guhayam vibhrajate yad yatayo visanti //

*) TK: ata eva ca srutih.

2 MAINKAR (1972: 43) expressed the opinion that ‘[t]he YD reflects the Sarhkhya
view that favours jnana and sannyasa and goes to the Upanisadic “tapahsraddhe ye hy
upavasanty aranye’ for support’.
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The quotation is from the Maha-narayanopanisad 10.5 (see also Jha’s translation,
TK, p. 8). WEZLER-MOTEGI refer to Kaivalyépanisad 3. See SPBh ad 1.6 (94.25);
DNCV 144.8-9.

(b) YD 37.5-6 = TK 5.22-24:

tatha—
karmana mrtyum ysayo *nisedhuh prajavanto dravinam **ichamanah /
***athapara rsayo ****manisinah param karmabhyo 'mytatvam anasuh //

TK: *nisedul; ** thamanah; ***tatha pare, **** ad. ye.
Not identified.
(iii) YD 31.14-15:
vad aha brahmane “brahmanam alabheta” (Tai.Br. 3.4.1) ityadi / .
= Samkhya-saptati-vrtti (V1), p. 7= Mathara-vrtti, p. 6:

yatha ‘brahmane brahmanam alabheta ksatraya rajanyam marudbhyo
vaisyam tapase ca *Sudram nara-kaya virahanam[’] (Taittiriya-
brahmana 3.4.1) .../

*)  Mathara-vrtti has: taskaram. Reference to Apastamba-srauta-siitra 20.24.8. For
further references see HALBFASS (1991: 94) (e.g. Bhavya’s Tarka-jvala, Derge
272a) and n. 30, where HALBFASS corrects Pandeya’s text: ‘brahmane (instead of
brahmane in the printed text) ... .” WEZLER-MOTEGI read: brahmane.

(iv) The above quoted passage (iii) is immediately followed by the stanza which
is also found in the Samkhya-saptati-vrtti (V1), Mathara-vytti, and Gaudapada:

YD (15)16-17(18):

tatha—
satsatani niyujyante™ pasunam madhyame "hani /
asvamedhasya vacanad unani pasubhis tribhih // iti /

*) In V1 reading not clear: pustyante (?), see Solomon, Notes, p. 88.
(v) YD 45.8-9:
evam ihapy ucyate “tarati mytyum” (cf. Mundaképanisad. 3.2.9) iti /
= Samkhya-saptati-vrtti (V1), p. 6.4 = Mathara-vrtti, p. 4:

evam hy aha— ‘tarati mrtyum tarati sokam tarati papmanam tarati
brahma-hatyam yo ‘sva-medhena yajate’ (Sa.Br. 13.3.1.1) iti / .

This is followed in V1 and Mathara-vrtti by the RV stanza quoted above (i).
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3—

YD contains a number of explicit references to the Buddhist views and bears clear
evidence to its author’s good acquaintance with the Buddhists scriptures. Here is a
provisional list of such references:

YD 70.22 f—vaisesikabauddhah;
104.11—bauddham prati,
109.9—bauddhah;
125.9—>bauddhapakse;
129.6—Sakyaputriyah;
164.3—bauddhanam;
167.5—Sakyaputriyah;
167.11—bauddhanam;
266.24—>bauddhaih.

For other references see also below, p. 279 ff., ‘Appendix’.

-3.1-

Three stanzas from Bhartrhari’s VP have been identified by the scholars—here are
the references to the edition of W. Rau:

YD 13.11-14 = VP 2.423-424 (p. 97 f., with some v.1.);

YD 75.12-13 = VP 2.147 (p. 71).

4

It has already been observed by Pandeya in his YD edition—and the number of
references has been increased in the WEZLER—MOTEGI’s edition (cf. ‘Appendix
VIII’, pp.344-347)—that Vasubandhu’s works, such as AK, Vimsatika, and
Trimsika, were subject to the criticism of the Yukti-dipika-kara.

—4.1-

In MEJOR (1999) it has been shown that ‘from the textual references in the Yukti-
dipika it clearly follows that its author must have known also the works of
Vasubandhu on vifjaptimatrata—the Vimsatika and Trimsika, and the
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Abhidharmakosa, especially its ninth chapter, the Pudgalaviniscaya.” The Yukti-
dipika-kara did not only criticise the opinions which were expressed in the above
mentioned works of Vasubandhu, but he also included many quotations from them
into YD.

Vasubandhu’s refutation of the notion of atman: AKBh ad 3.18-20 (ed. Pradhan,
129.5 ff.; Shastri, 432.8 ff.), AKBh 9 (ed. Pradhan, 461.1-12; Shastri, 1189.1-
1191.2), were criticised by the Yukti-dipika-kara in his commentary on SK 17
(=YD 167.2 ff.)). YD 167.11-19 contains a quotation of a passage which comes
from the Buddhist Agama; the same authority is quoted by Vasubandhu in his
Pudgala-viniscaya (AKBh 9, Pradhan 466.5-13, Shastri 1202.22-1203.6) (cf.
MEJOR (1999: 110 t)).

—4.1.1-

A long polemic directed against the vijiiana-vada doctrine is found in YD ad SK
34 (218.22 ff.). A close parallel is Vasubandhu’s Vimsatika (and Trimsika)’:

(1) YD 218.22-30 refers to Vimsatika 1-2;
(i1) YD 218.31-219.6 refers to Vimsatika 2—3a;
(iii) YD 219.7-26—cf. Vims. 3-4;
(iv) YD 219.26-29—cf. Vims. 18.
For further references see below, p. 279 ff., ‘Appendix’.

—4.1.2—

YD possibly contains a reference to Vasubandhu’s Vada-vidhi, a lost work on
logic. Vasubandhu’s definition of thesis: sadhydbhidhanam pratijiia from the Vada-
vidhi* is apparently referred to by the Yukti-dipika-kara (YD 93.5): na hi
yathdbhidhanam tatha sadhyam ity eka-kriya yujyata iti / [underline mine—M.M.].

3Cf. MAINKAR (1972: 135): ‘The YD, taking advantage of the “panca
visesavisesavisayani” in the Karika, refutes the Vijhapti-matrata doctrine of Vasubandhu: it
asks kathametat avagamyate visesaviSesavisayani indriyani, na punarasadvisayani and
goes on to mention and develop the points: (i) visesanamasatva siddheh, (ii)
Vikalpanupapatteh, (iii) viparitadarSanaprasamgat, (iv) arthakriya ca na syat, (v)
asiddhatvat, (vi) karmasaktivaicitryat, and (vii) dharmadharmanupapattis ca syat.’

4 Quoted in the NV 117.20; PSV fol. 45b5/127b5; see FRAUWALLNER (1933: 303,
482).
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—4.1.3—

Similarly, YD seems to refer also to Dignaga’s Nyaya-mukha (which is also lost in
Sanskrit but preserved in Chinese translation):

YD 95.10 f.: yatha sadhyatvenépsitah paksa iti pratijialaksanam
acaksano bhavan na sadhyalaksanam acaste / [underline mine—M.M.].

Nyaya-mukha v. 1 (= NV 116.7,9,17; see FRAUWALLNER (1933: 303,
482)): svayam sadhyatvenépsitah pakso viruddharthanirvakrtah // .

—4.2—

YD contains a long critical discussion of the Buddhist concept sarvam ksanikam. It
was shown by A. von ROSPATT that the Yukti-dipika-kara’s refutation of the opinions
of the Vijnana-vadins and the Ksanika-vadins at some places comes close to the
opinions which were expressed in Vasubandhu’s commentary on the Mahayana-
sutrdlamkara—ct. von ROSPATT (1995: 38, n. 68(a)), remark about the date of YD:
‘ca. 700?’, and von ROSPATT (1995: 158, n. 354, *354(a); 164 n. 364; 188 n. 410).

—4.2.1-

Explicit references to the ksanika-vada in YD:

(1) YD 69.15f. (and n. 4): na hi ksanabhangasahasam yuktim antarena
dandabhayad api pratipadyamahe | .

(i) YD 129.5 f.: sarvam eva ksanikam buddhibodhyam akasanirodhavarjitam iti
Sakyaputriyah pratipannah / .

—Cf. AK L4b-c (samskrta marga-varjitah sasravah) and 1.5a-c (anasrava marga-
satyam trividham capy asamskrtam | akasam dvau nirodhau ca).

(ii1)) YD 132.14-133.2: vinasahetvabhavat ksanikatvam iti cet/ .../ tasman na
vinasahetvabhavat ksanikam samskytam iti / .

(iv) YD 134.8-12: visesagrahanat ksanikatvasiddhir iti cet/ syan matam | yady
utpannamatroparatir ndsti bhavanam kimkrtah Sariradinam prandpanasrama-
rupddikrto  ‘bjasmaprabhytinam ca Sitosnasparsakyto bhedah /| ghantddinam
cdsabdakanam pascac chabdavatam grahanam / tasmad anisiddhah ksanabhanga
iti /.
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(v) YD 163.24 f.: ucyate ksanabhangapratisedhat | prag eva ksanabhang<e>
nirdistam (YD 133.8) vinastanam bhavanam punarutpattau ndasti karanam /
tadabhave cétpattir ayuktéti / .

(vi) YD 169.10-15: tatha ca ksanabhangadhikare bhavadbhir apy uktam “yasya
hi pratiksanam anyathatvam ndsti  tasya bahyapratyayo bhedah/ pascad
visesagrahane ndsti tadyatha bhimer apacyamanayah pakajanam / na ca bhumeh
pratiksanam  anyathatvam ndsty aksanikatvaprasangat’ <iti> | sauksmyad
duradhigamo bheda iti  drstantah  pratyuktah/  tasmat  siddham
sanghatapardrthatvad asti purusah <iti> /.

(vil)) YD 188.20-23: atra ksanikavady aha: yady arthagrahanam buddhir anitya /
kasmat / hetvapeksanat / arthagrahanam hindriyddivisayasannidhanam
avaranddyabhavam cdpeksate na ca nityasya karandpeksopapadyate | tasmad
anitya buddhih / .

(viii) YD 190.18 f.: ksanabhangapratisedhe coktam na prthivyadinam anyatha
canyatha cotpattih / .

—4.3-

This ‘reliance’ of the Yukti-dipika-kara on Vasubandhu’s works could suggest not
only great influence of the Buddhist master on the Samkhya teacher, but also point
to a rather short distance in time between them (Vasubandhu: 400480 C.E., cf.
FRAUWALLNER (1961: 129 ff.)). CHAKRAVARTI (1952: 153) went so far in his
opinion as to say that ‘[i]n short, the Yukti-dipika may be better called a rejoinder of
the Paramartha-Saptati’. Tradition has it that Vasubandhu composed an anti-
Samkhya treatise under the title Paramartha-saptatika in order to reject the opinions
of a Samkhya teacher, Vindhyavasin (cf. Paramartha’s Life of Vasubandhu,
FRAUWALLNER (1951); CHAKRAVARTI (1952: 142—155)). In his AK Vasubandhu
mentioned only the name of Varsaganya. A harsh attack on Vindhyavasin is found
in the Abhidharma-dipa, a post-Vasubandhu Sarvasti-vada treatise (cf. MEJOR
(1999: 112 t.)). References to Paramdrtha-saptatika have been collected in MEJOR
(1999: 107 ff.) (now one can add also a reference to the Raja-varttika of Akalanka,
a Jaina author (see below)).

If we combine the references to Vasubandhu, to Dignaga’s definition of pratyaksa
(Dignaga: 480-540 C.E., FRAUWALLNER (1961: 137)), and quotations from
Bhartrhari’s VP (Bhartrhari: 450-510 C.E., FRAUWALLNER (1961: 135)), all that
gives a solid basis for the lower limit of the Yukti-dipika at ca. 550 C.E., which is in
agreement with the date proposed by FRAUWALLNER. Still the upper limit remains
an open question.
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5

Now, a serious problem is posed by the alleged Kasika quotation(s). The passage
which comes from the Kasika-vrtti ad Pan 2.2.16, as it was pointed out by the
present Editors (vide supra § 2), deserves a very careful consideration, since its
testimony moves the date of YD behind 700 C.E., i.e. after Dharmakirti.

In the following, I am going to introduce a passage from the Jaya-mangala
commentary on the SK 1, which may throw a new light on the difficulty. First, the
relevant text of the Yukti-dipika, containing the Kasika passage, will be given
together with Wezler’s analytical translation (WEZLER (1974)). In the next
paragraph the parallel passage from JM will be analysed.

To make the things even more complicated, there is still another passage from YD
which has its parallel in the Kasika (ad Pan 5.2.93), as it was pointed out by
OBERHAMMER (1967-68: 616). This fragment will be analysed below as well.

-5.1-

The text of YD fragment is reproduced here according to WEZLER—-MOTEGI’s
edition, together with the Editors’ references (the varttikas are marked by the
Editors with the bold face):

[p. 11.6] yad uktam
[7] (10.5) kasminn arthe bhavatiti tatraha—
[8] TADAPAGHATAKE HETAU / (SK 1b”)
[9] apahantity apaghatakah, tasyapaghatakas tadapaghatakah /
[10] @ha: tadapaghatake iti samasanupapattih pratisedhat / “kartari*
[11] yau trjakau tabhyam saha sasthi na samasyate” (Kasika 2.2.16, Pan
2.2.15)/
[12] tasmat tasyapaghataka iti vaktavyam /
[13] ucyate: na sastre darsandat | “tatprayojako hetus ca” (Pan 1.4.55) iti
[14] Sastre dystah prayogah | padakaras caha “jativacakatvat” (Var. 7 on Pan
4.1.14,
[15] MBhasya 2.206.23; Var. 1 on Pan 1.2.10, MBhasya 1.107.21)/ tatha
“kadacid
[16] guno gunivisesako bhavati kadacit tu gunina guno visisyate” (cf. MBha
[p. 12.1] 2.356.8-9) iti curnikarasya prayogah / tasmad anavadyam etat | ayam tu
[2] pindarthah | trividhena duhkhenabhihato brahmanas tadapaghatakam
hetum
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*) Kasika ad Pan 2.2.16 (p. 74.17) reads: kartari ca yau ... Cf. Kasika ad 2.2.15
(p. 74.13): kartari ya sasthi sa trcakena ca saha na samasyate / . [M.M.].

-5.1.1-

Below is reproduced Wezler’s translation of the above fragment (WEZLER (1974:
439 f))); some passages left untranslated by WEZLER (as irrelevant for his
discussion) were translated here by the present author.

(YD 11.6-9, transl.—M.M.:) ‘It was asked [before:] “What is the
says: “[Enquiry] with regard to the warding-off of that [threefold
suffering].” [That which is] warding off, i.e. removing; “warding off
that,” i.e. getting rid of that [triad of suffering].”

WEZLER (1974: 439.2-3):

(YD 11.10) ‘as for tadapaghataka- (or: -apaghatake), impropriety of
the compound because of the prohibition.’

WEZLER (1974: 439.10-15):

(YD 11.10-12) ‘a sixth [case-ending] (i.e. a noun ending in a genitive)
is not compounded with the two [primary suffixes] #rc* and aka** that
are added [to a root] to denote the agent [i.e. with a noun ending in
either of these suffixes]; therefore [the compound tadapaghataka- is
grammatically incorrect and] it ought to be said tasyapaghatake.’

WEZLER (1974: 439.25-27):

(YD 11.13) ‘no (i.e. the formation of the compound tadapaghataka- is
not improper, it is, on the contrary, admitted), since [compounds of
this structure] are met with in the sastra.’

WEZLER (1974: 439.32-440.4):

(YD 11.13-12.1): “in the sastra (i.e. the Astadhyayi of Panini) there is
seen the usage “kartr as well as hetu is he who instigates him” (i.e. by
Panini himself such a compound is used); and Katyayana says
[varttika 7 on Pan 4.1.14, Mahabhasya 11 206.23, and varttika 1 on
Pan 1.2.30, Mahabhasya 1 197.21): ‘because it denotes the generic
form’ (i.e. Katyayana, too, employs such a compound); likewise there
is the usage of Patanjali (Mahabhasya 11 356.8-9): ‘sometimes a
quality is found to qualify that which possesses the quality, sometimes
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a quality is qualified by that which possesses the quality’ (i.e. as Panini
and Katyayana, just so the third of the munitrayas, Patanjali, does use
a genitive tatpurusa compound with a nomen agentis forming its
posterior member). Therefore this (i.e. tadapaghatake in ka 1) is
unobjectionable’.

(YD 12.1-3 [translation—M.M.]): ‘And this is the summary meaning.
A Brahmin affected by the threefold suffering desires to know a cause
which could ward it off, [thinking:] “What would be namely that cause
which could destroy the triad of suffering?”.’

*) trc = krt suffix -t~ (cf. Pan 3.1.133; 2.2.15) [M.M.];
**) aka = kyt suffix -aka- (cf. Pan 3.1.133; 2.2.15) [M.M.].

-5.2-

From among the eight existing commentaries on the SK°, i.e. Suvarna-saptati
(Paramartha’s Chinese version from 557-569 C.E.), Samkhya-saptati-vrtti (V1),
Samkhya-vrtti (V2), Gaudapada, Mathara-vytti, Yukti-dipika, Jaya-mangala, and
Tattva-kaumudi (Vacaspatimisra, ca. 850 C.E.), it is only YD and JM which contain
a grammatical comment on the ‘Kasika’ passage.

It should be noted that IM® is exceptional among the other commentaries on the
SK (besides, of course, YD itself) as being relatively rich in grammatical comments:
it has as many as seven grammatical references to Panini.” Grammatical references
in the Jaya-mangald (ed. Satkarisarma Vangiya) are the following:

ad SK 1 (p. 66): Pan 2.2.15; Pan 1.4.55; ad SK 4 (p. 69): svdrthe syari,
ad SK 12 (p. 77): Pan 3.3.113; ad SK 13 (p. 79): Pan 3.3.113;
ad SK 32 (p. 94): Pan 3.3.113; ad SK 41 (p. 100): Pan 2.3.32.

> Cf. SOLOMON (1974: 111-181: ‘Chronological Order of the Commentaries of the
Samkhya Karika’).

® See SHARMA (1929); CHAKRAVARTI (1975: 164—168); EIPHIL IV (: 271-287).

" Cf. TK ad SK 1 (p. 3): sasthi-sthane sarva-vibhaktikas tasih; ad SK 14 (p. 32): Pan
1.4.22; ad SK 51 (p. 66): Pan 6.4.68; ad SK 64 (p. 77): yathdhuh— ‘kr-bhv-astayah
kriya-samanya-vacanah’ iti [Siddhdnta-kaumudi] [sic!—MM)]. Other commentaries do
not have such references. The editors of TK identified the quotation in SK (from the
seventeenth century), but it must go back to an earlier common source for both TK and SK.
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-5.2.1-

On the basis of the following references it can be admitted that the Jaya-mangala
refers to YD, and Vacaspatimisra’s TK refers to the Jaya-mangala.

(i) YD2.12 ff.:
=JM ad SK 51, p. 108:

tatha caha sangraha-karah—
astitvam ekatvam atharthavattvam pararthyam anyatvam *akarty-bhavah /
yogo viyogo bahavah pumamsah sthitih Sarirasya ca Sesa-vrttih // iti //

*) atho nivrttih; so also Mathara-vrtti ad SK 72, p. 63.5; V1, p. 80.

=TK ad SK 72, p. 81:

tatha ca raja-varttikam //

pradhandstitvam ekatvam arthavattvam athdanyata /
pararthyam ca tathanaikyam viyogo yoga eva ca //
Sesa-vrttir akartrtvam *maulikdrthah smyta dasa /
viparyayah paricavidhas tathokta nava tustayah //
karananam asamarthyam asta-vimsatidha matam /

iti sastih paddrthanam astabhih saha siddhibhih // iti //

*) YD 2.15: culikarthah; dasa maulikah = Mathara-vrtti, p. 63.4; V1, p. 80. Cf.
Sharma, TK (‘Introduction’, p. 29).

Comment: Here are listed the so-called ‘ten basic topics’ (transl. in WEZLER
(1974: 450)). It is evident that the TK quotes directly from YD while JM and the M
must have taken their quotation from another (common) source.

(i1)) YD 180.1: JM discussion of the seven types of action ad SK 19; cf. Sharma,
TK, Notes, p. 28 f. (§ 134).

(iil) JM 84.15-19: tatra siddhe pumsi vivadah/ ... = YD 173.30 ff.; 174.15 ff.,
esp. . 20 ff. Here clearly JM summarises the discussion which is found in YD. This
passage is another important evidence that JM in its explanations must have referred
also to YD.

(iv) Miscellaneous references:

—Interpretation of karana-karya-vibhaga ad SK 15:
IM, p. 81.20 f.: asmin vyakhyane ... anyair vyakhyayate ...
See Sharma, TK, Notes, p. 24 (§ 112); CHAKRAVARTI (1952: 166 f.; n. 2).
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—8 siddhi (‘attainments’)—Vacaspati describes and rejects an interpretation ad
SK 51 set forth only in JM, p. 106 f.
—TK, p. 66: anye vyacaksate ...
Cf. SHARMA (1929: 429); Sharma, TK (Notes, p. 44, § 237); CHAKRAVARTI (1952:
166, 167).

—V1 ad SK 17: samghata-pardrthatvat, Solomon (Notes, p. 106): ‘Compare T
which is clearly indebted to J’.

—V2 ad SK 31: karyam; Solomon (Notes, p. 97): °Y explains ... . J has ... . This
is clearly an exposition of Y here’.

—IM 71.4 f.: sambandhas ca sapta—YD?

—JM 80.15: tasmad iha loke karana-gunakam karyam dystam / =YD 140.9.

—JM 80.25 f.: yatha mitla- = YD 141.18 ff.

—IM 81.2: mahad-aham-kara- =YD 141.18 ff.

—JIM 81.24,25,26 =YD 148.9 f.

—JM 84.9: yas ca bhokta sa eva purusah ... =YD 170.6-7.

—JIM 85.22 =YD 180.1.

—JIM 85.23 =YD 180.25; 177.1.

—JIM 85.25 =cf. YD 180.28.

—IM 85.27=cf. YD 179.34 .

—IM 89.18 £. =YD 195.1.

—IM 92.19 £, 21 =YD 206.6 f.

—IM 92.22 =YD 206.35 f.

—IM 95.12=YD 217.2.

—JIM 102.20-21 (stanza) = cf. YD 235.21.

—JIM 104.25-28 = YD 243.7-9.

—JM 105.1-2 (stanza) = YD 243.4-5; TK p. 62.

—IM 107.1-12 = TK p. 66—67; SHARMA (1929: 428 f.).

—IM 109.18 ff. = TK p. 69.

—IM 111.1-2=TK p. 70.

—JM 112.3-4 (stanza) = cf. Mathara-vrtti, p.3.28-29 (tatha ca laukikanam
abhanakah); YD 51.11-12.

-5.3-

Now, let us analyse the JM passage commenting on SK 1b in the light of the
above given analysis of YD made by Wezler.

Jaya-mangala (ed. Satkarisarma Vangiya; plain text without editor’s comments):
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[p. 66.3] kasmin visaya ity aha / tad-avaghatake hetav iti /| avaghatayaty apanayatity
[4] avaghatakah | tasya  dubkha-trayasyavaghatakas  tad-avaghatakah /
triakabhyam
[5] sasthi-samasa-pratisedhah tat-prayojako hetus ca
[6] iti jiiapanat na bhavati | duhkhavan aham etat-pratikaram anvesaya-
[7] miti prayo-vadah/ sa ca paiica-vimsati-tattvajnanan ndnya iti manasi
vartate /

Translation:

‘[In answer to the question] “With regard to what?”—[the author] says:
“[There arises desire for enquiry] into the means of warding that off.”
“[That which is] warding off,” means “[that which] causes to drive
away (to expel, to keep off, to fend off)” (avaVhan), [i.e.] “takes away,
removes” (apaVni). “[That which is] warding that off” [means]
warding off/removing that triad of suffering.

[Objection:] [According to the rule of Pan 2.2.15,] “with the primary
suffixes #rc¢ and aka,” [when they denote the agent,] there is a
prohibition of a sixth-case-ending compound ...

[Answer:] [but] because [the acceptable usage of a similar compound,
viz.] “kartr as well as hetu is he who instigates him” was made known
[from the rule of Pan1.4.55,] there is no [such prohibition, i.e. such a
compound like fad-av(p)aghataka is acceptable, one cannot object to
its correctness].

“I am suffering, [and] I am seeking a remedy to that [miserable
condition],” so says the current saying. “That [remedy can come only]
from the knowledge of the twenty five principles, there is no other
[than that],” thus it is passing through his [i.e. I$varakrsna’s] mind.’

-5.3.1-

It follows from the above translation that JM refers to YD discussion: It contains a
grammatical explanation of the compound tad-ap(v)aghataka, which is directly
based on Panini’s rules 2.2.15 and 1.4.55. The former rule is referred to in the
objection which has been raised with regard to the correctness of the compound tad-
apaghataka, while the latter one forms part of the answer which justifies that
compound. YD varttika words: samasa and pratisedha, together with the
conjectured sasthi, are present in JM laconic sentence which combines both the
objection and the clarifying answer. It seems therefore that the Jaya-mangala
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contains a true parallel to YD, which consists of a brief grammatical comment,
including references to the Panini’s rules, together with a concluding statement. Its
wording fits well into the wording of the varttika pattern of YD and reflects well the
polemics with regard to the correctness of the compound tad-apaghataka.
Moreover, JM passage continues YD conclusion of the whole paragraph, speaking
about the possibility to remove the triad of suffering.

It should be made clear, however, that the present author does not claim that JM
passage represents the original reading of YD. Perhaps JM has preserved the reading
closer to the original reading of YD which was only later replaced by a lucid
explanation taken from the Kasika, maybe by the way of insertion of a marginal
note. Consequently, if we agree that the Kasika passage is a later insertion, then the
earlier date for YD, i.e. ca. 550 C.E., is secured. Such a statement is, of course,
subject to criticism as a mere guess-work. The fact that JM refers to and summarises
a grammatical question which was discussed in YD does not explain or rule out the
occurrence of the passage from the Kasika. But, at the same time, we should
remember that YD—as it was so keenly observed by WEZLER (1974)—has been
modelled on MBha and right in its very structure it follows its pattern. It is sufficient
to look into the index of quotations compiled by the present Editors of YD to see
how much MBha influenced YD. How then to explain the occurrence of the
quotation(s) from the Kasika? Obviously, it is not enough to say simply that it is a
later interpolation. Another passage from YD and its relation to the Kasika deserves
more attention of competent scholars.

—5.4-

G. OBERHAMMER in his analysis of ‘the formal elements which gave form to a
scientific work’ (tantra-yukti) in YD, observed strong influence of grammar in the
context of the theory of the tantra-yuktis, and called attention (OBERHAMMER
(1967-68: 614 ft.)) to the passage YD 8.2-3; 6-7.

(i) YD 8.2-3, 6-7 (ed. WEZLER-MOTEGI):

itikaranam* (3.11) prakarartham | evamprakara (recte: evam-) anye
‘pi drastavyah | tadyathotsargo ‘pavado ’tidesa ityadi/ .../ ity evam
anya api tantrayuktayah sakya iha pradarsayitum /

*) MBha and Kasika read: -karanah.

Translation: ‘The word iti has the meaning of “type”. Other [tantra-
yuktis] should be explained as of the same type, too. As for example:
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utsarga ‘general rule’, apavada ‘special rule, exception’, atidesa
‘extended application’, etc. ... Thus, also other tantra-yuktis can be
indicated here in a similar way.” [M.M.]

OBERHAMMER (1967-68: 615) commented: ‘Apart from atidesah these terms [i.e.
utsarga, apavada—M.M.], obviously regarded by the author of the Yukti-dipika as
tantrayukti-s, are not to be found in the old tradition of the tantrayukti-s. They are,
however, to be found in grammar, for instance in Patanjali’s Mahabhasya’. As a
parallel to YD expression iti-karanam prakardartham OBERHAMMER (1967-68: 616
and n. 2) mentioned the passage from Katyayana’s varttika on Pan 1.1.44(3), and
pointed out—what is most important in our context—that ‘[t]he definition of the
Yukti-dipika is also found in the Kasika: itikaranah prakararthah’ [= Kasika ad Pan
5.2.93].

(i1)) The definition is found in the MBha varttika 3 ad Pan 1.1.44: (na véti
vibhasa /) iti-karano ‘rtha-nirdesdarthah // 3 //

Translation of Pan 1.1.44: ‘(The t[erminus] t[echnicus]) vibhasa
denotes the meaning of the combined particles na va “or not” (literally
“not or”) and signifies optionality’ [KATRE (1989: 18)].

Kasika p. 12 1. 1 from below-13.1: iti-karano ’rtha-nirdesarthah / .
Translation: ‘The word i#i has the meaning of ‘specification of sense’”’.
(ii1) Pan 5.2.93: indriyam indra-lingam indra-drstam indra-systam indra-justam
indra-dattam iti va //

Translation: ‘The expression indr-iyd is introduced to denote the
following senses: (1) means (liriga-m) by which the self is inferred;
(2) perceived by the Self; (3) created by the Self; (4) nourished by the
Self, or (5) given by the Self.” [KATRE (1989: 572)].

Kasika ad Pan 5.2.93 [298.3-4]: iti-karanah prakararthah/ sati sambhave
vyutpattir anyathapi kartavya, rudher aniyamad iti //

Translation: ‘The word ifi has the meaning of “type”. When possible,
also other derivation can be made, because there is no limitation of a
[conventional] usage [of the word].’

-5.4.1-

The Yukti-dipika-kara while commenting on the summary stanza (YD 3.10-11) in
which the tantra-yuktis are enumerated, explained the meaning of the word iti (iti
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tantra-sampat) with the definition iti-karanam prakardrtham which is also found in
the Kasika commentary on Panini’s siitra 5.2.93. This definition differs from the one
given in Varttika 3 on Pan 1.1.44: iti-karano rtha-nirdesdarthah. The Kasika knows
both definitions while commenting on Pan 5.2.93 and Pan 1.1.44, respectively. As
far as I can see, YD has only the former one (with the reading °-karanan). Now it is
of crucial importance to decide whether it is YD which borrowed the definition
from the Kasika or vice versa. If the latter is proved by further investigation,
herewith we would obtain an argument that the Kasika is posterior to the Yukti-
dipika. In consequence, we could accept 550 C.E. as a terminus post quem, and 700
C.E. as a terminus ante quem for YD.

—6.1-

In his paper of 1981, WEZLER called attention to Simhastrigani’s commentary
Nyaydgamdanusarini (probably sixth century) on Mallavadin’s Dvadasdra-naya-
cakra (here abbr. DNCV), since it contains a few interesting passages related to YD.
It is difficult to say whether they testify to its author’s direct acquaintance with YD,
rather they may refer to a common source (WEZLER (1981: 174, n. 55)). Here are
collected the most distinct fragments, culled from the references which are found in
the extensive notes of Sri Muni J ambivijaya (underline is mine—M.M.):

(i) YD 89.7 (ed. WEZLER—-MOTEGI):

tatra yada hetuh parapaksam <an>*apeksya yatharthena svarupena
**sadhya-siddhav apadisyate tada vitakhyo bhavati /

=DNCV 313.10-314.1 (cf. p. 313 n. 7):

yada hetuh para-paksam avy*apeksya svendiva rupena **karya-
siddhav apadisyate tada vitakhyo bhavati /

*) WEZLER-MOTEGI (1998) observe in n. 6: ‘all the Mss read apeksya’.
**) Reading sadhya-siddhau(av-°) confirmed in the body of the text of YD, while
the DNCV reads consequently: karya-siddhav-°.

(i) YD 92.19-21 (ed. WEZLER-MOTEGI):

yo yam adhyatmikanam bhedanam karyak<a>*ranatmakanam
caikajatisamanvayo drsta ity evamadih sadhanapraparicah so "hetur
ity uktam bhavati /

=DNCV 314.7-8 (cf. note 3):
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prayogas  ca—asti  pradhanam  bhedanam  anvaya-darsanat,
adhyatmikanam  bhedanam  karya-ka*randtmakanam  eka-jati-
samanvayo drsta ity candana-sakaladi-drstantam vaksyati /

*) In their note 12 WEZLER—-MOTEGI observe that ‘all the Mss read
karyakaranatmakanam’; DNCV reads: °-karana-°.

(iii) YD 261.1 (ed. WEZLER—MOTEGI):

sukham ca dubhkham <canu>*sayam ca varendayam sevate tatra tatra //

=DNC 267.1:

sukham ca dubkham cdnusayam ca varendyam sevate tatra tatra //

*) In their n. 1 WEZLER-MOTEGI observe: ‘All the Mss read ca hi samsayan’;
their emendation agrees with the reading of DNC.

—6.2—

The passages given above may not be of decisive value in our attempt to trace
links to other texts which could throw a light on the possible date of YD. There is
however one more testimony which is of such a value, viz. the DNCV reproduces
two lists of Samkhya terms which exactly correspond to those of YD. To be sure,
other commentaries on the SK also reproduce these old lists, apparently quoting
from a common older source (see the comparative table in EIPHIL IV (: 632);
Solomon, V1, Notes). The point is that it is the DNCV alone which has them exactly
in the same form as YD. Therefore it may be surmised that Simmhastiri might have
consulted YD text (or the same source). In this case YD cannot be placed later than
600 C.E. In case of the second possibility—viz. if Simhastri had consulted the same
source, but not YD directly—YD could be much later.

—6.2.1-

List of nine contentments, YD ad SK 50 (244 ff.): ... navavidha tustih /
= (four adhyatmika:) 1. ambha, 2. salila, 3. ogha, 4. vrsti; (five
bahya:) 5. sutara, 6. supara, 7. sunetra, 8. sumarica, 9. uttamabhaya.
The same list is reproduced in DNCV 316.5-317.3:

sannihita-visaya-santosac cikirsitad arthad unasya nivrttir ekdiva
tustir  upayanavattvad nava-vidha tustih/ prakrty-upadana-kala-
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‘mbhah salilaugha-vrstyakhyah Sarira-sariri-visesanopayas catasra
adhyatmikas tustayah | bahyas ca visaya-nirvedajah parica visayesv
arjana-raksana-ksaya-sanga-himsa-dosa-darsanat sutara-supara-
sunetra-[suJmaricottamdbhaydkhya iti nava tustayah /

—6.2.2—

List of eight accomplishments, YD ad SK 51 (251 ff.): astau siddhayah /

= 1. tarakam, 2. sutaram, 3. tarayantam, 4. pramodam, 5. pramuditam,
6. modamanam, 7. ramyakam, 8. sada-pramuditam.

The same list in DNCV 316.1-4:

siddhir ithena sadhanam tarvakam, sabdena sutaram, adhyayanena
tarayantam, vatadiny adhyatmikany abhyatitya kriyaya taraka-sutara-
tarayantanam anyatamena pramodam, manusyddy-
adhibhautikdtyayena tat-trayanyatamendiva pramuditam,  Sitddy-
adhidaivikdtyayena tat-traydnyatamendiva modamanam, yada kusala-
samsysta-vyapasrayat sandehdtikramat tad-anyatamena ramyakam,
daurbhagydtikramena sada-pramuditam ity astau siddhayah /

—6.2.3—

Other passages in common:

Cf. DNCV 144: na karmana na prajaya dhanena ... [Kaivalyopanisad 3] =
=YD 37.1.

Cf. DNCV 267: sukham ca duhkham canusayam ca ... =YD 261.1.

Cf. DNCV 107.24: srotrddi-vrttih pratyaksam ... = YD 5.11; 76.21 (cf. WEZLER
(1981: 368, n. 43)).

Cf. DNCV 107.16: kalpandpodham pratyaksam ... (YD 76.21).

Cf. DNCV 106.2,15: tatra katamad vijiiana-matram idam sarvam traidhatukam;
105.4: vijiana-matram idam tribhuvanam (cf. WEZLER (1981: 368, n. 41)).

—6.3—

The Raja-varttika, a Jaina work composed by Akalanka, being a commentary on
the Tattvarthddhigama-sutra, has been compiled on a similar pattern as YD:
varttika cum commentary (see BRONKHORST (1990: 123—-146)). Moreover, it bears
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the same title as YD: Raja-varttika. 1t contains references to Mathara (see below
p. 278). It is difficult, however, to say whether there is any direct link connecting
the two texts. Nevertheless, I would like to point out that it contains—besides a few
quotations in common—the same set of five definitions of pratyaksa which are
discussed in YD (76.17-22; 5.11-14). The order of definitions is slightly different
from that of YD: 2-3-5-4-1, viz.:

(1) RVar 53.29-30:
pratyaksam kalpanapodham nama-jatyddi-yojana /
asadharana-hetutvad aiksas tad vyapadisyate // [= PS 1.3,4];
(i1) RVar 53.31-32: indriydrtha-sannikarsétpannam jiianam avyapadesyam
avyabhicari vyavasaydtmakam pratyaksam [= Nyaya-sutra 1.1.4];
(iil) RVar 53.32: atméndriya-mano ’rtha-sannikarsad yan nispadyate tad anyat
[= Vaisesika-sutra 3.1.18];
(iv) RVar 54.1-2: srotradi-vrttih pratyaksam [= varsaganah, M.M.];
(v) RVar54.2: sat-samprayoge purusasyéndriyanam  buddhi-janma  tat
pratyaksam [= Mimamsa-sutra 1.1.4] iti ca sarvair abhyupagamyate / .

—6.3.1-

Other parallel passages include the following:

(i) Quotation of a stanza:
RVar ad 5.22 (483.):

arambhaya prasyta yasmin kale bhavanti kartarah /
karyasyanisthatah tan madhyama-kalam icchanti // iti.
=YD (118.11-12):

arambhaya prasyta yasmin kale bhavanti kartarah /
karyasya nis<n>atas tam madhyamam kalam icchanti //

(i1) Quotation of a stanza which has been ascribed to Vasubandhu, from his lost
work Paramadrtha-saptatika (cf. MEJOR (1999: 107 ft.)):
RVar (459.21-22):
atra kascid aha—
varsdatapabhyam kim vyomnas carmany asti tayoh phalam /
carmopamas cet so ‘nityah kha-tulyas ced asat-phalam //
=YD 1824 f.
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(i) Quotation from Bhartrhari’s VP 2.235:
RVar ad 1.13 (57.4-5):
Sastresu prakriya-bhedair avidydivépavarnyate /
anagama-vikalpa hi svayam vidya pravartate //
(iv) Cf. also reference to the Buddhist concept of nirvana:
RVar ad 1.12 (54.23-55.1):
‘nirvanam dvividham sopadhi-visesam nirupadhi-visesam céti/ tatra
sopadhi-visese nirvane boddhdsti’ iti / .
Cf. YD (266.24 f.):
etac cavasthanam bauddhair <nirupadhisesanirvanam ity ayam>
apavargo vyakhyatah !/ etat param brahma dhruvam amalam
abhayam / . (Cf. also Prasanna-pada, p. 519).
(v) Quotation from the PG 5; see von ROSPATT (1995: 16, n. 14,15):
ksanikah sarva-samskarah, asthiranam kutah kriya /
bhutir yesam kriya sdiva karakah sdiva cocyate // .
Cf. YD 129.5: sarvam eva ksanikam ... . YD quotes the PG 24, see notes below.

(vi) RVar mentions Kapila, Gargya, Mathara and others among the followers of
the akriya-vada:

(a) RVar 74.4-5: marici-kumara-kapiloluka-gargya-vyaghra-bhiti-vadvali-
mathara-maudgalyayanddinam akriya-vada-drstinam catura-sitih / ;

(b) RVar 562.4-6: marici-kumaréluka-kapila-gargya-vyaghra-bhuti-vadvali*-
mathara-maudgalyayana-prabhrti-darsana-bhedat  akriya-(kriya-)vada asiti-sata-
samkhyah pratyetavyah / .

*) -vaddhalimka-.

(vii) Miscellaneous:
(a) Pratitya-samutpada. RVar (12.15-13.22) contains a long quotation from the
Salistamba-siitra.
(b) References to AK:
RVar 55.16-17 = AK 1.32:
savitarka-vicara hi parica vijiiana-dhatavah /
antyas trayas tri-prakarah sesa ubhaya-varjitah //
RVar 55.26 = AK 1.17a-b:

sannam anantardtitam vijiianam yad dhi tan manah /
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APPENDIX
Miscellaneous references to WEZLER—-MOTEGI’s edition of the Yukti-dipika:

YD 3.21: sucanat sutram /
—Sgra sbyor bam po giiis pa (§ 126): siitra zhes bya ba artha-sucanad(t) sutra
zhes bya ste / .
—AS (p. 78.5-10): yad abhipretartham sucandkarena gadya-bhasitam / ;
—ASBh (p. 95, § 113): tatra yad abhipretartha-siicandkarena gadya-bhasitam /
—Saratama (p. 2.4): yatra [gambhira-|padair artha-siucanam.

YD 16.2-3: mokso hi kamarupariapyadhatutrayad isyate /
—cf. YD 18.2-5.

YD 7.19-20: tadyatha ‘pacako lavaka’ iti /

=vide YD 206.29: yathaiko devadatta pacako lavaka iti kvacit /
—Cf. SBh (p. 20.7): yatha pacako lavaka iti / .

YD 26.7 (stanza): aharas ca viharas ca .../
=vide infra YD 219.21: ... karmanimitto vagbuddhisvabhavaharaviharasakti-
bhedabhinno vicitrah samsara(h) ... ; seemingly refers to AKBh 4.1 and 3.38d,
see below.
—Cf. WEZLER (1990). Other examples in the AKBh ad 3.38d (theory of ahara:
ahara-sthitika jagat, vihara = ed. Pradhan 224.1, 225.16, 244.15); RVaiBh ad
4.62 (p. 145.24 1), sixfold ahara.

YD 37.1: na karmana na prajaya dhanena tyagenaikenamytatvam anasuh // (cf.
Kaivalyépanisad 3).
=See YD 51.1.
—SPBh (p. 94.25, padas c-d of a stanza): na karmana na prajaya dhanena,
tyagendike amyrtatvam anasur / [= Appendix I1I: Taittiriyaranyaka 10.10.3].

YD 38.13 f.: agnihotram juhuyat svargakamah /

= See YD 232.26.
—Maitry-upanisad 6.36;
—Cf. PV 1.318a-b (Gnoli, p. 167):

tendgni-hotram juhuyat svarga-kama iti srutau /
khadec chva-mamsam ity esa ndrtha ity atra ka prama // .

—PVin. (Teil I, p. 63);
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—TSP (p. 535.6 [ad 1501-1502 (Pramandntara-bhava-pariksa)]; p. 782.22 [ad
2335-2337 (Sruti-pariksa)];

—MNP (p. 195 n. 6).

—Cf. also DNCV (p. 45, 89).

YD 51.1: tam eva viditvamrtatvam eti nanyah panthayanaya vidyate/ (cf.
Svetds'vatarépanisad 3.8;6.15).
= See above YD 37.1.
— SPBh (p. 94.24, padas a-b of a stanza): tam eva viditvdti mrtyum eti nanyah
pantha vidyate ’yanaya | [= Appendix III: Svetasvatarépanisad 3.8; 6.15]. See
OBERLIES (1996: 145, n. 112).

YD 53.5-6: dadhna juhoti /
—MNP (p. 204.21 £; cf. p. 204 n. 54 for further references).

YD 70.20-21 (stanza):

tatha sad ity anye—
pratyaksam anumanam ca sabda<s> copamaya saha /
arthapattir abhavas ca hetavah sadhyasadhakah //

—The Tibetan version of Bhavya’s Madhyamaka-hrdaya-karika, chapter 9 on
Mimamsa, contains a supernumerary verse (7°), without any equivalent in the
Sanskrit original, which reads:

mngon sum rjes su dpag pa dang /
sgra las byung dang vier jal beas /
don gyis go dang dngos med pa’i /
gtan tshigs bsgrub bya sgrub par byed //

Identified in KAWASAKI (1976: 8-9; n. 4):

‘Direct perception, inference, verbal testimony, together with
resemblance, presumption, and non-existence—these [six] means of
knowledge demonstrate what should be demonstrated’ (KAWASAKI
(1976: 9)).

—Cf. MMU 1.15 (p. 8):

pratyaksam anumanam ca Sabdam copamitis tatha /
arthdpattir abhavas ca sat pramanani madysam //

YD 71.16: vitavitav api hetii ... / See also YD 84.19 ff.; 89.1; 92.25; 96.2; 97.5 ff.
—Cf. FRANCO (1999).
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YD 86.20: <vya>bhicarad visesas tu pratitah pratipadakah /
—1In addition to the Editors’ references to PS(V) add:
cf. MSV (abhava-pariccheda) v. 39:
na cdpy abhava-samanye pramanam upajayate /
vyabhicarad visesas tu pratiyeran katham taya //

YD 86.23: ... anityah sabdah krtakatvad iti /

Cf.eg.:
—Nyaya-sutra-bhasya ad 1.1.35;
—NP § 2.4;
—TSP ad 1437-38 (p. 514.11);
—Cf. also FRAUWALLNER (1957: 753) (Fr. 18a); TS (p. 14.3).

YD 88.9 f.: sayanadinam ca sanghatatvat ... /
—Add reference to YD 168.5.

YD 89.21: anupalabhyamanasyobhayathadystatvat /
—Add reference to YD 167.3.

YD 104 n. (1) (pramanavisayatvat) [Marginal Notes] stanza:

yathoktam—
Janmatulyam hi buddhinam aptanaptagiram srutau /
Jjanmadikopayogam® ca nanumane trilaksanah //

*) Marked by the Editors as uncertain reading.
=MSV (vakyddhikaranam) v. 246:

Jjanma tulyam hi buddhinam aptdnapta-giram srutau /
Janmddhikopayogi ca ndnumayas tri-laksanah //

YD 111.15 ff.: parimano™* hi namavasthitasya dravyasya .../

*) read: parinamo.

—Cf. VaN (I: 13.11-13): avasthitasya dravyasya dharmdntara-nivrttir

dharmdantara-pradur-bhavas ca parinamah / ; (cf also 66.3-5).
YD 111.21-22 stanza:

Jjahad dharmantaram purvam upadatte yada param /
tattvad apracyuto dharmi parinamah sa ucyate //

= See also YD 163.12-13.
—Cf. references in VaN (II: 32 n. 155).
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YD 118.6-7 stanza:

asattvan nasti sambandhah *karakaih sattvasangibhih /
asambandhasya cotpattim icchato na vyavasthitah //

—Quoted in SDS (p. 636);
*) karanaih.

YD 154.24: jagadvaicitryopalambhat /
—Cf. AK 4.1a: karmaja loka-vaicitryam.

Cf. also BA 9 (p. 305.18-20; 359.3); Abhisamaydlarikara (p. 730.22; 968.6);
AVN (p. 87.11); AD v. 154 (118.5-6).

Cf. YD 219.20: karmasaktivaicitryat / .

Cf. YD 43.2-3: drsyate cayam vagbuddhisvabhavaharaviharabhedabhinna<h>
karma<vipaka>vaicitrya-nimittah samsarah /
—Cf. MSV (citrdaksepa-parihara) v. 3:

karmanam cdpi vaicitryad desa-kalddy-apeksanat /
kasyacic carddha-bhuktatvat karmanyat pratibadhyate //
YD 167.13-14:

atmaiva hy atmano nasti viparitena kalpyate /
naiveha sattvam atmasti dharmas tv ete sahetukah //

=PG4 (p. 168):

atmdiva hy atmano ndsti viparitena kalpyate /
ndiveha sattvam [MS: sattvo| atma va dharmas tv ete sahetukah //

‘The Self does not belong to the self; it is deludedly imagined. Here
there is no being or oneself. These dharmas have their causes.’

—Cf. Vasubandhu, Vimsatika-vrtti (p. 5.22):
ndstitha sattva atma va dharmas tv ete sahetukah /
YD 167.15-16:

dvadasaiva <bh>avangani skandhayatanadhatavah /
vicintya sarvany etani pudgalo nopalabhyate //

=PG 2 (p. 168):

dvadasaiva bhavangani skandhdyatana-dhatavah /
vicintya sarvany etani pudgalo népalabhyate //
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‘The twelve members of phenomenal existence are the skandhas,
ayatanas, and dhatus. Pondering all those, a person (pudgala) is not
found.’

YD 167.18-19:

sunyam adhyatmikam pasya sunyam pasya bahirgatam /
na drsyate so ‘pi kascid yo bhavayati sunyatam //

=PG 3 (p. 168):

sunyam adhyatmikam sarvam sunyam sarvam bahir-gatam /
na vidyate so pi kascid yo bhavayati sunyatam //

‘Void is all within; void all without. Nor exists anyone who
contemplates the void.’

Further references in: MEJOR (1999: 104; 110-112, nn. 70-74).

YD 167.23: tasmat sarvapramananupalabdher nasty atmeti /

— NV ad 3.1.1 (p. 341.6): ndsty atmanupalabdher iti cet/. Cf. OETKE (1988:

374 ff.).
YD 168.5: iha sanghatah parartha drstas .../

—TSP ad v. 307 (p. 149.14): yac coktam—yat sanghata-ripam tat pardrtham

drstam ity-adi / ;

—PV, Manorathanandin ad 4.29 (Svami Dvarikadas Sastri, p. 373.18 ff.): yatha
“atmdsti na va_’ iti vivade tat-sadhandrtham samkhyena “pardrthas caksur-

adayah sanghatatvat sayandsanddy-angavat”—ity uktasya .../ ;

—Mathara-vrtti (p. 22.7): iha loke ye sanghatas te pardrtha dystah paryanka-

ratha-saranddayah /

—Jaya-mangala (ed. Sti Satkarisarma Vangiya, p. 83.20-21): iha loke sanghata-

bahyah sayandsanddayo ye te parartha drstah / ;
—SK, Paramartha’s Chinese transl. ad SK 17 (TAKAKUSU (1904: 1002 (1))).
—Cf. also MSV (atma-vada) v. 114:

sanghata-sannivesau ca na stah pararthya-varjitau /
bhokta ca cetanah kascid astity atraviruddhata //

YD 170.9: ucyate: bhoga .../

—Cf. SPBh ad 1.104 (p.51): cid-avasano bhogah/ purusa-svarupe caitanye

paryavasanam yasyditadrso bhogah siddhir ity arthah / .
YD 170.14: cittam mano vijianam iti (Vims. p. 3.3, AKBh. p. 62.1-2).
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—Correct reference:

(a) cittam mano ’tha vijiianam ekdrtham / = AK 3.34a (ed. Pradhan, p. 61.22; ed.
Swami Dwarikadas Shastri, p. 208.2);

(b) Vimsatika-vrtti (p. 3.3) [text reconstructed by LEVI from the Tibetan and
Chinese, fully agrees with the Tibetan translation, cf. POUSSIN (1912)]: cittam mano
vijiianam vijiiaptis céti paryayah / .

YD 195.6: yasya asmipratyayasya visesagrahanam bhavati—sabde ham sparse
"ham rape "ham rase "ham gandhe "ham iti /
—Reference is to Krama-dipika (Tattva-samasa-sutra-vrtti), App. VII (as a prose
passage); EIPHIL IV (: 321 f.):

aham sabde aham sparse aham riupe aham rase /
aham gandhe aham svami dhanavan aham isvarah // .

—V1, ed. Solomon, p. 40:

aham Sabde, aham sparse, aham rupe, aham rase, aham gandhe,
aham vidvan, aham spa(da)rsaniyo ya ity evamddy abhima(ma)na-
laksanasva(sca ?) ...

—Cf. Mathara ad SK 24, p. 31.1 f.

ripe aham, rase aham, gandhe aham, aham vidvan, aham darsaniya
ity evamddy abhimano "hamkarah / .

—Cf. also TK, p. 43; IM, p. 89.15 f.

YD 218.30: jiianamatram idam iti /

—Vimsatika 1a: vijiapti-matram evditad / .

—Trimsika 17d (p. 35.9): idam sarvam vijnapti-matrakam / ;

—Trimsika 27a (p. 42.25): vijiiapti-matram evédam ity api .../ ;

—Vinitadeva’s Trimsika-tika ad 17 (p. 488.3-2 from below): tasmat sarvam idam
Jjagad vijiiapti-matrakam .../ .

—Cf. also DNC (p. 105.4, 106.2): vijiana-matram idam tri-bhuvanam / ; tatra
katamad vijiana-matram idam sarvam traidhdtukam / ; Simhastri’s Vrtti (ad
loc.). See WEZLER (1981: 368, n. 41).

YD 219.33: tatha hi gandharvanagaradisu .../
—Cf. Trimsika-bhasya (p.35.18 f.): vijianam ca maya-gandharva-nagara-

svapna-timirddav asaty alambane jayate / .
—Vimsatika-vrtti  (p. 3.15):  gandharva-nagarendsattvan  nagara-kriya na

kriyate .../ .
YD 219.15: iha pratyaksam baliya iti / .
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—Cft. Vimsatika-vrtti (p. 8.23): sarvesam ca pramananam pratyaksam pramanam
garistham ity .../ .

YD 228.2 ff. ad SK 39a-b, esp. stanza, p. 228.18-19:
Jarayujam gavadinam andajam caiva paksinam /
trnades codbhijjam ksudrajantinam svedajam smytam [/
—Cf. Manu-smrti 1.43-46.
—JM 109.10-11: jarayujandajosmajodbhijjakhyas catvaro bhedah sastrdntare
drastavyah I/ .
Also cf. AKBh ad 3.8c-d, 9; POUSSIN (1980: III: 26 f.); Larnkdvatara 10.845.
See GARBE (1917: 306; n. 2). [SK 53; Sutra 5.111, 3.46].

YD 232.19: gjavarijavibhava.

—Cf. MMK 218.4; BHSD s.v. (‘state of moving restlessly to and fro’); Samkhya-
saptati-vrtti (V1), notes, p. 130.

YD 240.11: tamo moho mahamohas tamisro ‘ndhatamisra iti /

= Yoga-siutra-bhasya ad 1.8;

—Cf. NSam, Sutra 16.4: ajfianam adarsanam anabhisamayas tama
sammoho vidyanu(sayah) (recte: ‘vidyandhakaram—M.M.), ayam (recte:
iyam—M.M.) ucyate vidya.

YD 243.4-5:
badhiryam andhyam aghratvam miukata jadata ca ya /
unmadakausthyakaunyani klaibyodavartapangutah //

=JM 105.1-3:

badhiryam andhydghratytve mukata jadata tatha /

unmada-kaundya-kusthani klaiby 6davarta-pangutah //

iti // eta indriya-vadha asaktir ity upadistah samkhydcaryaih //
=TK 62.10-11:

badhiryam kusthitandhatvam jadatdjighrata tatha /

mukata-kaunya-pangutva-klaiby 6davarta-mandatah //

—Cf. Lankdvatara 10.782a: badhirandha-kana-mitkanam vrddhanam vaira-
vrttinam / .

YD 245.25-26: kalavisesad bijad ankuro jayate ...

—Cf. e.g. Salistamba-sitra.

YD 259.1-10 = AK 3.19, see MEJOR (1999).
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Modern Hindi Poetry: a Look at its Medieval Past

KUNWAR NARAIN

An immense body of good research material is available on medieval Hindi
literature. A close familiarity with this period of Indian history and of poetry (about
the eighth to eighteenth centuries) can be illuminating in many ways. Using some of
this material I have tried to touch upon a few points which seem to be of special
interest in relation to modern Hindi poetry.

Modernity, it seems, has been more at ease with antiquity than with its medieval
past. A look at medieval India is necessary to realise the crucial role of poetry in a
people’s social, personal and religious life and its intimate relationship with other
arts like music, dance and painting. Poetry was not confined to a select few but was
one of the most important vehicles of a message of love and peace across a
politically turbulent and instable India, giving it a unique cultural and emotional
unity. To dismissively call it a simple religious movement would be to miss in
sweeping generalisation its real power and reach which lay not in the conflicts that
various ethnic groups faced when they came to India, but in the human necessity to
find common bonds that could make it possible for them to live together amicably
as human beings, despite ethnic and religious differences. It was poetry of the
people and for the people in the best sense of the term.

One striking feature of medieval Hindi poetry, specifically devotional poetry (bhakti
kavya), is how it has been an integral part of a socio-cultural movement more than of
politics. There used to be an influential and highly respected body of saint-poets who
determinedly avoided kings and royal favours, and insisted on a modest life-style that
could easily be supported by the simple patronage of the people. The attitude is
strongly expressed in the lines of Kumbhandas (1468—-1582)":

A ohl 1 iR |l M |

HId S TRl 22 faraft e g
SRl 7@ <@ 375 BT qTehl i T T |
FHIe @@ FTeR fo 98 94 512 v 11 2

"' VARMA (1986: 92).
2 HSBI (1974: 75).

On the Understanding of Other Cultures — Proceedings, pp. 293-302.
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‘Why should a devotee go to Sikri?
Why wear out his shoes

Coming and going there
Forgetting the name of Hari?

Why bend to salute them

Whose very face spells calamity?
Kumbhandas has his Lord Girdhar,
Without Him the world is empty.”*

We have to locate the source of this courage not in the defensive pride of a poor
man, but in the moral stature of an honest and upright man. We see this spirit at
work in the late nineteenth century Hindu reformist movement and, more
effectively, in Gandhi’s moral stand against imperialism in Africa and India.

The Gandhian ethics, more pronounced in the Hindi nationalist poetry of the 20s
and 30s, never lost its hold on Indian intelligentsia, nor on the masses. Even
Premcand remained as much a Gandhian as a progressive in his convictions. It will
not be far-fetched to infer that the mass response to Gandhian ways had a pre-
existing base in the psyche of the Indian people. His favourite song: Ssqel S dl o=
HET, I TR WE S ... (‘Call them the real people of [God] Visnu who can feel
the pain of others ...”)* extols the virtue of compassion. The extreme mystical and
metaphysical elements in devotional poetry have often been criticised for being life-
negating, escapist and other-worldly, but when we focus on the human values it
sought to inculcate—universal love, compassion, humility, etc.—its aesthetics of the
‘other world’ seems only a device to stimulate that other side of human nature
which is not all physical.

The Western influence on Indian writing has been much talked about, but the core
of Indian sensibilities can perhaps be better understood by a reference to the old
Middle Eastern intellectual legacy which, unlike the European ‘Dark Ages’ was
replete with a high degree of Renaissance-like intellectual activity. After the death
of Alexander of Macedonia, the city of Alexandria (founded by him in 332 B.C.E.)
had slowly become the meeting ground of Hellenistic and Eastern scholars and
thinkers. It has been pointed out that Alexander’s eastern campaign was also a
prelude to the Greek thought moving eastwards and coming in close contact with
eastern philosophies and literatures through Arabian, Persian and Buddhist thinkers.
The Ptolemies of Egypt were great patrons of learning and the Alexandrian Library

3 Where it is not otherwise stated the translations are by the author of the present paper.

* These are the opening lines of Mahatma Gandhi’s favourite Vaisnava song
regularly sung at his prayer-meetings.
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established by them was a store-house of rare world classics which attracted
scholars from all over the civilised world. It is about this time that a number of
Greek, Persian and Sanskrit classics were translated into Arabic. The process did not
stop at Alexandria, but continued long after Alexandria lost its importance, and
Constantinople, Baghdad, Basra, etc., became the centres of intellectual activities.
Despite their theological reservations, the Arab scholars, and later Islamic thinkers,
were generous towards other philosophies, and had it not been for their relentless
zeal to translate classics into Arabic and Persian, a good deal of Greek philosophy
would perhaps have been lost. Given the eclectic propensities of Islamic thinkers it
is not unlikely that Sufism, before it came to India, had already absorbed some of the
Buddhist and Vedantic traits in its living and thinking. Prof. A. L. BASHAM observes:

‘... similarities between the teachings of western philosophers and
mystics from Pythagoras to Plotinus and those of the Upanisads have
frequently been noticed. (...) We can only say that there was always
some contact between the Hellenic world and India, mediated first by
the Achaemenid Empire, then by that of the Seleucids, and finally,
under the Romans, by the traders of the Indian ocean. Christianity
began to spread at the time when this contact was closest. We know
that Indian ascetics occasionally visited the West, and that there was a
colony of Indian merchants at Alexandria. The possibility of Indian
influence on Neo-platonism and early Christianity cannot be ruled out.”

Where Vedanta and Sufism met was also the point where the Hindu and non-
Hindu sensibilities could find a common meeting ground for what was universal in
their social and spiritual thinking. Modern Hindi poetry still derives a good deal of
its moral and aesthetic reflexes from this long and persistent tradition of devotional
poetry which dominated the Indian literary scene for more than a thousand years,
and is still very much alive in the Indian psyche. The linguistic, ethical and
esthetical challenges faced by Hindi devotional poetry in the Middle ages, if studied
conjointly as different facets of a single problem, tend to make better sense in the
context of modern Hindi poetry (and even poetry in general) than if they are treated
as isolated problems far removed in time. Sometimes a syncretic approach provides
a better insight into how art functions and affects human consciousness. Art tries to
unify, balance and harmonise diverse, even discordant, elements in nature and human
nature. Devotional poetry at its best seems to be a sustained effort to achieve that ideal,
aspiring to cut across difficult political, religious and racial differences. It has left
behind a strong legacy of humanism and, in the arts at least, a remarkably united India.

> BASHAM (1985: 486).
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In our times the influence of Kabir on Rabindranath Tagore and on chayavad
poetry (1920-1940) was crucial in inspiring that mystico-romantic strain in Hindi
poetry which should be distinguished from English Romanticism. Indirectly, it had
more in common with Vedantic, Sufi and neo-Platonic sensibilities, which survived
in devotional poetry and osmosed into modern Hindi poetry, than with English
romantic poetry even when directly inspired by the latter. No doubt the roots are in
Vedanta, Buddhism and Jainism, but in modern Hindi poetry it is more to be located
in the Advaita or Sufi ‘moods’ than in actual philosophies connected with the two.
Remote affinities between Vedantic and existential thinking are also not to be
missed. We can see, for instance, in Samser Bahadur SIMH (1911-1992) how even
contemporary ideas are put on a Vedantic base:

STHE -
Ffrfmdiaags®...
HERTE TS
T Fe foae SR <9 &
Sed gve ¥ gfea
= §

RS IR ey

S, e, = HS, WS

‘That which is me
Is the “T” that contains all ...

The revolutions, the communes

The communist societies

The different arts, sciences and philosophies
Imbued with a living richness

All by the subjective “I”

“T” that means all of us
Which is stronger than thou, O time!”

It is interesting to note how the old ideas assimilate new ones and give it a
typically Indian identity. Likewise, in the poem Lakri ka Ravan (The Wooden

6 SIMH (nd: 172).
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Ravana) by MUKTIBODH (1917-1964), the evil capitalist system is identified with
the mythical villain Ravana in the Ramdyana.” The process is ages old and the
tendency can easily be recognised in modern poetry. It is also reflected in the way a
composite Indian culture has taken shape through the ages.

Three distinct categories of poets, whose activities lead to the development of
modern Hindi language and poetry can distinctly be located in medieval India, viz.:
1. the peripatetic saint-poets; 2. the regional poets who wrote in their own regional
languages like Avadhi or Brajbhasa, and 3. the court poets who were attached to
some king or his influential vassal.

The way modern Khari boli has come into being owes a good deal to the
travelling life-style of the saint-poets familiar since the days of the Buddha in the
sixth century B.C.E. The Buddha’s teachings had a strictly philosophical and ethical
content but later we see poetry slowly becoming the vehicle of conveying
philosophical and ethical ideas, with music joining hands. An early example is that
of Sankara (?788-820 C.E.)® who was no less a poet than a philosopher, and a little
later in Saraha (tenth century), the Indian master of Tantric Buddhism whose Doha-
kosa is as much poetry as philosophy. We see this tendency to poeticise philosophy,
or vice versa, reaching its high watermark in Kabir (fI. fifteenth century) where
Vedantic and Sufi elements intermixed in his poetry. Kabir is an important example
of a saint-poet who helped create a powerful language defying all rules of grammar
and conventions of purity of diction. It is not without reason that modern Hindi
poetry feels strongly drawn towards Kabir’s example, not only in matters of what he
did to and for Hindi, but also how he succeeded in creating a poetic idiom which
defied all barriers. An experimentalist par excellence, his poetry if at one extreme is
wholly down-to-earth in drawing precepts from common everyday life for his
teachings, at the other extreme it touches mystical and metaphysical heights rare in
poetry. He was as unorthodox in his poetic and linguistic methods as he was bold in
his religious convictions. The forms and idiom of Kabir’s poetry owe a good deal to
Buddhist sahajivas and Sivaite nath-panthis, whose influence is apparent not only
in his ‘ulat-bamsi’® but also in the dohd, or the couplet form he favoured.

In practice, a medieval saint-poet’s dire need to communicate prompted not only
linguistic innovations, but also, more importantly, inventing unique poetic devices
that put maximum stress on the medium of expression. The near total breakdown of
the language under extreme creative pressure is that point where the poet also seeks
to establish a new relationship with the language. The familiar is de-familiarised,

" See: MUKTIBODH (1997: 172—177).
¥ Comp. BASHAM (1985: 328).
® Topsy-turvy juxtapositions in poetry.
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and the world as we know it in day-to-day language dematerialises into ‘airy
nothings’ only to be re-born as a new construct or concept. The ethical and esthetical
become the higher realities that guide the vision of the saint as that of the poet. It
reminds us of Wittgenstein and the Vienna Circle to whom Iris MURDOCH refers:

“This running up against the limits of language is ethics ... In ethics
we are always making the attempt to say something that cannot be
said, something that does not and never will touch the essence of the
matter. (...) But the inclination, the running up against something,
indicates something.” '

No one, perhaps, knew it better than Kabir that ‘this running up against language’ is
not only ethics but also poetry. He knew that the ethical, like the mystical experience,
could not be expressed in words; at best it could only be indicated negatively against
the ‘absurd’—the absurd backdrop of life. He says in one of his sabdas in Bijak:

T TR < 31t <ok, T IR A AR |

H1E o HE 9ISl 9741, Ale foig oM |

o T8 o1 4 ¥Eh, FeHe @isi(d) Yo |
Teh T €IS 0 A1, Teh TR Toh 7|

T g G fawe forat ®, T SR B geT
TSA o, THA SR, T g 9iE |

FEE Fek T W 30, fog g6 T FE 1oy |

‘It’s a heavy confusion.

Veda, Koran, holiness, hell, woman, man,

a clay pot shot with air and sperm ...

When the pot falls apart, what do you call it?
Numskull: You’ve missed the point.

It’s all one skin and bone, one piss and shit,
One blood, one meat.

From one drop, a universe.

Who’s Brahmin? Who’s Shudra?

Brahma rajas, Shiva tamas, Vishnu sattva ...
Kabir says, plunge into Rama!

There: No Hindu. No Turk. [75]""

" MURDOCH (1992: 43).
' Bijak (1986: 78).
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The reference to Rama and the castes (Brahmin, Sﬁdra) is significant in this poem
and reveals the deep-rooted Vaisnava and Sufi sensibilities in Kabir. They also
remind us of Gandhi—his last words ‘He Ram!’ and the name ‘Harijan’ (God’s
people) he gave to the underprivileged. It is also easy to see in his (and his follower
Vinoba Bhave’s) pad-yatras reminiscences of wandering saint-poets.

In the second category, there are such poets like Vidyapati (late fourteenth — early
fifteenth century), who wrote in Maithili on the Radha-Krspa themes; Malik
Muhammad Jayasi (?1475—-1542)'? and Tulsidas (1532—1623), who wrote in Avadhi
and are best known for their epics Padmavat and Ram-carit-manas respectively; and
Strdas (?1483-1563)", the blind poet, whose lyrics on the Krsna-theme are
collected in his Sir-sagar. They all preferred to stay mostly at one place and wrote
in their regional languages. The power and appeal of their poetry lies in its deep-
rootedness in local traditions, beliefs and mythology. It was more of their poetic,
rather than linguistic, influence on later Hindi poetry that mattered. If Avadhi had a
powerful epic tradition, Brajbhasa had an equally strong lyric base. In Maithilisaran
Gupta’s (1886-1964) Saket and Nirala’s (1896-1961) Ram ki Sakti pija the epic
narrative style is easily identifiable, so is a clear sakta influence on the latter. In
Jayasankar Prasad’s (1889-1937) Kamayani both the epic narrative of Avadhi and
the lyric sensibilities of Brajbhasa blend. Later, it is easy to recognise in
MUKTIBODH’s diction and poetic syntax, as well as in his Brahma-raksas,
undertones of this past. The Rama theme recurs in Nares Mehta’s (1922-2000)
Samsay ki ek rat. The Maha-bharata and Radha-Krspa love theme provide the
source material for Dharmavir Bharati’s (1926-1997) Andha yug and Kanupriya
respectively. In passing it may be mentioned that Khart boli, long considered to be
unfit for poetry because it lacked the tender charm of Brajbhasa and Avadhi, had to
take up the challenge and prove that anything Brajbhasa or Avadhi could do, Khari
boli could do as well. Prasad’s language, as that of nearly all the chayavadi poets,
seems to be obsessed with this challenge. It is with the advent of pragativad (the
Progressive Movement), inspired by Marxism, that social, political and economic
concerns became more important in Hindi poetry. However, the poetic sentiments
nurtured by earlier poetry, it seems, have left too deep an emotional impact on the
poetic diction and syntax of Hindi poetry and still continue despite more realistic
attitudes. Sometimes, as if to break away from the insistence of that tradition, the
new poets chose themes from contemporary realities, or else preferred to go back to

12 Comp., e.g. VARMA (1986: 429-432) and MCGREGOR (1984: 67-71).

P Comp., e.g. VARMA (1986: 642—644), MCGREGOR (1984: 76) and LORENZEN
(1996: 269).
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an ancient or mythological past for lesser used episodes. New kinds of creative
insights in modern art and literature were being prompted following researches in
psychology and anthropology.

The court-poets of the third category have left an influence on subsequent Hindi
poetry no less important than that of the saint-poets. In devotional poetry the
‘content’, i.e. the Rama or Krsna themes, seldom change. It is in Amir Khusro
(1253-1325)", attached to the kings of the Delhi Sultanate, that we notice a definite
shift and a lively interest in day-to-day life, enriched by his strong Sufi background.
His experiments included a very conscious and skilful effort to create a new
language he called Hindavi, or Hindi, by combining local dialects with alien
Persian.'> A genius born much ahead of his times, Amir Khusro’s zeal to integrate
diverse cultural elements has been as revolutionary in language and poetry, as in the
development of Hindustani classical music. His total awareness of ‘form-and-
content’, while experimenting with both, prefigures an approach very much
significant in poetry even today.

Classifying some of the best-known poets of medieval times and post-medieval
period (known as the riti-kal, c. 1650—1850) as ‘court-poets’, is not at all meant to
denigrate their achievements. They worked with consummate skill within the
classical and traditional moulds, but this did not hamper their innovative and
imaginative talents. For instance, the Hindi doha or couplet form is centuries old,
but in Biharilal’s (?1595-1663)'° Satsai we see it acquire a new lustre and finesse. It
shows no signs of fatigue; on the contrary, like a timeless form of a familiar raga, it
prompts rather than inhibits creative originality. That poetic ‘experimentation’ need
not necessarily mean a simplistic rejection of all meters is well-proved by an earlier
poet Kesavdas (?1555-1621)"7, who is at times loosely rated next to Sardas and
Tulsidas, in his short epic Ram-candrika, based on the Rama-story. It is a veritable
museum of metrical compositions, and quite an achievement. Often decried as a
difficult and obscure poet (somewhat like the English Metaphysicals of seventeenth
century) he does, however, set a convincing example that experimenting with metres
can be as important as experimenting without them.

To conclude, a few observations about the Hindi poetic mood today may be
pertinent. The general modernist prejudice against medieval devotional poetry is
due to an over-concentration on the terms ‘medieval’ and ‘devotional’ rather than on

'* Comp. MCGREGOR (1984: 24).

'3 See his ‘Farsi-hindi misrit chand’ in: TIVART (1992: 117-118).

1 Comp. VARMA (1986: 384-385).

7 Comp., e.g. VARMA (1986: 107) and MCGREGOR (1984: 126-129).
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‘poetry’. A shift of emphasis on poetry could perhaps yield a very different kind of
insight into what poetry could achieve in unusually difficult times. This, perhaps,
has implications for even today. The mystical and metaphysical bents of Hindi
poetry have not always been easy to reconcile with a scientific and rational
temperament. The Western model of technological and material progress has its
own irresistible attraction. Visionary thinking may often blur, even cheat, a clear
perception of the realities of life being faced by a majority of Indians; it may be
more so where a mass of population may have been conditioned to accept
deprivation as a pseudo-religious attitude towards a life that ought to change. But
things change as they move, and problems of practical nature are best solved in a
practical way. Science has solved many mysteries, but there are psychic dimensions
of life which cannot be explained rationally, nor in physical terms, and poetry itself
may be one of those mysteries born out of man’s consistent need for beauty, moral
order and an abiding faith in life ...

Poetry has survived hard times. Social, political and economic conditions in India
are hard enough even today. Sometimes in utter despair a poet may feel about
poetry the way, for example, Tadeusz ROZEWICZ felt in Poland at the end of World
War II: “What I revolted against was that it had survived the end of the world, as
though nothing had happened.’'® Yet, one cannot help admiring his intense faith
both in life and in poetry as if the two were one:

‘After the end of the world

after death

I found myself in the midst of life
creating myself

building life

people animals landscapes’"”

'8 WEISSBORT (1993: 262).
P ROZEWICZ (1994: 51).
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The Meaning of Verse 25 of the Sambandha-samuddesa
and its Context

CLAUS OETKE

-1-

The verse 25 of the Sambandha-samuddesa of Bhartrhari’s Vakya-padiya has
been understood as dealing with a variant of a Liar Paradox. Apart from other
scholars, this view has been advocated recently by J. HOUBEN (1995) in his book on
the Sambandha-samuddesa and Bhartrhari’s philosophy of language. 1 want to
critically discuss this view in the light of a number of other verses belonging to the
same chapter which appear to possess special relevance for the identification of the
argumentative context in which karika 25 is embedded.

The crucial verse reads as follows:

125/ sarvam mithya bravimiti nditad vakyam vivaksyate /
tasya mithyabhidhane hi prakranto ’rtho na gamyate //

/25/ {[With the expression] “Everything I say [I say] falsely,” that
expression is not intended to be meant, for if this is declared as [being
said] false[ly] the object / meaning in question is not attained /
understood.’

HOUBEN’s translation of the karika runs as follows (1995: 227):

‘With “everything I am saying is false,” that statement itself is not
meant. For if its own expressing is false, one does not arrive at the
point in question.’

Regarding the import of the verse HOUBEN (1995: 227-228) makes the following
statement:

“The fact that Bhartrhari brings in the statement “everything I am saying
is false” at this place shows that he was well aware of its problematic
status. Therefore, if Bhartrhari emphasizes here that the statement itself
is not intended, the possibility is implied of someone proposing that such
statement did refer to itself, with contradiction as the result. In 20 the

On the Understanding of Other Cultures — Proceedings, pp. 303—343.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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same happened with the statement “[something is] unsignifiable”. There,
the bivalent option was between signifiable and unsignifiable; here in 25
it is between true and false. This suffices to make it a real Liar paradox,
though it is only the weak paradox in which one of the two options leads
inescapably to contradiction, and not an artificially strengthened one. It
is the universally quantified Liar, and Bhartrhari solves the paradox by
showing that there can be no quantification over itself on the basis of the
function which is usually out of the picture in Western accounts, viz. the
intention of the speaker.’

Our remarks concerning the above cited passage pertain in the first place to the
following ingredients:

1. “... Bhartrhari brings in the statement “everything I am saying is false” at this
place ...

2. ‘... the possibility is implied of someone proposing that such statement did
refer to itself, with contradiction as the result.’

3. ‘... the bivalent option ... is between true and false.’

4. ‘This suffices to make it a real Liar Paradox ... and Bhartrhari solves the
paradox by showing that there can be no quantification over itself on the basis of the
function which is usually out of the picture in Western accounts, viz. the intention
of the speaker.’

(A) (1) The verse nowhere says or indicates ‘that there can be no quantification
over itself.” It contains a universal quantifier but does not employ any term that
possesses the sense of ‘quantification’ or a similar meaning. (2) The wording of the
pertinent verse does not furnish the slightest indication that it should provide us with
any solution of a paradox or any philosophical problem at all. What the karika
suggests is merely that if in an utterance of sarvam mithya bravimi the phrase
mithya bravimi were used in order to refer to this very statement itself, an
unacceptable consequence would result.

(B) Not only can one not recognise any indication that it was intended that the verse
should offer a solution of a problem, but one cannot even discern, how the remark of
this karika should objectively contain the material for a solution of a problem, not to
speak of a general solution of a philosophical paradox. For: (1) The mere statement
that an unacceptable consequence would result, if in an utterance of sarvam mithya
bravimi the phrase mithya bravimi were used in order to refer to this very statement
itself, provides no solution of any problem at all. At best it testifies to the fact that a
possible problem has been recognised. (2) The utterance of the phrase sarvam mithya
bravimi does not by itself evoke a paradox, even if it were meant in the sense of
‘Everything I am saying is false’ and if the range of the universal quantification were
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taken as encompassing the concerned utterance or sentence or its possible content
itself. If the pertinent utterer, as a matter of fact, should have said something true at
any time, the utterance, sentence or its propositional content could simply be regarded
as false, and this is by no means paradoxical. HOUBEN, to be sure, might have
recognised this and speaks of a weak (liar) paradox in this connection. Nevertheless, a
paradox emerges at best in combination with an additional premise according to which
everything the concerned utterer has uttered—apart from the pertinent utterance—is,
as a matter of fact, false. The possible paradox would lie in the circumstance that some
statement can neither be true nor false under certain empirical circumstances which do
not pertain to the statement itself. But even so the question arises as to why the writer
of the verse did not indicate anything of this. To be sure, we say ‘possible paradox’
because it is conceivable that the concerned circumstances create a situation in which
some utterance of some declarative sentence cannot possess or express a content
which is able to be either true or false. Since this assumption is by no means evidently
absurd, it deserves to be noted that neither the pertinent verse nor anything in the
context of this karika indicates anything about such a possibility. (3) One might indeed
discern an implicit suggestion to the effect that one who utters sarvam mithya bravimi
should not intend to refer among other things to this very phrase itself. Nevertheless,
this merely shows how a particular difficulty pertaining to a particular expression can
be circumvented. But even if it were supposed that a generalisation was intended—
although the text does not contain any salient indicator to that effect—it remains
dubious how this could be suited for the solution of any paradox. It is definitely
unsuited for a solution of the problem if this should ensue from the observation that a
particular phrase uttered with the intention to make a statement cannot be either true or
false due to circumstances which do not relate to the concerned utterance itself. For if
any paradox lies in this supposition it obviously ensues from the idea that some
assertoric sentence can be neither true nor false under one of its possible readings. The
mere fact that also other possible readings exist which do not involve such
consequences appears entirely irrelevant in this context. Consequently, any appeal to
the circumstance that the expression sarvam mithya bravimi also possesses a possible
reading which does not evoke any paradox and that it is possible to employ the
sentence in a way that such a reading is intended is almost as immaterial for a solution
of the pertinent problem as any invocation of the fact that apart from sentences
involving a liar paradox also other sentences exist (which do not involve similar
consequences) would be immaterial for a solution of liar paradoxes. Therefore it needs
to be acknowledged that if HOUBEN’s suggestion that Bhartrhari in karika 25 aimed at
furnishing a solution of some variety of a liar paradox by ‘showing that there can be no
quantification over itself on the basis of the function which is usually out of the picture
in Western accounts, viz. the intention of the speaker’ were true, then it would follow



306 CLAUS OETKE

that the pertinent subject matter has been dealt with by the author of the verse in an
inadequate, if not superficial, manner. Since the context does not provide more
information on the topic of sarvam mithya bravimi the treatment of the issue as a
whole would have to be assessed as very deficient.

(C) The assumption that karika 25 refers to any truth-paradox as well as the
translation of sarvarm mithya bravimi by ‘Everything I am saying is false’ is
philologically questionable. The circumstance that mithya is grammatically an adverb
diminishes the probability that the phrase should possess the sense of ‘Everything I am
saying is false’ as well as the probability of the supposition that sarvam mithya
bravimi should relate at all to the application of any predicate to the content of
sentences or statements. Moreover, there are many other formulations which would
express the sense of ‘Everything I am saying is false’ in an unambiguous manner, e.g.
sarvam mayéktam asatyam, mayoktam anrtam sarvam, etc.' To be sure, according to
some statements that are to be found in various dictionaries concerning mithya, it
should be legitimate to translate sarvam mithya bravimi by ‘Everything I am saying is
a lie.” But it is possible that even this rendering would not do justice to the point. If
one wants to characterise the import of sarvam mithya bravimi in a manner that is
sufficiently general, one should perhaps equate it with something like: ‘I never (really)
mean what I say.” Regarding the question as to what precisely this means one should
envisage at least the following two possibilities: (a) The phrase expresses that every
declarative utterance which is made by the speaker expresses something which is not
considered as true by the utterer himself. (b) The phrase expresses that everything
uttered by the speaker does not possess the sense which the pertinent expression
should have according to the relevant linguistic rules but some other sense, possibly
exactly the contrary sense. Although (a) represents the situation of a habitual liar, there
is a decisive difference with respect to the situation described by ‘Everything I am
saying is false’: The truth of the pertinent statement does not entail that everything—in
fact not even anything—the speaker utters is false. The sentence sarvam mithya
bravimi refers merely to the intention of the speaker and relates to the fact that
utterances of the speaker have been made with the intention of expressing untruths.
The same holds true, mutatis mutandis, regarding alternative (b): It amounts to the
claim that the meaning-intentions associated with all utterances of the speaker deviate
from those which one would expect them to possess on the basis of pertinent linguistic
rules. The decisive point is that the characterisation which is implicitly given by the
expression mithya does not pertain to any propositional content but to intentions that
are connected with certain speech acts.

' We regard it as little promising to invoke ‘metrical constraints’ as an argument here.
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It is not difficult to discern that an utterance of sarvam mithya bravimi generates
problems even under the interpretation(s) with respect to the import of mithya bravimi
(‘I speak falsely”), which has (have) been delineated in the preceding paragraph. If the
range of the universal quantifier is not restricted, a situation ensues which involves a
frustration of those communicative goals which a declarative utterance of the phrase
would normally possess. Irrespective of whether we hypothesise alternative (a) or (b)
above, if the utterer subsumes the very utterance of sarvar mithya bravimi under the
concept represented by the predicate of the sentence, i.e. ‘is said falsely’, any
possibility of a unique determination of a proposition which the utterance should
convey as true is thwarted. It should be noted that this holds good even under the
supposition that mithya (‘falsely’) possesses the precise import of referring to the fact
that actual states-of-affairs or intended meanings are exactly opposite to those which
the sentences uttered by the speaker should convey or express.” For if this were
supposed, it would follow that the actual state of affairs which the utterer of sarvam
mithya bravimi believes to obtain corresponds to one which would be expressed by the
sentence: ‘Everything I say, 1 say truly,” or that the meaning which has to be
associated with mithya bravimi corresponds to the meaning of ‘I say truly.” But if the
proposition which the utterer really believes is in the described manner opposite to the
one which the sentence sarvam mithya bravimi linguistically expresses, he is
committed to believe that his utterance of sarvam mithya bravimi is made with an
intention of expressing something true. However, if this is the case, the utterer must
intend to express something which entails that the very utterance of the pertinent
sentence is made with the intention of expressing something which is not true. The
identification of a proposition which the speaker of the sentence considers as true is
doomed to failure for similar reasons as if someone uttered: ‘I do not believe what I
am saying now.” On the other hand, the supposition that the intended meaning of
mithya bravimi corresponds to: ‘I do not speak in accordance with valid linguistic
rules,” implies both that the utterance of sarvam mithya bravimi possesses its regular
sense and that it does not. To be sure, if our proposed alternative interpretation is
adopted the consequence that the concerned sentence or utterance cannot be true does
not follow. It follows merely that either the utterance does not give any relevant
information about what the utterer considers true or about what the actual (in
contradistinction to the conventional) meaning of the employed expression should be.
But this is no sound reason for an objection. On the contrary. The wording of the last
quarter of the karika, viz. prakranto ‘rtho na gamyate = ‘the object / goal / meaning

* Nota bene: We have said ‘exactly opposite,” not ‘contradictory’. The exact
opposite of ‘Everything I say is such and such’ should correspond to ‘Everything I say is
not such and such,” and not to “Not everything I say is such and such.’
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which is undertaken / envisaged is not understood / reached’, fits the above depicted
alternative consequences much better. It deserves to be pointed out that even if
HOUBEN’s assumption regarding the import of mithya were accurate, the formulation
prakranto ‘rtho na gamyate does not support the supposition that ensuing
consequences concerning the possibility of the truth of the statement and their
avoidance are at stake. Let us grant—for the sake of argument—that sarvam mithya
bravimi means ‘Everything I am saying is false.” Does not the occurrence of the phrase
prakranto ‘rtho na gamyate make it appear more probable that under this premise
Bhartrhari had the following in mind: ‘An assertoric utterance of sarvam mithya
bravimi—or any other sentence—is successful only if anyone who interprets this
utterance can rightly assume that the utterer regards as true what the sentence must
express in accordance with pertinent rules of interpreting the sentence and the
statement made by it; but the realisation of this aim is prevented if the expressed
proposition entails that the statement cannot be true’? If our interpretation is correct,
the point is not that the content of some (uttered) sentence involves a semantic
anomaly under one of its possible readings but that the utterance of the phrase sarvam
mithya bravimi is infelicitous because the goals which should be hypothesised as
existing would be necessarily thwarted, if it were intended to make a statement
involving a universal quantification whose domain includes the pertinent utterance,
statement or sentence itself.’ I assume that this difference is highly important for the
interpretation of the entire textual passage which constitutes the context of verse 25 of
the Sambandha-samuddesa, but for the time being I put this topic aside.

Since according to our interpretation the restriction of the range of the quantifier that
might be considered as being proposed in verse 25* does not relate to the solution of a
paradox but to the avoidance of a frustration of communicative goals, we are
confronted with a problem which does not affect the alternative interpretation in the
same way. For whereas the idea of the solution of a paradox at once bestows
plausibility on the occurrence of the pertinent remark, it is not immediately intelligible
why the topic of stratagems for the removal of obstacles for the realisation of certain
communicative goals should have been brought up in the present textual passage. We

3 It needs to be noticed that the expression na gamyate does not even suggest the
existence of a contradiction and that the employment of other expressions, in particular
virudhyate, which do involve such a suggestion, would have been excellently suitable if
the idea of any kind of contradiction should be conveyed.

* The reason why I am using the clumsy formulation ‘might be considered as being
proposed’ is that, if one looks at the matter more closely, it turns out to be doubtful
whether the writer of verse 25 really intended to advocate a quantifier-restriction as a
solution to some problem. But we will discuss this issue only at the end of the paper.
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claim, however, that in view of the context this fact can be made perfectly
comprehensible. In order to demonstrate this, I will give an outline of the way in
which the verse 25 is embedded in the argumentative context. This entails an
explication of the import of a number of verses that precede karika 25 in the chapter
which bears the name Sambandha-samuddesa. 1t needs to be said in advance,
however, that we will not undertake here a detailed investigation of all the
interpretative possibilities with respect to every verse and do not offer a fully explicit
justification for the proposed reconstruction, since I intend to discuss these issues in
another paper. Nevertheless, our account will present a highly plausible train of thought,
and at least in this regard our proposal appears superior to previous interpretations.

2

We assume that the following karikas represent the key positions with respect to
the argumentation in which the statement of verse 25 is embedded:

/1] jianam prayoktur bahyo ‘rthah svarupam ca pratiyate /
Sabdair uccaritais tesam sambandhah samavasthitah //

/3] asydyam vacako vacya iti sasthya pratiyate /
yogah Sabddrthayos tattvam apy ato vyapadisyate® //

14/ nabhidhanam sva-dharmena sambandhasydsti vacakam /
atyanta-para-tantratvad rupam nasydpadisyate //

120/ avacyam iti yad vacyam tad avacyataya yada /
vacyam ity avasiyeta vacyam eva tada bhavet //

121/ athdpy avacyam ity evam na tad vacyam pratiyate /
vivaksitasya yavastha sava nadhyavasiyate //

22/ tathdnyatha® sarvatha ca yasydavacyatvam ucyate |
tatrdpi ndiva savasthd’ taih sabdaih pratisidhyate //

123/ na hi samsaya-rupe rthe Sesatvena vyavasthite |
avyudase svariipasya samsayo ‘nyah pravartate® //

124/ yada ca nirnaya-jiiane nirnayatvena nirnayah /
prakramyate tada jiianam sva-dharme navatisthate’ //

> The variants: ity ato, athato, instead of apy ato, are potentially relevant.
8 Variant: athdnyatha.

" Variant: sdiva néavastha.

¥ Relevant variant: pratiyate.
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These verses can be translated as follows:

/1/ “Through words which are uttered the cognition of the one who
employs [them], the external object and their own form are discerned;
their relation is [already] established.’

/3/ ‘[In the expressions:] “This is a/ the signifier of this” [and “This] is
the significandum of this” the link between word and meaning is
known / understood by the sixth nominal ending (i.e. the genitive
ending). Also the being-that is conveyed on that account.’

/4/ ‘There is no expression which is a signifier of the relation
(sambandha) according to / on account of its own dharma (property,
nature). Because of [its] being absolutely dependent, its nature is not
pointed out.’

/20/ [Objection:] ‘If it were ascertained that what is to be said
(= characterised) [by the words:] “[it is] not to be said
(= characterised)”'’, were to be said (= characterised) by [the property
of] being something which is not to be said (= characterised), then it
would be [something which] is to be said (= characterised).”"!

/21/ “If, however, it is not recognised as [being something which] is to
be said (= characterised) in that way by “[it is] not to be said =
characterised),” [then] the very situation which is wanted to be
expressed is not ascertained.’

? Variant: sva-dharmendvatisthate.

Te. °[it] should not be said (= characterised)’ or °[it] can not be said
(= characterised)’. Although the existence of the same ambiguity must be kept in mind
even with respect to the other occurrences of (a)vacya-, we attempt to propose
interpretations which do not crucially depend on particular decisions in this regard.

"' Or alternatively: ‘If that which is to be said (= characterised) [by the words:] “[it
is] not to be said (= characterised)” were ascertained as [something which is] to be said
(= characterised) by [the property of] being something which is not to be said
(= characterised), then it would be [something which] is to be said (= characterised).’
This possibility exists because the formulation of the verse does not contain sufficiently
specific indications regarding the intended scope of the occurrence of ifi after vacyam.
For the general interpretation of the textual interpretation which we propose, this
difference seems to be irrelevant, however. This holds equally good with respect to the
question as to whether the instrumental case of avacyataya should be interpreted as
expressing a ‘genuine’ instrumental meaning or rather as possessing a ‘modal’ sense
such that avacyataya ... vacyam should be rendered by ‘is to be said (= characterised) as
[something which is] not to be said (= characterised).’
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/22/ ‘It is not so that even with regard to that whose unsignifiability in
this, in another or in every manner is said / asserted, this situation is
prevented by those words.’

/23/ [Reply:] ‘[This objection is not valid.] For with regard to an entity
possessing the nature of a doubt, which is determined as something
subsidiary, another doubt does not become operative as long as its own
nature is not thrown off.’

/24/ ‘And when with regard to an ascertainment-cognition, an
ascertainment as an ascertainment is undertaken, then the cognition
does not persist in its own character.” >

What train of thoughts does this represent? I propose the following account:

"2 HOUBEN (1995: 145 ff.) gives the following rendering;

‘/1/ The cognition of the speaker, the external thing meant and the own
form [of the word] are understood through words which are uttered. The
relation of these (namely, the cognition, external thing meant and own
form) [with the words which are uttered] is well-established.

/3/ “This is the signifier of this, [and this] is the signified [of this],” thus
the connection of word and thing-meant is known through the sixth
nominal ending (genitive). On this ground, the real nature (tattvam, sc. of
word and thing-meant) is also indicated.

/4/ There is no word that signifies the relation according to its specific
property. Because it is extremely dependent, its form cannot be pointed out.
/20/ 1f it is ascertained that what is to be signified by “unsignifiable” is
signifiable as being unsignifiable, then it would become signifiable.
/21/But if it is understood that it cannot be signified this way by
“unsignifiable”, that very situation of its which one wants to signify is not
apprehended.

/22/ 1f something is signified as unsignifiable, in this way, in another way
or in all ways, then with regard to that thing this situation (avastha, sc.
being unsignifiable) is certainly not (na eva) also denied by those [very]
words [that signify its being unsignifiable].

/23/ No other doubt, is operative with regard to an object which is [itself]
a doubt; and is [as such] subordinate, if [doubt;] does not lose its own
character [of a doubt or, more generally, of a cognition which functions
towards and is subordinate to some object].

/24/ And when an ascertainment, is undertaken, with the characteristics of
an ascertainment, concerning [another] ascertaining cognition;, then that
[other] cognition; does not remain in its own nature.’
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The first karika formulates a general theorem which says that the utterance of
linguistic expressions conveys three things, namely (a)a cognitive or, more
generally, a psychological state of the utterer', (b) an ‘external’—i.e. probably a
non-linguistic and non-mental—object'¥, and (c) the ‘own form’ of the concerned
linguistic expression'®. The relation of the expressions, i.e. obviously their meaning
relation, is however fixed beforehand. This last statement possesses utmost
significance in the present context. It appears that Bhartrhari intends to say here that
meaning relations are not something which is imparted as new information by
linguistic expressions and, accordingly, not something which is recognised on the
part of a hearer by the utterance of linguistic expressions, but something which is
established in advance. This suggests the following picture: On account of
utterances of linguistic expressions, a hearer recognises only (a) the existence of
certain psychological states of the speaker, (b) what the expressions signify or
express and (c) linguistic types corresponding to the uttered tokens. But once these
components are identified there is nothing additional which needs to be recognised
or which is imparted as new information, and this holds true in particular of the
semantic relations which are associated with the pertinent linguistic types. Prima
facie at least this appears quite plausible. '

But now, in the karikas 3—4, a difficulty for the view presented in verse 1 is
implicitly recognised and accounted for. The tenet that semantic relations are never
imparted by utterances of linguistic expressions appears to be untenable in view of the
fact that sometimes utterances occur which aim at giving information about semantic
relations, in particular (utterances of) expressions of the form: ‘A is the signifier of B,
‘B is the significandum of A, or similar ones. Verses 3 and 4 represent nothing but an

" This might be identified with the utterer’s ‘propositional attitudes’ of beliefs,
desires, etc., inasmuch as their existence can be inferred from the very fact that certain
expressions have been uttered.

' This might be identified with an expressed proposition or a state of affairs or, in
case of naming expressions, a particular object.

' Perhaps this should be identified with the corresponding type of a token-expression
or anything which comes quite close to the notion of a type.

' In the subsequent karika 2, Bhartrhari makes the additional point that uncertainties
or doubts pertain merely to the cognitive states of the utterer as well as to the ‘external
objects’, but never to the ‘own forms’. On the background of the suggested
identification of ‘own forms’ (svariupa) with types this assertion might appear doubtful.
But possibly, this is due to the fact that the notion of a type represents only an
approximation to the concept of ‘own form’ which might come close to that of a pattern
which is exemplified by some sequence (of sounds or phonemes).
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answer to this difficulty. The essence of the reply appears to be the following: It is
acknowledged that statements specifying semantic relations occur, and it is even
admitted that expressions performing such a function might contain linguistic
elements—in particular the genitive morpheme—which relate to semantic relations.
But this does not refute the original thesis that linguistic expressions generally do not
specify their own semantic relations. The reason is the following: Linguistic elements
such as genitive morphemes relate to semantic relations at best in a general way, but
they can never perform the function of fixing the semantic relations of the expressions
in which they occur or impart any information about them. This is so because the
semantic relations which are at stake in the theorem formulated in verse 1 are not
semantic relations in general but the particular semantic relations of uttered
expression-tokens or their corresponding types (or patterns). They are essentially or
constantly dependent at least in the following regards: 1. being individual relations,
their identity depends on the identity of their relata in a similar manner in which the
identity of ‘quality-individuals’ (guna) depends on the identity of the substances in
which they inhere; 2. being something which linguistic expressions exhibit or possess,
such that the knowledge of the fact that linguistic expressions exhibit them makes it
possible that utterances of them convey information, in particular the kind of
information that has been specified in verse 1, they can at best be exploited for the
purpose of deriving information from the expressions exhibiting them whenever they
are uttered, but it is not possible that the very same expressions which exhibit them fix
or specify those semantic relations. Such specifications could at best be achieved by
the employment of different expressions which refer to the former ones and
characterise them with respect to their meaning relations.!” This tenet is objectively
plausible if it is taken in a specific way: Linguistic expressions cannot specify their
semantic relations in the manner of providing characterisations or descriptions of them

" In this connection it might be appropriate to point out that the interpretation of
atyanta-para-tantratvaft] in verse 4, according to which the expression is meant to
relate to the meaning relation, represents merely one possible alternative. It would be by
no means outlandish to interpret it as referring to the act which is described by the words
riupam ... asydpadisyate that follow immediately. This means that atyanta-para-
tantratvaft] could equally be used in order to convey that the (own) nature of any
individual meaning relation cannot be imparted (by expressions which themselves
exhibit that meaning relation), because any act of doing this necessarily—this might be
the import of atyanta- in this particular context—depends on something else (para),
namely other means of conveying a meaning apart from the concerned expression(s). To
be sure, it seems rather improbable that this should be the only intended sense of
atyanta-para-tantratvaft]. But it is by no means unlikely that the author of the verse
intended that the formulation should be understood in both senses.
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such that the content of the descriptions is determined by nothing else than the
meaning of linguistic expressions. To be sure, Bhartrhari nowhere makes this restraint
explicit. But this does not refute that it harmonises with his intentions. Probably the
author was not aware of the fact that a specification of this sort might be objectively
required. Anyhow, if one looks at the situation under this aspect, the tenet appears
highly plausible: Linguistic expressions, in particular sentences, never fix their
meaning relations by giving true descriptions or characterisations of them inasmuch as
the content of those descriptions is determined by the meaning relations of expressions
containing them. They cannot objectively specify their meaning relations in this
manner at least under certain assumptions of the dependence of sentence-meaning on
meanings of their constituent parts. On the other hand, and this was possibly more
what Bhartrhari had in view, they cannot impart in this manner complete knowledge
about their meaning to a hearer of utterances, because in order to grasp the content of
the pertinent descriptions he must exploit previously existing knowledge concerning
meaning relations of expressions that belong to the sentence in question. If such
knowledge should be imparted at all by description, it is not the concerned expression
itself but other expressions that must be invoked, more precisely the expressions
whose understanding does not require a complete understanding of the concerned
expression.

Although the possible objection on account of metalinguistic uses of expressions
can be, as it seems, satisfactorily answered in this manner, the reply is threatened by
the danger of self-inconsistency, and we suppose that this topic is dealt with in the
textual passage which begins with karika 20.

_3—

A component of the crucial theorem of karika 1 can be expressed as follows: No
linguistic expression gives a true description of its meaning relation and thereby
fixes its meaning. Although this is, strictly speaking, not tantamount to the thesis
that no linguistic expression can fix its meaning by giving a true description of its
meaning relation, it is not improbable that Bhartrhari’s position embraced also the
thesis which is formulated by the preceding sentence. The crucial point is, however,
that this holds good under a particular reading of ‘No linguistic expression gives a
true description of its meaning relation.” The idea that meaning relations are fixed
beforchand and are exploited in order to identify the ‘external’ objects
corresponding as meanings to linguistic expressions in situations of their utterance
makes it natural to suppose that no sentence can be used in such a manner that it
expresses a true characterisation of its own meaning relation because the
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identification of this particular meaning relation depends—apart from the sentence
itself—on its meaning, or in Bhartrhari’s terms, on the external object which it
means. Accordingly, what the sentence which should say something about its
meaning relation means must be considered as determining what it is about. But
since it is natural to suppose that, the other way round, what a sentence means is
determined by what it is about, in the case of descriptive sentences the object of
predication, a mutual dependency—that which Indian philosophers designate by the
technical term paraspardsraya—threatens to emerge from the supposition. The
relevant sense of ‘No linguistic expression gives a true description of its meaning
relation’ is accordingly that no linguistic expression can be employed in a way that
it both is true and expresses the subsumption of its own meaning relation under
some concept. An ‘epistemic’ correlate of this position would be that it is
impossible for a speaker to convey to somebody else what the meaning relation, or
let us say the sense'®, of any linguistic expression he utters is like, merely by
formulating a true (and sufficiently exhaustive) description of this meaning relation
(sense) by the very same expression which is uttered. The relevant consideration is
that the addressee, in order to identify what the description is about, must have
identified the meaning relation (sense) of the pertinent expression, which requires
that he knows beforehand what it is. If it is really true that such knowledge has to
rely on a prior identification of what the characterisation given by the expression is
about as well as of the meaning relation of all the predicates occurring in the
expression, there is little hope to get rid of the circularity.

In view of the occurrence of the expression sva-dharmena in karika 4, it is not
unreasonable to assume that the thesis is even a bit more specific than it has been
depicted above: It might not concern characterisations or descriptions of meaning
relations in general but specifically such characterisations which provide essential
descriptions in the sense that if one knows that the description applies to something,
one is also equipped with knowledge which puts one in a position to identify the
particular meaning relation, i.e. one knows which meaning relation is concerned.
We leave it to the reader’s discretion to take the pertinent theorems in the broader or
the narrower sense.

In the present context we need not discuss the question as to whether the
considerations suggested above are in fact objectively cogent. It matters however

" T use the word ‘sense’ here and at some other places mainly as an abbreviation and
stylistic variant of the expression ‘meaning relation’. But it will also be used in order to
suggest that in certain regards the difference between Bhartrhari’s concept of ‘meaning
relation’ and other notions of ‘meaning’ or ‘sense’ is not relevant.
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that an inconsistency is imminent here which can be best depicted on the
background of a less specific example.

Let us suppose that someone makes the assertion:
(S)  Nothing true has ever been said about Socrates.

Let us further assume that (S) has been used in order to express that nothing true
has ever been said about Socrates. The following objection imposes itself: Granted
that, apart from (S), nothing true has ever been said about Socrates. Even then there
is the following dilemma, namely

(A) (S) should say about Socrates that nothing true has ever been
said about him.

or

(B)  (S) should not say about Socrates that nothing true has ever
been said about him.

In the case of (A) the assertion of (S) becomes self-refuting. This results from the
circumstance that the very act of making the assertion of (S) creates a situation which
falsifies the statement. For by making this assertion a situation has been created in
which something has been said about Socrates, namely that nothing true has ever been
said about him. Therefore, if (S) should say about Socrates that absolutely nothing true
has ever been said about him, it is impossible that the assertion be true. In the case of
(B), on the other hand, the assertion of (S) would not express what it should express
because one of the assumptions was that (S) has been used in order to express that
nothing has ever been said about Socrates. But now it might appear that this reasoning
could be assailed on account of the following consideration:

(C)  The presented reasoning does not entail a refutation of the tenet.
It merely demonstrates that the range of the quantification
should be taken in an absolutely unrestricted manner so that it
relates also to the predicate of (S). In other words, (S) should be
understood as saying that absolutely nothing true has ever been
said about Socrates, including this that nothing true has ever
been said about him. Under these premises, the circumstance
that the assertion of (S)—both under supposition (A) and (B)—
cannot be true is welcome. For it is precisely this fact which
entails that, under the given premise that nothing true has been
said about Socrates elsewhere, absolutely nothing true has ever
been said about him. But this is precisely what is asserted by (S)
under supposition (A) and this confirms the assertion of (S).
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This might appear baffling at first glance, but it needs to be accounted for. What
could one say about that move? If one wants to give a concise description of the
bizarreness of the situation which is envisaged in (C) one might say that it is absurd to
suppose that nothing else but the self-refuting character of some sentence or statement
should constitute a basis for its truth. But one might put the point also differently:

‘If one asserts about something that nothing can be said about it in one
way or the other or in no way at all, one states that a certain situation
obtains, namely the situation that the concerned entity is such that
nothing can be said about it in one way or the other or in no way at all.
But the “verification” that has been proposed in (C) relies on the premise
that precisely the situation which must be expressed—under the
pertinent supposition (A)—cannot obtain, because it has been derived
among others from the assumption that (S) should not even correctly say
that about the pertinent subject which it should say that nothing true has
ever been said about it. By resorting to the idea that one’s statement
should be verified by denying with respect to some entity the state which
it should ascribe to it one becomes even more entangled in self-
inconsistency. Therefore the rejoinder which is envisaged in (C)
deserves to be rejected.’

A different, but parallel objection could run as follows: The following alternative
is exhaustive, namely

(A)* Socrates is in fact such as he is claimed to be by the assertion
of (S).

or

(B)* Socrates is in fact not such as he is claimed to be by the
assertion of (S).

In case of (A)* the assertion of (S) is self-refuting for analogous reasons as above. In
case of (B)* the situation whose existence is claimed by the assertion, whatever this
might be, cannot be ascertained as obtaining. Accordingly, it is impossible that the
assertion of (S) is true. The continuation would correspond to (C) and its dismissal.

I want to suggest that the reasoning represented in the karikas 2022 parallels the
one depicted above. It is not difficult to discern, how the analogy might look like.
But since the wording leaves room for different readings, we prefer to proceed
slowly and carefully. On one of the readings, the role of the assertion of (S) would
be played by (a statement of) a theorem which can be formulated as follows:
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(T)  E cannot be truly described in any manner. "

What ‘E’ refers to is immaterial. What matters is only that—by hypothesis—the
term has been employed in (the claim made by) (T) in such a way that it refers to
something in particular.?’ The two alternatives corresponding to (A) and (B) above
are:

(1)  E can be truly described in the manner in which it is described
in (T).
or

(2) E cannot be truly described in the manner in which it is
described in (T).

Evidently, if (1) were assumed, (T) cannot be regarded as true. It would be
impossible to maintain the claim in its generality. If (2) were supposed, the possibility
is precluded that (T) might give a true description of E, and since it appears that (T)
can only be true if what it says about E holds true of E, the possibility of the truth of
(T) would be ruled out under this hypothesis too. Moreover, if it is supposed that (T) is
used with the intention of making a true statement or of conveying some correct
information, the relevant (communicative) goal is frustrated. As before, the issue is not
yet completely settled, because it could be retorted that precisely the inconsistencies
which are invoked by the opponent give room for the possibility that the statement
made by (T) represents the situation as it is. But again the price is high because this
idea exploits the consideration that (T) cannot provide a true description of E.
Admittedly, 1 have attributed to the remark represented by verse 22 an
argumentative role which is not necessitated by the wording. Perhaps it appears
more natural to read karika 22 as stating merely that, if something is asserted to be
indescribable in some way or the other, the proponent cannot simply accept the fact
that the utterance of his words creates a situation which militates against his thesis
of indescribability, in other words, he cannot acquiesce in granting that his assertion
entails the consequence mentioned in verse 20. One should note, however, that both
interpretations are not so different: Whereas on the alternative reading verse 22

" This is in fact only a variant formulation of ‘Nothing true can be said about E,’
which we employ here in order to make the affinity to the original wording of the text
more obvious.

% This is, by the way, a plausible explanation as to why karikas 20-22 do not offer
any specification of the relevant subject that is described as avacya (‘unsignifiable’). It
should also be mentioned that the omission of a term designating the logical subject of
predication might in this context perform exactly the same function as the employment
of ‘arbitrary names’ in modern logic.
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expresses that the proponent cannot be satisfied with the consequence that is pointed
out in karika 20 it conveys according to the reading envisaged here that the
proponent cannot use that consequence and transform it to a positive argument for
his contention. My inclination to favour the latter interpretation stems from the fact
that it enables us to avoid the conclusion that verse 22 merely explicates what has
been implicitly conveyed before so that it could even engender an impression of
repetitiousness.

But we must envisage another equally possible reading because of the fact that the
expression vacya, in particular vacya in certain syntagmata with constituents in the
instrumental, can be understood both in the sense of ‘can be said / expressed /
characterised as,” which might amount to something like ‘is correctly / truly
described / describable as,” and in the sense of ‘is to be said / expressed /
characterised as’ = ‘should be said / expressed / characterised as’ = ‘is such that
someone intends to say of it that it is such and such / describe it as such and
such ...”. The same holds good mutatis mutandis for avacya and all related
expressions. Thus, if everything were made fully explicit, the pertinent theorem
would amount to something which could be formulated as follows:

(T)* There is no true statement by which it has been intended to say
anything true about E.

The dilemma is:

()* (T)* should truly say about E that there is no true statement by
which it has been intended to say anything true about it.
or

(2)* (T)* should not truly say about E that there is no true statement
by which it has been intended to say anything true about it. !

In an analogous manner as before, under the first alternative the assertive
utterance of (T)* engenders a situation which prevents the truth of (the statement
made by) (T)*. For if its truth were supposed, it would follow that the statement of
(T)* itself fulfils the descriptive content of the predicate of (T)*, viz. ‘is a true

! In a more pedantic manner one might describe the relevant alternatives as follows:
‘In the statement made by (T), it has been intended that it be truly said about E that there
is no true statement by which it has been intended to say anything true about it,” and ‘In
the statement made by (T), it has not been intended that it be truly said about E that there
is no true statement by which it has been intended to say anything true about it.” We
presume that the relevant points can be successfully conveyed even by formulations
which might be a little less precise, but are less cumbersome.
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statement by which it has been intended to say anything true about E,” and
accordingly constitutes an exception to the generality claim of (T)*. The second
alternative, on the other hand, would amount to an inconsistency of the speaker’s
behaviour, if he did not possess an intention to the effect that something true should
be claimed by his assertion, because his act of making his assertion would lose its
point and accordingly one could not decide which communicative goals he intended
to achieve by his utterance. Against this it might be retorted that it is in fact the
speaker’s intention to say something true by (his assertion of) (T)*. It was, however,
not the intention to say about E that there is no statement by which it has been
intended to say anything true about it, but it was rather intended to deny exactly this
with respect to E because, as it had been demonstrated in the first step, this must be
denied in order to create room for the possibility that the assertion which is made by
(the utterance of) (T)* turns out to be true. This attempt to escape from the difficulty
is not acceptable for similar reasons as before: It cannot be tolerated that a sentence
which expresses that a certain entity possesses a certain property should be used in
order to deny exactly that property with respect to exactly that entity.

One might point out that the wording of the karikas 20-22 is too ambiguous in order
to rule out other readings and interpretations. In particular, opinions differ regarding
the question as to whether karika 22 represents a continuation of the objection or the
beginning of its refutation. Nevertheless, our presentation which has been given above
suffices for a definite rebuttal of the claim made by HOUBEN (1995: 221) that this
verse must be placed “‘unmistakably on the side of the solution of the paradox’ and that
any understanding which considers it as representing a continuation and elaboration of
the objection is forced to hypothesise artificial readings.?* It is therefore quite possible

** One might be puzzled by the fact that according to our interpretation the proposition
expressed in verse 22 represents nothing more than a denial of a premise of the counter-
argument. Two things deserve to be noted in this connection: (1) If we hypothesise the
above presented explanation of the verses 20-22, we must of course supplement the
conclusion of the implicit meta-reasoning so that an explicit account of the argumentative
import of verse 22 should be described as follows: ‘[But it is] not [possible that, on the one
hand,] something is [correctly] described as being indescribable in some way or another
and that, on the other hand, those words [which describe it as such] exclude [exactly that]
situation [which the words according to the hypothesis correctly ascribe to some entity
from obtaining] with respect to the pertinent object.” Only constituents which have not
been put in brackets possess explicit correlates in the verse. Given that the whole ‘meta-
reasoning’ has been hypothesised in an implicit manner, it is not at all mysterious that
some of its ingredients have not been made fully explicit by the wording of the verse. It
deserves to be noted in addition that the import of api occurring in the second half of the
verse could be taken as being identical to that of the expression ‘on the other hand’ in the
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to follow Helaraja with respect to the assignment of the verse to the objection even if
one should not accept all the details of his explanation.”®

It goes without saying that also the claim that karika 22 must be understood as
offering a solution of a paradox or a part of such a solution is unfounded. Pace
HOUBEN and other scholars, it is not even certain that the whole passage of verses 20—
22 is meant to deal with a paradox at all—if one does not employ the expression
‘paradox’ in a sense which is so liberal that any sort of inconsistency can be subsumed
under that concept. The objection formulated in those karikas demonstrates with
respect to certain statements that if they were assumed as being true, it would follow
that they must be false or cannot be true, but no clue is given how one should, the

above presented description of the argumentative import. This means that api possesses a
whole sentence as its focus. Nevertheless, our interpretation concerning the import of
karika 22 is equally compatible with an analysis which assumes that tatra constitutes the
focus of the particle. The rendering of the verse which had been previously given by us
was based on this supposition.—If this analysis is preferred, the expression ‘on the other
hand’ should be taken as if it were put in brackets. (2) We could equally accept the view
that appears to be advocated by Helaraja concerning karika 21, according to which this
verse represents the beginning of the ‘meta-argument’ which is continued in verse 22. We
refrain from going into the details of the alternative possibility and comment only in
passing that HOUBEN has probably not grasped the essential point of Helaraja’s explanation
of karika 21 (cp. HOUBEN (1995: 220)).

# It might be worth pointing out that if one did not interpret verse 22 as representing
a continuation of the objection, it would be conceivable that the proposition to which the
objection implicitly refers does not correspond to (T) or (T)* or similar ones, but to
something like

(T)+ E is such that nobody has ever intended to say anything about E.
or even

(T)++ E is such that I never intend to say anything about E.

Here the situation is that—given a wide range of application of the implicit quantifiers—
the statement is self-refuting. A reasoning which corresponds to the discussion of the
alternatives (A)* and (B)* or (1)* and (2)* would be sufficient to demonstrate this and
the argument could end at this point. The situation that this very refutation opens a way
for a conceivable vindication of the relevant theorem arises only if we take it in the
sense of (T) or (T)* or similar ways which are characterised by the fact that they contain
implicit references to truth. In such cases the argument is not complete with a
demonstration of the fact that the theorem cannot be true and only then a plausible
motive for a continuation of the objection exists. In view of the linguistic meaning of
avacya it is, however, not at all outlandish to hypothesise a reference to truth.
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other way round, derive their truth from the supposition of the falsity or non-truth.*
Not only this, the second step within the objection formulated by the (fictitious)
opponent which relates to the ‘meta-reflexion’ suggests even the idea that any attempt
to deduce truth from the supposition of falsity leads to absurd consequences.
Accordingly a paradox-structure exhibited by the derivability of falseness from the
supposition of truth and of truth from the supposition of falseness cannot be detected
from the wording of the text, at least as far as karikas 20-22 are concerned.

To be sure, this circumstance does not refute the possibility that the writer of the
text might have brought up a topic that objectively involves a paradox. If this were
the case, it would be worth noting that fact. It would be an interesting result not
merely from the standpoint of philosophical analysis but also under the historical
aspect and the perspective of comparative philosophy. For it would be remarkable if
some writer belonging to some different cultural milieu had neglected certain
objective consequences which appear highly important in our eyes, possibly because
he looked upon the subject matter from a different angle. But is it really true that the
phenomenon mentioned in the verses 20-22 is paradoxical. One might be inclined
to think so, because of the possibility of making the above depicted ‘baffling’
rejoinder to the first part of the objection. But it is imperative to look at the matter
more carefully. To be sure, if we consider the sentences

() Nothing true can be said about E.

(I) It cannot be truly said about E that nothing true can be said
about it.

(III) Nothing true can be said about E by any sentence different
from (I).

(I) could be considered as confirmed, if (II) and (II) were assumed as true.
Nonetheless, (III) is not only doubtful in itself, but generates even an inconsistency on
account of its difference from (I): If (II) were assumed to be true, there would be
something which can be truly said about E by some sentence that differs from (I), and
accordingly (IIT) should not be true. The possibility of deriving inconsistencies from
inconsistencies is not surprising, however. It is natural to derive from all this that there
can be no entity about which absolutely nothing true can be said. Accordingly, either
(IT) or (IIT) must be repudiated. On the other hand, as regards the sentences

It must be observed that if ‘Nothing true can be said about E’ is supposed to be not
true, the immediate consequence is merely that something true can be said about E. But
this is not equivalent to ‘Something true can be said about E, namely that nothing true
can be said about it’ or ‘It can be truly said about E that nothing true can be said about
it”.—The same holds good mutatis mutandis for other similar sentences.
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()* Nothing true has ever been said about E.*

(IN)* Tt has never been truly said about E that nothing true has ever
been said about it.

(IIT)* Nothing true has been ever said about E by any sentence
different from (I)*.

the circumstance that (I)* might be vindicated by the conjunction of (II)* and (II)* is
irrelevant for the generation of a paradox. The conjunction consisting of (I)*, (II)* and
(IIH* would be true, if no statement had been made about E at any time. In particular
the supposition that (I)* or the proposition expressed by it might be true if (I)* had
never been uttered is not blatantly absurd. Consequently the group of (I)*—(IIT)* does
not confront us with a situation in which we possess prima facie good reasons to
accept a number of sentences / propositions which turn out to involve inconsistencies.
One should not say that the objection formulated in the karikas 20-22 has implicitly
shown that (the statement made by) the sentence ‘Nothing true has ever been said
about E’ would be true, if by the pertinent statement absolutely nothing had been said
about E, not even that nothing has ever been said about E, and that this is paradoxical.
For this would rest on a confusion. The situation is rather as follows: If it were true
that absolutely nothing has ever been said about E, a state of affairs would obtain in
which what the sentence ‘Nothing true has ever been said about E’ in fact expresses
were the case. But in this hypothetical situation the sentence ‘Nothing true has ever
been said about E” would not express that nothing true has ever been said about E, and
accordingly there is no situation in which the relevant sentence would ascribe
absolutely nothing to E and would nevertheless be true. One might formulate the same
fact also in the following manner: There might be a ‘possible world> w in which
absolutely nothing is ascribed to E by (some assertive use of) the sentence in
question—perhaps because the words occurring in the sentence possess a different
meaning in w or for other reasons—and in which nothing is ascribed to E on any other
occasion by any sentence. In this ‘world’ w a state of affairs obtains which is
expressed by the sentence ‘Nothing true has ever been said about E’ in any ‘world” w*
in which this sentence is used in order to assert that absolutely nothing has ever been
said about E. But in any such world w* the sentence is never true. Accordingly there is
no such thing like a derivation of truth from the supposition of falseness. A similar
phenomenon can be observed if one considers the sentence: ‘This sentence does not
possess any meaning,’ if ‘this’ is used in a token-reflexive manner. It might follow that
anything which a sentence expresses can be the case, even if that has never been
asserted by any sentence. But is this paradoxical?

> We hypothesise an atemporal reading for the phrase ‘has ever (been)’ so that ‘ever’
can be understood as equivalent to ‘at any time during the entire history of the universe.’
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Something which seems puzzling becomes apparent at best if we consider a
situation in which (I)* has been in fact used in order to make a statement about E
and no other statement has been ever made concerning E (by any other sentence). It
is hardly possible to deny that such a situation can be easily imagined. If the
quantifier represented by ‘nothing’ is taken in an unrestricted manner, the statement
made by (I)* is self-refuting and cannot be true. But if we assume that it is not true,
we feel inclined to accept as a consequence that something true has been said about
E at some time. Since, however, by hypothesis nothing true has ever been said about
E on any other occasion (by any other sentence), it seems that something true must
have been said about E by (I)* on the pertinent occasion and that accordingly the
statement should be considered as true.

It might be instructive to point out that even the last sketched reasoning is not
absolutely water-tight. The crucial step lies in the derivation of the proposition that
something true has ever been said about E from the supposition that (I)* is not true.
The inference is not conclusive because it overlooks an alternative possibility: That
(D* is not true might not result from the fact that something true has been said about
E at some time but is due to the circumstance that nothing has been said at all about
E at any time. This means that the speaker of (I)* has not succeeded in making any
statement at all under the described circumstances. 4 fortiori (I)* has not been
successfully used in order to make any true statement about E or to say something
true about E, notwithstanding the fact that the utterer might have intended to do this.
If the concerned predicate-expressions do not express any concept and are not
associated with any descriptive content, there remains no room for the supposition
that sentences like (I)*, if they are employed in the envisaged manner and under the
hypothesised circumstances, describe any entity E in one way or the other. The
objection that the supposition of lack of content appears counterintuitive is hardly
probative. For it is by no means improbable that intuitions of this sort rely on the
fact that the expressions occurring in sentences like (I)* possess something which
one could call ‘linguistic meaning’ even in the crucial circumstances. But
possession of linguistic meaning is not automatically tantamount to possession of
conceptual content. Whether some expressions, in particular predicate expressions,
express a conceptual content in specific situations as well as what content (and how
many contents) they represent might depend both on linguistic meaning and the
circumstances of their employment.® (Similar things could be said concerning

*® The idea of circumstances of employment should be taken in a very comprehensive
manner which involves much more than situational features of particular utterances. If
we imagine that some astronaut lands for the first time on a certain planet which is not
inhabited by rational beings, utters the sentence
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sentences and propositional contents). In the present context it would be
inappropriate to go into further details of these questions. Only one point has to be
noted: Deeper investigations into the topic are not only reasonable but even relevant
to issues of the philosophy of language. But Bhartrhari is commonly considered as a
philosopher of language. Why did he not scrutinise the consequences ensuing from
assertive utterances of (I)* under the described circumstances or from similar
situations in more detail? I think the answer is that the author of the Sambandha-
samuddesa was not at all concerned about paradoxes resulting from certain ways of
using sentences. But he was apprehensive about the threat that his own semantic
tenet and its statement might turn out to be self-contradictory.”’ In this connection
the following two points attain importance: (1) The proposition that is brought up
for discussion in the objection formulated in the verses 20-22 does not exhibit the
form of (I)*, but corresponds rather to (I) or some proposition containing some other
modal component. (2) The form of the crucial semantic principle is not exactly
equivalent to the form of the proposition which is mentioned in the objection, and

(U) Nothing true is ever said on this planet.

re-enters his spaceship without saying anything more and never visits the planet again,
the decision about whether or not (U) possesses descriptive content and whether or not
the predicate-expression it contains represents a concept depends on the subsequent
history of the universe. If in fact nobody visits the concerned planet again, (U) is
without conceptual content. It fails to be a representation of how things are in the world.
There are no other conditions of its truth except its own non-truth. On the other hand, if
it should happen that later other astronauts land on the same planet and make (among
others) some true statements, there is no reason to dispute (U)’s conceptual content.—In
this case the statement made by (U) is false.—Those who find this implausible are
probably beset by the idea that concepts must be something mental, something which
merely resides ‘in the heads’ of persons or other rational beings. But internalism about
concepts represents at best one possible position among others. Why not be an
externalist both with respect to linguistic meaning and to concepts?

* Tronically, it is specifically our interpretation of the verses 20-22, and in particular
of karika 22, which establishes at least an indirect link to some paradox. Those,
however, who—Ilike HOUBEN—do not even offer the idea of the ‘meta-reflection’ but,
nevertheless, claim that the pertinent textual passage is meant to discuss—and solve—a
philosophical paradox are probably bound to be unfair to Bhartrhari. They represent him
as a thinker who treated the very topic, which supposedly was his concern, in quite a
superficial manner. We, on the other hand, explain the lack of deeper and more elaborate
investigations of the topic in a different manner: A paradoxical phenomenon was simply
not Bhartrhari’s concern and it was not his main concern because it is pretty irrelevant
for the pertinent argumentative context.
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this holds true irrespective of the details of its interpretation. The semantic thesis is
at any rate more specific. It cannot be equated with a statement of the form:
‘Nothing true can be said about E,” but corresponds to something like: ‘Nothing true
can be said by F about G,” and is obtainable by replacing ‘F’ by ‘any expression’
and ‘G’ by ‘its own meaning relation,” or more explicitly: ‘that meaning relation
which exists between the concerned expression and its meaning as relata.” In a similar
manner as we have adduced the example (S) above merely in order to demonstrate
some relevant features by a partial analogy, it was not Bhartrhari’s intention that the
objection formulated in the passage of karikas 20-22 should be directed against a
proposition which exactly coincides with the pertinent tenet, but the decisive point
was to bring into play a statement which exhibits precisely those features on account
of which the statement of the relevant semantic thesis is endangered by
inconsistency. The subsequent verses show this with even more clarity.?®

—4—

At the beginning of the preceding chapter it has been stated that the assertion
expressed in karikas 1 and 4 involves theorems which could be expressed either as:

(P) No expression says anything true of/about its own MR
(= meaning relation).”’

*% It might be apropos to remark that HOUBEN himself obviously does not believe that
karika 22 offers anything like a convincing solution of a paradox. He says (1995: 221):
‘The most important point is however that karika 22 is in itself no doubt very
insufficient either to convince a ‘believer’ in the paradox, or to persuade a tenacious
opponent who is making use of the paradox,” and ‘If the karika would not have
emphasised that the words do not deny that X is unsignifiable, it would have been a part
of the statement of the paradox. How can this ever result in its solution?’. Since HOUBEN
supposes that ‘what 22 says amounts to the following:

Suppose: words signify — X is unsignifiable.
Then:  the words signifying that X is unsignifiable do not deny that X is
unsignifiable.’
I find it difficult to see, how this could represent even the beginning of a solution.

** This is only a variant formulation of ‘No expression expresses a true description of
its own MR’. The expression ‘MR’ is an abbreviation of ‘meaning relation’, but in the
subsequent paragraphs it could equally be replaced by ‘sense’ or other related semantic
terms.



THE MEANING OF VERSE 25 OF THE SAMBANDHA-SAMUDDESA 327

or as

(Q) For every expression it holds good that one cannot impart to a
hearer something about its MR by giving a true description of it
(i.e. its MR) by the concerned expression itself.*

First of all one must note that (P)—or one should perhaps better say, the
formulations in the original text, which (P) attempts to reflect—possesses a reading
which exposes the thesis to the danger of a devastating refutation. The phrase ‘A
does not say anything true of/about B’ could be understood as being equivalent to
‘A does not say anything which is true of B’ and if it is supposed that the term ‘A’
refers to a predicate-expression it is natural to read this in the sense of ‘A is not true
of B’. By resorting merely to the premises that components of sentences, however
complex, and in particular predicate-expressions are meaningful units and that to
every meaningful expression belongs at least one MR, an opponent could easily
refute the thesis by invoking only principles which harmonise with ‘standard logic’
or intuition.

—Let ‘xRy’ be an abbreviation for ‘y is a linguistic expression and x is
a meaning relation such that y is related by x to something which is y’s
meaning (= the thing meant = the artha of y),” in other words, let ‘R’
be a symbol for a relation which holds good between any expression and
any meaning relation if the meaning relation ‘belongs’ to that
expression.

1 (1) There is no MR of which any linguistic expression which is a relatum
of that MR says anything true (= There is no MR, such that any linguistic
expression which is a relatum of that MR says anything true of it)
-(3x)(3y)(xRy & y says anything true of x) A(ssumption)
Because of the proponent’s thesis under the assumed reading

One must not be misled by the fact that—as it has been indicated earlier—the theorem
could be also expressed by the formulation: ‘No expression can say anything true about
its own meaning relation’. In this case the modal word ‘can’ functions as a ‘sentence-
operator’ and the formulation amounts to nothing else but ‘It holds good with necessity
that no expression says anything true about its own meaning relation.’

* As a matter of fact, the subsequent remarks do not crucially depend on the
supposition that the pertinent thesis has to be exactly equivalent to the formulations
exhibited by (P) or (Q). It is only essential that the relevant tenet exhibits all the relevant
logical properties which (P) exemplifies. Therefore the following remarks could comply
even with certain views according to which the thesis advocated in the passage of the
verses 1 + 4 differs from the one represented by (P) and (Q).
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2 (2) (The predicate) ‘to be a MR of which no linguistic expression
which is a relatum of that MR says anything true’*' is a meaningful
expression—and the same holds true for any expression which is
obtained if one substitutes ‘to be’ by any finite verb form, in particular
by ‘is’

‘-(3y)(xRy & y says anything true of x)’ is a meaningful expression A

2,3 (3) There is a MR of which ‘to be a MR of which no linguistic
expression which is a relatum of that MR says anything true’ is a
relatum = There is a MR which belongs to ‘to be a MR of which no
linguistic expression which is a relatum of that MR says anything true’
(@x)(xR “-(Fy)(xRy & y says anything true of x)’) A Motivated by
the circumstance that the pertinent predicate-expressions are meaningful

4 (4) Let m be a MR which belongs to ‘to be a MR of which no
linguistic expression which is a relatum of that MR says anything true’
mR ‘-(3y)(xRy & y says anything true of x)’ A

1,4 (5) ‘to be a MR of which no linguistic expression which is a relatum of
that MR says anything true’ does not say anything true of m
‘-(Fy)(xRy & y says anything true of x)’ does not say anything true of m
1,4 UE + MPP [Since ~(Zx)(F)(xRy & y says anything true of x)’ is
equivalent to ‘(x)(y)(xRy — -y says anything true of x|

1,4 (6) m is not a MR of which no linguistic expression which is a relatum
of that MR says anything true
- -(Iy)(mRy & y says anything of m) From 5 on the
assumption that if some predicate is not true of something (which exists)
the corresponding negated predicate holds true of it and that to say of any
arbitrary e that ‘F’ is not true of e amounts to the same as saying ‘not Fe’

1,4 (7) m is a MR of which some linguistic expression which is a relatum
of that MR says something true
(3y)(mRy & y says anything true of m) 6 DN

1,4 (8) There is some MR of which some linguistic expression which is a
relatum of that MR says something true
(Ix) 3y)(xRy & y says anything true of x) 7 EI

1 Or a bit simpler: ‘to be a meaning relation of which no linguistic expression to
which it belongs says anything true.’
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1,2,3(9) There is some MR of which some linguistic expression which is a
relatum of that MR says something true

(3x) (Ay)(xRy & y says anything true of x) 3,47 EE

1,2,3(10) There is no MR of which any linguistic expression which is a
relatum of that MR says anything true and there is some MR of which
some linguistic expression which is a relatum of that MR says
something true
(3x) (Fy)(xRy & y says anything true of x) &

-(Ix)(3y)(xRy & y says anything true of x) 1,9 &1

2,3 (11) It is not the case that there is no MR of which any linguistic
expression which is a relatum of that MR says anything true. In other
words, the thesis is false

- -(Ix)(Fy)(xRy & y says anything true of x) 1,10 RAA.

To be sure, only a refutation, but no paradox is derivable because the negated
counterpart of (1), namely

There is some MR of which some linguistic expression which is a
relatum of that MR says something true

(3x) (y)(xRy & y says anything true of x),

does not imply that being a MR of which no linguistic expression which is a relatum
of that MR says something true must be the only thing which can be said about MRs
and about the MR that is associated with s in particular. One must not be misled by
the fact that for somebody who asserts that there is no MR of which any linguistic
expression which is a relatum of that MR says anything true (= 1 above) it might be
natural to suppose that if there should be anything at all which could be correctly
ascribed to a MR by any expression to which it belongs then it should be at best this
that there is no linguistic expression which is a relatum of it and which says
something true of it. Moreover, as it is made explicit by the above presented
derivation—and this is sometimes an important yield of the employment of formal
logic—the conclusion rests on the assumptions of the lines 2 and 3 and, accordingly,
on the supposition that there is a MR associated with the pertinent expression. The
underlying assumption that every meaningful expression possesses a ‘meaning
relation’ is, however, far from evident, and thus there is no basis for the supposition
that a contradiction is derivable only from prima facie evident assumptions.*

32 The same holds good with respect to propositions such as: ‘Nothing can be said
(by any linguistic expression) which is true of MRs,” ‘MRs are indescribable’ or even
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Nevertheless, as no intuitively implausible principles are employed in the refutation,
it is desirable to reject such a reading for the pertinent thesis.

But one can understand the position as it is reflected by (P) also in another way so
that no denial is implied to the effect that it is impossible that any description which
any expression involves could be true of the MR of that expression. (P) must not say
that no expression contains a true description of its MR, but it can be interpreted as
saying that there is no expression which both says something that could be correctly
said about its own MR and which expresses that such a description holds good with
respect to its own MR. It might occur that the descriptive component of a sentence
expresses a property that some object in fact possesses. Nevertheless, the sentence
or what is stated by employing the sentence might not at all refer to that object.
Evidently, the above presented ‘refutation’ can not be employed in order to disprove
the thesis in the variant reading and which could be explicated as follows:

No expression says anything which is true of its MR about it.

‘inherence is inexpressible’ (the thesis that is ascribed to Bhartrhari by Helaraja), etc. In
all these cases, one can retort: “Well, if these entities are indescribable, inexpressible
etc., then one should give up the assumption that there are such entities.” One must not
confuse the above argument with a different reasoning that does not start from (1) but
from the supposition that every meaningful expression must possess some MR and
poses the question whether the predicate ‘is a MR such that no linguistic expression to
which it belongs says anything which is true of it’ is or is not true of the MR associated
with that expression. First of all, that is not a question with which the pertinent textual
passage of the Sambandha-samuddesa is concerned; at least this is highly improbable
both in view of the verses 23 —24, which we will consider shortly, and in view of the
preceding context. Moreover, as regards the connection of this problem to the issue of
paradox one should be cautious when the question is at stake what really follows from
the supposition that such a predicate is not true of its MR. Especially two points need
not be overlooked: (1) Must one take for granted that at most one linguistic expression
possesses some MR? This hangs together with the topic of the criteria of the
individuation of MRs. Perhaps such a supposition harmonises with Bhartrhari’s view,
but nevertheless one must ask whether it is mandatory. (2) Is it really imperative to
assume that a predicate like ‘is a MR of which no linguistic expression to which it
belongs says anything true’ (or synonymous ones) says exactly one thing about any
entity of which it is predicated? Moreover, is it actually absurd to suppose that it could
depend on context, especially on the question to what particular entity one ascribes such
a predicate, whether it says exactly one thing or nothing or perhaps several things of it,
some of which are false and some of which are true of that entity? The last
considerations are similar to ones which had been delineated in the preceding chapter.
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Let us henceforward suppose that only this is the relevant reading of (P) and that it
should be appropriately formulated thus:

(P)  No expression says anything true about its own MR.

Using ‘s’ as an abbreviation designating any expression which is used in order to
formulate the thesis asserted in (P) we can ascertain that, since (P) represents a
universal statement, it entails

(P;)) s does not say anything true about its own MR.
and this could be explicated as being equivalent to:
s does not say anything which is true of s’s MR about s’s MR.

Nevertheless, it is not easy to see any more why the objection which had been
formulated in the verses 20-22 should endanger the thesis. To be sure, if (P;) holds
true, one must also acknowledge the truth of

(Py) Itistrue of s’s MR that s does not say anything true about it.

But this is insufficient for a refutation. That which is stated by (Py) could be the
case if nothing had ever been said about s’s MR, and accordingly it appears
mysterious why such a fact should disprove the thesis on account of the
circumstance that s says something true about its own MR so that, as the objection
in the karikas 20-22 suggested, the proponent’s statement itself creates the basis for
a falsification of its truth.

Only if one were entitled to assert not only (P;) but also

(Ps) s says that s does not say anything true about its own MR,

the situation would be different. Now, one could argue that s must say something
both about itself and about its own MR. If the sentence

Kepler said that Galileo did not say anything true about Socrates

is uttered, it can be read as saying that Kepler said something about Galileo, namely
that he did not say anything true about Socrates, and also as saying that Kepler said
something about Socrates, namely that Galileo did not say anything true about him.
If Galileo did in fact not say anything true about Socrates, Kepler would have said
something true about Galileo and/or Socrates. In an analogous manner, on certain
readings at least, it can be derived from (P;) that s says something about its own
MR, namely that s does not say anything true about it. But the fact that (P) entails
(P;) and (Py) guarantees that if the proponent’s thesis were true and (Ps) on the
relevant reading were also true, then s would say something true about its own MR,
namely that s does not say anything true about it. Thus the proponent’s thesis could
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indeed be refuted if (P;)—on the relevant reading—were acknowledged as true. But
why should one accept (Ps)?

Since (P) entails (P;) and given that there is a MR which belongs to s, it can be
maintained that if (P) is true s and s’s MR must be related in some manner, in
particular they are related in the way that the former does not say anything true
about the latter. One might say that it is an objective fact about both s and its MR.
Accordingly, if one hypothesises the following principle

(Pu) For every linguistic expression e, if e is objectively related in
some way to some f, then it says about itself (i.e. ¢) and about f
that it is related in that manner.

there would exist a support for (Ps) (in the required reading). On the other hand, as
long as one considers (Py) in isolation, one wonders why this should be accepted. A
basis for the acceptance of this theorem could lie in the more general principle that
all linguistic expressions convey about themselves all properties—including
relational ones—which they objectively possess. At this place it becomes mandatory
to take the historical context of the Sambandha-samuddesa into account. For as long
as this is not done, the citation of (Py) and the more general principle of some sort
of self-reflexivity of linguistic expressions must appear capricious. However, the
situation changes dramatically as soon as one takes into consideration the fact that
theorems of self-reflexivity have been propounded with respect to mental states, or
‘cognitions’ as one uses to say. The doctrine that cognitions possess the double
aspect of cognising both objects and themselves represents a prominent tenet of the
Buddhist school of epistemology, in particular of Dignaga. One needs merely a
transference of the theorem that cognitions cognise themselves all features which
they objectively possess to the realm of linguistic expressions in order to obtain a
basis on which (Py) could be put and which is suited to make (Pg) intelligible.

Seen against this background, the remarks of the karikas 23-24 can be excellently
understood. The assertions to the effect that if there is a doubt pertaining to some
object that is external to itself (i.e. that pertains to some other object than itself) no
other doubt pertains to that doubt itself—and if this occurred it would assume a
different character than before—and that even in such cases in which the
ascertainment of something is ascertained as an ascertainment the cognitive state
undergoes a change can now be interpreted as aiming at a rejection of the idea that
linguistic expressions might exhibit a self-reflexive nature which entails that if any
linguistic expression objectively possesses some property it also conveys this fact
about itself. The argumentative relevance of these statements stems from the fact
that they undermine the basis for such a theorem by attacking the assumption that an
analogous case in the realm of mental states—or rather mental episodes—exists.
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This makes all at once comprehensible, why the theme shifts to the sphere of
cognitions in the verses 23-24.

If this is true, it could have historical relevance. We know that the theory of ‘self-
cognition’ (sva-samvitti) has been elaborated by the Buddhist ‘logician and
epistemologist’ Dignaga. It has been equally suggested that the lifetimes of
Bhartrhari and Dignaga were close to each other, but the evidence points to a
somewhat earlier date for Bhartrhari. On this background the question arises as to
whether Bhartrhari’s remarks in the verses 23-24 were motivated by an
acquaintance with Dignaga’s views.*

However this might be, something else is important too: On the one hand the
karikas 23-24 suggest that it is in principle possible to make linguistic expressions
and together with this MRs objects of (true) descriptions, but on the other hand, they
insinuate the thought that if this happens, the concerned MRs must assume an
entirely different role. In this way the remarks intimate the view that MRs cannot
fulfil both roles simultaneously.**

The upshot of the preceding discussion is first that the ‘strong’ reading of the
thesis in the sense of ‘No expression says anything which is true of its own MR’ is
implicitly repudiated as irrelevant by the verses 23—24. More important is, however,
the following: On the one hand, it is shown that even in the realm of ‘cognitions’ it

33 In this connection one must not forget, however, that the theory of sva-samvitti is
not the only conceivable starting point that could have triggered the writer of the
Sambandha-samuddesa to take into account the theorem that linguistic expressions
convey all objective facts concerning their own MRs as a possibility. In the first karika
of the Sambandha-samuddesa it was stated that linguistic expressions convey, apart
from the mental state of its user and the ‘external object’ (the thing meant), also their
‘own form’, whereas the MR is independently established. On this background it could
be natural to entertain the thought that the realm of ‘own form” might be extended so
that it comprises MRs too, or to consider the possibility that the exceptional status which
is attributed to MRs might be revoked with the result that a theory is embraced which
assumes that linguistic expressions convey all semantic facts that pertain to them. To be
sure, this by itself would not automatically furnish a sound basis for the adoption of (Py)
or (Py) because it is natural to retort that different senses of ‘convey’ need to be
distinguished and that the sense in which information is conveyed about MRs might be
very different from the sense of ‘say (about)’ employed in (P). More important is,
however, the fact that these considerations pertaining to immanent features of
Bhartrhari’s theory do not furnish a similarly striking explanation for the circumstance
that the theme of the karikas shifts to that of mental episodes.

** This is probably the point that the verses 26-27—which we do not discuss here—
were meant to substantiate.



334 CLAUS OETKE

holds good that something can be objectively true of a cognition, although there
might not exist a cognition which cognises about that cognition that this is true of it.
Accordingly there is no basis for the assumption that in the realm of linguistic
expressions something’s being objectively true of an expression requires that this
fact is said with respect to that expression. Therefore one does not need to say about
linguistic expressions and about their MRs that they are related in some manner in
order to guarantee that they are in fact related in this way.>>—I regard this as the
import of karika 23.—On the other hand, in view of the situation that exists in the
field of cognitions it should be even impossible that any linguistic expression says
anything true about its own MR. For this would require that a MR simultaneously
assumes the two roles of being a means and of being an object, of being exploited
for expressing something and of being mentioned. Therefore it holds even good that
one cannot say anything (be it true or false) about the MR of an expression which
one is just uttering. The fear that the very statement of the thesis could create a
situation that engenders a sufficient condition for its falseness on account of the
‘self-reflexive’ nature of linguistic expressions is therefore unfounded.—I consider
this to be the import of karika 24.—Since no linguistic expression can be utilised in
such a manner that it both ‘uses’ its own MR, in order to express some
characterisation of something, and ‘mentions’ it, in order to identify the subject of
predication, one can conclude that any attempt to achieve such an aim must be
doomed to failure—if Bhartrhari is right.

As it is thus possible to attribute a clear argumentative import to the karikas 23—
24 there is no need to adopt the view that they are mysterious. We are not merely in
a position to explain why the remarks expressed by the two verses are made at all
but can make it even intelligible why they occur at exactly the place in the text at
which they in fact occur.

-5

Now we are sufficiently equipped for an answer to the question of the contextual
function of verse 25. If we consider the reply which has been given so far, we can
discern that it is still incomplete in a crucial respect. The incompleteness of the

* It is only because the underlying principle that something could be the case
although this has never been said appears like a truism that a reference to the theory of
sva-samvitti could be called for in order to make understandable why the author of the
Sambandha-samuddesa felt the need to make this point plain concerning linguistic
expressions.
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defence of the thesis results from the generality of the claim embodied in (P) or (Q).
Let us begin with (P). In the light of the clarification which has been implicitly
provided by the verses 23-24, it says that no expression can be used in such a
manner that it conveys a true statement about its own MR. In so far as it merely
refers to the way in which people are able to use linguistic expressions it appears
less probable that its content is self-inconsistent. But since (P) has been claimed
without any explicit restriction it is natural to assume that the proponent intended to
say also about the expression by which the thesis is formulated that it does not
express a true description of its MR. However, such an intention militates against
what is claimed in (P), which, if it is correct, makes it imperative to assume that any
intention to that effect is doomed to failure. If, on the other hand, such an intention
does not exist, must one not say that it is inappropriate to make such a general
claim? The same holds true mutatis mutandis for (Q). It expresses that for every
expression it holds good that one cannot impart to a hearer something about its MR
by giving a true description of it (i.e. its MR) by the concerned expression itself.
Again it is natural to suppose that it has been intended to convey by (Q) also
information about the MR of (Q), which should be impossible in the light of (Q)’s
propositional content. How should we solve the pragmatic inconsistency of
someone’s pursuing communicative goals which can by no means be successfully
achieved in the attempted manner in view of the content of the pertinent
communicative act?

Karika 25 gives the answer: There is no such inconsistency because the
supposition that utterances of (P) or (Q) pursue the communicative goal of giving
characterisations of their MRs and to impart to the hearers or readers any new
knowledge about the MRs associated with the expressions of (P) or (Q) is simply
incorrect. Karika 25 tells us moreover, why any charge of inappropriateness of
linguistic behaviour on the part of an utterer of (P), (Q) or similar sentences is
unjustified: It is also possible to utter sentences such as ‘Everything I say I say
falsely’—or ‘I never mean what I say’—etc., without any intention to thwart one’s
communicative goals by including this very statement in the range of the
quantification. This is not only possible, but one can even say that if such things are
uttered it is rather normal that such intentions do not exist and, accordingly, anyone
who makes such utterances possesses a right to expect that his addressees do not
hypothesise such goals and interpret his utterance in this manner. The difficulty
which affected the interpretation of karika 25 as a solution of a paradox, which
resulted from the circumstance that merely showing how one might avoid a problem
by intending to employ certain linguistic expressions in some manner is quite a poor
solution of a philosophical paradox, vanishes in this way. For, on our preferred
interpretation the verse aims only at refuting a possible accusation of having
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inappropriate intentions. On this background it is entirely appropriate to retort that
(a) the relevant statements do not oblige one to have such intentions and (b) one
does not in fact possess such intentions. After all, if some linguistic expression can
be legitimately employed in different ways, a speaker of a language can freely
decide which alternative he wants to choose, but he cannot arbitrarily lay down
which meanings linguistic expressions can possess or even capriciously deny that a
certain (use of some) expression exists which involves a paradox, provided his
concern does not pertain to a language which he himself creates.

To be sure, karika 25, as interpreted in the preceding paragraph, does not
represent the only possible answer to the charge of pragmatic inconsistency. It could
be also retorted that universal claims do not necessarily amount to the same as
making claims about every single object which is within the range of the
quantification. The truth of a universal proposition surely involves that if somebody
makes corresponding singular statements about individual objects (of some relevant
domain) he will say something true no matter which object he chooses. But this is
something different. There is evidence that at the time and in the milieu in which
Bhartrhari wrote universal propositions tended to be viewed as something which
concerned a plurality of objects and involved statements about them, so that
expectations to find ways of reacting to the problem that rely on finer-grained
distinctions could appear anachronistic. Moreover, one should not forget that even
in modern times it has been envisaged to ‘reduce’ universal propositions to
conjunctions of (possibly infinite) propositions containing terms denoting individual
objects so that it should not surprise us if the writer of the Sambandha-samuddesa
had solved the problems under the presupposition that general statements are
statements about several individuals without investigating other alternatives.
Nevertheless, the basis for the supposition that Bhartrhari really viewed universally
quantified statements as statements about each particular object of a group might be
unsound. In that case there is not even sufficient reason to assume that the solution
offered in the verse 25 amounts to a restriction of the quantifier. Neither the
formulation exhibited by verse 25 nor the argumentative situation make this
interpretation mandatory. The need to meet the difficulties which are raised by the
objection of the karikas 20-22 requires merely the postulates (a) that it is not
intended by the advocator of the semantic principle that by uttering it he should
refer to the MR belonging to any expression used for stating the principle and say
something true about it and (b) that by asserting the principle something is said
which is in fact true of the semantic relation associated with its expression. As soon
as the supposition is given up that every universally quantified statement must say
something about each single object in a domain, in the strong sense of ‘say about’, a
non-restriction of the range of the quantifier is compatible with compliance with the
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postulates. As regards the formulation of karika 25 one can easily convince oneself
that it does not contain a clear indication of the demand of a quantifier-restriction.
The mere wording of the verse allows us to derive at the most that it is not or should
not be intended to say anything about a certain universally quantified statement or
sentence. But this leaves room for two possibilities: (1) The concerned statement or
linguistic expression does not belong to the realm of entities to which the statement
pertains, (2) the concerned statement or linguistic expression belongs to the realm of
entities to which the statement pertains but is not something to which one refers or
intends to refer by making the statement. One can make statements pertaining
among others to future objects (e.g. persons living in the future or future events)
without possessing even requirements for any individuating reference to those
entities. However, even if the first alternative is at stake, one might distinguish
between (at least) two possibilities: (a) the quantification is restricted, e.g. by
attributing to the expression ‘every A’ a ‘contextual meaning’ equivalent to ‘every
A except B’ or (b) it is assumed that the expression containing a universal
quantification as a whole is used in order to express a proposition that could be
equally expressed by a restricted quantifier. What feature of karika 25 or the context
should force us to prefer (1a) to the remaining alternatives? To be sure, it could be
retorted that no indications exist which rule out (1a) as a possibility and that the
author of the pertinent textual passage did not make a clear distinction between the
alternatives. But if there is indeterminateness or vagueness in this regard, what gives
us the right to impose a one-sided determination? Possibly HOUBEN’s contention
that the ‘solution’ embodied in verse 25 of the Sambandha-samuddesa exhibits
features that are ‘usually out of the picture in Western accounts’, in particular
features which relate to the intention of a speaker, can be vindicated though in a
manner which is quite different from the one which HOUBEN had in mind. But let us
leave this issue for the time being.

It should be noticed that there are other uncertainties concerning interpretation
which would remain, even if one settled the question of the decision between the
alternatives mentioned in the preceding paragraph, in particular even if one adopts
the view that Bhartrhari wanted to advocate a quantifier-restriction by the remark of
karika 25. The theorem

No expression says anything true about its own MR.

involves not only two but even three universal quantifiers, if one interprets it as
equivalent to

No expression says anything true about any MR of which it is one of
its (i.e. the MR’s) relata.



338 CLAUS OETKE

Given that verse 25 proposes a restriction of a universal quantifier, the question
arises which of the quantifiers should be restricted. Although the most natural
answer seems to be that the quantification should not include the MR which belongs
to any expression used to formulate the thesis, it deserves to be noted that the
difficulties formulated in the verses 21-22/23 could be equally circumvented, if a
restriction pertaining to ‘anything’ in ‘anything true’ were hypothesised. At least it
appears to be so. Therefore the question as to whether Bhartrhari wanted to suggest
that the restriction should be exclusively associated with the first or the last
quantifier or not cannot be derived from the formulation of the text with absolute
certainty. Anyhow, the considerations as to why the example referred to in verse 25
can perform the function of defending the thesis are not affected by this
ambiguity.¢

If the interpretation that has been suggested above is correct, Bhartrhari’s defence
of his thesis represented by the verses 2325 primarily pertains to an explication and
clarification of his own intentions underlying his statement of the theorem. In this
way he tries to disclose how his statement of the thesis should be understood. In the
concerned textual passage the author makes it plain that, on the one hand, he intends
to state something which holds good and is true of absolutely all linguistic
expressions and their MRs, including the expressions which are used in order to

%% If one considers the thesis
No linguistic expression says anything correct about any meaning relation
which belongs to it (= of which it is one of its relata).
one can easily construct a dilemma in the following way:

13

s’ = ‘No linguistic expression says anything correct about any meaning
relation which belongs to it.’

(1) There is something which is a meaning relation which belongs to s.
(2) Let m be a meaning relation which belongs to s.
(3) s does not say anything correct about .

(4) s does not correctly say about m that no linguistic expression to
which it belongs says anything correct about it.
(5) If s says about m that no linguistic expression to which it belongs
says anything correct about it, then this is not correct.
(6) Either s does not say about m that no linguistic expression to which it
belongs says anything correct about it or it is not true that no linguistic
expression to which m belongs says anything correct about .
Bhartrhari accepts the first proposition of the disjunction and is thus free to reject the
second alternative.
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formulate the theorem, but on the other hand, he does not intend to say that (the
MRs of) the expression(s) by which the thesis is expressed exhibit(s) the feature
which (all MRs of) all linguistic expressions should exhibit according to the thesis;
the (MRs of the) expression(s) employed for the formulation of the thesis are
exempt from the range about which the author intends to say anything in his thesis.
It is the function of the verses 23 and 24 and the reference to first and second order
mental states to make the first point, viz. the intention of stating something which
holds true of all linguistic expressions and all MRs, clear whereas verse 25 is meant
to clarify the second point, viz. the intention not to say anything about the (MRs of)
linguistic expression(s) employed in order to state the thesis. If this is correct it is
remarkable that the author of the Sambandha-samuddesa would not solve his
problem by advocating a hierarchy of types or levels, in particular with respect to
predicates. It is Bhartrhari’s intention that any predicate occurring in the thesis
should be true both with respect to other expressions or their MRs and with respect
to themselves or their own MR or the expressions and their MRs of which they are
constituents; the predicates are the same in all cases. Or, to put it more cautiously,
the preferred interpretation suggests the ascription of such a view.

One might ask whether the outlook depicted above is inconsistent and whether the
detection of an inconsistency would refute the interpretation. I am inclined to say
‘No’ to both questions. First of all, the occurrence of inconsistent views is not an
impossibility, and the demand to accept only interpretations which entail consistent
opinions on the part of the writer of a text is exceedingly strong. One should rather
confine the postulate of avoiding inconsistency in text-interpretation to the postulate
that one should attempt to avoid the ascription of views which are obviously
inconsistent. Second, I consider the intentions which the interpreted author ascribes
to himself according to our interpretation as consistent. Perhaps the plausibility of
this view can be enhanced by considering an example which is not in all, but in
certain important respects similar. Let us assume, somebody intends to make a
statement by uttering the sentence:

Leaving my own statement which I am making now out of
consideration—all statements which are made today in this room in
which we are presently sitting are true.

By saying expressis verbis that the speaker’s own present statement should be
kept apart the speaker indicates his intention not to say anything about his own
statement. Nevertheless, it might be, and probably is, his intention to make a true
statement by the words he utters. The predicate ‘if x is a statement which is made
today in this room in which we are presently sitting then it is true’ (and even ‘x is a
true statement which is made today in this room in which we are presently sitting’)
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should be true of the speaker’s own statement according to the speaker’s intentions.
Both intentions, not to say anything about the own present statement and to produce
something of which the predicate of the presently uttered sentence is true, coexist
without inconsistency. Moreover, in the case under consideration the circumstance,
that the predicate ‘if x is a statement which is made today in this room in which we
are presently sitting then it is true’ holds true for all statements except the one which
the speaker presently makes, would ensure the fulfilment of the latter intention. In
some sense of ‘convey’, a speaker of the above mentioned sentences can convey
that all pertinent statements, including his own present statement, are true.

Ironically, the fact that our interpretation implies that Bhartrhari’s defence of the
thesis aims at a clarification of his underlying intentions, assigns to speaker-
intentions a much more prominent place than HOUBEN’s proposal. But HOUBEN’s
remark that Bhartrhari brings the intention of a speaker into play might stem from a
good intuition. However, our tenet is more radical than HOUBEN’s. Not the solution
of a paradox, but the entire defence of Bhartrhari’s principal theorem advocated in
the pertinent section of the Sambandha-samuddesa relates to intention, but not to
the intention of any arbitrary utterer of certain types of sentences, but to Bhartrhari’s
own intentions which underlie the statement of his thesis.

Bhartrhari’s reply implicitly refers to a ‘use—mention’ distinction with respect to
MRs. The central ingredient of his tenet can be also formulated thus:

(TH) There is no MR which is mentioned by any expression which
functions as a relatum of that relation = If anything is a MR of
which some linguistic expression is a relatum, then that MR is
not mentioned by that expression.

Alternatively one might say that no linguistic expression mentions its own MR. The
situation is also here analogous to the one depicted above: On the one hand, it is
intended to say something which holds good for all MRs and all linguistic
expressions without exception, but on the other hand, there are reasons to fear the
objection that because of the universality of the thesis the MR associated with the
expression by which the thesis is formulated must be mentioned by it. Therefore the
fundamental features of averting the danger of refutation by an opponent could also
be made intelligible if one supposed that Bhartrhari’s defence refers to (a) ‘cannot
be mentioned’ and (b) ‘is inexpressible’ = ‘is such that nothing true can be said
about it,” as two possible readings of avacya occurring in the verses 20-22.

It appears that specific features of Bhartrhari’s conception of MRs is not essential
for the argument and that the tenet could and should be defended in an analogous
manner if it related not to MRs (in Bhartrhari’s sense) but to meanings or senses,
however they are conceived. It is only required that those meanings or senses are
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something which every meaningful linguistic expression possesses, or more
precisely, that an existential claim can be made with respect to those entities
concerning every linguistic expression, in particular the expression(s) which is (are)
used in order to formulate the relevant theorem. We are also able to see now that our
reconstruction of the argument allows for the possibility of understanding sarvam
mithya bravimi in the sense of ‘Everything I say is false’. The decisive point is,
however, that we are not forced to rule out other equally possible, if not more
natural readings of this phrase, and this I consider as a remarkable advantage.

Since it appears that the subsequent verses do not throw any new light on the issue
which would necessitate major revisions of the proposed interpretation, we abstain
from investigating them here.

—6—

In contradistinction to some other interpreters, I suppose that the entire textual
segment of karika 1-29 of the Sambandha-samuddesa is devoted to only one main
theme, namely the fixity of the relation between expressions and their meanings, such
that all other topics are subordinate to that. This explains why the issue of a paradox
does not play a prominent role. The central topic is a certain semantic theorem which
is endangered by self-inconsistency. Only by considering the global structure of the
investigated textual passage we obtain a realistic assessment of the way in which the
remarks made in karika 25 and other verses are related to the topic of philosophical
paradoxes. This could appear self-evident, but perhaps it should be stated nonetheless.

The circumstance that paradox is not the vital issue in any segment of the
examined textual passage must not mean that it cannot embody tenets which are
philosophically significant. That it would be illegitimate to draw such a conclusion
can be gathered from the circumstance that the semantic theorem, as we have
interpreted it, intimates a consequence which is by no means trivial: If the tenet that
no expression specifies its own MR (or sense) were true, one could derive that at
any time there must be some facts which are not stated at that time. In other words,
at no time can everything be stated which is the case at that time. (This must not be
confused with the tenet that there are facts which cannot be stated at any time!). To
be sure, a number of additional premises might be needed in order to justify the
derivation, for example that there are semantic facts. But one can hardly assert that
the proposition is trivial. Perhaps it is not even true.

It is not my intention to contend that deviant interpretations of particular verses
could not be equally legitimate. I am rather inclined to believe that with respect to
the interpretation of individual karikas several alternatives exist which would not
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affect the principal results. On the other hand, it is certain that interpretations have
been advocated which could not be made compatible with my claims.’” In view of
the fact that it might not be realistic to expect unanimity concerning all details of
interpretation with respect to the Sambandha-samuddesa in the near future, a more
general point should be stressed: Interpretations of the section of karikas 20-25
should not disregard the circumstance that—given the undisputed assumption that
the verses 22 or 23-25 represent a reply to some objection or objections—the
answer comprises not only the declaration formulated in the last karika but also the
statements of the two preceding verses 23 and 24. The question as to why Bhartrhari
did not directly remove the difficulties by advancing the remark made in verse 25
but offers a more complex reply should be accounted for. Obviously we have taken
this fact more seriously than previous interpreters.

" In order to convey a clearer picture of the extent to which the interpretations which
have been presented above deviate from others we cite the sketch of the train of thought
represented by the discussed karikas which has been presented by Ashok Aklujkar in
EIPHIL V (: 157-158):

‘/1-2/ (E68; T66—77). From linguistic forms that are uttered three entities
can be known: the speaker’s awareness (what he is thinking of), the
external object, and the linguistic form’s own nature. A hearer may fail to
cognize the first two, but not the third.

/3-28/ (E68-70; T79-92). The relation between word and meaning is
indicated by the use of the genitive case (“y is the meaning of x”). There is
no expression that designates this relation as a relation, for expressions
reify—turn dependent entities like relation into independent, apparently
substantive entities. ...

Objection: You say that inherence is inexpressible; but because you have
just expressed it, it has become expressible! Or if you say even the word
‘inexpressible’ does not express it, we would not understand what your
claim means.

Prima facie reply: What we mean is that inherence’s dependent nature
cannot be expressed.

Objector’s reply: Then inherence itself cannot be expressed, and your
words do not convey anything.

Siddhantin’s answer: A doubt cannot itself be doubted. Again, a belief
cannot itself come to be the thing it itself believes. To take another case: in
saying “all that I am saying is false” (sarvam mithya bravimi) one does
not intend to include that very sentence in the scope of its meaning, for
then, as what one is saying would be implicitly false, the intended
meaning would not be conveyed.’
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Bhartrhari on pravrtti as the First karaka™

HIDEYO OGAWA

A deep analysis of the problem of what ultimately brings about an action (kriya)
leads Bhartrhari to posit the notion of pravrtti (‘activity’). Pravrtti, according to
Bhartrhari, is that which incites an agent (kartr) of an action (kriya) to undertake it.
Pravytti is, properly speaking, the first karaka (prathamam karakam), and the agent
the second karaka. He characterises pravrtti as substrateless (anapasrita),
imperishable (anapayin) and universal (samanya-bhiita) and he argues that pravytti
serves to draw out an agent’s capacity to function as an agent.

Interestingly, Bhartrhari states pravrtti is nothing but what some theorists have
called apurva. Commenting on this statement by Bhartrhari, HALBFASS (1991: 302)
observed that apirva has something to do with ‘an old Mimarnsa theory of apiirva
which is conspicuously different from its explication in Kumarila Bhatta school, and
which is in general not well documented in the extant Mimamsa literature.” He goes
on to say that ‘apiurva is a synonym of dharma itself, and it is an impersonal and
substrateless (anasrita) potentiality, a kind of cosmic principle or power to be
manifested or actualized by the ritual acts (kriyavyangya; yagadikarmanirvartya).’

It seems to me, however, that he has given insufficient attention to the question of
what pravrtti, also described as apiirva, might be." The crucial point he missed is
that the pravrtti has a universal character. Two kinds of apiurva are found in
Mimamsa literature: epistemic apiirva (the Newly Known apiirva) and ontic apiirva
(the Newly Born apurva). The apurva referred to by Bhartrhari corresponds exactly
to the former and this is quite different from what is described by HALBFASS as
apurva. The apiurva HALBFASS noted, being epistemic, or newly known, apirva and

" Thanks are due to Professor Brendan S. Gillon for reading the manuscript and
making a number of helpful suggestions. But responsibility for the text with any
surviving errors rests entirely upon the author.

! Recently his line of thinking has been developed by KATAOKA (forthcoming), who
tries to reconstruct the Mimamsa apiirva-theory (in his terminology, *dharmdbhivyakti-
vada, or the theory of dharma-manifestation) HALBFASS has noticed, dealing with such
a theory as discussed by Bhartrhari. But the question of what is the pravytti which is
identified with apiirva is outside his scope of consideration.
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further identified with pravytti, is the universal dharma which is understood from
the injunctive statement of the Veda, or a kind of ideal activity to be realised.

Thus the aim of this paper is, first of all, to investigate the question of what
pravrtti is, and then, to show that Mimarmsa linguistic theory justifies pravrtti’s
being treated as epistemic, or newly known, apurva.

“1-

Bhartrhari introduces the notion of apurva in the Sadhana-samuddesa chapter of
his Vakya-padiya. As his readers know, Bhartrhari sets out to explain Panini’s
karaka theory. According to Panini, a simple sentence expresses a kriya (action).
Each kriya comes about as a result of the operation of a number of factors, called
karaka by Panini and called in this chapter by Bhartrhari sadhana.* Thus, for
example, the simple sentence devadatta odanam pacati (‘Devadatta is cooking rice-
gruel’) expresses an action, namely cooking, whose realisation results from the
operation of two factors, or sadhanas—namely, Devadatta, the agent of the action,
and rice-gruel, its patient. In general, it is the sadhana of an action which brings it
about. This relation of bringing about is referred to as sadhya-sadhana-bhava, or the
relation of what is to be accomplished and what does the accomplishing.

The starting point of Bhartrhari’s chapter is a question initially raised by Patanjali:
is a sadhana a quality (guna) or a quality bearing substance (dravya). Bhartrhari
defends the view that sadhanas are gumas, or more specifically, that they are
capacities (samarthya; sakti).> Beginning with VP 3.7.32, Bhartrhari deepens his
inquiry into sadhanas. There, he notes that there are three views regarding these

% Panini’s use of the superlative sadhakatama in defining karapa (‘instrument’) in
Pan 1.4.42 says that any karaka is properly termed sadhaka (‘that which accomplishes’)
or sadhana (‘that by which something is accomplished”).

’ Bhartrhari states that what is called sadhana is the capacity of bringing to
accomplishment the action which inheres in the same substratum as the capacity and the
action as well which inheres in the one different from the capacity’s. See VP 3.7.1:
svasraye samavetanam tadvad evdsraydantare/ kriyanam abhinispattau samarthyam
sadhanam viduh // For each karaka there is a separate action, which is called a
subsidiary action (guna-kriya) in comparison with the principal action (pradhana-kriya)
that is to be brought to accomplishment by them. With respect to the subordinate action,
the action and the capacity of bringing it to accomplishment are said to inhere in the
same substratum; with respect to the principal action, they are said to inhere in the same
substratum for an agent (karty) and an object (karman), and not for other karakas.
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capacities. The first is that the capacities of the things that bring about an action are
brought about by other causes existing previous to the action. The second is that the
capacities are brought about simultaneously with the coming into being of the
action. The third is that there is some further, previously existing action, which
brings about the capacities which bring about the action:

VP 3.7.32: pran nimittantarédbhutam kriyayah kais cid isyate /
sadhanam sahajam kais cit kriydanyaih piarvam isyate //

‘Some admit that a sadhana [as a capacity] has been produced through
causes other than [what produces its substratum] before an action [is
brought to accomplishment]; some that it is born together [with an
action]; others that there has already been an action before [the
sadhanas exist].’

In the next verse, Bhartrhari elaborates on what the further action posited on the
third view might be:

VP 3.7.33: pravrttir eva prathamam kva cid apy anapasrita /
Saktir* ekddhikarane srotovad apakarsati //

‘[The action in precedence to sadhanas] is precisely what is called
pravytti. In the initial stage it does not abide anywhere. But in the next
stage [where it abides in a particular substance as the sadhana], it
draws out the capacities in the same substratum where it abides, like a
stream.’

Bhartrhari refers to this further action as pravrtti. The idea is that pravytti is initially
substrateless and then, when it comes to abide in a particular substratum, it draws
out from the substratum its capacity to operate, together with the other sadhanas, to
bring out the relevant action (kriya). Thus, in the case of Devadatta cooking rice-
gruel, pravytti draws out from Devadatta his capacity to operate as the agent of the
action of cooking and from the rice-gruel its capacity to operate as the patient of the
same action. In short, Bhartrhari holds that pravrtti is that which draws out from
each substance, which operates to bring about an action its capacity to bring it
about, and in that way, pravrtti is the activator of each substance.

* Both Wilhelm RAU and SUBRAMANIA IYER give the reading saktir instead of
Saktir. I have adopted RAGHUNATHA SARMA’s suggestion.
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i,

Indeed, this view of pravrtti is further developed by Bhartrhari in his next chapter,
the Kriya-samuddesa.” He says:

VP 3.8.37: kriyam anye tu manyante kva cid apy anapasritam /
sadhandikartha-karitve pravyttim anapayinim //
‘Others, on the other hand, consider that the pravrtti, which does not

abide anywhere and is imperishable, is an action (kriya) when it brings
about a single result together with sadhanas.’

VP 3.8.38: samanya-bhita sa purvam bhagasah pravibhajyate /
tato vyapara-rupena sadhyeva vyavatisthate //

>It is noteworthy that Helardja’s commentary on VP 3.7.34 is regrettably not

available except an introductory statement. The lacuna is supplied by Phullaraja, who
introduces the present karika by saying that Bhartrhari ‘states [the karika] in order to
describe the essence of the sadhana according to other views’ (idanim
matantardnusarena sadhana-svariupam varnayitum aha). If we follow Phullaraja, what
is meant by this karika is: ‘There is also a difference of views concerning what it is that
brings about the action and bestows the status of means on entities—some of the
candidates include karmic force (apirva), time (kala), the power of time, and action
itself,” as is summarised by Ashok Aklujkar (in EIPHIL V (: 162)). However, Helaraja
properly introduces the karika in question by saying that Bhartrhari continues to state
what is the pravrtti which is substrateless and eternal (kéyam pravrttir anapasraya
nityéty aha). In the Kriya-samuddesa he is consistent in interpreting that the karika in
question discusses the pravytti. There he states:

Helaraja on VP 3.8.37: pravrtti-laksanéyam kriya nityanasrita apurvam

kala-saktim va ityddina purvam eva vyakhyata .../ (‘The Action

characterised as the pravrtti, eternal and substrateless, has been explained

by VP 3.7.34.)

Helaraja on VP 3.8.38:  prathamavasthayam  apurvddi-rupataya  sa

pravrttih samanyendabhidhiyate / (‘The pravytti as apurva and others in the

initial stage is designated as the universal.”)

Helaraja on VP 3.8.39: apirvadi-svabhavdsau samanya-bhita pravrttir .../

(‘the pravytti which is something universal and which is essentially apiirva

and the like.”)

From these it will be clear that Helaraja understands that Bhartrhari in VP 3.7.34
clarifies the essence of the pravytti which precedes the sadhanas.
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‘In the first stage, the [pravrtti] is something general. In the
subsequent stage, becoming the activities [of sadhanas,] it is divided
into parts [i.e. particular acts such as cooking and cutting] and appears
as if it were something to be brought about.’

VP 3.8.39: prakrtih sadhananam sa prathamam tac ca karakam /
vyaparanam tato ‘nyatvam aparair upavarnyate //

‘The [pravrtti] is the original source of sadhanas; and it is the first
karaka. Others, however, declare that the activities [of sadhanas] are
different from it.’

According to Bhartrhari, the pravrtti identified with the Action has the following
characteristics:

1. It is substrateless (kvacid apy anapasritd). Considering what is stated in
VP 3.7.33, it is so before it inheres in a particular substance-sadhana.

2. It is imperishable (anapayini).

3. It brings about a single result together with sadhanas (sadhandikartha-karitva),
which means in the light of VP 3.7.33 that it draws out from substance-sadhanas
their capacities of functioning as karakas for the accomplishment of an action.

4.1t is something general (samanya-bhuta) in the initial stage, which is
differentiated (bhagasah pravibhajyate) in the later stage.

5. It appears as if it were something to be brought to accomplishment (sadhyeva
vyavatisthate). According to Bhartrhari, an action, by definition, has the property of
being to be brought to accomplishment (sadhya).® In reality, however, it cannot be
something brought to accomplishment because of its eternity.

® According to Bhartrhari, the essential feature of what is understood to be an action
is that it has sequence (krama) and is accordingly spoken of as something that is brought
to accomplishment (sadhyatvendbhidhiyate), whether it has or has not been brought to
accomplishment:
VP 3.8.1: yavat siddham asiddham va sadhyatvenabhidhiyate /
asrita-krama-rupatvat tat kriyéti pratiyate //
For the idea that the pravreti appears as if it were something to be brought to
accomplishment, it will be useful to adduce the following karika:
VP3.8.21: jatim anye kriyam ahur aneka-vyakti-vartinim /
asadhya vyakti-rupena sa sadhyenopalabhyate //
‘Others have declared that universal which inheres in many individual
action-moments to be action. [Being eternal,] it is not something that is
brought to accomplishment, but in terms of its [inhering in] an individual
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6. It is the original source of sadhanas (prakrtih sadhananam) in that it bestows
the status of sadhana on entities by drawing out the capacities from them.

7.1t is the first karaka in that it is not brought to accomplishment by any other
things.

8. It is distinct from particular actions (vyaparanam tato ’'nyatvam) from the
viewpoint that the universal and the particular are mutually distinct from each other.

The important point to note is that the pravreti which is considered to be that
which draws out the capacity is said to be something general that is yet to be
differentiated and eternal; the differentiation of the pravriti takes place in the same
substratum where the capacity to be drawn out abides (ekddhikarana), as is
suggested by VP 3.7.33. This implies that the pravrtti and a particular activity
Devadatta has are viewed as being in the relation of the universal and the particular
(samanya-visesa-bhava), irrespective of their ontological status. Therefore, it is
proper to say that when inhering in the particular substance-sadhana, the pravritti,
exciting a substance-sadhana’s capacity of functioning as karaka, raises or becomes
the particular activity of the substance-sadhana.” And the reason that the pravrtti is

action-moment, it appears as though something to be brought to
accomplishment.’

" We can distinguish between two stages: the one in which the pravrtti is of the
nature of the universal (samanya-bhiita) and hence yet to be differentiated (anudbhinna-
visesa-dasa) and the one in which there takes place its differentiation. Helaraja pictures
it in each stage as follows:

Undifferentiated stage:
Helaraja on VP 3.7.38: karaka-saktinam pravartika/ (‘[The pravrtti]
excites the capacities of functioning as what brings about an action
(karaka-sakti).”)
Helaraja on VP 3.7.39:  dravyanam karaka-saktir adadhana/ (‘[The
pravrtti] arouses the karaka-saktis of substances.”)
Helaraja on VP 3.7.39: pravartakatvat srotasa tulya kathita/ (‘[The
pravrtti] is said to be comparable to the stream because of exciting one to
take action.”)
Helaraja on VP 3.7.39: karakanam api sadhakam / (‘[ The pravytti] is what
brings to accomplishment even karakas.”)

Differentiated stage:
Helaraja on VP 3.7.38:  sadhana-vyaparéopapadita-pravibhaga /  (‘The
division of [the pravrtti] is justified in terms of the activities of sadhanas.”)
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what draws out the capacity, as a matter of fact, lies in its being something universal
and eternal in a stream, on account of which it will also be explained why the
pravrtti is conceived of as the original source (prakrti) of all sadhanas or the first
karaka (prathamam karakam).?

Helaraja on VP 3.7.38: sadhana-samavayini/ (‘[The pravrtti] inheres in
sadhanas.”)
Helaraja on VP 3.7.39: sadhana-bhedesu pravibhakta-sariram visista-
kriya-svabhavam /| (‘[ The pravrtti] is differentiated according to different
sadhanas and becomes a particular action.”)
Helaraja on VP 3.7.39:  sadhana-bheda-samavetanam  visista-kriya-
svabhavanam vyaparanam / (‘[The pravrtti] becomes that activity
inhering in a particular sadhana which is nothing but a particular action
(visista-kriya).”)
It is to be noted in passing that Helaraja bases his argument on Patanjali’s statement:
karakanam pravrtti-visesah kriya, which has to be interpreted as ‘the Action becomes a
particular act of karakas,” though Patanjali himself suggests a different interpretation of
it. In MBha ad Pan 1.3.1 Patanjali states that the action consists in the difference of the
manners in which karakas function towards different actions.

¥ It is interesting to note here that the idea of the precedence of the Action or pravrtti
over sadhanas is invoked in order to explain the correlativity of what brings an action to
accomplishment and what is to be brought to accomplishment. With reference to
Patanjali’s interpretation of the word dhatv-artha in Pan 5.1.118 upasargdc chandasi
dhatv-arthe, Bhartrhari states as follows:

VP 3.14.582: dhatv-arthendpajanitam sadhanatvena sadhanam /
dhatuna kytam ity evam asmin sutre pratiyate //

‘The meaning of the verb root [i.e. the action] makes a candidate for the
sadhana the sadhana. [The word dhatv-artha] in this sutra is understood
as signifying that which is brought about by [the action that is the
meaning] of the verb root.’
An entity cannot be the sa@dhana in itself. It is regarded as a s@dhana in correlation to it
when involved in the accomplishment of a particular action. Thus the action is
something that gives an entity the status of being a sadhana. For the state of being a
sadhana is in correlation to what is to be brought to accomplishment (sadhydapeksatvat
sadhana-bhavasya). Helaraja argues that this is established by VP 3.7.33.

This precedence of the Action is more typically found in the situation where one is
involved in the accomplishment of a certain action with using its means. With an action
to be brought to accomplishment in mind, one sets to use entities capable of bringing it
about. The pre-existing action is called sambhavita-kriya (‘the action in mind’).
According to Helaraja on VP 3.14.582, the precedence of the Action to sadhanas shows
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_3—

Bhartrhari’s claim that pravreti is a first karaka requires some explanation.
Among the six karakas, an agent (karty) is the principal one. In this sense we may
call the agent the second karaka. Let us consider the following remark made by
Patanjali in answer to the question why an agent is looked upon as the principal
karaka of the action (MBha on Pan 1.4.23):

yat sarvesu sadhanesu sannihitesu karta pravartayita bhavati /

‘Because the agent, when all other sadhanas are present, sets them into
play (pravartayitr).’

An agent is that karaka which sets all other substance-sadhanas into play, while the
latter are those whose activities take place in dependence upon the former (tad-
adhina-pravrttitvar).” For example, if Devadatta is cooking rice in a pot with
firewood (devadattas tandulan edhaih sthalyam pacati), it is he who puts the pot on
the stove, fills it, etc.; the activities of the firewood (edha), pot (sthali), and rice grains
(tandula) that function respectively as instrument (karana), locus (adhikarana), and
object (karman) depend upon Devadatta. We cannot say, however, that the agent is
brought into play by other substance-sadhanas. In giving in VP 3.7.101-102 the
properties which characterise an agent, Bhartrhari states as follows:

VP 3.7.101a: prag anyatah sakti-labhat /

‘[An agent is called independent] because [the agent] acquires the
capacity [to bring an action to accomplishment] from things other
[than what are to be set into play by that agent] prior to [other
participants].”'

that an action activates an entity by urging it to get involved in the accomplishment of
an action (kriya hi sadhanani pravartayati).
’VP 3.7.101c.

% In VP 3.7.101-2 Bhartrhari explains Pan 1.4.54 sva-tantrah karta, which provides
that that karaka be called karty which is spoken of as an independent (sva-tantrah)
participant in comparison with other participants in an act. The capacity of an agent is,
according to Vrsabha, independency (svatantrya) and the independency consists in
having other sadhanas play their roles in the accomplishment of an action. See PDh on
VP 1.3: svatantryam karty-saktih; Helaraja on VP 3.7.122-3: sadhandntara-viniyoga-
laksanam svatantryam.
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The other participants in the act serve no function in making a substance-sadhana
an agent. What bestows the capacity of functioning as agent upon the substance-
sadhana, to put it another way, what makes it an agent, is an external factor
(anyatah). Therefore, with respect to the accomplishment of an action, the external
factor should come first in that without that the agent who is the principal karaka of
the action does not take action. Thus the prompting of the agent into action by the
external factor turns out to be essential for the accomplishment of the action. When
Bhartrhari calls the pravrtti the first karaka, he obviously regards it as the external
factor which sets the agent, the second karaka, into play and thereby brings a
particular action to accomplishment. It is precisely because of its being what prompts
the second karaka, an agent, into action, that the pravrtti is called the first karaka.

—4—

The pravrtti as the first karaka is the incitor of the agent as the second karaka.
Then how does the prompting of the agent into action by the pravytti occur?

—4.1-

Consider the following remark:

VP 3.7.122-3: sambhavanat kriya-siddhau kartrtvena samasritah /
kriyayam atma-sadhyayam sadhananam prayojakah //
prayoga-matre nyagbhavam svatantryad eva nisritah /
avisisto bhavaty anyaih sva-tantrair mukta-samsayaih //

‘One who has been chosen as agent with respect to the accomplishment
of an action on the supposition [that he has the capacity of bringing the
action to accomplishment] and one who is the incitor of other sadhanas
in relation to the action which is to be brought to accomplishment by
himself—they become subordinate to the causation in general
(prayoga-matra) [which others perform] precisely because of their
independence; they are not distinguished from the other independent
[agents] as to whose [independence] there is no doubt.’

Here is given the situation in which an agent functions. An agent functions
independently (sva-tantra) in some cases and dependently (para-tantra) in others.
The dependent functioning of the agent is raised by causation or prompting
(prayoga); and the agent who is prompted into action is either one who is supposed
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to have the capacity of functioning as agent or one who is in action, activating other
sadhanas for the accomplishment of an action.'!

Bhartrhari mentions two sorts of prompters: One who gives a command (presana)
or makes an entreaty (adhyesana), in short, one who performs the activity which
serves to incite one to actions (tat-samartha-carana);'* and an object (karman) itself
as one of the six karakas. What we have to note here is his characterisation of the
object as a prompter, which seems to be contradictory to his statement in VP 3.7.101a
that what calls an agent into play is something different from other sadhanas.

VP 3.7.128: kriyayah prerakam karma hetuh kartuh prayojakah /
karmdrtha ca kriyotpatti-samskara-pratipattibhih //

‘An object prompts (preraka) an action and a causal agent (hetu)
[defined by Pan 1.4.55"%] is an incitor of an [independent] agent. The
action serves the object by way of nispatti (“bringing into existence”),
samskara (“adding new qualities™), or pratipatti (“arriving at”).”

The object is the prompter of the action (kriyayah prerakam karma). Having taken
into consideration Pan 1.4.49: kartur ipsitatamar karma, which provides that that is
karaka which an agent most wishes to reach or obtain (ipsitatamam) through the act
in which it participates,' it is entirely fair to say that an object prompts the action,
which is the means through which an agent desires to obtain the object. But, while,

"' The two cases in which an agent is prompted into action are explained in VP 3.7.126.
VP 3.7.125:
presanddhyesane kurvams tat-samarthani cacaran /
kartdiva vihitam sastre hetu-samjiiam prapadyate //
B Pan 1.4.55 tat-prayojako hetus ca provides that a karaka that plays the role of
causing an independent agent to participate in an act is called hetu as well as karty.
'* According to Bhartrhari, an object participates in an action in the following
manner:
VP 3.7.54: nirvartyadisu tat purvam anubhitya sva-tantratam /
kartr-antaranam vyapare karma sampadyate tatah //
‘In the case of a thing to be made (nirvartya) and others, after having
enjoyed independence at first [in regard to actions like coming into being
(nirvytti)], they become the object in regard to the actions of other agents.’
In the situation expressed by ghatam karoti, the pot is an agent with reference to its own
activity, i.e. coming into existence (nirvrtti), as in ghatam nirvartate (‘the pot is coming
into existence’), and becomes the object in regard to the prompting activity of the
principal agent (kartr-praisa), i.e. the action of calling the object into existence
(nirvartana).
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as in yajiiadatto devadattenaudanam pacayati (‘Yajnadatta has Devadatta cook rice-
gruel’), the causal agent causes one who participates in an action to do the action,
the object causes the action, directly in the sense that there is no intervention by
another agent. As is suggested by VP 3.7.122-3, the causation takes place in two
ways: with reference to an agent who is active, an actual agent, and the one who is
inactive but capable of functioning as agent, a possible agent. Then, in the case of
the causation of the action by the object, how is the agent involved in that
causation? Consider the following Bhasya:

MBha on Pan 3.1.26: iha kascit kamcid aha—prcchatu ma bhavan,
anuyunktam ma bhavan iti, atra nic kasman na bhavati | akartrtvat /
na hy asau samprati prcchati, tisnim aste/ kim ca bho vartamana-
kalaya eva kriyayah kartra bhavitavyam na bhita-bhavisyat-kalayah /
bhuta-bhavisyat-kalaya api bhavitavyam /| abhisambandhas tatra
kriyate—imam kriyam akarsid imam kriyam karisyatiti / iha punar na
kascid abhisambandhah kriyate na cdsau samprati prcchati, tusnim
aste/ yadi tarhi karta ndsti katham tarhi kartr-pratyayena
lotabhidhiyate | atha katham asminn aprcchaty ayam pracchir
vartate | abhisambandhas tatra kriyate—imam kriyam kurv iti/
kartrdpi  tarhy abhisambandhah kriyate /| katham /| karta cdsyah
kriyaya bhavéti /

‘Here someone asks someone, “You ask me (prcchatu ma bhavan),”
“You question me (anuyunktam ma bhavan).” Why does the causative
affix NiC not occur in this case? Because [one who is urged to ask or
question] has no quality of being an agent (akartrtvat). Indeed, he does
not currently ask; he keeps silent. But, sir, should there be an agent
only in relation to the action referred to the present and not in relation
to the action referred to the past or the future? There should be an
agent in relation to the action referred to the past or the future also. In
that case the connection is formed [between an agent and the action
referred to the past or the future] as in imam kriyam akarsit (“he took
this action”) or imam kriyam karisyati (‘“he will take this action”). In
the present case, however, no connection is formed [between the agent
and the action of asking]. For he does not currently ask; he keeps
silent. Then if there is no agent [in relation to the action of asking],
how then will [the agent] be denoted by the imperative affix LOT
which is used to convey an agent and how will the verb root pracch
occur when he does not ask? In that case, the connection [of the agent
with the action] is formed, so that we have the utterance imam kriyam
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kuru (“Take this action”). The connection [of the action] with the
agent also, in that case, is formed. How? In such a way that we have
the utterance karta asyah kriyaya bhava (“Become the agent of this
action”).’

When an imperative sentence such as prcchatu ma bhavan is used, one who utters
the sentence causes to take action a hearer who is not currently taking the action in
question, and hence cannot be regarded as the agent in relation to that action.
Therefore, in the injunctive causation of the action, as is importantly pointed out by
Patanjali, the quality of being an agent (karfytva), to use Bhartrhari’s term, the
capacity of functioning as agent (kartr-sakti), is brought out from one who is
inactive. Bhartrhari states:

VP 3.7.126: dravya-matrasya tu praise prcchyader lod vidhiyate |
sakriyasya prayogas tu yada sa visayo nicah //

‘The imperative affix (LOT) is used after verb roots like pracch when
the bare substance is prompted. When the already active object is
prompted, it comes within the scope of the use of the causative affix
(NiC).’
Accordingly, with reference to the bare substance (dravya-matra) that is without
any activity, saying that its action is prompted amounts to saying that the capacity of
functioning as agent in relation to that action is drawn out from it.

Then what is the case with the object? The same observation applies to the
causation of the action by the object. For both an object and a speaker who utters an
imperative sentence equally cause one in whom an action has not yet occurred
(apravrtta-kriya) to take action, unlike the causal agent who prompts the active
agent (pravrtta-kriya). Thus it follows that, in the case of the causation of the action
by the object also, there occurs the causation of the action through drawing out from
a substance-sadhana the property of being an agent in regard to the action. A
substance-sadhana from which the capacity of functioning as agent is drawn out by
the object is precisely the possible agent.

—4.2—

According to Paniniyas, an object defined by Pan 1.4.49 has three subtypes: a thing
which is made (nirvartya), modified (vikarya), and reached (prapya). In the case of
an object of nirvartya-type, a difficulty arises. In the situation expressed by utterances
like ghatam karoti (‘He is making a pot’), the object which is characterised as
something brought into being cannot play a role of causing the action of making,
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since it is not existent until the act of bringing it into existence is completed and
what has not been brought about cannot function as the causer of an action.'” Then
what can function as the prompter of the action in the case of the nirvartya-object?
Take into account the following statement in the Pada-manjari:

PM on Pan 1.4.49: tatra nirvartyam—ghatam karotiti, vyakty-
abhiprayena janma samanydbhiprayena prakasanam /

‘Of these, the nirvartya [is a pot] as in ghatam karoti. [If the word
ghata is used] with the intention of conveying the particular pot, its
birth (janman) is said of it; [if it is used] with the intention of conveying
the universal [potness (ghatatva)], its manifestation is said of it.’

In ghatam karoti the pot as a particular is something brought into existence and the
universal potness is something manifested with the realisation of the particular pot.
Where does the universal potness come in? It takes part in the act of making the pot
in such a way that it causes the action of bringing the particular pot into existence
precisely because of its eternity. The role of the universal here is nothing but to set
an agent into play for the sake of bringing the particular into being. In the case of
the object of nirvartya-type, thus, what functions as the prompter of the action is the
universal to be manifested.

4.3-

The idea that the universal (jati) prompts the action is set forth by Bhartrhari in
the context where he argues that the word denotes the universal (jati-padartha-
paksa).

VP 3.1.25: na tad utpadyate kim cid yasya jatir na vidyate /
atmabhivyaktaye jatih karananam prayojika //

‘Whatever does not have its universal is not produced. For the sake of
its own manifestation, the universal incites the causes [of producing
the particular that is its own substratum] to take action.’

VP 3.1.26: karanesu padam kytva nitydnityesu jatayah /
kva cit karyesv abhivyaktim upayanti punah punah //

' Helaraja on VP 3.1.27: ghatar karotiti katham asato nirvartyamanasya kriyayam
sadhana-bhavah karmanah .../
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‘In some effects [i.e. in perceptible effects], the universals, after
having obtained a footing among the eternal and non-eternal causes
[on account of its omnipresence], manifest themselves again and
again.’

VP 3.1.27: nirvartyamanam yat karma jatis tatrapi sadhanam /
svasrayasyabhinispattyai sa kriyayah prayojika //

‘The universal is the cause even of that object which is newly

produced. In order that its substratum might be produced, it prompts

the actions [of the karakas] to come to be.’

The point made is as follows: In the case of the situation conveyed by ghatam
karoti, the universal potness, being eternal, is pre-existent in relation to a particular
pot that is to be brought about. When one makes a pot, one first brings it to mind on
the basis of its universal and then takes action toward the causes capable of
producing it.'® But for that, he would not act. Therefore, of the two elements, the
universal and the particular, which are involved in the act of bringing the particular
into existence, the universal which is directly denoted is what brings the act to
accomplishment (sadhana) and the particular which is to be brought about is an
object (karman) in the sense that it is something which an agent wishes to obtain.'’
Here in this situation, the universal functions as what prompts the causes of its
substratum to produce its substratum for the sake of its own manifestation
(atmdbhivyaktaye) or what prompts one to take action for the sake of the realisation
of its own substratum (svasrayasyabhinispattyai). And this amounts to saying that
the universal is the first karaka.

—4.4—

All these things make it clear that the pravytti as the first karaka is the incitor of
the agent as the second karaka. The pravytti has been characterised as the activity in
general which is to be differentiated into particulars and which is eternal. If the
universal, as the first karaka, can function as the prompter of the action, then we
may assume that the pravrtti also causes entities to take action and prompts one to

'“Helaraja on VP 3.1.27: jaty-atmand ca niripya vastu kdranesu yogyesu
pravartante tad-arthinah /

" Helaraja on VP 3.1.27: jati-riupdsrayena ca sadhanata, vyakti-riippdsrayena ca
karmata /
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take activity precisely because it is of a generic nature; that is, led by the universal
action, one exerts oneself to realise a particular action through which the universal
action manifests itself. Given a sentence such as devadattah pakam karoti
(‘Devadatta is doing the cooking’), it is proper to say that the universal property of
being the cooking sets Devadatta into play for the sake of the realisation of the
particular action of cooking. '®

-5

With this background, we are now in a position to inquire into what Bhartrhari
means by the term apiirva. Apiirva enters the picture in the karika following the one
where Bhartrhari introduced pravrtti.

VP 3.7.34: apurvam kala-saktim va kriyam va kalam eva va /
tam evam-laksanam bhavam ke cid ahuh katham cana //
‘From different points of view, of the very entity (bhava) characterised

as such, some say that it is apirva itself; some that it is Time-capacity
itself; some that it is Action itself; others that it is Time itself.’

Here Bhartrhari reports that pravrtti can be viewed in any of four ways: as apiirva,
as Time-capacity (kala-sakti), as Action (kriya) and as Time (kala)."” What could be
meant by the term apiirva here?

'8 From the viewpoint that the word denotes the particular (vyakti), too, Bhartrhari
gives the interpretation of sentences such as ghatam karoti, in which objects of actions
are of the nirvartya-type:

VP 3.7.7: vyaktau padarthe sabddder janyamanasya karmanah /
sadhanatvam tatha siddham buddhi-ripa-prakalpitam //
‘In like manner, in the view that a word-meaning is an individual, it is
established that an object like the sound [in Sabdam karoti (‘... is making
a sound’)], which is something brought into being, is assumed to be a
sadhana on the basis of its representation appearing to mind.’
In this view what has the mental existence (upacara-satta) is the prompter of the action
of externally realising it.

' Of the Time-capacity and Time, we have the following statements made by
Bhartrhari himself.
VP 1.3:  adhyahitakalam yasya kala-saktim upasritah /
Jjanmadayo vikarah sad bhava-bhedasya yonayah //
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-5.1-

Now Bhartrhari uses the term apirva in two other karikas: VP 2.1.119 and
VP 3.1.69. We now turn to these two karikas. We start with the second karika.
Bhartrhari is discussing the interpretation of the Vedic sentence graham sammarsti
(‘One should cleanse the cup’),?’ Bhartrhari states as follows:

VP 3.1.69: apurvasya vidheyatvat pradhanyam avasiyate /
vihitasya pardrthatvac chesa-bhavah pratiyate //

‘[In interpreting a Vedic sentence] what has not been known (apirva)
is determined to be the principal because of being what is to be
enjoined; what has already been enjoined by [another sentence]
(vihita) is understood to be a subsidiary since it serves something else.’

To Bhartrhari as a grammarian, the notion of apurva as the Newly Known apurva is
familiar since it is applied to determine whether the character of Panini’s rule is
apiirva-vidhi (‘statement of something new’) or nmiyama (‘restriction’).?! What
Bhartrhari states here, however, is less than specific to him. Mimamsakas admit that
the injunction (vidhi) consists in making known what is not otherwise established,
commonly referred to by the term apurva-vidhi: what the term apurva signifies is,

‘In dependence upon whose [i.e. Brahman’s] Time-capacity, upon which
its divisions are superimposed, there appear the six modes of
modifications such as birth, which are the womb of particular existences
[like the act of cooking].’
VP 3.9.3: utpattau ca sthitau cdiva vinase capi tadvatam /

nimittam kalam evahur vibhaktendtmana sthitam //

‘They consider Time, which itself is differentiated, to be the cause of
being born, stay and destruction of objects which go through these states.’
According to Bhartrhari, the six modes of modifications (sad-bhava-vikara), that is,
origin, being, transformation, growth, decay and destruction, are the womb of all
particular actions. In the same line of thought Helaraja (on VP 3.9.3) properly points out
that all sorts of actions are included by the triplet, being born, being and destruction.

Thus Time-capacity and Time can be regarded as the cause of the action.

2 This is an objective sentence (visaya-vakya) discussed in Grahdikatvadhikarana
(JS 3.1.7.13-15).

! For example, MBha ad Pan 1.4.3: tatra apirvo vidhir astu niyamo ’stv iti apiirva
eva vidhir bhavisyati na niyamah /



BHARTRHARI ON PRAVRTTI AS THE FIRST KARAKA 361

according to Kumarila, what is not known before hearing a Vedic sentence,” and

according to Salikanatha, what is not cognisable by any of the ordinary means of

knowledge (mandntardpiirva).”® Viewed in this light, we may say that the notion of

the Newly Known apiirva is commonly accepted as utilised for the sentence-analysis.
We now turn to the second of the two karikas mentioned earlier.

VP 2.119: asty arthah sarva-sabdanam iti pratyayya-laksanam /
apurva-devata-svargaih samam ahur gavadisu //

‘Whatever word is uttered, one understands that what is conveyed by it
exists (asti). This is the characteristic of what is conveyed by the word.
In the case of words like go, they say, it is similar to what is denoted
by such words as apirva, devata and svarga.’

It is obvious that apirva is treated as something transcendental side by side with
svarga and devata. From the word apiirva one understands, Bhartrhari argues, that it
exists.

Taking the present karika as asserting that all words denote satta (‘being’),
Kumarila argues that the words like apiirva cannot be considered to denote satta,
showing what the term apurva is to be taken to signify. He states:

TV on JS 1.3.9.30-35 (dkrty-adhikarana): sarva-paddrthanam eva
karydrthdpatti-gamyani samarthyani santi, yagadi-janitam ca pumsam
phala-prapti-samarthyam  apurva-sabda-vacyam  yagdnusthanat
purvam  abhutam, anusthanéttara-kalam capurvam  jayata  iti
yaugikatvad evapiirva-sabddabhidhanam sarvatra labhyate /

‘All entities indeed have the capacities (samarthya) which are to be
known through the assumption on the basis of their effects
(karydrthdpatti). And human beings have the capacity, produced by
the sacrifice, of attaining its result. [The word apurva] is the term
which retains its etymological sense (yaugika): to show its etymology,
[apitrva is] something which has not arisen before the performance of
the sacrifice and which is newly born after it. Precisely for this reason,
the word apurva is found to denote whatever is of such a nature.’

The term apurva here, as interpreted by Kumarila, means something which has not
arisen before the performance of the sacrifice and which is newly born after it, the

2TV on JS 1.2.4.34: tatra yah atyantam apraptah na ca prapsyati prag vacanad ity
avagamyate /

2 VAM 2 k.25¢d: ato mandntardpiirvam apiirvam iti giyate //
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capacity (samarthya) to produce the sacrificial result. Of course, we cannot arrive at
the certainty that Bhartrhari also uses the term apirva in this sense in VP 2.119
because Kumarila interprets it in that way.

According to CLOONEY (1990: 221-253) who examined a historical development
of the concept of apitrva in Mimamsa literature, the term apizrva is used within the
Mimarnsa in two senses: in the sense of that which has not been known through any
means other than the injunction in question (i.e. epistemic apurva or the Newly
Known apirva); in the sense of that which is newly born by the performance of
ritual acts and which functions as linkage between them and their results (i.e. ontic
apurva or the Newly Born apiirva); the former use of the term apirva is found in
Jaimini and the latter in Sabara and Kumarila; Prabhakara returns to Jaimini’s
understanding of apirva, his position being closer to that of Jaimini. Here 1 will
introduce Jayanta’s following remark, which is good evidence to show that in the
Mimarnsa the term apiirva is used in two senses:

NM 1.255: vrddha-mimamsakah yagddi-karma-nirvartyam apirvam
nama dharmam abhivadanti, yagddi-karmdiva sabara bruvate,
vakydrtha eva niyogatmdpurva-sabda-vacyo dharma-sabdena sa
evocyate iti prabhakarah kathayanti /

‘The older Mimarnsakas declare dharma to be something which is to
be brought about by ritual acts such as the sacrifice and which is called
apirva.®* The followers of Sabara say that the ritual acts like the
sacrifice themselves are [the dharma]. The followers of Prabhakara
say that it is something which is precisely the meaning of [an
injunctive] sentence, which is in essence obligation (niyoga) and
which is denoted by the term apurva that is spoken of by the word
dharma.’

Thus in the Mimarnsa we have the two types of apirva: ontic apirva, or the Newly
Born apirva, and epistemic apirva, or the Newly Known apurva. Of these, the
former cannot be the apurva which is identified with the pravrtti. For the pravrtti is
said to be the first karaka and hence to be eternal. Accordingly there is much
possibility of the latter being the apiirva at issue.

?In his MSV, Codana, k. 195, Kumarila criticises the identification of the apirva of
this sort with dharma.



BHARTRHARI ON PRAVRTTI AS THE FIRST KARAKA 363

-5.2-

From Mimamsakas’ point of view, the pravrtti in question is explained by Helaraja:

Helaraja on VP 3.7.33: satata-vyapara-pravahad-rupa nadi-pravaha
iva trna-parna-latadin sadhana-saktih® pravrtti-laksana kriya karsati
vahatiti kesarmcij jaran-mimamsakanam agamah | *®

‘According to the tradition handed down by some old Mimarmsakas,
just as a river-stream takes away things such as blades of grass, leaves
and creepers [from the plants growing in banks], so does the Action

1 have adopted the reading sadhana-saktih suggested by RAGHUNATHA SARMA,
instead of sadhana-saktih.

26 It is important to note that Bhartrhari uses the simile of srotovat (‘like a stream’),
which reminds us of Trimsika 4d: tac ca vartate srotasaughavat, stated with reference to
alaya-vijiana, which produces a ‘forthcoming’ mind (pravrtti-vijiiana) and a defiled
manas. Helaraja uses a strikingly similar expression to Sthiramati on Trimsika 4d:

yatha hy oghas trna-kastha-gomayadin akarsayan gacchati evam alaya-
vijianam api punydpunydnenjaya-karma-vasandnugatam sparsa-manas-
karadin akarsayat srotasa samsaram avyuparatam pravartata iti /
‘Just as a stream flows taking away blades of grass, pieces of wood and
pieces of cow dung [from banks]’, in the similar manner alaya-vijiana,
which is followed by impressions implanted by meritorious-demeritorious-
immoral karmans, also is in activity, takes away—in a stream—touch,
mental reflection and others, insofar as the transmigration does not end.’
The interpretation from a Samkhya viewpoint is also given, which will not be taken into
account here; Helaraja on VP 3.7.33:
rajo-laksana va pravrttir nitya sarva-bhavesv anuyayini sva-karya-
prasava-samartha karyani janayatiti samkhya-nayah | vyaparavistasya
sarvasya karya-janakatvad vyaparah purva-bhavi samavasthitah tena ca
Sakty-aksepah iti yuktam /
‘Or according to the Samkhya view, the pravrtti is something characterised
by rajas. 1t is eternal. When it follows a thing, whatever the thing may be,
it becomes capable of producing its own effect and then produces the
effect. Whatever is endowed with the activity (vyaparadvista) produces its
effect. Consequently, it is determined that the activity exists prior to [the
sadhana as substance]. And, for this reason, it is proper that the capacity
is drawn out [from the substance by the pravriti| (Sakty-aksepa).’

In this interpretation also the pravrtti is equally regarded as the drawer of the capacity.
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characterised as the pravrtti, in the form of a continuously flowing
stream of activities, take away the capacities of sadhanas.’

According to the tradition of some old Mimamsakas, behind actions, transient in
essence, there is something continuing as a flow, which causes entities to take
activity for the accomplishment of an action by way of drawing out their capacities.
What is permanent in the form of a continuous flow is the Action characterised as
the pravrtti (pravrtti-laksana kriya), which is what is called apirva.

Now let us consider Bhartrhari’s statement in his Maha-bhasya-dipika on
Paspasdhnika. With regard to the third interpretation of the word dharma-niyama
that is taken to mean ‘the restriction motivated by dharma’ (dharma-prayojano
niyamah), Bhartrhari states as follows:

MBhaD 1 [25:24-27]: dharma-prayojano va iti mimamsaka-
darsanam | avasthita eva dharmah/ sa tv agni-hotrddibhir
abhivyajyate | tat-preritas tu phalado bhavati/ yatha svami bhrtyaih
sevayam preryate phalam praty evam ayam niyamo dharmasya phala-
nirvrttim prati prayojaka iti /

‘The alternative interpretation dharma-prayojano va [niyamah)
represents the Mimamsaka view. Dharma is something fixed
(avasthita). 1t is however manifested (abhivyajyate) by [acts] like
Agni-hotra. On the other hand, it is when [the dharma] is prompted by
virtue of those [acts manifesting it] that it becomes fruit-bearing. Just
as a lord is prompted to giving the benefit [to servants] when they are
actually in his service; in the same way, this restriction is the prompter
of dharma to giving the benefit.”*’

A lord is to pay wages to his servants in reward for their services. The servants
demand that the lord should pay wages when they are in his service. Similarly the

%7 JosHI-ROODBERGEN (1986: 119, fn. 486), BRONKHORST (1987: 85), and KATAOKA
give different interpretations of the lord-servant example cited here in order to illustrate
how dharma becomes fruit-bearing. JOSHI-ROODBERGEN: ‘Just as a lord, with a view to
the benefit (arising from it) is prompted by the service (rendered) by his servants (to
employ servants), ...” BRONKHORST: ‘Just as a lord is brought closer to his desired end
by servants when they are in his service; ...” KATAOKA: ‘For example, a master is urged
to [give] fruit by servants when they serve.” In my opinion, KATAOKA’s interpretation
can best explain the very heart of the problem. The lord makes it a rule to pay wages to
his servants in reward to the service they render. What motivates him to pay wages is
their being in his service. Similarly what incites dharma to bring forth its fruit is the
manifestation of the dharma by the Agni-hotra oblation.
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dharma is to bring forth its fruit. The Agni-hotra oblation demands that the dharma
should bear its fruit when the former manifests the latter.

In the Vedic injunction agni-hotram juhuyat svarga-kamah (‘Let one who desires
heaven have the Agni-hotra oblation performed’), it is stated that there is the
relationship of the accomplisher and the accomplished between the Agni-hotra
oblation and its fruit, heaven. When does the Agni-hotra oblation bring forth its
fruit? Obviously at the time when it is actually performed. Let the Agni-hotra
oblation as understood from its direct statement in the injunction in question be the
dharma. And recall that in ghatam karoti the universal potness prompts an agent to
take action toward making a particular pot for the sake of its own manifestation.
Here in the present Maha-bhasya-dipika, the dharma is characterised as something
manifested by the Agni-hotra oblation. Therefore we may say in a similar manner
that the dharma prompts one who desires heaven to perform the Agni-hotra oblation
for the sake of its own manifestation. As in the case of the pot the manifestation of
the universal potness means the realisation of a particular pot, so in the present case
also the manifestation of the dharma means the realisation of the Agni-hotra oblation.

In this connection, it is interesting to note the view which in his
Nyaydgamdnusarini Simhastri refers to as that of some Mimamsakas and which
was first noticed by KATAOKA. It says:

NAA 1.141: agni-hotram iti dharmah kriya-vyangya ucyate karye
karanopacarad agni-hotrdbhivyangyo ’‘gni-hotram iti/ tatah agni-
hotram dharmam juhuyad bhavayet svarga-kamah ity esa vakyadrtho
nirdosah .../

‘What is meant by the word “agni-hotra” is the dharma which is to be
manifested by the action [of performing the Agni-hotra oblation]. On
account of the extended application of the word whose proper referent
is the cause to the effect, what is to be manifested by the Agni-hotra
oblation is referred to by the word “agni-hotra”. Therefore the
sentence in question can be without fault paraphrased as follows: agni-
hotram dharmam juhuyat bhavayet svarga-kamah (“Let one who
desires heaven have dharma (agni-hotra) brought into being (juhuyat
bhavayet)”).”

If agni-hotram juhuyat can be interpreted as dharmam bhavayet, we will easily
see that the universal dharma prompts the action of realising the particular dharma
so that the universal dharma may be manifested through that action. In this respect,
what Parthasarathi states in his Sastra-dipika is especially significant. Concerning
the question of what is the means of knowing dharma, he says:
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SD on JS1.1.2: Jjagad-vaicitrydrthapattya kim apy adrstam astiti
samanyena prasiddho dharmas codanaydgni-hotrddi-visesa-ripena
gamyate tasmat samuccaya iti paksdntaram /

‘The different view is set forth: Dharma is established in a general
form by means of assuming, on the basis of the variety of the world,
that there is something transcendental (kim apy adrstam). The dharma
is understood as a particular [act] like Agni-hotra through codana
(“injunction”). Therefore, [the means for knowing dharma is] the
combination [of empirical means of knowledge and codanal).’

Although this view is a prima facie view since the final view is that for knowing
dharma codana alone is the sole means, it is interestingly stated that there is the
dharma in general, in relation to which Agni-hotra is a specific dharma. This clearly
shows that there is the universal dharma to be differentiated to the end of the
particular.

Thus if we put the pravrtti into the Mimamsa frame of reference, it is likely that
the Action characterised as the pravytti, permanent in a stream, is the dharma which
Bhartrhari considers to be assumed by Mimamsakas. For the dharma, which is
something fixed or eternal, is said to be manifested (abhivyajyate) by individual and
concrete sacrificial acts and hence considered to be what prompts one to perform
them for the sake of its own manifestation.

It is quite natural for Mimamsakas to postulate the universal dharma according to
their linguistic theory that the word (sabda) denotes the universal.”® For codana
(‘injunction’), by which alone dharma is made known, is essentially the injunctive
statement (vacana).” Insofar as dharma is what is conveyed by the injunctive
statement, the dharma has to be the universal dharma. Consequently, if the pravrtti
is identified with the universal dharma, it can properly be called the Newly Known
apﬁrva.30

2 JS 1.3.33: akrtis tu kriydrthatvat (‘But a generic form (@krti) is the meaning of the
word. For it serves the ritual act’). According to Sabara, the generic form is the universal
property (samanya), which substances, qualities, and actions may have. SBh on
JS 1.3.9.30: akrtir dravya-guna-karmanam samanya-matram.

2 JS 1.1.2: codana-laksano 'rtho dharmah (‘dharma is something profitable, which
is made known by the injunction’). Codana, Sabara says, is a statement that urges one to
take action (kriyayah pravartakam vacanam).

1t should also be added that, with reference to the interpretation of the word
dharma-niyama as dharma-prayojano niyamah, Kaiyata and Nagesa understand that this
interpretation has been given according to the view adopted by Prabhakara. Nagesa states:
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Conclusion

The pravrtti, as the first karaka, sets the agent, as the second karaka, into play.
The most significant characteristic of the pravytti lies in its universality, from which
stems its being a prompter, or a causer of particular actions. Therefore, it constitutes
the essential feature of the causation of the action by the pravrtti that the pravrtti
which has no substratum (anapasrita) seeks for its substratum for the sake of its
own manifestation (atmdbhivyakti), whereby the action of realising the substratum
of the pravrtti (svdasrayabhinispatti) takes place.

Assuming the activity in general, which is existent in precedence to candidates for
the sadhana as well as particular and concrete actions, and which is eternal,
Bhartrhari explains how those particular actions, which are ephemeral, are
actualised, in terms of his view of sadhana as the capacity. As in the case of ghatam
karoti, the universal potness is regarded as the prompter of the action of bringing the
particular pot into existence from the viewpoint that the universal is the meaning of
the word; in the same way, the activity in general is considered to prompt the action
of realising the particular activity. The point is that the universal activity is what
draws out the capacity of functioning as agent from the bare substance.

A semantic approach to the Vedic injunction on Mimarmsakas’ part will have to
lead to the conclusion that the universal dharma is the prompter of the action of
realising a particular dharma. For the sole source for knowing dharma is the Veda,
the word in essence, and what is directly understood from the injunctive statement
in the Veda should be the universal dharma, and not a particular dharma. Suppose
that the sentence dharmam bhavayet (‘Let one have dharma brought into existence”)
were given in the Veda, the universal dharma as understood from that sentence
would prompt the action of bringing a particular dharma to accomplishment for the

Uddyota: prabhakardngi-krta-matenédam | tan-mate hi  lin-adinam
apurva-sanijiiakam  karyam vacyam /! tad eva ca svasmin purusam
prayufijanam niyoga ity ucyate / sa eva dharmah /
‘This [has been stated] according to the view adopted by Prabhakara.
Because, in his view, the meaning of [the verbal endings like] LIN is
karya (“what one should do”), which is called apirva. And the very
[karya], which prompts a man to fulfil itself is called niyoga
(“obligation”). That [nivoga] itself is dharma.’
What is important to note here is that Kaiyata and Nagesa regard the dharma as what is
called apurva from the viewpoint of Prabhakara. As has been pointed out by CLOONEY,
Prabhakara’s understanding of apiirva is closer to Jaimini’s.
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sake of its own manifestation or for the sake of the realisation of its own substratum,
by way of drawing out the capacity of functioning as agent in regard to that action.
Therefore, when such a universal dharma is meant by the pravrtti, it is proper to
identify the latter with the Newly Known apiirva.

It is true that what Bhartrhari means by the word apurva is not the Newly Born
apurva, as is pointed out by HALBFASS. But, what Bhartrhari calls apiirva, being the
pravrtti as the first karaka or the universal dharma, is far from being a cosmic
principle or power. It is a kind of ‘ideal’ activity to be realised.
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Theories of Debate, Proof and Counter-Proof
in the Early Indian Dialectical Tradition

ERNST PRETS

In the Vimana-sthana of the Caraka-samhita' we find—in addition to other
philosophically interesting passages of this famous medical compendium, which
have been dealt with by various scholars>—a whole chapter dealing with various
modes of learning and teaching. Here we come across a section discussing the
method of debate (sambhasa-vidhi) which is well known to historiographers of
Indian logic and dialectic.’

According to this passage, debates or discussions are divided into friendly and
hostile debates.* The friendly debate (sarmdhaya-sambhasa, or anuloma-sarmbhasa)®
is carried out by learned and eloquent fellow scholars who pleasantly discuss
questions or problems of their science in the spirit of co-operation, and who
interrogate and answer confidently without fear of being defeated.® Standing in
contrast to such friendly dialogues, the hostile debate (vigrhya-sambhasa) is carried
out in the spirit of opposition. The obvious aim of such a dispute is to defeat the
opponent and to win the day.

The Caraka-sarhita gives an elaborate description’ of what a debater must take
into consideration before he agrees to enter a hostile debate. Remarkably interesting,

'CarS vim 8.

2Cf. e.g. (in alphabetical order): BEDEKAR (1957), COMBA (1987), FILLIOZAT
(1990), FILLIOZAT (1993), KATSURA (1986), MEINDERSMA (1989), MEINDERSMA (1992),
MIYASAKA (1963), RAO (1962), SASTRI (1952) and SHARMA (1984).

3Cf. e.g. VIDYABHUSANA (1920: 28-31), DASGUPTA (1922: 378 f.), SOLOMON
(1976: 74-78), FRAUWALLNER (1984: 67-71), MATILAL (1987: 55 f.) and MATILAL
(1998: 38-41).

* CarS vim 8.15 f.

> Cf. OBERHAMMER—PRETS—PRANDSTETTER (1991: 1, 61).

% CarS vim 8.17.

" Cf. CarS vim 8.18-25. This passage has already been translated as early as 1872
by Rudolf von ROTH, cf. ROTH (1872). Recently this passage has been dealt with
carefully according to its importance by KANG (1998).

On the Understanding of Other Cultures — Proceedings, pp. 371-384.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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this description is unique in the history of the Indian dialectical tradition, giving a
lively picture of various types of debaters (vadin) and juries (parisad), which sounds
like a guide to modern public political panel or TV discussions. Accordingly, the
debater must examine his opponent, the opponent’s personal and intellectual
strengths or weaknesses which might be superior, equal or inferior to those of his
own, and must also examine the jury’s level of knowledge, which is described as
either learned (jiianavat) or ignorant (midha), and which may have a friendly
(suhrd), indifferent (udasina) or hostile (pratinivista) attitude towards the debater.

According to this passage, a debater should enter a debate only if the opponent is
equal or inferior, and only in the presence of a friendly or, at the very least, an
ignorant or indifferent jury. No discussions should be carried out in the presence of
a hostile jury or with a superior opponent. After having considered the weak points
of his enemy in the course of debate, he should overpower him quickly:

‘Under these circumstances the following [procedures] are ways of
quickly defeating inferior [opponents]: He should overpower an
unlearned [opponent] by long citations of sutras; moreover, [he should
overpower] an [opponent] who is weak in theoretical knowledge by
[the use] of sentences containing troublesome words; an [opponent]
who is unable to retain sentences, by a continuous series of sentences
composed of long-strung sutras; an [opponent] devoid of presence of
mind, by the repetition of the same [words] with a difference in
meaning; an [opponent] devoid of eloquence, by pointing to half-
uttered sentences; an [opponent] devoid of self-confidence, by
embarrassing [him]; an [opponent] of irritable temper, by putting [him]
to exertion; one who is frightened, by terrifying [him]; [and] an
inattentive [opponent], by reprehending him. In these ways he should
overpower an inferior opponent quickly.”®

Over and above that, he should take the jury into his confidence before entering
such a debate, influencing it to name that with which he is familiar or that which
could present great difficulties to the opponent as the subject of the debate and, at

¥ CarS vim 8.21: tatra khalv ime pratyavaranam asuni-grahe bhavanty upayah. tad
yatha—sruta-hinam mahata sutra-pathenabhibhavet, vijiana-hinam punah kasta-
Sabdena vakyena, vakya-dharana-hinam  aviddha-dirgha-sutra-sankulair  vakya-
dandakaih, pratibha-hinam punar-vacanendika-vidhendanekdrtha-vacina, vacana-sakti-
hinam ardhoktasya vakyasydksepena, avisaradam apatrapanena, kopanam ayasanena,
bhirum vitrdsanena, anavahitam niyamanenéti. evam etair updayaih param avaram
abhibhavec chighram <CarS, om. chighram>.
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the beginning of the debate, he should pretend that the jury will set the subject and
the rules of debate independently.

After this literary exposition, the Caraka-samhita continues with the enumeration
and definition of forty-four topics of the course of debate (vada-marga-pada)’
which should be known to debating physicians.'® It is remarkable that this section,
in contrast to the passage previously mentioned, no longer speaks of hostile or
friendly discussions, but only of the formal debate (vada) as such. Moreover, it is
not a description of situations within a debate, but a compendium of definitions and
examples which forms a homogenous whole. It is most likely that it represents the
oldest version of a manual on Indian dialectic and logic transmitted to us,
comparable to the ancient vada-manual which may be reconstructed out of the first
and last chapters of the Nyaya-siitras."' Caraka’s manual deals with the same topics
to a certain extent, but apparently in a less systematic manner than that which is
found in the Nyaya-siitras."

’ Cf. CarS vim 8.27: imani tu <CarS,, om. tu> khalu padani bhisag-vada-marga-
Jjhandrtham <CarS;, om. bhisag> adhigamyani bhavanti; tad yatha vadah, dravyam,
gunah, karma, samanyam, visesah, samavayah, pratijia, sthapana, pratisthapana,
hetuh, drstantah, upanayah, nigamanam, uttaram, siddhantah, sabdah, pratyaksam,
vyavasayah, artha-praptih, sambhavah, anuyojyam, ananuyojyam, anuyogah,
pratyanuyogah, vakya-dosah, vakya-prasamsa, chalam, ahetuh, atita-kalam,
upalambhah, pariharah, pratijia-hanih, abhyanujiia, hetv-antaram, arthantaram,
nigraha-sthanam iti. It should be mentioned that there exists another version of this list
(cf. e.g. CarS, 357b,3 ff.) which enumerates dystdnta not between hetu and upanaya, but
between uttara and siddhdnta. This reading is also supported by the manuscripts of the
Caraka-samhita which I have inspected. All the editions and manuscripts with this reading
also differ from CarS and CarS; with regard to the formulation of drstinta and upanaya in
the presentation of sthapana and pratisthapana (v. fn. 31 and 34). To decide which reading
may be the genuine one, Cakrapanidatta’s commentary is of no help since he comments
only marginally on these passages (cf. ADi 266b,25-28, 267a,18-21 and 28-34).

"% CarS vim 8.27-65.

" The idea that these two books as a whole form the basis of the original manual of
debate is supported e.g. by RUBEN (1928: 218, fn. 291); Tuccrt (1929: xxvii f.); RANDLE
(1930: 342 f); FRAUWALLNER (1956: 321, fn.78); OBERHAMMER (1963: 70) etc.
Recently it has been shown by a text-critical study (cf. MEUTHRATH (1996: 232 ff.)) that it
is rather book 1.1 and 1.2 with the addition of book 5.2, which form a reconstructible unit,
whereas book 5.1 most probably is a later insertion.

'2 Cf. FRAUWALLNER (1984: 71).
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In a cursory glance, the forty-four technical terms of this manual seem to be an
arbitrary compilation, but on closer inspection they show a certain structure: The
central notion, the debate (vada), is discussed first. It is of two kinds, namely
disputation (jalpa) and eristic wrangle (vitanda). This is followed by the six Vaisesika
categories: substance (dravya), attribute (guna), movement (karman), universal
(samanya), particularity (visesa) and inherence (samavaya). Caraka then proceeds with
the proposition (pratijiia), the description of proof (sthapana) and counter-proof
(pratisthapana) as well as the members of the proof, i.e. reason (hetu), example
(drstanta), application (upanaya) and conclusion (nigamana). The following technical
term, the ‘rejoinder’ (uttara)," is also related to the proof, since its definition hints at a
close similarity to the Nyaya-category jati, the so-called ‘unsound rejoinder.’'*

B Cf. CarS vim 8.36: ‘A rejoinder (uttara) is a statement by means of dissimilarity
(vaidharmya) when the argument (hetu) is brought forward by means of similarity
(sadharmya), or a statement by means of similarity when the argument is brought forward
by means of dissimilarity ... . This is a rejoinder with reversal [of arguments].’—uttaram
nama sadharmyopadiste <CarS,, va> hetau vaidharmya-vacanam, vaidharmyopadiste
va hetau < CarS, om. hetau> sadharmya-vacanam ... etat saviparyayam uttaram.

4 Cf. NS@ 1.2.18: “‘An unsound rejoinder (jati) is an objection (pratyavasthana) by
means of similarity (sadharmya) and dissimilarity (vaidharmya).’—sadharmya-
vaidharmyabhyam pratyavasthanam jatih. 1 will discuss the question as to whether
NSt 1.2.18 understands this kind of rejoinder as being ‘unsound’ or not, in a
forthcoming paper. The explanation of the Nyaya-bhasya’s commentary on this Sutra
supports at least the close similarity of the concept of jati and that of Caraka’s uttara:
‘The directly following consequence (prasanga), which arises when an argument (hetu)
has been brought forward [in a debate], that is the jati. And this “directly following
consequence” is an objection (pratyavasthana), [i.e.] a rejection (upalambha), a
refutation (pratisedha) by means of similarity or dissimilarity. [In the case that
according to NSu 1.1.34] the reason (hetu) [put forward] is that which proves the
[property] to be proven because of its similarity to the example (udaharana), [the jati] is
the objection to this [reason] by means of its dissimilarity to the exemplification. [In the
case that according to NSu 1.1.35] the reason [put forward] is that which proves the
[property] to be proven [in the instance to be proven] because of its dissimilarity to the
example, [the jati] is the objection to this [reason] by means of its similarity to the
exemplification. That [objection] which comes into existence, because it stands in
opposition [to the argument], is the jati.”—prayukte hi hetau yah prasango jayate sa
<NBh;; sa NBh> jatih. sa ca prasangah sadharmya-vaidharmyabhyam
pratyavasthanam upalambhah pratisedha iti. udaharana-sadharmyat sadhya-sadhanam
hetur ity asyodaharana-vaidharmyena pratyavasthanam, udaharana-vaidharmyat
<tatha wuda® NBh> sadhya-sadhanam hetur ity asyodaharana-sadharmyena
pratyavasthanam. pratyanika-bhavaj jayamano ‘rtho jatir iti. (NBh 401,8-402,5).
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Subsequently the four kinds of established doctrines (siddhdnta)" are discussed. Then
follows a group of items which is introduced with the discussion of the meaning of
‘word’ (Sabda), followed by the four accepted means of cognition (upalabdhi-
karana)'®, namely perception (pratyaksa), inference (anumana), verbal testimony
(aitihya) and comparison (aupamya), and subsequently deals with terms which are
somehow connected with cognition in a broader sense, namely doubt (samsaya),
(vyavasaya), implication (artha-prapti), and cause of origination (sambhava). The
remaining sixteen terms are all of a purely dialectic nature, including—apart from
general notions of conversation'’—the defects and excellences of statement (vakya-
dosa'® and vakya-prasamsa'®), equivocation (chala)*, fallacious reasons (ahetu)*' and
the points of defeat (nigraha-sthana)™.

> As in the Nyaya-sitras (cf. NS@ 1.1.26-31), Caraka supports four kinds of
siddhanta, namely sarva-tantra-siddhdnta, pratitantra-siddhanta, adhikarana-siddhanta
and abhyupagama-siddhdnta (cf. CarS vim 8.37).

'® Cf. CarS vim 8.33, in which the reason (hetu) is defined as the means of cognition:
hetur namopalabdhi-karanam, tat pratyaksam anumanam aitihyam aupamyam iti. ebhis
hetubhir yad upalabhyate, tat tattvam. In this context it should be mentioned that in the
Sutra-sthana of the Caraka-samhita another set of four means of cognition (pramanam;
cf. CarS st 11.33) are taught as the four means of investigation (pariksa; cf. CarS st
11.17: dvividham eva khalu sarvam sac cdsac ca. tasya catur-vidha pariksa—
aptopadesah  pratyaksam anumanam  yuktis ceti. Cf. OBERHAMMER—PRETS—
PRANDSTETTER (1996: 11, 161 f.).

"7 Cf. such notions as anuyojya (‘That which is to be objected / to be specified’; cf.
CarS vim 8.50), ananuyojya (‘That which is not to be objected’; cf. CarS vim 8.51),
anuyoga (‘Question’; cf. CarS vim 8.52), pratyanuyoga (‘Counter-question’; cf. CarS
vim 8.53), upalambha (‘Rejection of an argument’; cf. CarS vim 8.59) and parihara
(‘Confutation of a rejection’; cf. CarS vim 8.60) in OBERHAMMER—PRETS—
PRANDSTETTER (1991, 1996: 1, IT) s.v.

'8 The defects of statement (vakya-dosa; cf. CarS vim 8.54) in a debate, all of which
are understood as points of defeat (nigraha-sthana), are the following: an insufficient
statement (nyuna), a superfluous statement (adhika), a senseless statement (anarthaka),
a meaningless statement (aparthaka) and a contradictory statement (viruddha). Cf.
OBERHAMMER—PRETS—PRANDSTETTER (1991, 1996: I, IT) s.v.

" The excellences of statement (vakya-prasamsa; cf. CarS vim 8.55) consist of the
negation of the vakya-dosas with the addition of one more excellency: the statements
should be sufficient (anyuna), not superfluous (anadhika), senseful (arthavat),
meaningful (anaparthaka), not contradictory (aviruddha) and the statement should be to
the point (adhigata-paddrtha).



376 ERNST PRETS

This compilation obviously reminds one of the main sixteen categories (paddrtha)
of the Nyaya-siitras,” despite some terminological differences and divergent
interpretations of the various topics. Both manuals discuss the question of the debate
in general (vada, jalpa, vitanda) with the difference that vada in the Nyaya-sutras is
understood as the friendly form of debate,®* and disputation (jalpa) and eristic
wrangle (vitanda)” are the hostile forms, whereas in the Caraka-samhita
disputation and eristic wrangle are subdivisions of vada:

% According to the Caraka-samhita, equivocation is of two kinds (cf. CarS vim
8.56): verbal equivocation (vak-chala) and generalising equivocation (samanya-cchala).

! The CarS supports three fallacious reasons (ahetu; cf. CarS vim 8.57: ahetur nama
prakarana-samah, samsaya-samah, varnya-samas céti.), which seem to be understood as
fallacious forms of substantiations in a broader sense, not in the strict sense of the fallacies
of the logical reason (hetv-abhasa) which were supported by later logical traditions.

2 The enumeration of the points of defeat (nigraha-sthana) is somewhat non-
homogenous and consists of a literal description of three censurable faults (1. the debater
does not comprehend an argument even when it has been stated three times, 2. censuring a
statement which is not to be censured, and 3. not censuring a statement which is to be
censured), the enumeration of the defects of statement (vakya-dosa), fallacious reasons
(ahetu, without mentioning its subdivisions) and five faults which were already discussed
as individual topics of debate, namely to mistime a statement (atita-kala; CarS vim 8.58),
to abandon the proposition (pratijiia-hani; CarS vim 8.61), concession of something
undesired (abhyanujiia, CarS vim 8.62), change of reason (hetv-antara; CarS vim 8.63)
and change of subject (arthdntara; CarS vim 8.64). Cf. CarS vim 8.65: nigraha-sthanam
CarS, > parisadi vijianavatyam, yad va ananuyojyasydnuyogo ‘nuyojyasya cananuyogah.
pratijiia-hanih, abhyanujia, kalatitavacanam (scil. atita-kalam), ahetuh, nyinam, adhikam
<atiriktam CarS,,>, vyartham (scil. aparthakam), anarthakam, punar-uktam, viruddham,
hetv-antaram, arthantaram ca <CarS, om. ca> nigraha-sthanam.

BNSa 1.1.1: pramana-prameya-samsaya-prayojana-dystanta-siddhantavayava-tarka-
nirnaya-vada-jalpa-vitanddahetv-abhasa-cchala-jati-nigraha-sthananam tattva-jianan
nihsreyasddhigamah.

* Cf. NSt 1.2.1: A [friendly] debate (vada) is [carried out by the opponents] taking up
the thesis (paksa) and the counter-thesis (pratipaksa), [both of] which contain the five
members of proof (avayava), are not contradictory to the [respective] doctrines (siddhdnta)
and consist of the proving (sadhana) [of their respective thesis] and the refuting
(upalambha) [of the counter-thesis] based upon the means of knowledge (pramana) and
reasoning (tarka).”—pramana-tarka-sadhanopalambhah siddhantaviruddhah
parnicavayavopapannah paksa-pratipaksa-parigraho vadah.

% Cf. NSt 1.2.2 f: ‘Disputation (jalpa) consists of [the same attributes] as mentioned [in
the definition of the friendly debate (vada) and is carried out] by proving and refuting with
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‘A debate (vada) is when one [disputant] discusses with an opponent
in a hostile way, with a doctrine presupposed. In short, this is of two
kinds: disputation (jalpa) and eristic wrangle (vitanda) .... In the
following manner: The position of one [disputant] is that rebirth exists,
[the position] of the other is that it does not exist. Both disputants
substantiate their respective position by reasons [and] present the
[respective] opposite position [for discussion]. This is disputation
(jalpa) ... . Eristic wrangle consists exclusively of pointing out the
faults with regard to the opposite position’*®

This means that in the Caraka-samhita, vada is only the hostile variety of debate.

Both manuals also list, with one small terminological divergence,®’ the same
members of the proof. Nevertheless, one central point of their interpretation is
differing, a fact to which historiographers have paid too little attention:
Unexpectedly, the Nyaya-sutras do not have a terminus technicus as an independent
category for that which one would call ‘proof” or ‘establishing the thesis’. The five
individual members of the proof are merely listed under the topic ‘members’
(avayava)®® and are defined without any hint of a generic category.

In contrast, the manual of the Caraka-samhita shows a different and clearly
structured concept. The proposition (pratijiia), defined nearly identically in both
works, is not a constituent of the proof and is listed as an independent topic of
debate (vada-marga-pada): ‘The proposition is the communication of the [object] to
be proven. As for example: “The purusa is eternal”.’*® Apart from the proposition,

[the addition] of equivocation (chala), unsound rejoinders (jati) and points of defeat
(nigraha-sthana). A [disputation] without the establishment (sthapana) of the counter-
thesis is an eristic wrangle (vitanda).’—yathoktopapannas chala-jati-nigraha-sthana-
sadhanopalambho jalpah. sa pratipaksa-sthapana-hino vitanda.

26 CarS vim 8.28: vado nama sa yat parena <parah parena CarS,,> saha Sastra-
purvakam vigrhya kathayati. sa ca <vado CarS,> dvividhah samgrahena jalpo vitanda
ca ... yatha—ekasya paksah punar-bhavo ’stiti, ndstity aparasya. tau ca hetubhih
<CarS,; svasvahetu® CarSy; svasvapaksa-hetu ° CarS> svasvapaksam sthapayatah para-
paksam udbhavayatah. esa jalpah ... vitanda nama para-pakse dosa-vacana-matram
eva.

" In addition to the general example (drstdnta), which is mentioned in the Caraka-
samhita as the second member of sthapana, the Nyaya-sutras have the special term
udaharana, ‘exemplification’, as the designation of the third member of proof.

2 Cf. NS 1.1.32: pratijiia-hetidaharanépanaya-nigamanany avayavah.
¥ CarS vim 8.30: pratijiia nama sadhya-vacanam. yatha—nityah purusa iti. Cf. NSt
1.1.33: sadhya-nirdesah pratijiia. The term purusa, literally meaning ‘human being’,
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the dialectic proof or establishment (sthapana) of the proposition consists of the
reason (hetu), the example (drstdnta), the application (upanaya) and the conclusion
(nigamana): ‘Proof (sthapana) is the proof (or establishment) of exactly that
proposition by means of reason, example, application, and conclusion. First is the
proposition and then the proof. For, what can be proven when it has not been
proposed?”*® Subsequently Caraka gives an example of this kind of dialectic proof:
‘Proposition: the purusa is eternal; reason: because it is not produced; example: like
the ether; application: and as the ether is unproduced and it is eternal, so is the
purusa; conclusion: therefore it is eternal.”>!

In accordance with this example, a proof of this kind could possibly represent the
following structure: The thesis (pratijiia) that the purusa is eternal is given,
followed by three further propositions, namely 1. that the purusa is not produced
(hetu), 2. that an example—the ether—exemplifies both attributes, i.e. eternity and
non-producedness (drstanta), and 3.the purusa is like the example, i.e. non-
produced and eternal (upanaya). By means of these three propositions one comes to
the conclusion (nigamana) that the purusa is eternal. The recent book of Claus
OETKE, which is an investigation of the earliest structures of the so-called Indian
syllogism, offers possible logical implications and interpretations of such early
types of proof.*?

We are now confronted in the Caraka-samhita with a unique phenomenon: The
dialectic proof (sthapana) is contrasted with a counterproposition propounding
exactly the opposite of the thesis,*® which is correctly established by a statement

3

man’, ‘individual soul’, ‘personal principal’, ‘supreme being’ etc. is left untranslated in
this context, because it is not exactly clear which concept is meant in the Caraka-
samhita. Most probably it is to be understood as the ‘individual soul’ or the ‘personal
principal’. But the question is not of real importance for the structure of the proof.

purvam hi pratijiia, pascat sthapana, kim hy apratijiiatam sthapayisyati.

U CarS vim 8.31: nityah purusa iti pratijia, hetuh—akrtakatvad iti, dystantah—
yathdkasam iti, upanayah—yatha cdkrtakam akasam tac ca nityam tatha purusa iti,
nigamanam—tasman nitya iti. In the editions and manuscripts containing the other
version of the list of the vada-marga-padas (cf. fn. 9), example (drstinta) and
application (upanaya) are formulated in the following way: ‘example: the ether is
unproduced, and it is eternal; application: and as the ether is unproduced, so is the
purusa.’—dystantah—akyptakam akasam tac ca nityam, upanayo—yatha cakytakam
akasam tatha purusah. CarS, 358a,31-33.

32 OETKE (1994: 12 ff)).

3 Although proof and counter-proof should be the normal opening of a debate, we do
not have any further example in the transmitted texts.
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which is called counter-proof (pratisthapana) in the Caraka-samhita, and which
consists of another set of the same proof members:

‘Counter-proof is the proof (or establishment) of exactly the contrary
of the opponent’s proposition. For example: proposition: the purusa is
non-eternal; reason: because it is perceptible by the senses; example:
as the pot; application: and like the pot is perceptible, and it is non-
eternal, so is the [purusa]; conclusion: therefore it is non-eternal.”*

Clearly this is a situation of counterbalancing arguments. But what does it imply
for the interpretation of Caraka’s proof? Should one suppose that one of these two
proofs is logically inconsistent? There is no hint of such an assumption. Both
argumentations seem to be at least formally correct. Must we differentiate in this
early stage of Indian logic between logically correct argumentations, and
argumentations which claim to prove the truth of the proposal? It seems so. Due to
the very sparse source material in the earliest development of Indian dialectic, one
can only make conjectures. But it is highly probable that, at least for the Caraka-
samhita, the function of a proof is not to guarantee truth but to justify propositions.
The truth of the conclusion and with it, the truth of the thesis, depends on the truth
of the propositions, which are exemplified in the first three members of the
sthapana, namely hetu, drstanta and wupanaya. It therefore reminds one of the
European classical formal criterion of correctness, which does not claim the truth of
a conclusion but states that if the propositions are true then the conclusion is also
true. But it is not my aim to compare Indian and European logic.

Nevertheless, Caraka’s presentation of sthapana and pratisthapana seems to
indicate that truth is not guaranteed by a logical proof. As for the proof in the
Nyaya-sutras, it is difficult to make up one’s mind. On one hand, the Nyaya-siitras
claim that debates are carried out by the opponents establishing opposite positions
(paksa and pratipaksa) within a debate, on the other hand the concepts of proof
(sthapana) and counter-proof (pratisthapana) are lacking in the Sutras, although the
term sthapana is used once to define the eristic wrangle (vitanda). Of course, the

* CarS vim 8.32: pratisthapand nama ya tasya eva <CarS, om. tasya eva> para-
pratijiiaya viparitdrtha-sthapana. yatha—anityah  purusa iti  pratijia
<(viparitdartha)prati® CarS,>; hetuh—aindriyakatvad iti; dystintah—yatha ghata iti;
upanayo—yatha ghata aindriyakah sa canityah, tatha cdyam iti; nigamanam—tasmad
anitya iti. The other transmitted version (cf. fn. 31) of the example (drstanta) and the
application (upanaya) in the pratisthapana is formulated in the following way:
‘example: the pot is perceptible by the senses, and it is non-eternal; application: and as
the pot, so is the purusa.’ drstantah—ghata aindriyakah sa canityah; upanayo—yatha
ghatas tatha purusah. CarS, 358b,1 f.
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definitions of debate (vada) and disputation (jalpa)® in the Nyaya-sitras taken
literally, according to their requirement of proving the respective thesis, must
presuppose a comprehension of some kind of counter-proof as indicated in the
Caraka-samhita. But what could have been the reason not to treat the counter-proof
as an independent topic of debate? Is the situation of debate so clear that there is no
need to mention the counter-proof, since it consists of the same proof members
anyway? Or do we have to presuppose already in the Nyaya-sutras the claim that
only one of the proofs of the two disputants ensures the truth of his proposition? At
least in first book of the Nyaya-sutras there seems to be no hint of a solution for
these questions.

The fact that, at least in Caraka’s presentation, truth is not guaranteed by one of
the contradictory proofs, may have been the starting point of early speculations on
solutions to these kinds of problems. One finds rudiments of such discussions in the
chapter on unsound rejoinders (jati) in the fifth book of the Nyaya-siitras,*® in which
at least some rejoinders remind one of the situation of proof and counter-proof in the
Caraka-sambhita. In the examples of the two basic kinds of rejoinders®’ given by the
Nyaya-bhasya,*® namely the ‘equally [possible rejoinder] by means of similarity’
(sadharmya-sama) and ‘equally [possible rejoinder] by means of dissimilarity’
(vaidharmya-sama), the general question is raised as to whether the reason, the
example, and the application prove the object to be proven or, whether—when
another set of arguments are employed—it can also prove the exact contrary.*® The
opponent in this discussion argues that there is no decisive reason (visesa-hetu) for
the correctness of the first argumentation as opposed to his argumentation, which

3 Cf. fn. 24 and 25.
3 Cf. NSt 5.1.

7 Cf. the general definition of jari (NSt 1.2.18) in fn. 14; cf. also Tuccr’s
retranslation of the Chinese translation (cf. UH,) of the lost *Upaya-hrdaya in which
these kinds of rejoinders are understood as valid refutations of syllogistic arguments (cf.
KAllYAMA (1991)): esam vimsati-vidhanam saro dvividhah. vaidharmyam sadharmyarii
ca. sajatiyatvat sadharmyam vijatiyatvad vaidharmyam. arthasya hi tat samasrayatvat
te vimsati-dharman vyapnuvatah (UH 26,7-9).

It is remarkable that exactly in the context of these rejoinders, Paksilasvamin uses
the term sthapana when he states in the introduction to the Sutras on sadharmya-sama
and vaidharmya-sama (cf. NSu 5.1.2): ‘An objection by means of similarity, which
differs [basically] not from the reason of the [objected] proof (sthapana), is the
[unsound rejoinder called] sadharmya-sama.’—sadharmyena pratyavasthanam
avisisyamanam sthapana-hetutah sadharmya-samah. NBh 2002,2 f.

3 Cf. NBh 2005,6-2007.4.
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would correctly prove the contrary of the former proposition.*” Without going into
the problem of unsound rejoinders here in detail, the question of the proponent of
the jati would indicate that his rejoinder is in no way unsound but hits the nail on
the head. The notion of the correctness of proof and the justification of a thesis has
shifted to the question as to whether the assumed propositions are capable of
proving the object to be proven. In other words, the problem has shifted to the
question of a logical relation between the proving attribute and the attribute to be
proven and its applicability to the object of proof, i.e. the general justification of the
three propositions hetu, drstanta and upanaya.

* Another kind of jati should be mentioned here because its contents concern a
problem which reoccurs in Dignaga’s system of logic, the prakarana-sama.
Corresponding to the example of the Nyaya-bhasya, it is the following situation in a
debate: ‘One [disputant] propounds [for example] as [his] thesis: “Sound is non-eternal
because it [originates] directly preceded by an effort, like a pot.” And the second
[disputant] propounds the counterthesis on the basis of similarity to eternal [things]:
“Sound is eternal because it is audible, like soundness”.’—anityah Sabdah
prayatmanantariyakatvad ghatavad ity ekah paksam pravarttayati. dvitiyas ca nitya-
sadharmyat pratipaksam pravarttayati—nityah sabdah sravanatvat, sabdatvavad iti.
(NBh 2027,3-5). This example is nothing but that which is called the ‘contradictory non-
deviating’ (viruddhdvyabhicarin) as a special variety of an inconclusive (anaikantika)
reason in Buddhist logical tradition. This fallacy is expounded by Sankarasvamin in the
following way: ‘A viruddhavyabhicarin is for instance: Sound is non-eternal, because it
is produced, like a pot; sound is eternal, because it is audible, like soundness. As the two
[reasons] are occasions for doubt, although they are two, they are taken together as one
inconclusive [reason] (anaikantika).’—viruddhavyabhicari, yatha anityah sabdah
krtakatvad ghatavad. nityah sabdah sravanatvat sabdatvavad iti. ubhayoh samsaya-
hetutvad dvav apy etav eko 'naikantikah samuditav eva. (NPr 4.21-5.2). Neither of the
reasons applied for proving contradictory results, taken individually, violate any of the
required three conditions (#rairiupya) of a valid reason for their respective propositions.
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The Heart in the Rg-veda

SVEN SELLMER

1. Introduction

Astoundingly little work has been done on what might be called ‘Vedic
anthropology’, especially if compared with the vast amount of literature on the so-
called ‘Homeric man’ and analogical questions in connection with Egyptian or Old
Testament evidence. This is lamentable in itself, but even more so because it makes
the task of comparing these, and other, ‘indigenous anthropologies’, difficult.' As an
important item in such comparisons one would certainly have to choose the ‘heart’,
for it is an obvious fact that expressions containing this word play a major role at
least in the above mentioned cultures. The object of this paper is more modest, of
course: it focuses on the use of heart language in the RV.? First, I am going to
present a phenomenological notion that is of great use, I believe, not only for our
problem, but for the understanding of indigenous anthropologies in general. Next,
there follows a survey of the Rgvedic material with a view to the proposed
distinctions. Finally, by way of comparison, some Greek evidence is considered.

2. Heart imagery: the concept of the felt body

In dealing with words like ‘heart’, both dictionaries and special studies mostly
distinguish between ‘literal’ and ‘figurative’ or ‘metaphorical’ usages. References to
the anatomical organ make up the first group, all the rest is gathered under the
second heading. This distinction, however, is insufficient; in particular, it tends to

"I use this expression in analogy to ‘indigenous psychologies’, a term that is
sometimes used with reference to psychological traditions which have developed
independently of Western culture, as in HEELAS-LOCK (1981).

2 To my mind, the best (though unfortunately quite short) study on this subject is
still RENOU (1958: 60 f.).

On the Understanding of Other Cultures — Proceedings, pp. 385-397.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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overlook the realm of the felt body where we have to do with entities that are
invisible, but at the same time very concrete.

Problems connected with the felt body have been one of the main fields of
phenomenological research for a long time now, especially in France. But the most
pertinent and systematic treatment of the structure of the felt body we certainly owe
to the German philosopher Hermann SCHMITZ who, following Scheler,
terminologically distinguishes between ‘Leib’ (i.e. felt body) and ‘Korper’ (i.e.
material body)—an elegant move which we cannot, unfortunately, imitate in
English.® The ‘Leib’ consists of what we feel in the area of our body. Normally, but
by no means always, its extension roughly corresponds to the borders of the material
body. E.g. if we hit our thumb with a hammer it may feel as big as a balloon, though
the visible swelling is rather small. One result of SCHMITZ’s investigations is of
special interest for the present study, namely that the felt body is not uniform but
possesses a structure consisting of a number of more or less stable centres (called
‘Leibesinseln’ by SCHMITZ), one of which is located in the central breast region.
The analogy to the Tantric teachings of cakras is of course quite obvious®, and we
will come to speak about it later.

We use the word ‘heart’ not only while referring to the material body or to the felt
body, but also in a way more or less detached from these usages which, for the sake
of convenience, we may call ‘figurative’ or ‘metaphorical’. Still, to avoid intricate
linguistic discussions, I would—in a common-sense manner—prefer to talk of non-
concrete usages, whereas the first two are concrete in the sense that the objects they
refer to can be directly touched, seen, etc., (material body), and respectively felt. In
many cases, it is difficult to decide whether a given expression refers to the felt
body or not. Take an adjective like ‘heart-rending’ for instance. I may use it in a
wholly colourless way, so that ‘a heart-rending story’ would be equivalent to ‘a very
sad story’ or the like; but the choice of the word may also be motivated by an actual
strong, even painful sensation in the heart region. Probably, the majority of factual
utterances lie somewhere in between these extremes.’ It can even be argued that
every conscious mental act is necessarily accompanied by some engagement on the
level of the felt body—but this is a philosophical question we do not have to bother
about at the moment. What is important to note is the key role of the felt body in our

3 Cf. ScHMITZ (1965).

* ScHMITZ himself is well aware of this fact (1965: 298-304); he applies his theory
to questions of heart imagery in (1969: 209-213) and (1996).

> On the process of transition from concrete to metaphorical senses cf. BUSSE
(1991); the linguistically problematic distinction between literal and metaphorical
meaning is defended as an element of the ‘intuitives Sprachgefiihl’ on p. 56 f.
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three-level model, for it is the level of the felt body that is linked to both of the
others and therefore guarantees the unity of the system.

Although the felt body is hardly ever acknowledged as ontological region on its
own right outside of a rather limited group of phenomenologists, it has not totally
escaped attention in other areas of research. Scholars of early psychologies are
frequently puzzled by the seemingly ‘physiological’ language that is used in ancient
texts, and try to deal with that fact in different ways. Thus, sometimes Indian
psychological theories are described as ‘somatist’. The first to use this expression
was probably none other than St. SCHAYER, namely in his paper ‘Uber den
Somatismus der indischen Psychologie’ (1936).° But it certainly would be an over-
simplification, if this were understood as reducing Indian psychology to a branch of
physiology. That trap is more clearly avoided by such expressions as ‘psycho-
physical’ which one comes across quite often in Indological publications. They seem
unfortunate to me as well, though, because they imply a primary division between a
mental and a physical world, a view that is neither ontologically nor historically
correct. Other authors are content with taking over Indian terminology, employing
concepts like ‘subtle’ (= siksma) and ‘gross’ (= sthila). That solution may be accepted
as a first step, still the question is asked too seldom what these words actually mean.

3. The Rgvedic evidence

Let us now, after these general considerations, turn to the RV with a view to the
question if all of the three levels of meaning discussed above really occur. The main
word in the RV for ‘heart’ is 4/d (with nom. and acc. sg. hdardi)’. Besides, I am
going to take into account some passages containing the much less common Ardaya,
though the two expressions are not exactly synonymous.® This slightly simplifying
procedure seems to be justified considering the preliminary character of this paper.

® The same expression—in its English form ‘somatism’—was used by DANDEKAR
(1941), who does not mention SCHAYER, and by SCHAYER’s pupil Arnold KUNST (1968).

’ For a discussion of the declination see SZEMERENYI (1970: 523-526).

¥ The main difference between them is one of style. Generally speaking, hifdaya is a
less poetic word that is largely confined to younger, ‘Atharvanic’ passages of the RV,
and apparent differences in meaning are readily explained by this fact. Symptomatic for
the lower status of i/daya is the fact that it is never used in the context of Soma drinking
or applied to gods—this holds true even for the AV, at least as far as anthropomorphic
gods are concerned (we find a Ardaya of the Waters in AV 3.13.7, and of the Earth in
AV 12.1.8, 35).
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3.1. hyd and hfdaya as anatomical organ

The problem of the anatomical uses of 47d and hrdaya is not so easily settled as it
might seem. The only clear reference to the anatomical organ is found in the late
hymn RV 10.163.3b. Some passages point to the belief that the organ designated by
the words in question is of vital importance; this can be deduced from the fact that it
is depicted several times as aim of missiles, though these passages are not to be
understood literally.” We may add some medical passages where the heart is
conceived as seat of certain illnesses: Ard-rogd'® (1.50.11c), ydksma (1.112.9;
10.163.3b); numerous examples of this kind, and of anatomical uses in general, can
be found in the AV. More interesting in our context, however, are anatomical uses
showing that functions are attributed to Ard which are alien to our heart. In
particular, it is the receptacle of the drunken Soma, a role it shares with uddra'' and
Jjathdra, both commonly translated as ‘belly’.'? Probably this aspect of the Vedic
heart is to be connected with the fact that the word 4rd can etymologically be traced
to an Aryan blending of two words: the Indo-European expression for heart (*ker-)
and a similar word *gher- designating something like ‘bowels’'"?; at least, this is the
most plausible explanation for the irregular initial vowel of the Vedic word. But it
also has to be remembered that a close connection between the heart and the belly,
or stomach, is attested in many languages.'* This kind of talk points to a basic level
of anatomy where the interior of the human body is treated as a unity. It also seems

’ The Brahmans hit the hearts with the arrows (i.e. words) in their mouths: asdnn-
isun hrtsvaso (RV 1.84.16c). Varuna’s words have healing powers even for a person
with a pierced heart: utapavaktd hrdaydvidhas cit (RV 1.24.8d). Agni is asked to hit the
sorcerers in the heart: vidhya hidaye yatu-dhanan (RV 10.87.13d).

' For the meaning of this term cf. FILLIOZAT (1949: 89 f.); ZysK (1985: 29).

"' We find uddra, suhard and hid together in hymn 8.2.1, 5, 13.

2 Another frequent location of the drunken Soma is the kuksi (mostly appearing in
the dual). In spite of the fact that also this word is traditionally thought to denote the
belly, I will leave it out of discussion here, for more recent investigations by JAMISON
(1987: 71-81) have shown that probably the cheeks are meant. (But see the discussion
in BODEWITZ (1992).).

13 Cf. SZEMERENYI (1970: 519-523).

' E.g. in modern French (‘mal au coeur’ and the like). That this doctrine can also be
found in classical Indian medicine is shown by DAS (forthcoming: 590-593). (My
thanks are due to Professor Das for allowing me to use his yet unpublished text.)
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that this conception is at least partly due to the structure of the felt body, for in
normal circumstances the region of the breast and belly feels rather uniform.

3.2. The heart as part of the felt body

The clearest example for a usage of Ard as part of the felt body can also be found
in the context of Soma drinking. At RV 8.79.8c, Soma is implored not to frighten
the poet, and not to ‘strike my heart with violence’ (md no hardi tvisa vadhih). The
exact meaning of these words probably cannot be established. But that much seems
clear that the Soma drink occasionally caused some uncomfortable sensation in the
breast (or belly) region.'> At this point, the frequent connections of heart and heat
should also be mentioned that, although used in a rather figurative way, certainly go
back to experiences in the felt body.'® Also some examples of the construction sdm
+ hrdé, probably refer to the felt body (vide infra). Finally, the fact that, at two
places, fear is located in the heart'” can probably be explained by the fact that strong
emotions are frequently accompanied by sensations in the area of the heart. Much
more numerous than ‘pure’ references to the felt body are borderline cases with
more or less markedly metaphorical sense.

3.3. Non-concrete usage

In the vast majority of occurrences, hrd and hrdaya are used—at least partially—
non-concretely, i.e. in none of the two senses discussed so far. The figurative usage
of the two words cannot be analysed in detail here for that would entail a
thoroughgoing interpretation of a great many single passages. Instead, I would like
to present certain observations that may be helpful to future, more elaborate studies.

15 Cf. the fighting Soma juices in RV 8.2.12: hrtsii pitaso yudhyante durmddaso nd
surayam | idhar nd nagnd jarante // . Possibly, also the adjective suharda (RV 8.2.5)
has to be seen in this light, according to GELDNER’s interpretation: ‘Der ‘in seinem
Herzen’ jeden Soma gut vertragt’ (1951b: 282, n. 1).

'“Cf. RV 10.34.9d, 95.17d. BLAIR (1961: 106) points to ‘a comparatively large
number of passages in which an emotion of strong unhappiness is considered to be heat
or flame in the body, particularly in the heart.’

7RV 1.32.14b; 10.84.7¢c.
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First, let us consider a group of passages that show particularly well that there is
no clear break between the three levels of usage analysed in this paper. I am talking
of the construction sam + hrdé, that most often is found in Soma contexts. Its sense
in medical hymns is easily established, when the wish is expressed that healing
herbs may ‘do the heart good’'®*—this evidently refers to the material and probably
also to the felt body of mortals. On the other hand, the same words are used when
speaking of the effect successful poems and offerings are supposed to have on the
hearts of the gods. Here, the anatomical organ is rather out of question, at most a
reference to the felt body may be included."” Finally, as to the interpretation of places
where S 0 m a is implored to be sanr hrdé, both of these shades of meaning have to,
in my opinion, be kept in mind in order not to reduce the overtones of the text.

The passages that deal with the drunken Soma in the heart seem particularly
concrete, but even they display a metaphorical dimension. This is because the word
soma denotes the drink as well as the god; one could even argue that this distinction
itself is hardly feasible for the Vedic texts. In any case, it is clear that the
interpretation of Soma as god in a given passage entails a less anatomical
understanding of its (respectively his) abode: the heart. The two examples may
suffice to highlight the puzzling questions that arise when we take a closer look at
some passages. Once it is said that the Maruts dwell in the hearts just like the
drunken Soma juices®’: is the second term of the comparison really employed
exclusively on the concrete level, as GELDNER (1951a: 245) would have it? At least,
at RV 1.179.5, it is even the ‘drunken Soma in the heart’ that is addressed as a god
and implored to forgive.”' In any case, the very comparison shows that the Vedic
poets do not feel any fundamental difference in meaning between the heart as the
container of Soma and the other senses of the word.*

RV 10.97.18, 180.1; 10.186.1a: vata d vatu bhesajdrm sambhii mayobhii no hrdé |
prd na dayimsi tarisat // . Interesting is the juxtaposition of Sdm hrde and dram kamaya
in 10.97.18 which seems to indicate that even in medical contexts the non-concrete level
is constantly present.

YRV 1.43.1c; 1.73.10b; 4.37.2a; 5.11.5b. In fact, we seem to have here one further
example of the kind of semantic differentiation expounded by ELIZARENKOVA (1995:
ch. 1).

201.168.3ab: sémdso nd yé sutds trptamsavo hrtsii pitaso duvdso nasate.

2 imdm nu’rsémam a’nt{to hrtsu pitam upa bf’uve /
yat sim agas cakyma tdt su mylatu pulukamo hi martyah //
Cf. also 8.48.12a.

** This presents some difficulties to modern translators, as RENOU’s rather awkward
version of RV 1.168.3ab shows: ‘Eux qui, tels des soma pressés aux tiges rassasiées
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Beside Soma drinking, and often connected with it, another vast thematic area in
which heart language is used is poetry: the heart is involved in both production and
reception of poems. In the process of poetry-making, the (human) heart is depicted
either as instrument (instr.) or as locus of origin (abl.). There seem to be two ways to
account for this state of affairs. First, it may be seen as a normal result of the
conception of the heart as the vessel in which poems are, so to speak, prepared (this
function of pots and the like is normally expressed in the instrumental case).
Another possible explanation would be an independent origin of both aspects of the
heart: the picture of the source of hymns could be based on the function of the heart
as the container of Soma while the use in the instrumental case might be associated
with analogous (and much more numerous) constructions with mdnas and other
‘psychic’ entities. The second solution is favoured due to the curious fact that
poems are said to come forth firom the heart, but are never located in it.>

The locative case of A7d is used in connection with poetry, it is true, but only in
contexts of its reception.’* There, the wish is frequently expressed that the poets’
works be not ‘in’, but ‘close to’ the hearts of the gods—this seems to be the sense of
the locative case in such passages, insofar as the songs are also meant to ‘touch’
(Vsprs) the hearts of their addressees.?” It has often been observed that poetry thus
establishes a relation between the hearts of its creators and those of the gods.?® Let us
just add the observation that this contact is asymmetrical even on the linguistic level.

In some difficult passages the heart is the locus of experiences that go beyond
normal poetry-making, and are rather associated with ‘mystic’ inspirations.”’ Here,
the motif of light is used that plays such a truly prominent role in many traditions of
mysticism. KUIPER (1960: 248-250; 1964/65: 123—126) has argued that this trait
was inherited from an Aryan mystical tradition. In any case, it is the obvious
historical starting point of later important developments. Some pertinent information
concerning ‘The sun in the heart’ can be found in BODEWITZ (1991: 21-23).

Somewhat simplifying, one can say that two dimensions of interiority are expressed
by the non-concrete use of the heart words in connection with events we would

(d’eau, une fois) bus dans les entrailles, (y) résident commes des bienfaiteurs, ..." (1962:
24).

# As far as I can see, the only passage where an act of productive thinking (to use
our language) is said to take place ‘in’ the heart is the late and the unconvent10na1 hymn
RV 10.129.4cd: saté bandhum dsati nir avindan hrdi pratisya kaviyo manisa.

2 See n. 19 above.

¥RV 4.41.1c; RV 10.91.13c.

*Cf, e.g. DANDEKAR (1938: 61); GONDA (1963: 281 f.).
*"E.g. RV 6.9.6; RV 10.123.6; RV 10.177.1.
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classify as ‘mental’. Firstly, heart language is used as a signal that some process is
going on ‘inside’ a person, ie. that it is not outwardly observable.”® Secondly,
something done ‘with the heart’ or happening ‘in’ or ‘close to’ the heart may entail
strong (or, as we might say, ‘deep’) emotional or intellectual engagement on the part
of the person; in this case, what has to be taken into account is the level of the felt body.

As an instrument of ‘inner’ activities, the heart can be compared with several
other words within the range of this semantic field, the most important ones being
manas and kratu. Of these, mdnas deserves special interest because of its
importance for later psychological theories. As I said before, mdnas and hyd appear
together several times,” and in certain contexts they seem almost interchangeable.*
A neat distinction according to which intellectual functions are attributed to the
manas, and emotions to the heart, as some authors have attempted to demonstrate’’,
cannot be established on the basis of the RV.* Yet there is one trait of the heart
(hrd) that its rival does not possess and that, to a large degree, is responsible for its
subsequent history. This is the fact that the heart ranges over all the three levels of
reference dealt with in this paper, whereas the mdnas is almost exclusively confined
to the metaphorical one, although some traces of the felt body level may be
detected.®® As a result, it is the heart which is especially apt to express the concept
of an ‘inner world’ in spatial terms and therefore, in the RV, it is the seat of poetical

% The term dntar, which is a key word denoting metaphorical inwardness in the
Upanisads, is very seldom used in a similar way in the RV, the nearest parallel being
probably RV 4.58.6: samydk sravanti sarito nd dhéna antdr hrdd mdnasa piyamanah | .

PRV 1.61.2¢c; RV 4.58.6b; RV 6.28.5b; RV 7.98.2c; RV 10.177.1b. In these
passages both words are juxtaposed and appear in the instrumental case. The Avestan
parallel Yasna 31.12 shows that this manner of expression belongs to the stock of Aryan
poetical language.

30 This can particularly well be shown by comparing passages where the root Vzaks is
used in connection with poetry making. We find this kind of fashioning combined with
the instrumentals mdnasa (RV 7.64.4a), hrdd (RV 1.67.4b), both of them (RV
1.171.2b), and without any additions of this kind (RV 8.6.33c).

31 See DANDEKAR (1938: 62) and (1950: 138), and especially VELANKAR (1966).

32 Cf. also ELIZARENKOVA, who speaks of the ‘semantic syncretism of words dealing
with various emotional and intellectual phenomena’ (1995:30f.), and REAT(1990:123; 129).

* The diachronic question whether mdnas at one time did possess a more concrete
value cannot be tackled here. It is tantamount to the problem whether mdnas or the
Homeric term pévog is closer in meaning to the Indo-European ancestor, on which some
remarks can be found in SCHMITT (1967: 103—121). This author, while attempting to
reconstruct elements of an Indo-European poetical language, regards the Homeric
evidence to be closer to the common source in this respect.
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fashioning and mystical events. The mystical function of the heart is elaborated
further in the AV, and leads to the well-known Upanisadic teachings of the cavity of
the heart (guha) and the heart-ether (antar-hrdaya akasah) as the seats of the key
entities of Upanisadic speculation (purusa, atman).** Later history shows that
expressions of this kind do not have to be understood as purely metaphorical, for
they were included in systems of meditation, which display a great awareness of the
felt body. Thus, in Tantric teachings an important position is attributed to the cakra
in the region of the heart.>> To be sure, these two notions represent but a small part
of the richness of conceptions and meanings associated with the heart in post-Vedic
literature, but they may suffice to credit the thesis with some probability that it is its
functioning on three levels that has made the long career of the heart possible and it
is certainly one of the (so to speak) subterranean leitmotifs of its history, a history
that definitely deserves to be written.

4. Some comparative remarks

Because it may be interesting to observe how the heart is treated in another Indo-
European poetic tradition I would like to close this paper with some remarks on the
heart in the Homeric poems.*®

Homer uses three words commonly translated as ‘heart’: xfip, kpadin, and ftop.
Although these are not exact synonyms, they may be treated jointly for the present
purpose. In the majority of passages they are used in connection with mental events
of several kinds, but most frequently with those of emotional character. As JAHN
(1987) has shown in a painstaking study, in many cases the heart words are used not
to convey additional information, but for the sake of metre.?” Still, there is also a

** Cf. GONDA (1963: 283 f.).

3% Some information on this question is provided by KIEHNLE (1997), who furthermore
discusses influences of Tantric heart language on the medieval bhakti literature.

36 The first candidate for a comparison, the Avesta, unfortunately offers but meagre
material. In the Homeric epics, on the other hand, the material is abundant, and classical
scholars have been discussing questions of ‘Homeric psychology’ for more than 200
years now. An overview of the discussion can be found in JAHN (1987: 124-181).

" This holds true as regards other members of the ‘Wortfeld Seele-Geist’ as well.
Nevertheless, it has to be admitted that JAHN’s conclusions are somewhat overdrawn.
For the critique cf. VAN DER MIJE (1991). The Rgvedic material is too small to venture
similar contentions. The data for the root Vzaks (cf. n. 29 above) suggest, however, that
the usage of Ad is not a mere question of semantics.
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considerable number of pregnant uses that can be roughly grouped in the same way
as was done for the RV above. Events thus underscored are (a) private (as opposed
to ‘commonly observable’), and / or (b) occurring with exceptional intensity. There
is, however, one fundamental difference in the way the heart is connected with
mental events in both groups of texts. Whereas in the RV the heart features almost
exclusively as instrument, object or place, the heart of the Homeric heroes plays a
much more active role. It appears in the nominative case in about forty-one per cent
of all occurrences and is frequently depicted not so much as an organ in the ordinary
sense, but rather as a partner of the person it inhabits. Several times this
independence finds its expression in uncontrollable beating—a feature that,
curiously enough, is (almost?) totally missing in the RV.*® Thus, in spite of some
general structural similarities the pictures of the heart drawn by the Vedic poets and
by Homer differ considerably. Nevertheless, the Greek evidence may present a
background for some otherwise unparalleled Vedic passages.™®

Deeper insights, however, would require a full-scale comparison of the respective
psychological vocabularies and their usage, which would undoubtedly be a fruitful
task, yet one whose realisation has to be preceded by some fundamental research on
the Indological side first.

* MONTEIRO (1973: 157) claims it to be utterly absent from the RV, but the difficult
passage RV 5.44.9¢ (dtra nd hardi kravandsya rejate) most probably does refer to the
trembling of the heart. Even so, the scarcity of this feature in the RV—in view of the
many occurrences of heart words—is striking. An overview of expressions connected
with the beating of the heart in several Indo-European languages can be found in
ToPOROV (1973: 144-148).

%9 Let us take the interesting verse RV 8.100.5 as an example (Indra speaking):

d ydn ma vend druhann rtdsyam ékam dsinarm haryatdsya prsthé /

mdnas cin me hrdd d prdty avocad dcikradaii chisumantah sakhayah //
Leaving aside several problems connected with it (e.g. does the sandhi Ayda represent a
dative or ablative; accordingly, does the mdnas speaks ‘to’ or ‘out of the heart?’), I
would merely like to draw the reader’s attention to the specific situation in which the
speaker of this verse depicts himself: he is alone (¢kam). And it is easy to see that on
such occasions the introduction of a second (and perhaps a third) entity is a valuable
literary device in order to reveal the thoughts of the person concerned by means of an
artificial ‘dialogue.” As regards Homer, related questions—including the special
problem under which circumstances these entities are credited with the faculty of
speech—have been dealt with in a brilliant study by PELLICCIA (1990). The RV will not
yield much material for a comparison, however, because the above verse is, as far as [
can see, the only suitable example to be found in it; but it might be interesting to have a
look at the Indian epics from a similar angle.
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Sanskrit Manuscripts and Photos of Sanskrit Manuscripts
in Giuseppe Tucci’s Collection. A Preliminary Report'

FRANCESCO SFERRA
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During his scientific expeditions to India, Nepal and Tibet in the thirties and
forties (1933, 1935, 1939, 1949), Giuseppe TucCCI (1894—1984) had an opportunity
to photograph, and in some cases to ask someone to copy, many important Buddhist
works. Subsequently, some of the manuscripts that he had photographed became
part of the collections in Indian and Nepalese libraries, but others were lost. TUCCT’s
photos of several of these manuscripts are the only documentation at our disposal.
The study and the cataloguing of the photos and manuscripts (now held at the
Oriental Department of the Library of the Istituto Italiano per 1’Africa e 1’Oriente
[ISIAO, formerly ISMEO] in Rome) was begun about three years ago by Claudio
CicuzzA and myself. This paper consists in a brief presentation of the first results of
our work.

Regarding the photographic reproduction and the acquisition of manuscript material,
the most important missions were those TUCCI carried out in 1939 and 1949. He
concludes the brief report on his expedition to Tibet in 1939 with the following:

‘The journey lasted ... seven months. My researches ... had specific
archaeological and historical aims. The photographic documentation
and the collection of scientific material are such as to permit a
complete and definitive study of the political, artistic and religious
history not merely of the regions crossed, but of most of Tibet in
general. The hundreds of Sanskrit manuscripts discovered and
photographed in the libraries of the explored monasteries will make a

! Special thanks are due to the authorities of the IsSTAO for their financial support
and permission to publish the photographs. I would also like to thank Mauro MAGGI for
having read this paper and made some useful suggestions.
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great contribution to the study of Indian civilisation itself, which has
been a source of continuous inspiration to Tibet”.?

In his summing up, he laconically states:

“‘More than 1,500 pages of Indian palm-leaf manuscripts from X™ to
XIV®"  centuries, discovered in various monasteries, were
photographed’.?

The first task we carried out, with the approval of the authorities of the Institute
and with the collaboration of the former librarian, Mauro MAGGI, was to once again
assemble the collection that was located in drawers and filing cabinets in various
parts of the library, and kept in various folders and boxes, according to the criteria
of TUCCI’s study.

The collection actually consists in (A) four palm-leaf manuscripts* written in
Sinhalese characters (which most probably were not acquired on TUCCI’s missions)
and in (B) forty-one manuscripts written on Nepalese paper and in Devanagari script.

The forty-one manuscripts are modern copies of ancient manuscripts
commissioned by TUCCI himself, the originals of which have remained in the East.
The manuscripts are of considerable scientific importance, because sometimes they
are modern copies of otherwise unknown ancient manuscripts; for instance, we have
a copy of the Vimala-prabha, which at first glance does not seem to correspond to
any of the manuscripts used by the editors; apart from some significant variants, not

2 Tuccr (1996¢: 151-152): “I1 viaggio & durato [...] sette mesi. Le mie ricerche [...]
hanno avuto scopi specialmente archeologici e storici. La documentazione fotografica e
la raccolta del materiale scientifico ¢ tale da permettere uno studio completo e definitivo
sulla storia politica e artistica e religiosa non solo delle contrade attraversate, ma in
generale di gran parte del Tibet. Allo stesso studio della civilta indiana, che ¢ stata
I’ispiratrice continua del Tibet, grande contributo porteranno le centinaia di manoscritti
in sanscrito scoperti e fotografati nelle biblioteche dei conventi esplorati.’

3 Tuccr (1996¢: 153): ‘Fotografate oltre 1500 pagine di manoscritti indiani su foglie
di palma dal X al XIV sec. scoperti nei vari monasteri.” In 1956, in the ‘Preface’ to the
first part of Minor Buddhist Texts, he wrote: ‘During my travels in Tibet and Nepal I
came across many manuscripts of Sanskrit works which are, to my knowledge, so far
unedited. I could acquire the originals of some of them; of others I took photos, of some
I had copies made. The works which I so collected are chiefly Buddhist. It is my
purpose to edit them in this series or to have them edited by my pupils. Though the
works are not all of equal importance they will certainly contribute to a better
knowledge of Buddhist thought’ (1986: xi).

* There is also a tiny fragment of a manuscript written on birch bark.
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even the numbering of the verses of the Laghu-kala-cakra-tantra corresponds to
that so far established for the text.

Even more important are the photographic copies (negatives and prints) of ancient
Indian manuscripts that TUCCI had made during his expeditions. In reorganising the
collection we have therefore given precedence to this material.

Thus we have: (C) seven microfilms (including part of the manuscripts discovered
in Gilgit); (D) fifty rolls of film (35 mm) containing on average twenty-four
exposures, each of which reproduces a recto and a verso (among these manuscripts
there are, for example, the Nepalese chronicles in Sanskrit); (E) circa four hundred
negatives measuring 7 X 11 cm and containing on average the rectos or the versos of
15 palm-leaf folios, written in Newari script; and (F) approximately 650
photographic prints of various sizes also containing on average about a dozen folios,
none of which corresponds either to the negatives or to the rolls of film (some prints
contain only two folios, others as many as thirty). Some of these prints are on
photographic paper, while others are on book paper—as if they had been prepared
for publication. Half the texts had already been divided up and filed in grey folders
bearing the title of the work.

Thus we have a total of about one-hundred and fifty codices and a slightly higher
number of actual works. Obviously, we shall only be able to calculate the exact
number of manuscripts and works when our task is completed.

2

Some examples will suffice to give an idea of the value of the material that we are
now studying. In 1996 David Pingree pointed out that among the photographic
prints there are two of a Nepalese manuscript of the Yavana-jataka by Sphujidhvaja,
now kept in Kathmandu with some folios missing and in a worse state of
conservation than it was when photographed by TUCCI during his expeditions to
Nepal (cf. Bollettino). The National Archives of Kathmandu also hold the originals
of other works photographed by Tuccl, such as one of the manuscripts of the
Amyta-kanika by Ravisrijnana; the manuscript of Vimuktisena’s Abhisamaydlamkara-
vrtti that belonged to Guruji Hemraj Sharma;’ and, as was most kindly pointed out
to me by Harunaga Isaacson, also a copy of the Muktdvali by Ratnakarasanti.

In other cases, the photos reproduce manuscripts that have either been completely
lost or of which, as far as we know, the originals are not to be found in other

> The first part of this work has been edited by Corrado PENSA (1967). The second
part will be published by Claudio CiCcUZZA.
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European and Asiatic libraries. Regarding this, the negatives containing a
manuscript of the Laghu-tantra-tika by Vajrapani and a very important copy of the
Laghu-kala-cakra-vimala-prabha-tika by Pundarika in Bhujimol script are
noteworthy. We have given a photograph of the latter to S.S. Bahulkar who is
preparing a new edition of the text. There is no trace of the original manuscript
brought to Rome by TUCCI (cf. SFERRA (1995)). Neither do we know the exact
location of a very important manuscript of the Prasanna-pada by Candrakirti,
known as the ‘manuscript of Rome’, which is a part of this collection.®

The photographs of other manuscripts belong to the above group. Two at least are
worth mentioning: a manuscript entitled Yukti-pradipa, which contains a brief
Buddhist work that attempts to justify Tantric practices (the work is being studied
by Harunaga Isaacson), and another manuscript entitled Sarva-suddhi-visuddhi-
krama”", which corresponds to the second chapter of the Pa7ica-krama by Nagarjuna
in the edition by MIMAKI-TOMABECHI (1994). This manuscript has not been used in
their recent edition of the text.’

Lastly, we are justified in saying, at least in one case, that TUCCI’s photos are
more useful to scholars than the original manuscript. I am referring specifically to a
photograph and a microfilm of a portion (about 200 folios) of a manuscript from
Gilgit (Pakistan) written on birch bark leaves and containing unique Buddhist texts
(sections of the Vinaya of the Miulasarvastivadins: Sayandsana-vastu, Adhikarana-
vastu and the Sangha-bheda-vastu). TUCCI acquired this manuscript in Rawalpindi
(Swat) in 1956, gave it to the Pakistani Government, brought it to Italy for
restoration by the Istituto centrale per la patologia del libro (Italian Office for the
Restoration of Books) and for publication, and then returned it to the Museum of
Karachi (cf. GNOLI (1977: xiv)).

The latter manuscript was laminated, a technique that subsequently proved
inadequate. The disastrous effects of lamination can be seen, for instance, in the
edition of the Khotanese Karma-vibhanga by Mauro MAGGI and, more specifically,
within the facsimiles of fragments of a manuscript, some folios of which are divided
in two parts and kept respectively in London and Munich. The part held in London
is laminated and hardly legible; the part in Munich, which was not treated in any
way, is perfectly legible and well conserved (cf. MAGGI (1995: plates 4-7, 9)).

%See Bollettino. In a well-known paper, J.W. DE JONG (1978) uses the sigla R
(= Rome) when he quotes Tucci’s photographs of this manuscript.

" See the facsimile in the present volume on pp. 417-423 (eds.).

7 On the authorship of the Sarva-suddhi-visuddhi-krama (alias Anuttara-sandhi)—
which Samayavajra, Abhayakaragupta and Parahitaraksita consider to be a later
interpolation—see MIMAKI-TOMABECHI (1994: x and note 12).
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It is worth noting that in some instances TUCCI photographed the same works as
RAHULA SANKRTYAYANA® (e.g. the commentary by Karnakagomin on the
Svarthdnumana chapter of the Pramana-varttika by Dharmakirti, the Abhidharma-
kosa by Vasubandhu, the Sahdépalambha-prakarana by lJitari"). Due to the
undeveloped photographic techniques of the period and the often unfavourable
conditions in which the photographers had to work, which resulted in the
photographs being blurred at the edges, it is not unusual to find that the photos taken
by Tuccl and SANKRTYAYANA are of poor quality and that shadows, over-exposure
and out of focus images, prevent a correct reading of the text. In many cases, a clear
reading is made possible by comparing the two photographic reproductions, as I was
personally able to verify when working on my critical edition of the Hevajra-tantra-
pinddrtha-tika by Vajragarbha, which will soon be published in the Rome Oriental
Series. For this work I benefited from both the photos taken by SANKRTYAYANA
(which I obtained thanks to Gustav Roth and Raffaele Torella) and those taken by
Tuccl As luck would have it, the parts of the manuscript that were illegible in
SANKRTYAYANA’s photos were readable in TUCCI’s, and vice versa.

It is well-known that SANKRTYAYANA’s photos have been used for the critical
editions of many works, especially of Buddhist pramana tradition (Dharmakirti,
Ratnakirti, Karnakagomin, Panditasoka). In his introduction to the Dharmottara-
pradipa by Durvekamisra, Dalsukhbhai MALVANIA (1955: iii) writes: ‘The original
copy covers 84 leaves. It is written in Newari script. When the photo-copy was
made, the 60th leaf was not reversed. Consequently, 60a has been photographed
twice, whereas there is no photo of the reverse, i.e., 60b. The manuscript is correct,
but here and there it is indistinct.” I have verified that folio 60b is actually present in
Tuccr’s photos, though unfortunately a shadow obscures the extreme left of the
folio. Also regarding this text, TUCCI’s photos permit the reading of other parts that
the editor was obliged to indicate with ellipses.’

In some cases, TUCCI’s photos contain more leaves than SANKRTYAYANA’s: this
happens with the Saratama, the commentary by Ratnakarasanti on the Asta-
sahasrika-prajiia-paramita-sutra. It must be said, however, that the editor of this
text was able to consult the manuscript as it was seen and documented by TUCCTI (cf.
JAINI (1979: 2)).

¥ See SANKRTYAYANA (1935) and SANKRTYAYANA (1937).
" See the facsimile in the present volume on pp. 425-449 (eds.).

® The manuscript photographs of the Dharmottara-pradipa are presently on loan to
Birgit Kellner, who will publish a study on this work.
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_3—

While we were cataloguing the negatives, we found that often the contents of the
envelopes did not correspond to what was indicated on the outside. For example, the
important commentary by Vajrapani on the first chapter of the Cakra-samvara-
tantra—soon to be published by Claudio CICUZZA (forthcoming)—, which was not
photographed by SANKRTYAYANA, was discovered in an envelope on which was
written ‘Commentary on the Evam-tantra’, while the Guhya-samaja-tantra-
pradipoddyotana by Candrakirti was in an envelope on which ‘Commentary on the
Hevajra-tantra’ was indicated. The unfamiliarity with Sanskrit suggests that the
person who wrote the indications on the envelopes and the notes contained in them,
was not TUCCL'® There is also a mystery surrounding the envelopes. These are
numbered from one to forty-one, but there are nine envelopes missing (8, 9, 13, 14,
24,26, 28, 29, 39). They were already missing on 9™ June 1960, as can be seen from
the essential list made by Lionello Lanciotti.'' Each envelope usually contains
twelve photographic plates; therefore about one-hundred and eight prints, and hence
possibly over one thousand folios, are missing. Neither are we certain if there were
more envelopes after no. 41. We can, nevertheless, suppose that there were, due to
the fact that a number of the photographic prints without corresponding negatives
are filed in grey folders marked with a number: numbers that correspond to some of
the missing envelopes or envelopes that would have come after number forty-one;
as in the case of the Hevajra-dakini-jala-samvara-pariijika (= Tri-vajra-ratnavali-
milika) by Kelikulisa that consists of 120 palm-leaves, documented with 7 photos
and filed in folder 43; the Samputa-nama-maha-tantra-raja (folder 42); and the
Parajika that consists of 77 palm-leaves (documented with 6 photos; folder 39). It is
worth mentioning that the latter manuscript was not photographed by
SANKRTYAYANA and also differs from the two manuscripts written on Nepalese
paper, kept in the National Archives of Kathmandu. In any event, as we have
mentioned, there are many photographs without negatives, files and reference
numbers; for instance the Cittdnanda-pati, a short treatise on alchemy divided into
fourteen chapters and attributed to Nagarjuna. Among these photos, there are also
some that reproduce folios belonging to an important Buddhist Tantra, the Advaya-

' The notes—when present—concern the title of the work, the number of negatives
and, sometimes, the numbers of the folios, the name of the monastery where the
manuscripts were kept and the date of reproduction.

""Envelope 22 does not appear on the list compiled by Lionello Lanciotti, but it is
part of the material we have recovered.
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samata-vijaya, quoted by Indrabhtiti in his Jiiana-siddhi (chap. 15) and identified by
Harunaga Isaacson during a visit to Rome in March 2000 (folder 42).

Unfortunately, I do not think that it will ever be possible to recover all the
material that has gone astray; material that appears to have been badly conserved
and that TuccI himself generously lent to anyone who requested it. As he himself
wrote, ‘there is nothing less scientific than jealously exercising a monopoly on the
discovered material’.'* Nevertheless, as we shall see, it is still possible to find more
material that was considered lost.

During his 1949 mission, TucCl found two very important manuscripts in
Kongkar. In the diary he kept on that journey we read:

‘In Kongkar there is a reincarnation of not much more than twenty. He
was born in Lhasa; after he had received religious instruction, they
took him to this place far away from all main roads. He lives with a
small community of monks who are all older than him. He perhaps
longs for the life in Lhasa, the friends from his childhood and the
diversions that the Holy City also offers to reincarnations. ... But this
poor young man finds himself cloistered in an isolated monastery, far
from the caravan routes, with a desire in his heart, which all young
people experience, to see new things, to travel through the regions
whose wonders have been described to him by the merchants who
sometimes go to visit him. He also desires in his spirit to go on a
pilgrimage to India, but the monastery is too poor to allow him to
realize his aim. ... When he hears that I am arriving, he runs to meet
me: finally something new is happening in his uneventful life! He
hangs on to me as if I were an old friend, he invites me to eat with
him, he himself shows me round the monastery, he asks me a thousand
questions: he wants to know what my country is like and how long it
takes to get there; what a steamboat and an aeroplane are, and how
cars work; he is filled with wonderment like a child listening to a
fairy-tale read by his nanny, and does not want to be parted from
me ... . When time mercilessly demands that I take my leave of him I
see that he is deeply moved. Friendship has blossomed in a few hours
from the depths of harsh solitude. But the friendship of the young
reincarnation was precious to me. While we were sitting discussing
various matters, and I was speaking to him of the great masters of India,

2 Tuccr (1996d: 12): ‘non vi ¢ nulla di meno scientifico che arrogarsi un geloso
monopolio del materiale scoperto.’
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he took out from a chest some Indian manuscripts, written on palm-
leaves, from the IX™ or X™ century: as pristine as if they had been
made by the copyist yesterday. I examined them with great trepidation:
they were poetic works by two authors who had been unknown until
that moment. One is a summary in metre of Buddhist dogmatics and
the other is a poem on one of the previous lives of the Buddha
(Abhidharma-samuccaya-karika by Sanghatrata and Mani-cida-jataka
by Sarvaraksita respectively). The history of Indian literature has thus
been unexpectedly enriched by two new authors and two new

works’."?

These two valuable works photographed by TuCCI were subsequently lost again.
However, on Friday 2™ October 1999, while I was idly searching through a
cupboard in the library, I found a roll of film with twenty-four exposures that

B Tuccr (1996a: 169-170): ‘A Kongkar ¢’¢ un incarnato che ha poco piu di
vent’anni. E’ nato a Lhasa; dopo compiuta la istruzione religiosa I’hanno condotto in
questo luogo lontano da tutte le strade. Vive con una piccola comunita di monaci di lui
tutti piu anziani, forse sospiroso della societa di Lhasa, delle amicizie dei suoi primi anni
e degli svaghi che la Citta Santa offre anche ai rincarnati. [...] Ma questo povero
giovane si trova rinchiuso in un monastero fuori mano, lontano dalle carovaniere battute,
con un desiderio in cuore, che tutti i giovani hanno, di vedere cose nuove, di viaggiare
per le contrade di cui i mercanti, che qualche volta lo vanno a trovare, gli descrivono le
meraviglie. Ha in animo di andare anche lui in pellegrinaggio in India, ma il convento ¢
troppo povero perché egli possa condurre a compimento il suo proposito. [...] Quando
sa del mio arrivo mi corre incontro: finalmente ¢’¢ un avvenimento nuovo nella sua vita
sempre uguale! Egli si attacca a me come ad un vecchio amico, mi invita a pranzo, mi
conduce egli stesso per il monastero, mi pone mille domande: vuol sapere come ¢ fatto il
mio paese quanto ci vuole per arrivarci, che cosa sono il piroscafo e I’aereoplano, come
funzionano le macchine; si riempie di meraviglia ingenua come un bimbo cui la fantesca
racconti le fiabe e non si vuole separare da me [...]. Quando la tirannia del tempo mi
costringe a prendere commiato da lui lo vedo sinceramente commosso. Amicizia
sbocciata in poche ore dal fondo di una solitudine acerba. Ma ’amicizia del giovane
incarnato mi ¢ stata preziosa. Mentre sedevamo a parlare di vari argomenti, discutendo
io dei grandi maestri dell’India, egli ha tratto fuori da uno scrigno alcuni manoscritti
indiani su fogli di palma del IX o del X secolo: freschi come se fossero usciti ieri dalle
mani del copista. Li esamino con grande trepidazione: si tratta di opere poetiche di due
autori fino ad oggi sconosciuti. Uno € un riassunto metrico della dommatica buddhista e
’altro un poema su una delle vite anteriori del Buddha (Abhidharma-samuccaya-karika
di Sanghatrata e Mani-cida-jataka di Sarvaraksita). La storia della letteratura indiana si
trova cosi arricchita improvvisamente di due nuovi nomi e di due nuove opere.’
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reproduced a Sanskrit manuscript. It was in fact the Mani-cuda-jataka by
Sarvaraksita. The negative of this manuscript was hidden in a small container in a
drawer that was thought to hold only microfilms of Chinese texts. The work will be
edited and translated by Michael Hahn and Kiyoshi Okano. To date, we have not
been able to find any trace of the Abhidharma-samuccaya-karika by the
Vatsiputriya Sanghatrata. A critical edition of the work was announced by the late
Antonio Gargano and Giuseppe TUCCI, and at the beginning of the sixties it still
appeared in the list of works being prepared for the Rome Oriental Series. It seems
also that the manuscript was seen by Edward CONZE—in a note he quotes the
numbers of two folios of the manuscript (CONZE (1962: chap. 2.2.1, note 7)).
Kazunobu Matsuda kindly informed me in a letter of 6™ June 2000 that some years
ago, after Giuseppe TuccCI’s death, Professor Namikawa had tried to contact
Antonio Gargano through Namikawa’s Italian friend at the University of Rome, and
that Gargano told his friend that he himself was not involved in the Abhidharma-
samuccaya-karika project and he had never seen the photos of the manuscript;
furthermore, he suggested that TUCCI had added his name only as a collaborator.
Nor have we been able to locate the manuscript of Gopadatta’s Jataka-mala in
which Michael Hahn expressed an interest, or the manuscript of the
Abhisamayadlamkara-sastra-vivrti of which TUCCI himself spoke during a lecture
given in 1955 and published in Japanese the following year (TucCcI (1956a)) and a
copy of which was recently requested by Koei H. Amano. As I mentioned at the
beginning, the collection was neither catalogued nor kept in one place in the library
of the Institute. This explains why it was difficult both to assemble it and to meet
the requests of Italian and foreign scholars who wished to obtain copies of specific
manuscripts. Regarding the modern manuscripts on Nepalese paper, the situation is,
naturally, more simple. We can easily verify their existence and, furthermore, we
have benefited from a preliminary list of the titles of some of these manuscripts,
compiled by Ernst Steinkellner some years ago. In some cases we were able to
locate the original held in the National Archives of Kathmandu or in other libraries
(e.g. Abhisamayadlamkara-vrtti by Vimuktisena, Laghu-tantra-tika,
Kapphinabhyudaya-kavya, Dakini-vajra-panjara-tantra-tippant).

—4—

We are in the process of reorganising the photographic material, which has not
been given due attention up till now. This reorganisation will be divided into
various phases: completion of the printing of the negatives; restoration and
conservation of the negatives and prints; completion of the identification of the
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works represented and cataloguing of same. The first phase, the printing of the
negatives and the compilation of a provisional list, is currently underway. The task
is not easy; often the works are not even complete in the original version and are
difficult to read, and therefore it is not always possible to identify or read the
colophons. Nevertheless, we foresee completing the work and publishing a
catalogue of the entire collection in a relatively short time. We have seen that it is
possible to scan and transfer the negatives and the photographs to a CD-ROM."
After carrying our some tests we decided to entrust the work to a company in Rome
concerned with the preservation of archives (GAP S.r.l.), which already works with
the Istituto Centrale per la Patologia del Libro as well as with prestigious libraries,
like the Casanatense. The work is still in progress. Recently, Akira YUYAMA
(1992: vii) wrote:

‘One must lament the fact that there are still a number of important
collections, even in the West, about which we know very little. ...
There are frustrating examples. Certain institutions hold extremely
important collections of rare materials. Every scholar knows about
them. But nobody knows their exact nature and content. The Istituto
Italiano per il Medio ed Estremo Oriente in Rome seems to be one
such institution. Giuseppe Tucci (1894-1984) made immeasurably
significant contributions to Indo-Tibetan Buddhist studies as a result of
his expeditions to Himalayan and Tibetan regions. In his monumental
works one finds information about a good many important manuscript
materials. Alas! They are practically inaccessible to serious scholars in
related fields of study.’

We trust that this will be the last negative observation concerning the TUCCI
collection at the ISIAO, which in the near future will be readily accessible to
scholars throughout the world; something that most certainly would also have
gratified such an extraordinary master as Giuseppe Tucci.

' A similar project, which focuses more on art history, is underway in Holland (Kern
Institute Leiden) (DE BOER (1999: column 5)).
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APPENDIX 1
Giuseppe Tucci’s Collection: Index of Works
The following list is provisional. The titles of works have been taken from the
texts, where possible, and/or from the brief notes written on the envelopes
(transcribed verbatim), which in many cases have proved to be inaccurate. A correct

and more detailed list will be published with the catalogue and the CD-ROMs.

1. Negatives — 7 x 11 cm

Title Author Envelope Negatives Monastery
Pramana-varttika Dharmakirti 1-5/A 51! Sa-skya
Dasa-bhumika-sutra — 5-6/B 21 Sa-skya
Dasarasayana-tika Nagarjuna 7/Ca Sa-skya
Tri-skandha-desana — 7/Cb 2 Sa-skya
Yukti-pradipa — 7/Cc Sa-skya
Adhyardha-sataka Matyceta 7/D 2 Sa-skya
Artha-viniscaya-sitra — 7/E 8 Sa-skya
Pramana-varttika Dharmakirti 10-12/F 25? Sa-skya
Saratama Ratnakarasanti 12/G 8 Sa-skya
Hetu-bindu-tikdloka Durvekamisra  15/H (1) 11 Ngor
Dharmottara-pradipa Durvekamisra  16/H (II) 11 Ngor
Artha-viniscaya-sitra — 17/1 3 Ngor
Abhidharma-kosa Vasubandhu 17/L 1 Ngor
Abhidharma-kosa-bhasya Vasubandhu  18-19/M 19 Ngor
Abhidharma-samuccaya Asanga 19/N 5 Ngor
Pratimoksa — 21/0 4 Ngor
Dharma-karika — 21/p 2 Ngor
Sarva-suddhi-visuddhi-krama  (see above, n. 7) 21/Q 2 Ngor
Dharma-vibhanga — 21/R 4 Ngor
Hevajra-tantra-pindartha-tika Vajragarbha 22/S 2 Ngor
Chando-ratnikara Ratnakarasanti 22/T 2 Ngor
Sarvajiia-siddhi-samksepa Sankaranandana  22/U 2 Ngor

! Negative No. 29 is missing and negative No. 6 is completely indecipherable.

* Negative No. 14 is missing.
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Sahdépalambha-prakarana Jitari 22/V 2 Ngor
Tarka-rahasya — 22/7 4 Ngor
Vada-rahasya — 23/AA 4 Ngor
Guhya-samaja-pradipéddyotana ~ Candrakirti 23/BB 8 Ngor
Comm. on Guhya-samaja — 25/CC 6 Ngor
Subhasita-ratna-kosa Bhimarjunasoma 25/DD 6 Ngor
Catur-anga-sutra — 27/EE 8 Zha-lu
Laghu-tantra-tika Vajrapani 27/FF 4 Zha-lu
Bodhisattva-bhiimi Asanga 30/GG 8 Zha-lu
Bodhisattva-bhiimi Asanga 31/HH 3 Zha-lu
Artha-viniscaya — 31/ Zha-lu
Abhidharma-kosa Vasubandhu 31/11 } 6 Zha-lu
Bhavana-krama Kamalasila 32/LL 1 Zha-lu
(Vinaya) — 32/MM 11° Zha-lu
(Vinaya) — 33/NN 12 Zha-lu
Pramana-varttika Dharmakirti 34/00 2 Zha-lu
Tarka-jvala Bhavya 34/PP 10 Zha-lu
(Vinaya) — 35/QQ 2 Zha-lu
Abhisamacarika — 35/RR 10 Zha-lu
(Vinaya) — 36/SS 2 Zha-lu
Bodhisattva-bhiimi Asanga 36/TT 10 Zha-lu
Abhidharma-pradipa — 37-38/UU 7 Zha-lu
Ratna-gotra-vibhaga — 2IVV 3 Zha-lu
Abhidharma-pradipa — 37/7Z 2 Zha-lu
Abhidharma-pradipa — 39/AAA 6 Zha-lu
— — 40/BBB 12 Piocan Gompa
Dasa-bhiimika-sitra — 41/CCC 5*  Piocan Gompa
— — ?/DDD 15 (?

2. Microfilms and Negatives — 35 mm

Title Author Folios
Nepalese Cronicles — —
Maniciuda-jataka Sarvaraksita 12
Vimalaprabha Pundarika 367
Gilgit MS of the Sarngha-bheda-vastu fols. 323-512°

3 Negative No. 12 is missing.
* A negative has been cut in half.
3 Fols. 398-405, 428, 432, 47879 are missing; fol. 468 is blank.
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3. Photographs

Group I (photographic paper)

Title
Avayavi-nirakarana
Sthira-siddhi-dusana
Ksana-bhanga-siddhi

Pramana-varttika-vrtti
Abhisamacarika
Pramana-varttika-vrtti
Dasa-bhumika-sutra
Dasa-bhumika-siutra
Advaya-samata-vijaya-tantra
Samputa-tantra
Tri-vajra-ratndvali-mulika
Guhya-samaja-pradipoddyotana
Artha-viniscaya-sitra
Abhisamayadlamkara-vytti
Muktavali
Cittanand-apati
Apoha-prakarana
Bhavana-krama
Tattva-jvala-nama-sutra
Uttara-tantra-tippani
Pramana-varttika-karika
Ratnavali

Author
Panditasoka
Ratnakirti
Ratnakirti

Karpakagomin

Manorathanandin
Kelikulisa
Candrakirti
Vimuktisena
Ratnakarasanti
Nagarjuna
Ratnakirti
Kamalasila
Vairocanaraksita
Dharmakairti
Nagarjuna

Folder No.
1

W
O 00 ANT AW~
«w

10
11
12
29
34
35
40 (= env. 5)
41 (=env. 6)
42
42
43
44
45 (=env. 7)

Photos

117
10
10
10

41
23
27
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Group II (book paper)
Title Folder No.
Dakarnava-tantra-tika 1
Dakini-vajra-panijara-tippani 2
Nirvikalpa-stuti 3
Manicudabadan 4
Pasupati-purana 5
Hevajra-tantra-pinddrtha-tika 6
Amyta-kanika 7
Tattva-jiiana-samsiddhi 8
History of the Kings of Nepal 9
History of Nepal 10
Nagarjuna-pada 11
(Folios of Tantric Buddhist texts) 12
Yavana-jataka 13
Skanda-purana 14
Svayambhu-caitya-bhattarakoddesa 15
Maha-vani-bansdbali 16
Samputa-tantra-tika 17
Rana Bahadur Sah Barnanam 18
Kirti-pataka 19
Catuspitha-nibandha 20
Herukdabhyudaya-maha-yogini-tantra 21
Asir-badabali 22
Khasama-tantra-tika 23
Asir-badabali 24
Vamsabali (History of Nepal) 25
Madhyamaka-vrtti (Prasanna-pada) 26
Herukdbhidhana 27
Tri-danda-mala 28
Padmavati-parijika 29
Abhidharma-kosa 30
Dasarasayana-tika 31
Tri-skandha-desana 32
Yukti-pradipa 33
Yavana-jataka 34
Parajika 35
Prajiiaglamkara-karika 36
Sarvajiia-siddhi-karika 36bis
Rupa-stava 37
Tattva-jiiana-samsiddhi-tika 38
Rules of the Svayambhtuinath 39

Photos

2
4
2
16
23
14
18
2
10
4
2
2
18
86
15

O

[\S IS "o SN "Nl e o N SN N

13

Folios

16

87
86
67
200
12
25
14
14
15
144
258
56
16
21
20
33
35
21
34
22

103

341

75
180
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4. Nepalese Paper MSS

The MSS kept in the Library contain the following texts:

1) Abhisamaydlamkara,

2) Abhisamayadlamkara-vrtti by
Vimuktisena,

3) Arya-maha-sahasra-pramardani,

4) Cakra-samvara-paijika,

5) Catus-pitha-tika,

6) Dasa-bhumisvara,

7) Ekallavira,

8) Ekallavira-tantra-panjika,

9) Dakdrnava,

10) Dakini-guhya-samama-sadhana,

11) Dakini-vajra-paiijara-tippani,

12) Guna-karanda-vyiha,

13) Herukabhyudaya-pariijika,

14) Hevajra-sadhana-pradipa,

15) Hevajra-tantra,

16) Krsnayamari-panjika,

17) Kalpa-raja-tantra,

18) Kapphinabhyudaya-kavya,

® This MS is illustrated.

19) Khasama-tantra-tika,

20) Laghu-kala-cakra-tantra,
21) Laghu-tantra-tika,

22) Laghv-abhidhana,

23) Maha-samaya-kalpa-raja,
24) Marma-karnika

(= Tattva-jiiana-samsiddhi-panicika),

25) Padmini (Comm. on the
Samvarddaya-tantra),

26) Paiica-raksa,’

27) Paramita-samasa,

28) Rajaprasri,

29) Sutra-vrtti,

30) Rama-vinoda,

31) Rayaparasarani,

32) Samvarédaya-tantra-tippani,

33) Vasanta-tilaka,

34) Vimalaprabha.






APPENDIX I
Facsimile of Sakyasrimitra’s Sarva-suddhi-visuddhi

Here are reproduced two manuscripts photographed by Giuseppe Tucci during his
research missions to Tibet. Both manuscripts are reproduced following the original
order of the folios, i.e. as they appear in Tucci’s photographic prints. The
photographic prints available to us do not reproduce the manuscripts in their
original size.

The first of them are the photographs of the Sarva-suddhi-visuddhi-krama
[= Chapter II of the Parica-kramal], recto and verso, contained in envelope 21/Q.

The original MS was photographed on 20 July 1939 at the Ngor Monastery
(Tibet). The manuscript is complete and consists of seven folios (seven versos and
six rectos), each of five lines, except the last one (folio 7v), which has 7 + 2 lines.
The size of each folio as it is reproduced in Tucci’s original photographic print is on
average 28.2 x 5 cm. The MS is written in Nevari script. It begins with: om namo
buddhaya | namas te <’ >stu namas te <’ >stu namas te <’ >stu namo namah. The
colophon of the manuscript is hardly legible, but it allows the identification of the
name of the author and the title of the work: sarva-suddhi-visuddhi-kramah
samaptah // [/ kytir iyam sakyamitra-padanam, which is also transcribed below in
the Tibetan script. The name of the author is likewise written in Tibetan:
Sa kya béen (abbreviated from Sa kya bées giien; bses giten = mitra).

This manuscript was inaccessible to K. MIMAKI and T. TOMABECHLI, the editors of
the Parica-krama. It is complete and shows several variant readings. There are some
variants between this MS and the edition of MIMAKI-TOMABECHI to be noticed. For
instance, on fol. lv, line 3 of the MS we read ca catisunyari ca instead of ca
atisunyam ca of the edition (p. 15) and on fol. 1v, line 4 of the MS we find the word
°visuddhis but °visuddhan in the edition.

[Francesco Sferra, Piotr Balcerowicz, Marek Mejor]

On the Understanding of Other Cultures — Proceedings, pp. 417-423.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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APPENDIX IIT

Facsimile of Jitari’s Sahopalambha-prakarana

The following facsimile is the photograph of the twenty-three leaves of the
Sahopalambha-prakarana by Jitari, contained in envelope 22/V.

This MS was photographed on 21 July 1939 at the Ngor Monastery (Tibet). It is
incomplete and first four folios on the photographs are partly damaged. We have 23
rectos and 22 versos, put side by side, in two columns on each photograph. Several
folios are missing (apparently the first fourteen folios, viz. approx. one-third of the
whole text). All the leaves are pinpointed onto a board. Each folio has seven lines,
whereas the last verso with the colophon has five lines. The leaves are differently
numbered on the right margin (top—middle—bottom). The size of the whole
photographs at our disposal is 7.5 x 24 cm. The size of each folio as it is reproduced
on Tucci’s original print is on average 8.6 x 1.7 cm.

The MS is written in the Nevari script. The title of the work is found on folio 36v,
lines 4-5 (= 10™ folio at the bottom of the right column of the first photograph),
where we read in its colophon: sahopalambha-prakaranam nama samaptam iti.
krtir iyam maha-pandita-cakra-cudamani-jitari-padanam.

The text is only briefly mentioned by Gudrun BUHNEMANN (1985: 7, n. 4). It is also
referred to by WARDER (1980: 541), who is followed by Karl Potter in EIPHIL I (: 378,
ad 564. Jitari, no. 9): ‘Sahopalambhaprakarana (Skt. manuscript in Ngor; copy in
Patna, acc. to Warder),” as well as by Anantalal THAKUR (1975: 11).

This MS was also photographed by Rahula Sankrtyayana during his journey to
Tibet in 1936 (cf. SANKRTYAYANA (1937: 56)). The negatives of his photographs
are held at the Kashi Prasad Jayaswal Research Institute, Museum Buildings, Patna,
and a copy of the negatives by the Niedersichsische Staats- und
Universitdtsbibliothek in Gottingen.

[Francesco Sferra, Piotr Balcerowicz, Marek Mejor]

On the Understanding of Other Cultures — Proceedings, pp. 425-449.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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What does the Bhatti-kavya teach?

LIDIA SUDYKA

Bhatti, the author of the maha-kavya called Bhatti-kavya after its creator, or—
according to its subject matter—Ravana-vadha or Rama-carita, lived probably in
the seventh century C.E. His work belongs at the same time to the sSastra-kavya
genre, which means that the work describes not only the life of the hero, in our case
Rama, but simultaneously deals with some scientific problems. Bhatti’s poem used
to be described as giving examples from two fields of science: grammar and poetics.

In his Kavya-prasasti', Bhatti writes that his work was meant only for intelligent
people and all those who know the science of grammar:

133/ dipa-tulyah prabandho ’yam sabda-laksana-caksusam /
hastamarsam ivandhanam bhaved vyakaranad rte //

134/ vyakhya-gamyam idam kavyam utsavah sudhiyam alam /
hata durmedhasas casmin vidvat-priyataya maya //

‘/33/ This composition is like a lamp for those whose eyes are grammar.
Without grammar it would be like touching with the hand for the blind.
/34/ If this poem, understandable only with the help of commentary, is
a feast for the wise, [it is] enough. The unintelligent are knocked down
by me because of [my] fondness for the learned.’?

However, in the first sloka of his Kavya-prasasti Bhatti assures us that the work,
if properly studied, can be a good weapon for all who want to win in discussion:

132/ idam adhigatam ukti-marga-citram vivadisatam vadatam ca sannibandhat /
[opt.: idam adhigata-mukti-marga-citram vivadisatam vadatam ca sannibandhat / |
Jjanayati vijayam sada jananam yudhi susamahitam aisvaram yath dstram //

‘/32/ Striking through the way of expression and beautifully adorned,
[when] studied, because of [its] excellent composition, it [i.e. the
poem] brings success to those people who desire to debate and are
speakers; just as a powerful missile, well levelled, marvellous with its

' RV-Bh 22.32-35.
2 All translations from Sanskrit are my own unless otherwise stated.

On the Understanding of Other Cultures — Proceedings, pp. 451-462.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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accomplished ways of discharging due to its construction, produces
victory in a battle for those who fight and wish to be triumphant.’

Despite such a clear statement the work has never been treated as a kind of
manual for speakers. A. WARDER writes about the Bhatti-kavya:

‘Its purpose is to work systematically through categories of grammar
and also the figures of speech (following Bhamaha).”?

Apart from the fact that Bhatti’s analysis is not systematic and he does not follow
Bhamaha, this fusion of grammar and poetics was something rare. ‘No grammarian
includes rhetoric in his treatment of grammar,” wonder M.A. Karandikar and
S. Karandikar in their ‘Introduction’ to the translation of the Bha,t;i—kdvya“.
S.P. NARANG (1987), the author of a monograph on the Bhatti-kavya, sees the
reason for this in Bhatti’s attempt to demonstrate his learning and scholarship’.

Surprisingly enough nobody paid attention to the words of Bhatti himself. Why is
it strange or unusual to treat his words seriously? The art of debating was a basic
skill for exponents of different theories, perhaps for literary critics, too.

It is widely known that the exponents of the Advaita-vedanta thought developed
certain dialectic methods. The discussion should be carried on according to a
fourfold scheme called anubandha-catustaya. These four points should consider the
following problems:

1. Who is entitled to deal with the subject—adhikarin,

2. What is the subject-matter—visaya,

3. What is the relationship between the adikarin and visaya, and what are its
benefits,

4. What is the purpose or the acquired result—prayojana.

The answers to these four questions can be found in many writings on Sanskrit
poetics. It means that Indian literary criticism applied this scientific methodology
like many other disciplines.

The impact of the Mimamsaka dialectic on the structure of certain alamkara-
Sastras is also visible. In the opinion of the Mimamsakas the subject should be
discussed in five stages:

1. the subject-matter (visaya),
2. a doubt (visaya),

> WARDER (1983: 118, 119).
* RV-Bh(4), ‘Introduction’, p. XXX.
> NARANG (1987: 33).
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3. an opponent (purva-paksa),
4. a rejoinder of the exponent (uttara-paksa),
5. the conclusion (nirnaya).

Needless to say this is the way of presenting some problems of the theory of
literature.

Indian logic supplied the tools not only to the authors of scholarly treatises but
also to disputants. Each discipline using the particular device had to adjust it to its
own purposes and to show how it works in the new surroundings. Thus Caraka, the
famous physician and the supposed author or redactor of the Caraka-samhita®, in
his own way defined the methods of debate (vada-marga-pada). Here the opponents
in the discussion are, of course, physicians (bhisak bhisaja saha sambhaseta’).
Caraka names forty four means which the physicians can apply in discussion.
Among them there are twelve devices which are described as the figures of speech
in the treatises on poetics. These are as follows: anumana, arthapatti, ahetu, uttara,
aupamya, dystanta, pratyaksa, visesa, Sabda, samsaya, samanya and hetu®.

Of course, in most cases both theoreticians of literature and representatives of other
disciplines had to redefine the ideas offered to them by other branches of knowledge.

The art of debating was very important for the Buddhists and Jainas who also
developed their own dialectic methods which are explained in numerous works.
Their systems influenced the development of poetics, too. In the fifth chapter of his
Kavydlankara, Bhamaha (ca. 7" century C.E.) applied Buddhist logic to kavya,
following Vasubandhu (5™ C.E.) and Dinnaga (ca. 480—540 C.E.)’. As AK.
WARDER writes:

‘Bhamaha on the other hand proposes to compose kavya in the guise of
logic propositions and arguments based on experience. ... The
omissions of these logical members of discourse (proposition, reason
and example) is listed among the faults in ka@vya given by Bhamaha,
which otherwise are generally similar to those described in the
Natyasastra.’'°

®The text comes from ca. 2™-9" century C.E., see: OBERHAMMER—PRETS—
PRANDSTETTER (1991: 142).

7CS 8.25 (p. 264).

¥ One can find the meaning of these terms in logic in the OBERHAMMER—PRETS—
PRANDSTETTER (1991, 1996), while their description as figures of speech is given in
GEROW (1971).

® WARDER (1989: 84).

'O WARDER (1989: 85, 86).



454 LIDIA SUDYKA

One can look at the problem from another point of view and pose a question:
Could the art of carrying on the debate profit from the knowledge of problems
described by poeticians?

It is obvious that figures of speech and other stylistic devices were commonly
used by the speakers. According to Anandavardhana (9" century C.E.):

asabdam artham ramaniyam hi sucayanto vyavaharas tatha vyapara
nibaddhas ca anibaddhas ca vidagdha-parisatsu vividha vibhavyante /
tan upahasyatam atmanah pariharan ko tisandadhite sacetah /

‘Various turns of speech both in verse and prose which are suggestive
of non-denoted beautiful meanings are commonly met with in the
gatherings of wits. Which man of taste can be deaf to their
implications without becoming a butt of ridicule?’ !

The habit of holding public debates was part and parcel of intellectual life of India
starting from Vedic times. One can indicate a great number of proofs. Such scenes
have been depicted throughout the centuries in Indian literature. The popularity of
the custom is even attested to by its existence as a tale motif. There are stories in
which the hero’s aim is to become invincible in the discussions. Of course, the way
of achieving this goal is often very unusual. '*

Really, it would be difficult to believe that the theoreticians of literature, often
poets themselves, were an exception from the rule. And they were not. The kavi-
samajas or kavya-gosthis were the occasions not only to read poems and point out
their dosas and gunas, but to exchange the views on more complicated theoretical
problems.

Rajasekhara (10™ century C.E.) says that the poetical contests were often
accompanied by readings from scholarly treatises and discussions, or discussions
were organised separately. According to Rajasekhara, in Pataliputra mainly the
grammarians were the disputants. Ujjayini was the place where the poets and
poeticians held their meetings'*.

Interestingly enough, H. TIEKEN (1992), the author of the article dealing with the
Kavya-mimamsa, ends his reflections with such a statement:

""DhA 3.33, p. 216.

"2 There is a story in the KSS 10.10 in which a mendicant who wants to be invincible
in the discussion obtains this gift from a certain Yaksa.

3 KM, the last passages from chapter X ‘Kavi-carya raja-carya ca’: mahda-nagaresu
ca kavya-sastra-pariksartham brahma-sabhah karayet/ ... sriuyate cojjayinyam kavya-
kara-pariksa ... sriuyate ca pataliputre sastra-kara-pariksa ... .
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‘One may therefore ask if the rambling style of the text with its abrupt
changes of topics, its unmotivated turns, its associative transitions does
not itself serve some definite purpose, for instance, as a didactive
device, providing points of discussion between teacher and pupil.” '

In this connection it is also worth remembering L. RENOU’s analysis of the
Kiratarjuniya". He noticed the presence of two styles in maha-kavyas: descriptive
and discursive.

While examining the discursive passages one can notice without any difficulty
that Bharavi (ca. 6™ century C.E.) also teaches the way of discussing! We learn what
a good speech should look like. It is endowed with such qualities as lucidity
(prasada), floridity (ojas), etc. Arguments are put in conformity with logic (nyaya-
nirnita). Its meaning should be beautiful (rucirdrtha). It is full of good reasoning
(upapattimat) and possesses lofty purposes (urjitasraya), to mention only a few
features named in chapters two and eleven of the Kiratdrjuniya'®.

Taking all this into consideration my proposal is to look at the Ravana-vadha as a
kind of handbook for all those ‘who desire to debate and are speakers’ in accordance
with Bhatti’s clearly expressed will.

In this case nobody can be surprised that there is a grammar section in the Bhatti-
kavya. The speaker should know grammar excellently. Perhaps it is also not fortuitous
that Bhatti omits certain sutras from Panini’s Astadhyayi, including only the most
important ones. He did not illustrate Vedic sufras for example. Definitely they were
interesting for a grammarian but not for someone who wanted to be an orator, as the
Vedic forms were not in use in the epoch of classical Sanskrit. Giving examples of a
particular suffix, Bhatti excludes the roots which are too rare and obsolete.

The Prasanna-kanda of Bhatti-kavya deals with figures of speech (tenth canto),
the madhurya guna, or the quality of ‘sweetness’ (eleventh canto), the bhavikatva,
or the quality of ‘realism’ (twelfth canto), and the bhasa-sama, a paronomasia with
regard to two different languages (thirteenth canto).

Why does Bhatti, as a poetician, chooses these particular devices from the wide
realm of poetics? As a matter of fact, it is not really possible to find the answer to
this question. Even early poeticians consider some clues more vital for the
understanding the phenomenon of literature and its creation. Would it not be easier
to find an answer to it, if we took Bhatti to be a teacher of rhetoric? Figures of
speech were important for both poets and orators, as was mentioned above. It means

" TIEKEN (1992: 373).
S RENOU (1959).
" KA-Bh 2.1; 2.5; 11.38,39.
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that the presence of the chapter depicting figures of speech cannot be a decisive
proof in our case. However, we have another three chapters to analyse.

The eleventh canto is entirely devoted to the madhurya guna. What can one learn
from early poeticians about this guna?

The Natya-sastra, dating back to the beginning of our era, names ten gunas
among which one can also find madhurya:

Slesah prasadah samata samadhir madhuryam ojah pada-saukumaryam /
arthasya ca vyaktir udarata ca kantis ca kavyasya guna das dite // '’

‘There are ten qualities in ka@vya, namely coherence (union), lucidity
(perspicuity), evenness (uniformity), smoothness, sweetness, strength
(floridity), delicacy or softness of words, manifestation of meaning,
magnificence (exaltedness) and grace (brightness).’

The madhurya guna is defined as follows (NS 16.104):

bahuso yac chrutam vakyam uktam vapi punah punah /
nodvejayati tasmad dhi tan madhuryam iti smytam //

‘That is known as sweetness, by virtue of which an utterance, even
though heard or spoken many times, causes no distress.” '*

It seems that Bharata unites the madhurya guna with the euphonic qualities of the
poetic utterance: the utterance ‘though heard or spoken many times’ sounds equally
pleasant and sweet to the ear. However, Abhinavagupta comments this statement as
follows:

madhuryam aha—bahuso yac chrutam ityddi. yad iti yasmad dhetor
vakyam Srutam samsaya-viparyayayor daspadam na bhavatiti tan
madhuryam. draghiyasi samase tav avasyam bhavata iti tad-viraha
eva madhuryam sabda-guna ity uktam bhavati.

‘He defines sweetness—bahuso yac chrutam, etc. That is sweetness,
because of which an utterance that is heard does not become an
occasion of doubt or of misunderstanding. What he is saying is that
these two will certainly arise when there is a very long compound, so
that the sabdaguna of sweetness is simply the avoidance of that
[lengthiness of compounds].”"®

"NS(4) 17.96.
'8 The translation based on the Baroda edition given in TUBB (1985: 572).
' After TUBB (1985: 572).
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Bhamaha (ca. 7™ century C.E.) accepts only three of the gunas. These are ojas,
prasada and madhurya. The rest, according to Bhamaha, can be classified as certain
figures of speech (for instance slesa) or the absence of the faults (dosa).

Bhamaha notes twice (KAl 2.2-3) that the composition endowed with the
madhurya guna does not have too many compounds. It must also be pleasant to the
ear (sravya)™.

Dandin (late 7" century C.E.) discusses the gunas as qualities connected with the
poetic mode of expression (marga). He considers all the ten gunas as characteristics
of vaidarbha-marga.*' As regards madhurya, it is depicted as excellence of both
sense and sound.”” According to Dandin the proper choice of sound elements,
namely the alliterations, evokes the rasa which is the basis of madhurya.®

VKAl 2.1, 3ab:
madhuryam abhivarichantah prasadam ca sumedhasah /
samasavanti bhityamsi na padani prayunijate //1//
sravyam ndtisamastartham kavyam madhuram isyate /
‘/1/ The knowledgeable ones longing for sweetness and perspicuity [in
composition] do not employ many compound words. ...
/3/ Kavya agreeable to ear on account of not having too many compounds
is regarded as sweet ... .’
Y KAd 1.41-42:
slesah prasadah samata madhuryam sukumarata /
artha-vyaktir udaratvam ojah kanti-samadhayah // 41 //
iti vaidarbha-margasya prana dasa gunah smyrtah /
esam viparyayah prayo drsyate gauda-vartmani // 42 //
‘41.42. Schmiegsamkeit (43), Klarheit (45), Gleichmassigkeit (47), siisser
Klang (51), Zartheit (69), Deutlichkeit des Sinnes (73), Bedeutsamkeit
(76), Kraftfiille (80), Anmuth (85) und Uebertragung (93). Diese zehn
Vorziige gelten fiir die Seele des Stils der Vidarbha, im Stile der Gauda tritt
meistentheils das Gegentheil von jenen zu Tage.” (BOHTLINGK (1890: 8)).
22 RAGHAVAN (1963: 274, 275).
» KAd 1.51-52:
madhuram rasavad vaci vastuny api rasa-sthitih /
yena madyanti dhimanto madhunéva madhu-vratah // 51 //
yaya kaya cic chrutya yat samanam anubhiiyate /
tad-rupa hi paddsattih sanuprasa rasavaha // 52 1/
‘51. Siiss klingend (41) ist das, was geschmackvoll ist, eine Bestidndigkeit
des Geschmacks im Ausdruck und in der Sache, an dem Verstindige sich
berauschen wie Bienen am Honig.
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However, the presence of even the sweetest sounding alliterations is not enough to
create the madhurya, if the sense is too ordinary or vulgar, and—as regards
vulgarity—‘That is vulgar which gives rise to a nasty apprehension, either by means
of the juncture of words or by the sense of the sentence, as for example [by juncture
of words] in ya bhavatah priva (“she who is your beloved”) [which may be understood
as yabhavatah priya (“the beloved of a man addicted to sexual intercourse”)].”**

In the eleventh canto of the Bhatti-kavya, one can notice an absence of long
compounds, but alliterations are also almost absent there. The whole chapter is
mainly pervaded with syrgara rasa. Is this because of the poetic convention of the
description of the dawn or does it result from the connection between the madhurya
guna and Spagara rasa underlined by Anandavardhana? Or more generally:
madhurya guna, the guna of sweetness, requires an equally pleasant subject.

This question cannot be answered decisively. What is clear and undeniable is the
fact that the madhurya guna was mentioned by all theoreticians, independently of the
number of gunas enumerated by them. It was also present among the qualities of the
royal order (sdsana) enlisted by Kautilya®®, and in the inscription of Rudradaman (150
C.E).

If one looks from the point of view of the orator who wants to win the debate,
mastering such a way of expression which is pervaded by madhurya would be
highly recommended. The sweetness of sounds, harmony, the absence of long
compounds is desirable.

Another guna which is indispensable in a well prepared speech is definitely
clarity—the prasada guna. The title of the chapter, the Prasanna-kanda, points out
what Bhatti’s opinion in this matter was: the prasada guna is a basic guna for the
whole of the utterance.

The twelfth canto is devoted to the bhavikatva. The bhavikatva was understood by
some poeticians as a figure of speech, a figure of ‘realism’, as A.K. WARDER calls

52. Ein Nebeneinanderstechen von Worten mit organisch verwandten
Consonanten in der Weise, dal man bei jedem beliebigen Klange (er
komme aus diesem oder jenem Organ) Gleichartiges vernimmt, bereitet
Genuss.” (BOHTLINGK (1890: 10)).
*KAd 1.66:
pada-samdhana-vrttya va vakydrthatvena va punah /
duspratiti-karam gramyam yatha ya bhavatah priya /1 66 //
The translation of KAd 1.66 is given in TUBB (1985: 569).

» Kautilya mentions six gunas of a royal order (sasana) in the AS 2.9. These
qualities are: artha-krama, sambandha, paripurnata, madhurya, audarya and spasta.
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it?. Bhamaha also discusses it in chapter III, but he introduces the bhavikatva as the
guna of the entire work which causes the past or future objects to be seen as if
present before one’s eyes®’. Dandin starts with almost the same statement, but his
explanation goes further® and the definition of the bhavikatva given by E. GEROW
(1971: 220) agrees with it:

‘the relevance of the various parts of the story to one another, the
clarification of difficult contexts by an emphasis on a chain of events,
the suitability of the story to be represented in the form chosen, clarity
of language, and so on.’

In my opinion, Bhatti’s standpoint is close to that expressed by Bhamaha and
Dandin and the choice of the bhavikatva as the leading subject of the whole chapter
was not fortuitous, inasmuch as it also makes Bhatti’s intention, namely the

** WARDER (1989: 85).
7 KAl3.53-54:
bhavikatvam iti prahuh prabandha-visayam gunam /
pratyaksa iva dysyante yatrartha bhuta-bhavinah //53//
citrodattadbhutdrthatvam kathayah svabhinitata /
sabdanakulata céti tasya hetum pracaksate //54//
‘The bhavikatva is called the quality of the whole composition. In it the
things of the past and future are seen as if taking place before one’s eyes.
The beauty, exaltedness and marvellousness of the idea of the story, good
presentation and easy language—these are considered as its causes.’
% KAd 2.364-366:
tad bhavikam iti prahuh prabandha-visayam gunam /
bhavah kaver abhiprayah kavyesv asiddhi samsthitah //364//
parasparopakaritvam sarvesam vastu-parvanam /
visesananam vyarthanam akriya sthana-varnanda //365//
vyaktir ukti-krama-balad gambhirasydpi vastunah /
bhavayattam idam sarvam iti tad bhavikam viduh //366//
‘364. Das Vortreffliche, das in den literarischen Erzeugnissen zu Tage
tritt, nennt man Bhavika (7) d.i. die gute Absicht. Bhava (wovon Bhavika
abgeleitet ist) ist des Dichters Absicht, die in Kunstgedichten von Anfang
bis zu Ende besteht.
365 fg. Dass alle Glieder des behandelten Gegenstandes einander
unterstiitzen, das Vermeiden unniitzer Beiworter, Beschreibung eines
Ortes, das Klarwerden auch eines dunklen Gegenstandes dadurch, dass in
der Rede eine richtige Folge beobachtet wird, alles dieses beruht auf der
Absicht. Daher nennt man dieses Bhavika.” (BOHTLINGK (1890: 84, 85)).
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education of the speaker, clearly visible. A good speaker has to remember about
such things as those contained in the term bhavikatva.

The last chapter of the Prasanna-kanda is based on the bhasa-slesa or bhasa-
sama. According to G. Leonardi: ‘This sarga is in any case not conspicuous for the
excellency of its artistic achievement: on the contrary, it is twisted and tautological.”®’

Bhamaha and Dandin do not name the bhasa-slesa as a poetic figure. It is Rudrata
(9™ century C.E.) who for the first time describes such a figure. It seems that neither
does Bhatti treat the bhasa-slesa as a figure, because it is not enumerated among
other figures of speech in the tenth chapter of his work. Why does Bhatti choose
such a peculiar stylistic device? It was never very much in fashion among poets. If
we think about Bhatti as the orator, the question still remains difficult to solve. Does
it mean that the speaker should consider the word as a carrier of numerous meanings
and make use of this feature? Or is it just the curiosity of Bhatti, the grammarian,
which leads him to experiment with the language? There was no place for this ‘play
on words’ in the section on grammar, so it is added to the Prasanna-kanda.

Strangely enough the sloka 32 belonging to the Kavya-prasasti, in which Bhatti
assures us that his poem aims at those people who want to practice the art of
discussion, is also based on paronomasia, viz. the figure called slesa is present here.

To sum up: No one can doubt that the arrangement of Bhatti’s work was carefully
planned and words were carefully chosen. It seems to me also that nothing can be
found to prevent us from trusting Bhatti’s words and treating his work as a manual
for speakers. Perhaps Bhatti was a grammarian, for he emphasised the importance of
grammar. The middle part of his work is constituted by the Prasanna-kanda, the
section on stylistic devices, which is surrounded by grammar sections. As far as this
section is concerned, it must be pointed out that he lived in the epoch of the
development of the Alamkara school and, in agreement with the interests of his
contemporaries, he discussed the adornments of speech. However, his choice was
made to achieve a certain purpose: prepare an orator. He illustrated the figures of
speech, and what he selected from the gunas was the prasada (perspicuity) and
madhurya, which was mainly understood as the absence of long compounds. He
paid attention to such stylistic device as the bhavikatva, i.e. the quality which causes
that the past or future objects are seen as if present before one’s eyes. He also
highlighted the power of word to carry more than one meaning. One has to admit
that these points are of great importance for the speaker. Had he intended to give
advice to writers, he would definitely have selected those problems that seem more
vital for the writer’s creativity (kavya-kriya), or the theory of literature in general.

¥ RV-Bh(5), p. 130.
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He did not concentrate on the structure of debate based on logic but he explored
the sphere which in Europe was called by the ancients elocutio in Latin, or Aé€1g in
Greek, and was one of the five domains of rhetoric. It was to become the main field
of research and interest for theoreticians of literature as well as for poets and writers
themselves. No one denies that the connections between rhetoric, on the one hand,
and literature and poetics, on the other, existed in Europe. Perhaps such ‘natural’
links were present also in India, and Bhatti’s Kavya-prasasti proves the fact. As
Bhatti’s work was written in the form of an epic poem (maha-kavya), it was the
subject of analysis for literary critics and accordingly exercised its influence on the
development of poetics and on other authors’ writings.
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Subhasitas in the Puranas—a Cultural Perspective

SATYA VRAT SHASTRI

Subhasitas, or good sayings, are a characteristic feature of Sanskrit literature.
They propound a fundamental truth, point towards the reality of the situation
obtaining in this world of contradictions and contrarieties and draw attention to
what is right and what is wrong, what one should or should not do, how one should
or should not conduct oneself in life. In the texts on niti, they make direct
appearance but in other texts they flow out of the narrative either as illustrations or
deductions. It is in the last form that they appear in the bulk of the Sanskrit literature
including the vast corpus of the Puranic one. To point to what is right or wrong,
what is acceptable or not, depends upon the values of a particular cultural milieu.
The Puranas, having their origin in India, were obviously reflecting the Indian
cultural milieu. When the Puranas are to be examined from the cultural perspective,
it should mean on the face of it the Indian cultural perspective.

This brings us to the question as to what this Indian culture is. If it can be
summarised in one sentence, it is the inculcation of dharma, the all-encompassing
concept. It is this which sustains society: dharmo dharayate prajah'. The essence of
this dharma is not to do unto others what one would not like to be done to oneself:
atmanah pratikilani paresam na samacaret’. This is the dharma-sarvasva. This can
be achieved by following certain principles which the sage Manu has prescribed for
all the four castes:

ahimsa satyam asteyam saucam indriya-nigrahah /
etam samasikam dharmam caturvarnye "bravin manuh // 3

The Puranas lay emphasis on each one of these.

According to the Linga-purana, ahimsa is to devote oneself to the well-being of
all the beings as they are one’s very being. It is this which leads to the realisation of
one’s own self:

' Maha-bharata, Karna-parvan 69.58.
? Paiica-tantra 3.102.
3 Manu-smyti 10.63.

On the Understanding of Other Cultures — Proceedings, pp. 463-471.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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atmavat sarva-bhutanam hitaydiva pravartatam /
ahimsdisa samakhyata ya catma-jiiana-siddhida //*
There is emphasis on ahimsa in the Brahmdnda-purana to the extent that it is
proclaimed as the gateway to dharma:

ahimsa dharmasya dvaram uktam maharsibhih °

The Padma-purana assigns higher regions to the followers of this principle and
the lower ones to those who do not do so:

ahimsa-nirmalam dharmam sevante ye vipascitah /
tesam evérddhva-gamanam yanti tirvag adho 'nyatha //°

Satya, or truth, according to the Linga-purana is speaking out exactly what has
been seen, heard, imagined or experienced by oneself in a manner that it does not
cause pain to others:

drstam srutam canumitam svanubhutam yatharthatah /
kathanam satyam ity uktam para-pida-vivarjitam //’

It is worthwhile to pause here and ponder over the implication of the last part of
the explanation of satya which is to avoid para-pida, pain or anguish to others. To
reproduce exactly yathdrthatah, what one has seen, heard, etc., is truth, no doubt,
but not the whole truth. The more important thing about it is that it must not cause
harm or unpleasantness to the listener. This is what is the import of the well-known
adage: satyam briiyat priyam brityat, na briiyat satyam apriyam®. The Visnu-purana
also says the same thing. Not only that. It goes a step further. It enjoins silence if the
truth were to cause hurt to others:

tasmat satyam vadet prajio yat para-priti-karanam /
satyam yat para-duhkhaya tada mauna-paro bhavet //°
The Purana offers this injunction in view of the possibility of such occurrences

where the truth may lead to violence or injury to others. According to the Lata-
samhita, on such occasions truth would turn into untruth and vice versa:

* Linga-purana 8.11.

> Pirvdrdha 30.35.

S Padma-purana 4.41.

" Linga-purana 8.13.

¥ Manu-smrti 4.138.

® Visnu-purana 3.12.43.
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satyam apy asatyatam yati kvacid dhimsanubandhatah /
asatyam satyatam yati kvacij jivasya raksanat //"°

Whatever the case, it is very difficult to keep to truth. One has to go on trying to
cultivate it. The Padma-purana declares it a firtha''. It is the mainstay of the world,
according to it, the mainstay even of dharma:

satye pratisthita lokah dharmah satye pratisthitah /"

And then comes from it the highest praise of satya in a stanza which has acquired

wide popularity:

asvamedha-sahasram ca satyam ca tulaya dhrtam /
asvamedha-sahasrad dhi satyam eva visisyate //"

‘If a thousand Asvamedhas and truth were to be put in a scale, truth
would weigh heavier than the thousand Asvamedhas.’

Asteya is non-stealing or non-depriving others of what rightfully belongs to them.
‘Not to go in for the possessions of others in mind, action, and word even in
adversity’ is the elucidation of the spirit behind this provided by the Linga-purana:

anadanam para-svanam apady api vicaratah /
_ _ . - 14
manasa karmana vaca tad asteyam samasatah //

Sauca, purity, according to the Bhavisya-purana, is avoiding the eating of
prohibited articles of food, the association with the condemned people and being
firm in proper conduct:

abhaksya-pariharas ca samsargas capy aninditaih /
acare ca vyavasthanam saucam etat prakirtitam //"

Purity does not have to concern itself with the physical aspect only. It has to have
its demand on the mind and the speech as well. The physical purity is its external
manifestation. Verbal purity is to devote proper thought to an activity, and the
mental one is the judicious choice of non-offensive words. The Linga-purana
enjoins the cultivation of these after having acquired the physical purity. The

' Lata-samhita 6.6.7.

" Padma-purana 5.11.83.
2 Padma-purana 5.18.396.
1 Padma-purana 5.18.403.
' Linga-purana 1.12.160.
' Bhavisya-purana 8.32.
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physical purity is external, bahya, the verbal and the mental purity is internal,
abhyantara:

bahya-saucena yuktah sarms tatha cabhyantaran caret /'®
It repeats the same idea in the verse:

sadavagahya salile visuddhah kim dvijottamah /
tasmad abhyantaram Saucam sada karyam vidhanatah /1"

‘Do the Brahmins get (really) purified by bathing in water every time?
So one should carry out internal purification as per the proper
procedure.’

Indriya-nigraha is control over the senses, a recurring theme of many a Sanskrit
work, including the Puranas. The Srimad-bhagavata-purana recognises the
inexorability of the attraction of the senses which it terms as bondage. It is the
control over them which, according to it, is deliverance:

bandha indriya-viksepo moksa esam ca samyamah /'

The Bhavisya-purana refers to the distraction of the senses by worldly objects,
which according to it are hard to resist:

visaya durjayah pumbhir indriydkarsinah sada /"

Indian culture has always laid the greatest emphasis on acara, good conduct,
which it has regarded as paramo dharmah®, the quintessence of righteousness to
the extent that the one who is devoid of it, even the Vedas, the holiest of the holy
cannot redeem: dcara-hinam na punanti vedah®'. Acara expressed through another
word—sila—is the best ornament of a person: silam parar bhiisanam®. According
to the Padma-purana, one who observes sila, good conduct, he alone lives: silasya
palanarm kurvan yo jivati sa jivati>—which means that life has meaning only if one
observes sila, otherwise it is mere existence, just vegetation. For a person of bad

'® Linga-purana 8.35.

' Linga-purana 8.15.

18 Srimad-bhagavata-purana 1.62.15.
¥ Bhavisya-purana 1.18.12.

2 Manu-smyti 1.108.

2 Vasistha-smrti 6.3.

* Niti-Sataka 83.

» Padma-purana 46.95.
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disposition and conduct (kusila)—the same Purana says—the riches are a mere dirt
(mala); for a person of good disposition and conduct (sadhu-sila), even poverty is
an ornament:

kustlasya vibhavah kevalam malam /
Janasya sadhu-silasya daridryam api bhiisanam //**

Some of the prominent features of this acara or sila are respect to parents,
teachers and guests, on which Indian tradition has continued to lay great emphasis
since days of yore, the Upanisadic commandment still ringing in the ears: matr-devo
bhava, pitr-devo bhava acarya-devo bhava, atithi-devo bhava. This respect to the
foursome bordering on worship, they being looked upon as devas, the deities, finds
full echo in the Puranas as well. The Skanda-purana declares those who serve their
parents as the best of the devotees of the Lord:

mata-pitros ca susrusam kurvate ye narottamah,
te vai bhagavatéttamah />

The Padma-purana proclaims that for a son the place where his parents live is
without doubt the Ganga and the holy places like Gaya and Puskara:

tatra ganga gaya tirtham tatra puskaram eva ca /
yatra mata pita tisthet putrasydpi na samsayah //*°

It further says that a son who regularly washes the feet of his parents has his daily
bath in the Ganga®’. Proceeding further, it says that he who circumambulates his
father and mother circumambulates the whole earth with its seven continents:

mataram pitaram cdiva yas tu kuryat pradaksinam /
pradaksini-krta tena sapta-dvipa vasundhara //*

Now, if the mother and the father bring a person into this world, it is the teacher
who opens the doors of knowledge to him. It is a sin to forget him, even that one
who just had taught only one syllable, just one word or the meaning of it:

aksarasydpi cdikasya padarthasya padasya va /

dataram vismaran papi kim punar dharma-desinam //*°

** Padma-purana 46.93.

 Skanda-purana, Vaisnava-khanda, Verkatacala-mahatmya 21.43.
% Padma-purana 2.62.68.

¥ Padma-purana 2.60.74.

* Padma-purana 5.46.12.
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According to the Skanda-purana, if the teacher is happy, all the gods would be
happy, including Indra. Reverse would be the case otherwise:

gurau tuste ca tustah syur devah sarve savasavah /
gurau ruste ca rustah syur devah sarve savasavah //*°

There could be some people—indeed there are some in this strange world—who
may turn to some other person and show him respect in preference to their teacher.
The Varaha-purana has a sure word of condemnation for them. They meet with
misfortune, it says, and whatever they offer in charity goes in vain:

gurau sati tu yas canyam asrayet pujayet sudhih /
sa durgatim avapnoti dattam asya ca nisphalam /!

The gift must be offered consciously first to one’s teacher and then to someone
else. The teacher may be learned or not, he is verily Janardana (Lord Krsna):

prayatnena gurau purvam pascad anyasya dapayet /
avidyo va savidyo va gurur eva janardanah //**

The Purana is here laying down priorities for a person. When it comes to showing
respect or making offerings, the first priority should be the teacher from whom one
has had first lessons. Later a person may come into contact with someone more
knowledgeable than his teacher. There is no reason for him to fall in for that
someone else in showing his esteem over and above his teacher. Little or more
knowledge has not to be the criterion in determining the order of preference for
showing respect. The Purana is very clear in this respect. It is the teacher who must
have the precedence.

It is due to the pre-eminent position of the teacher that the Skanda-purana enjoins
total obedience to him. His words are only to be obeyed, and not to be ignored:

yat kimcid va samadisto guruna tat samacaret /
ajiiapto gurund viprah na tad-vakyan tu langhayet //°*

According to the Brahma-vaivarta-purana, that person is learned, is
knowledgeable, is secure, is meritorious who obeys the words of his teacher. He
meets with success at every step:

¥ Padma-purana 21.156.

3 Skanda-purana (Vaisnava-khanda, Kartika-mahatmya) 2.3.
*' Varaha-purana 50.18.19.

2 Varaha-purana 50.19.20.

3 Skanda-purana (Vaisnava-khanda, Kartika-mahatmya) 2.5.
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sa panditah sa ca jiiani sa ksemi sa ca punyavan /
guror vacas-karo yo hi ksemam tasya pade pade //**

Now, a word about atithi, guest. He is described in the Skanda-purana as worthy
of respect of everybody:

agnir dvijanam vipras ca varnanam ramanah striyam /
guruh pitd ca putranam sarvasydabhyagato guruh //>°

The belief in karman and reincarnation (punar-janma) are deeply ingrained in
Indian psyche. Text after text has spoken about it, sage after sage has expounded it.
Except the Carvakas and some other thinkers, it has found general acceptance in
Indian society. ‘As you sow so shall you reap’ is at the basis of it. One has to reap
the reward of whatever actions, good or bad, one might have performed. The next
birth is determined by them and the prosperity and the adversity going with it. This
is the view echoed in the Padma-purana stanza which says that it is because of the
actions in the previous births that some people are born as aryas and some as
mlecchas, some with good wealth and some extremely poor:

arya mlecchas ca tatrapi jayante purva-karmanah /
tatha kecid dhanenadhyah kecid atyanta-durvidhah /136

Actually, it is karman, action, which is Vedhds, Prajapati, the Creator. It is
karman which fashions beings, assigns them with race, colour, creed, means of
subsistence, and so on. The Maha-purana says that Vidhi, Srastr, Vidhatr, Daiva,
Pura-krta, Karman and I$vara are just different words for the same thing; they are
mere synonyms:

vidhih srasta vidhata ca daivam karma pura-krtam /
isvaras céti paryaya vijiieyah karma-vedhasah //°’
People get the fruit of their actions in proportion to their—or their actions’—nature:

karmanam ucitam tesam praninam jayate phalam /**

* Brahma-vaivarta-purana 1.23.7.

3 Skanda-purana (Mahesvara-khande Kaumarika-khanda) 10.8.
3% Padma-purana 14.41.

37 Maha-purana 4.67.

¥ Maha-purana 13.68.
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That being the case it is in their own interest that people perform good actions. With
merit earned through them, they would have happiness. With their actions earning
demerit, they would opt for unhappiness. Accordingly says the Padma-purana:

punyena labhyate saukhyam apunyena ca duhkhita /
karmanam ucitam lokah sarvah phalam upasnute 1

Death would forcibly carry away a person, says the Agni-purana, if whatever fruit
of actions one is to reap in the present birth had been reaped:

ayusye karmani ksine prasahya harate janam /*

But if some fruit of the actions still remains to be reaped, a person would not meet
with death even if pierced with hundreds of arrows: viddhah Sara-satair api*'. It is
necessary for a person, therefore, to go in for actions with judicious application of
mind. There are actions which are enjoined for certain types of people. A Brahmin
is to engage himself in pursuit of learning and spiritual activities, a Ksatriya is to
apply himself to martial acts, and so on. Now, it is imperative for him to stick to
those actions under all circumstances, even in adversity, says the Brahmdnda-
purana:

sadhu vasadhu va karma yasya yad vihitam pura /
tad eva tena kartavyam apady api kathaiicana //**

Indian culture has always aimed at producing a good and decent human being,
always eager to pick up good qualities, as the Adi-purana says: guna-grhyo hi saj-
janah. A graphic picture of a good human being is given by this Purana which
should always remain an ideal to be achieved by all:

sadbhavena haren mitram sambhramena ca bandhavan /
stri-bhrtyan prema-danabhyam daksinyenétaram janam //
aninda para-kytyesu svadharma-paripalanam /

krpanesu dayalutvam sarvatra madhura girah //
bandhubhir baddha-samyogah svajane caturatrata /
ucitanuvidhayitvam iti vrttam mahdtmanam [/

% Padma-purana 31.176.

“ Agni-purana 159.11-12.

* Ibid.

42 Brahmanda-purana 3.23.76.
® Adi-purana 238.18-22.
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The conduct of the high-souled one is as follows: he should win over a friend by
goodwill, the relatives by trust, the women with love, the servants with gifts, and
others with politeness. He should not engage himself in finding fault with the
actions of others, he should carry out his duties, be kind to the lowly and be sweet
with everybody. He should maintain good relations with his kinsmen, be fair in his
dealings with his kith and kin and do whatever is in order.

One who is of the type mentioned above, is a good human being. And the
development of such good human being is basic to Indian culture. The Puranas
being the repositories of this culture have enough statements in them, thrown in
between their countless narratives which recount the imperatives, for this good
human being, a cultured person, who is useful to everybody and everything around
him.






Saket: Maithilisaran Gupta’s” Version of Ram-katha

DANUTA STASIK

Although on the title page of GUPTA’s poem we find a couplet saying:

T TR 1 W & e B,
RIS Hid o S, Fes grrg g | !

‘Ram, the tale of your life is a poem in itself,
that someone becomes a poet is only natural.’

an investigation into the circumstances of Saket’s genesis reveals that the poem was
being born in a very long process which was neither simple nor spontaneous. It
seems, however, that the responsibility for it rests not with Ram as such, or rather
not with the account of his life, but with Urmila>—Laksman’s wife, a minor
character in ram-katha—who, for many years, attracted GUPTA’s attention.

In this paper I would like to deal with Saket, one of modern retellings of the
Ramdyana, the magnum opus of the rastra-kavi (national poet) Maithilisaran GUPTA
(1886-1964). 1 will try to show that in fact it consists of two vividly distinct parts,
quite evidently not as a result of the poet’s design; they are so distinct that it even
seems justified to view Saket not as one poem but as two poems within one. I must
admit that this study has resulted from a kind of personal discomfort I felt every
time while reading Canto 9 of the poem, and to a somewhat lesser degree Canto 10
as well—they seemed not to belong to the rest of the work! I even had an
impression of having missed something important for a proper understanding of

"Note on transliteration: throughout the study I follow a commonly accepted
convention of transliterating Hindi words without final ‘a’; the only exception are the
words which end with consonant clusters.

"Valmiki addressed these words to Ram when they met in Citrakiit (Canto 5);
GUPTA (1961: 156).

2 In some authors’ works this name is spelt Urmila, but throughout this paper the
form Urmila is used, wherever it refers to Saket, as this is the spelling employed in
GUPTA’s poem.

On the Understanding of Other Cultures — Proceedings, pp. 473-479.
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GUPTA’s poem. However, after becoming familiar with some of Indian reactions to
Saket’, 1 felt relieved—my reaction was not isolated.

But before we deal with this issue in greater detail, let us first dwell upon other
related questions—the sources of inspiration for GUPTA’s poem and the process of
its creation.

1. How Saket was written

In 1908, in a Hindi journal Sarasvati Mahavirprasad Dvivedi published an essay
entitled ‘Poets’ Indifference to Urmila.”* Drawing inspiration from an article by
Ravindranath Thakur, he concerned himself with Urmila as an exemplification of
female characters neglected by Indian authors of all epochs. Dvivedi wrote: ‘What a
pity that till the present day poets have kept concealing such a radiant character portrait
as that of Urmila in this way.”> And he held that such a situation should change.

Twenty-two year old GUPTA, who especially at that time, was under a great
influence of Dvivedi, felt it his natural obligation to try to satisfy his guru’s wish
and started writing a poem entitled Urmila.® Apart from Dvivedi’s encouragement
he was also, at a somewhat later period, stimulated by Chotelal Barhaspatya, an
erudite contributor to Sarasvati” From the correspondence between GUPTA and
Barhaspatya we know that between 1909-1910 GUPTA managed to complete a little
bit more than two cantos (out of intended four) and left the work unfinished.®

3 See, e.g. one of the most telling of them, i.e. Gandhi’s letter to GUPTA, dated 5
April 1932, in: BARUA (1959: 198-199); comp. also PATHAK (1960: 32-33, 398-400).

* “Kaviyo ki Urmila-visayak udasinta’, written under a pen name Bhujangbhiisan
Bhattacarya, appeared in the July issue of Sarasvati, one of the most—if not the most—
influential (Hindi) journals of that time. It was edited by Dvivedi and GUPTA was then
emerging as the main poet contributing to Sarasvati; comp. BARUA (1959: 49-50, 86—
87) and PATHAK (1960: 393).

> Cited in BARUA (1959: 88); comp. also PATHAK (1960: 393).

% Not only GUPTA responded to Dvivedi’s essay. In June 1914 (in Sarasvati)
Ayodhyasimh Upadhyay ‘Hariaudh’ published a poem Urmila, and much later, in 1936,
(in an annual issue of Pratap) Balkrsn Sarma ‘Navin® published the opening section of
Canto 3 of his poem Urmila under the title Van-gaman; BARUA (1959: 86).

7 Barhaspatya advised also GUPTA on how the poem should be written. See his letter
to GUPTA, dated 1 January 1911, in: BARUA (1959: 86-87).

® GUPTA’s letter to Barhaspatya, dated 4 January 1911, in: BARUA (1959: 88, 89,
194) and PATHAK (1960: 394).
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Though in September 1915 he attempted to resume writing, until November the
work was not really proceeding. He complained: ‘I’'m feeling sad and ashamed not
being able now to write anything about Devi Urmila.”® Finally, in the beginning of
1916 GUPTA overcame that creative impasse; he also started to refer to his work as
Saket, though he continued to use the older title as well. All that time he kept on
consulting, among others, Dvivedi and Barhaspatya and discussing the form of his
work with them. In a few months the beginning cantos were ready and the first of
them came out in the June issue of Sarasvati under the title Saket and was soon
followed by four other cantos. '

Yet, the work on the poem took still sixteen years more before it was finally
published in 1932. In his preface to Saket, GUPTA admitted that the poem had been
ready two years earlier'' but he had not been satisfied with its Canto 9: ... at that
time something was unfinished in Canto 9 and, according to my perception, even
today it is still incomplete.”'?

2. How Saket is written

Saket is a full-length poem (often termed by Hindi critics as a marhd-kdvya13 and,
e.g. by Peter GAEFFKE as ‘a huge epic on the Rama story’'?) divided into twelve
cantos (sarga). It is written in a generally not too heavily sanskritised Hindi (esp.
from the point of view of syntax'®), mostly in couplets arranged in over sixty
different meters.'®

Canto 1 opens up with clarifying the reasons of Ram’s avatar in this world; Ram

has been born: 99 fe@M & foT FOR I, W U Y-9R &I, s FH & fou

? Cited in: BARUA (1959: 194).

' Canto 2 in July 1916, Canto 3 in January 1917, Canto 4 in May 1917, and Canto 5
in July 1918; BARUA (1959: 194-195) and PATHAK (1960: 177-178, 395).

" The date given at the end of Saket (p. 253) is: Dipavali 1986 (i.e. November 1929).
12 Gupta (1961: 1II).

" E.g. PATHAK (1960); see esp. pp. 510-519, where also the discussion of different
authors’ opinions is included on pp. 517-519.

"* GAEFFKE (1978: 81).

"> E.g. long nominal appositions, so typical of Hindi of the chayavadi poetry of that
time, are relatively rare.

' The figure calculated on the basis of the listing of Saket metres made by PATHAK
(1960: 695-696).
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Tvl’vr—gfg?iﬁ (‘to show the way to the world; to deliver the earth from the burden of
[sin]; to fulfil the expectations of the people’).!” After a very brief introduction to
Ram’s family, GUPTA proceeds to describe the prosperity of Saket-Ayodhya'® and
then concentrates on a lively dialogue between Laksman and Urmila which is first
and foremost expressive of their happy married life; it also refers to the investiture
of Ram as Crown Prince'’ and Bharat’s absence from Ayodhya (Canto 1). Then up
to Canto 8, we witness the events from the well-known Ramdyana tradition which
cover roughly the story of Book 2, the Ayodhya-kanda, as presented, e.g. by
Valmiki and Tulsidas.

In Canto 9 the narrative comes to a standstill; this section is entirely devoted to
the description of Urmila as a virahini, i.e. suffering the pangs of separation from
her beloved Laksman. With Canto 10 Urmila’s thoughts flash back to her own and
her sisters’ childhood and adolescence, and to the bow tournament followed with
her and her sisters’ marriage with Dasarath’s sons. She confides all her memories to
the river Sarayii.

Two last cantos, 11 and 12, cover the rest of the story, as it is contained in the
traditional Books 3 to 7, though most of the events are narrated in an
unconventional manner. The beginning of Canto 11 introduces us to Bharat’s
hermitage, in the vicinity of the royal palace, where he leads a renouncer’s life
worshipping Ram’s sandals enthroned in a golden temple.?! Mandavi, Bharat’s wife,
is accompanying him and when, after a while, Satrughna joins them, they listen to
what he heard about Ram from one merchant visiting their city.”> He narrates to
them the events which followed Ram’s departure from Citrakut for the Dandak
forest where the incident of severing of Surpanakha’s ears and nose took place and
was followed up with the battle in which Ram killed the demons Khar and Disan.
Still wondering about Ram’s victory, Bharat aims an arrow at a dark object he has
noticed in the sky; considering it a demon, he actually wounds Hanuman flying for a
life-giving herb, safijivani, for Laksman. Luckily, Hanuman recovers very quickly,
thanks to some amount of safijivani which Bharat was given earlier by one yogi23 ,and

7 GupTA (1961: 18).

'8 Although the name Saket is more often used, at some places GUPTA uses them
interchangeably; see e.g. GUPTA (1961: 19-20).

¥ GupTa (1961: 33).

2 GupTA (1961: 37).

2 GuPTA (1961: 389).

22 GUPTA (1961: 410 ff)).
2 GUPTA (1961: 409).
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then narrates how Sﬁrpal_lakhé persuaded his brother Ravan to take revenge on Ram
and kidnap his wife Sita. He tells also how finally Ram invaded Lanka to fight Sita
back. Many brave warriors on both sides were killed during that war and Laksman,
seriously wounded, was waiting for sasjivani that could save his life. Therefore
Hanuman—eager to fulfil his mission—takes the herb and leaves Saket (Canto 11).
In the last, twelfth, canto Bharat—at the instigation of Mandavi—orders Satrughna
to get the troops ready for the attack on Lanka. Almost all the citizens of Ayodhya,
and among them also Kaikeyi and Urmila, deeply moved by the news about wounded
Laksman are prepared for the battle. But then Vasisth intervenes and persuades
them to calm down and to look onto the sky where, thanks to his inner powers, they
can see what is happening in Lanka (one would like to call it ‘a live broadcast from
Lanka’!).** And thus they learn about the fate of Laksman, the final victory of Ram
over Ravan, and the release of Sita. After Ram’s return to Saket everyone rejoices,
especially Urmila reunited with Laksman is unable to contain her happiness.

3. Urmila, Saket and ram-katha

As we have seen in the foregoing discussion, the work on the poem took GUPTA
more than twenty years from its inception, or sixteen years from the publication of
its first canto in Sarasvati. It is worth noting in this context, however, that this was
not just that single work to engage his attention—during all those years GUPTA was
very active and published a lot.>> But as far as Saket is concerned, GUPTA kept
postponing its writing, then he had problems while working on it and yet, after all
those years—as we know from his preface, and what does not look like a token
expression of poet’s modesty—he was not satisfied with the final effect (i.e. with its
Canto 9). Although GUPTA did not give the actual reasons of his dissatisfaction, the
analysis of Saket’s contents indicates that Canto 9 and 10%° are a distortion of an
otherwise traditional narrative, which is not only an integral part of Saket’s retelling
but forms also its core—these two cantos, 9 and 10, disrupt the poem’s natural flow.

* GupTA (1961: 476 ff)).

» E.g. Rang mé bhang (1910), Jayadrath-vadh (1910), Bharat-bharati (1914),
Paiicavati (1925) or Jhankar (1929), to name the most important works.

*® It may be interesting to note here that while Canto 9 constitutes about 20 per cent
of the poem and Canto 10 about 10 per cent, Cantos 1-8 constitute about 50 per cent and
Cantos 11-12 about 20 per cent.
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What more, whereas the major focus of the poem are Ram and Sita®’, Canto 9 and,
to a lesser degree, also Canto 10 are monopolised by Urmila, otherwise not of such
significance in the rest of the poem, although—it must be acknowledged—treated
with much attention and more sympathy than ever before. As a result, the overall
impression of Saket can be that we deal with two autonomous works. And such an
attitude is corroborated in the tradition of Saket’s criticism where, very often,
authors either concentrate on the story of Ram with its leading characters Ram and
Sita or view it as a poem of which Urmila is the heroine.”® It is also not uncommon
to view Saket as a virah-kavya (a poem of separation [from the beloved]),?’ which is
a telling example of Canto 9, together with Canto 10, being a poem within a poem;
it does originate from Saket’s main narrative but neither develops it nor enriches it,
living its own life washed down with Urmila’s tears.

Let us consider the reasons of such a form of GUPTA’s work.

We have already mentioned that in the beginning GUPTA had intended to write a
poem concerned with Urmila but after some time changed his initial idea and began
to conceive it on a wider scale; the first result of such an attitude were the first
cantos published in Sarasvati under the title Saket, and eventually in 1932 a finished
poem in a book form.

The time GUPTA began his work was witnessing the rising tide of Indian national
movement. Hindi poetry of the first decades of this century served the cause of that
movement by drawing inspiration from the lost ideal of the traditions of India’s past
(in order to promote the pride in it—atit gaurav) and interpreting it anew. For
example, poets were looking for the characters and motifs known from the tradition,
but neglected by it, as was in the case of Urmila. In their reinterpretations, they were
willing to enhance the awareness of Indian society (jan-jagran), to educate it, and to
evoke national feelings. Here arises a very important question—was the potential of
Urmila’s character powerful enough to meet such a challenge? The evidence we
find in the present form of Saket itself, as well as in GUPTA’s correspondence of that
time, suggests a negative answer to this question and to indicate the reason why
GUPTA decided to narrate the story of Urmila against the background of the story of

7 Or even more accurately—Sita-Ram, as Gupta put it in his letter to Gandhi: ‘In
Saket, STta-Ram are celebrated as the leaders of the leaders and the teachers or the rulers

of all.” (‘HidT-TW ‘HWiehd' H Al & TS AR Hoeh (38T YA IHH & €9 H
gfafsa €1°); BARUA (1959: 200). It should be noted here that the word nayak used by
GUPTA (which we translate as ‘leader’) can also mean ‘leading character, hero.’

 E.g. PATHAK (1960: 444).
* E.g. DHAM (1971) or BHATI (1971).
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Ram.*® But composing a retelling conceived in such a way took him many years and
it seems that this long haul should be seen first of all in terms of an, as it seems,
insoluble dilemma—how to reconcile the status of Urmila as a nayika (heroine) with
ram-katha?

It may be mentioned here that, according to some critics, GUPTA’s problems were
caused by the fact that the idea to write about Urmila was imposed on him by his
kavya-guru, Dvivedi, and GUPTA actually never made this conception his own. "'

In conclusion I would like to quote GUPTA’s answer to the question about the
reasons for writing Saket. After many years from its publication, he said in one
interview: ‘I had to write about my favoured deity. I wrote Saket.”*> No mention of
Urmila.

‘Ram, the tale of your life is a poem in itself,
that someone becomes a poet is only natural.’
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The Structure and Function
of the First Sarga of Magha’s Sisupala-vadha

ANNA TRYNKOWSKA

How does the sarga-bandha begin? Or rather, passing over the issue of homage-,
benediction- and other introductory stanzas, in what way does the story of the
Sanskrit maha-kavya start? Is the author of a Sanskrit court epic poem free to
compose the beginning of its story as he chooses, or are there any pertinent rules
which he is supposed to follow?

An examination of all the extant early sarga-bandhas' leads to the conclusion that
there exists a traditional model of starting the story of a Sanskrit court epic poem,
which was created by generations of authors of literary compositions belonging to
the above-mentioned genre, and which was evidently deeply rooted in the minds of
maha-kavis and hearers or readers of their works as early as in the times of
Asvaghosa.

The first stanza of the story of a sarga-bandha composed in accordance with that
model begins with asti (‘there is’) or asit / babhitva / abhut (‘there was’), which is
followed by a description of a flourishing city and praise of its king: the future
father of the hero or the hero himself.?

Later the above-mentioned model of starting the story of a Sanskrit maha-kavya is
partly included in the descriptive-normative definition (laksana) of the Sanskrit

"'Ie. all the extant Sanskrit maha-kavyas earlier than or contemporary with Magha’s
Sisupala-vadha (the third quarter of the seventh century C.E.—according to WARDER
(1983: 133)), viz. BC (1.1-8ab as restored by E.H. Johnston; see also HAHN (1975: 77—
84)) and S (the first half of the first century C.E.—according to WARDER (1990a: 144)),
RV-K and KS (the second and the third quarter of the fifth century C.E.—according to
WARDER (1990b: 123)), KA (the second quarter of the sixth century C.E.—according to
WARDER (1990b: 199)), RV-Bh (the second and the third quarter of the seventh century
C.E.—according to WARDER (1983: 118)), and JH (the second half of the seventh
century C.E.—according to WARDER (1983: 254)).

2 Cf. HUECKSTEDT (1985: 23-32, esp. 25-27).

On the Understanding of Other Cultures — Proceedings, pp. 481-489.
Copyright © 2000 by Piotr Balcerowicz & Marek Mejor (eds.)
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court epic poem advanced by Rudrata in his treatise on literary theory
Kavydlamkara (the third quarter of the ninth century C.E.%):

... purvam san-nagari-varnanam maha-kavye /

kurvita tad-anu tasyam nayaka-vamsa-prasamsam ca //

tatra tri-varga-saktam samiddha-sakti-trayam ca sarva-gunam /
rakta-samasta-prakytim vijigisum nayakam nyasyet //

vidhivat paripalayatah sakalam rajyam ca raja-vrttam ca /
tasya ... /| *

‘... 1in the ... maha-kavya [the author] should first place a description of
a beautiful city and after that a passage praising the dynasty [ruling] over
it, to which the hero belongs. Next, he should present the hero, who is
intent on [pursuit of] the three aims of human life, possessed of all the
three royal powers’, possessed of all virtues, loved by all the subjects
and desirous of victories, and the whole kingdom of the hero, who rules
over it in accordance with the law, and his royal occupations ... .’

What is the artistic function of beginning the story of the sarga-bandha in the
above-mentioned way? The initial asti / asit / babhiiva / abhiut, being typical of
Sanskrit narratives, signals that a story starts.® Next, the hearer or reader is shown
the setting for the first phase of the action of the poem, as well as the ideals of its
world: a perfect monarch, with whom the person of the villain is going to contrast
sharply, and a perfect state, to which the villain’s deeds are going to pose a threat.

The above model, constructed by generalising from the selected empirical
material, presents the typical way of starting the story of a Sanskrit maha-kavya.
The beginnings of the stories of real Sanskrit court epic poems may to a certain
extent differ from that ideal type. Thus, some of its elements may be omitted or
modified: the verbal forms asti, asit, babhitva and abhiit may figure at the beginning
of the second verse (as in A$vaghosa’s Saundarananda’ and Kalidasa’s Raghu-

? According to GEROW (1977: 239).

*KA-R 16.7-9, p. 168.

3 Sakti-traya, viz. mantra-sakti, prabhu-sakti (prabhutva-sakti, prabhava-sakti) and
utsaha-sakti. For a long list of definitions of those terms and examples of their use
quoted from Sanskrit literature see HARA (1981: 19-24). See also SV 2.26, p. 37 and
SK on SV 2.26, p. 37.

6 Cf. HUECKSTEDT (1985: 24-25).

S 1.1,p. 1.
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varmsa®) or in another position in the first stanza of the story (as in E.H. Johnston’s
restoration of the first stanza of Asvaghosa’s Buddha-carita’); a city may be
replaced with a hermitage (as in Asvaghosa’s Saundarananda'®) or a mountain
range (as in Kalidasa’s Kumara-sambhava')), a king with a hermit (as in
Asvaghosa’s Saundarananda'®), the hero with the villain (as in Mentha’s
Hayagriva-vadha). Two especially witty modifications can be seen in the above-
mentioned part of the Kumara-sambhava and in Bharavi’s Kiratarjuniya"®. Kalidasa
starts his poem with a description of the Himalayas: the mountainous setting for the
first phase of the action, as well as the king of all mountains and the future father of
the heroine. At the beginning of the Kiratdrjuniya a perfect monarch ruling over the
kingdom of the heroes, the Pandavas, is praised. However, that passage does not
eulogise the eldest of the five brothers, Yudhisthira; it praises Suyodhana, the eldest
of their enemies, the Kauravas, who have won the realm in a dice game. 15

This paper deals with a case where all the above-mentioned traditional rules for
starting the stories of sarga-bandhas are broken, i.e. with the first canto (sarga) of
Magha’s Sisupala-vadha (‘The Slaying of Sisupala’), one of the best and most famous
Sanskrit mahd-kavyas, based on the episode of the Maha-bharata'® in which Krsna
kills wicked Sis’upﬁla, King of the Cedis, during Yudhisthira’s raja-suya sacrifice.

The first stanza of that poem:

Sriyah patih Srimati Sasitum jagaj jagan-nivaso vasudeva-sadmani /
vasan dadarsdvatarantam ambarad dhiranya-garbhdanga-bhuvam
munim harih // 17

SRV-K .11, p. 4.
*BC (2), p. 1.

S 1.5-17, pp. 1-3.
"KS 1.1-17, pp. 1-7.
25 1.1-4,p. 1.

" The first quarter of the fifth century C.E.—according to WARDER (1990b: 93).
That sarga-bandha has been lost. However, its first stanza is preserved, quoted, among
others, by Bhoja in his SP 9 (p- 472). Mentha starts it with asid daityo hayagrivah
(‘There was a daitya [named] Hayagriva’), which is followed by praise of the demon.

' KA-Bh 1.7-22, pp. 5-11.

15 Cf. SMITH (1985: 30).

' MBh 2.30-42, pp. 154-209.
7SV 1.1,p. 2.
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‘Hari, the husband of éri, the abode of the world, dwelling in the
fortunate house of Vasudeva in order to control the world, saw the
sage born of Brahma’s body descending from the sky.’

begins with the auspicious word sriyah (the genitive singular of the noun sri)'® and
does not contain any of the above-mentioned forms of the verbs Vas and \bhi. The
place of the initial phase of the action of Magha’s sarga-bandha, the house of
Vasudeva, though pointed out here, is not described; the avatara of the god Visnu
dwelling there, though introduced as the hero, is not properly eulogised. The stanza
immediately tells the hearer or reader of an incident in Krsna’s life and thus, without
any preliminary description and / or eulogy, the action of the Sisupala-vadha starts.
One more person, the sage Narada, is introduced here as a participant in its first event.
The following nine stanzas (2-10) contain a more and more detailed description of
Narada descending from the sky, being observed by people and Krsna. With the
eleventh stanza, where the sage arrives at the hero’s house, a narrative-descriptive
part begins. Its remaining thirteen stanzas (12-24) speak about the welcome which
the guest is given by his host, reveal the feelings of Krsna, who is full of joy
because of Narada’s visit, as well as portray the contrasting appearance of the two
characters. The twenty-fifth stanza announces Krsna’s address to Narada, which
comprises the following five stanzas (26-30): in the first four the hero praises the
sage; in the fifth one the host enquires of the guest the purpose of his visit. The first
quarter (pada) of the thirty-first stanza announces Narada’s address to Krsna; in the
remaining three padas the speech begins: the sage denies that his arrival has any
purpose other than seeing the hero. The guest thus introduces the next nine stanzas
(32-40), where he praises his host, mostly as the god who descends from heaven to
earth in order to kill wicked human kings such as Kamsa and asuras such as
Hiranyaksa. However, in the forty-first stanza Narada reveals that he has brought a
message from Indra and announces that he is going to convey it to Krsna. The first
six stanzas of the message (42-47) remind the hero of the fate of HiranyakasSipu, the
wicked daitya, more powerful than Indra and other gods, who was killed by Visnu’s
Nisithha avatara. Significantly, Magha starts that story with abhiit'’, followed by
praise of the demon’s might. By thus reminding the hearer or reader of the
traditional rules which govern the beginning of the story of the Sanskrit maha-
kavya, he makes it clear that the breach of them in the Sisupala-vadha has not been
caused by his unforgivable ignorance but is the result of a conscious artistic

'8 In imitation of KA-Bh 1.1 (p. 2). The first stanza of the Hayagriva-vadha ends
with sriyah (the nominative plural of sr7)—see SP 9, p. 472.

Y8V 1.42,p.17.
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decision. In the forty-eighth stanza Indra reminds Krsna that later Hiranyakasipu
was reborn as the terrifying raksas Ravana. The story of that demon’s war with the
gods for the mastery over the three worlds and his slaying by Visnu’s Rama avatara
comprises the next twenty stanzas (49-68). The sixty-ninth stanza calls the hero’s
attention to the fact that Ravana has at present been reborn as Sisupala. The
following three stanzas (70-72) praise the power of the king of the Cedis, which
surpasses the might of other human rulers, gods and demons, as well as lament over
the sufferings of the world caused by that villain. In the seventy-third stanza the
king of gods asks Krsna to kill Sisupala and thus ends his message. There follows
the last stanza of Narada’s speech (74), where he appeals to the hero to fulfil Indra’s
request. The canto ends with the seventy-fifth stanza, in which the sage leaves and
Krsna, angry with the king of the Cedis, agrees to slay him, while a frown on the
hero’s face, like a comet in the sky, portends the villain’s death. It should be added
that the event which the canto narrates is not present in the thirteen adhyayas of the
Maha-bharata which form the basis of Magha’s poem.

What artistic aims does the author of the Sisupala-vadha seek to achieve by
starting his sarga-bandha in that way?

The answer to this question has to be looked for in the text of Magha’s maha-
kavya.* In my opinion, the key to the understanding of the structure and function of
the first sarga of the Sisupala-vadha is found, perhaps not by pure chance, at its
very beginning, i.e. in the second and third stanzas:

gatam tirascinam anuru-saratheh prasiddham urdhva-jvalanam havir-bhujah /
pataty adho dhama visari sarvatah kim etad ity akulam iksitam janaih //
cayas tvisam ity avadharitam pura tatah saririti vibhavitakytim /

vibhur vibhaktdvayavarm puman iti kramad amum narada ity abodhi sah // '
“It is well known that the sun moves horizontally [and] fire burns

upwards. [Then] what is this light, [which] is moving downwards,
spreading in all directions?” So thinking people looked [at him] with

2 Despite the well-known fact that Magha has based the general structure and a
considerable number of individual stanzas of his poem on KA-Bh (see JACOBI (1889))
SV is, I think, a sarga-bandha of great originality, differing from its model in many
respects; cf. SMITH (1985: 7-13) on Ratnakara’s Hara-vijaya and SV. Although I am
aware of the similarities between the first canto of Magha’s maha-kavya and KA-Bh
2.54-59, 3.1-29, it seems to me that the detailed structures and artistic purposes of those
two passages are widely different. However, a comparative study of their texts is beyond
the scope of this paper.

218V 1.2-3, pp. 2-3.



486 ANNA TRYNKOWSKA

confusion. At first he was considered to be a mass of light; afterwards,
when his form could be seen, he was ascertained to be a living
creature, [and] when his limbs could be distinguished, a man; the Lord
gradually recognised him as Narada.’

When a mass of light first appears in the sky, the people who notice that
phenomenon are unable to identify it. They begin to conjecture but, while the light
remains distant, it is impossible for them to ascertain the truth. Their confusion is
increased by the fact that what they look at does not seem to be anything they have
seen before. Curiosity makes them continue the observation. As the mysterious
object approaches, the observers can see it more and more distinctly. That gradually
enables them to determine the category and subcategory to which it belongs. At last
the identity of the man descending from the sky is established and the initial
uncertainty of the people resolved.

In my opinion, the whole of the first canto of Magha’s poem is structured by the
author with a view to initiating and sustaining a similar process in the hearer’s or
reader’s mind. A person who hears or reads the first stanza of the Sisupala-vadha
learns that the author has chosen an episode from the life of Krsna as the theme for
his sarga-bandha. However, the hearer or reader is unable to identify the episode,
which reduces him to conjectures. Moreover, since the original episode of the
slaying of Sisupala, as narrated in the Maha-bharata, does not include the incident
mentioned in the first stanza of Magha’s maha-kavya, all the hearer’s or reader’s
surmises must be wrong. Unless he hears or reads more, it is not possible for him to
establish the truth. Curiosity adds to his willingness to continue the listening or
reading. As the hearer or reader becomes acquainted with the text of the sarga, he
comes across hints dropped by the author. In the ten stanzas describing the sage
Narada descending from the sky and his arrival at Krsna’s house (2-11), the word
indra occurs as many as five times: the clouds above Narada’s head resemble the
skin of ‘an excellent elephant’ (gajéndra)®*; the sage looks like ‘the king of
mountains’ (dhara-dharéndra)® and ‘the excellent elephant’ (ndgéndra) which is
‘Indra’s mount’ (indra-vahana)**; the house of Krsna—when approached by
Narada—appears as beautiful as ‘the abode of great Indra’ (mahéndralaya)®. It may
indicate that the king of gods has something to do with the story of Magha’s poem,
perhaps with the sage himself. A person who hears or reads the stanzas which

28V 14,p.3.
B8V 1.5,p. 4.
%8V 1.8,p.5.
28V 1.11, p. 6.



ON THE FIRST SARGA OF MAGHA’S SISUPALA-VADHA 487

follow the above-mentioned description of Narada and precede the mention of
Siéupéla (11-68) is repeatedly reminded of previous heroic deeds of Krsna, of other
avataras of Visnu and of Visnu himself: first the hero is called ‘the destroyer of the
good fortune of daityas’ (sadita-daitya-sampad)®®, ‘he who defeated Karhsa’
(kamsa-krs)*’ and ‘the enemy of Kaitabha’ (kaitabha-dvis)*®; next, the sage praises
Visnu as the god whose avataras slay villainous human monarchs such as Kamsa
and demons such as Hiranyaksa (36-40); lastly Indra draws attention to the fate of
two incarnations of a mighty wicked demon: Hiranyakasipu and Ravana, who were
killed by two avataras of Visnu: Nrsimha and Rama respectively (42-68). It may
mean that what the author has chosen to retell in his sarga-bandha is a heroic story
where Krsna slays a powerful villain, possibly a human ruler or a demon. This
supposition is supported by the fact that, in the same part of the canto, one of
Visnu’s weapons, his discus, is mentioned no less than three times: first the hero is
called ‘the owner of a discus’ (cakrin)® and ‘having a discus in his hand’
(rathanga-pani)™®; later the hearer or reader is reminded that Visnu used the discus
(cakra)®" in the war of the gods against Ravana. As no other weapon of Visnu is
mentioned in any of those fifty-eight stanzas, the above fact may also suggest that in
the story retold by Magha in his maha-kavya Visnu’s discus plays a role; perhaps it
is the weapon with which the hero kills his opponent. While hearing or reading the
sarga, one is also given pieces of information, which confirm some of his
conjectures and serve as the basis for further surmises: the eleventh stanza divulges
that Narada descends from the sky to visit Krsna; the forty-first stanza reveals that
the sage has brought the hero a message from Indra. Each of those clues slightly
relieves the tension produced by the initial uncertainty of the hearer or reader about
the story selected by the author for his poem, which, if unduly prolonged, might
eventually become unbearable. However, before the sixty-ninth stanza the tension
never diminishes considerably, because its occasional easing is balanced with
sustaining: each of the useful pieces of information is withheld for a long time
(Narada’s destination and the purpose of his descent from the sky, which one starts
to speculate about immediately after hearing or reading the first stanza of the canto,
are not disclosed until after nine more stanzas and thirty-nine more stanzas

%38V 1.11, p. 6.
778V 1.16, p. 8.
28V 1.23, p. 10.
»¥SV 1.11, p. 6.
08V 1.21,p. 9.
318V 1.54, p. 21.
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respectively); moreover, they do not suffice. To determine which episode from the
life of Krsna Magha has chosen as the theme for his maha-kavya, one has to hear or
read the last seven stanzas of the sarga (69-75), where the introduction of the hero’s
contemporary, SiSupala, another incarnation of the demon who previously lived as
Hiranyakasipu and Ravana (69), Indra’s appeal to Krsna for slaying the villain (73)
and the hero’s promise to fulfil that request (75) leave no doubt as to the answer to
this question and the tension created by the initial uncertainty of the hearer or reader
is finally completely relieved.

By then the author of the Sisupala-vadha has demonstrated his narrative skill as well
as a great talent for composing descriptions and speeches. The first canto of Magha’s
sarga-bandha thus gives its hearer or reader an appetite for the rest of the poem.
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Some Remarks on the 135" Adhikarana of the
‘Kautiliya’ Artha-sastra entitled ‘Policy towards samghas’

ALBRECHT WEZLER

—1-

Two years ago I was asked by my students to read with them part of the
‘Kautiliya’ Artha-sastra. 1 readily agreed, but wanted to select a part which would
meet two conditions, viz. be not yet known to myself and of such a size that we
would be able to cope with it in its entirety, even when scrutinising each and every
word of it. The part finally chosen was Adhikarana 135 (= AS 11.1) named
Sarmgha-vrttam." This choice was mainly determined by my personal interest in the
problem of the so-called ‘republics’ in ancient India. Accordingly, apart from
introducing the students to the AS as such, I drew their attention first of all to J. P.
SHARMA’s well-known book of 1968 (SHARMA (1968)), which bears this very title,
viz. ‘Republics in Ancient India’.

Now, this book is a highly impressive and indeed thorough attempt to get even
with the earlier Indian nationalistic historians who, significantly enough, claimed to
have discovered that democracy is not an achievement of the British culture, but in
fact existed already in early times in India—so that India after independence can
pride herself on being not only the largest, but also the oldest democracy of the
world.> SHARMA most plausibly, though always in a fair manner, unmasks his
predecessors, and exposes their heavy biases, and the ideological determination of
their work.

Yet I find this critical part of his exposition much more convincing than his own
attempt to draw a new, and truer picture of the historical situation at the time of the
Buddha, it’s later development, and the Vedic period. He does not, unfortunately,
define the conceptual categories he uses, and his manner of dealing with the textual
sources is not at all reliable, in any case not acceptable, and this to such an extent
that I have come to the conclusion that all of his sources have to be carefully re-

"' Cf. SCHARFE (1968: 47) (= 1993: 40 f.) on the names of the Adhikaranas.
2 Cf. also Basham’s ‘Foreword’ in SHARMA (1968).
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examined. Another fundamental shortcoming of SHARMA’s work is that German
studies on Vedic society, first of all the fundamental work of RAU (1957), have not
been taken into account, and it is hardly a consolation to note that this is a weakness
which SHARMA shares with most of his Indian colleagues, also younger ones—who
quite often give descriptions of Indian society in middle-Vedic or later-Vedic times,
not to mention the Samhita period, which can only be styled as bizarre.

I am afraid that somebody will have to sit down to do all the work of examining
and historically interpreting the relevant source material again, and that this person
will then have to come to terms not only with more recent secondary literature on
the topic, but also with the new source material primarily made available by
archaeology over the last 30 years, that concerning coins above all.’

I need hardly state explicitly that this is not what I have set as my task for today.
All T am in fact able to present here are some remarks or suggestions or proposals
for solutions of problems posed by just one out of the many textual sources, viz. AS
11.1,* and even with regard to it I shall have to focus on a selection of problems,
because I am still chewing on some of them, and time and space are limited.

-2.1-

Already the very first paragraph (i.e. AS 11.1.1) confronts us with a problem. For
it reads samgha-labho danda-mitra-labhanam uttamah, and this is translated by
KANGLE (1963: 526): ‘[t]he gain of an oligarchy is best among gains of an army and
an ally,” to which he adds, in a footnote, the remark: ‘the use of the comparative
would have been better. Having a samgha under you and loyal to you is preferable
to having an army of one’s own or an ally.” One is tempted to react by saying:
‘Perhaps it would have been better to have taken the wording of this sentence more
seriously,” although KANGLE admittedly translates the genitive plural as a genitivus
partitivus;® this function of the genitive is indeed common with superlatives.® And
the compounds danda-labha or mitra-labha are not attested anywhere in the AS.” It
is hence more likely that danda-mitra-labhanam represents a three-membered

’ E.g. K. M. SHRIMALI (1983).

* The edition used is KANGLE (1960).

5 Cf. SPEUER (1886: 86, § 116).

® Cf. vON HINUBER (1968: 231, § 224).

7 The name of the corresponding ‘book’ of the Pajica-tantra is Mitra-prapti.
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dvandva compound, and the posterior member is an abbreviation® of sarmgha-labha.
A correct translation of this paragraph, i.e. one that removes all grammatical and
logical unevenness, is therefore: ‘The best among the [three factors of power, viz.]
[one’s own] army, an ally / allies and the gaining [of a sarigha], is the gaining of a
samgha.’

This is, of course, a statement made from the point of view of a vijigisu, a
monarch who wants to extend the territory ruled by him and thus to be victorious,
albeit not necessarily by waging war, as is shown particularly clearly by this
Adhikarana of the AS. That this is indeed the viewpoint and, grammatically
speaking, that the vijigisu is the subject of most of the finite verbs in this
Adhikarana is confirmed—if confirmation is at all necessary in view of the wider
context of this ‘book’’—!°by paragraphs 54 and 55 where, however, the expression
eka-raja is used, and quite clearly in order to bring into proper relief the essential
difference between the ‘single king’, i.e. a single monarch who has sovereign power
over a territory whatever its size, and the ‘leaders’, or ‘headmen’, (mukhya) of a
samgha who in one way or another share such power with others.

GANAPATI SASTRI, in his Srimiila commentary, voices the opinion that members
of a samgha referred to here are those who live either within the vijigisu’s own
territory or in a neighbouring country (vijigisu-bhumau tad-antara-bhumau va
vastavyanam ...); but I believe that the explanations of the Naya-candrika'' are—as
in fact quite often—to be preferred, provided some emendations'? are made and the
text

¥ Cf. GONDA (1968).

® Adhikarana 7 deals with the ‘Six Measures of Foreign Policy’ (sadgunyam), no. 8
is entitled ‘Concerning the Topic of Calamities’ (vyasanddhikarikam), no. 9 is devoted
to ‘The Activity of the King about to March’ (abhiyasyat-karma) and no. 10 bears the
title ‘Concerning War’ (samgramikam). Adhikarana 12, on the other hand, is named
‘Concerning the Weaker King’ (a-baliyasam). Particularly close are the relations
between Adhikaranas 11 and 12.

19 Cf. e.g. the names of Adhikaranas 9 and 10.

' Already GANAPATI SASTRI (1924/25) knew and used this commentary (cf. Naya-
candrika, Upodghata of the editor, Udayavira Sastrin, p. 2) in addition to the Malayalam
commentary. In fact his own Srimiila can be regarded as a tool for deciphering,
emending and interpreting the Naya-candrika.

"2 The emendations of the editor given in footnotes are in most cases convincing; but
it is often possible to go beyond his reconstruction and to propose many more
conjectures or corrections.
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samddin sangrama-paryaya-dandantan uktva (viz. in preceding
chapters'®) ye bhiimy-anantaryena sva-bhimav eva apy ekdikasah
ksudra-varttah  (recte: ksudra vartta-) Satripajivina-  (recte:
Sastropajivinah)  ksatriyddinam  sanghi-bhavdikabalah — sanghah
sanghatena nityam ajayyah, ...

correctly understood is to mean that ‘the sarmghas reside in the neighbourhood of
the territory [of the vijigisu] on their own territory (eva)....

As for the source of their extraordinary military strength, and hence their clear
superiority over other factors of power, the second paragraph of AS 11.1 provides
the necessary information: sarmgha hi samhatatvad™ adhrsyah paresam—:for
sarmghas are unassailable'® by enemies because they are closely and firmly knit
together.” T do not know whether sar\han implicitly, i.e. by way of association
refers to a concrete object serving as a model, like, e.g. a chariot (ratha); but it is in
any case clear, and nicely explained by Madhava Yajvan, the author of the Naya-
candrika,'® that the type of samghata referred to here is entirely different from, and
much superior to, an alliance voluntarily formed by kings each ruling his own
territory, who on the basis of a mutual treaty live in peace with each other, that is,
an alliance which serves a particular common purpose; the samghata of the
sarmghas, on the other hand, consists in a samavaya, ‘an inseparable union’ between
several small groups which have one common aim and reside in one and the same
territory, on the basis of a shared economical vocation. This is one of the reasons for
rendering samgha rather by ‘confederacy’ than ‘republic’, etc.

"> What the commentator refers to are the ‘[four] means’ (upaya) which are
introduced and defined at AS 2.10.47-56, and are dealt with again at 9.5.9 ff. and
9.6.20 ff; cf. also 11.1.3.

' This is the reading put into the constituted text by KANGLE. The Naya-candrika,
however, clearly reads samghatat, which it explains by samhatatvat, and 1 think its
reading should be preferred.

' This statement can be taken as the justification for the means recommended in this
Adhikarana for ‘gaining a samgha.’ Direct military actions against samghas are too
risky, to put it mildly.

1 Cf. Naya-candrika (205.14 f£)): nanu sambhiiya-prayanam evditat, tac ca prag
evoktam (cf. 7.4.19 ff.) iti cen na / tad-dhi svatantryena eka-desa-° (recte: aneka-desa-)
rupam), na tv etat tatha, api tv ekasminn eva desa-° (recte: dese) varttddi-jivinam
ekesam ksudranam ekdrthataya samavaya-riupam, ato "tyantam bhimam ity alam / .
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—2.2-

The expression varttadijivin in the Naya-candrika stands for vartta-sastropajivin,
and thus is nothing but a repetition of the predicate used in AS 11.1.3 with reference
to the subject kamboja-surastra-ksatriya-srenyddayo, the interpretation of which is
controversial.'” The exact meaning of this predicate (vartta-sastrépajivinah) is, to
all appearances, another of the problems'® the AS almost continuously confronts its
readers with; this is true also of the expression raja-sabddpajivin, i.e. the predicate
of the next paragraph. KANGLE (1963: 327) renders it by ‘make use of the title of
king,” and explains, in a footnote, ‘that this simply means that the chiefs who
formed the ruling council of the samgha styled themselves “rajan”.’ This is a fact
confirmed by the Jatakas as also by the Lalita-vistara (1: p. 21),' as is also noted
by SHARMA (1968: 58.98 ff., and 100 n. 6). Yet, more has to be said about the
expression raja-sabdépajivin. The prior member is not a dvandva, as it is in the case
of the compound jati-matrépajivin used by Haradatta in commenting on GautDhS
3.2 (=20)1.%° The posterior member also has to be taken seriously in terms of
semantics. The groups of people mentioned at the beginning of this paragraph are
hence characterised as ‘earning their living by the word (i.e. title) “king”.” That is to
say, the author or redactor of the AS?! recognises that the tribes in question, i.e. their
‘headmen’ do not do any work other, for their subsistence, than that of a king, i.e.

" See e.g. KANGLE (1963: 526 fn. 4), but see also the explanation in the Naya-
candrika: kamboja-surastrayoh ksatriyah srenibhutah (‘having become a bond /
federation’) ekdikacarino atiksudrah krsi-sastra-° (recte: kysi-sastra)dibhir jivanti /| adi-
sabdad varpdntariya (‘members of other varpas’) api grahyah / .

'8 As is well-known, varta is defined in AS 1.4.1 to comprise ‘agriculture, cattle-
rearing and trade’ (krsi-pasu-palye vanijya ca vartta); nevertheless the author of the
Naya-candrika thinks of kpsi only (cf. n. 12). And what exactly is meant by the
characterisation of a person as ‘earning his living by (a) weapon(s)’? Bravados like the
tikspa (on whom cf. SCHARFE (1968: 251 ff., 265-273) = (1993: 215 ff., 230-236)), or
mercenaries or just soldiers / warriors?

" The passage could, however, also be taken to mean that all the members of the
samgha want to become a rajan and compete with each other in this regard. If this
interpretation is correct, the passage could only be classed as a late reflection of the
original situation, the distortion of a—once different—information.

2 Rdja atrabhisikto, na jati-matrépajivi | (tam hatavan raja-ghatakah /) ...

! Cf. my forthcoming paper ‘On the Problem of the Authorship and Structure of the
“Kautiliya” Arthasastra’.
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(most probably) ruling over the community, administering the law and perhaps also
levying taxes in recompensation for the protection of their subjects, etc., but at the
same time he denies them the rank of a real king: They use the title ‘king’, are
addressed as ‘kings’, but they are no real kings, and this, of course, means that they
cannot be compared to the vijigisu, the eka-rdja as regards the latter’s religious?
and ‘constitutional’ rank, his position in society, his power, etc. According to the
author, the title 7ajan is misused in the case of the ‘headmen’ of the samghas, but
this is clearly said from a standpoint which derives its conception of a ‘king’
exclusively from the single absolute ruler, i.e. that type of ruler who forms both the
object and the audience of the ‘Kautiliya’ AS. As the Larger Petersburg Dictionary
(PW) shows, the word eka-raja is attested since the RV, but it need hardly be
stressed that its meaning, or rather that which it refers to, considerably changed in
the course of the centuries in accordance with the tremendous social and political
development of Northern India. The essential step in the semantic development of
the word eka-raja must have taken place—and this is something we already know
from other sources—prior to Katyayana, the author of the Varttika on the
Astadhyayt, for varttika 1 on Pan 4.1.168*—discussed also by SHARMA (1968)—
quite clearly testifies to the existence of an opposition between an eka-raja-member
of the second order and the samghas.

The grammatical interpretation of the prior member of the compound raja-
Sabdopajivin mentioned just now is confirmed by the secondary noun raja-sabdin
used in AS 11.1.20: raja-sabdibhir avaruddham avaksiptam va kulyam abhijatam
raja-putratve sthapayet—*‘he (i.e. the vijigisu who wants “to gain a samgha”)
should confer the rank of “r@ja-putra” to a nobly born member of the [ruling]
families who is in disfavour (or: kept in prison?) or has been discarded (or: divested
of his privileges?) by those who use the title “king”.” In this particular context, all
that counts is clear reference to those responsible for the predicament of the young
man, not the manner of their earning their living.

22 Viz. brought about by the abhiseka (cf. also n.20). In the Naya-candrika the
persons ‘who only bear the title “king” (raja-sabda-matra-dharino) are said to be
nisparikarah ‘having no retinue’!

1t reads (Maha-bhasya ed. KIELHORN (1897: I1,268.20)): ksatrivad eka-rajat
samgha-pratisedhartham—*[instead of ksatriyat alone, in Pan 4.1.168,] it should be
read ksatriyad eka-rajat (“after the name of a member of the second order who is a
single monarch”) [the affix a7i is added], in order to prevent that it is added to [the name
of] a samgha.’
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-2.3-

,The passage quoted just now (AS 11.1.20) forms part of the main body of this
Adhikarana which, in accordance with the introductory portion, deals with various
means, tricks and crimes of secret agents, all of which aim at what nowadays would
be called the ‘destabilisation’ of a samgha and finally, with the ‘gaining’ of it. That
is to say, it does not offer anything essentially new, but is rather an application of
central elements of the “foreign policy’** recommended by the AS, although it, too,
deserves the full attention of all those interested in the history, and antiquity, of
human meanness, political unscrupulousness and readiness to mercilessly take
advantage not only of the weakness, but also of the moral strength of other human
beings for one’s own benefit and success. It is, of course, possible to keep one’s
distance from the text, to refrain from jumping to premature conclusions and feeling
moral indignation, and to study without passion, e.g. the—in fact—remarkable
knowledge of human psychology,” and this is, in my view, a particularly
significant, albeit so far sadly neglected aspect of the AS’s “secret service’, the basis
itself and the heart (if this is the right word) of it, and it is in this regard that the AS
almost reads like a textbook of the fundamental principles of this type of—
obviously—perennial governmental activity. It is rather cold comfort that the author
/ redactor of the Adhikarana almost at its very end, viz. immediately before the
concluding verse,?® advises the sanghas on their part to guard themselves similarly
against these deceitful tricks of the single monarch (sanmghas cdpy evam®’ eka-rajad
etebhyo “tisarmdhanebhyo rakseyuh, AS 11.1.55); for it cannot simply be assumed
that this testifies to the author’s sense of fairness, love of justice, his impartiality®®
or even secret sympathy for the samghas. At least the explanation given by the
author of the Naya-candrika: rajiii samghanam api vrttam laghavenédirayati ...—
‘[the author] briefly states the policy [to be followed] by the sarighas on their part
with regard to the king (i.e. the single monarch),” would not support such a view. It

* On which see, e.g. RUBEN (1955).

* Cf. in this particular regard MEYER (1926 ‘Einleitung’, LIII).

%6 On the relation in which these verses stand, in general, to the (preceding) prose see
SCHARFE 1968: 4875 (= 1993: 42-66).

" The evam is left out in KANGLE’s translation, in spite of the fact that it is also used
in, e.g. 11.1.54.

" KANGLE (1963: 532 n.) speaks of the ‘usual impartiality’ with which ‘the text
offers advice to both sides’. One or two references, at least, would have been in order here.
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is true this is nothing but the statement of a fact, but is the lack of any attempt to
explain the motive of the AS’s ‘impartiality’ not amazing in itself?

2.4

The passage which I should like to discuss now equally forms part of the main
body of 135th Adhikarana; and in this case I believe KANGLE is even farther off the
mark. It reads as follows (11.1.28-29): samghanam va vahana-hiranye kalike
grhitva samgha-mukhyaya prakhyatam dravyam prayacchet /| tad esam yacite
‘dattam amusmai mukhyaya’ iti bruyat // . According to KANGLE (1963: 529) this
means: ‘Or, borrowing for temporary use vehicles or money from members of the
oligarchy, he should give a well-known article to a chief of the oligarchy. When it is
demanded back by them, he should say: “It has been given to such and such a chief!””

The decisive expression of this paragraph, viz. prakhyatam dravyam, has not been
correctly understood by KANGLE. The solution which I want to propose is based on
the assumption—originally suggested by one of my students**—that it refers to the
rent and the interest to be paid for the vehicles and/ or the loan by the eka-raja, as to
be distinguished from statued labour. The word dravya does not really pose a
problem, for the ‘material’ referred to here could well be a ‘material possession’,
some ‘goods’ or even ‘money’ itself; or it is possible that the word is used in the
sense of ‘transaction’, noted by KANGLE himself (1963: Glossary 40), and that ‘the
profit to be gained from a transaction’ is what is meant here. It is rather the attribute
prakhyata which calls for a more circumstantial investigation. KANGLE himself
(1963: 529 f.) refers to AS 9.6.31, a passage which is, however, also not entirely
free of problems: satru-prakhyatam va panyam avijiiatam vijigisum gacchet
rendered by KANGLE (1963: 491): ‘[o]r an article, well-known as belonging to the
enemy, should go unknown to the conqueror.” In a footnote he says of satru-
prakhyatam panyam that it ‘is curious’ and that ‘Satroh prakhyatam would be better.’

He could have referred to at least one more occurrence of the expression
prakhyata, viz. AS 5.2.49 (the other’® having been put by him into the critical
apparatus) where the compound prakhyata-vyavahara is met with, used with

¥ Viz. Mrs. Monika Martin.

**Viz. 1.20.10; on which see KANGLE (1960: 28 App.) and (1963: 56 and n.); the
reading °-pratyakhyata-° is obviously due to a misunderstanding or mistake made by a
copyist.
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reference to ‘an agent appearing as a trader’ (vaidehaka-vyaiijana)’' and translated
by KANGLE (1963: 347) as ‘with well-known dealings.’

The word prakhydta is another’ of those instances which show how important
and fruitful it can be to compare the AS with other textual traditions, especially with
Dharma-sastra literature. By way of the Smaller Petersburg Dictionary
(BOHTLINGK 1879-1886), as also of course the Sanskrit-English Dictionary
(MONIER-WILLIAMS (1899)), we are led to verse 8.399 of the Manu-smyti:

rajiiah prakhyata-bhandani pratisiddhani yani ca /
tani nirharato lobhat sarva-haram haren nrpah // ,

in which we are told that ‘the king should confiscate the whole property of [anyone]
who through greed exports articles which are prakhyata by the king and / or those
that are forbidden [by him]’.

The second predicate of the relative clause (pratisiddhani) is interpreted by the
commentators (i.e. those who explain it at all, viz. Medhatithi, Govindaraja and
Kulluka, except for Bharuci) as referring to a temporary export prohibition like e.g.
of food grains during a famine. This explanation is not only plausible in itself, but
also suggests that the articles which are prakhyata are also in some way or other of
vital importance to the king, and also to the subjects, yet the export prohibition is in
their case rather a principal one. Indeed Medhatithi says (JHA (1992: 11 233.15 f1.)):

rajiiah sambandhitaya prakhyatani yani bhandani rajopayogitaya—
yatha hastinah, kasmiresu kunkumam, pracyesu pattornddini,
praticyesv asvah, daksinatyesu mani-muktddini |/ yad yasya rajio
visaye sulabham anyatra durlabham tatra tasya prakhyapanam
bhavati | tena hi rajana itarétaram samdadhate | —

—*‘those commodities that have been “proclaimed” to belong to the king’s
monopoly”, translates JHA (1992: 420), opting for too free a rendering of the
expression ‘state of being useful to the king,” and continues his translation: ‘e.g.
elephants in the eastern countries, saffron, silks and woolens in Kashmir, ...’
thereby clearly indicating that he thought that the text should be emended. And
indeed the parallelism of locatives denoting a region and nominatives of
commodities typical of it, in the subsequent part of the yarha-sentence, is such that
one is tempted to supplement the name of a region at the beginning, too; yet the

3'0On compounds ending in -vyadijana cf. SCHARFE (1968:239-242), on the
vaidehaka-vyaiijana also 246 and 273 (= 1993: 209-212, 213-215 and 236). Some of
SCHARFE’s conclusions, however, call for a critical re-examination.

2 Cf,, e.g. KOLVER (1985) and WEZLER (2000).
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region missing is the north. Are elephants associated with this region, or were they
at least during the time of the AS, or are they rather not connected with any
particular region at all? In the latter case, hastinah would have to be taken as
exemplifying the very concept of possible export commodities which are useful to
the king, by mentioning the most important arms—which are often also the most
decisive for combat. Therefore I should like to propose the following translation:

‘e.g. elephants [in any region], in Kashmir saffron, in the eastern
countries silks, woolens,> etc., in the western countries horses, in the
southern countries precious stones, pearls, etc.; such articles which are
easily obtainable in the dominion / territory of a king but difficult to
obtain elsewhere, they are proclaimed there (i.e. in that king’s
dominion). For by this (i.e. by presenting such commodities directly to
each other), kings come to a mutual understanding among themselves
(i.e. a state of sandhi, peace and co-operation).’

If one looks into Bharuci’s Manu-sastra-vivarana, it becomes immediately clear
that Medhatithi owes much to him, but it is rather in the light of the latter that the
text of the former can be improved upon, beyond the stage reached by DERRETT
(1975: 152).** Not, however, already found in Bharuci’s commentary on M.8.399 is
the expression rajopayogin which, although evidently not meant to semantically
explain prakhyata, is of no little use also in that it leads us to the parallel verse
2.261 in the Yajaavalkya-smrti*>—where it is, however, replaced by raja-yogya—,
etc., but it is not possible to follow this trail here further.

JHA’s association of a monopoly is certainly not entirely wrong, because
prakhyata-bhanda is, if I am not mistaken, the term used, at least in relatively late
texts and perhaps not fully understood any longer by later commentators, to

3 Woolens, so one could think, are rather associated with the North, viz. Nepal. See,
however, RITSCHL-SCHETELICH (1973: 243).

* The text as reconstructed by DERRETT (1975) reads: yad yatra pracuram yatra ca
(read: anyatra ca) durabham tat tasya rajiiah prakhyatam bhavati. tathédicyesv ajaneya
asvah (the meaning ‘of good breed’ is confirmed by MONIER-WILLIAMS) kurnkumam
kasmiresu, pracyesv agaru-karpurdadi tad-anyatra (read: tad anyatra) na nirharyam.
anirhrtam hi durlabhatvad. (the point should be removed, and the whole phrase taken as

bhavati ...
3 The verse reads as follows:
ardha-praksepanam dvimsam bhagam sulkam nypo haret /
vyasiddham raja-yogyam ca vikritam raja-gami tat // .
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characterise certain regionally produced, or easily available commodities, as
exclusively reserved for the king, first of all for political, but probably also for
economical and military reasons. They seem to form one of the regalia of the
ancient Indian kings, if this term is taken to include, as it is indeed by German
scholars of mediaeval history and history of law,*® also particular rights and
prerogatives of the king. On the other hand, these special commodities are certainly
to be subsumed under the class of the r@ja-panya, the ‘royal commodities’,*” a term
used several times, but significantly not defined in the AS, yet among these latter
they no doubt form a distinct subgroup.

In view of the literal meaning of praVkhya, and the expression prakhydpana of the
meaning of which Medhatithi*® seems to have a clear idea, it is nothing but natural,
when trying to understand the attribute prakhyata, to start from ‘proclaiming’. To
proclaim means to announce or declare in an official manner. Though the precise
manner of public announcement is anybody’s guess—a public notice would not
have been sufficient in those days, given that only a few people were able to read,
and thus announcement via somebody like a town crier seems much more
probable—in the case of the special commodities it would have basically consisted
in forming the declaration that they are under no condition to be exported. ‘Publicly
announced’ is almost tantamount to ‘officially determined’, and from this, in its turn, it
is but a very short step to ‘officially fixed’, and for that very reason ‘well-known’.*’

And this is the meaning the expression has at AS 11.1.28, if I may return now to
this passage. The rent for the vehicles, and the interest for the loan, are not a matter
of individual negotiations, but ‘officially fixed’; they are at least ‘fixed’ when the
deal is made. The deceitful trick taught in this passage hence consists in paying the
rent or interest ‘fixed’, or agreed upon, to somebody else and frankly stating this
fact when the owner comes in order to ask for it; for the logical subject of yacite*
is, and to be sure not only because of the number, the prakhyata dravya, and not the

3% Cf,, e.g. ERLER-KAUFMANN (1990: 472-478). (My thanks are due to my colleague
Franz-Reiner Erkens from the university of Leipzig for coming to my help in this
matter.) SCHARFE (1989: 86-92) does not mention this type of regalia.

37 Cf. also RITSCHL-SCHETELICH (1973: 244 ff.).

¥ Cf. Ramacandra on M 8.399: prakhyata-bhandani bahu-milyatve sati raja-
yogyani ...

39 Cf. above p. 499.

* Note that JOLLY (1896: 141) adds yacita within brackets (due to an oversight it is
spelt yaéita) after the expression ‘geborgter Gebrauchsgegenstand’ (‘borrowed utensil’).



502 ALBRECHT WEZLER

vehicles and the money.*' The fun of this paragraph, if fun is the right word, is—not
that the vehicles or the loan are not returned in the end, i.e. not just plain fraud, but
rather—that everything is done according to law and decency, but the rent/ interest
due to the owner is given to the or a ‘headman’ of the samgha—the only too patent
ultimate intention of course being to set (the) members of the samgha against the
mukhya, to sow distrust and to create quarrels, or even feuds.

As for the variant vaidyaka-prakhyata,” which indeed looks very much like a
secondary explanatory addition to the text, it could well mean ‘[an establishment for
maternity and sickness] recommended (lit. officially proclaimed) by the/a
physician(s).” And AS 9.6.31, which is anyway a close parallel to our passage, can
naturally be taken to refer to commodities which are proclaimed by the enemy, i.e.
the export of which is not allowed by the enemy, or a hostile king. And a similar
interpretation suggests itself for AS 5.2.49: The ‘agent appearing as a trader’ is a
man ‘whose dealings [with goods] are publicly announced.” But in this particular
case | agree with KANGLE that prakhyata is perhaps already hollowed out
semantically to such an extent that it may better be rendered by ‘well-known’. And
this holds good, as far as I can see, for a singular case where the expression is used
by one of the commentators of the AS, viz. Bhiksu Prabhamati. Explaining the first
words of AS 2.12.2, he says (HARIHARA SASTRI (1957-61: 149.19 f)): yasmat
sarvatra bhumih vasumati visesena parvatanam bilddisu sastral loka-prasiddher va
prakhyatéoddesanam—*[those liquids are gold-bearing that flow] inside a hole,
etc.,” particularly of the mountains, because™ the earth is everywhere richly
bearing goods, [of the mountains] whose regions / places are known [to contain
gold] because of the sastra or of general knowledge of the people.”* The
commentator has simply replaced abhijatoddesanam of the original by
prakhyatoddesanam, and as is quite clearly shown by the ablatives preceding it, the

*I Cf. the Naya-candrika (JOLLY—SCHMIDT (1924: 207.14 f.)): atha samghatais tad
dravyam yacito vijigisur amusmai mukhyaya dattam iti bruyat / ...

2 See above n. 30. AS 1.20.10 as reconstructed by KANGLE reads thus: prsthatah
kaksya-vibhage stri-nivesa garbha-vyadhi-samstha vrksodaka-sthanam ca / , the variant
under discussion being °-vyadhi-vaidya-prakhyata-samstha-°.

® The adi of bilddisu is an abbreviation used by the commentator for bila-
guhopatyakalayana-gudha-khatesu of the AS itself.

* Or is the text corrupt here, and has to be emended to yady api?

* What is ‘made known’ becomes eventually ‘known’ or even ‘well-known’;
prasiddhe is used to explain, or in the place of, prakhyata, e.g. in the Naya-candrika
(JOLLY—SCHMIDT (1924: 207.12)) and by Sarvajnanarayana in his Commentary on
M. 8.399.
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word is used by him in the sense of ‘well-known’, but, and this should certainly be
noted, ‘known’ for a particular quality, and this aspect could be done justice by
saying ‘named / mentioned as promising with regard to ... .

—3—

By way of summary let me just emphasise that the AS is beset with problems of
this type, and that we can only hope to surpass the degree of understanding reached
by earlier research on this highly important text if we confront all of them one after
the other, step by step, with untiring persistency, although the assistance of luck is
of course welcome too. And only by a fresh survey of this type will it be possible to
sift out in an reliable manner whatever historical information this Adhikarana
contains about the so-called ‘republics in ancient India’.
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