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PREFACE

We are glad to complete the second and the last part of the B. C. Law
Volume. We are grateful to scholars of the east and west for their ready
response to our appeal, without which it would have been impossible for us
to perform our arduous task. It is most regrettable that two well-known
scholars, among the contributors, have left the world before the volume 1is
out. We shall consider our labour amply rewarded, if the volume is proved
to be of some use to scholars. \We are thankful to the authorities of the
Bhandarkar Oriental Research Institute, Poona, for accepting it as their
publication.

D. R. BHANDARKAR,
B. M. BARUA,
K. A. NILAKANTA SASTRI,
B. K. GHOSH,
Apnil 2, 1946. P. K. GODE.
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THE MALAY VERSION OF THE RAMAYANA
By
SiIR Ricuarp WINsTEDT, K.B.E., G.M.G., D.L1TT.

T'wo of the classical Malay texts of the Ramayana have been printed,
ono by Roorda van Eysinga at Amstordam in 1843, the other by Dr. Shellaboar
in the Journal of tho Straits Branch of the Royal Asiatic Society, No. 71,
Docombor 19156, with an analysis in No. 70, April 1917. A third Malay
toxt in a manuscript collocted by Sir Stamford Raffles, the founder of
Singapore, and now in the library of the Royal Asiatic Socioty, London,
has been describod by mo in the Journal of that Society, Part I, 1944, All
threo toxts appear to be derived from tho same archotype. The Shellabear
text is from a MS. which once belonged to Archbishop Land and since 1633
has boen on tho shelves of tho Bodleian Library, Oxford, but notwithstanding
its age it is in mattor tho latest, although textually the oldest and best
preservod. 1 have commented on the two printed texts in my f{istory of Malay
Literature (Journal of the Malayan Branch of the Royal Asiatic Society,
1940). A foature of Archbishop Land’s text is certain Muslim additions,
although of course all three texts are a translation done (probably in fifteenth
contury Malacca) aftor the Malays had embraced Islam and borrowed the
Arabic alphabet and many Arabic words.

it is interesting to notice how the scribe who wrote Archbishop Land’s
toxt has adapted tho text of an earlier original to the taste and exigencies
of a Muslim court. Tho contents of the first thirty-one pages of the Raflles
MS. are outlined in my article cited above. The story then continues as in
the Land MS., but just before the Land MS. begins, the Raffles MS. has a
passage in which Chitra-Baha asks his father’s pardon for the ferocity of the
young Ravana and accepts the decision that the child be banished. His
speech runs as follows :—

‘“Lord of the world, not to speak of this lump of flesh and blood Ravana,
if 1 had a thousand such children, I would surrender them at your highness’
wish. Provided the name and fame of the Maharaja of all the world do not
suffer, I am content. Even my life is in your hands and at your command
and I lay it at your highness’ feet. For life with fair repute 18 good but life
without fair repute 1s naught, because no man shall live for ever and verily
all shall perish. So long as the country, the throne and the fame of your
highness are safe, my heart rejoices.”” When his highness heard these words
of his son, he was exceedingly glad and straightway Ravana was carried by
Chitra-Baha aboard ship.’

This is the passage which the scribe of the Land MS. has chosen for the
commencement of his MS., partly it would seem because he saw a way to
twist Chitra-Baha’s speech into an apology for a non-Muslim epic and partly
because it was immediately followed in his original by the visit of Adam, a
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Muslim Prophet, to Ravana as he is doing penance. This is a translation
of his exordium :—

‘This is a wonderful tale famous among all in the monsoon lands, as set
forth in Hindu books. It is the tale of Maharaja Ravana of the ten heads
and twenty hands, a ruler exceedingly great on whom Allah Most High
bestowed four kingdoms. one on earth, one in heaven, one under the earth and
one in the depth of the sea. All episodes that are not seemly I discard, so
long as what I recite to yvour highness be of good report. For I am at the
command of vour highness and the slave of your highness. For life with
fair repute is good. Let me not die in bad repute, for this world 18 not 1m-
perishable. If yvour highness’ country be safe, it shall be with good repute.
And straightway Ravana was carried aboard a ship.’

It is, of course, possible that the scribe of the Land MS. was copied from
an original of which some early pages were missing but it seems more than an
accident. that he has chosen for his opening page a passage he can twist 1nto

an oblique apology and started with an episode immediately followed by the
appearance of Nabi Adam. |

THE OFFICIALS OF THE COURT OF THE KING OF SATARA,
A.D. 1822

By
Mgr. R. E. ExtrOVEN, C1.E., CL., 1.C.S. (RETD.)

In the year A.D. 1822, a fow veoars after the defeat of the Peshwa at the
battle of Kirkee, a Maratha dynasty was restored to power in the city of Satara,
when the British Resident invested Pertab Singh with full powers on his
attaining majority.

In pursuance of his instructions, a State document was thoreupon drawn
up containing the names of the leading court officials, their respective func-
tions, and rules for their guidance in the discharge of these duties. The
document, obtained from the archives of the Satara Kings, was translated
and supplied to me by the late Rao Bahadur D. B. Parasnis some years ago.
It is a very lengthy paper and. as might be expected. contains much
repetition, particularly when describing the conduct of the various officials
while at oourt.

In the following notes 1 have extracted the really important part of the
manuseript, which may be of interest to students of the Maratha régime.

The following are named as the most important of the court officials: —

1. Pandit. 6. Chitnis.

2. Upadhys. 7. Vanknis.
3. Karbhari. 8. Bakshi.

4.  Fadnis. 9. Havaldar.
5. Potnis. 10. Abdar,

1H
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11.  Hajirnis. I18. ‘Tirandaj.

12.  Bhonslo Khanajad. 19. Rakhtavan.
13. Bho. 20. Chalobargir.
14.  Dovapujar, 21. Cook.

15.  Khasbhardar. 22. Gondhali.

16.  Lagi, Bothati and Ita boarors. 23,  Davaregosavi.
17. Gunijana. 24. Kalavant.

26. Kalamdan boaror.

Of thoso twenty-five officials, tho Bakshi is stated to have hacl two assistants
known respoctively by the titles of Jasuda and Bhaldar. Theo names of many
of the above officials can bo tracod back to tho Rules issuod by Sivaji at the
time of his coronation at Raigadh in 1874. This document contains over 90
offices, many of very minor importance. Students of the Peshwa’s Daftar
will be able to compare the two State documents, which throw an intoresting
light on the Maratha administration.

The orders of the Satara King for the conduct to be observed by these
officials are couched in curiously vague torms. Thus, in the case of fifteen
of them, we are told that ‘rewards will be given for tho efficient discharge of
duties, and punishments for the neglect thereof’; and. again, that ‘servants
of tho State, whethor old or new, will bo rewarded in consideration of the
length and quality of their respective services’. This conveys little idea
of the nature of tho rewards or punishments referred to, and leaves the court
a very wide discretion. Similarly, it is to be observed that, in the case of
sixtoon of these officials, a rule prescribed that ‘a bath should be taken early
in the morning’, and that ‘they should come to the palace in clean and decent
dress'. Presumably the remaining nine officials were expected to follow the
same line of conduct, though this is nowhere specifically laid down in their
casge.

At the Satara Court, as at all Hindu centres, the most important official
was the Pandit or chief religious adviser. Few matters, indeed, were outside
his sphere, either in an advisory or executive capacity. It is accordingly laid
down that he should attend the palace daily. Here he must

(1) propitiate the family gods;

(2) select Brahmans who are to receive daily gifts ;

(3) appoint others to assist in the propitiation ceremonies ;

(4) deal with all questions involving an interpretation of the sacred
laws ; .

(5) prescribe penalties for those who are reported to have violated the
laws of the Shastras;

(6) supervise the preparation of the sacrificial pit (kunda), and the
erection of the pavilion (mandap) for any special performance
of propitiatory rites or worship ;

(7) arrange for the feeding of a selected number of Brahmans at the
court expense ;
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(8) on holidays and festivals, pay respect (darshana) to the King, who
will in turn salute him in the same way ;
(9) advise the King, in advance. of all religious festivals;
(10) arrange for the roception of distinguished visitors, Brahmans or
othens.

As a general instruction, the Pandit is enjoined to follow the stars in their
courses, and to warn the King of thelr auspicious or inauspicious position in
connection with public events. 1f these cannot be postponed when the omens
are not favourable, the Pandit, by worship and by making gifts to Brahmans,
should endeavour to modify any possible evil influence.

The functions of the Upadhya or family priest are very similar to those
of the Pandit, under whose instructions he acts, attending the shrine of the
gods in the palace, and helping to procure the various articles, i.e. rice, sandal
paste, flowers, sacred basil and bel (&£gle marmelos) leaves, with the necessary
utensils. He is responsible for making similar preparations in the queens’
apartments, where the shrine must be supported and worship carried out.

He is specially charged with the duty of pouring water over the god's
image (abhisheka), and must keep both the King and his chief minister
informed of the good and bad influence of the stars. ‘ |

The Karbhari is in charge of the King’s civil affairs, including care of the
official records, and the general supervision of the royal establishment.
Accounts must be kept under his orders and all security bonds completed. The
treasury balance sheet and the list of the royal jewelry and other valuables
must be examined and certified by him. Any default or misconduct on the
part of the menial establishment is to be entered by him in their service records,
and brought to the notice of the King.

Under the Karbhari, the Fadnis and Potnis carry out the duties of
acocountant and treasurer respectively. The latter keeps the pay rolls of the
establishment, and makes disbursements to the staff accordingly. It isfor
the Fadnis to keep a record of all orders regarding the dismissal, restoration
or grant of leave relating to menial servants, known as the Shagiri Pesha, of
which account must be taken when the monthly payments of salary are
made.

A careful record is to be maintained of all correspondence with the village
ofhcials regarding accounts and i1nams. While the Potnis is responsible for
the charge of all offerings (nazars) made to the King, the Vanknis makes
arrangement for the distribution of charitable gifts, i.e. cash, clothing and
food. Theso are drawn from the royal treasury or Jamdar Khana, and it is
laid down that every single article of clothing so issued should be separately
recorded, as well as the receipt of such articles by purchase or gift.

Such, in brief, were the arrangements for the religious and office work
of the court at Satars. In addition to those of the Pandit and Upadhyna,
certain functions connected with religion were cntrusted to the Dovapujar,
who, in & subordinate capacity, assisted theso officinls. To this official, in
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nddition to worship and sacrifico in the palnce shrino, is allotted the
important, task of finding water for tho King's meals, and, when necesaary,
madicine for his indisposition.  Elaborate instructions are recorded for the
oolloction and eare of the various articles required for conducting the rites
at the time of the numerous religious festivals,  Among these, which it would
he tedious and unnecessary to speeify in detail, it is noticeable that the
Devapujar conducted the Dovak ceremony. 1 have dealt clsewhere with the
significance of Maratha dovaks, to which Sir James Campbell drew attention
in the pages of the Bombay (GGazettcer. Hero it will suflice to mention that,
at the installation and worship of the fruit, flower or other emblems consti-
tuting the totomistic marringe gunrdian, the Devapujar’s family provided the
Suvasini or happily married woman and the Mehuna or happy couple who had
to be present on these occasions, and to whom presentations of new garments
were made, as well as offerings of foorl.

We pass now to officials of another description.

(‘hief of theso is the Bakshi, with his two assistants, the Jasud (messenger)
and Bhaldar (usher). This ofhicer combined the command of troops, both
mounted and on foot, with duties resombling those of a military secretary to
a modern Viceroy or Governor.  Thus, it was for him to summon distinguished
visitors to court, and to arrange for their being properly seated according to
precedence before the arrival of the King. He had similarly to marshal the
King's guests invited to meals, and to arrange for interviews when necessary.
In order to discharge these duties satisfactorily the Bakshi was expected to
keep full records of the various chiefs, inamdars and other landlords and to
handlo their emoluments. On the accession of a King it was prescribed that
the Bakshi should receive a new costume, a silver tray with inkstand and
pens, a shield, a sword and a horse. He also received two betel rolls daily,
and four on feast days. These betel rolls were prepared by the Havaldar
attached to the department, known as the Abdarkhana, in charge of the
Abdar. Water and the usual utensils for the royal bath, as well as flowers,
scents and unguents, are to be provided by the Abdar, who, with the Havaldar
and others assisting, is to be rewarded with a gift of clothes and occasionally
a goat for their consumption. It is specially laid down that when distin-
guished visitors offer them gratuities in any form, these may be retained.

Special interest centres on the Bhonsle Khanajad, among the remaining
members of the royal establishment, for the King, as a descendant of Sivaji,
was of course a Bhonsle. The term Khanajad, i.e. born in the house, is stated
by Molesworth to cover the child of a slave. This explains the menial duties
nllotted to him. He is, it appears, to be present at court with the royal
shoes and spittoon, presenting the shoes to the King as he rises from the
throne. He is to take his turn with others watching over the King when
asleep or in private consultation. He is to act as a spy on palace intrigues,
keeping the King informed of any sinister movements. He is also in charge
of the King’s sword. It is laid down that one of the Bhonsle family should
always be included in the list of those invited to court banquets. On
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occasions the royal standards should be borne by the Bhonsle. As body-
servants of the King the Bhonsles are enjoined to show the greatest respect to
their lord, even more than is paid by the King to the family gods. New
clothes are given them at the Dasara.

Of the remaining officials the functions can readily be gathered from their
names. Thus the Bhoi, known in the south as a Bedar, is the palanquin
bearer who forms part of a team under a Naik. The Bhois were supplied
with a pal or small sleeping tent, a sack for it, and a conveyance for these
when on tour with the King. At Dasara time the palanquin was worshipped.,
i.e. propitiated, and the offerings made to it, including portions of a goat,
divided among the Naik and the Bhois. At Divali they received sweetmeats.

The Khasbhardar was the King’s armourer, and had charge of the guns.
He accompanied the King to the chase, and was given the usual offerings at
the time of the Hindu festivals. With the royal weapons in his charge he
was assisted by the standard bearers, who bore the flags and spears. These
were described as Lagi, Bothati and Ita bearers. Special orders enjoin that
the famous ‘bhagwa Jhenda’ should be kept unfaded by constant renewal,
and the spears brightly burnished. The Ita bearer is entitled to a goat at the
Dasara. The Tiranda) kept the royal bow and arrows. The Rakhtavan and
Kalamdan were charged respectively with provision of the ink supplies and
the royal pen and inkpot.

Special interest attaches to the Chalebargirs, and their origin. Bargir,
of course, was the name given to the Maratha mounted troops, who were
provided with State mounts and equipment in contrast to the Silledars, who
brought their own. But the Marathas were also very widely known by the
term ‘Bargir’, of which the origin is by no means clear. The Chalebargirs
are, by tradition found in these records, reputed to be the descendants of
certain orphans of Maratha village officers discovered by Shahu I and by him
taken mnto the service of the court. By conferring lands on these orphans
Shahu was able to arrange for their marriages with certain deshmukhs and
patils. At the Dasara the Chalebargirs were granted clothes and goats by
Shahu; but the Satara Court reduced these gifts to merely a goat.

Their duties were those of watchmen, particularly for the royal treasury
or Jamdar Khana.

) It is interesting to note how the authority of Shahu sufficed in this case to
set at rest any question of caste in regard to the orphan children. Their
recognition as Marathas seems to have been rendered easier by the substantial
dowries conferred on them at marriage.

We come now to the court dancers and musicians, the Gunijana, Gondhali,
Davaregosavi and Kalavant, who, with the cook, whose functions are obvious,
complete our list of court retainers. The orders mention by name two Guravas
or village priests, i.e. Avaji and Sakhu Gurava, whose duty is described as
to be present in the devagrika or palace shrine at the time of worship and to
hold charge of the musicians’ instruments, i.e. drum, ecymbals, vina, etec., as
well as to superintend the Kalavants or dancing girls. The Gondhalis, or
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itinerant musicians and singers, who are called after the Gondhal dance which
they perform, are enjoined to attend every full moon day in order to dance
before the throne. At the Dasara they are to receive two turbans for the
player of the chaundake and a goat for the others. Oil and sweetmeats are
to be given them at the Divali. The functions of the Davaregosavis, or
itinerant musicians, are in all respects similar to those of the Gondhalis.

More detailed rules are given for the conduct of the dancing girls. They
are to attend the palace shrine daily, to dance before the gods, dressed in
silk garments and wearing ornaments of gold. They take precedence, in their
performance, of the other musicians. They are to attend when the King
entertains guests to dine, and are then allowed to claim special remuneration.
At all functions the presence of these Kalavants is regarded as auspicious.
The Gurava, as we have seen, is responsible for keeping order among them and
settling disputes. For the dances musical accompaniment is provided by the
Gondhalis. At the Dasara richly embroidered saris are to be given to the
women as well as a goat and portions of the food that has been offered to the
gods. A special cake known as Kadakani, or a paper image of the same, is
also conferred on one or more Kalavants on this occasion. For Divali, the
usual rewards are prescribed.

REFORMATION OF THE SANGHA AND REVIVAL OF BUDDHISM
[N CEYLON IN THE EIGHTEENTH CENTURY

By
SIR D. B. JavaTiLaga, K.B.E., M.A., LL.D., BAR-AT-LAW

The eighteenth century dawned upon a politically weakened and morally
depressed Ceylon. The advent of the Portuguese, two centuries earlier, had
opened an era of disaster which paved the way to the ultimate extinction
of the Sinhalese kingdom after it had lasted for over twenty-three centuries.
By intrigue, and by force of arms, the Portuguese succeeded in occupying
the coastal districts and the rich and fertile plains of the Low Country, pushing
the Sinhalese kingdom into the mountanous and inaccessible parts of the
country. These invaders from the West were not only tyrannical as rulers,
but also extremely bigoted in matters of faith. They considered it their duty
to destroy Buddhism and substitute for it the form of Christianity to which
they adhered. For this purpose they adopted the powerful weapons of perse-
cution and corruption. The Viharas and Dagobas within their reach were
ruthlessly pillaged and destroyed, the practice of Buddhism was forbidden
within their territory, and the Bhikkhus were driven to seek refuge in the
part of the country still under the Sinhalese king. Roman Catholicism held
undisputed sway in the Low Country, where thousands of Sinhalese deserted
their ancestral faith through fear of persecution or tempted by temporal
advantages, and received baptism. The practice of Buddhism fell into disuse
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together with the national names, customs and manners. After 150 years
of tyrannical rule the Portuguese power disappeared from Ceylon in 1656,
leaving an evil memory behind it. They were succeeded by the Dutch, who
continued to hold the maritime districts. As rulers, they proved to be much
more humane than the Portuguese, but they were no less bigoted. They
persecuted the Roman Catholics, and totally prohibited the observance of
that form of the Christian creed under severe penalties. There was then the
strange spectacle of one Christian sect, persecuted by another, seeking
protection from the ‘heathen’ Sinhalese king, who not only gave them shelter,
but permitted them to practise their religion without let or hindrance. The
descendants of these Roman Catholic refugees are still found in the districts
where they were permitted to settle by the king. The proselytizing weapon
the Dutch used was wholesale bribery. By offer of office and honour to the
leading men, whole districts were induced to give up the national faith and
join the Protestant Church. But when in 1796 the Dutch power fell after
150 years of domination, the Church which they had reared on Sinhalese soil
with so much effort, also collapsed with it. Though the efforts of the
Portuguese and the Dutch to Christianize Ceylon ultimately proved colossal
failures, the methods of conversion they pursued left upon the character of
the people a deep evil impression which took several generations to eradicate.

If the condition of the Low Country under the Portuguese and the Dutch
was thus unfortunate in this respect, the state of affairs in that part of the
country which still maintained its independence was equally desperate.
During the 150 years the Portuguese held the maritime districts, they sought
every opportunity to destroy the Sinhalese kingdom and bring the whole
country under their sway. There was thus almost incessant fighting between
the Sinhalese king and the foreign aggressor. The utmost the king and his
people could do was to defend the frontiers by constant watchfulness. This
task absorbed the whole attention and energy of the Government. Other
duties, such as education, were perforce entirely neglected. Religious
practices fell into disuse; temples were deserted, and in course of time fell into
decay and ruin; and the Bhikkhus, undisciplined and as uneducated and
ignorant as the laity, forgot their high calling and lived ignoble lives like
ordinary householders. It was truly a period of national disaster. But just
when things looked most hopeless there arose the man, who by heroic efforts,
sustained for nearly half a century, rescued the national faith from extinction,
and the people from the depth of ignorance and moral depression in which
they had sunk.

Saranankara, who effected this transformation and brought about a
great and permanent revival of both religion and learning in the Island, was a
scion of an aristocratic family, members of which held high office under the
king. He was born in 1698. Even as a child he was noted for his piety,
purity and devotion to his faith, and his mind was from the beginning set
towards the goal of religious life. So in his sixteenth year, he persuaded
his parents, much against their will, to allow him to join the Order. But
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what he saw within the Church filled his youthful mind with shame. The
worldly and sinful lives which the Bhikkhus led disgusted him, and young
and inexperienced as he was, he made a solemn resolve to devote his life to
the task of reforming the Sangha and spreading education among the people.
In order to undertake this work, he found a knowledge of the Dhamma and
even of secular subjects of instruction indispensable. But no competent
teachers were available to him, and there was a lack of books, dealing with even
such elementary subjects as grammar. Yet with the scanty help he could
get, he gset about educating himself with such earnest zeal that in a few years
he acquired a proficient knowledge of Sinhalese, Pali and Sanskrit, and a
thorough mastery of the Tripitaka.

In a short time he gathered round him a band of young men as zealous
and enthusiastic as himself. Living simple and abstemious lives, begging
their daily food, they traversed the country, teaching and preaching to the
village folk, reviving their slumbering faith and influencing them to live
in accordance with its tenets. Their reforming efforts rapidly spread through
the country and soon Saranankara was acknowledged both by the king and
the people as the virtual head of the Church and the recognized authority on
Buddhism. He was not, however, prepared to rest contented with the
success that had been achieved. There was yet another task to be accom-
plished before the reformation of the Sangha could be considered as com-
pleted. The solemn ceremony of Upasampadd (Ordination) had been given
up for many years, and the whole country could not muster five ordained
Bhikkhus—the least number necessary for the ceremony. But nobody knew
wherefrom Ordination could be obtained. The occupation of the sea-board
by the invaders from the West had entirely interrupted the intercourse which
the Sinhalese kingdom had previously had with other Buddhist lands. In
this predicament Saranankara approached the king Narendrasinha (1706-
1739) with the request that an embassy might be sent to Buddhist countries
in Further India in order to obtain a number of Bhikkhus to reinstitute the
ceremony of Ordination in Ceylon. Narendrasinha was not, however, pre-
pared to entertain this proposal. Saranankara, though greatly disappointed
by this refusal, yet did not lose heart. He continued with unabated vigour
_his work of training young Bhikkhus, who flocked to him in ever-increasing
numbers, and spreading education among the people. When Narendrasinhas
died in 1739, and was succeeded by his brother-in-law, Sri Vijaya Rajasinha
(1739-1747), Saranankara renewed his appeal. The new king was much more
sympathetic than his predecessor and agreed to send an embassy to Further
India. Two high officials of the court and five pupils of Saranankara, who had
disrobed themselves for the purpose, were sent on this voyage of discovery.
But a great disaster overtook the mission. Near Pegu their ship foundered
and all on board, except four, perished, together with the costly presents they
carried with them. The survivors after many adventures managed to go

back to Ceylon with the sad news of the misfortune that had befallen the
embassy.
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This was naturally a bitter disappointment to Saranankara, but it did
not in any way deflect him from his set purpose. With the loyal support of
his pupils and under the patronage of the king preparations were made to
despatch another embassy. This time the mission reached Siam where they
were welcomed by the king who readily agreed to send out Bhikkhus to
Ceylon. But while preparations were being made, news was received of the
death of Sri Vijaya Rajasinha. The king of Siam naturally declined to send
out Bhikkhus to Ceylon until and unless the new king renewed the request.
So the Sinhalese mission started on their return journey but only one of the
envoys survived the voyage.

Sri Vijaya Rajasinha was succeeded by his brother-in-law, Kirti Sri
Rajasinha (1747-1780), a name inseparably associated with the success of
Saranankara’s great reformation movement. Under his patronage and with
his unstinted support a third embassy was despatched which reached Ayuthia,
then the capital of Siam, and was received with due honour by king Dhammika,
who showed himself most sympathetic towards the objects of the mission.
It was decided to despatch a number of Bhikkhus to Ceylon under venerable
Upali Maha Thera. In a great procession attended by the king and the whole
court, the Siamese Bhikkhus and envoys and the Sinhalese ambassadors
were escorted on board the ships. But again the voyage proved disastrous.
On the sixth day one of the ships sprang a leak and began to fill rapidly. With
great difficulty they succeeded in making for the port of Muanlakong, a province
of Siam. The passengers landed and in due course the mission was recalled
to Ayuthia where owing to various untoward circumstances they were obliged
to remain a long time before final arrangements could be made for their
departure.

When the news got abroad that the Sinhalese ambassadors who had
been away from their home on this mission for more than two and a half years
had reached Trincomalee with a number of Siamese Bhikkhus, it caused great
excitement and enthusiasm in the court circles and among the people. A
deputation, headed by the Chief Minister, was at once sent to welcome the
mission. The king himself met the Siamese Bhikkhus and envoys at the city
boundary from where they were escorted in a royal procession through the
streets of Kandy to the quarters specially prepared for them. The venerable
Upali and the other Siamese Theras at once began to prepare the candidates
for Ordination. On the full moon day of July that year there was held after
a long period the ceremony of Ordination, when Saranankara and five other
leading Bhikkhus were duly admitted to the higher grade of the Order. In
the course of a few weeks several hundred novices were similarly ordained.
Thus was consummated Saranankara’s work for the reformation of the
Sangha.

He was fifty-four years old when he received Ordination. Not long after
he was with universal approval elected to the exalted office of Sangha-raja.
These honours however made no change in his mode of life. He lived the
same simple life continuing his labours and inspiring his pupils, by the noble
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example he set, to work unselfishly for the regeneration of the people and the
revival of the national faith throughout the country. The response to his
inspiring call was most heartening. His pupils spread in all parts of the Island,
carrying the torch of learning and reviving the spirit of religion among the
people. The temples that had fallen into decay were soon repaired, religious
worship and practices were restored, and Ceylon once more deserved to be
called a Buddhist country.

Saranankara lived long enough to see the full fruition of his labours.
To the end he maintained his mental vigour and activity, and the end came
serene and beautiful in his eightyfirst year, when surrounded by his devoted
pupils, he passed away, as he lay listening to the words of the Buddha, con-
scious to the last. Thus ended the career of the great Reformer, the last of
the heroes of Lanka, to whose labours must be attributed the present position
of Buddhism and oriental learning in the Island.

KANCANASARA
. By
Dr. H. W. BaiLey, M.A., D.PHIIL.

The story of Kaificanaséra is included in the famous collection of tales,
the Damamuka, which was made known from the Tibetan version by I. J.
Schmidt in his book ’Dzangs-blun oder Der Weise und der Thor (1843), pp. 3-6.
This Tibetan version was made from a Chinese text as Professor Takakusu
showed in the Journal of the Royal Asiatic Society, 1901. The correct name
of the king Kaficanasara was, however, discovered only in the Uigur Turkish
version by Professor F. W. K. Miiller (Uigurica 111, 1922, pp. 27ff., and
p. 91). He there pointed out the name Kanéansart ilig bdg King Kaficanasara,
and Kancéasar: (pp. 33 and 28), and from these forms was able to correct
the spellings in the Chinese and Tibetan (Ka-na-éi-ni-pa-li). The Chinese
(with the Tibetan) and the Turkish versions of the tale diverge widely, but
are based on the same original story. Since the pioneer work of Professor
Schmidt in 1843 the history of this collection of stories has been elucidated
in several articles.

To these sources for the tale we can now add the Khotanese Jataka-
stava. This text, which I have had occasion to quote frequently in recent
articles, was published in facsimile in Codices Khotanenses (1938, Copenhagen).
A transliterated text has been in print since 1941 but lies still unpublished in

the Press. The Jataka-stava is a poem of praise in honour of the Buddha

e

-1 Pelliot, T’oung Pao, 13(1912), 355; 26 (1929), 256ff.; Journ. Asiat.,1914, 2. 139; B. Laufer,
T’oung Pao, 17 (1916), 415-422; S. Lévi, Journ. Asiat., 1925, 2. 305-332; Vladimirtsov, Mongolian
Collection of Tales from the Panicatantra (in Russian), 1925, p. 440 (for the Mongolian version

of the Damamuka).
2849
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for his powers of endurance illustrated from Jataka tales. A similar Sangkrit
poem by Jiidnayasas was published from the Tibetan Tanjur in the Bulletin
of the School of Oriental Studies, 9. 851ff. It is likely to have been a popular
type of Buddhist composition.

The story, of the usual Buddhist kind, relates that the king Kaificanasara
wished to learn a Buddhist stanza and promised any boon in return for know-
ledge of it. A Brahman Rudraksa knew this stanza but claimed in return
for it the right to bore holes in the king’s body and to kindle lamps in the
holes. The king consented and being at the point of death was delivered by
Sakra. | | -

In the Khotanese text the tale is briefly alluded to in eight lines of verse
(folio 31, recto 1—verso 1). These verses read as follows:—

kdjenesarregta da brriye uvare

suhavaysai ttraiksa vine jiye bemda -

cvai ttaramdare narrvamde pharidke daise »
pilirrva stardimde rrum niyade hésta &
pasviade di-mala tteramdare bese -

pasve ham bade khu hauske brramje pasuste
ysemasamdai kaina yudai dugka kire «
éstavana bayse si me pakam orga a

The translation of these verses may be given as follows:—

Thou, being Kaficanasara, enduredst, for love of the noble Dharma,
grievous pains against thy life, thou, whose body they pierced in many places.
They set pipes about in it and smeared fat thereon. They lighted the garland
of lamps in the whole body. It burnt at once as burns a dry birch-tree. Thou
wroughtest for the world difficult works. O enduring Buddha, therefor
homage at thy feet from me. ]

To justify this translation the following lexical commentary will suffice:

(1) kagenesarre Kaificanasara, with kamgana- which occurs in the
Khotanese Buddhist text E (edited by E. Leumann) in the
phrase kamjan: ysirrd kaiicana gold. For dic replaced by m4 and
later j, cf. also pajabeiia paficibhijiia (see BSOS 10. 905). In
the Kharogthi Dharmapada we find similarly paja pafica five.

(2) da, older data, law is regularly used to render the Buddhist
Dharma.

(3) For suhavaysai read ahavaysai, 2nd sing. preterite, from Sanskrit
adhivasaya-, see BSOS 10. 904,

(4) jiya life, is given with other forms in BSOS 10. 591.

(5) narrvamde, 3rd plural preterite, from nirdj- to burst; the participle
*riruta would later regularly become narva-.

(6) daise place, older didd-, from Sanskrit.

(7) pilirruva- pipe, is found in one other place in Khotanese, in the
medical text, the Siddhasara (of which the facsimile is in Cedices
Khotanenses) 121 r 3 pilirdvi ha visigdd the pipe must be
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inserted into it, which translates the Tibetan gce’us bsu-%in
injecting (%) with the clyster-pipe (Sanskrit netrika).

(8) stardamde they spread, 3rd plural preterite of star-. From the
present stem star- occurs the future participle stardsia- to be
spread. The past participle is starda- spread (rd represents an
Old Iranian rn-t).

(9) niydde they smeared, with niya- from *nt-axta-, participle of ang-
to smear. The Tibetan text has snum-gyis bskus-pa smearing
with fat. '

(10) di-mala garland of lamps. The Tibetan text has mar-me’s sinpo
heart of the lamps; the Turkish uses yula torch. Khotanese
di-, diya- (see BSOS 10. 906) is from a Middle Indlan form
corresponding to Sanskrit dipa- lamp.

(11) brramje birch-tree. In the Siddhasdra 13 r 4 bramja renders
Tibetan stag-pa birch-tree. The older form of the Khotanese
word is brumjd which in the text E 21. 42 seems rather to mean
bark.

THE KAUTILIYA AND THE MATSYAPURANA
By

MaAauiZmAHOPADHYAYA P. V. Kang, MA., LL.M,,
Advocate, High Court, Bombay

Intensive study of the Arthasastra of Kautilya has been going on for
about thirty-five years. The controversies about its date and authorship
cannot be said to have been set at rest. Much work remains to be done as
regards the relation of the Kautiliya to the Mahabharata, the Puranas and
other branches of Sanskrit Literature. Recently while reading the Matsya-
purana I noticed a very close correspondence between the Kautiliya I. 20 and
21 and Chap. 219 of the Matsyapurdna. Some of the most striking passages
of the Matsyapurana that agree with the very words of the Kautiliya are
noted below and such words of the Purana are underlined.

Arthadastra 1. 20 Matsya 219
(1) mggwifaar faguesy ufena-  wR fraued g fred a3 wifde
FageatfaTat 7 gufa | . ATt fasaswa as 1 wvat farwan |
5.
(2) I = e fa ?rg%a rHREHITE] faggaut v =fwan |

HHFEAT RAYRT [CHRICATEIEH 7 | SATICRH TR ACA TS = 7,
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Arthasastra 1. 20
(3) W& WFCHT TFOAT 1 |@ufqy-

qyrai wiata | wrgt  fEnare

Argfa | rafa sEEs: | fE@9d

ganttas: | anteafaa fae=ma
1. 21

(4) fagug®@ gq IAQEIAA!
gy &2t fawewa wifaRts Jqw:
yegE« qAGURUATIT: (3 v.1)
FRfo g TaEEtata )

(5) WHSHIATIAA[@AT
9 faugaa |

WeehE«

(6) FFAAHACTIRE  HIIITHG-
geafafpmiral THEITaIuy |

(7) wfearai RYE ”wgai afead 91

(8Y stewafuwaal  widSIuwar

(ugtufenaegar ?)

It is not necessary to multiply examples.

Matsya 219
fresafs swtea gy wifdgaawn |
faafd v 't wifa Ffwew a9t =20
nfa: wgsfa ge@ Tguag gafq |
A wEauEia ﬁmﬁaﬁ 9|
famtwfs 3wt wisg arfesr awd qa: )

AT AT AT W@AS AT TH: |

—verses 18-21.

FrEE aRETn: stgd v fadtaa |
feate fad <6 7% @ WD
gmiaoat faaar axgreteten

yspIeafd @ @9 Qa9 |
gd ﬁfaﬁi% 7?(31 qYT F(EFGq 2] |

—verses 1 1-13

Hﬁﬁrfﬁfﬁ'@ azd  @eatteEa: |
ERTguET q &) whieadf=ad |
15.

ATl § e 59101 eS| 24,

RZA1 wfeat QrewRgar 9 fquea:

99
sieral 9 \UET 9 ASUgTafsmar |
30.

It may be argued by some that

both works might have borrowed from another work. But there are other
considerations from which it follows that the Matsyapurana is based on the
Arthadastra of Kautilya and on no other work. In the first place it has to
be noticed that the Matsyapurdna adds many details to the meagre statements
of the Arthasastra. In the story of Indra and Diti, where it is narrated that
Indra cut Diti’s embryo into 49 parts, the Matsyapuradna (7. 63) makes Indra
say ‘this evil deed was perpetrated by me by relying on (the methods pro-
pounded in) the Arthasastra’l In chap. 272. 22 the Matsyapurdna speaks

< . = .
! U GHTTY AYAE A WA | WA 7. 63. (Anandaérama ed.)
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in & prophetic vein that Kautilya will uproot the sons of Mahapadma and then
the earth will come to the Mauryas.! Therefore it appears that the Matsya-
purana knew of the Arthasastra of Kautilya and its last verse.®

The date of the Matsyapurana is far from being certain. [t is clear that
the Matsyapurina had attained to the position of a very authoritative work
on Dharmadastra before the tenth century A.D. The Mit. on Yajiavalkya
L. 297 quotes all the nine verses of chapter 94 of the Matsyapurana as regards
the images of the nine grahas. The Réajadharmakanda of the Kalpataru
(about 1120 A.D.) quotes hundreds of verses from the different chapters of
the Matsyapurana such as chapters 2156-219, 253-257, etc. Similarly Apararka
quotes hundreds of verses from the chapters of the Matsyapurana on the
Mahddanas. In my opinion for reasons which cannot be set out here the
Matsyapurana cannot be later than the sixth century A.D.

BODHISATTVA AVALOKITESVARA IN CEYLON
By
DR. S. PARANAVITANA, Archaeological Commissioner, Ceylon

In my paper, Mahaydanism 1n Ceylon (Ceylon Journal of Science, Section
G., Vol. 11, pp. 35-71), I have shown that the Mahayana Bodhisattva Ava-
lokiteévara is still worshipped by Sinhalese Buddhists under the title of Natha
and that he is referred to as Lokeévara Natha in Sinhalese inscriptions of the
fourteenth and fifteenth centuries. Though there is ample evidence to prove
that the cult of this Bodhisattva was once very popular in Ceylon, I was unable,
at the time 1 wrote the above paper, to quote any Ceylonese inscription or
literary work in which he is mentioned by the best known of his many appella-
tions, Avalokite§vara. Since then, I have discovered the Sanskrit rock
inscription at Tiriyay,3 of about the seventh century, in which the Bodhisattva
Avalokitedvara is eulogized, and I have also recently come across four Sanskrit
stanzas praising this Bodhisattva in the Vriiaratnakara-pafictka, written in
Ceylon in the fifteenth century.

Before I quote these stanzas, a few words may be said about this work
and its author. The Vrttaratnakara is a well-known work on Sanskrit prosody
which was much studied in Ceylon, as it was in India, and a very lucid com-
mentary (pancika) to this text was written in Ceylon during the reign of
Parakramabahu VI (1412-1468) by;Ramacandra, a Brahmin who came to

1 wefeafy ffew: gagtaafs: gam |
VAT WYl auwd ad7 Wt afewfe ) s 272, 22

2 ¥d W 9 W@ 9 A= OSaEl I o |
YRAYQEATIY 39 WAAE SAH | GEWE last verse.

8 Epiwraphia Zeylanica, Vol. IV, pp. 161-160 and 312-319.
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this island from Bengal. In the colophon to the Vritaratnakara-paticika, Rama-
candra states that he was born in a village named Viravatika. His father was
Ganapati of the Katydyana-gotra and his mother Devi of the Bharadvaja-
gotra. He had two brothers named Haldyudha and Angirasa. We do not
know the reason why this learned Brahmin migrated from Bengal to Ceylon,
but on his arrival in this island he studied the Buddhist scriptures from Sri
Rahula Sthavira, the head of the Sinhalese Buddhist Church at that time,
who was equally great as a Sinhalese poet, as a master of the Pali Tripitaka
and as a Sanskrit scholar.

Ramacandra espoused Buddhism and, in order to glorify his new faith,
composed the Bhakti-sataka, also known as Bauddha-$ateka, in which he
extols the Buddha and his doctrine in a hundred elegant Sanskrit stanzas.
The Sinhalese king Pardkramabahu VI, who was himself distinguished for his
learning, was so pleased with this work that he conferred the title of
‘Bauddhagama-cakravarttin’ and other favours on Ramacandra. Sri Rahula,
Ramacandra’s teacher in Buddhist lore, spent most of his life at Totagamuva,
on the south-western sea-board of the island and it may be assumed that
Ramacandra himself lived here for some time. In the Sinhalese literature
of the period, Totagamuva figures as a seat of Natha (Avalokitesvara) and
Ramacandra must have himself become a devotee of that Bodhisattva when
he espoused Buddhism. Sri Rahula, in almost all his works, expresses his
devotion to Natha.

In his comments on the Vrttaratnakara, Ramacandra gives a full stanza
to 1llustrate each of the metres explained in that text. The great majority
of these stanzas are his own compositions and have as their subject the praise
of the Buddha and his doctrine, and panegyrics on King Parakramabihu
and Sri Rahula Sthavira. Four stanzas are addressed to Avalokiteévara.

In illustrating the metre called Upasthita, Ramacandra gives this stanza :—
Samsara-mahirnava-madhya-magnan =
Uddharttum=ahar=nisam=ihate yah——
Mad-duhkham=apakurutad=dayabdhir=
Nathah sa satdm=Avalokitesah 1 ||

‘May Avalokitesvara, the Refuge of the virtuous and the Ocean of Com-
passion, remoVve my suffering—he who endeavours, day and night, to deliver
beings plunged in the midst of the great sea of samsara.’

The stanza which illustrates the metre called Ekartpa is as follows:—

Payat=tvam=Avalokitesvaro ‘yarn

Hine dina-jane ‘nukampako ‘yam |

Yasy =abhuce=charad=indu-koti-bhasé
~ Trailokyam mahasi payah-payodhih 2 ||

! Vritaratnakara-parcika, edited by the Rev. C. A. Silaskandha Mahéa-Sthavira, Nirnaya.
sagar Press, Bombay, 1926, p. 39. This and the stanzas which follow are given as they appear
in the printed text. Manuscripts of this work, which are found only in Ceylon, are in a very
corrupt state, and the texts may therefore admit of amendment.

2 Vrutaratngkara-paricika, op. cit., p. 39.
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‘May this Avalokitesvara, who has compassion for the lowly and the poor
folk, protect thee—Avalokite§vara by whose lustre, equal to the radiance
of millions of autumnal moons, the three worlds appeared like the Ocean of
Milk.’

Another stanza eulogizing Avalokite§vara is given in illustrating the
metre called Pramadanana:—

$a,r5.d-indu-kunda-tugﬁra.-hira-pa.vi‘ra-pﬁra.da-sundara.n':l
Japamilikd-mani-padma-panim—=adega-loka-hitaisinam |
Jina-maulim=adigurum jatamukutadi-bhisana-bhisitam
Pranaméami samprati sa.mpa.dﬁ,m-:Avaloﬁiteévaram: i§varam ! ||

‘I now worship Avalokitesvara, the Lord of Prosperity, who is as beauti-
ful as the autumnal moon, or the jasmine flower, or snow, or the garland of
pearls, or the lance,2 or quicksilver, who holds in his hands a rosary and a
jewel-lotus, who wishes well to the whole world, who has, as his crown, a
figure of the Conqueror (i.e., the Buddha), who is the foremost teacher, and
who is adorned with ornaments like the jata-makuta,d etc.’

The following stanza, which illustrates a variety of the Dandaka metre,
also praises Avalokiteévara :—

Pratidinam= Avalokitedvaro Natha esa kriya loka-raksakari sarva-
vedi=ti |

Vidadhad= Anupamah sambhramar tyajyase ‘tas tato hina-din=
anukampi=ti vijiaya |

Sara.ga.m:a.ham-—-upaimi prabhum tam madiya-pramodalayam
Bodhisatvagraganyam nu

Vrajata sapadi ylyam ca sarve janah svarga-moksarthinas=tam
gurum siddhaye sadhu 4 ||

‘The all-knowing and the incomparable Lord Avalokitesvara, assuming
that this action affords protection to the world, daily removes fear; hence,
having known that he is compassionate towards the lowly and the poor, 1 go
for refuge to that Lord, who is the abode of my rejoicing, and who is indeed
the foremost among Bodhisattvas. May you and all people who desire heaven
and final beatitude go at once for the accomplishment of your aims to that
Teacher. May it be well !’

It is doubtful whether Avalokite$vara was a popular deity in Bengal in
the fifteenth century, so that Ramacandra could have known his name before
he came to Ceylon. In Sinhalese literary works of that period, he is, as has
been stated, referred to as Natha, and in inscriptions as Loke$vara Natha.
He is described as & Bodhisattva whose characteristic was compassion towards

! Vyttaratnakara-pasicika, op. cit., p. 67.

2 This is the meaning of pavira, though I do not know whether the use of this word is appro-
priate to the alamkdra. It might be a misreading,.

3 The reading jatd@-mukuta in the printed text has perhaps to be changed to jatd-makuia.

4 Vyttaratnakara-paricikd, op. cit. The construing of the first two lines of this stanza
as they are found in the printed text presents difficulties and the translation offered is only
tentative.

%
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beings. But these literary references, in themselves, are rather vague and
do not show that the Sinhalese Buddhists of the fifteenth century had
a clear notion of Natha and the commanding position he occupied In
Mahayans Buddhism, which as a separate school was then non-existent in
Ceylon. The modern Buddhists of Ceylon think that Natha is the same as
Maitreya, but in the fifteenth century.it was clearly understood that he was
a different Bodhisattva. If, as is likely, R@macandra had no knowledge of
Avalokite$vara before he came to Ceylon, the references to that Bodhisattva
in the Vrltaratnakara-paiictk@ show that the Bodhisattva was in the fifteenth
century known in this island by his most familiar name and that much of the
distinctive characteristics attached to him in the heyday of Mahayanism were
till then ascribed to him by the Sinhalese Buddhists of that period.

These references in the Vritaratnakara-paiicikd lend further support to
my identification of the god Natha with Avalokitesvara Bodhisattva.

THERAVADIN AND SARVASTIVADIN DATES OF THE NIRVANA
By
Dr. E. J. TrOoMAS, M.A,, D.LITT.

The study of Buddhism, it has been said, is less than a century old, yet
it 1s already paved with dogmas. One of these dogmas is the date of the death
of the Founder, and this is supposed to be fairly certain. Charpentier in
the Cambridge History of India says, |

“There i1s now a general agreement among scholars that Buddha died

within a few years of 480 B.C.’

Charpentier himself preferred the date 478 or 477 B.C., and the calculation
of F. W. Thomas in the same work results in 488 B.C., but these and other
slight variations merely indicate some unimportant difference in reckoning.
The kernel of the evidence, as is well known, depends on the number of years
between Buddha’s death and the coronation of Asoka, and this is given by the
Ceylon Chronicles as 218 years. To the editor of the Cambridge History this
was 80 little of a problem that he assumed 483 B.C. without a qualm.

Yet in the same volume (p. 171) Rhys Davids was allowed to write:

‘If the date for Asoka is placed too early in the Ceylon Chronicles,
can we still trust the 218 years which they allege to have elapsed from
the commencement of the Buddhist era down to the time of Asoka ? If so,
we have only to add that number to the correct date of Asoka, and
thus fix the Buddhist era [the date of Buddha’s death] at 483 B.C. or

shortly after. Of the answer to this question, there can, I think, be no
doubt. We can not.’ |

So little did Rhys Davids trust this date that at the time when he first made
the statement he held 412 B.C. to be the most reliable. He referred to other

2B
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traditions, but merely declared that each of them was .open to still more
serious objection. If that is the cagse then we are left in the air with a date
that can neither be tested nor verified, and it is & mere euphemism to call it
a working hypothesis. Any of the other dates would be equally workable as
long as there are no other contemporary dates to contradict them.

Yet there is one source of evidence which Rhys Davids and, others have
ignored, or of which they were unaware—that is, the testimony of the Buddhists
and others ¢n India. The Indian Buddhists were still in flourishing existence
when the Ceylon Chronicles were composed, and they had suffered no such
break as the transference of the religion to Ceylon may have caused. Perhaps
the most important of these schools was the Sarvastivadin, and their accounts
put Adoka one century, not two, after Nirvina. Another striking fact not
generally realized is that instances of this dating have also survived in Ceylon
accounts. But it will be well if the treatment of the Ceylon evidence by
modern scholars is first considered.

Rhys Davids was the first to examine the Chronicles in detail, and he drew
his conclusions chiefly from the Dipavamsa. He set aside the Ceylon calcu-
lation of 544 or 543 B.C. for the Nirvana, for that date would put Asoka’s
coronation in 326 B.C., the very time when Alexander was still in India, and
when Chandragupta had not yet achieved his conquests. Rhys Davids’
calculation of the series of theras in the Dpv. led him to the conclusion that
only 150 years had elapsed between Buddha’s death and Asoka’s coronation.
But the series of kings is 58 years longer. This series of kings begins with
Bimbisara, Ajatasatru, Uddayin and Munda (with Anuruddha), so far agreeing
with the Sarvastivddin list in Divydvadana, p. 369, and for the first three with
the Jain list, which gives Ajatasatru’s name as Kiinika. Then in the
Chronicles follow Nagaddasaka, Susunaga, Kaldsoka and his ten sons. There
may be said to be agreement also for the last four kings, Nanda (or the
Nandas), Chandragupta, Bindusdra, and Aéoka, except that Divy. omits
Bindusiara. But none of the Indian lists include the Susunagas, who, even in
the Mahavamsa, were a new dynasty. Yet they are not a Ceylon invention,
for the Puranas recognize them, but put the whole Sisunaga dynasty before
Bimbisira. The names are S sunaga, Kakavarna, Ksemadharman, and
Kgatraujas. This change of order Rhys Davids accepted. The SiSunaga
dynasty he held was inserted in its present place in the Chronicles in order
to fill up the 218 years. This seems likely enough. We know of contemporary
dynasties in the Puranas that have been treated as successive. In any case
the place of the dynasty in the Chronicles cannot ‘be accepted without query,
when all the other authorities, even the Indian Buddhist list, omit it.

Rhys Davids’ calculations were attacked by Biihler, who in the Indian
Antiqguary, 1887 (reprinted as Three new edicts of Asoka. Second notice,
Bombay, 1878) accused him of misunderstanding the method of calculating
the succession of theras in the Dpv. Biihler claimed to have made the list
consistent, but he had to emend the text in several places and add twenty
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years to the ages of the theras, so that the oldest was 106 and the youngest
not less than 84. This hardly made the result more plausible.

Biihler’s main purpose was to substantiate the figure 218, but his two
main arguments have broken down entirely. One was the then recently dis-
covered edicts of Sahasram and Rupnath. In both of them the figure 256
occurs. Biihler held that this was an era dating from the death of Buddha.
There is no mention of an era, and the word vivasa, which Biihler took to mean
the ‘departure’ of Buddha from life, and Rhys Davids the departure from
home at his Renunciation, is now interpreted as the absence on tour of Asoka
for 256 nights. Biihler’s other argument depended on Burnouf’s assertion
that in a Northern Sanskrit text Asoka is said to have come to the throne
200 years after the Nirvana. This was the Avadana Sataka (II, p. 200), but
now that the text has been published it is possible to see that the word in
question, dvitiyam, belongs to a previous verse, and then a new narrative
In prose starts: varsasataparinirvrte Buddhe bhagavati Pataliputre nagare
rajasoko rajyam karayati. These are almost the same words as occur several
times in the Diwvyavadana, and they show that the most important Buddhist
sect in India, like other Indian authorities, knew nothing of the longer period.

But there is evidence also in Ceylon works for the shorter period. The
Dipavamsa, especially in its earlier chapters, is known to be made up of separate
accounts taken from the porand and other sources. Sometimes it gives an
event two or three times over or quotes a passage in prose. One of these
disjointed passages (I, 24, 25) is given as a prophecy by Buddha, where he is
made to say that four months after the Nirvana the first Council will take

place; 118 years thereafter the third Council for the purpose of advancing
the teaching:

parintbbute catumdase hessati pathamasamgaho,
lato param vassasate vassan’ aftharasan: ca
tatiyo samgaho hoti pavattatthaya sasanam.

That is the date given in four of the MSS.

Three, however, insert dve before vassasate. Which is the original reading k
Oldenberg following the best MSS. accept 118 as correct, and this is made
practically certain by the fact that two of the MSS. that read dve have had this
word inserted later, no doubt to make the statement conform with the calcu-
lation finally adopted. Oldenberg supposed that a §loka had been omitted
referring to the second Council, but evidently none of the scribes knew of it
when they attempted to improve the passage. This would not be the only
instance in which the Dipavamsa has not harmonized its statements, and in
any case neither 118 nor 218 agrees with the final calculation that the third
Council was held 236 years after Nirvana.

There is another passage in the Dipavamsa (V, 55-59) which harmonizes
with this, though in itself it cannot be called conclusive evidence. Like the

former it is in the form of a prophecy, and it begins with almost the same
words as in I, 25: . a



THERAVADIN AND SARVASTIVADIN DATES OF THE NIRVANA 21

anagate vassasate vassan’ altharasani co

upajissati so bhikkhu samano patiripako.
It goes on to state that this bhikkhu is Tissa, who will destroy the heretics,
and ASoks will reign in Pataliputta. The passage is quite disconnected, and
no indication is given to indicate who is the prophet. The natural inference
would be that as Buddha prophesied the third Council, so he prophesied this,
and it would put Asoka 100 years after the Nirvana, a conclusion quite im-
possible to accept if the other dates in the Chronicles are correct. Accordingly
Oldenberg in a note says that the prophecy was made by the theras of the second
Council. But this appears to be entirely Oldenberg’s own supposition. It is
omitted by the author of the Mahdvamsa.

Yet another instance has been pointed out by Kern (Man., p. 108) in
which the shorter reckoning seems to have survived. It is in the Saddham-
masamgaha, a work which appears to have been compiled from the porana
much in the same way as the Dipavamsa, but the distinction between the
quoted passages and the author’s own words is clearer, for the author adds
his own matter in prose. In the prose of VI, 5 (P.T.S. ed., p. 47) he says that
Dutthagamini became sole king in Lankadipa in the 376th year after Nirvana,
but in the accompanying verse, which he distinctly attributes to the porana,
it 18 one century less:

Sambuddhaparinibbana dvisu vassasatesu ca
chasattaty atikkantesu rajahu Dutthagaminz.

Here too the author has been using poran@ matter, such as existed before the
schematization of the Chronicles came into play.

We thus have two clear cases where Ceylon authors are quoting other
authorities, and where they appear to have preserved the Indian tradition of
100 years. Inthe Sarvastivadin tradition 100 years is preserved in the Divya-
vaddna and the Avadana Sataka, and the Sarvistividin list of kings agrees
with the Purinas and Jains in omitting the Siéunagas. The ‘agreement among
scholars’, of which Charpentier speaks, is one based on the Ceylon authorities
alone, for the additional evidence that Biihler thought he had discovered is
non-existent. But where are the scholars who are in agreement, except
in the sense that others have accepted the statements of a few investigators ?
And of what value is that? We have seen. what Rhys Davids’ conclusion
was, and his doubt about any positive decision is shown where he said:

‘It is a long step from saying that the succession of Theras is not
necessarily untrustworthy, or even that it is probably correct, to saying
that it is entirely conclusive.’

Biihler’s words were equally cautious and non-committal:
‘I do not see that there is at present any possibility of saying whether
the belief prevailinig in Adoka’s time, that between the Nirvana and the

king’s coronation upwards of 218 years had elapsed, deserves implicit

credence or, not.”
Q0377
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We can now say that there is no evidence for saying that the belief prevailed
in ASoka’s time. We only know that it prevailed some five centuries later
in Ceylon and in Ceylon alone.

These are the real conclusions of scholars who have devoted most study
to the subject. Neither of them was willing to risk a positive statement, and
their conclusions were certainly not those for which Charpentier claimed that
there was a general agreement. Further than this it can be pointed out that
even so no general agreement exists. In 1932 Dr. Tokumyo Matsumoto
published a work on the Prajfidparamita literature,! in which he quoted and
rejected Jacobi’s view that the year of Buddha’s death was 486 B.C., and his
following words (rendered into English) are:

‘I think that I must attach myself to Professor Ui, who on the basis
of extensive and not one-sided material has calculated the year 386 for
Buddha’s death. It would take me too far to discuss his arguments here
in full, but I hope in a not too far distant time to be able to set them before
specialists and also the material that he has used.’

Dr. Matsumoto’s actual words are ‘in abschbarer Zeit,” and if this time
at present is not easily discernible, we may at least hope for a discussion some
day which will remove any tendency to dogmatic slumber.

ON THE HISTORY OF ! IN PALI
By
Dr. S. M. Katre, M.A., Pur.D., Poons

Among the Middle Indo-Aryan languages Pali is unique in adhering to
the tradition of the Rgveda according to which every -d(%)-2 is pronounced
without occlusion and represented in writing by a separate symbol for -}(k)-.
In non-Rgvedic and classical Sanskrit and in other  MIA languages -d(h)-
reappears, in a large measure due to the influence of the morphological system,
and to a smaller extent also because the speakers of these languages had
-d(h)- as an occlusive. On the other hand certain of these phonemes, not
influenced by either of these conditions, subsist in classical Sanskrit and MIA
a8 -l-.83 The written tradition on which we have to depend solely for this ancient
period is not quite definite on the values of these phonemes in the different
vocables where they appear. Although even from the most ancient Brahmi
separate characters exist for ! and ! North Indian orthography loses these
distinct signs after the fifth century A.0.# On the other hand the southern

e ]

1 Die Prajnapdaramitd- Literatur. Bonner Orientalistische Studien. Stuttgart, 1932.

2 This symbol will indicate both the aspirate and the simple stop in the subsequent
discussion.

3 Jules BrocH, L’indo-aryen, pp. 54-55.

¢ LODER, JRAS, 1911, pp. 1081ff.; Antidoron, pp. 294£.
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orthography, influenced by the existence of } in these regions, has preserved
both symbols, and as we come down we notice the increasing use of / in the
place of /; in fact most South Indian MSS. of Prakrit passages invariably show
this /, and even with respect to Sanskrit vocabulary for which the oral tradition
was never waning, this frequent supplanting is witnessed to a disconcerting
degree.

The gradual disappearance of the characters for ! and 2 may be best
seen from the fact that while -dk- and -dy- are preserved in the palm-leaf MS.
of Asvaghosa’s Kalpanamanditika, -d- is invariably represented by -I-1 In
the Junagadh inscription of Rudradiman, the only forms where -d- is repre-
sented by -I- are pprandli(bhir), -palikatvat and vydla- for which the classical
forms already show [.2 It is not possible to say with precision as to the time
and locality of the complete disappearance of the phoneme [, for even as late
as 634-35 A.D. the Aihole inscription of Pulikesin II shows [ in personal names
like Kalidasa, Alupa-, etc.3 In other records both forms occur side by side.
Moreover it is also not possible to say whether the orthography reflects the .
real conditions of speech in the particular locality when such forms occur.

In his very interesting paper ‘Zur Geschichte des 1 im Altindischen’
LtYDERS has shown some of the obvious mistakes of orthography so far as Pali
is concerned such as dalidda-.4 But it is fortunate that Pali texts, written
principally in Simhalese, Burmese and Siamese scripts, have preserved for us
a much better state of affairs. In fact the number of vocables which show
both ! and I are extremely limited ; and of these one of the two can be shown
to be a false form with the help of comparative philology; or if our material
is sufficiently reliable we can see the influence of northern MIA forms with a
[ in the place of the normally expected {. On the nature of the signs for !
and [k nothing further can be added to what LUDERS has written in the above
paper.

GEIGER has shown that Pali -J- goes back either to OIA @- or -d- which
was certainly cerebralized in the pre-Pali stage, and occasionally in a limited
number of examples to -n-% Initially the d- of the bases ,/dak- and ./dams-
are cerebralized and become in Pali /daha- and ./dasa- respectively. ./daha-
when combined with prepositions gives us a base ./-laka- as we shall see
below. Similarly -lh- results from -dh-.

In the sequel I am considering all the forms containing -I- or -Jh- as cited
in the Pali-English Dictionary (PED) of REYS DAvIiDS and STEDE published
by the Pali Text Society, as supplemented by the Critical Palv Dictionary
(CPD) of TRENCKENER of which as yet only ten fascicules have been published.
In view of the present nature of the paper, with limited space, I have omitted
a consideration of the personal names, as recorded now in MALALASEKERA’S
Dictionary with the large corrigenda and agenda which Dr. B. C. Law has
published in his excellent review of this work.. The treatment is divided

1 Antidoron, p. 296. 2 b, _ 3 1b., p. 297. + 3b., p. 295.
6 Pali Literatur und Sprache, §42 (pp. 58.9), §43 (p. 69). ¢ Indian Culture
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into two main sections : (1) definite instances of -d(h)- : -l(h)- correspondence,
with a supplement of the correspondence -{- < -n- (and of -I- < -n-); (2) cases
which do not fall within the above category according to our present state of
knowledge. It has not been possible for the writer to verify all the citations
from the principal sources utilized by him; the editing ‘of Pali texts, with a
few exceptions, is still in an unsatisfactory state of affairs and the remarks of
those critical scholars Dines ANDERSEN and Helmer SMiTH, deploring that
the list of their corrections and additions exceeds 500 entries for the first 234
pages of their Critical Pali Dictionary, resulting from a retesting of the com-
mentaries and a closer analysis of classical passages,! indicates the necessity
of the comparative study of Pali vocables linguistically as well as text-critically.

I. OIA -d- > Pair -[-

. 1. aggala ‘latch-pin, cross-bar’; ‘gusset’; and cmpds °-phalaka-, °-vaffs,
°sici, ete. [< OIA *argadah seen in Sat. Br. sargadah elsewhere Sk. Pk.
aggala-.]

2. ala-, ‘the claw of a crab’. [< *ada- from *rda- 2 of. Gk. drdzs yomt’
and Sk. alam ‘sting in the tail of a scorpion (or a bee)’.]

3. alara-,‘i.e. visala, only with reference to eyelashes’; ®-akkhin = wisala-
netta ; °-pamha = bahala-samyata-pakhuma; °-bhamuka = visala-akkhiganda-;
cf. also alara- ‘thick, massed’, etc. KERN explains the word ald@ra as ‘bent,
crooked, arched’. [Connection with OIA wuddra-: Pa. ulara- doubtful, but
see uddrdksa-. Possibly < ardda- ‘having high horns’ : *arala- with meta-
thesis of r and . If the reading is uldra- in the same significance, compare
Vedic urdand- ‘making broad or wide, extending, increasing’, in which case we
have -n- > -I-.] |

4, qlaka ‘thorn, sting, dart, spike’; ‘peg, stake, post’. [< *adaka-, cf.
*ada- above.3]

5. al ‘dike, embankment’. [Cf. Sk. @dih Npr. of an aquatic bird : Pa.
al:1 *a kind of fish’.] |

6. alavaka-, alavika-, alavit ‘forest-dweller’. [< Sk. dtavika- : MIA
ddaviya-.} |

7. wulara- ‘great, eminent, excellent, superb, lofty, noble’; °-ita, -ta;
—an-~ularala ‘insignificance’, anuldra-, °-ka, °-tta; anolarika- ‘subtle’; silara-
‘magnificent’. [GEIGER §43, 2 < Sk. ud-ard-. PIscBEL §245 (p. 172) quotes
Amg. urala-, oraliya- as from Sk. ud-ard- as an illustration of the change of
-d- : d ; -r- (and in Mg. -I-); but it is evident that Amg. urdla- < *urala- << OIA
*urada- which is probably this uddrd- with metathesis and cerebralization of
d after ra in *urdada-.]

8. wlu ‘lunar mansion’. [Sk. udu fn. ‘a star’, n. ‘lunar mansion’ : Pk.
udu, Defi ulu-khanda-, ¢ meteor’, ‘fire-brand’.}

1 Page xxvii on Preface to CPD, vol. I, part 5.

2 LOpErs, Ali und Als in Festschrift Ernst Kihn, pp. 313-4. 8 4b., pp. 317ff,

4 Sylvain LEvi, Observations sur une langue préca.nomque du Bouddhmm, JA4, dixiéme
série, tome 20, 495-512, gives alavai <afavi.
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9. ulumpa ‘raft, boat’. [Sk. udupa mn. ‘raft or float’: Pk. udupa-,
uduva-. For the nasal in Pali see GEIGER §43.}

10. ela-(ka)- ‘ram, wild goat’; °-gald ‘the plant Cassia Tora’ (cf. Sk.
edagajab). [Sk. eda(ka)- m.; Pk. eda-, edakka-, edaya, ela-, elaga-, elaya-.]

11. .elaka- n.‘threshold’ (?). [Cf. Sk. lex. edtika- mn., edokam ‘s shrine’.]

12. olumpika ‘belonging to a skiff’. [Cf. wlumpa- above; BSk. odum-
pika-, olumpika-; < Sk. audupa-, audupika-, Panini 4.2.75.)

13. kakkhala- ‘rough, hard, harsh’. °-ta, °-ttam, °-iya-. a-kakkha-la-.
[Sk. kakkhata- ‘hard, solid’: Pk. kakkhada-, kakkhalu-. For the change -{- >
-I- see GEIGER 38 (p. 56) through an intermediary *-d-. The examples cited
are: khela-, cakkavala-, phalika-, Alavi and Lala-.]

14. kandala-‘Npr. of an esculent water-lily’. Cf. also the l-form kandala-
‘Npr. of a plant with white flowers’. [Sk. lex. kandatah ‘a kind of esculent
water-lily’: Pk. kandala-.]

15. kabalika ‘a bandage, strip of cloth put over a sore or wound’. Cf.
Sk. kavalikd@ ib. [On the form kabala- generally seen in Pali MSS., see LUDERS,
Antrdoron 307-8 where the Central Asian MSS. of Pratimoksa-siitra show
kabada-, kapada-, and the Mahavyutpatti has kavada- ‘a mouthful of water’
also known to Susruta. ]

16. karala- ‘a wisp of grass’. The form quoted by PED is tina-karala
in this sense, so that karala- should merely mean ‘handful’. The graphy is
not certain as under kerala both forms are shown, while under fina- only the
I-form is indicated, with the identical reference. [Cf. Sk. *kara-ta-, *kara-la-
for the -J- and -I- forms respectively; Sk. karefah ‘finger-nail’, for extended
forms. Cp. also kddayatr ‘removes the chaff’, kadamkarah, kadamgarah
‘straw’. Pali karala- must therefore go back to *kara-da-.]

17. kalara- ‘projecting (of teeth)’, kal@rik@ ‘kind of large (female)
elephant’. [Usually connected with Sk. karala-, but cf. Maitr. Sam. kardtah
‘Npr. of Ganesa’, and karatah ‘elephant’s temple’. Possibly < *kaddra- for
*Lkarada-, karatah.]

18. [kalarikd ‘kind of (she) elephant’. [Cf. kald@rikd above.]

19, kalimb(h)aka ‘a mark used to keep the interstices between the threads
of the kathina even, when being woven’; the v.1. is kalimpaka-. [Etymology
is uncertain, but cp. Sk. kadambah ‘C‘onvolvulus repens, the stalk of a pot-
herb; and kalamba(ka)h, kalambukd ‘ Convolvulus repens’.}

20. kalebara- ‘body, corpse, dead body, carcass; the step in a flight of
stairs’. [BSk. kadebara-: Sk. kalevara mn., Pk. kalevara n.]

21. kala(ka)- fdark, black’: also indiscriminately kdla; fem. kalika.
[ < *kdda-1]

22. kilati ‘enjoys, plays, sports, dallies’; abhi-° ‘plays a game’; sam-°
‘plays, sports’; kilita- (and vik-°, n1-°); kilanaka ‘toy’ (and vi-°); kiland ‘sport,
amusement’; kila ib.; kil@panaka- ‘toy’, ‘player’; kilika ‘sport’; ni-kilitavin
‘playful’. [Sk. kridati, krilati in Rv.: Pk. kiddaz, kilai.]

1 1.opERS, Antidoron, p. 300; SCHRADER, Brahmavidya 1, i, 21, f.n. 1.
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23. wupa-kalita- ‘singed, boiled’. [Sk. kudayatr (Rv. kilayatas) ‘burns,
scorches’: cf. krudati, kridayati ‘becomes thick, makes thick”; whence perhaps
‘boils, thickens by boiling’.]

24, kelana ‘desire, greed’; pali-°, pari-°; kelayati ‘fondles’: keldyana
‘playfulness’; kelayita- ‘desired, fondled’; keli ‘play, sport, amusement;
attachment, lust, desire, greed’. [Der. from kila- (No. 22 above).]

25. khela ‘phlegm, saliva, exudation from the skin’; kheldkapa-, khelasika-
‘eating phlegm’; vik-kheli-k@ ‘slobbering’. [Sk. khetah ‘phlegm’, ksvedah
‘poison’, ksveddte ‘emits sap, exudes’: Pk. khedaya m. ‘poison’, khela m.
‘phlegm’, khelosahi ‘medicine for poison’.]

26. galati ‘drips, rains, drops’; galayat: ‘drips, drops’; galita- ‘rough’,
a-galita- ‘soft’; gala- ‘drop’, ‘swelling’, ‘(fish)hook’; galdgalam gacchati ‘goes
from drop to drop’. [Sk. gadat: ‘distils, drops’, gadak ‘goitre’, whence galats
‘trickles, oozes’: Pk. gala.] |

27. ati-galeti (according to PED), ati-galayat: (according to CPD) with
identical quotation; the reading is uncertain here : ‘causes to perish’; upagalita-
‘flowing out’; vi-galita- ‘dripping’; vini-galats ‘drops down’. [Cf. prec.]

28. migala ‘(iron) c¢hain for the feet, a fetter’. [< Sk. #nigada- mn.
‘shackle, fetter’; nigadita- ‘ chained, fettered’; Pk. niala-, ni-adia-, nialia-.]

29. galagalayatr ‘roars, crashes, thunders’. [Cf. Sk. gard-, garj-; Pk.
gadayadai.]

30. galoci ‘a kind of shrub’; °-latd ‘kind of creeper’. [Cf. Sk. gudaci,
guduct, gudiuci, gudicika ‘ Cocculus cordifolius’. ]

31. gula‘ball; sugar, molasses’; sa-° ‘cake’; guld ‘swelling, blight pimple.
pustule’; gulika ‘a little ball, globule’; sam-gulika ‘cake’. [Sk. gudah ‘pill,
sugar, molasses’; guda ‘pill’; gudika ‘pill’; in this latter sense cp. gutika which
has besides the meaning of ‘small pustule’. gudaka- (f. gudika) ‘ prepared with
treacle’. For l-forms see gulah, gulika, gula.} -

32. golaka ‘a ball’. [Sk. godah ‘a fleshy navel’, golah ‘ball’, golakah:
Pk. golaga-, golaya-.]

33. cakkavila- ‘circle, sphere’. [Sk. lex. cakravatah ‘limit, boundary’,
°-vadah ‘circle’, °-valah ib.: Pk. cakkavala-.]

34. cirilika ‘cricket’. [PED suggests the origin as a contamination of
Sk. ciri and yhillika, cirille ; but cp. Sk. ciritikal ‘a kind of bird’ and the following
variant forms for ‘ericket’: cirtwakah, cirikd, ciruka, cilika, cillika, cillakah,
cillatah, cilladah: all these point out to the onomatopoetic form ciri-, leading
to PMIA *cirida(ka)-, *ciridikd, from a possibly earlier *cirita(ka)- or *ciritika.)

35. cida ‘swelling, protuberance, knot, crest’; addha-°, kanna-°; cilaka.
‘having a top-knot’, pafica-°. [Sk. ciidah ‘protuberance’, cilaka- ‘crested’.]

36. culamka (from *¢calanika- ‘lesser’). [PED suggests derivation
from culla- ‘small’, but -I- indicates *cudanika- < *cuda-na-ka-, with *cuda-
< *cudda- (?) < ksudra-. Cf. Sk. cuttayatr, cuddayati ‘becomes small’.]

37. chiggala- ‘a hole’; tala-° ‘a key-hole’. [< *chiggada- from an earlier
*chiggala- (*) < Sk. *chid-ga-ta-; cp. Konkani éigld ‘small pieces, parings’;
d$igara ‘a thin paring of bamboo used as a pin’.]
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38. jala ‘dull, stupid, slow’. [Sk. jada-, Pk. jada-.]

39. takkala ‘tuberose’; bilalli-°. [< *takka-da-, cf Sk. takrahva,
takrabhaktd ‘a kind of shrub’ whence *takra-ta-.]

40. taleti ‘strikes, beats, flogs’; anu-°; nit-°; sam-ni-; abhitalita-; tala-
‘beating, clapping of hands; key’; tdl: ‘strike, blow’. [Sk. fadayat: ‘beats,
strikes’; tadah ‘blow’; tddakah ‘a kind of key’; td@di ‘a kind of ornament’;
talah ‘musical time’; talakam, ‘lock’; Pk. tades, tada-, tales, tala-.}

41. daddalhati ‘blazes, shines brilliantly’, daddalhamanae (with v.l.
daddhalamana). [GEIGER §185 gives daddallatr, and §191 daddallamana- < Sk.
jajvalyate as intensive forms. The readings are less than certain and may
perhaps go back to a *daddhala- represented by the MSS. in either of these
two varying forms. The uncertainty of the orthography may also be seen
from a parallel difference where GEIGER shows the ! form in opposition to
PED [l-form in bhindivala §38.5. If the reconstruction is accepted as daddha-
lati, the form goes back to a *dagdha-ta ; *dagdha-da-.}

42. dohala ‘craving, longing (of a pregnant woman)’; dohalayat: ‘has
cravings’; dohalini ‘a pregnant woman having longings’. [Sk. daurkrda-:
PMIA *dohada-, later Sanskritized as dohada-: Pk. dohala-.]

43. wun-nala- (also v.l. unnala-) ‘insolent, proud, arroéa.nt’. [ Perh.
< Sk. *un-nata-, cf. unnatayats ‘jumps up’ and Pk. unnamia-, unnalia- ‘lifted,
elevated’. With these forms Sk. un-natd- and un-namats may be compared.]

44, nala- (and nala- also) ‘a species of reed’; nala-pin ‘a kind of aquatic
animal’. The reading nala is given secondary importance by PED which
also records nalini ‘a pond’; but LUDERS cites the following l-forms in Pali:
nala-, naly, Nalinika, Nalini. [Sk. naddh (Rv. nalah)‘reed’, nadini ‘reed bed’,
nalah, nalini ‘lotus flower’: Pk. nala-, nalini.]

45. anjana-nali ‘collyrium box’; nalika ‘stalk, shaft, tube, pipe’, pa-°;
nali ‘hollow stock, tube’, pa-°. [Sk. nddt ‘tubular stock’, ‘the box of a wheel’,
nadika ‘hollow stalk’; later Sk. nala-, nalaka-, etc.: Pk. nad:, nala, nali. See
No. 44 above.}

46. nalikera ‘cocoanut’, ‘cocoanut tree’; °-ika- ‘belonging to the c. tree’.
[Sk. lex. nddikelah, narikelah; Susruta narikerah, ndalikerah, Mbh. nalikerah,
°.-kelak: Pk. nariera-, °-ela-, naliara-, ®-era-.]

47. nila ‘nest’. [Sk. nidd- (Rv. nild-) mn. ‘nest’: Pk. nidda-, nida-.]

48. pdl (also pali)? ‘line, row, norm’. [< *padi-: Sk. palik f., but cf
pari-pati ‘order, arrangement, succession’ whence *pagi-: *padi-.}

49. wi-paliyati ‘destroys’, ‘is destroyed’, passive from wi-pdfeti ‘rips
open, destroys’: Sk. wvipatayatr ‘destroys’. [< *vi-padiyati from a *pdadets,
*paletr. ]

50. pdasula-, phasula, phasuli ‘rib’. [Sk. pdrdub ‘rib’ whence *parsu-ta-,
*pasu-da-; the aspiration may be due to analogy with other forms for which
see GEIGER §40.1 (p. 57 1.).]

1 LUDERS, o.c. 302.
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51. pilakd ‘a small boil, pustule, pimple’; ‘a knob’. [Sk. pidakah,
pidaka ‘pimple’.] | |

52. pileti ‘presses’, ati-°, abhi-°, abhini-°; 0-°, nip-°, sam-°; pilita-, ajjha-°,
abhi-°, up-°, pa-°, pati-°, pari-°, sam-°; pila- with upa-°, up-°, sam-°; pat’i-
pilana-, ablinippilana; pilaka-, pilana, pila. [Sk. pidayati ‘presses, squeezes’,
»ida ‘pain, suffering’: Pk. pidai, pidita-, pida; pilai, pilei, pilana-, pila, ete.]

53. puralasa- ‘sacrificial offering’. [Sk. puroda@sdh.]

54. pela in yaka-pela- ‘liver- (lump)’; peld ‘large basket’; pelikd ‘basket’;
on the first form PED suggests connection with pinda- on the authority of
PiscHEL §122 (p. 98), which is extremely doubtful. The form quoted by
Desindmamald pedhdla ‘round’ does not throw any light on the present form
-pela- which shows -I- instead of the expected -lh- if the connection suggested
was based on facts. For the forms see Sk. pefah, pefakak (from pitaka-, ete.).
BSk. already shows the form peda by the side of peta.

55. balavd ‘mare’; °-mukha ‘mare’s mouth’. [Sk. vddava (also written
radaba, bddava, badaba): Pk. vadava, valava.)

56. baliyakkha- ‘a species of bird’. [Etym. uncertain, but cp. Sk.
vadabhd ‘a kind of bird’ and valdhakd- or balahakd-, baldkak ‘kind of crane’.]

57. Wlara-, bilarika, ilala-, bilalika, bilali ‘ (he- or she-) cat’ [Sk. bidalah,
vedalah, biralah, bilalah : Pk. bzdala—- bvdalia, bidaly, birala-, °lva, °lv; bildda-,
bilala-, °l3.]

58. bilibilika ‘tittle-tattle’. [Cf. Sk. betati, bedati ‘swears’.]

59. bubbula (besides bubbula) ‘ bubble’; ©°-ka- ‘bubble; iris of the eye’.
[Cf. Sk. budabuda ‘bubbling sound’ and budbudah ‘bubble’; budbuda- ‘a parti-
cular disease of the eye’. Pk. budabuder ‘makes a bubbling sound’, Desi
bulambula f., bulabula- ‘bubble’.]

60. kandala-makula ‘knob (?) of a kind of plant’. [For the first member
of the compound see under kandala-. For the second member, cf. Sk. makutam
‘crest’, Pk. maiida- ( < *makuda-).)

61. mala (besides mdla) ‘a sort of pavilion, hall’; malaka- ‘a stand (for
alms bowl)’. [< *mdda- from Dravidian.]

61A. mutoli (vv. 11, putoli, magolz) ‘a kind of bag, sack’. [Cf. Sk. puta-
mn. ‘fold, pocket’, mifa- mn. ‘basket, bundle’, mitaka-/midaka- mn. ib.}

62. rala- ‘awful terrible’ com. = bhkima-. [Sk. rard- ‘hot, burning’;
rodah ‘crushing, pounding’; possibly < rudrd-: *rudda-, *rida-.}

63. lagula- ‘club, cudgel’. [Sk. lagudah stick, staff, club’: Pk. laiida-,
ladila-.]

64. laletv ‘fosters, cherishes’, nil-°; apa-° ‘draws away’; wupa-lalita-
‘fondled, cherished’: ldlana ‘da,lha,nce , pa-lalita-; lalati ‘sports, plays, dallies’.
[Sk. ladatz, ladayatz ‘licks’ and ladayati ‘cherishes, fosters’: lalats, lalayati:
Pk. lalat, lalei, lalanti.]

65. lulati (and lutati) ‘stirs, shakes, agltates a-°; alulita- ‘unmoved’;
a-lulita- ‘agitated’ ; a- Zula- ‘disturbed’, vi-°; a-loletr, nil-°, v1-°; aloli ‘mud’;
alola- ‘confusion, uproar’; wvi- lolana-. [Sk. lodati ‘agitates’, ludati ‘covers’,
lodayati ‘sets i in motion’; Pk. lulia-, lulaz, lolai. ]



ON THE HISTORY OF | IN PALI 29

66. a-lamba(ra)- ‘a kind of drum’. [Sk. a@-ddmbarah: Pk. adambara-.}

87. wi-layhati ‘burns’. [< Sk. pi-dahyati: Pk. vidajjhamana-, and Pa.
dahatt < Sk. dahats.] |

68. apalasin ‘freedom from spite’ whence *apalasa- ‘spite’ construed by
TRENCKNER as a-pa-lasa-. [< Sk. ras-, but cf. BSk. praddsa- and Sk. pra-
dasyat: ‘dries up, becomes dry’, whence *pra-dasa-, *padasa-; cf. Pk. padasa
and paldsa-.} | |

69. pari-laha- ‘burning, fever; distress, pain’. [Sk. pari-dahah, Pa.
*pari-daha-: cf. vi-lahatr above.] .

70. vala- ‘snake’. [PED reads vala- which, if correct, shows derivation
from OlA vyddah ‘snake, a beast of prey’, vyala-1: Pk. vdla-.}

71. valabhd-mukha- ‘submarine fire’. [Sk. vadava-mukham, vadavagnip ;
Pk. vadavamuha-.} ,

72. walabhi‘roof’. [Cf.Sk.vadabhi, valabhi ‘ridge of a roof’: Pk. valahi.]

73. wvalava ‘mare’. [Cf. balava above.}

74. vala- ‘snake, music’. [Cf. vala- above.]

75. a-vela- ‘turning round’ ; avela ‘garland’; avelin- ‘wearing garlands’.
[Cf. Pk. amela-ga-, °-ya-, aveda-(ya)-, amellia-‘garlanded’ < Sk. @pidah‘chaplet
tied on the crown of the head’.}

76. veluriya- ‘lapis lazuli’. [Sk. vaiddryam: PK. vedujja-, veduria-,
verulia-, veluria-, velulia-.2)

77. salala- ‘a kind of sweet-scented tree’. [Cf. Sk. saldfu, salalu ‘a kind
of fragrant substance’.} |

78. sal-ayatana- ‘the six organs of sense’. [Sk. sad-ayatanam.]

79. salava- ‘a kind of salad dish’. [Sk. sadavalh ‘confectionery, sweet-
meats ’.] | |

80. sahula-civara-‘coarse cloth’. [Cf. Deéi sahuli, °lia ib. ; << Sk. *sadhu-
ta/da- (1).]

81. sihala(ka) ‘Ceylonese’. [< *svmha-da-. Sk. ssmhala-: Pk. ssmhala-,
sthala-.8]

82. solasa ‘sixteen’; °-kkhatum, °-ma. [Sk. sodadd: Pk. solasa, solaha.]’

83. hilet: ‘is vexed, grieves, vexes, scorns, disclaims’, atz-°; hilita- ‘des-
pised’; hilana-, °-na ‘disdain, contempt’; o-hilana ‘scorn’. [Sk. hidati, hida-
‘instigator’, hidild- ‘angry’; hedate ‘makes angry’, hela ‘disrespect’: Pk.
hilat . ] .

II. OIA -dh- > PA. -lk-

1. alha(ka)- ‘a kind of measure’. [Sk. dadhaka- mn.: Pk. ddhaga-,

adhaya-.]

1 Lfvi, o.c. compares Pa. Andthapindika- or °-pindada- with BSk. Andthapedika, equating
pedi- with pindi-. On the etymology of pinda- see LIDEN, Alttndisch. und verg. Sprachgeschicte,
pp. 87-8; on an improbable etymology see TaIiEME, ZDMG 93. Both pedha-, pedhala-
may be ultimately connected with plihdn ‘spleen’ through the base plih- (plehate) giving us
*pliz-da-, *pliz-dha-, the first giving us the prototype for pela- of Pali meaning ‘spleen’ and the
second pedha- of Pk. If this etymology is accepted, we have in yaka-pela- a double compound
each member of which indicates the same idea.

2 LODERS, Fest. §. Kuhn, p. 307. 3 1b., 304.
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2. alhika-, °-iya- ‘rich, happy, fortunate’; analhi-ka- ya-‘ poor, miserable,
destitute’. [Sk. adhyd- ‘opulent, wealthy’: Pk. ddhia-.]

3. wrilhava- ‘large, bulky, immense, great, big, strong’; v.l. is ub-bulha-
q.v. |

4. galha- ‘strong, tight, close, thick’, acc-0-°, pa-°, ajjh-0-°, ati-°, a-°,
pariy-0-°; ni-galhika- ‘immersed’. [Sk. gadhd-: Pk. gadha-.]

5. gulha- ‘hidden, secret’, ni-°. [Sk. gadhd- (Rv. gialhd-): Pk. gudha-.]

6. dalha- ‘firm, strong, solid, steady, fast’; dalhi f. [Sk. drdha-, Rv.
driha-: Pk. dadha-, didha-.]

7. dvelhaka- ‘doubt’, advelhaka- ‘certain, without doubt’. [Sk. *dvaiz-
dhaka-.1]

8. mpilhaka- (v.1. milhaka-) ‘cess-pool’, ‘dung-beetle’. [PXD corrects the
reading to milhaka- < Sk. midhdm, milham ‘excrement’ whence midhaka. For
the va,ua,nt pilhaka- is to be expl&med by the parallelism of méhati ‘voids
urine’: parsate ‘becomes wet’, prsat n. ‘a drop of water’, etc.}

9. balka- ‘strong’, °-tara, °-gilana-; ati-°, ub-°, pa-°, pati-°; balhika-
‘prosperous’, su-°. [Sk. badha-: Pk. badha-, baha-.]

10. abbulhat: ‘pulls out, draws out’, abbulhana ‘pulling out, extracting’;
cf. abbulha- below. | |

11. ab-bilha- ‘drawn out’, parib-°, sam-upab-°; ab-bualhita- ‘pulled out,
removed’; ub-bulhavant- ‘large, bulky, etc.’. [Cf. Pk. wwvvidha-, uvvidha-,
the form -vidha- < *vrzdha- from the base vrh-.2]

12. milha- ‘excrement’; °-k#upa-, °-ka ‘cess-pool’. [Sk. midham, milham.
Ct. pilhaka above.]

13. malha- ‘erring, straying, confused, infatuated’; a-°-vinaya-; pa-°;
sam-°, sam-pa-°. [Sk. mudhd-: Pk. midha-.}

14. wvi-ydlha- (read as wvi-y-ulha-) ‘massed, heaped, thick, dense’; sam-°
‘collected, composed, gathered’. [Sk. ddha-.]

15. ralha- ‘grown’, ajjh-a-°, abhi-°, a-°, upa-°, pa-°, vi-°, samupa-°,
sam-°, samvi-°; rilhi ‘ascent, growth’, avi-°. [Sk. radhd-.]

16. lilha ‘grace, ease, charm, adroitness’. [Sk. lidha- ‘licked’ and lila.]

17. pa-valha- ‘carried away, turned away, distracted, dismissed’ with
v.l. pabbdalha- q.v.

18. wviilka- ‘carried away’; sam-°. [Cf. dlha- (No. 14 above).]

19. asalha, °-72‘Npr. of a month’. [Sk. asddha ‘a lunar mansion’, asadh?
‘the day of full moon in the month so named’.]

20. usselhelr; cf. next.

21. wussolhi(ka) ‘exertion, belonging to exertion’. [Sk. sodha-.]

[II. OIA -p- > Pa. -I-
l. m-ela- ‘blameless, faultless’, aneld- ib., anelaka- ib. [Cf. Sk. énas
‘sin, offence, fault, crime’; GEIGER §43 reads ela, anelaka- here.]

1 Helmer SmiTH, BSOS 30 < *dviz-dhd; WACKERNAGEL, 4+¢. Gr. III, p. 598,
2 BSOS 8.832—4, WACKERNAGEL, Altindische und Mittelindische Miszellen.
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2. khila- ‘hard skin, callosity’. [v.l. is kina-, corresponding to Sk.
kinah ‘corn, scar, cicatrix, callosity’.]

3. muldla- ‘stalk of a lotus’, bhtsa-°; mulali ib.,°-puppha- ‘ lotus’ ; mulalikd
ib. [Sk. mrnalam . Pk. mundala-.]

4. api-landha- ‘adorned with’, apilandhana- ‘that which is tied on’,
apilahaty, °-landhat: ‘fastens on’, pilayhats ‘fastens on, puts on, covers, adorns’.
[GEIGER §43 gives only the I-forms. Sk. nahyat:.]

5. wvelu ‘bamboo’, veluka- ‘a kind of tree’, veluva- ‘made of bamboos’.
[Sk. vénuh, vénuh: Pk. venu-, velu-.}

IV. MiISCELLANEOUS GROUP

In this group we have to consider a number of examples where Pali /
seems to correspond to OIA [, r or to certain nexi, and whose exact etymologies
cannot be reconstructed on the present evidence. On further investigation it
may be possible to demonstrate that even these vocables show the existence
of a pre-Pali -d- corresponding to Pali -I-. -

1. Apaldla ‘Npr. of a nagardja’ CPD. [Cf. Apalalah‘Npr. of a raksasa’
in Sk. Possibly *a-patdla- ‘not falling’: *a-padala-.]

2. aladvaraka- at J.v. 81, 82 (v. 81 has ala@raka) which PED emends to
advaraka ‘doorless’; possibly Pk. ana- for a- (priv.).

3. alana-‘peg, post, etc. to which an elephant is tied’ with v.l. @lana-.
[Sk. alanam : Pk. anala-, alana-. The [-reading is found at DhA where all the
MSS. agree. Cp. Sk. a@-dyati ‘binds’, a-d@nam ‘fettering’. The existence of
d- and l-forms in OIA, though at different stages, indicates the intermediate
stage @-*dana- with a possible cerebralization of the base da-.]

4. aldrika-, °-riya- ‘cook’, the comm. giving the synonyms bhatiakaraka-
and supika-. [Cf. Mbh. érc‘ilika'ﬁ ‘cook’.]

5. alinda- ‘terrace or verandah before the house door’ with v.l. alinda.
[Sk. alindah, alindah.]

6. wulunka- ‘ladle, spoon’. [GEIGER §17.2a and §42.3 connects this with
Sk. udankdh ‘ pail, bucket’: Pk. udanka-, with a>u in Pili.] .

7. elaluka (or elaluka) ‘a kind of cucumber’. [Cf. Sk. elvdlukam ‘a kind
of fragrant substance’.]

8. kaldya- (and kalaya-)‘a kind of pea’. [Sk. kal@yah, but cf. katayanam
‘ Andropogon Murjcatus’.]

9. kalingara- (and kalingara-) ‘log, piece of wood, plank’. [Cf. Sk.
kaligah ‘kinds of trees: Caesalpina Bonducella, Wrightia antidysenteria,
Acassia Sirissa, Ficus infectoria’ and kadamkarah, kadamgarah ‘straw’.]

10. kalira- ‘top sprout of a plant’; vamsa-°; velugulma. [Cf. Sk. katira-
mn. ‘iliac region’, ‘cave, indentation’; < Sk. karira- mn. ‘shoot of a bamboo’.
Compare also kalika ‘the bottom or peg of the Indian lute (made of a cane)’.]

~ 11. kalopi ‘vessel, ‘basin, pot’, ‘basket, crate’; °-mukha-, °-hattha- and
khalop? ‘pot’. The variants are khalopi, kalopi. [Cf. Sk. kaforah, katord
‘a kind of cup’, kataha(ka) ‘pan, pot’, kadacchakah ‘a kind of spoon, ladle’,
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kadatram ‘a kind of vessel’, kaldsah ‘pitcher’, all of which indicate a possible
*kata-, *kada-, as the basis for these forms. ]

12. kakola- ‘raven’; °-gana; v.l. kdakola-. [Sk. kdkolah ‘raven’ but in
the sense of ‘snake’ comp. karkofah.}

13. kukkula- ‘embers, hot ashes’, °-vassa- ‘shower of embers’. [CH.

Sk. kukila- mn. ‘conflagration made of chaff’.]

14. keldsa- ‘Npr. of &a mountain’. [< Sk. kmlasah]

15. pari-kelana ‘adornment’; variants are °lepana, -kelasand, pali-keland.
[If not connected with the base krid-, Pa. kil-, comp. Sk. ketanam ‘ensign,
flag’.] '
16. keli- ‘play, sport, attachment, lust’: Sk. kelih goes back to Sk.
krid-, Pa. kil-, already noted under I. 24 above. _

17. kclamba- (variant kolamba-) ‘pitcher’; cf. kalogn above. [Cf. Sk.
kolambakah ‘the body of a lute’.) ,

18. kolapa- (and kol@pa-) ‘dry, sapless’, ‘hollow tree’. [Cf. krodd-
‘ hollow’. ] :

19. kolika in pili-° ‘having boils of the size of a jujube’. [Cf, Sk. kolam,
kolth; but cf. kroda-.]

20. kovilara- ‘sort of ebony’. [Sk.Pk. kowndara-.]

21. khilana- ‘scorn’. khilet: ‘derides’. [Perhaps < ksved-.]

22. paccaggala- in °-e afthdas: ‘struck in his gullet’. [< pratyakgala-
< Sk, gala- ‘throat’.]

23. culdsite (besides cullasit) ‘eighty-four [CL. JM culasie. ]

24. dalidda- ‘poor’, °-ta ‘poverty’; daliddiya- ib. ; as LUDERS has pointed
out these [-forms are scribal errors for the correct dalzdda [Sk. ddridra-:
Pk. daridda-, dalidda-.]

25. pacchaliyam khipate ‘throws into the lap (?)’. [Cf. paksdh ‘flank’:

*paksali-, *paksadi-.}

26. pavala (besides pavala-) ‘coral, shoot sprout’; kalavalli-°; pavalae-
‘hair’, °-nipphotand ‘pulling out one’s hair’. [BSk. pravadah, Epic Sk.
pmvcﬂak: Pk. pavala.]

-27. opulava- ‘worm, maggot’; %-ka- ib. [Cf. Sk. pulakak ‘kind of
vermin’: Pk. pulaa-.] '

28. pulina- (besides pulina-) ‘sandy bank or mound in the middle of a
river ; a grain of sand’. [Sk. pulina- mn.]

29. malorika ‘a stand or tripod for a bowl, formed of sticks’. [PED
suggests the emendation malaka for mallaka. For the form cf. Sk. marolika
‘a sea monster’ and for meaning mallakah ‘lamp-stand’.]

30. wupa-laset ‘sounds forth’, uppa-lasets ib. for which it is a variant.
[ < Sk. upa-rasayati ‘yells, roars’.]

31. walina- for which the comm. reads valina-, synonymous mth akula-

[Sk. valina- ‘shrivelled, wrinkled, flaccid.’)

32. wvirala (besides virala-) ‘sparse, rare’: viralita-ib. [Sk. vira-la-: Pk.
virds ‘is destroyed’ as a dhatvadesa for vi-liyate, virai ‘shatters, splits’ (as dhv.
for bhanij-) or ‘becomes. perplexed’ (as dhv. for gup-): M. vir-né ‘to melt’
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whence we can posit a *vira- seen in all these forms. Pa. shows the presence
of -d- so that both Pa. and Sk. forms can be traced to a vira-da- (from an
earlier *wirafa-?).] |

33. wvellalin- ‘flashing (of swords)’. [Cf. Sk. vella- ‘shaking’.]

34. salika‘a bird; the maina’, spelt sa@liya at J. vi. 425; the other spellings
are salika, salwya, etc. [Cf. Sk. darika, sarika, darih f., $arikah ‘the maina bird,
Gracula Religiosa or Tardus Salica’.]

It will thus be seen from a survey of the principal vocables of Pali con-
taining the lingual ! that this / must go back to an earlier d; even of this last
category and the few exceptional changes of -n- > -I-, a little consideration
shows that there is still a possibility of discovering or reconstructing a form
containing the -d- in the primitive MIA stage. The other interesting fact
which emerges from the preceding analysis is the apparent correspondence
between Pili { and Sanskrit r or [ in the majority of cases, where the reconstruc-
tion shows either the presence or absence of the -d-.

Our present knowledge of MIA linguistics is not sufficient to show us all
the stages of this wide change over the whole length of the country and to
distinguish clearly the inherited elements from the elements loaned from
cognate groups. Fortunately as far as Pali is congerned, the presence of [
where the orthography is not uncertain, or where Pali has not palicized 1 the
vocables borrowed from other MIA languages, definitely indicates a derivation
from an earlier /. While one could understand the correspondence existing
between d and ! (in such periods and dialects where the orthography shows
but one ) the correspondence existing between d and I or » makes it at least
probable that the earlier form must have contained an original ¢ or a d cere-
bralized by the presence of certain cercbralizing phonemes. On the whole
it appears to be almost certain that in cases where Pali shows a ! in opposition
to Prakrit d, an earlier d has to be assumed for both forms, and the Pali
vocable has to be considered to be a loan from some MIA dialect which has
not preserved the ! if the graphy is not at fault. Similarly the Sanskrit
vocables showing a [ to Pk. d come under the same category.

With reference to the correspondence postulated by PISCHEL 2 between
[ and r (as shown by Sk. vaiddrya- and Pk. verulia) LUDERS has correctly
remarked that it is not so much a change from d to r as from [ to .2 The
other examples for this correspondence quoted by LUDERs are Alara: Arada
and the Sanskrit birala-: Pa. bildra-. LUDERS has rightly suspected the
influence of New Indo-Aryan dialects on the multiplicity of forms indicated by
the vocables for ‘cat’ in the variants of birdla- etc.

In his excellent paper on Middle Indian -¢- and -dd-¢ TURNER has tully
considered the question of New Indian treatment of these phonemes and his
findings are as follows:

Group I consists of NIA languages which obliterate the distinction between
MIA d- and dd-. In the case of Kumaoni, Central and West Himalayan

1 LODERS, Antidoron. 2 Gr, Pr. Spr., §241.
3 LUDERS, o.c., 307. 4 Festgabe Jacobi, 34-435.
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dialects and Hindi both are reduced to -r-. Gujarati and Marathi reduce them
to -d-, while Rajasthani dialects and Oriya with its dialects have either ¢ or 7
according to the particular dialect concerned for both -¢ and -dd-. Bengali
and Assamese belong to the group of -r- dialects observed above. Gypsy

reduce both to -r-.
Group II consist of dialects where the distinction between -d- and -dg-

is maintained. They are:

1. Sina: d- is lost, -dd- > -r-.
2. Kasmiri: -d- > -r- (or 7)-, -dd- > -d-.
3. West Himalayan: -d- > -r-, -dd- > -dd- or -d-.
4. Lahndi: -d- > -r-, -dd- > -dd- (and -d- after long vowels).
5. Panjabi: ib. .
6. Sindhi: -d- > -r-, -dd- > -d-.
7. Nepali: -d- > -r-, -dd- > -r-.
8. Indi
9, P‘ly:sstt %{Iﬁﬁ @ > 1 4 > T
10. Bibari: -d- > -r-, -dd- > -r-.

11. Singhalese: -d- > -I-, -dd- > -l
If we observe the nature of the changes which have affected -d- and -dd-

we notice the following correspondences:

1. -zero-: -r-. 2. -r-or-r-:-g- (or -dd-).

3. r-i-r- ‘ 4, -d-:-d-
These may now be grouped together in a linguistic series, showing the possible
continuous evolution of the change as follows: complete loss of occlusion:
r:r:d:dd on the one hand, and to ! : d on the other. The complete loss
of occlusion is seen, however, in only one dialect, and if it is excepted, we have
the following series, in the increasing order of phonetic effort required to
pronounce these phonemes: 7 : 7 or [/ : d : dd. This shows that in dialects
of MIA which possess both / and r, the /-forms should be phonetically speaking
earlier than the r-forms. The only question which requires further investi-
gation is of / and 7 forms: whether l-forms are derived from 7-forms or directly
from [-forms. It is not, however, the object of the present paper to deal
with this question.

MADHAVA, SON OF SRI VENKATARYA, AND SAYANACARYA
By Dr. LaAxsaMaN Sarup, M.A., D.PHIL. (OXON)

The only hitherto available commentary on the whole of the Rgveda
I8 the commentary of Sayanacdrya, who mentions several predecessors by
name, e.g. Udgitha, Madhavabhatta, etc. But the commentaries of Sayana’s
predecessors were lost. The recent discovery of the work of Sayana’g
predecessors, Udgitha, Skandasvamin, and Madhavabhatta is therefore an
Important event in the history of Vedic exegesis. The hitherto discovered

commentaries of Udgitha and Skandasvamin are on a part of the Rgveda only.
3B
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But the commentary of Midhavabhatta, whom I have identified with Madhava,
son of Sri Venkatarya, is on the whole of the Rgveda. I am preparing a critical
edition of this Madhava’s commentary on the Rgveda. Three volumes,
bringing the commentary up to the end of the fourth mandala of the Rgveda,
are already published by Messrs. Motilal Banarsidas of Lahore. The rest is
in the press and is expected to cover six or seven volumes. The discovery
and publication of a pre-Siyana commentary on the whole of the Rgveda
will therefore be welcome by Vedic scholars, as it will enable us to make a
comparative study of Sayana’s commentary with that of Venkata Madhava
and to see to what extent the former is indebted to the latter.

There is a belief among European scholars that Sayana’s commentary
18 his own individual interpretation and that he did not inherit any unbroken,
uniform tradition of Vedic interpretation. There was some plausibility to
support this view as long as the work of Siyana’s predecessors had not been
discovered. This view becomes untenable after the discovery of the work of
Sayana’s predecessors.

In this short paper, I wish to adduce evidence to show that Sayana’s
commentary is not his own individual interpretation and that he did inherit
a tradition of Vedic interpretation. A comparison of Sdyana’s commentary
with that of Venkata Madhava cannot but lead one to this conclusion. I have
put both commentaries side by side on the same Rgvedic stanzas and scholars
will be able to see for themselves that Sayana’s interpretation is traditional
and not individualistie.

In explaining RV. X. 31. 11, both Sayana and Venkata Madhava
paraphrase aira by ittham.

In commenting on RV. IX. 5. 3, VM. explains ray: as data and S. as
abhi‘stasya datd. In most other passages of the RV., ray: is generally
explained as ‘ wealth’.

In RV. X 11. 8, both explain atra as taddnim.

InRV. X, 149. 1, both use the term yamana-sadhanaih to explain yantraih.

In the following cases, the explanation is almost identical. VM. does not
repeat the words of the original Vedic stanza. I have put the original Vedic
words within brackets in the commentary of Sayana in order to facilitate
comparison of interpretation,
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THE NYAYA-VAISESIKA CONCEPTION OF MIND
By
Dr. SApanaxDpA Buapuri, M. A., Pu.D.

1. The mind as a distinct sense-organ

In the Nyaya-Vaisesika system, as in other orthodox systems of Indian
Philosophy, the mind (manas or antahkarana) has been recognized as a distinct
substance. It is only the Buddhist and Jaina schools which do not admit
the independent existence of the mind apart from the self or consciousness.
There is uniformity of tradition among the philosophers of most of the orthodox
schools that the mind is an internal sense-organ (antarindriya) which stands
apart from the five well-known external organs of sense.l The problem
of the existence of the mind is, therefore, just on a par with that of the sense-
organs. |

The self is ubiquitous and eternal; it is always connected with everything
that may become an object of knowledge. Theoretically, therefore, the
condition of the knowledge of every possible object is present for the self at
every moment of its existence. But it is a matter of common experience that
one does not have all possible cognitions at the same time; these cognitions
are found to arise only in succession. The self’s incompetence to cognize
all possible objects simultaneously in spite of contact with them makes the
presupposition of other conditions of such cognition a matter of logical
necessity. Apart from the problem whether the self is a conscious principle
having consciousness for its very essence and being, or is a substratum or
condition of consciousness, the existence of the self is not the sufficient condition
of cognition. The existence and activity of the sense-organs are to be posited
as further conditions. The sense-organs may be looked upon as so many
limitations or fetters obstructing the free activity of the self in regard to the
external reality. The self, situated as it is, is therefore dependent upon the
good offices of the sense-organs for the realization of its activity in the shape
of cognition, feeling or conation. It is only those objects which come through
the channel of the sense-organs that can be perceived by the self. But, for
the emergence of the psychical phenomena the existence of the self and the
external sense-organs are not sufficient conditions. This is proved by the
fact that though all the external sense-organs may be on the alert and the
objective conditions of perception may be present in full, and the connection
of the self both with the sense-organs and with the objects concerned is an
undisputed fact, the cognition that takes place is related to a particular object
and a particular sense-organ. It is often found that when & man sees a thing
which interests him, he does not perceive a sound or any other perceptible
object. Although it may be contended, as it has actually been done by the

1 The Advaita-Vedanta, however, regards manas not as an independent sense-organ but
only as a particular aspect of antahkarana (mind); manas, according to it, 1s the mind in a state
of indecision (saméaya). But this is a view with which other orthodox philosophers do not
agreeo,
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Mimamsakas, that a person can have simultaneous cognitions of various
sense-data, such as colour, taste, ete., it is still a ‘problem why all possible
perceivable objects are not perceived. Moreover, it happens not infrequently
that when a person is preoccupied with the perception or thought of a particular
thing, many things escape his observation. What is it that makes such pre-
occupation and the consequent failure of cognition of perceivable data possible?
It is certainly neither the self, nor the senses severally or jointly, nor even
any defection on the part of the latter, that can account for this usual though
epistemologically unexpected phenomenon. Certainly, then, the offices of some
other organ have got to be requisitioned for the realization of a particular
cognition. If some additional condition is postulated to complete the appa-
ratus of cognition, and if the function of this condition be a contingent fact,
the non-emergence of simultaneous cognitions will find its explanation. This
additional condition is called the mind.! Thus if we suppose that a sense-
organ can successfully produce a cognition when it is associated with the
mind and not when this association is absent, we can explain why the other
organs, though they are competent and actively employed upon their relevant
objects, do not succeed in producing the cognitions of the latter. The point
at issue is this that a sense-organ can produce its relevant cognition only if
it is in relation with the mind, and it follows that the mind cannot be in relation
with all the sense-organs at the same time. The intermittent character of the
mind’s activity is thus easily deduced from the fact that we do not have more
than one sense-perception at any particular moment.

It is apparent from what has been stated that the mind serves as a sort
of post-office between the sense-organs on the one hand and the self on the
other. It works, moreover, as a regulator of the sense-organs in their activity.
The proof of the mind in this regard is more or less of a negative character,
which is furnished by a reductio ad absurdum. But there is positive evidence
also. Memory is a purely psychical fact which cannot be accounted for by
the activity of any external sense-organ, as the former emerges only on the
cessation of the latter. It may be asked: How does the mind come in so far
as the emergence of memory is concerned ? The answer is that memory being
a positive effect and a quality of the self at that, it must be effectuated by a
combination of three causes, v1z., the material, the non-material and the
accessory. The self is the material cause (samavayrkdarana); the latent
impression (samskdra) and its stimulation by a stimulus constitute the accessory
cause (nimittakarana). But what is the non-material cause (asamavay:-
karana)? It must only be the conjunction of the self with some other substance.
As the bearing of the external sense-organs upon memory has been ruled
out, an additional substance has got to be posited for this purpose, and this is
the mind.2 But though this argument proves the necessity of the mind as a
separate entity, its independence of the external sense-organ is not established

P e S——— E— _.‘ e — — R A nlialpen EE— PR MIS

1 Vaidesikasutra, III. ii. 1; Nyayabhasya arid Nyayavarttika under siatra I. i. 16.
¢ Nyayakandali (Vizianagram Sanskrit Series), p. 90; Kiranavall (Benares Sanskrit Series),
p: 153.
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beyond doubt. Memory is but a reproduction of sense-experience, and though
the external sense-organ may have ceased to function when memory is pro-
duced, its bearing upon the latter can by no means be denied. The mind,
it is true, is a necessary condition of memory, but it is not proved to be abso-
lutely independent of the sense-organ, inasmuch as it comes into play only
in the wake of a sense-organ. Thus the mind seems to be a sort of appendix
to the external organ. In point of reality, however, the mind is an
independent organ and has got an independent scope and function of its own,
which cannot be usurped by any other sense-organ. It is the internal organ
(antahkarana); and even when it acts in association with an external organ,
it functions not as an appendix but rather as a regulative principle. The
independence of the mind qua an organ is attested by the direct perception
of such psychical phenomena as cognition, pleasure, pain, etc. These purely
subjective experiences being perceptual in character presuppose the activity
of an organ, just like the perceptual cognition of external objects. Whatever is
perceptual is conditioned by an organ. The psychical experiences noted
above are perceptual in character. Therefore they are conditioned by an
organ. As external organs can obviously have no jurisdiction over these
internal experiences, we have got to posit an internal organ for their reali-
zation. This is nothing but the mind.l

A problem has been raised to the effect that though the mind may have
been proved to be an internal organ, it does not necessarily follow that it is
anything different from an external organ in its structure and constitution.
Each external organ, in the Nyaya-VaiSegika view, is a subtle material product ;
1t is composed of the physical element (bh#ta) whose specific quality (videsa-
guna) it apprehends. The smelling organ, for instance, cognizing odour alone
which is the specific quality of earth, must be earthy in its constitution; and
similarly for the other organs. What, then, is the harm if the mind also is
conceived to be a form of matter, say a special type of earthy substance ?
That it is cognizant of internal psychical phenomena is no proof of its being
other than earthy. It may well be composed of earth, just like the organ of
smell. Nor can it be contended that the mind being devoid of a tactile attri-
bute is not of the nature of earth., The absence of tactility in the mind is an
unproved assumption. One cannot argue that being unproductive of a sub-
stance (dravyanarambhaka) it must be accounted as devoid of tactility, because
this argument is a case of plain non sequitur. What can be the possible product
of the mind? A material product must be either a cognizable object (visaya)
or a physical organism (darira) or a sense-organ (indriya). But none of these
can be said to be the product of the mind, as they are all composites produced
from their own constitutive causes, »iz., atoms. Nor can the mind be sup-
posed to be productive of any other special sense-organ. The recognized
sense-organs have got their distinctive causes, and the mind as the sixth
organ being competent to cognize internal phenomena, there is absolutely

1 Nyayakn.ndah (Vizianagram Sanskrit SGPIOB) p 90; Kiranavali (Benares Sanskrit Series),
p. 153,
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no necessity for another extra organ that may be supposed to be produced
by the mind. If an additional organ were produced, it would have no scope
and distinctive function of its own. Thus the mind’s failure to produce any
substance is due to the absence of any necessity for the possible results, and so
this cannot be made the ground for inferring the unearthy constitution of the
mind. That the mind is an earthy substance is supported by the further
consideration that it cognizes also smell, the specific object of the earthly
organ. If in spite of its functional community with the organ of smell it is
regarded as unearthy, the smelling organ may also be regarded as having an
unearthy constitution. The argument that the mind cannot be distinguished
from the organ of smell is only by way of illustration. It may be proved by
employing similar lines of argument that the mind does not differ from other
organs alsa. The upshot of the contention is that though the mind be an
additional organ, it need’'not be structurally and constitutionally different
from any one of the four material substances. An atom of earth or water
or light or air can without any logical incongruity be credited with the function
of the mind. By the same logic it may be shown that the mind cannot be
distinguished from akdda too. '

The Vaisesika argues that the argument is suicidal in its results. The
respective functions of the different sense-organs must be regarded as mutually
exclusive. The denial of this rule will render the postulation of different
organs superfluous. Thus the earthly organ must be restricted to the cognition
of smell. Ifit were competent to cognize taste also, there would be no necessity
for positing the gustatory organ over and above the organ of smell. In
short, one organ would do the duty of all the organs taken together. But
this is an impossibility, as the loss of the organ of smell does not entail incom-
petency for the perception of taste. So the postulation of different sense-organs
is an epistemological necessity. Though the mind is competent to perceive
smell or taste or colour or touch, it cannot be subsumed under any one of the
recognized sense-organs. The reason for differentiating the mind from other
organs lies in the fact that the different sense-organs have got their provinces
sharply demarcated, one from the other. The organ of smell, for instance,
is competent to perceive smell alone in the midst of an assemblage of various
sensible qualities, to wit, smell, taste, colour, touch and sound. But the
mind is not restricted to any one of them like the external sense-organs. It
is a common organ for all of them, though in external perception it is effective
only in association with a particular sense-organ and not in its unaided capacity.
It has already been shown that the external sense-organs are absolutely
ineffective without the co-operation of the mind. The universal jurisdiction
of the mind as a regulative principle of the different sense-organs is proof
of its distinctive individuality. The difference of the mind from the four
materially constituted sense-organs, viz., the organs of smell, taste, vision and
touch, is further proved by its competency for the perception of the specific
qualities of a ubiquitous substance. It is thus on a par with the auditory
organ which also is cognizant of the specific quality of a ubiquitous substance.
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The mind is cognizant of the specific qualities of the soul; and the auditory
organ, of that of akasa. The mind, again, is differentiated from the auditory
organ on the ground that it is not marked by the possession of any specific
quality, whereas the auditory organ is only an adaptation of @akd@sa in which
its specific quality, viz., sound, inheres. Moreover, Gkasa and for the matter
of that the auditory organ are held to be possessed of unlimited extension,
while the mind, as we shall presently see, is believed by the Nyaya-Vaisesika
philosopher to be of atomic magnitude. The intactility of the mind is also
capable of being proved by inference, and so it cannot be confounded with an
atom of any one of the four material substances. The mind is the substratum
of the conjunction which is the non-material cause (asamavayikarana) of cog-
nition and the like, the other such substratum being the self; and since the
self is devoid of touch, the mind also cannot be otherwise. Besides, any
eternal substance possessed of touch, e.g., an atom, is invariably the cause of
a tactile substance. But the mind is not known to have any tactile substance
as its product. This functional divergence of the mind from all recognized
tactile substances is also proof of its intactility. All these considerations go
to show that the mind is a separate organ, particularly when an attempt at
its identification with the other organs leads to a series of absurd conse-
quences.l
2. The magnitude of the mind

The problem of the magnitude of the mind has received elaborate attention
at the hands of the exponents of the Nyidya-VaiSesika school and of the
Mimamsakas, whose views are diametrically opposed to each other. The
sharp difference of opinion and the vigorous advocacy of the respective positions
have given the problem a prominence which appears to be out of all propor-
tion to its intrinsic philosophical importance. After all, it is a side-issue
between the Vaisesikas and the Mimamsakas, as they are equally agreed upon
the independent existence of the mind as a separate organ. The Nyaya-
Vaiéesika school holds the view that the mind is possessed of atomic magni-
tude, while the Mimamsakas maintain that it is of unlimited magnitude like
the self. Although the problem primarily arises from the necessity of account-
ing for the temporal order of the data of experience, in its final development
it assumes the character of a metaphysical problem, the psychological issues
being explained with more or less equal plausibility in conformity with the
metaphysical conclusion maintained by each of them.

The Nyaya-Vaiéesika philosophers infer from the regular succession of
psychical events that the mind is atomic in its magnitude. If the mind were
not atomic, it would have to be maintained as of unlimited magnitude, as these
two kinds of magnitude alone are predicable of an eternal entity, which the
mind must be held to be. If the mind were a perishable entity, the unbroken
continuity of the career of the soul through numberless incarnations would
be unaccountable. In fact, it is the mind which is responsible for the pos-
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1 Nyayslilavati with Kanthabharana and Prakaéa (Chowkhamba Sanskrit Series),
pp. 328-333.
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sibility of experiences of pleasure and pain that are the invariable concomitants
of worldly career. Both atomicity and ubiquity are psychologically incapable
of being proved. They are rather presuppositions, and as such, of a hypo-
thetical character. According to the Naiyayikas, the successive emergence
of psychical phenomena can be satisfactorily explained only if the inter-
mittent activity of the mind is postulated, which, again, is possible only if
the mind be of atomic magnitude and thus capable of being connected with
only one sense-organ at a time. If the mind were other than atomic in mag-.
nitude, it would be connected with all the organs, and so there would be left
no reason why all possible cognitions should not take place at once. More-
over, if the mind were ubiquitous like the auditory organ, it must have a
medium of limited magnitude for its apparatus. If a part of the body be
supposed to function as such an apparatus, just as the ear-cavity does for the
auditory organ, then its activity would be confined to that portion only and
be neutralized if there be a defect in the apparatus. So the Mimamsakas
must admit that the whole physical organism must serve as its apparatus.
But in that case the localization of psychical experiences in the different parts
of the body will become an impossibility. Thus experiences embodied in
such propositions as ‘One has got pain in the head and pleasure in the foot’
will be left unaccounted for. The localization of experiences is conditioned
by the non-material cause (asamavayrkarana), i.e., by the localized conjunction
of the mind and the self. But here the mind and the self being both ubi-
quitous, and their conjunction being unspecifiable in respect of the location
of its incidence, the sensations in question should be felt all over the body
and not in a specified area. If a supersensible subtle medium is requisitioned
to explain the phenomenon, it would be logically more economical and con-
sistent to regard that medium itself as the internal organ. The Nyaya-
Vaisegika position, however, is free from these difficulties, as it admits the
mind to be atomic in magnitude.!

The Mimamsakas have sought to explain the successive occurrence of
psychical phenomens by having recourse to the theory of metempirical moral
force (adrstia), which is supposed to work as a regulative factor. So the
ubiquity of the mind does not make the graduated emergence of cognitions
an impossibility. But this appeal to the metempirical moral force as a sort of
deus ex machina whenever one is confronted with an apparently insurmountable
difficulty is considered by the Naiydyikas as tantamount to a confession of
defeat. Udayana in his Nyayakusumanjali propounds a twofold law relating
to the function of the moral power, which makes appeal to such power in season
and out of season a discreditable procedure. In case where the metempirical
power is effective only by bringing about a combination of all the empirical
conditions necessary for the production of the effect, there the effect invariably
materializes on the completion of such combination. So the metempirical power
fulfils itself as soon as the totality of empirical conditions is realized, and it has
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1 Nyayskusumaiijali (Bibliotheca Indica), part I, p. 348,
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no other effect to produce. The second law is this that where there is no
positive medium such as the combination of empirical conditions noted above,
the metempirical force works out its efiect independently and directly. The
first motion of an atom on the eve of creation is the outcome purely of such
moral force. The truth of the first law is illustrated in all cases of causal
operation open to observation. Thus it is never seen that though the last yarn
is woven on to the warp, the cloth is not produced, or that if it is produced it is
devoid of its qualities for the default of moral force. The fact of the matter
is that if in such cases there be any defection on the part of the moral force,
the conditions of the production of the effect would fail to be realized. But
when the empirical conditions of production are present, it must be presumed
that there is no default of metempirical power. Applying the law to the
present case, we find that the condition itself of the production of cognition,
viz., the combination of the object, the organ and the self, will not be produced
if there is & drawback to suspend the activity of the moral force. But if such
a combination is present, the effect must materialize; and if the effect is not
seen to eventuate in such a case, no appeal to the moral force can be considered
as a legitimate way of explaining the phenomenon. Thus though the self and
the sense-organs and the objects of cognition are in relation, the simultaneous
emergence of cognitions is seen not to take place. So something else is to be
postulated as an additional condition, and this must be the mind. If the
mind be ubiquitous, it will be in connection with all the organs; and thus the
conditions of all sense-perceptions being present in full, there is no reason
why such cognitions should not take place, all at the same time. If the
mind be regarded as atomic in magnitude, the difficulty vanishes at once.l
The Mimamsakas contend that the arguments of the Nyaya-Vaisesika
philosophers in support of the atomicity of the mind and also against the
possibility of its unlimited magnitude are inconclusive. If definite analogy
be any guide to the determination of the nature of things, it is in favour
of the Mimamsa pbsition.; To put the argument syllogistically: Whatever
is an intactile substance is of unlimited magnitude, e.g., the self; the mind is
such a substance; therefore the mind is of unlimited magnitude. The same
result is obtained from a different line of argument. Thus the sense-organs
that are eternal are of unlimited magnitude, e.g., the auditory organ; the
mind is such an organ; therefore the mind is of unlimited magnitude. More-
over, the mind being a substance devoid of any specific quality (videsaguna),
and also being an eternal substance unproductive of any other substance,
like time and space, should have the quality of unlimited magnitude like its
analogues. Again, being the substratum of the conjunction which is the non-
material cause of cognition, like the self, the mind should have the same magni-
tude as the self. It is no use multiplying the logical h grounds for establishing
the ubiquity of the mind, because each one of these arguments is believed
by the Mimamsakas to be sufficient to support the conclusion.2 It may,

m— . .

1 Nyayakusumaiijali (Bibliotheca Indica), part I, pp. 350-352. 2 Ibid., pp. 346-347.
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however, be said in reply on behalf of the Naiyayikas that these arguments are
mostly cases of non sequitur. They are all inspired by mere analogy, and as
such, lack independent cogency. Besides, they render the contact of the mind
with the soul impossible, for it is inconceivable that two eternal and ubiquitous
substances should have between them a relation which is contingent. And
even if the possibility of eternal conjunction (ajasamyoga) between them be
admitted, as is done by the Mimamsakas, such conjunction will have no
causal efficiency with regard to the contingent emergence of psychical
phenomena.

As for the argument that the simultaneous connection of the mind with
the sense-organs should make the simultaneous emergence of all possible
cognitions a necessity, the Mimamsakas point out that it is not capable of
invalidating the position maintained by them. 7The phenomenon can be
explained by the very circumstance of the mind being an organ. It is a law
that an organ can produce only one cognition at a time. The validity of the
law is attested by the phenomenon called collective perception (samiha-
lambanajiiana). Thus when there are several objects, a chair, a table, a pen and
a clock, all connected with the visual organ, the result is one single cognition
having for its object the whole group of substances, and not a plurality of
cognitions corresponding to the plurality of objects. How can it be explained
unless you posit the characteristic of sense-organs as formulated in the above-
mentioned law ? The Naiyayikas retort that if in spite of the contact of the
mind with all the organs the different sense-perceptiens do not take place,
then what is the warrant of supposing the mind to be possessed of unlimited
magnitude ? If the hypothesis is resorted to to account for the simultaneous
perception of pleasure and pain in different parts of the body, then there is
no reason for denying the possibility of a single cognition apprehending even
the objects of different senses, although the simultaneous emergence of
diverse cognitions of different sense-data -is sought to be avoided by the
above law, viz., the emergence of one sense-perception at one time. The
Mimamsakas, however, maintain the possibility of one cognition comprising
different sense-data and cite the example of ‘eating a big cake’, in which the
taste, odour, touch, sound and colour are simultaneously apprehended in one
act of cognition. The Naiyayikas are not convinced of the necessity of the
hypothesis of the unlimited magnmtude of the mind even on the evidence
of the particular experience adduced as proof. It is not capable of being
definitely decided on the evidence of our experience, whether the cognition is
one, or even a case of synchronism of multiple cognitions. The verdict of
experience in this case as in many other cases is absolutely non-committal.
The point at issue, therefore, can be determined by consideration of the logical
possibility. If the synchronism of different sense-cognitions is admitted, the
law of one cognition for one organ has to be thrown overboard. And if,
alternatively, the cognition in question is regarded as one with a fivefold con-
tent, it will be very difficult to assign the cognition to the class-category of
any one of the sense-perceptions. To be explicit, the ‘cognition cannot be
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characterized either as visual or as tactual or as auditory or as olfactory or as
gustatory. Nor can it be regarded as a mongrel cognition participating in
the characteristics of all of them, because being mutually exclusive, these
characteristics cannot coalesce In one substratum. So there appears to be
no logical necessity for postulating the existence of a ubiquitous mind. At
any event, it does not give any advantage over the Nyaya-Vaisesika position.
The only case for supposing the extensive magnitude of the mind is, in the
Mimamsa contention, the simultaneous cognition of pleasure and pain in the
different parts of the body. But whether it is a case of one cognition or
of two different cognitions happening in quick succession is & matter of dispute.
There is good reason for believing it to be a case of two successive cognitions
and for regarding the notion of simultaneity as due to extreme shortness of
the interval between them.1

It is a matter of common experience that when a man is preoccupied
with something he does not perceive anything else, though the sense-organs
are in contact with their relevant objects and are in a state of perfect fitness.
When charged with inattentiveness, the man simply pleads that his mind was
fixed on something else, and so the sense-data escaped his focus of attention.
In other words, only those things are perceived which come within the focus
of the mind. But if the mind be in contact with all the sense-organs and
thus is supposed to be ubiquitous, there is no sense in the assertion that the
mind is focussed on a particular sense-organ and through it on a particular
object. It may be argued by the Mimamsakas that it is not the actual contact
of the mind but rather the desire to know (bublhitsa) that is the deciding factor
in the emergence of successive cognitions. But such desire, reply the
Naiyayikas, cannot be the condition of the cognition of a particular object; nor
does the desire to cognize an object obstruct the emergence of the cognition
of another object. If the conditions of perception are present, the absence
of the desire for a cognition does not operate as an obstacle. If it were an
obstacle, one would not perceive a piece of cloth when one opens one’s eyes in the
expectation of perceiving a jar. Desire or no desire for a cognition, the latter
takes place if the object is there and the sense-organ in association with the
mind is in operation upon the object. Such desire may be the condition of a
vigorous cognition which leaves behind an effective impression of it, so that
a revival of it in the shape of memory becomes possible. But the desire to know
and also attention (pranidhana) do certainly play an important part in cases
where many things are simultaneously presented before the senses and only
one is cognized. This is possible because the desire and attention only serve to
connect the mind with one object (through the relevant sense-organ) and
detach it from all others. Thus when many sounds are presented, even a faint
sound is perceived if the desire to know and attention are directed towards it.
So this only furnishes a corroboration of the transferability of the mind from
one organ OT one object to another organ or another obJect and. this is incom-

1 Nyayakusuman]ah with Prakaéa, part I, pp. 351 353 Kusuman]ahbodham (Saraswati-
Bhavana Texts), p. 98.
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patible with the unlimited magnitude which is predicted of the mind by the
Miméamsakas.1

The Mimamsakas have, however, contended that though the mind is
ubiquitous, its functional activity (vydpara) is subject to succession in time,
and this accounts for the successive emergence of different cognitions. But
the contention lacks cogency. If the function be anything different and
distinct from its contact, it is not capable of being affiliated to any known
category; and if capable of subsumption under any one of the categories,
it will run counter to the Mimamsa position. Thus if the function of the
mind be of the nature of movement, that will be incompatible with its ubiquity.
A ubiquitous substance is incapable of movement. If it be a quality and
eternal at that, no succession can be predicted of it. And if the quality is
supposed to be a non-eternal event, it cannot possibly be brought into existence
unless a limited substance operates for its production. If such ‘a limited
substance be postulated, it is better to regard this substance as the mind,
particularly in consideration of the fact that the mind of unlimited magnitude
does not contribute to a better explanation of the psychical activity of the
soul.? |

The same result is obtained from the consideration of the possibility
of dreamless sleep (susupfi). Dreamless sleep is characterized by the com-
plete suspension of all psychical activity. 1t is therefore possible only when
the mind is detached from all sense-organs, for the self’s contact with the
mind which is in association with any sense-organ is held to be the cause
of a psychical phenomenon. The Naiyayikas therefore suppose that the
mind enters into a particular gland (puritat) on the eve of dreamless sleep and
is thus dissociated from the sense-organs. The condition of a psychical event
having thus ceased to exist at that time, the self becomes absolutely
unresponsive to any external stimulus that may be theoretically supposed to
come through the channel of a sense-organ.83 But such explanation is not
possible for the Mimamsakas who advocate the theory of an all-pervasive
mind. They can only seek to explain the phenomenon by an appeal to the
metempirical moral force. But that is undoubtedly an unphilosophical way of
deciding a philosophical issue. In fact, the Mimamsa theory of the mind
is hedged round with so many qualifications and reservations that they only
serve to accentuate its inherent weakness.

The Vedanta holds that the mind is a created substance and so composed
of parts. The mind, therefore, must be of medium magnitude (madhyama-
partmana), i.e., of limited extension, since a composite substance can be
neither infinite nor infinitesimal in magnitude. This theory is exposed to all the
difficulties which lie against the ubiquity of the mind. Moreover, if contrac-
tion and expansion of the mind be assumed to account for the supposed
simultaneity and the undisputed, succession of psychical activities, this would
only serve to introduce unnecessary complexity. Contraction and expansion of

1 Nyayskusumadiijali with Prakasa, part I, pp. 3563-354.
2 Ibid., pp. 3556-356. 8 Ibid., pp. 357-358.
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the mind being events in time must have their causes. We have already shown
that the metempirical moral force cannot be requisitioned for this purpose,
as it serves rather to throw discredit upon a philosophical theory. Nor can
attention or the desire to know be supposed to function as conditions of expan-
sion and contraction, as we have already found that the scope of its activity is
circumscribed within narrow limits.

3. Can a plurality of minds be affiliated to a single organism ?

Each self is provided with a mind and a sensitive physical organism in
order that it may be in a position to cognize objects and to experience pleasure
and pain in accordance with its past karman. Since different individuals are
found to have cognitions arising simultaneously and since a single mind of
atomic magnitude cannot conceivably be shared by them, it must be supposed
that there are as many minds as there are individual selves. In fact, in the
Nyaya-Vaisesika view, each mind is attached exclusively to a single self and
can function only inside the organism with which the self in question is
connected.l

It follows from what has been said above that only one mind should
be postulated for each organism. The assumption of more than one mind
in an organism is, therefore, not only unnecessary but is also found to come
into conflict with the presupposition of our experiences. If five different
minds were postulated as auxiliaries to five different senses and if they could
operate simultaneously, the successive emergence of psychical phenomena
would be difficult of explanation. And if they are supposed to work in suc-
cession, there is no necessity for postulating a plurality of minds, as one mind
in succession can bring about all the activities under consideration. The
notion of simultaneity of different cognitions (or volitions) can be explained
away as an illusion due to the extraordinary swiftness of succession of the
mental events.2 |

i

A PEEP INTO THE IDEAL OF EDUCATION IN INDO-ARYAN
SOCIETY

By
MAHAMAHOPADHYAYA VIDHUSEKHARA BHATTACHARYA

It is evident that none can live without air and space, nor can one grow
if air and space are not sufficient, just as a man put into a box cannot do.
Similarly what air and space are to a living animal, education is to a social
being. 'This or similar consideration led India once to make her education
compulsory, and necessarily free also, for without making it free it can on no

account be made compulsory. Let us peep into the matter and see how India
did it.

1 Kiranavali, p. 154. |
® Nyayabhasya, III. ii. 56-58; Vaifesikasutra with Upaskara, III. ii. 3.
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In the Indo-Aryan society which was originally composed of three classes
of people, viz. Brahmanas, i.e. those who were mainly entrusted with edu-
cation, peace and the spiritual side of the country; Ksatriyas, i.e. those who
were engaged to rule and defend the country; and Vaiéyas, i.e. those who
were employed to take care of the financial condition of the country by such
means as trade and agriculture. One class more representing the artisans
and labourers, i.e. Sudras, was added to it afterwards. We are concerned
here with the society before the fourth class was included therein.

Readers of the social history of India know that the initiation ceremony
(upanayana) is still & compulsory one in Indian society for every boy belonging
to each of the three classes alluded to. The main object of the ceremony
-was to entrust a boy for his education to a teacher in his house. In case
the ceremony was not done in its proper time,! it might wait for a few years
more 2; but after those periods the boys who had. not gone through the cere-
mony were regarded as outcasts (vrdtyas). It means that those boys were
excommunicated, as being un-educated they had no place whatsoever in
society. Parents had to be careful about it. They must get their sons
educated. It was their unavoidable duty (dharma) and it must be observed.
Indian parents still do it of their own accord, there being no outward force,
no punishment from the Government.

This responsibility for the education of a boy lay with the parents, no
doubt; but it was equally shared also by society itself, since it had made it
compulsory. Society had to see that education was easily accessible to every
boy without the least consideration of his being rich or poor. It was not
that some people were allowed to have special privilege at getting the highest
possible education, because of their money, as is seen now. The organizers
of the society we are concerned with could not think of such inequality.
According to them when a boy was born he belonged to the entire society,
his merits and demerits having direct effect on society for good or for bad.
Up to a certain age the parents looked after him, but when the time for edu-
cation came they simply took their son to a teacher and after that they had
nothing more to think of or do for him. They had no longer any anxiety
for their son’s food and shelter or as to who was to look after him, though
he was of so tender an age; or above all, as to who was to meet the expenses
required for his education. How did ancient Indian society provide for
these things'? It did everything that was possible in those days. It was
so organized that nothing which was absolutely required for education was
wanting. The boy taken to teacher’s house lived there as one of the teacher’s
family, the members of it being in fact those of his own family, especially
the wife of the teacher taking in reality the place of his own mother. Thus
there was no difference whatsoever of treatment towards a student in the

1 Generally the proper time for a Brihmana boy is his eighth year, for a Kgatriya boy
eleventh year, and for a VaiSya boy twelfth year. But it can be done earlier. -

2 A Brahmana boy might wait until the sixteenth year, a Kgatriya boy until the twenty-
second year, and a VaiSya boy until the twenty-fourth year.

4
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house of his teacher and in the family of his own parents. The sorrows and
joys of the teacher’s family were equally shared by the student.!

Now, as regards the expenses for the education of the boy. Who was
to meet them ¢ Why, the education was absolutely free, and there was no
question of expenses to be paid by a student. Yet, was not there the question
of at least the daily food for both the student and the teacher? How was
it provided for, and by whom ? Evidently by the society itself and in the
most remarkably economical and simple way that could be thought of. The
food was daily collected by the students themselves begging from door to
door, and 1t was a religious and obligatory duty of every householder to supply
a student with as much food as he could afford. It was enjoined in the
scriptures on the wite of a householder (and not on the householder himself,
as the latter might be more often absent from the house than the former owing
to his outdoor works), that when a student approached her for food she must
not refuse him, otherwise all her previous good actions would be of no avail.
This threat was in no way an exaggeration, for if owing to want ef food
education in a society were stopped, the evil that might arise from it would
certainly destroy many a good thing that had already been gained by the
socliety.

That offering of food to students by householders was in no way consi-
dered a burden by the latter ; it was rather a very pleasant duty for them. And
the food thus collected by the students was shared alike by their teacher as
well as by themselves.

We have seen that boys were taken for their education to teachers.
The Sanskrit word for these teachers is Acdrya. Its significance is that he
not only taught his students how to practise what was taught to them, but he
himself practised in his life what he taught.

One of the most important things that was always kept in view and
followed by the students with great care under the guidance of their teachers
was the restraint of their senses coupled with the observance of strict celebacy
during the period of study. Moreover, generally the teachers were not rich
people and the students who lived with them had to lead a life of much hardship
borne with a cheerful mind,-and they had to discharge various household
duties equally with the family members of the teachers themselves. This
gave them an additional benefit of practical experience in various ways of a
householder’s duties whose life they aspired to adopt, in most cases, after
finishing the courses of their respective studies.

These are then in brief the fundamental ideas of education and the arrange-
ments that were made for carrying them out in practice by the members of
the Indo-Aryan society in ancient times.

—— Al P . i —

1 The following sentence from the Chandogya Upanisad (1V. 10. 3) is short, yet very
significant. It will show the kindness, tenderness and affection of the wife of the teacher to a

student who did not one day take his food: ‘Brahmacarinn aéana. kim nu naénasi’—Student of
sacred knowledge, eat. Why, pray, do you not eat ?’
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A HIDDEN LANDMARK IN THE HISTORY OF JAINISM
By
Dr. H. L. Jaix, M.A., LL.B., D.LrrT.

In my article on ‘Sivabhiiti and Sivirya’1 I have tried to identify Siva-
bhuti, the author of the Botika schism according to the Mula Bhasya, with
Arya Sivabhiiti of the Kalpa Siitra Sthaviravali on the one hand and Sivarya
the author of the Digambara work Aradhana on the other, so as to make the
three names referring to one and the same person only who flourished 609
years after the Nirvana of Mahavira. One of the verses of the Miila Bhagya
from where I took my start makes mention of ‘Kodinna-kutta Vira’?2 as sub-

sequent successors of Sivabhiiti, and the purpose of the present paper is to
make an investigation for discovering the lineal descendants of Sivabhiiti or

Sivﬁrya..
My first inquiry brings to light the following facts:—

1. Sivabhiti’s pupil and successor, according to the Sthavirivali, was
Bhadra3®

2. Bhadra or Sri Bhadra, according to a Sravana Belgola inscription,
became universally known as Bhadrabdahu, who had for his pupil
Candragupta.s

3. It is this Bhadrabahu, and not the earlier one who, according to
the Sravana Belgola inscription No. 1, foretold the twelve
years’ famine and migrated to the South from Ujjaini. This
Bhadrabahu is given a special title Swam..5

4. The Acarya who enjoys the special and almost exclusive title of
Swami ¢ in the Digambara Jaina literature is Samanta Bhadra the
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author of Aptamimamséd. Tradition associates him with Sivakoti
or Siviyana.” He is also said to have joined the temple raised by
Sivakoti.and to have revealed an image of Candra prabha 8 out of
an image of Siva, as well as to have started his carcer at
Pataliputra, and from there to have travelled to Malwa, Sindha
and Thakka and subsequently to Kancipura and Karahataka.?

5. Samantabhadra is celebrated in the Svetimbara Pattavalis as an
Acidrya of the Candrakula and the founder of the Banavasi
Gaccha 10

Let us now see what these facts lead us to. Bhadra and Bhadrabahu are
easily identifiable on the basis of the information furnished by the Sravana
Belgola inscription No. 40 (64) according to which Bhadrabdhu’s former name
was Bhadra or Sri Bhadra,! and there appears to be nothing that would
revolt against this identification. As regards Samantabhadra and Simanta-
bhadra, there is practically no difference in the two names. The lengthening
or the shortening of the vowel is of no consequence. The fact that Samanta-
bhadra founded the Banavasi Gaccha clearly shows his association with the
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South where Banavisi was the name of North Karnitaka. Tt was also the
name of the principal town in that area called Krauncapura, situated on the
river Barada, an affluent of the Tungabhadrd.l? The foundation of the
Banaviasi Gaccha could be better understood in the light of the information
about Samantabhadra preserved in the Digambara traditions according to
which he, having started his career at Pataliputra, carried on his religious
propaganda in Malwa, Sindha and Thakka (Punjab) and then travelled on to
Kancipura and Karahataka. The last of these places is no doubt identical
with Kardada in the district of Satara in the Bombay Presidency, and this heing
so, Kancipura, it appears to me, should be identified with Krauncapura in
Karnataka and not with the town of that name in the Tamil country near
-Madras. The word Vaidida which in all probability qualifies Kancipura in the
traditional verse,'® may denote the river Bedavali which was another name
of Barada on which Krauncapura was situated,!? and it may have been parti-
cularly used to distinguish this place from the more famous town of the same
or similar name.

Other Digambara traditions associated with Samantabhadra become
similarly intelligible if we try to understand them in the light of the Svetambara
traditions connected with Sdmantabhadra. That he joined the temple raised
by Sivakoti 14 can easily be understood to mean that he associated himself with
the organization of Sivabhiiti or Sivarya as a pupil or associate, and that he
revealed the image of Candraprabha out of the Siva image 15 may be a fine
allegory of the fact that he established the Banavasi Gaccha of the. Candra
School within Sivarya’s Samgha. Manatwiga the author of Bhaktimara
Stotra is said to have belonged to this very Candra Kula just four generations
after Simantabhadra 1 and Kanakamara Muni the Digambara author of the
Apabhraméa Kavya Karakandacariu a.lso calls himself as belonging to the
Candra Gotra.17

The time of Samantabhadra according to the Svetambara Pattivalis is
" also favourable to this identification. According to the Tapigaccha Pattavali
Vajrasena attained heaven 620 years after Mahavira’s Nirvana. He was
succeeded by Candra Siiri who in his turn was succeeded by Samantabhadra.18

12 See Geographical Dictionary of Ancient and Mediaeval India by Nundolal Dey.

13 See footnote 9 above. It does not really suit the context in the verse to interpret vaidiéa
as Vidiga, identical with Bhilsa, in Malwa which country has already been mentioned before in
the verse. Hence Lewis Rice, who first interpreted the Sravana Belgola Inscriptions, translated
it as ‘the out of the way Kénci’ and Mr. Ayyangar translates it as the ° far off city of

Karicil .
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15 See footnote 8 above. 18 See Pattavali-samuccaya.
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He could thus be easily regarded as a junior contemporary of Siviarya who
organized his Order in 609 after Nirvana.!® This period is quite suitable for

Samantabhadra the author of Aptamimams3.20

Having thus merged Bhadra of the Sthavirdvali and Bhadrabdhu of the
Digambara inscriptions into one personality, and having identified Samanta-
bhadra of the Svetdambara Pattdvalis with Samantabhadra of Digambara
literature, let us now see whether the two that emerge from these identifications
could be further resolved into one. For this purpose let us concentrate upon
the Sravana Belgola inscription No. 1 which is the earliest and therefore the
most reliable authority about Bhadrabahu and his activities. A careful
reading of this inscription leaves us in no doubt about the fact that the Bhadra-
bahu who foretells the twelve years’ famine at Ujjaini is not one of the five
Srutakevalis, but the one who comes long after him in the line.2! He must
therefore be regarded as ‘Bhadrabahu II, and the famine which he foretold
must be the one which is mentioned in the Ava$yaka Ciirni and Malayagiri’s
Vritti according to which a very severe famine lasting for twelve years occurred
at the time of Vajra Swami who, in consequence of it, toured into the South.22
Vajra Swami according to the Pattavalis was the predecessor of Vajrasena,
and lived from 496 to 584 years after Nirviana,?® i.e. just about the time of
Samantabhadra whose great-grand-predecessor he was. Not only that, but
according to the Vira-vamsaval:,?4¢ Vajra Swami passed his Citurmasa in the
South at a place called Tungia which I am inclined to locate at the Tugabhadra
where we have already located Krauncapura or Kaficipura of Samantabhadra,
not far away from the Katavapra at Sravana Belgola where Acirya Prabha-

candra, according to the inscription, ended his life.
Another very important clue furnished to us by this inscription is that it

gives to this Bhadrabahu the designation of Swa@m: which in literature has
almost exclusively been used for Samantabhadra. In fact even great writers

1 g=rgEas aawag axar fofe wawg AT |

a1 fifegry fE3t CRAITYT gywarn | vy, | ete. ( YTIWH FEWTy ) |
20 See Pt. Jugalkishore’s ‘Swami Samantabhadra’ pub. as Introduction to Ratna-karanda-
sravakacara, pp. 115ffi. Samantabhadra is traditionally assigned to the second century of the

Vikrama era by the Digambaras,
21 See footnote 5 above.
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like Vidydnanda 26 and Vadiraja Stri 26 have referred to him only by the title
of Swami without mentioning the name Samantabhadra, and this they could
do because they knew that their readers would understand nobody else but
Samantabhadra by that title. This piece of evidence taken together with all
that has been said above goes to establish almost beyond doubt that Samanta-
bhadra and Bhadrabahu II are identical.

This identification of Bhadra, Samantabhadra, Samantabhadra and
Bhadrabahu into one person, whom let us now call Bhadrabdahu II, leads us
into corollaries that appear to be startling. The first of these is that we must
accept Kundakunda to be the pupil of this Bhadrabahu II who within the
Digambara hierarchy is no other than Samantabhadra the author of Apta-
mimamséd himself. Kundakunda in his Bodha Pahuda clearly mentions him-
self to be the pupil of Bhadrabahu 27 who could be no other than this Bhadra-
bahu II. The only difficulty that might come in the way of this identification
is that here Bhadrabahu is said to be acquainted with all the Twelve Angas
and the Fourteen Piirvas and was thus a Sruta-jfiani. But we must remember
that our Bhadrabahu who was definitely different from and much posterior to
Bhadrabahu I has also been called a Sruta-jiiani in a number of inscriptions.2®

This point becomes still more clear when we come to consider the casé of
Bhadrabahu who is the author of the ten Niryuktis included in the Svetam-
bara Agamas. Their author is also claimed to be a Srutakevali2® but
obviously he is not the same as Bhadrabahu I because in his Ava§yaka Niryukti
he mentions events with persons and dates right from the time of Lord
Mahdvira down to 609 years after his Nirvana.s® He also pays a great tribute to
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28 See, for example, footnote 4 above. Also see Ins, 108 (2568), verses 8-9.
29 For example, Malayagiri (12th cent.) in his commentary on Pinda Niryukti says—
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30 These occur in connection with the various schisms that took place since the time of
Lord Mahéavira. The verses that mention their years are as follows :—
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Arya Vajra who lived from 496 to 584 years after Nirvdna and to Arya Raksita
who was his contemporary.3? From all these mentions it appears that the
author himself lived about 609 of Nirvana and was personally associated with
Arya Vajra about whom he has given us some personal information and who is
credited with having split up the Sruta into two parts Kalika and Drstivida
which were further split up into four by Arya Raksita.32 In my opinion
the author of the Niryuktis and the teacher of Kundakunda, the author of
Aptamimamsa and the head of the Banavasi Gaccha and Candra Kula and the
sage who foretold the twelve years’ famine and migrated to the South are all
one and the same person, and that person was the pupil or associate of
Sivirya. |
This is not all the glory that Sivﬁrya. has to his credit. There is vet another
bright jewel to his crown which 1 shall now proceed to introduce to you. Let
us examine the Prasasti which we find at the end of the Tattvarthadhigama.
Bhasya.33 Here we are told that the author Umasvati was the grand-pupil
of Sivaéri and pupil of Ghosanandi. Neither of these two dignita,ries has so
far been identified. Sivaséri may be easily identified with Sivarya. Besides
the name being the same in the two cases except for the variable suffix,
there is the name of his pupil with his name ending in Nand: which appears
in the names of Sivﬁrya’s teachers and was a favourite name-suffix with the
teachers of the Nandi Samgha, while it is prectically non-existent in the early
Svetambara lists of names.3¢ Another piece of information that we find
in the Prasasti is that Umaéasvati was born at Nyagrodhika. Since I had
identified Rahavirapura where Sivarya organized his. Order with Rahuri

1 T Efefvaiemm w3k W Neifrarfoa FhegaEt i
QAT ( GUTIrg qzTasl) |

32 See quaﬁﬁﬁ, verses 7163-778.
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See Pt. Sukhlal Samghavi’s remarks on the praasti in his introduction to a-ﬁn'j'gg’
pp. 4fl. ~

34 The names of Sivirya’s teachers mentioned in his Arddhand are Jinanandi, Sarvagupta
and Mitranandi, for which and for other information on the subject see my paper on ‘Sivabhiiti
and Sivarya’ in Nagpur Unwversity Journal, No. 9.
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In the Ahmadnagar district, 1 looked into the locality for this name as well,
and to my pleasant surprise I find a place called Nighoja in the same district
and not very far from Rahuri. Nighoja may easily be identified with
Nyagrodhika the birth-place of Umisviti.

A few more statements in the Prasasti that deserve a close studv are as
follows :—

1. Umasviti’s teacher of Agama was Viacaniacarya Miila.

2. Though born at Nyagrodhika he travelled on to Kusumapura (Patali-
putra in the North). |

3. It was at Kusumapura that he explained or elumda.ted the
Tattvarthadhigama, i.e. wrote the Bhasya.

4. This Bhagya was written on a work which he had compiled earlier
on the basis of the utterances of the Arhat and the traditions that
had come down to him through a line of teachers, on finding
people afflicted with pain and vitiated in their outlook through
improper ideas.

These statements could not be understood fully unless one takes into
consideration the whole position of the Samgha as it appears to have developed
at that time. Sivarya was succeeded by Bhadrabdhu II who in his turn was
succeeded by Kundakundacarya. Umasvati being the pupil of Ghosanandi
who was another pupil of Sivirya, was obviously Kundakunda’s contemporary
and rival. Kundakunda tried to introduce serious changes into the creed
as well as the practice of the monks. While Sivarya had permitted cloth-
bearing to all nuns and some monks under special circumstances,3% Kunda-
kunda considered the position anomalous and sought to make nakedness as
the absolute rule for all monks, allowing no exception whatsoever.3¢6 And
since women could not for obvious reasons be asked to give up clothes they
were declared as unfit for salvation and could remain in the Order as apprentices
only.37 Klaborating the cryptic teaching of his preceptor the author of
Aptamimamsa that the true saint (Apta) is one who is free from all weakness
and obscurlty (Dosa and Avarana),38 he preached that an all-wise saint must

S e — e re—

3 See Ara.dhana Gatha 79-83. See my paper on ‘Sivabhiti and Sivarya’, footnote 5.
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be believed to be free from all feelings of pleasure and pain.?? He was not
satisfied by merely putting forth these views; he appears to have proceeded
to see that every member of the Order conformed to the rules. Those who
would not or could not do so, were to be expelled and all the texts that went.
against this creed were to be suppressed. A piquant situation must have
developed in the Samgha, specially amongst those members of it who came
within the exception to Sivarya’s rule and would not forget or forego the
study of the previous texts. Umasvati appears to have led this section. It
was during this period of tension when feelings ran high on both sides that
he wrote the Tattvartha Stitra in which he logically proved the position
with regard to the existence of hunger and thirst in a Kevali,#0 but did not
openly raise any question with regard to the wearing of clothes by monks
and salvation for women, though food for thought was provided on these
subjects in the definition of the Nirgranthas#4! and in the various points of views
from which the absolved beings might be considered.42 Umasvéati probably
offered this work as his compromise formula. But Kundakunda and his
adherents rejected it probably st a session specially convened for the purpose.43
The consequence was that the no-changers had to leave the Order—they were
expelled from it—and so they formed a separate Order of their own which came
to be called the Yapaniya Samgha.44

It was with a memory of these bitter experiences that Umasviti, probably
with a band of the younger members of his section who could undertake the
long journey, went to the North with a view to effect a union with the com-
munity there. It was in this way that he came to Kusumapura where he wrote
the Bhasya in which he expressed (Spastam) what he had kept understood
in the Stitras with a view to avert the inevitable crisis.

Kundakunda, on his part, having thus got rid of all the recalcitrants,
proceeded to establish the new Order with a thoroughness which was extra-
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10 See AWIUEH, ¢, - Lo.
t1 See ¢, 8§-89,
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42 Se,e Q“‘, (.

13 The question appears to me to have been put to the vote of the congregation by Kunda-
kundéacarya in the form of the verse preserved for us in his qggagTC ¢, €%,
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i1 For an account of the activities of the Yapaniyas see ‘ Yapaniya Saingha—a Jain sect’
by Dr. A, N. Upadhye in the Bomoay Umverszty Journal, I, 6, May 1933, and qraary 9ifea

®! @5 by Pt. HTH(TH Y&} in his '&Tﬂ' g1fed a'rt '{ﬁ’l‘ﬂ'ﬂ How the Yapaniyas were

subsequently reabsorbed into the major community and how their sacred books were also
made acceptable to the latter is being dealt with by me in a separate paper.
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ordinary. He mercilessly suppressed everything that went against his prin-
ciples in the slighest degree, or reminded of anything of their past affiliations.
He even suppressed his own name which was Padmanandi 46 because it aroused
memories of the Nandi Samgha. He, in all probability, prohibited the study
of all the former Agamas which were henceforth taken as totally lost and made
up for the deficiency by himself writing a large number of texts called Pahudas 4
which henceforth became the sole authority on all matters religious or philo-
sophical. He called his organization the Miila Samgha in view of the fact
that he went back to the position of the last Tirthamkara whose original
creed he claimed to have revived.4?7 It is also possible that this significant
name suggested itself to him readily because it was borne by the Vacakécarya
who had taught Umasvati and probably himself also, and therefore he indirectly
wanted to commemorate him.

The difficulty that still remains in regarding Samantabhadra as the
preceptor of Kundakundécarya is that inscriptions and Pattéavalis persistently
mention Samantabhadra after Kundakunda and not before him. My explana-
tion of this tendency on the part of all subsequent writers is that they were
interested in showing Kundakundacarya as the first and foremost of all the
teachers of the present age, and therefore a deliberate attempt was made to
obscure all the previous history. Secondly, there have been more than one
Samantabhadra even after Kundakundacarya.4® In spite of all that has been
said in support of the Ratna-karanda-Sravakacara being regarded as the work
of Samantabhadra the first,4® I now feel convinced that it was certainly not
the work of the same author who wrote the Aptamimdmsa, particularly
because it explains the word Dosa 59 in a sense which could never be intended
to be conveyed by it by the author of the Aptamimamsa.5? I think the
Ratna-karanda-sravakacara was written subsequent to Kundakundiacarya’s
preachings and in support of them. The author of this work may also have

* agraa wfafed v 7 wwtramfinma:
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¢4 Tradition attributes to him the authorship of 84 such tracts of which about a dozen are at
present available to us. See Pravacanasara: Introduction by Dr. A. N. Upadhye, pp. xxiv fi.

17 ReriRe v wreeatse 33
foraig qTaaq eNQ NX FWH I ¢o i (WrEITEA ) |

48 Six such Samantabhadras have been noticed by Pt. Jugalkishore Mukhtar, for which
see his Introduction to Ratna-karanda-éravakécara, pp. 5-9.
19 See ante.
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38. Also see verse 93 where the existence of the feelings of pleasure and pain are recognized
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been the teacher of Sivakoti the author of Ra.tna.mala which is certainly not
the work of our Sivabhiiti or slvarya. the author of the Aridhana.52 The
use of the title Swami as well as the attribution to him of incidents which were
really associated with his earlier namesake may be due to confusion or even,
no wonder, deliberate.

The results of my investigations in this paper may be summed up as
follows :—

1. Sivabhiiti who, according to the Mala Bhasya, founded the Bodika
Samgha was identical with Arya Sivabhiiti mentioned in the
Sthaviravali, and $ivﬁrya the author of the Aradhana, as well as
Siva$ri, the grand-teacher of Umasviti.

Bhadra, who was mentioned in the Sthaviravali as the pupil and
successor of Sivabhiiti, was identical with Bhadrabahu the author
of the Niryuktis, the divine who foretold the twelve years’ famine

- at Ujjaini and migrated to the South and the teacher of
Kundakunda, as well as with Samantabhadra the founder of
the Banavasi Gaccha and Samantabhadra the author of the
Aptamimamsa.

3. Kundakunda introduced drastic changes in the creed of the Order
which were unacceptable to one section led by Umasvati who
wrote the Tattvartha Stutra as a compromise formula, but being
unsuccessful in averting the crisis he went away to Kusumapura
where he wrote the Tattvarthadhigama Bhasya.

4. Those who left the Samgha in consequence of Kundakundacarya’s
reforms, or were expelled from it, formed themselves into an
independent community which came to be called the Yapaniya
Samgha.

5. Kundakunda tried to efface all the vestiges of the past including
literature, and called his organization the Miila Samgha.

6. Samantabhadra who is mentioned in inscriptions and Pattavalis
after. Kundakunda is different from the author of the Apta-
mimamsa and the pupil of Sivirya, while he may be the author
of the Ratna-karanda-§ravakicara and teacher of Sivakoti the
author of Ratnamalai.

7. As Sivﬁ,rya organized his Order in 609 after Nirvana, we may allow
20 years more to him after it and another 20 years to his successor
Samantabhadra ‘or Bhadrabiahu II, and thus we get about 650
years after Nirvana as the time for Kundakunda and Umasvati.

to

\

52 For the text of THATAT aﬁd critical remarks on the same by Pandit Nathuram Premi

see fggrergrifaeuy (W1, fX. &. 4. j1).



DID THE BUDDHA KILL THE CHILD IN MAN (BHUNA)?
By

Pror. N. K. Buagwat, M.A.
I'mtroduction :

It is the fate of World Teachers that they are liable to be misunderstood
by those that surround them. The life, thoughts, speeches, actions and
dealings of these Teachers are not generally appreciated in their ultimate
value by the common run of people, who differ from such Teachers both in
degree and in kind. These dissenters are so deeply sunk in their own con-
victions and way of thinking that they are unable to isolate themselves
dispassionately and enter into the spirit and letter of these World Teachers
to truly evaluate them as thinkers and guides. The dust of prejudice and
perverse understanding combined with partiality to one’s own convictions,
narrowness of outlook and absence of a spirit of liberal interpretation—are a
few causes as to why Great Teachers and Prophets were greatly traduced
during their lifetime and it was only after centuries that their greatness,
efficacy of teachings, the profound significance of their mission in life, and the
grandeur and glory of their personality were unfolded to the vision of next
generations. The same fate has awaited Gotama, the Buddha, who is rightly
called the ‘Teacher of gods and men’.! During his lifetime there were
many ascetics and Brahmins and they misunderstood him being misinformed
and Gotama had, several times, to enter upon a vigorous protest against false
charges and wilful distortion of his teachings.2 In some places he tried to
reconcile and explain his position, where there was honest difference or incon-
sistency or appareht contradiction, discovered by other sectarians in the usual
course of comprehension.3 He personally carried on talks and controversies
with notable personalities of other Faiths and clearly demonstrated to them
his unflinching position and the drawback or defect in their reasoning. He
was conscious of the.fact that his teachings ran counter to the then prevailing
pfinciples and bend of human mind and in fact he wanted to refrain from
propagating his doctrines to a people who were sunk in lust (Alaya).t During
the centuries that followed Gotama, his teachings passed through wvarious
stages of development, expansion and ramification, that gave rise to not less

1 sqmT i‘“ﬁ‘@? Eg"[ wIrqy *—repeated in so many suttas, e.g. Wf:"ﬂiﬁﬁ"l'ﬁiﬂlgﬁl_-
ygigF—amqagy (No. 7) Devanagari Edition, page 27 (by Rajvade and others).
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fasgf | wganegaga (No. 22)—wfamafa. gagwigd—Devanagiri Edition, page 99, by
Rajvade and others (1919). |

3 B.g. wwraui—fawgfyes —wesggua —Burmese Edition—Hanthavaddy Press—
page 291. Here in his conversation with g% he explains how he (Gotama) may be desig-
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without any detriment to his original doctrines.
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Devanagari Edition of the Bombay University, ¢, ¢, (., , page 7.
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than 18 different sects,! so that the last charge that was brought against
Gotama was that he preached nothing but Nihiliém (Stinyavada). In this
paper a humble attempt is made to examine one aspect of this Nihilism
which is summed up in one word, ‘Bhiinahi’ (killer of the child) and which
constitutes a charge, brought against Gotama by the Paribbajaka Magandiya

in the Majjhima-nikaya.2

The Paribbajakas :

The Paribbajakas formed one of the prominent sects in Gotama’s times.
Their creed was ‘A belief in perfect bliss after death for the self, purged from
evil and as a conviclion that the bliss can be won by Brahmacariya (celebacy),
by freedom from all evil in acts, words, aims and mode of livelihood’.?3 All
these four standards were bodily incorporated in Gotama’s Noble Eightfold
Path and the last of the four (Ajivo) gave the Ajivakas their special name as
a separate sect.! The Buddha differed from the Paribbiajakas as is attested
by the conversion of Sariputta and Moggallana, who were the Paribbajakas.
The goal of the latter was Deathlessness (Amata), ‘which to them probably
meant birth in the world of the Brahmia’.® Gotama has made free use of
this goal of the Paribbajakas in his sermons. He, however, was known as
‘Vibhajjavadi’ or Champion of the Method of Analysis and he taught causes
and effects of states of consciousness.” Again the Paribbajakas were
speculators in the guestions bearing on metaphysics, philosophy and ethics.
In the Majjhima-nikaya (Majjhima Pannésaka) their speculative philosophy
has been repeatedly mentioned and it concerns itself with eternality or non-
eternality of the world, identity or difference of life and spirit, life of the
Arbant after death, and so forth. Further, the Paribbajakas stigmatized
Gotama as teaching ‘non-action’ or non-activism.®? In general, they were
not ascetics, except in so far as they were celebates. They were Sophists or
Teachers, who passed 8 or 9 months of every year wandering from place to
place for the purpose of exchanging in friendly conversational discussions on
matters of ethics, philosophy, nature-lore and mysticism. Many a time they

1 Mentioned in the Kathavatthu. Also compare page 97 of the ‘ Patna University Reader-
ship Lectures on Abhidhamma’, 1929.
2 afsnafasg—atanargear—arfygw (No. 176), Devandgari Edition (Bombay

University), page 173 and onward.
3 The Pili names are:—

R, FATATIT, GHITEFUY, GHTETIEN- |
+ The head of the sect was Hagfg-Mgry. For his views compare Trefwmig—
Vol. 1, gragw@gw—Devandgari Edition (Bombay University), pages 64-65.
b guram—f{aagfyza—agramai—Devanigari Edition (Bombay University), pages

60-65 ¢, ¥ R§L-18.

5 wegagarat cf. also §fgsrgw ( rafawrdy, Vol. I).
7 The oft-quoted verse:

T W IEANTET R 39 AYTIHEY WIT |
age 1 QWY TaeiS) aeRWY | wyra—Devanagar SEdition, page 61.
s Pali word: wfafcgar.
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were hair-splitters and showed a muddle head. They possessed big hermitages
and the Nikayas mention a few Paribbajakas of eminence and enjoying social
status and public esteem.! It is a matter of common knowledge that the
celebrated philosopher of the Vedanta, Shankara, is designated as the ‘ Achérya
of the Paribbajakas’.2

Meaning of Bhinahu :

The word Bhiinaht is explained by Buddhaghosa as Bhiiti-hanaka,
Vuddhi-nasaka or destroyer of what is prosperous or glorious (in man).3 The
Pali dictionary connects it with Bhuta+gha(hana) or a destroyer of beings.
It is instructive to note in this connection that the Pali word Bhiinahi
18 traceable to Sanskrit word ¢ Bhrunaha ’ or ‘killer of the embryo’ or ‘ causing
abortion’.4 Again the word ‘Bhrina’ in Sanskrit is applied to a learned
‘Brahmin’.5 On looking to the context in the Majjhima-nikdya, however, it
1s used by the Paribbajaka Magandiya, who maintains that Gotama’s des-
cription as a “Bhiinahti’ occurs in the sacred scriptures of the Paribbajakas as
well.® It is not easy at this stage to find out what exact texts are meant
in this connection ; but, later on, from the conversation between Gotama and
Magandiya after their meeting, Gotama refers to the ‘Doors of the Senses’
and the influx of impressions, instincts and emotions that is caused by them to
arise in human mind. It is a well-known fact that Gotama has, so many
times, exhorted his Bhikkhus to exercise control over his sense organs,” and
for this purpose he has prescribed various methods and given practical direc-
tions. In doing this, however, it is contended by the rival sects of Gotama
that he tried to deal too summarily with the natural and primary instincts
and emotions by unnecessarily and unnaturally stopping the gates and ° per-
versely attempting to play off the instinct of repulsion and the accompanying
emotion of disgust against other emotions and instincts which are of more
abiding value for the religious life’.8 If we enquire as to what constitutes
the ‘man’ or ‘being’, it means not the physical form (Ripa) so much as the
‘individuality’ of ‘self’ which in turn depends upon the expansion and develop-
ment of feelings, perception, predisposition and contingent consciousness.
The latter group forms the ‘crux’, ‘child’, ‘embryo’ or ‘Bhiiti’ (glory) in

} I have freely drawn for this information about the Paribbajakas upon the ‘Dictionary
of Pali Proper Names’, by Malalasekera, vol, 11, pages 169-161,
3 The epithet ¢ qfraistargry ’ is applied to Shankara and his successors.

3 Quoted from the Pali-English Dictionary by T. W. Rhys Davids and W. Stede, page
32, under ‘ Bhunaha .

¢ ¢ Sanskrit-English Dictionary’ by V. S. Apte, Poona (1890), page 829, under \am Wi, N
qunting Yajiavalkya 1. 64 (Mandalik’s Edition): qq[m]- a7 ¢ yfm,

& Pali-English Dictionary quotes J. V., 266 ¢ ;f;g;h ’ which is explained in the commen-

tary as ‘ ggter wiaawry wwat afgar awr’ |

6 grafeeyg says ‘Y gW wrg<lfa’. Msajjhima-nikdya—DMajjhima Papnasaka, Devanagari
Edition (Bombay University), mnf—mﬂ (75), pages 172-183.

7 wwyg—verses 360-361.

8 ‘Gotarna Buddha’ by K. J. Saunders (The Heritage of India Series), Calcutta, 1922,
page 97,
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man and to suppress it 18 to destroy the self (Bhrima). As for the meaning
of the word ‘Bhiinahi’ as ‘killer of a learned Brahmin’ it is true that Gotama
attacked Brahminical social and religious institutions and tried to elevate
other castes and to that extent he killed the ‘birth-right’ of the Brahmins and
emphasized on the ‘worth-right’ of man. Metaphorically he did kill the
Brahmin and Brahmanism. Thus, when we examine all the meanings,
glven above, of the word ‘ Bhiinahii’, we come to realize that the word means
‘one who destroys (or suppresses) by his teachings the essential nature of Beings,
which consists of their primary and fundamental instincts and emotions’.
Gotama thus, according to the Paribbajaka Magandiya, plays the réle of a
suppressionist or a killer of the potential being (Bhrana) or a destroyer of the
development of what is best and glorious in man. In this paper, we try to
discuss this alleged position of the Buddha.

Gotama’s Primary Aim :

Under the Bodhi Tree at Buddhagaya Gotama attained full enlightenment
and succeeded in tracing the origin and cessation of the mass of suffering.
He solved the problem of suffering prevalent in this world and arrived at its
solution. Secondly, he found that his teachings in this case were recondite
and unintelligible to the common run of people, who were immersed in Tanha
(Alaya). To such, his teachings of pacification of all Sanskaras, relinquish-
ment of all limiting adjuncts, extinction of grasping desire, desirelessness,
cessation, Nibbdana would be quite foreign and unheard of.! He, however,
threw open the gates of immortality at the request of Mahd Brahma.2 He
taught a doctrine which constituted the subsidence of KEgoism (Asmimana).
While speaking with Upaka, the Ajivaka, he speaks of himself as emancipated
by the extinction of grasping desire.3  In his first sermon to the Five Bhikkhus
at Isipatana, Deer Park, he described two extremes—one of indulgence in
sensual pleasures and the other of addiction to self-torture, and struck at the
Golden Mean, which he rightly styles as the Majjhima Patipada, which endows
one with eyes to see and makes one know, leads one to peace, insight, enlighten-
ment and Nibbdna.¢ Further, the spotless eye of truth is described as:

1 Two points of his main position are these: (i) TTWAFAT quqagﬂu:ni\‘ contingent

existence by dependent origination, and (1) gEFFICIAQ Haqf‘utlf“zf‘aqm‘r qATG TR

faoniy fasgrer. Further the eye of Truth 3 figfig gw{qum H‘E A4 faCiyyw admirably

sums up these two points. What is subject to <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>