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Preface to First Edition.

It is with somewhat of a feeling of regret that I launch this
third instalment of nyayas; for I had hoped that they might be
embodied in a revised re-issue of the first and second, so as to
have the whole alphabetically arranged in one volume. There
are not many, however, amongst India’s two hundred and ninety
millions, who take much interest in an effort of this kind, so we
were compelled to follow a less ambitious course, To facilitate
reference, I have prepared an index to the whole of the 430
nyayas explained in the three volumes, and have written addi-
tional notes on several of those contained in the first and
second. The latter will be found in the Superaddenda.

The present ‘handful’ differs materially from the two which
preceded it in that it contains a goodly number of technical
nyayas; to wit, most of those representing important adhi-
karanas in the Mimamsa system, as well as certain paribhisds
from Patanjali and Nagoji Bhatta. All of these appear to be
quoted as nydyas by writers on the various schools of philo-
sophy; and I hope that such explanations of them as I have
been able to give will prove of service to young students of
these interesting works, and that the numerous references to
the Mahabhdsyae will not be considered superfluous. That work,
as presented in Benares editions, used to have a most forbidding
aspect ; for siitra, vartika, and bhasya, were ecrowded together,
like sardines in a box, without numbers or any distinguishing
marks to facilitate reference, and then this conglomerate was
frequently (as in my own copy) sandwiched between two
equally compressed portions of Kaiyata! Dr. Kielhorn, how-
ever, bas turned the impenetrable jungle into a well-laid-out
park in which one can roam about with ease and comfort!
Amongst other treasures, I was delighted to find there my two-
mango-tree nyayas, namely, “stro@@mRgato ’ and © spnege:
Wi,
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il PREFACE.

Now for a word regarding the title of these pamphlets. I am
by no means satisfied with ‘maxim’ as the equivalent of nyaya,
but adopted it because many great scholars had already done
80. As to the naturalness of such a course on my part let two
Indian poets speak:— Fergraefy Jrocawgaadr o= | @ FEA
FEd SFpEIgIad.” ¢ urE FH GdEm FQGEASY aiea |
TTATIAE! SrhT 7 Srh: qreATiE:’’ | The nyayas dealt with
by me come under three distinet heads, and are either (1)
Illustrations [ dristanta], (2) Rules, or principles [as in the case
of paribhasas &c.], or ( 3) Topics [ adhikaranas, as in the case of
the kapinjalanydye and others from the same source]. It
would, therefore, be better, in my opinion, to adopt the term
nyaya itself, without translating it into English.

This would seem to be the most suitable place for a note on
the Khandanoddhdra, a work now in course of publication in
The Pandit, and from which I have occasionally quoted in the
following pages. It has been stated by some Indian scholars
of repute ( beginning with Pandit Taranatha Tarkavacaspati, in
1871, in the preface to his edition of Sankhyatattvakawmud?),
and the statement is now stereotyped in the Deseriptive Cata-
logue of Sanskrit MSS. in the Government College, Calcutta,
for the year 1900, that the Vacaspati who wrote the above work
in refutation of Sri Harsha’s Khandanclkhandakhidya, is
identical with the celebrated philosopher Vacaspati Misra. No
reasons have been given for this assertion, and no evidence in
its favour seems to be forthcoming from the work itself.

In a prefatory note by Mr. Arthur Venis, issued with the
first part of the Tarkikaraksd (in the Pandit for Nov. 1899),
be tells us that Vacaspati Misra and Udayana were contem-
poraries, the Nydyastict of the former having been written in
976 A.D., whilst the latter eomposed his Laksandvals in 984-5.
He adds that Udayana was “ probably much the younger man
as his Parisuddhi is a commentary on Vacaspati's Tatparya-
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tikd; and he may be supposed to have lived as late as
1050 A. D.” Now, on page 13, the author of Kkandanoddidrae
quotes Kusumdanjali i. 19, prefaced with the words “E{S‘iﬁtﬂ'-
=13, and, on the next page, cites i. 10 of the same, with the
words st sreTg:.”’ On page 45, herefers to Atmatattvu-
viveka in the same way. Is it in the least likely that & re-
nowned Acarys like Vacaspati Mis'ra would quote a wery
Junior contemporary in such language as that, even if he con-
descended to notice him at all ? Again, on page 25, the author of
the Uddhare says “fymweg a@cts AATH  SHETEN,
but the author of the Bh@mati has never been credited with a
treatise of that name, though we know of his Tattvasamiksd.
Lastly, on page 35, there is a reference to {yawurqa, and, on
page 40, to srzsRaaa, which could hardly carry us back
to the tenth century.

It has been suggested by some that S'ri Harsha, too, was a
contemporary of Vacaspati Misra and Udayana,—but, since he
quotes the former on page 354 of the Khandana (as I pointed
out on page 29 of the Second Handful), and cites Udayana
four times at least ( see, especially, pages 633-637 ), this posi-
tion can hardly be maintained. In 1871, Dr. Bihler, on the
authority of a Jain writer named Rajas'ekhara, placed S'ri
Harsha in the twelfth century; and, if that is correct, the ques-
tion of the authorship of the Uddhdra is finally settled as
far as Vacaspati Mis'ta is concerned. There was a prolonged
discussion as to S'r1 Harsha's date in the first three volumes
(1872-4) of the Indian Antiquary, but nothing was
conclusively established as against Dr. Biihler’s view which is
recorded on page 30 of the first volume.

On page 49 of Khandanoddhira we read :—“ sty @ozqzsa
fremagt @uefucies qded mwot avefrg ageafet saEE
goeaia ¥ ¢ gyl afvwgwa,’’ The passage in question
will be found on page 143 of Khandanakhandakhddya, and
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the commentator S'ankara Misra ascribes this definition of
pramd to the Laksanamald, a work which the editor, in a foot-
note, attributes to S'ivaditya, the author of the Saptapadarthi.
The latter was published in the Vizianagram Sanskrit Series
in 1893, and in the Preface we have the same authorship of the
Laksanamald asserted on the authority of a Citsukhivyakhyd,
the date of which is not stated. In opposition to this, however,
I would point out that Varadaraja quotes the Laksanamala
on pages 179 and 225 of his Tarkikaraksd, and, in both cases,
the famous commentator Mallinatha ascribes it to Udayana.
The doubt expressed by Fitzedward Hall, on page 27 of his Index
as to this being “the well-known commentator on the poems of
Kalidasa and others,” is set aside by Mallinatha’s quoting, on
page 39, a portion of his commentary on Raghuvams'a ii. 34,
and adding “gfy epdtad JageThin: TEREAIRARY ‘ 9 Ag-
@ 9 AR

G. A J.

REDHILL, SURREY.
October 1904,



Preface to Second Edition.

With the re-issue of this * Handful ’ the revision of the three
is complete but by no means perfect; for I have been sore let
and hindered by the presence of that powerful ¢limiting
adjunct’ (upadhi) Avidyd. Many a struggle have I had with
it over some of the nyayas; but it is for scholars to say with
whom the victory rests. Had it been possible to borrow Indra’s
Vimdna for a week-end visit to Poona, a quiet talk with old
friends there would have speedily dispelled many doubts and
difficulties. Especially helpful would it have been to have got
their opinion regarding the nydya * gxfygear s@=wt ag g4,
to which Kumirila and other writers on Mimamsa appear to
assign a meaning at variance with that of Patanjali as inter-
preted for me by Dr. Kielhorn,—an interpretation which seems
to me to be the only reasonable one.

A domparison of this edition with the previous one will show
that considerable changes have been made, especially in some
of the technical nyayas, and that twenty-two new ones have
been added. I have abstained on the present occasion from
appending supplementary notes, but will take advantage of
this opportunity for making an interesting addition to the
Asqraraear in the Second Handful, by giving two important
references to it. They are Kathasaritsdgara, Book 6, chap i
verses 43-52; and S’a@ntiparve 11696 ( chap. 317, verse 22 in
Bombay edition ). For the former I am indebted to Mr. C. H.
Tawney, and, for the latter, to Professor Washburn Hopkins.

An alphabetical list of the nyayas contained in the three
pamphlets is appended as before.
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I v\;ould once more, on the conclusion of the reprint of the
nyayas, congratulate my friend the Proprietor of the Press,
on the high standard of excellence still maintained by him.
My acquaintance with the Press began nearly 30 years ago (in
the time of its worthy Founder ); and, if I may be allowed to
apply to it a Vedantic *great sentence’ in a non-Vedantic
sense, it still stands out amongst the Presses of the dear old

Land of Bharata, as @ﬁm&aﬁm

REDHILL, SURREY,
October 1910. G. A J.
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AFIS FaAFT @I N

A thing done at a wrong time [might as well be left undone,
for it] would be regarded as not done. It occurs in the follow-
ing passage of Madhava’s Nyayamalavistara 10. 1. 1.—“fg -
FRONG AT Tohal TATRT: T | AT | AFS FAHFS @R
APAEERE e

Again, in S'abara on Jaimini 6. 2. 25, with reference to the
times prescribed for the Agnihotra, and New and Full Moon

sacrifices, we read “ gErzay FRY ARRTETFIAITT @@,

Compare the following which is quoted on page 284 of
Nyayakandals :—
“ S ATFAREAATTIA: |
SEATNSE FAT AT & ST
And somewhat similarly we have Patanjali 1. 2. 64 ( vart.
43 )—“smaTe FAWOl GO WA B0 = RO weE-
anfg:’

stfaqraeaT: |

The simile of the eyeball. An illustration of exireme sensi-
tiveness—in persons or things. The following from Yogabhd-
sya ii. 15 (page 78) is an example of its application to a per-
son—“‘gigmaiygaaidt fwad dfaAa SRegwEAsEg-
mﬁrwmqlerf‘mf%ﬁ’n%ﬁl FAOEgUaTer
wgwaam MATEAIAATHAT FATAIFATIE AN
7 =it Tat sy’ This is very well put, also, in the
Maniprabhd on the same siitra.  See, too, Tatparyatika, page
442, line 8, 1t looks as if this nyaya, like many others found
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in orthodox works, came from a Buddhist source. Prof. L. de la
Vallée Poussin has kindly pointed out the following verses on
page 476 of the Madhyamakavritti:—“suwiven o= R *t@e-
& 7 o gy ) siftnrd g a%a % sged 3 et 9.1 ww@e-
TR Al A AW ARG AN | Suaene fgE FaEge
ey’ 1 The word wfgrqr is not in any of our dictionaries.
In the Yogavartike it is defined thus:—‘“szor; mdonenior Mz
geat fagfafa

FFST=T: |l

The rule as to the Agnilotre sacrifice [consisting of morning
and evening libations). It forms the subject of Jaimini 6. 2.
23-26, where the injunction “gra=figwiirgis gaife”’ is discussed.
The interpretation put upon these words by the piirvapaksin is
that the householder is to do nothing else but offer the Agnihotra
during his whole life! Kunte thus summarizes his argument:—
“From the time of the establishment of a sacred fire to the time
of death the Agnihotra is to be performed continuously, without
the remission of a moment. This is the duty of an Arya. He
cannot rest for a moment. The Agnihotra is not a constituent
part of any other sacrifice. It is an independent sacrifice by
itself. It therefore accomplishes the purpose of a person; and
must therefore be unremittingly adhered to; and it does not
matter if, in performing a principal act, minor acts are neglected.
It is therefore reasonable to perform the Agnihotra-sacrifice
alone continuously for life.” The reply to all this is that the
meaning of the vidki is simply that it is to be offered every
morning at daybreak, and every evening, according to the
injunction “sFawfiEls st sgmi ma:.”’  For a description
of the Agnihotra, see Satapatha Brahmana, Kanda 2,
Adhyiyas 3 and 4; also a very useful excursus of Kunte’s on
pages 410-420 of his Suddars'anacintanikd. Brahmasitra-
bhasya 3. 4. 32 shows how Vedantists apply the injunction
relating to the Agnihotra.




3

argfedifaman wwraeraty: |

Attempting to dispel the darknesswith o lamp no bigger than
yowr finger! Endeavouring to bring about a great result by
the use of manifestly inadequate means. It occurs in the follow-
ing passage of Aimatativoviveka, page 52— % ar@TmRT
TAMAR GHAT T GAAT AR GEAE @1 T | T A
it R #1301 @ < g TR AT, | aEeny-
e amaafifmgem.” 1 am indebted to Mr. Arthur

Venis for an explanation of this nyaya.

AFEAE T FAANFAAT 9T

The tip of a finger cannot be touched by itself. Akin to the
sayings “ A man cannot mount on his own shoulder,” and “The
edge of a sword cannot cut itself.” It occurs in Nydayavartikc-
tatparyatika page 466, line 10 from bottom:—*‘gungeas a1
SAATFErdn TEAa o ;i A ARw Faw adg wewa.’ Then in
Madhyamakavrilti, page 62, we have the double simile:—*“s-
Ay AT AR FARA 7 Y 9Y A AT a2
Tigenst Ay egdRNa A A Rw adw R W ggE
We meet with it again in Parthasarathi’s comment on the
S'inyavada section of the S'lokavartike (page 288 ) —“g {&
arF: T=A fgrar R Al Feomd FoFEe a1 THe vt |
T UFEOATEAE TR ATAGEAAATH €IS | At i
TR FETETIAEATSy A dws”

I do not understand the double statement here about the
finger-tip. Parthasarathi could not mean that the tip of one
finger cannot be touched by the tip of another finger! The
second part of the statement looks like a marginal gloss which
has got into the text.

The following verse is found in Prakarancpancikd, page
63, and in Nyayakanild, p. 268:—
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AFAN TATH AT LATHE |
ARG FANDG ARHE JIGAE 1l
See also Nyayamakaranda, pages 131, 183; S'ribhasya
page 169; and Sarvarthasiddhi, page 391.

g glagananra |

There are a hundred herds of elephanis on the tip of my
Jinger! This illustration of an absurdity occurs frequently. In
Vivaranaprameyasangraha, page 232 g, we read:— sy Hf=r-
Tafra | eplisy sgivfveoeEmE: | AsandRiET | F
AFAN FRAGITAATER gAMIIES: HAT: wHa | awgar
siEd qafy ATAERTEegA @ aitee segeaeaat.”  Then
in Citsukl ii. 82— “saidiRaariy ATEAMTIAY | SFRTIR"
ATEATHAETRG: | 3R | TR @HRIAATGIATIAN S AIY
TR RSN | 9% U8 0F SaREEaiesiea=a -
ATHOATET WAty wah | 3% Yagea arishy swiRgamie
T AR A wwed angerd saguaaATE g |
Farferfm: ©e:.”? Compare S'alika p. 13, verse 4.

In the commentary on Khandenakhandakhadya, page 104,
the saying is modified to “srgwadr #fRard freefa,”” and another
of a like kind is added, namely “mw woigat xR Fe: w=ft;”
and in Atmatafivaviveka, page 65, Udayana gives us “aq a0t
afre T ety dreegeaang’’  The Umbaka quoted above is
perhaps the Umbeka* referred to by Hall (on page 166 of his

* Hall found this name ( together with those of Prabhakara,
Vamana, and Revana ) in a verse of the eritti by Charitra Sinha
Gani on the Saddars'anasamuccaya, What is manifestly the same
verse i3 found also in the vritti ascribed to Manibhadra ; but there
the name Utpala is substituted for Umbeka, The verse is as
follows :—* geqm: wrfiant afw s I w1 amwwEw 3R 4
fafazfy Tgor: ¥ 11 From the fact that all the other authors and works
mentioned in Gani’s vritti are found in the latter also, I am inclined
to think that the two are identical.
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Index) as an authority on Mimamsd. In the Catalogus
Catalogorum, the latter is identified with Mandanamis'ra,
which is one of the names by which Sures'varicirya is known,

AAIITAANST TGN FAn | FIO
ISy gET: quefane: |
Even very powerful men from town and country are held in
cheek by wealer men who have the king's support. This verse
from the Tantravirtika (page 863 ), found also, as a quotation,
in Mimamsanydyaprakasa, page 35, is thus applied by
Raghunitha:— ‘gz ey Taeaa@y T921 (Y T ‘S@w-
TRAANSTY FRTTET AT | gAY vy g qridpataes’ g
AEISAAT | EERISI, | IR g JAAwAr  gaemn wi
TR ST AT STaeqd, | o az-

FOARAE G AT FraAtT g’ We may compare with
this the following from Sures'vara’s large vartika, page 753 :—

“ arias aEigRIdTEly @)
O 9% TANNS Ng S T 7900
T AT qLAT FIEIAH |
IGATIER TWEH: "wETAT:’ N

(WS 3

AREmE: sl R faaaaaaina-

e ||
The simile of the merchant who was wnwilling to give, and
who wrote every day saying that he would give on the morrow!
It occurs in the following passage of Mallisena’s Syadvadamai-
jart ( page 128):—“Harar: fewed swomRa §5 qealos: qa: &9
FEEIRE T GEIAAA ATH TSHTIAN | I I WEOEEERI
TINRE AR AARETTGTAAAS O | FTHAGATTARET

a7 ausaifa arwae vy | A9 o waEEe ggar wrRy
aRET=aATY &1 R R | oy o groReRaesly o1
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UF 3 WWIT T TAET AEAmAAT $18 enaen@iy w1 few-
R SisaafiaEo: oJwiEd  oaRiaaraaiawoaam:” )
Those who, in an Indian cantonment, have ever undertaken
the thankless task of the collection of promised subscriptions
to a fund, are very familiar with the “kal @o,” or “ parsos; ke
din d@o,” with which their messenger is often greeted, with per-
haps stronger language superadded! Human nature is much
the same everywhere. Compare Proverbs iii. 28,

FfFTnRgFEIE: |

A truth or conclusion which implies another truth or
conclusion. This is the third of four kinds of fyer=gy defined
in Nyayasutras 1, 1. 28-31, the others being (1) afa=iazra,
(2) sfeaen@=rea, and (4) srgeawfagra. Ballantyne’s render-
ing of the four is (1) a dogma of all the schools, (2) a dogma
peculiar to some school, (3) a hypothetical dogma, and (4) a
dogmatic corollary. In Tarkikaralksi i. 29 (page 126) we
have the following description of manas: —-“gzrqmq-ﬁﬁ'
ey fogtaly | oF sopas AR @ | sern APz
g LsREEaaEar’ | On this, Mallinatha commenbs thus —
“og 3Ry | TR AATETRTERARSIRAA S O AT -
grewrea fagfaad:’’ 1 There is another example in Atmatat-
tvaviveka, page 83, line 9; and & third in Yamunicarya's
Agamapraméanya, page 17, line 1.

For an example of the three other kinds of siddhinta, see
Nydayevartikataiparyatila, page 36, lines 16-27.

srfermear:
The rule regarding the qualifications [tequired of a sacrificer].
Jaimini 6. 1. 1-8 deals with part of this: The deeision is that
he must be desirous of heaven, according to the vidhis “zztqui-

FrEnat @R qwa,’ “saneeRd @awen awa”’ The
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principal thing here is the desire for heaven, whilst the sacrificial
act is subordinate. The remainder of the pada deals with the
physical and social fitness demanded. See under stregrETAAH
riaa'i &c., below. For a full description of the four kinds of
injunetion, of which adhikaravidhi is the third, see Laugiksi-
bhaskara’s Arthasangralia, page 4, with Dr, Thibaut’s transla-
tion, page 7 &¢.

i AErey AT FrgEAA | dash
QETATS 4T &1 IEHR |

The Padamanjoar: would be of no use lo one who had not
read the Mahabhasy«, and would be equally useless [ because
unnecessary ] if the latter had been read ! This saying is used by
Raghunatha to illustrate the position of the Ganapatas who
regard the worship of Ganapati as essential and all-inclusive,
A portion of the argument is as follows:—“wa: Srm:af: a4eR
| TART: | QOO QAT 3 T GOSARETE R |
AFSAT AEAaTRa e sl lEi s gagasad @ &t
g F@ 3 =@ET 9 SIaEEEAFEE | F9 9 ardraasy
FWwa et gl ews aae | gReil eua gaeaen ot gt
FaaT: QeSS SRS STt A E | s
s wErared st |1 qEwedfy AT sAsEE
The second nyaya quoted here is a slight modification of
Nagoji's paribhasc xii, “Fmzasa® o aFed R4
In the Preface to vol, 2 of his edition of the Mahabhéasya Dr.
Kielhorn, referring to the above dictum of the Pandits, says,—

% Whatever truth there be in this remark, I ean say for myself
that I have been much assisted by Haradatta’s learned work,
cven though it is based to a great extent on the Mahabhagya
itself and on Kaiyata’s commentary ”; and he points out that,
though the Padamanjari is primarily a commentary on the
Kas'ika, yet its author discusses, often at great length, most of
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the arguments advanced in the Mahiabhasya. Jayanta Bhatta
has several verses of the same type as that regarding the
Padamanjari. They will be found on pages 29, 39, 55, 61, 182,
447, and 448 of his Nyayamanjari, 1 quote that on page 182
as a sample:—

FH A [ FROAGHRAT |

FH YT % FROGLHAT U

sasa ffat swafs afaed ar

[ A rule containing ] an injunction or a prokibition [ enjoins
or forbids only ] that which is nearest [to it in some other rnle].
Here is one of Raghunatha’s grammatical nydyas, included in
both of his works. My translation is based on that of Dr.
Kielhorn in his well-known edition and translation of the Pari-
bhasendus'ekhara, where it appears as Paribhasa Lxr Nagoji-
Bhatta took it, of course, from the Mahablasye, and I have
noted the following ten instances of its occurrence:—1. 1. 43
(vart.3); 1. 2. 48 (vart. 7); 1. 3. 12(vart. 7); 1. 3. 14 (vart. 3);
1.8. 58 (vart.3); 1. 4.17; 3. 1. 67 (vart. 5); 7, 1. 21 (vart 1);
7. 2, 3 (vart. 2); and 7. 3. 85 (vart. 4).

qAFgTET: WA |

The meaning of a word is that which cannot be knoun
from any other source [ such as implication &e.]. This is Mr.
Venis’ rendering (in the Pandit, vol. vi, page 97) of the maxim
in the Vedantaparibhdsa (chap. iv. page 280). It occurs in
Tantravartike (page 340) in a more extended form, namely
“aErm R wawesiss: wRIEeas 7 a1 mwegny”’ n Prof,
Clanganatha Jha (on page 474, line 10 of his translation)
translates thus:—“In the case of any word, all that is not
cognizable by means of any other word is held to be the mean-
ing of that word,” This, however, seems, to overlook the words
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“mrearzea.’’  The nyaya is found in its usual form in Agama-
pramanya, page 35, line 10. In the Pérnaprajna section of
" Swrvadarsanasangraha ( page 85 of Jivananda’s edition) we
have the cognate nyaya “sra=qev=: s, “the rule that the
sense of the sacred institutes is not to be taken from other
sources than these” ( Prof. Gough’s translation, page 101 ).

A remark of Udayana’s, as to word-meanings, may be of
interest. It is found in Kusumanjali, vol. 2, page 132:—‘4;
73! T FENAA JIRN TIAA & A TITH AT AR GEA-
2 SR arad:” |

sRfTgagaag

That which is mot objected to is agreed to. “Sileuce gives
consent.” It occurs in Hemacandra’s Paris'istaparvan vii. 36:—

AT WOE T YA AGITAA |
wfviie ggaa =S a9
The nyéya is found in a slightly different form in Nyaya-
wirtika, page 41— “‘geeay AW ghEafE = | a9 T Ok
farerdy | sl afaf oy %mﬁmm%mw’rql wud‘rf"z-
arfor &: qReRaty qErerl T aweTi
ﬁ\%!ﬁlmﬂﬂﬁmlﬂmmﬁﬁ wﬁm&:mﬁf
frgwgRatify R a=ghe:”
In his comment on this passage, VicaspatimisTa (on page
97 of Tatparyattkd) quotes a line of Dignaga's:— gefig
frmit ‘afiraga SgAfgaed guv’-” There is anokhor

example in Prabandhacint@mani, page 205.
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o e's
AR Rty ae: |

Of the prowimate [ or, closely related] and the remote
[ or, distantly related ], the former s the stronger. I find it
most difficult to give a rendering of this nydya. Itseems to be-
long primarily to the grammarians, though found also in philo-
sophical works. It is included in Siradeva’s list of paribhasas,
but not in that of Nagoji Bhatta. The terms s=ayg and aftwg
are, however, explained by the latter, under his paribhasa
“aiftrg afevgaay,” in the following manner, and I subjoin
Dr. Kielhorn’s translation. As this eminent scholar gives no
English equivalent of the two terms here described, it may
fairly be assumed that no satisfactory one is to be found. “seg-
#ed RFTRim A EgTERSsaEt it = a1
=Y | O adatRraggrg das et “Antaranga
is (a rule ) the causes (of the application ) of which lie within
(or before ) the sum of the causes of a bakiranga rule; in like
manner (that rule) the causes (of the application) of which
lie without (or beyond) the sum of the causes of that (antararga
rule) is bahiranga.” The Professor adds the following in a
footnote:—“‘st=avg and sfgwg are two Bahuvrihi-compounds
and denote a rule, or an operation, or that which is taught in a
rule. The word s1g here neither denotes a member of the body,
nor is it the grammatical term 1z as defined in P. 1. 4, 13; but
it is equivalent to gggrs ‘that which assists (an operation),’
or, in other words, it denotes the ffirsy, that is, ‘the cause’ of
an operation.”

The nyaya is employed by S'abara on Jaimini 12, 2. 27, and
by Anandagiri on Brahmasiirabhdsya 2. 1. 4; and there is
another example of it in the following passage of the Vivarana-
prameyasangraha (page 15 )— ‘g aﬁgq-mm&m o9
T TATRRREERTTTARET 99T MRRE R T oA

AT qararegy’’ where Dr. Thibaut (in
his translation in Indian Thought, vol. i, page 80) renders it
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“the principle that what is intimately connected has greater
force than what is remotely connected.”

Tt is quoted also by Anandagiri in his comment on verse 367
of Sures'vara’s Sambandhavirtite—"‘svavg & =TT g==AT-
FFGHAATT, | AR g FH WS’ | Mr. S. B, Aiyar's
rendering of the terms anfaranga and bahirange in this verse
is ‘subjective’ and ‘objective, respectively.

FFIATAIIATGHT  ATAAHAT |
o,

From seeing smoke rising from one house we do mot infer
that there is a fire n another house. This is from Tanira-
vdrtika (page 180, line 9) on Jaimini's siitra ‘‘srgwrasaa=r-
Arareageh s @’ (1.3, 15),

s aFaEend WAl |
A thing, though made for one purpose, may also serve for
another, This is found in Mahabhdasya 1. 1. 23 ( vart. 4), 1. 3.
12 (vart. 5), and 6. 1. 50, as follows:—-—“wmgwa T T
TFAAATE WANATIAT TFaF=T WA | qor | merd g
TR A O fad I9EIead ° wread wewe.”? It s
quoted by S'abara on Jaimini 3. 1. 12 (page 220), and is re-
ferred to by Kumarila in his long and interesting discussion of
Zrq (an accessory—that which serves the purpose of something
else) in the opening part of the third chapter of the Tantra-
vartiks. On page 668, line 13, we read:— “q 2 gy -
FeAgTE famrgiwa: s gaoaefy | awEgeage-
TeralgEr g g’ Patanjali’s illustration is found in
Pancapadika, page 45, and is employed by Vidydranya in
Vivaranaprameyasangraha (page 118, line 9), where it is
styled geamoraa=grr.  Compare the nyaya “smast swiftasr

qurefaegaaeeeas’ in the Second Handful.
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q=IEEATE:

The law regarding the interruption [of a procession of priests].
It is thus explained by Goldstiicker—Used in the liturgical
writings of the interruption of a procession of priests, caused by
the inadvertence of one or several amongst them; thus, it being
the rule that at the first Savana of the Jyotishtoma the priests
must proceed one after the other ‘in the black-ant fashion, the
one that comes after holding his preceder by the hem of his
garment, an interruption caused by the dropping of the hem, on
the part of one priest would be wmmgmisy=sg: &c” This
curious ceremony is discussed in Jaimini 6. 5. 49-56, where
certain penalties are prescribed for letting go the garment (F=3-
frew). The matter is well and concisely put in the Nyaya-
malavistara on the above portion of Jaimini, and much informa-
tion is contained in Kunte’s notes on the same stitras,

The nyéya is employed by writers on Vedanta. It is found,
for example, in Vedantakalpataruparimala, page 10, line 8:—
“SRE@TIfR | TTDTAT TR RO AT FReL@i frsie
T ERAEHTEATIEROT O Ja9a g giamed:”
The passage of the Vedantakalpatary here explained is found
on page 6, line 8:—“Argenfy Nalgd=nI= argwTHFENE ITIA-
@, The qismgd=mr is a part of the siq=gg=rm, and derives
its name from sitra 54, namely “qigtgd gSdded wHRED,”
the subject of the adhikarana being that when the priests, walk-
ing in procession, let go their hold one after another, the one who
does so last is liable to a penalty. This same sitra is quoted in
full in Bhamati, page-5, last line, and is immediately followed
by a verse from Kumarila’s Tantravartike, page 819; where,
however, the reading of the first line is Jraqarfiarest instead
of the gawgaeftaes of the Bhamati. The same verse is
quoted by Vacaspatimisra at the bottom of page 59 of his
Nyayavartikatatperyatikd, where the reading agrees with that
of the Bhamati. The yqedgear is found in Venkatandtha's
Sarvarthasiddhz, pages 210, 359, and 874 ; and also in S'ribhd-
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sya, page 143, where Dr. Thibaut (on page 26 of his transla-
tion) renders it “ As in the case of the Udgatri and Pratihartri
breaking the chain in succession.” The whole ceremony is
very clearly explained on page 156 of the Tattvadipanc, and
the passage will repay perusal

AT AT U
General rules are set aside by special ones. This well-known
grammatical rule, found thus in Mahabhdsya 2. 1. 24 ( vart. 5)
and in a variety of forms in paribhasas, is admitted to these
pages chiefly because, in two of his poems, Kalidasa has adopted
it as a sort of myEg=AEr to illustrate a phase of human affairs,
namely the subordination of the weak to the strong.

One instance is in Kumarasambhave ii. 27:—
“ goamigr: T T q@ANE |
ARG FasagEa: 96

The other is in Raghuvamsa xv. T:—
“ a: Farw O (% QAT @ |
AYATE FATET AT AR )
In & note on this latter passage Mr. Shankar P. Pandit says
“ Whatever may be the value of the simile as regards the
similitude, it certainly cannot be said to be very poetical, being
derived altogether from a pedant’s life.” At the end of his
comment on the former verse, Mallinatha adds “gmﬁw@ﬁ-
argaa’’,which may possibly indicate some feeling of disapprov-
al on his part also. It is on the principle enunciated in this
nyéya that the law forbidding the taking of life is superseded
by the Vedic ritual which demands animal sacrifices; and it is
interesting to note the famous Jaina Hemacandra’s denunciation
of the whole argument in the eleventh verse of his Vitaraga-
stuti, the first half of which stands thus:—

¢ 7 qiygatEaTy e
Aegea-araTET /7 |
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In his vritti on the verse Mallisena states the case from the
Mimamsaka’s standpoint as follows:—“grsr w1 Rereaaar-
T R @ e art: e SftRed: | aqaE-
AR aTaE A TR T aER RS @
RiddmETHE . (Syddvademongjars, page 84).

In connection with the above quotation from Hemacandrs,

see the guegaiiFaTa.

FE FrEwGEe

Scripture attaches @ meaning [to an act &c.] when such
[a meaning ] has not been established [and could not be estab-
lished in any other way ]. I take this to be the drift of this
somewhat difficult nyaya which forms part of Jaimini’s siitra
6. 2. 18. In Brakmasatrabhasye 8. 3, 18 there is a discussion
as to the aim of certain S'rutis which prescribe the rinsing of
the mouth, before and after eating, in connection with the
pranavidyd. Were they intended to enforce stimmyer as an act
of cleanliness, and also as an act of ritual directed to prana?
The decision is that the former was already provided for by
smriti, and that sruti merely attached to it its significance as a
religious ceremonial. Bharatitirtha sums up the case in Adhi-
karanamala 8. 3.9, as follows:—“gfq m& am: ‘w@ =rerrd-
T’ IR AET FEFRONEAAAUNEEART @R T g
Fgedaa WiaTeRT IEEE 7 Q. qEEEaTE SgEn-
FuaTEiia sotEs S frer”?  The nyaya is found also in
Tantravartika, page 145, line 3, and again on page 232; in
Sribhagya, page 554 ( where it is rendered by Dr. Thibaut, on
page 133 of his translation, “Secripture has a purport with
regard to what is not established by other means”); and in
Nyayakandali, page 5 (where Prof. Ganganatha Jha's inter-
pretation of it is “ An injunction has its use only in a case
where its object has not been accomplished by other means” )
Other references to it are Citsukht i 7 (Pandit, vol. iv. page
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475 ); the Ramanuja section of Sarvadarsanasangrahe (page
69, line 12, of Jivananda’s edition); and Sarvarthasiddhi
pages 93,263. In Tattvadipana, page 544, the nyaya is quoted

as “sfirre et
st g |l

The more worthy should come first. These words form part
of Patanjali’s comment on a vartika on Panini’s rule 2. 2. 84 in
regard to the position of words in a dvandva compound, The
whole sentence is as follows:—“strfgs 95 fqaifla JF=TH, |
FramRat sy’ o Its use is not restricted fo grammar, how-
ever, as the following extract from the first paragraph of
Sayana’s introduction to his commentary on the Rigveda shows:-
e MY GINHEEEHEd TR AR aeTET-
EATARTE gwq’ || Again, at the commencement of the twelfth
chapter of the Jaiminiyanyayemalavistara, we read as

follows:—“spaiged QR NAMATA  AATAFHRCEHFARETE-
qETETTEEn: gEieeE qqiga:’ 1 And in Anandagiri on
Brahmasitrabhasye 1. 4. 28:—“sqiargdts maraw (O
BearawTe | A | 9 IAEwEEIEE T @migeEnd-
m.,)

FrgeRREEErE: U

The principle of an implied axiom [or, dogmatic corollary J,
This is taken from Nydyasatra 1. 1. 31 which Dr. Ballantyne
rendered as follows:—“A ‘dogmatic corollary’ is the mention of
a particular fact in regard to anything, not expressly declared
in an aphorism, [our knowlege of the fact coming so immedi-
ately ] from what {s recognized [by the maker of the aphorisms,
as to render a demonstration superfluous—the fact being thus
entitled to rank not as s deduction but as a dogma ]” The
nyaya is applied by Udayana in Kirandvali, page 20, line 4
from bottom. See also under sfYFONASFITE-
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IFFM AT T FIT N

GQourds sink in water, but stones float ! This is often quoted as
an illustration of an absurdity. Itis asold asthe Mahabhdarata
and appears ab the end of chapter LX1v of the Sabhiparvan:—
“rerEeE e a5 gata aasHnd mwga.”’ I have meb
with it twice in S'abara’s bhashya. In 1. 1. 5 ( page 11 )—*gg-
TS THINAGE TITATHIE | A7 ASFASTI D000 FI=
gf% .’ In 4 3 10-—%g %ama‘iwmﬁﬁw FJIA TH
w7l | quTEi A" Rt gas qaE: M IR

Other references are Sanksepas'ariraka ii. 2 (Pandit, vol. vii,
page 169 ); and, in Prakrita, just after verse viii, 31 of
Bdalaramayana.

AYHIY MUSENTR T N

Here is another boil on the top of a previous one! An illustra-
tion of difficulty upon difficulty; trouble upon trouble. It occurs
in Bhamaiti 2. 2. 37 as follows:—*“g gfismrafisn Stam: WTASA0 F
¥ FIARIRA | TEAMANS T T FH w0 TAGYAES | T&OeE-
AP FART: Tada g cefedid weqdias | @O |AEwma
MERNR ThEZ TRAUNT: TTUT FHOHG HFAHT PR 1T
FHfY-”’ In the same form it is put into the mouth of Rak-
gasa in Mudrdrdkshasa v (page 220 ). The oldest examples,
however, are in Prakrit. In the opening part of S‘akunteld ii
we find it as “ggt e AN Mewr &g’ (or, in Dr. Pischel's
edition ,“qr3Y aTveEw IR fArwresit d@g=’’); and in Viddhadala-
bhamjik i ( page 12), as “sraiy veeq safk Russh dg=.”

FTOFEAAIE:

The maxim of & red [ cow ] oneyear old. This nyaya, found
in Tantravartika 1. 2. 41, in Nydyamanjars, page 294 (line 2
from bottom), and in Vedantakalpatarupoarimala, page 619
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(line 4), is the snwforeng of Jaimini 3, 1. 12, and is based on
the following words connected with the ritual of the Jyotistoma
sacrifice—“srzurT [Sgredsa=an @t HonE,” “he buys Soma
with a red-coloured, yellow-eyed [cow ] of a year old.” The
Mimamsaka delights in hair-splitting, and in trifling with lang-
uage; and we have a typical instance of this idiosyncrasy in the
way in which this simple sentence is dealt with. Because the
cow is not actually mentioned, and the word srgon denotes a
quality (redness), an objector says “how can one buy Soma
with a mere quality 2” S'abara’s reply to this occupies ten octavo
pages, whilst that of Kumarila fills twenty-nine ! The objection
is concisely put in the Nyayamaldvistara, part of which is as
follows:—

“rmmEtsE T quATE | qdETaT SgSEREeny A
qg’iaﬁﬂvmﬁrﬁr%gﬁ: Y =d@w QUEIFAE, | AT RRE-
¥ U TR | TEF FIGORUET TR SR
TR FAGITAR, | AHRET TN AR AT AR AAA -
i’ n The reply to this is: "“W mam’& TAaEaT
MZAATEZAN | TF 5% argaAT TEI QO FAO=1 Fafw |
ug | FEEwET 1 e )

There is a long discussion on the nyaya in Ramanuja’s
S'ribhigye 1. 1. 13, commencing on page 813 of the Benares
edition. See Dr. Thibaut’s translation, page 222.

gFagagefEEay |

A mungoose’s standing on hot ground. Used of a fiekle,
changeable person who never sticks to a thing. It is found in
Mahablasyae 2. 1. 47, as follows:—“goraad wger @ R omary
WIFAE ST At 9 RR el @ soasaadhgerad @
uafafa.” It occurs a second time in 6. 2. 49 (vart. 6), in
company with the expression gz, The compound Frfwrs
which is found in 2. 1. 42, has much the same meaning. Patanjali

Say&——“gm i @t @ (R oA warae At EFS T F
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i Rrefy @ g9 @ g’ In Maiathi, however, the name
is applied to “a person ever watchful after some booty or spoil,”
a meaning which seems more in accord with the character of
the crow than that assigned to it by Patanjali!

qAgIIRR: gETEaRESad 0

For this paribhisa see under gymw=am.. It is quoted by
Kumarila in Tantravartika 1. 4. 11, more than once, but one
example will suffice—“‘geaiyem & agzEmfatzazaTEE
AN FATEARHSTN TF TRUIRN AGIaEaaaeRRasy wes-
RN TIAA | AAPRIFIEURA FRSAFUEeTEs.”  As a parallel
to this, we might take our word cockroach, which is neither a
cock nor a roach! For other -examples of the paribhasa see
Tantravartika pages 538, 1002, 1048, and 1149.

I have met with another reference in Tdatparyatikd, page
150, line 12:—%“sr3r =1 gnomizzregn: qesniRvaaaga MAASS
TR TR Jawd Sagae sdEameats amas  w-
AN, | SPAFIE SAERTaTas ausEmE R anada -
gRemE.”?  See also Nydyamanjars, page 385, line 10; and
page 534, line 15.

sifacEmeaE: |

The principle of the words avi and avike. Though both
mean ‘ a sheep, yet a derivative in the sense of the flesh of a
sheep (errfars) can be formed only from the latter. It occurs in
Mahabhisya 4. 1. 88 (vart. 2) as follows:—“gzr zav: wsaaw:
grEEEReT  RadsrEngatnifratfemEe | s
st Rgg aETsggaa snEfa” o Simnilarly
in 8. 1. 89 (vart. 6); 4. 2. 60; 4. 8. 131; 5. 1. 7; 5. 1. 28; and 6
2. 11 (vart. 2). This inaccurate compound is one of the
instances brought forward by Kumdrila of the way in which
grammar &c. are set aside by learned writers. On this, sce
the nyaya “stargsn &c.” below.
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In Nyayamanjari, pages 418 and 414, Jayanta Bhatta joins
in the attack on this irregular compound, and on grammatical
deformities found in the works of such writers as Manu,
Ag'valayana, Valmiki, and Dvaipayana. The following is a
portion of his comment—“smerERisfy wRATREARRR FrETT
T SR ‘ga mgmRmEEa:’ g meAty Sif 1 g
AT, AT TRE g § ‘wrEwaieig R
A ghy sl ogegteT wamEd mgE

The quotation “srwrargean &e” is from Patanjali on Panini
4. 1. 7 (vart. 8), and the sitra quoted is 8. 4. 27. See
Kumarila’s remarks on this expression in Tantravirtike page
201. They would apply equally to “sgigmar =iRd &c” in 7.
1.3 (vart. 5).

FATEQT: FY AAIFTERT: FATA:

How could men of intelligence be mounted on horses and yet
forget their horses! Yet grammarians and others sometimes
ignore their own rules! In Tantravartika 1. 8. 18 (according
to the numbering of the Benares edition), Kumarila com-
ments at great length on the corrupt forms of words
employed by even learned writers. On page 200, he says
ey m@qmrﬁ%aqgm:” and then instances the
curious word gayrey which is made to mean “a blow given by
an elephant with both tusks” (gmygwreat g=awat 7gr:). On
the following page he says:—“3sfr sy ¥ o afafyan: |
GG IS MEATgEA™T TgHS | GATNIGHATAY T TGS
A | SFATERT: T AATeAERG: FHa:’ 1)

A variant of this is found in S'@likd, page 16, verse 41;—

“ q7rd guTETERE AEA war |
Al rig R
Mallinatha probably had this in mind when, in his comment
on Varadaraja’s Tarkikeraksi@ (page 20), he wrote:—“g3-
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TTENIETE Ul TNV SIRET A
WA T I qRETA.”

It is very clear, however, that the nydya came from a
Buddhist source, since it is found in the following karikd of
Nagarjuna’s, on page 502 of the Madlyamakavritti (for the
reference to which I am indebted to Prof. Poussin ).—

“ [ & FMARAFATTEATY, TRATTIT, |
AHHATES: GRARany e i

In a footnote, the Professor gives a variant from another

Buddhist work, namely, “dememires: g &c”

STRTIIO sqqe Wafea |l

Names are given in consideration of some speciality. This
was perhaps taken from Sankhyasitra V. 112:—“gig giy-
T i g, “In all [bodies] earth is the
material: in consideration [however] of some speciality, there is
designation as this [or that other element than earth, as entering
into the constitution of some given body], as in the preceding
case.” This is Dr. Ballantyne’s rendering, The nyaya is found
in the early part of the Aksapada section of Sarvadarsana-
sangraha, and I append Prof. Cowell's translation—‘“ag
aamnfTETTEad shaewe #aWd SErmEely ek
qEY | FATAAIREA  SATEAT Wardifa =0 =mE quei-
FAMIRIT TS Q5 RUgIEEIAT GABAGEHAanITadT qaraeaa
ar a3 gHA’

“But here an objector may say, ‘ If these sixteen topics, proof
&e., are all thus fully discussed, how is it that it has received
the name of the Nyaya S'astra [ as reasoning, 4. ¢. Nyaya, or
logie, properly forms only a small part of the topies which it
treats of 2’ ]. We allow the force of the objection; still, as names
are proverbially said to be given for some special reason, we
maintain that the name Nyaya was rightly applied to Gotama’s
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System, since ‘reasoning’, or inference for the sake of another, is
justly held to be a predominant feature from its usefulness in
all kinds of knowledge, and from its being a necessary means
for every kind of pursuit.” See also S‘alika, page 98, line 8;
and Bhamats 1-3-14 ( page 208 ).

AR ||
The simile of licking honey from the edge of a@ sword! This
is found in the Jaina chapter of Sarvadarsanasangraha ( page
45 of Jivananda’s edn.), as follows—“‘grmgzirer gEg:ar-

-

TEEaa AR geEad,’ which Prof. Cowell renders, “An
object recognized as simultaneously existing or non-existing
produces mingled pleasure and pain, as licking honey from a
sword’s edge—this is vedaniya.” Compare Bodhicarydvatarae

vii-6:—“gra gfir: dan grawmrEH:

HEITAFHEIIZAW_ Ul

Heartless words get heartless answer. Like receives like
This oceurs in Vedantatattvaviveka, (The Pandit for May 19083),
page 14, line 4 from bottom:—ges AT TG
RN @ qo=EEs @ g qaremeo.’”’ In the Tatparya-
t7ka it takes the form of “szzmararregar w3 sfvam=r wafs,”
and is combined with “grezt waeaezy afe:’’. The passage
will be found under that nydya in the second Handful

In his Nyayadipavali, page 2, Anandabodhacarya quotes the
nyiya in accordance with Vacaspatimisra.

o .
AW FAAT [(E: TLHIRON
Power [of understanding on the part of the hearer] co-operates
with the verbs expressing « certain sense. 'Thisis Dr. Thibaut’s
rendering of the nyaya as it appears in Laugakshibhaskara’s
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Arthasangraha (page 16) in a passage explanatory of adhikdra-
vidhi. The portion connected with the nyaya, and the transla-
tion, are as follows:—‘ax FryetAy | sTEATaTAIRY Faat wRe:

FEFRONTY sararaast nam fAtgggds’) “In the same manner,
capability ( to perform the duty is an understood qualification );

for the injunction applies only to those who are capable (by
bodily strength and health, mental power &c.) to carry it out,
according to the principle expressed in the words ‘power (of
understanding on the part of the hearer) co-operates with the
verbs expressing a certain sense’ (the verbs although possessing
a certain sense have no effect on a person not able to understand
it ).” The commentator, Rames'vara S'ivayogibhikshu, explaing
that blind, deaf, and lame persons are excluded as being incap-
able of performing various parts of the sacrificial ritual.

A much earlier instance of the employment of the nyaya is
met with in Sures'vara’s Sumbandhavartika, verse 75, which 1

here subjoin, together with Anandagiri’s comment.

“qEEEl WATSRERT FATEATRAE |
ATEISART TEIEOEATRAT M 09 )

ATETTAATAS AYFAARIHICANE:  aEsionfa snrami-
FomEAtERe  Bar GaRRrrEvrmn gggdaat-
JEHETR A T & 708 AT AN AT T AT TR~
FAMAGRT Y | GEFAMT | TACETTART a3 THGFA Foqte
Rer @ 9 Agwnll aRaly SARETEIE @A T AgEE-
ARATERATNT AR ey’ u

The verse immediately preceding is the following:—*“q g

areRo fufedwsie G | Favier oiw 7 g gwE 0
The two are rendered as follows in a translation ( by Mr. S. V.
Aiyar) which appeared in The Pandit:—*A wise man ought
not to speak of success as depending on mere accident. Such
a thing would be within the scope, not of human effort, but
of destiny. It cannot be said that it is also within the seope
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of human effort, on the principle that injunction implies
endeavour; for there is no injunction ( @khydia ) to that effect.”

The nydya probably originated with S'abara who makes use
of it in his bhasya on Jaimini 1 4, 30, where the reading is
sireraneerarst &e. The expression “m}ﬁqmmﬁwm—
” in Tantravartike 2. 2. 27, page 558, line 9, incorporates
the same nyaya,

A T AT A T TATIE

Though a mango-trec is planted for the sake of its fruit,
yet shade and fragrance are also incidentally produced.
This illustration is employed by Apastamba in his Dharma-
sitre 1.7.20. 3 which I quote together with Dr. Biihler's
translation (in Sacred Books of the Hast, vol ii):—* qerumst
welE AR oA T SEERa ) U 96 e S,

“ Worldly benefits are produeed as accessories to the fulfil-
ment of the law, just as in the case of a mango-tree, which is
planted in order to obtain fruit, shade and fragrance are
accessory advantages.” Plain and intelligible as this is, it is
invariably misquoted, and instead of ffia (from the root &y
sstqor ) we find fff3, or the clearly impossible fifrsy. The
nyaya is found in S'ankara’s bhisya on Brakmasutra 4. 3. 14,
and in every edition known to me the text and comment stand
thus:—“qw Rt T 99 FSrE-
it gAUERY FeraRTA T GRS aEE: |
THAH T WY BTSN O 9% Shamme S
zfa.” Then the tikakara is made to say.“ = wRnEs @dtix
grag.”’ We find it again in Sures'vara’s Sambandhavirtika,
verses 96 and 97:—

“gw Fee At gRagaaas, |
FEFATN: ATATAAATSEIAAT 1}
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CTE M TN AREaEaa: |
TEaT GRTaY WMy sHomg 0

Here, again, the unfortunate commentator is made to
misquote the Sutra, with fafirs for ffeg, and to give it the
meaning belonging to the latter, namely “ fafes qfge. ? The
translator of the vartika was apparently satisfied with the
reading in verse 97, which he rendered “ The mango being the

cause &ec.” But did Sures'vara really put it thus?

Apastamba’s simile is found also in Ramatirtha’s comment
on the Vedantasara, page 90 of my edition.

I may add that the verb fafq occurs frequently in Vedic
iiterature, and means ¢o set up, erect, or fiz. The root gy in
combination with the two prepositions srg and gg has no place
in the dictionaries, and may be peculiar to Apastamba.

IMZ J& FUATFIAAS WRTIAE |

A wet garment collects the dust brought to it from every side
by the wind. This illustration is taken from the Jaina section
of Sarvadarsanasangraha (page 44 of Jivinanda’s edn). The
text, and Professor Cowell’s translation, are as follows:—aanir
7% EEeATgIAIA WA T FAASAS SAHT TS HH
RIS | T a1 Pearied s fadser: argEa au
FATRWN SEr AW W aAarew.”’ “As a wet garment
collects the dust brought to it from every side by the wind, so
the soul, wet with previous sins, collects, by its manifold points
of contact with the body, the actions which are brought to it by
yoga. Or as, when water is thrown on a heated lump of iron,
the iron absorbs the water altogether, so the jive, heated by
previous sins, receives from every side the actions which are
brought by yoga.” In a footnote, the Professor adds:—* Yoga
seems to be here the natural impulse of the soul to act.”
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AR TS FUes TEar aiRkfRa s

When the wind is blowing in the month Ashddha [ d.e. in
the rainy season, when strong winds prevail] and the lordly
clephant is being driven about, nothing but the sea can
be the final resting place of the donkey. That is to say, if
the mighty elephant can with difficulty withstand the force
of the wind, the puny donkey must inevitably be blown
into the sea! I am greatly indebted to Mr. D. Sundara
Rajas'arma of Madras for giving me a reference to this
nyaya in the Veddntas'ikhamani (a work which I had not
then read). It appears in a passage on page 393, and I
append an extract from Amaradasa’s comment on it:—
« A A AT A AT T T AN AT AT St
ey fEa T ek =T giRaaeiar  m.
“aTEa IR AERAgEEe (YR TR Tefl qaEal flew-
AW | TR aewe aIRRRE g7 o9 @t Rty
e 0

Raghunatha's application of the simile is somewhat different,
and makes it the equivalent of the symagfadu=m. He
says:—* I ReRRRTTe g aEFFTaT MRS FagaEad
TR limtiRer granaterTeg gt Rean wawil
fagemeear sef Gy e affice sefy =m-
gafa: | Jedfa aEE 12 SRR @R | -
g, e | wERE

In a manuscript of the S“skha@mani copied for me in Poona
the nyaya stands thus:—“syuea@m aeiss StFaaist wakx

Frgr.’’ Though partly inaccurate this clearly

furnishes a variant of the simile. The reading of the India
Office manusecript (No. 568, page 78 b) differs materially from
above and seems hopelessly corrupt. It puts it as follows:—
“ymargand weft R SPraat Ay gty searRty A
Does this, in spite of its inaccuracy, indicate the existence
of another variant ?

4
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ZAY =TT TAW |

On one side a tiger, on the other a precipice! A serious
dilemma! There is a good example in Hemacandra’s Par:si-
staparvan iil. 166:— “‘gzraait & J7: Inteaaly & a& | & sty
et gdr &g ga®d.””  Another is found in Syadvada-
manjar, page 151:—sareqaeaares TR0 AFAARTT a1 @RI
I GEE P TERAEAGFEETE GG W AT o an
T I 9T FARISH TACAREATLR: | T THEH AW WA
qigd aft sfiom: sEERsAaEN arEEEEEaE sEhTER |
g qugAsREr I gAY A 9w 0 qOa: |-
e 0 In the following verse on page 896 of Upamsti-
bhavaprapanca Kathd we have the nyaya as a compound:—

“gAY f IrgaeTT g AN |
g sqEgEadteaTa: dwrat & ggew’

TR qTIe A A=

The thing wished, for is of more importance than the wish.
This occurs in Vedantakalpataruparimala, page 56, as
follows:—* 7y fprafiarfaataan(y AngaewaaEaT T
REEEuera TRy MGARUESREAr A §d S
SANAAE ST ARGIT T THAT | TG AR AL
W&ﬁﬁﬁﬁmm@t@aalaamﬁaﬁ
mmwmwmmm gwa 1 Again, on page 62 of the
same— EETY: AUMHAN SRS HIEA STl
fregmar ity siwevgiy gE Rlwa seart

s’ 1 So too, in Ramanuja’s :S'mbha_eg/a, page 3L—“grgfir=st
aEr | ST SEANHMIAETEIATT qramng e’
This is repeated verbatim in the Raméanuja section of Sarva-
dars'anasangraka, page 69 (Jivananda’s edn).
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I 7T H 7@
When his stomach s full his coffers are full. Used of a
lazy fellow who has no ambition beyond his daily food. “Whose
god is his belly.” It occurs in Hemacandra’s Paris'istaparvan

i, 13— gitfwn wfw fawgmawg: | IR = 9w amr
379 g "l

FoaTaTEd e |

It is better to beg than to starve. This is one of Raghu-
nitha’s nyadyas and he applies it thus:—

“3ut g fATmZAT YT FARTNSTAL T gReARERY ey
agy Mmdfy =R ol sShrerfurEteiame w6
TR AATE FFAAAARRAT AT 3 )

It is found in Pancadas’s ix. 119, 120:—

“ FEARTEFEAIY JTR FErafy 371
qraTot fRRat T areE gEar @ /&

AFARIATAGAIANY TG, |
SyFrETET ft aE S e’ )

FTHSMGHOTR AT ST ITTESA -
TR e |

This is another of Raghunatha’s grammatical nydyas. It is
not met with in the Mahabhagya, but forms one of Nagoji-
bhatta’s paribhisas. The following is Prof. Kielhorn's rendering
of iti—“ An apavada, even though the causes of its (application)
are still to present themselves, supersedes a general rule the
causes (of the application) of which are already present.” In
connection with this paribhasa we have the Imzwrgvgma=am
which see below.
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ST T )

A rope which binds at both ends. An embarrassing position ;
a dilemma. The following is from the Jaimini section of
Sarvadarsanasangraka (page 133, Bib. Ind., or 150 of Jivana-
nda’s edition), with Professor Cowell’s translation (page 198):—
T FRORA T WA AW IFARAE HAEART T AT |
R R agr wemedaEgeT froamay: | safe R
FROAATY | FAGHTTATA T M

«If you object that non-existence (or absence) cannot be a
cause, we reply by asking you whether non-existence can be an
effect or not 2 If it cannot, then we should have to allow that
cloth is eternal, as its ‘emergent non-existence’ or destruction
would be impossible. If it can be an effect, then why should it
not be a cause also? So this rope binds you at both ends.”

The earliest occurrence of the nyaya is in Patanjali 6. 1. 68
(vart. 2 and 5); and it is found in Tantrovdrtika 3. 6. 42 (page
1118) as follows:—“ gqen? T sramary FFaEenEE T &
geait Shragedt Te: dggaaaar &g 1 MandanamisTa
used it in Vidhiviveka, page 83; and we find instances of it in
Nyayamanjory, page 436, line 16; in Kusumanjali iii. 6
( page 374 ); in the same authors Laksandvali, page 56; in
Khandana, page 530; and in the opening part of Citsukht
( Pandit, vol iv. page 466 ).

LeErutenncoengll

A thing that is changed in one part does not thereby become
something else (literally, like something else). For example,
as Patanjali says under 1. 1. 56 ( vart. 10), the cutting of a
dog’s ears or tail does not turn it into & horse or a donkey, but
it is still a dog! Other passages of the Mahabhasya where
this paribhasa occurs are as follows:—S'ivasiitra 2, vartika 4
(e vol.i. page2l); 2.4 85 (vart. 10); 4.1, 83; 6.1.69
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(vart. 3); 6. 4. 149 (vart, 2); and 8. 3. 85. The paribhasa is
No 37 in Dr. Kielhorn’s edition of the Paribhasendus’ekhara,
and my rendering of it is based upon his. It is included in
Raghunatha’s list of nyayas, and is quoted as such by Jayanta
Bhatta in Nydyomanjeri, page 589, line 6. For further
illustrations of the paribhasd, see under s uf a7 &¢.

gFEARIER SRR, |

On seeing one thing we are reminded of others conmected
with it. The nyaya is found in this form in the Nydyapradipa
on Tarkabhdsd, page 44, where the presence of smoke is said to
remind the spectator of the invariably connected fire. In
Amaradasa’s tika on S'tkhamani, page 93, it is quoted as
“@Waf:ﬁmmﬁmw\” In both of Raghunitha-
varman’s books it appears as THFHFARUINAHATITRIEAREH)
and, in the larger of the two, he illustrates it thus:—‘‘gyr
ERATHEA TRICHRE qUT TR FABIAAST FHTTeh Tt
qeEvateat sAwERgay,”’ Taraeatha (s v. @png) quotes the
saying in the form wxgwateasrasy &c. He reverses the above
illustration by saying that the elephant reminds one of the
driver; and adds that a word reminds one of its meaning, a
statement which, in these degenerate times, is not universally
true ! See, too, Tatparyatika, page 167, line 18,

FAFTHAT: |

The rule as to the Kapinjalas [a kind of partridge]. In
Vajasaneyi-Samhitd xxiv. 20, we read sww=ara “wfrggemi-
@ua,’’ and the question arises, how many of the birds are to
be sacrificed ? Jaimini devotes eight sttras [ 11. 1. 38-45] to
the discussion of this point, and finally decides that three, the
lowest figure representing plurality (two being merely duality),
will satisfy the requirements of the sruti. S'abara’s lengthy
argument is very concisely summed up in the Nyayamald-
vistara, as follows:—
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' « Fir@y Brarn tRewfaiT ar )

Ara AT BT e )
WAy ‘qEFaE FusRmEwe’ g Prasggiawmt aga-

|EnRToa a1 FNEgaTE eiwEt I 1 7 | B e
Faar | A f TggIREEATgUEY A 7 ageld R awiig e
Fraguggee @ARnld TgEINE g RN SsaTRRT
TR ondw ¥ fra s qerdRey aatsRarfaiiaet
AT, | e 0

There is an admirable example in Nyayakandali, page 50,
where, in commenting on Prasastapida’s “gRerli =go
“[W[ gioaerEtaeaa,” Sridhara says:—* q’g[;m’[arﬁ:ﬁaﬁ
FAOTAT TROE: FRHEFERAR AT =R TRan.

T | AU G,

It is found also in Tantravartika 2. 1. 12 ( page 394 ), and
3. 5. 26 ( page 1049); in Parimala, page 530, line 8; and in
S'ikhamani, page 303. Commenting on Manu viii. 105,
where certain offerings are directed to be made to Sarasvati,
Kullika decides that, in accordance with the kapinjala-nyaye
three are sufficient. The nyaya is clearly of the type of aFF
ga: ey and in accord with the Mardthi phrase grmgwa.

Fagmurstae: |

The simile of the cleansing of a coarse blanket [by beating it
on the feet, and so dusting them at the same time]! One of the
numerous examples of the accomplishment of two objects by
one operation:— killing two birds with one stone.” It is found
in S'abara 2. 2. 25:—“ufy ¥ Y FwaHERR T wO angiag
& T | 97 FATNIETISaRRiy | Fowd fr swd sl |
wITPE TERA W 1 The gz (the mige of the
Marathas) is made of extremely coarse and rough material, and
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generally black or black and grey. In the case of the very
poor, it is often their sole garment by day as well as their
only covering at night.

FRERTEE: |

The nyaya of the trumpeting of am elephant. The word
&R is really redundant, since the whole meaning is conveyed
by ftw alone—gfRd wRwS@Rraw:—but the addition, in thig
and similiar cases, is made for some special purpose. Raghu-
natha defines it thus —“RRrearammmiy gqmi afy gafaimo-
FEFEEHAI  irewEwaEt sRkdkama: gaas.’ This
principle may be exemplified by the following verse from
Kavyaprakas'a vii. 10:—

¢ Qrgdarrarerd TETE & T fmn )
SIEETNAIST FAETE 1 qQq” |

Here the author of the Kavyapradipa remarks (page 295):—
“FETHSR AU gWEE i TRy A gO9gHgEee |
TP RFTEANRATEREE | AART sRERaam:.”  So too, the
Udaharanacandriki:—" sz REIMEFRISTEIRT Toqaaadia:
TUUIGFEIA THRAATA | TAHT  FRIREaigeafy qrera,”

The following additional nyayas are cited by Raghunatha
as belonging to the same -class:—razieam, H™ILET=A,

TR, TR, ANAGUA, FEEeenT. In
each case the first word might be omitted without affecting the

meaning.

FIFHGME: U

The law of [ abstention from] the flesh of an animal killed
with a poisoned arrow. “Some hold the Kalanja to be the
flesh of a deer killed by a poisoned arrow; others, hemp or bhang;
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others, a kind of garlic.” (Cowell's note on page 81 of his
translation of Kusumdnjali). But this can hardly be correct
as the garlic and bhang are mentioned in addition. It may be
noticed, however, that grergz is given as an equivalent of sy,
the meaning of which is the tobacco plant. It is deduced from
Jaimini 6. 2. 19, 20,—an adhikarana designed to teach the
evil result of doing forbidden things. The words “a H@sf
aFgiasd a °gA T gud 9 are discussed, and the question
arises as to whether this is an instance of q-ggrg or of sfarrg,—
whether it means wwgrol FIs% or wegoi 7 Fdsaw, The subtle
intellect of the Mimamisaka sees a great difference between
these two, the former being something to be done, and the
latter being something to be avoided! The siddhantin decides
in favour of the latter. I would advise my readers to study
pages 39-41 of Dr. Thibaut’s excellent translation of Arthasan-
graha, in order to get, if possible, a clear understanding of
this peculiar tenet. Many years ago, when in India, I heard
a statement made by a Brahman, to the effect that the words
“put no oil in the lamp,” did not mean “don’t put oil in the
lamp,” but rather “put in the lamp” some “mno-0il ”; in other
words, it was not a prohibition of an act but an injunction fo
do something ! This is just the position of the Mimamsaka,
who, in regard to the rule that a Snataka must not look at the
rising or setting sun, says that “mnot-looking is something to
be done.” The above nyaya is quoted by Anandagiri on Brah-
magiitrabhigya 8. 4. 28, and 4. 1. 13, and is found in Sanksepa-
dariraka, i 417-420, and in S'ribkdsye 1. 1. 4 (page 687).

FSUITATEE AT, I

Like the erection of o temple including the poi-shaped finial
[ which is placed on the summit at its completion ] Used
ironically of one who considers that he is doing something as
meritorious as the building of & complete temple.
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In a footnote to page 73 of his translation of Prabandha-
cintamani, Mr. Tawney says:—“Dr. Burgess informs me that
kalas'a is really the finial of the spire, which is shaped like &
vase or urn.” Then, on page 135, there is the following foot-
note:—“Mr. Cousens writes in a letter, which Dr. Burgess has
kindly shown me, ‘I understand that the term kalasadanda-
pratisthd refers solely to the setting up of the kalase or
pot-finial, the danda being the pole or stick which supports the
finial and upon which it is set up. With a small kalag'c made
solid, it would not be required, the neck of the same taking its
place, but it is always required with the larger and more com-
plex kalas'ws, especially those made of hollow metal” Fre-
quent mention is made by Merutunga of the erection of & ezt
and s as the completion of a temple. The two are mentioned
on pages 119 and 211, whilst on pages 219 and 222 we have
the Femguenfaer referred to above. On pages 120 and 224,
the ey is mentioned alone. In Hemacandra’s Parisistapar-
van 1 14, we find gy for san—"‘qx JAY QaoieasgawiETT .
The illustration occurs in S'arngadhara’s tika on Udayana’s
definition of drawvya in his Laksandvali ( page 4). The
definition is— “ gz qumea=TETRTEW 7599, 7  and, whilst
explaining it, the commentator attacks the views of Citsukha
Muni as follows —“gqram TETITHFENON AT STATIY-
FEF  UTEATERATEAAREOR 9 TRERATHR R A= Evl-
ke #ofall qugTrgRETETTeRATAtT TRET, |
FEeagaTEEAangsa,’’ 16 is necessary here to bear
in mind the tenet of the logicians—* seqst z=+ srormapel Refy.
The Tattvapradipika, better known as Citsukhz, is described by
Hall as “a confutation of the Nyaya philosophy, on the basis
of the Vedanta.” The wrath of the logicians would of course,
therefore, be kindled against it. The passage complained of
above is the gloka ii. 4 with the vritti The former stands
thus —“sreqmaTeaieaaasd A9 qousE: | AR G0 qOHETE -
gAY ey’

5
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FIFEHTaR-A: |l

The simile of a crow as o destroyer of curds. An example
of upalaksana, where one represents many, or a part stands for
the whole. So if any one were warned to keep the crows off
the curds, it would imply that all other possible raiders were
also to be warded off It is thus put by Bhartyibari in Vakya-
padiya ii. 314 :—

¢ Rt qeat afiRiT aretsiy Siga: 1
ITAWGR AT 7 AT 7 @

This is reproduced, with slight variations, in Tantrovartika,
page 731, and is quoted in the same form in Bhamati 1. 4 3
(page 287). Raghunathe’s application of it is as follows:—
“ ageritaaiammg | ¢ Rt R @t 9 39 @R @
VAT q31ea 7 a9t gaewT: g | o gREEsEst wEpgiEE-
FeEe fwguegusy . The js'va/ragitd forms part of the
uttarabhaga of the Karma Purdna, and the verse here quoted
is xi. 8. Inthe fourth chapter of Vedantaparibhasa ( page
285) this is given as an example of Jahadajohallaksand,
“ sETEETTETt g Fe afy et |

T FUAAFAEHFNNES F6 T FET
wga: 0 This kind of laksand is termed bhdigalaksand in
Vedantasira 23; and bhagatyagalaksand in Vivaranapra-
meya, page 229. In the sdweg=ama, t00, & part represents the
whole.

RIFTOTFTITT: 1

The being something on which a crow is perched. This
illustration seems to have originated with Patanjali, and is
found in Mahabhagya 1. 1. 26 (vartikas 3 and 4 ) :—* srga=ar-
sereTe gi Fww | Fom | SN | gEAsAgE: | gh-
STIARY ATAT WRGTRT | TOAT | FAQAITTD JEH | WG FAG
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F1% gf | Safd w1 A¢ g WAk | gIRE ST A
gat wafy | 7afit gy ey e agaeTEad @y Fat |
AT | TATANY FACATT 159, | 93¢ qaral % g6 | sl
% qufy 98 qge wEaaaEg e ST,

It occurs in Vivaranaprameyasamgraha ( page 195) in the
course of a discussion on Badarayana's second siitra:—“‘ga:
FOTEAIA TATRGAITA AT A, | BRI |
FFRFORT & 7 RSNy | am 9 afy FEE gEEeT-
WEghmag | wa gEEnfUEeRy AWETE W o @ 9 9
VG TaRaRy | aRETES T T SRR QA oSy
FRUEEANTRE Al saur=gr. . Similarly in Sanksepa-
gartrake i. 206:—“ 73w F1E AT g STTAATR SIHOHI-
frengiat | FFErEERad aufy IRmErstiat swie g
g . With slight modifications it is found also in Tantra-

vartika, page 277, line 8:—“gurafirdrrmmwit Twieas 39
TERTAE @Eguaiigyaat Tfavad agetaag sawa-
fRram wimr@.”?  See, also, Khandana., page 502.

ey 3o qga Fafangeg s

A Nigads gives birth to a son, and o Nisida drinks the
decoction of herbs [ prepared for her]! For the context of this

ARTVTE see under ¢ gﬁﬁg& ;{@ﬁ 5@%_”

FOSTIFHII: |l

The law relating to “the performance of all prescribed acts of
ritual in orderly succession for a particular object before per-
forming the same acts in the same order for a second object.”
This is Sir Monier-Williams’ definition based on the commen-
tary on As'valayana’s Qrikyasiitra 1.24, 7 which prescribes
certain gifts commencing with fye and ending with «t. The
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commentator says “‘sgieastt AT § T ShvEa: | qETEgEEa:
FUTgERT R | @ TGRSl AW aqui g fed g
qa: T ARSI | FOCTIIAAY TH GHEAT PrevREga
AT ST G qarsand. > In a case of this kind, where
there is merely a bestowal of gifts, and not the performance of
sacrificial ritual, the definition given by Molesworth is more
suitable:—“The order, when a suit or set of things is to be
given to each individual of a multitude, of giving at once all
the articles composing the suit or set, as distinguished from

TrigEwa.”

The nyaya represents the purport of Jaimini 5. 2, 3. Kunte
says that the word spwrgfs used in the sutra means kdndanu-
samaya. His notes on siitras 1-3 contain some very interest-
ing items of information, of especial value to us of the West.

See qgratgana=m, below.

FAMUIATT: |
The figure of the laying down of a water-cowrse for irriga-
tion. An example of a thing made for one purpose subserving
other purposes also. It is found in Vivaranraprameyasangraha,
page 118, line 9:— ‘st ¥ firrs@™ ArTARIRT FATHVETEA-
VIR, | 99T Weqd T qUNEed anT g3 qEE =
i @ 0

For the source of this nyaya, see J=T HFHATN TAW.

FEFTQUITT: I
The simile of [the unwitting employment of] base money
[in one’s business]. It is used by Kumarila (in Tantravartike
1. 3. 8, page 95) in the course of an argument on the relative
value of S'ruti and Smriti. e maintains that if any teaching
of the latter is found to be in opposition to that of the former,
it must be given up; just as a man who finds that he has been
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using counterfeit coins must at once abstain from so doing.
The portion containing the nyaya is as follows—“=t & gzwmi-
QU FRFFAT QHAR  FIET A AT RasmAasiasgata-
aify ada Sqaederq.”

In Tantravartike 1. 3. 8 (page 149, line 3 from bottom ),
Kumarila compares words to coins which can be tested by in-
telligent people. He says —“seqmqsmmza sorsT=aniZea-
Ffiren seatostan wafa & ameRERgarE R AT RRgTaT
AT WA aadfaiiEET.”

The nydya is found in Nydyamanjari, page 162, as
follows :—* q1fy Ty ATR=S A=A @ & arsiest av
FRBSTFACAEN oT | ACEIGH T AT TAITREEY | F2ET-
QU FERrEFEAgEAATTASY Fera agaggaar.’ 1t occurs
again on page 169, line 3, on page 187, line 4 from bottom, and
on page 531, line 1.

FIEEHII: ||

The simile of the well-digger. It is applied by Raghunitha
as follows:—* g uEms afie (@Y FAHHEATERIEG! TS
T FuizngERzaaRgEien QrEgTEAEAgEaaRaaRar-
aai?[-aa' g9 fada gfe [agu ” The illustration is as old
as Patanjali who made use of it in the introductory chapter
of the Mahabhdsyas (vol. i. page 11) when discoursing on
the importance of the study of grammar, and on the merit
which accrues to the user of correct’words. He says:—
“AYAYIE CAAATA TFT | ASTTIAART qoqeeaat
ST | a5 T 9 IR FAAIsUIgNE YIaTEEREIaY ee-
93 g | swe FeEmEASARR | quAT FIETE: §9
gasqafy g1 qigirareant wafy diseg dsarg a8 o9 & qUET-
argafy 3w @ T I Réwad qEar aegEEa q wEdatiery
AYITAERASTHRAN FETE AT WEAT @ & g -
P yaan IRggaa am ity
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FARE TEATLT |
This is identical in meaning with gReaRREEAFETR
for which see the Second Handful. It occurs in Nydyaman-
jars, page 164:— siffiraamorer g TRy qaaRoE Waal

g,agﬁw FAATRATATFRS m” Lower down on the same
page, there is another nyaya of similar import, in the following

verse i—
S ERSERORTATAYSTY AR |
7 asfy FgTeRa o wdEd. 0

FEMHEAR: FEH FEEHAT: |

The rule that “ whenever it may appear doubtful whether
an operation has reference to that which is expressed by the
technical or to that which is expressed by the ordinary mean.

- ing of a particular term, the operation refers (only) to that
which is expressed by the technical meaning of the.term in
question.” This is Professor Kielhorn’s rendering of the nyaya
as quoted in Nagojibhatta’s vritti to Paribhésa ix:—‘“ag
TR TERITAT TE0 AT ORI TR AR h e g1 FATS-
ey s6R setaweT g s ” a4 It is taken from the
Mahabhasya where it appears several times. In 1. 1. 23
(vart. 8), it is followed by the example “ % MyreFAES
FTAFAAATH TR 0 WAfy @ drraa 7 9t v qeafy @@

F¥ &r: . Siradeva includes it in his_collection of paribhasas.

LY
FISTIAAIAIARNE T A, =T
Like an impecunious debtor deceiving the money-lenders
with empty promises. This oceurs in Atmatattvaviveka, page

20, as follows:—* sregeaTlfy Y=y o Agw Taawed-
Preiafr Itsafiaea:  FAIPAIACATIRNE 59 ANEARE-
TEUATZIGANY T R,
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e @ freews 7 =g )

Action may wvary, but substance cannot. This is plainly
set forth in S'ankarabhdsya 1. 1. 2 (page 37) as follows:—
“EIAFGAAT AT TG TET QS ARE T BN | JAAA TR
QRN AT T AT AT | ..., T g TEAT NFARA ARy AT

e . Similarly in 2. 1. 27 (page 471)—" ol &
RrweqsE ... 2% g Reeqmemomy 7 Riayier: swaage-
FEEAEE:

Then, in Anandagiri's comment on 1. 4,1 ( page 325), we

find the expression fgrnfim awgf-Awemmarm,” and on
page 359, “q & aegi fAwewisa.” It occurs also on the
first page of the Raminuja chapter of Sarvadarsanasang-
raha:—q ¥ FEEEA: ERATEA!: qgEAETT e 6 a
Ty aka= G R’ Geewa @ R =mmE”? “ Nor

should any one say: Granting the impossibility of the co-
existence of existence and non-existence, which are reciprocally
contradictory, why should there not be an alternation between
existence and non-existence, there being the rule that it is
action, not E'ns, that alternates 2” This rendering is Professor
Gough’s, The nyaya is found, too, in S'astradipika 1. 3. 8
( page 154, line 6 ), and Naigkarmyasiddhs iii. 82.

e & = s

What connection has a camel with the lustration of arms?
None at all; and the phrase is used to indicate that certain
things are not connected. The sfigrsrmiany (a9 deseribed in
chapter 267 of the Agni Purdna) was a ceremony performed
by kings or generals before going forth to battle, and consisted.
of the purification of the component parts of the army, in-
cluding that of the horses, the elephants, and the weapons
The FRrive=TRfy i8 mentioned in Raghuvasiis'a iv. 25, on
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which Mallinatha remarks:— afSrreni imrfmmvgq'a&m -
a/ dosrrrara.’”’  The illustration appears in Upamiti-
bhavaprapancd Kathd, page 522:—“menfiaegizid &Rd X
FATTEH | @TAS T H WA S0gr SRaw & =17 1

g g |l

Like salt on a wound. “gi ey farg has become proverbial,
and means ‘to aggravate the pain which is already unbearable,
‘to make bad worse, ‘to add insult to injury’.” (Apte’s Die-
tionary ). He cites Uttararamacarita iv. 7:—q og ¥ w=-

wEraa: | o gnfEEd e aem gae,” Also
Mricchakatika V. 18. I have met with it again in Upamiti-
bhavaprapanca Katha, page 5, verse 42 :—“‘mut FraTiaa-
W TG 09 | B a7 Ry 7 freon?’ n There is

another example on page 993 of the same.

TATAEUEAA: |

The figure of the infliction of a fine of one hundred on the
GQargas. There are two paribhasds which are frequently found
together in the Mahabhasya, viz. “sers sgRaaty:” and
“agarr argiamty:.’’  Professor Klelhom (in his transla-
tion of Nagojibhatta) renders them (the latter slightly modi-
fied) thus—“What is stated (in grammar of several things)
must be understood (to have been stated) of each of them
separately.” And “sometimes (it) also (happens that what is
stated in grammar of several things) must be understood (to
have been stated) of all of them collectively.” Patanjali’s
illustration of the former is “ =g,
where, of course, each separate person is to be fed; and his
illustration of the latter is ‘“mnt: % gueg=ary’” where the
Gargas collectively are to be fined a hundred. The passages
where these oceur are 1. 1. 1 (vart. 12); 1. 1. 7 (vart. 1); 2. 1.
4;2.8.46;6.1. 5 (vark 2); 8.8, 58; and 8. 4. 2 (vart. 3).
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The two paribhasas and examples are quoted by S'abara on
Jaimini 3. 1. 12 ( page 223 ), and the second one is referred to
ag follows by Kumarila in his vartika on the same passage
(page 712):—" gg: gare @ere @S9 gh | Aoy g 9
AMgaREroEgT aTiEaTiy: | wagueas AR iy
TRE: | T g T U REATR AT A RARTAT I STRRY |
EL T A

ARY Rt o1 a s firman
Rrrmgrgres SgIT™ FATER” 0

This paribhagd occurs also in ZTantravirtika 1. 4. 3
( page 294, line 15 ), and in 1. 4 8 ( page 300 ); whilst the
former one is quoted in 1. 4. 18 (page 314).

TrRIFTETT: |}

The simile of & snake lying dead in a hole. It is employed
by Vijnana Bhiksu (in his Brahmasitrabhasya 1, 1. 2, page
86) when explaining the line “grea¥: sETgd AERER-
Z=rew »? from the Narasimha Purdna. He says “sefifafa
AeamE FRuEin eREEemERed: 1’ Again,
on page 96 of the same—“oq g¥x at ¥ HFA YUEAGHON
framfy faioran wdermatssemraREy e fe-

gfa.” On the next page we have it again, in & similar con-

nection, a8 Faatad.
T ||

The rule as to the [application to the] Garhapatya-fire [of &
mantra in which reference is made to Indra]. This represents
Mimamsasitras 3. 2. 3, 4 where the Vedic mantra ‘‘ Rasra:

R agATRAE Al m%qzngﬁ(g%” is discussed. The question
is ralsed whether, since the mantra makes mention of Indra
the adoration is addressed to him or to the Garhapatya (one

6
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of the three sacred fires perpetually maintained by a house-
holder, and from which fires for saerificial purposes are light-
ed). Jaimini’s decision is in favour of the latter on the ground
that direct enunciation (sruti) is stronger than suggestive
power (linga). The following extract from Arthasangraha
page 6, with Dr. Thibaut’s translation ( page 11), will explain

7.’ “Direct enuniciation is stronger than
suggestive power and the other proofs ( by which one thing is
shown to be subsidiary to another ); ...for this reason we do not
conclude at once on the ground of suggestive power that a
verse (apparently) addressed to Indra (that is, a verse con-
taining & mention of Indra’s name, or one of his attributes &e.)
is really to be used for addressing Indra; but rather decide if
we find at the same time a direct enunciation as, for instance, ;
¢with a verse bearing Indra’s mark he addresses the Garha.
paty’, that in consequence of the direct enunciation of the
second case termination (Garhapatyam) the verse is subsi-
diary to the act of addressing the Garhapatya-fire.” The words
“fawrn: @ge agAr’’, which, amongst other places, are
found in the Atharvasamhitd = 8. 42, are rendered by Pro-
fessor Whitney “ The reposer, the assembler of good things”;
and by Mr. Griffith, “ Luller to rest, and gatherer up of
treasures,” As quoted in Satapatha Brakmane 7. 2. 1, 20,
Prof Eggeling translates it “The harbourer and gatherer of
riches”! Who shall decide between these learned doctors ?
The Garhapatyanyaya is explained and applied in Bhamati
3. 8. 25 (page 613), and in other works on Vedanta Owing
to the word @zt in satra 3, the adhikarana is sometimes

styled @fura.
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MIrFAIE: N

The simile of the milk-pail. It is laid down that a saeri-
ficer who wishes for cattle must bring the water for his sacri-
fice in o milk-pail. But that is not done in other cases. The
godohana is therefore used as an illustration of something
which is occasionally, and not universally, connected with
an act or performance as an essential part of it. It occurs
in S’ankarabhasye 3. 3. 42, as follows—“gfeq Fatzerars-
it RrararRt ‘MR AR | s AT -
AT 2 FAG AT E gAY MgreAiaR Ry R,
Then, at the close of the same:—“gwrerat sFeaerTwaTy MgiE-
i FedNRNENEgEegUEaHian geem.’ It appears
again in 3. 3. 65; 3. 4, 45, and in 4.1. 6. Sures'vara quotes it
also in his vartika on the Byihaddranyakopanisad 8. 3. 51:—
“q 9 MErEAE: Wqﬁggm%flawgﬁswﬁr%ﬂm
frmd aw:”

For the mantra regarding the use of this pail, see S'abara
and Nyayamaldvistara on Jaimini 4, 1. 2, Other references
to the nyaya are Tantrovdirtika 3. 6. 43 (page 1118); and
Nyayamanjori, page 166, line 4, in connection with which a
verse is quoted from Slokavdrtika (page 63) where mention
is made of the godohama. Kunte’s long note on the sitra of
Jaimini referred to above will be found useful.

MorgeraNe: sEaaeT: |

When a word has bolk a primary and @ secondary mean-
ing, an operation takes effect (only) when the word conveys
s primary meaning. This is an abridgment of Professor
Kielhorn's rendering of Nagojibhatta’s fifteenth paribhasa;
and the following extracts from the vritti may help to explain
it:—“A word which is employed in a secondary sense is so
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employed (only ) because (the character of that which it de-
notes in) its primary sense is ascribed ( to that which it denotes
in a secondary sense).” “For example, the word sy ‘ox’ con-
veys the secondary meaning ‘one who is only flt for bearing
burdens, an unintelligent person,” because (such a person has)
certain qualities such as stupidity &e. (in common with

an ox )"

The nyaya appears in the above form in Mahabhdsya 1. 1.
15, and 6. 8. 46; but in 1. 4. 108, and in 8. 3, 82, the word Hwf
is omitted. In this shortened form it is quoted by Kn.anda.giri
. on Brahmasifrabhdsya 1. 2. 13 (page 185), and 1. 3. 14
(page 246). Then in 4, 3. 12, S'ankara says “g¥ ® =r@r =rar-
e GEIATERT MUY, | GO §er guadt WAt
In Vedantakalpataru, page 346, line 3, we read :—“ag afegwd
TEy ATIERATREIE | Avgermniey @ ger awed:.

In S'abara’s bhigya on Jamini 8. 2. 1 (which deals with the
Barhirnydya) we have a very interesting discussion on ijur
and g, in the course of which he says “agmafirarr yei -
aferaea wee:”’. The conclusion arrived at is thus expressed:—

“FErgERIEE FEaTeT g e

HEFATT: |l

The illustration furnished by [the mention of the washing of]
one cup only. This is the title of the adhikarana comprising
Mimamsasitras 3. 1. 13-15 in which the passage relating to the
cleansing of the soma-cups is discussed. The direction given
i8 “gmatEw o€ dune’’, “he cleanses the cup with a fringed
filtering-cloth.” But there are many such grahas in use; is
only one of them to be washed ? The decision is that all may
be cleansed; and this, according to Madhava (who is -closely
followed by Krishna Yajvan in the Mumamsiparibhasa), is
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because one represents the whole, and also on the ground of
the rule that “a subordinate act is to be repeated in the case
of each principal thing.” The cup is here the ‘principal, and
the act of cleansing is ‘subordinate, and is therefore to be
repeated until each one has been cleansed. The passage stands
thus in the Nyayamaldvistare:— ggfata Gdmar grareadr
TR F G AR | OE qf qon /AEE: | ‘ot aat =
qur sadde g s araeat sEn afte @ aEsEEn”

Kumarila explains this in the following karika of Tantra-
vartika 3. 1. 14:—

“eeiEiET T ST AT |

For further applications of the nyaya by him, see pages 339
(line 4 from bottom ) and 551 (line 13), For its use outside
the Mimamsa, see Nydyamanjari, page 287, line 4; and
Vedantasikhamani, page 120. The grammarian Nages'a-
bhatta, too, in his exposition of Kaiyata on 1. 1. 14 (page 319)
writes thus :—“gg gameiaEy g TETERGHNE TE AR
T gZadedT Rataaiy w4 See, too, Kaiyata on the closing
part of Patanjali 1. 1. 69 (vol. i p. 169 b of Benares edition ;
or page 450 ( column 1) of the Nirnayasagar edition of 1908).

grfeor & N

Like a delineation on stome. Used of something unalter-
~ ably fixed. “qemt aorgwwE SEINIAAT g ¥ | AO1 WO A&
mftm W wfmw,”’  Paridigtaparvan xii 275. Compare
Job’s words (xix. 28 ):—“Oh that my words were now written
«e..sthat with an iron pen and lead they were graven in
the rock for ever.”

* For this, see below.
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secoiedl
The simile of Sandal-oil. Badariyana uses this as an illus-
tration in sitras 2. 3. 23, 24. As the application of a drop of
the oil to one part of the body produces a pleasant sensation in
the whole of it, so soul, abiding in one part, namely in the
heart, is yet perceived as present in the entire frame,
S'ankara’s exposition of the former siitra is as follows:—

‘g gRemgAfey: TRBITETEIS arEFesTIRTIET
FIATACATN eI QFOEAAGIeRT s |
AFETIETT AFSTAACET A0 7 Beegy | anaaiE gann
STt T qqd | AT HEAmEaTaA.

g )

The simile of ¢ woman in a picture. An illustration of
that which bhas only an appearance of reality. Raghunatha
connects with this the Reewrg and f%%mz?mml', and, in his
larger work, swrat=afars: is quoted as follows:—*“Remy sz
Ay fame amens fAfy | Ragar qaaasaie aeEee-
fag® wary’’. Like his other quotations from Vasistha, this,
too, is from the Yogawvasistha, where it stands as verse 4. 18. 69.
Others of alike nature are 4. 1. 11 and 12:—“Rfremafarssa-
T QIEIHA | THWAN AQAFASIRUIE | AGYA A=
safaEaaaTag | farsER g3 arameeRmag” | Also
6. 57, 28:—*‘Rrfigret faat @ gy frewe: | quTEwEETTR
Trd FreweariE’ 1

srETeTTEE: |

The illustration of a shadow mistaken for o she-goblin!
1t is found in Nrisimhasarasvati’s commentary on the last sec-

tion of the Vedantasira, as follows:—“srasmger. Brngreren
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TG ReAIRgRa ITIE TeAR W SRR R
I FART FENHE MEnTaTE TR aEa e
FETATHIGCH ATAIEIATIALA FAATAEINT TR |
I GIAT: | ATATITAS (HIEAAAS A8 T q% T HOSeqnomiga-
FRABEATGRAE 741 | g g it amngichy-
AgEATAET: IgH Mg qaeeEa’ gl

SegiaEaE: |

The simile of a gourd in woter. The idea is that of a
gourd, thickly covered with mud, and therefore sinking in the
water, but gradually resuming its buoyancy as the mud is
washed off. The Digambara Jains use the figure to illustrate
the release of the soul from the encumbrance of the body.
Raghunstha puts it thus:—‘qur qwfvmr gher adagaat
wRAY 4% gfvrsagra st fagfy qon s Jmiydd altvser-
e fefd | swda o A gl R | gl sedfe
= 0

This description, without mention of the nyéya, is found in
very similar language in the Jaina chapter of Survadarsana-
sangraha ( page 48 of Jivananda's edition), and also in Vedan-
takalpataruparimala, for which see the geyrgwa@~=
below. The former passage is as follows:—“qur av FRaETRT-
FANTTIAT PSR FAan e awly aur sada
ST AAFEGEE T5S( arasegRed v iwmwmaia-
fZraraq.” The figure of the castor-oil seed is found in the
Parimala passage also. The term wgigaiar which appears in
Raghunatha’s definition, is the name of a subdivision of one of
the five categories (astikdya) of the Jaina system. It is explain-
ed as follows by Enandagin' on Brahmasatrabhisya 2. 2. 83
(page 563 ) —“‘staranfewE FUT SFFHRNSSHIFTEA |
@EEREGl SR | aguR sasmAdsmmr:’”.  This is
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referred to in a verse quoted by Madhava in the immediate con-
text of the passage already cited from the Survadarsana-
sangraha, namely :—‘mear et fadey T=zgAEd g8t 1 Wl
T Fadey aewmmanans”’ @ Professor Cowell’'s rendering
is—“However often they go away, the planets return, the sun,
moon, and the rest; but never to this day have returned
any who have gone to Alokakas'a.” This should of course be
Alokakas'a, as the long vowel includes the preposition =i
‘up to, ‘as far as,’ “those who have reached Alokakas'a” (zrr
ASHTETAH, ).

srafEeaE: |

The law regarding the oblation on the birth of a son. This
ig the subject of Jaimini 4. 8. 88, 39. The question arises
whether the offering is for the benefit of the father or the sott
(= = Ramatudmam Ia gatadman), and the answer is
that it benefits the latter. In the commentary on Laksandvali
this is applied as follows—“qafy ImgRTRDT=FrE
Smmard ¥ afmewRi sigeed | BRflgaEasas 17
TR TR AR ARG RIAT,

srarg i ol

The story of the son-in-law’s revision [ of a book ] This
is the original of the Marathi sisrdziray which Molesworth
defines as “ A phrase, founded on a popular story, to express
the examination of a piece of a composition by a shallow-witted
fellow incapable of discerning its merit.” The popular story, as
given on pages 6-9 of Merutunga’s Prabandhacint@mani, is to
the effect that Vararuci, having been instructed by Vikrama-
ditya to find a suitable hushand for his daughter, the princess
Priyangumanjari, he in revenge for a supposed insult offered
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him by her when his pupil, palmed off upon her an ignorant
cowherd as a man of learning! The king accepted him, and he
became his son-in-law. “In accordance with the advice of the
pandit, the herdsman preserved unbroken silence; but the
princess, wishing to test his cleverness, entreated him to
revise a newly-written book. He placed the book in the palm
of his hand, and with a nail-parer proceeded to remove from
the letters in it the dots and the oblique lines at the top
indicating vowels, and thus to isolate them, and then the
princess discovered that he was a cowherd. After that the
‘son-in-law’s revision’ became a proverb everywhere.” This
quotation is from Mr. C. H. Tawney’s admirable translation of
Merutunga’s work; the original being as follows:—* gfeza-
aie geon Aot [ aftfue: ] teesn adqa-
fran TARaTEEw AEERD: | WAe gEE Reaw
ag@alr Rrgumnliai aeseirar dgewaa FAY awgsar
wirdee ga Roffa: | aasnzfe swegfeitty asa: aRfeom.”
In the subsequent part of the story we are informed that
the cowherd eventually became the famous poet Kalidasa !
For a similar account from a Buddhist source, see Indian
Antiquary, vol iv. page 103; also vol vii. page 116.

TAATHET Fraas |l

Knowledge [of Brahma] abolishes nothing but the ignorance
[which obscures that Impersonality]. This is a bit of Vedant-
ism pure and simple, and has scans claims to a place amongst
popular maxims. It is admitted solely because Raghunatha
includes it in his list. His explanation is as follows:—“sy{E&qar-
TASTAT FOM, | TEAIEA ARG AFATNARER AT
FermErsi frad | @ 9 gRATwafghi F9 T 9@ | gER-
Tts frademiy Aaiime | ffea & fefa o Aaf
TRNRTET T ) g AR A AW ¥ oA

Zrafagta: | @ Prefinaae @ s aeE
7
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The so-called nyaya is found in Vivaranaprameyasangraha,
page 8, line 9, and in Pancapddikd, page 1.

THEFAOF: |l

The zxes or Ta%, 18 & sort of small drum, shaped like an
hour-glass, and held in one band: The o is, I suppose, the
small piece of wood attached to the string tied round the
middle of the drum, which strikes each end alternately as it is
shaken in the hand, and thus fulfils a double purpose. The
garudis, or conjurors, use a drum of this kind; and Apte’s
dictionary tells us that the Kapalikas carry one. (For a
description of the latter, see Wilson’s Religion of the Hindus
Vol. i pages 21 and 264.) The nyaya is found in Syadvada-
manjars, page 84, where in explaining the words “HregeRear-
Jaqiaa 9 in Hemacandra’s eleventh karika, Mallisena says,
‘gt Twalt 2 sueERimEEiaEE arera,
See the nyaya “siqaideeami sg=y’’ and compare also, the
AR on page 35 of Syadvadamanjart.

R RAFeaqEEa: I

The simile of @ young bird which [ has got out to sea on a
floating log and ] is unable to discover the shore. Its applica-
tion is obvious. It occurs in the second line of verse 19 of
Hemacandra's in Syadvadamanjari, as follows:— gaa=gi-
AFANAIEATEGEN Gt w77y’ Mallisena explains it thus:—
“gE  qEatta g2rgall O: Ageauia: qirarasaer A SRR |
T (5o FIMIRIANERIRIRE: SR AFWast arg-
ARt wwmama& FUAAEA: GRS
maa‘i-esm-eéa g™ g FmeaREEweEy -
sy Jsfy gefreat: smwaarshy agRimmraTTRag-
T 9g8 ATy saflganereTaaiT SRgeRae,
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Fesgeara: |l

The prineiple of meditation on that [viz. Brahman], Or, one
who meditates on that. This is taken from Brahmasitra
4. 3. 15, “ufrpEaaEmadiy qEE SUAAISININchga 7.
The bhasya on the last term is as follows:—* gepgatwramia-
& GEdet TgEESE: | A R Ferg: @ MEAEHERRRy feed
‘G g TNIET q9T VAR TR PA: | T g AADY A@rrgeAAnE
SABTIMAZIETR | TFIAA@HGUY o Tl 304 qv
qaTirRemat ‘@ garas TER [ 91 w. 90, R ] R | wag a-
TARAAE IWSAF TIAN ARAREN TEGATAT HRCETART
FefsavaTRrfy wsaa . I subjoin Dr. Thibaut’s rendering,
with a few additions of my own in parentheses. “The words,
‘and the meditation on that,” state the reason for this twofold
relation [viz. of those who meditate on Brahman with qualities,
and those who worship by means of symbols or images] For
he whose meditation is fixed on Brahman reaches lordship like
that of Brahman, according to the seriptural relation, ‘In what-
ever form they meditate on him, that they become themselves’
In the case of symbols, on the other hand, the meditation is not
fixed on Brahman, the symbol being the chief element in the
meditation.—But scripture says also that persons whose mind
is not fixed on Brahman go to it; so in the knowledge [ rather,
the doctrine (vidya)] of the five fires, ‘He leads them to
Brahman.’—This may beso where we observe a direct scrip-
tural declaration. We only mean to say that, where there is
no such declaration, the general rule is that those only whose
purpose is Brahman [4. e. whose mind is fixed on B.] go to if,
not any others” This is a noteworthy passage. It practically
condemns the use of symbols, or images, in worship, by declar-
ing that the mind of the upasaka is directed to the pratika,
and not to Brahman (or Ts’vara.), The sruti, “& a9T ITAEI
&ec.,” which is quoted also in 3. 4. 52, may mean much more
than S'ankara sees in it; for it is an undoubted fact that, <n
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the present life, the worshipper becomes assimilated to the
object of his worship; that the characteristics of that object, as
conceived by him, become his own characteristics; and that a
man never rises above the moral or spiritual level of that
which he worships, This was clearly set before the Jewish
nation in the teaching of Psalms cxv and cxxxv, where,
with reference to the making and worshipping of images, we
read “They that make them shall be like them, every one that
trusteth in them” (Revised version ).

The gewg=ar, Which, in its full form seems to be AR
(as in Anandagiri on the closing part of 4. 3. 15), is constantly
quoted in the Vedantakalpataruparimala. It will be found
on pages 229 ( three times), 230 (line 9), 235 (line 11), 246
(line 6), 478 (line 1), 591 (line 4 from bottom ), 669 (line 10),
and 730 (lines 9 and 15). Also Pancadas? ix. 145.

qoEgeaE: |l

The principle that there is another scriptural passage
declaratory of it ( namely, of the secondary matter connected
with a sacrifice, such as the deity to whom it is offered, the
materials to be used, &c). The nydya represents Jaimini's
sitra 1. 4. 4 (e SraaEny ), and is one of the four means
by which Mimamsakas prove that an injunction comes under
the head of srarimy (‘name’), and is not a oy (‘an
injunction relating to the accessories of the sacrifice, provision
being made for them in other scriptural passages ). The three
other tests are styled wegsimegom (¢ possessive indication’)
arFaag (‘split of the sentence’ caused by the inclusion of two
or more distinet topics), and garqazr=arr ( which see below ).

The following extracts from the Arthasangraka, with Dr
Thibaut’s renderings, illustrate the nyaya.

‘TR Riveatrify: | anfer g L..a3
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T & T F50 A9t 9 | a1 T SnHan st gty sugats-
fafy: | srfifiameT § IO ARTAACET A | SHArS-
IETRRREE | ST TN et
w0 | qur SREE gkt qEaaads @ i (Page 4)

“ That injunction which merely indicates the general nature
of some action is ealled *originative injunction,’ as, for instance,
the passage ‘He is to offer the Agnmihotra oblation” But it
may be objected, the two forms (aspects) of a sacrifice are
the material (offered ) and the divinity ( to whom the material
is offered). How then can the passage ‘ He is to offer the
Agnihotra-oblation, in which neither of these two forms is
mentioned, be considered an originative injunction, the word
Agnihotra (which seemingly indicates the divinity of the
sacrifice, viz. Agni) being merely & name (and not indicating
the divinity ) according to the principle of (the existence of
another seriptural passage ) declaratory of it. To this objection
we reply:—The passage is an originative injunction although
neither of the two forms of the sacrifice is mentioned in it.
Otherwise the passage ‘ He is to perform the oblation by means
of sour milk’ would have to be considered as the originative
injunction ( of the Agnihotra ) as it contains & statement of one
of the two forms ( viz. the material ), and then the passage ‘He
is to offer the Agnihotra’ would be purposeless.” ( Page 7).

Again on page 20 of the same:—

‘o 9 sy AR Saaat ghvn: afnd sw s s’
FETRwgaTA: ST | afrdt aedaTRy aReriensgEerE-
TTRAHAAEAT:” I

«In the same manner the pieces of.firewood called samidh
and other things are established as the divinities of the Prayaja
oblations by means of the Mantras ‘the samidhs may partake
of the butter &e.; and therefore the words ‘samidh’ &c. which
oceur in the injunctions ‘He sacrifices the samidh &c’ are to
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be taken as names of certain sacrifices (not as denoting
secondary matters) on account of another scriptural passage
declaratory of it.”

The nydya is explained in almost identical language in
Kpadeva’s work Mumamsanydyaprakase, and is applied in
Vedantakalpataruparimala, page 150, line 7. We find it,
also, in Nages'a’s Uddyota (vol. 8. page 623), under sitra 2. 3. 3.

RIS TR Ul

One who takes the place of somebody else takes wpon
himself also the functions of the latter. This is Professor
Kielhorn’s rendering of the maxim as found in Néagojibhatta’s
comment on paribhdsgd CXVL It may have originated with
Kaiyata. On Panini’ssatra 1. 1. 56 (mm@agrea: &c) Katydayana
says “ MIARATIFARRY MHTIFIA! JEAEEIA T 7. ”
Patanjali follows with the remark “gga cafags| awumi
P A T T AR SIS T | qAT | SR v
FaFele  aar  smEaEts swd.’? Then Kaiyata  says
“PFT T SF X TEIARONN RTINS AR T2 1)
Under satra 1. 1. 4, Nages'a Bhatta prepares us for this with
the remark (on page 209 of his Pradipoddyota) “semefiaary
e ‘qEER agHe™’ g SmEREET R el
WH.

AT |

This nyaya, which is found in Vedantakalpataruparimala,
page 581, line 9, and again in line 8 of the next page, is taken
from the agiiyag=a=am of Jaimini 5. 1. 23, 24, the srgaremg=d-
qarATRATTE R, which Kunte renders “The subject of the
forward transference of acts which follow the Anuy&ja-offerings .
and the backward transference of acts which precede Prayaja-
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offerings together with the offerings themselves.” Regarding the
aqtyagma=™ he says:—*Tadddi signifies the first part of
that; the Tadanta signifies the last part of that. These are
Bahuvrihi compounds, and therefore signify that of which the
first part is taken, and that of which the last part is taken.
When forward transference is to be made, the Tadadi is taken
and when backward transference is to be made, the Tadanta is
taken. The following illustration will explain this. When the
Anuyaja-offerings are to be transferred in point of time, the
Suktavaka and the Shanyuvaka which follow it, are to be
transferred along with it, because the Anuyaja is the first part.
Again, when Prayaja-offerings are to be transferred in point of
time, the Aghara and the Samidheni which precede it, are to
be transferred along with it, because the Prayija is the last
part.”

aa:m%rf%agwagl%m: I

The law that a certain thing is scen to appear when o
certain other thing appears [thus establishing a connection
between them]. Raghunathavarman expounds it thus:—
“TIERTEY gAY aEt FEEAT A GIOME At Aenae
i qgHl T T gERTEgTe R e gy f agwa
gy mEtsaadly | TR & S@ggRaaRiamsaTan e geaee-
Rl agd w3 7 deuRwH g’ I have met with it in the
following passage of the ZTamtravartika (page 348), and
quote Prof. Ganganath Jha's translation of it:—

“qYT FRAAE SEHfaTEIrE: |
sEgfeEt wEaETaTEy 0

7 FaeRaEAFETeAiE A [EETRET sl afway &g
TErW & a5 g AW RIS,

“The Root and the Affix are always found to appear in &
definite order of sequence; and, as a matter of fact, we find
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that it is only when the Affix is heard to be pronounced, that
we have an idea of the Bhdvand; and this, too, leads us to
the conclusion that the Bhavand is denoted by the affix.
Because the invariable concomitance of any two objects is not
only such that one cannot exist in the absence of the other,
but also of a kind which we find in the present case, where
we find that it is only where a particular word—the Affix for
instance—is pronounced that there is a denotation of the
Bhivand ; and as such, in accordance with the rule that when
one object is always seen to appear when another appears,
there is always an invariable concomitance between the two,
we must admit that the Bhdvand is denoted by the Affix.”
(p. 483).

I may add that the passage here cited from the Tantra-
vartika is closely connected with that quoted under the nyaya

“ ggfym@d gaad | Fa:” which see below.

qgT I I

The principle of a mame indicating resemblance to some-
thing. This is the title of Jaimini’s sitra 1. 4. 5, where the
sentences “ s FemThraeaeE ¥, ¢ sy aRdATREEET
and “ oi¥y waTRr=ERSa O are discussed, and it is decided that
T+, geam, and Y are not the materials of the various sacrifices,
but their names. This is well put in Colebrooke's Essay on the
Mimamséa :—

« 1t is a question whether the hawk-sacrifice ( s'yenaydga )
which is attended with imprecations on a hated foe, be
performed by the actual immolation of a bird of that kind.
The cage is determined by a maxim that ‘a term intimating
resemblance is denominative.” Hawk, then, is the name of
that incantation; * it pounces on the foe as a falcon on his prey.”
So tongs is a name for a similar incantation ; ¢ which seizes the
enemy from afar as with a pair of tongs’; and cow, for a sacrifice
$o avert such imprecations.”
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This nyaya, as pointed out under gemmay=rry, is one of the
proofs applied in the Mimamsa in support of the syma divi-
sion of the Veda, and Laugéaksibhaskara ( on page 20 ) explains
it thus:—

“RANITEIAIAT AT FAARATS IEATGAQ | AT
SAYRAGTAANGAAGIIIRET TG ... 951 § WAGTH A0
frftay agrdareT AT T gt 5 asad g [Aneg:
FHAAAT qETSAGHR I

In this passage, and in a similarly worded one in Apadevi,
IqHT is given as the equivalent of sqgyzy, whilst Kumarila
employs @izgw. The dictionaries, however, are silent as to any
such sense of the word. In his translation Dr. Thibaut renders
it “ comparison.”

4 - * n 8
qY JgT qIEqA Il

Hot goes with hot. Like loves like. This is found in the
following passage of Bhdamatt 3. 3. 25 (page 620 )—“g 5
qftnaranfy daeasron | sy 9t T gEisTEE s ag
TAY GATEATZETATRIEAT YFRWOHAT | q@EHiGT FaA-
TEARAT L. QTG GRACA AHATHRAEETES: | TUT A0 §
g agd Saoqq IR | @ Iy 9 aEafraray qEw
gaega. 0’ Mr. M. R. Telang has given me another excellent
example in Vikramorvasgi ii. 16:— gramoitsagwar: mom:
e qqq ageaar gzam qias. . Compare, too, “y& W@a
ag=za’”’ of Mricchakatika; (page 40). It might be used as
the equivalent of “ Birds of a feather flock together”?

FgrdaEgad |

The simile of [a drop of] water conswmed by hot <ron
[when thrown upon it} Ramtirtha employs it when expounding
the words “q geg =om SeRiwi=a ’’ in the last section of the
Vedantasara. He says:—

8
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“RUESITERET: SO SRR fhrg TR a9
fargIEE-a §99  SWuwE W Jefe.” In Nrisimha-
sarasvati’s comment on the same portion the nyaya is expanded
and made clearer :—

“‘srer SargRRNTRTRTHEHY Tone raiaRagetEiag-
AfrgasaTiARATTy STaregeaid it | o ghmme
T geafy.”

Neither of them, however, was the originator of the simile;

for it is clearly an adaptation of the line “ gerggmfy huawy

qqEr WY | sy’ which forms the commencement of
Pancatantra i. 250, and also of Bhartrihari’s Nitis'ataka 67.

FuawERERa |

The illustration [ of the co-existence ] of light and darkness.
It is found in Pancapadikd, page 3, as follows:—*“gysyy g
Freat a1 TEEEIESH eI AR T |
afy MTETAAENATEUT RN TEATT arat Arargaet |
FIET | TN R TEEAN A EUEHANAE | €92q | a7
TR e Il anarsdrargaiic.

The substance of this is reproduced in Viwarenaprameya-
sangraha, page 10.

UG 1l

The custom of faking grass in the mouth [ lit. of eating
grass ], as a token of submission. This interesting illustration
is found in Prabandhacintamani, page 93 :—3Roify & g=a=a
TOMEY GUWAUE, | gUIER: @399 gAe gaw sud,” Mr
Tawney renders it thus:—“Since even enemies are let off, when
near death, if they take grass in their mouths, how can you slay
these harmless beasts [deer &c.] which always feed on grass?”
In a note on page 210, it is stated that we have here an allusion
to a most ancient custom. There is a reference to it in Harsa-
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carita (Bombay edn. 1892 ) page 132, line 11, on which, the
translators, Cowell and Thomas, remark, “ To carry a straw in
the mouth was a sign of surrender; compare Acworth’s Mara-
tha Ballads, page 43 :—

¢And’ twixt the teeth a straw is fit

For curs who arm but to submit.’”
These two lines are deduced from the three words “ =i gizia
gm »* of the original.

Merutunga refers to this custom again on page 300 :—“Frapy
A WHAAA qgAERA daa | gelosmutaE e g s
geaq.”? ¢ Grass is now worshipped in Paramardin’s city, be-
cause, when taken in the mouth, it preserved our lord Paramar-
din from Prithvirdja, the king of men.” (Tawney’s translation,
page 189 ).

The late Colonel Meadows Taylor, who was so thoroughly
acquainted with Indian life, put the following into the mouth
of one of his characters in Seetd@ ( chapter xLvii ):—“ We have
a good many prisoners, for I could not kill the wretches who
had put grass in their mouths and were crying for quarter.”

IewghamEharggagsaaa: |
A

The certainty of the non-appearance of shoots from grains
of rice spoilt by [ contact with ] oil. It occurs in Vedanta-
kalpataru, page 545, line, 17:—* frmmywrareed: @iy Si-
FERETgET: Gvatt desgRamedegrgaREwas”. In
S'ankarabhasye 2. 3. 81, we read —‘qur SF gEATAE -
WA REAAENT AR T AT R TATE a3y
TR ATREATAEgET TeEMET agaimag.”
Of the sz in qua-@a-rq-l-&na.ndagiri says :—“ﬁ-@qsgﬁaaﬁm&_
erATRTER.” See also Nyayamakaranda, page 60. Compare
the ﬁﬁzﬁq&;aﬁarqa?m%aqqmﬁm, in Second Handful.
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grygetseara:

The simile of the burnt seed. An illustration of that which
has for ever ceased to be an operative cause. It appears in a
verse of Syddvadamanjart, page 208 :—

T 1N qurER MEIAT AT |
FAAH qur g7 4 Ygfr waiz 0
The following is from the Prabandhacintamant, page 206 :—
enfaaggaEt et giafee |
T ATt g T fEd o

Merutunga ascribes it to a Purana. Vijnana Bhiksu quotes
from some Smriti another of a like kind, under Yogavartika
il 3i—

froareregegri 7 Qefa 91 g |
TR FRATAT T G N

See also a verse aseribed to & Charvaka in Prabodhacandro-

daya, page 35.

AT FEAYNFIZH |
That which is given once is received back o thousand times.
This is found in Merutunga’s work, page 266, and I append
Mr. Tawney’s rendering:—‘‘s1or aﬁmmg;q&:%[ gt afkg-
A7 AT FEEGIEEA Z T HATqIT THGFA 39,7
“ Then, when Viradhavala’s life was approaching its termina-
tion, Tejahpala, who was on his way to a holy place, in accord-
ance with the proverb that what is given once is received back
s hundred (?) times, gave him the merits of his last birth.”
Though the illustration is fable, the principle is true. “ Give,
and it shall be given unto you; good measure, pressed down,
and shaken together, and running over, shall men give into
your bosom.” Among the Turks there is the saying “Who gives
alms sows one and reaps one thousand.” (Rev. T. Long’s

Eastern proverbs and emblems, page 187).
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Q
FRowor 27 @
To sleep like o debtor whose debt has been paid. To sleep
like a top! It occurs in Hemacandra’s Paris"istaparvan, ii, 563:—

“ g gt gudermatarat BT @ | g g garHuEs
i,
FMAgE a@E sae |

Curds and cucumber are fever personified! That is, they
cause fever. This is found in Mahdbhagya 1, 1. 59 (vartika
6), and 6, 1. 82 (vart 6), as follows:—* sraromia Ffrmes
Tl e 1 aeen | gREgE Tt sav | safraiEt
TN | ATOTE qFAT: | GEAEtHel T | sngga |
stiger fferafe@ 'y This closely resembles Raghunatha’s
ghryaret seely sae: which T have not yet met with anywhere,
See wgéé and 1 straas in Second Handful,

FATRS AANAEAIHA TR 7 |l

The forest-fire which destroys the seeds of the Ratan is also

[ by that means] the promoter of the growth of another form
[ namely, the plantain]. This is found in Citsukhs i 15, as

follows:—“gqer ¥ FEgEE IANIEAITTET  TOGEEART T
FAT IO FYEFEAT AR AT IREATRd 1 6 9

@’ The same idea, with the express mention of the plan-
tain tree, is found under i. 14, and also in the following passage
of the Nyayavartikatdtparyatikd page 57:—“gg 5 guEmR
FRUMARIRA MR EraT FEAFaREsa, | auur Jxfeat
gl FATEISSAR  AOFgeE digie AWl aga-
aaqEaEEeas,’’  The same passage is found in Bhamat page
18, line 7; and, one of the same nature, in S"ikkdamani, page
134, line 8 ; whilst, in Sarvarthasiddhiii. 46 (page 207), Venkata
8ay8 “FraaA e GHIEUGaESE ta.’’ See also Maniprabha
iil. 14 (page 55), and Nydayamakaranda, page 75, line 6.
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framegraguEE: |

The illustration of the eating of an elongate [ confection
called] S’askuli [ said, by the commentator on Ya@jnavalkya-
smpits 1 173, to be Gzqemigar@sn: | The nyaya is well
defined in the following extract from the Vis'istadvastin (vol.
i p. 102), for which I am indebted to my friend Dr. Grierson:—
“S'ashkul? is a stick-like edible, which & person begins to eat
from one end. While he so eats there are several sensations
present, such as the hardness or the softness of the thing; its
surface, round, square &e., uniform or indented; its taste, smell,
color &c. All the sensations do not affect the person simul-
taneously, but one after another. When he isintent on the taste,
he is non-intent on the color; when he is intent on the smell
he is non-intent on the surface ; though all the sensations seem
to come to him simultaneously, by reason of the infinitesimal
interval of time dividing one sensation from another.”

Nydayasitro 1 16 defines Mind as that in which knowledge

[ of more things than one ] does not arise simultaneously ; and
we find the following in Mallinatha’s comment on Tarkikara-
hsd 29, where that sitra is referred to . —“q 5 Srizregaweromay
FAARIIEEEEAN Sanff 999, | AT -
gt e aa g @dwage’ 1 Again, in the Nyaya-
pradipa on the definition of g in Tarkabhasd(p.126)we read:—
sorfrafy | g Srergdt waTa: JAt SIEREAE RO ST
AT, | AR PR EE- RIS GWEAn g Rafe-
AR JAGEHC e 9’ |
In a discussion on the same subject in Nyayamanjari page
497, Jayanta Bhatta brings forward three examples of appar-
ent simultaneity, the first of which is quaintly versified as
follows :—

« gaieg eftqet Setaea: qEEeEei |
FieamEEtca JneaagET:’ |
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grRATEI e N

The illustration of distant irees [ 4. e of two trees standing
apart, but which, owing to their distance from the spectator,
seem to be one]. It is contained in the Laukikanydyaratnd-
kara (10 MS. 582, page 219 a ), but not in the smaller work.
Its author most probably derived it from Citsukhi, where the
following passage is found at the beginning of the second
chapter :— 77 sfiTARATTEHTANARTT TEIHET WIART 7 TITT
TRt ART T GRS AR JEaEia: | g
FOEIATEAATAT ARG TG The Muni then quotes
Sankhyakarika vii. “afagar &e.”; and the same karika, with
a somewhat similar context, is cited in the Parnaprajna section
of sarvadarsenasangraha. The simile of the two trees is met
with in the much older work Sanksepas'@rirake (i 44), name-
ly —“gremivg aaeiaegaRaadl 9 TRfETsTE T 0
We have it again in the Pancapdidikd (page 7, line 13).

It is interesting to compare with Is'varakrisna’s causes of
anwpalabdhi those assigned by Patenjali in Makabhasyo 4. 1.3

(vol. ii. page 197). He says :—“agfy: sit: @at Waamgrei-
S frE R R R T T AT ATI A R e

(CECICUA TR

gagaAEeAn: |

The figure of Devadatte’s bravery. Equivalent to Horace’s
“Czlum non animum mutant, qui trans mare currunt.” The
illustration is used by S'ankara in his bbasya on Brakma-
sttre 3. 3. 10:—"‘uxpermiy @t FAT IO YT UT qa7 wata
qurERt WERAETE | A & Yagw: ARYUET @eRr HieEr Suwal
TRER A RTRARETRUsSago wWaf | 7ur 9 a1 qReaRR-
TREEash g furas’ 1 The Jagmaieifiia i
mentioned again in the bhasya on the next sitra. Compare
with this the following from ZTantravartika, 3. 6. 41 ( page

1108) :—“gaa FTTTET ENATIANHARIAEEEIHESH Jagwe
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ARy &e” See, also, Slokavartika, page 780 ; and compare
the following from Mahabhdsye 1. 1. 1 ( vart. 13) —“ag @
SgH wfy qon TRy | qeT | g guenly sty freafy
zannnn 7 sETa.”” Commenting on this, Kaiyata says :—“geda
R 7 90 gafeamEmaE saBefy ufgzaa.”’

qaggFgEaea: |

The illustration of the slaying of the murderer of Devadatta.
The point is that the death of the murderer does not bring his
victim to life again. It is applied by Raghunatha as follows:—
“ArERIAEATTE T AR R aranew g el 9gw-
TFIEIAMEAN: | 91 JIINEAR g 7 Tagww sftaw qun
g#asty.” He probably took it from Nagojibhatta's comment
on paribhdsd LXIv [amﬁ{cmmmﬁm &ec., which see above]
where it reads thus:—* s W g—dﬁ g4 IaTTERaST
Ay e fug o 91 | g Tagw e @ | SagaEwda-
T g TAa wadEEwsas’’ ¢ Nagoji, on the other hand,
derived it from the Mahabhdsya, where (in L 1. 57, vartika 4)
it appears as “q grreaTREETIFTET NAIET WA | 9 & fEgee
g=aN ga TgImA W;ﬁzn . So t0o, in 6. 1. 86 (vart. 3).
It is quoted in the consohdated form in Pradipoddyota 1. 1. 5
( page 213).

JrETR g |

A persistent state of cognition. This is Mr. Arthur Venis’
rendering of the expression as it occurs in Vedantaparibhasa
( The Pandit, vol. iv., page 105), and he elucidates it in a foot-
note as follows :—“It may be described as a series of states
throughout which the same object is presented in consciousness.
Each state of consciousness lasts only for a moment, a kshane
or unit of appreciable time, and perishes. A second state then
succeeds and is lost, and so on.” We find the expression (in
the plural) in the Prakarapapancikd, page 127, and as
wETgEEIe on page 40; whilst, on page 56, the author
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refers to it as the yrrnfEs=r=r. I bave met with it elsewhere
also. Yet, strange to say, the Vacaspatyam is the only Sanskrit
dictionary that contains it. The term grrranfa (with “anfs also)
is there defined as “gegar wig® FHMTIIT FAAT 7, and
then follows a quotation from Vedantaparibhasd which imme-
diately succeeds that referred to above:—“fGrm Ry wmr-
TREIRET q FAAT: [ Feg TGO AEFHR -
@ 7 g wr’] “Moreover, according to (Vedantic) tenet,
there i3 no variation of knowledge in the case of a persistent
cognition; but as long as there is a presentation of the jar so
long the modification of the internal organ in the form of the
jaris one and the same and not various” (Venis). As found
in Marathi, it has the meaning ‘Closeness or intentness of
thought; undiverted and unintermitting prosecution (of any
subject of meditation or study)” ( Molesworth). Strictly speak-
ing, I ought not to include this expression in my pages; but as
Bohtlingk, Monier-Williams, and Apte have ignored it, I admit
it in the hope that it may assist some perplexed studéent of
Indian philosophy. And let me add that readers of Mr, Venis’
excellent translations will find there many valuable explanations
of technicalities, which they will search for in vain elsewhere.

q T WA g WRAASTFRA, I

Acts which impel others to action are not always of the same
kind. This is the first line of a verse in Kumarila’s Sloka~
vartika ( page 710 ), the context of which is as follows :—

“q T GEA A AHATFFAUR] |
JoAT T AT 9g B whw 0

Jeyfeg arvE et AR |
o atafmeEw Gfgs F3= o
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A remark of S'ankarichdrya’s in his comment on Mundaka-
Upanishad 3.1.1, illustrates this. He says:— g mmsm=a1s-
fraraify g Faew | TRaaEn & o sege aea”’

ATIEH TEL: Nl

Water in a bed of reeds is disease of the feet. That is, it
causes disease in the feet. See under gfimrgs swatt saw: |

aaEeT:

The simile of @ dancer. One dancer gives pleasure to many
spectators, just as one lamp gives light to many persons. It
oceurs in Jatminiyanydyamdalavistara 11, 1. 10 as follows:—

“orerfyRTA AR TEUIATRRY T |
CHEEHCE TEEAFagEia |
frrraggerd aFdaERE |
TR EIg A U

The last pada is thus explained:—zryr Tt W@ TATAE:
adut g gafddatr aga” |

Of the same kind, apparently, is the following expression
of the Nyayavartika i. 10 (page 70) :—“‘zmiframt TETRIF-
f%q-qéqﬁgg& RULEEER R ) which is reproduced in the
Nyayavm'tmkatatparya;wka page 354 (line 9 from bottom ) in
these words:—“ yeritag, TuT AAHIAEATTF CHeAAEAt -
g,
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At sz 0

The simile of @ camel with a rope fastened in its nostrils. It
is found in verse 78 of Tattvamuliavali —

SR aE TE T oA ST EA

R aghaT 8 WEEEgateE: |

TEET TTANG: TG T qrArgHeq: G0

FraeT: @ f sfa geramaEas S5t Jg 0

“He under whose control is that mighty illusion which de-
ceives the three worlds, He is to be recognized as the Supreme
Lord, the adorable, essentially thought, existence, and joy; bub
he who is himself always under her control, like & camel drawn
by a string through his nostrils, is to be recognized as the indi-
vidual soul,—vast indeed is the difference between the two.”’
The translation is Prof. Cowell's. The dictionaries give refer-
ences to three works where the figure is used, but always as
e, and, either in text or comment, applied to a bullock, not
to a camel. The passages will be found in Tait. Samhitd 2. 1.
1. 2, Vanaperve xxx. 26, and Bhagavate Purdna 6. 3. 12,
The second one reads thus :—* Samer a3t YA AEHT: TG: |
Al g g Mar qeia g g’ )
Compare, too, Magha xii. 10, with its description of a vain

attempt to load a pack-bullock though held by its nosescord
(7).

7 & srhsngsaETEaaer |

One does not need o looking-glass in order to look at a
bracelet on the wrist. The nearest approach to this that I have
met with is in the Karpuramanjari, page 17, line 2:—“srgan
gdE0 & goqomr Qe which is, in Sanskrit, “sreen
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a f& wifeeat qeEl ageage SR R )

If a man has lost a cowrie he does not spend a kirshdapana

an the search for it. That would be like expending a sovereign

in order to recover a farthing! It occurs in the following por-

tion of S'abara’s bhashya 4. 8. 39 :—“ g & Fqre T¢ ag=AvoNA
gitgver | 71 fF it At qgeaget SEuE B

a 2 sfguauwegs g7 RaeRggaza
A thing's not being heard in one place does not get rid of
the fact of its being heard elsewhere. This is applied by
S'ankara in Brahmasatrabhdsye 2. 4. 1 (page 681) as
follows: 7y 3giRerddty @ sowTgRT pTE g AITE
SR WA A f efgwaemeas gd Raaiggwsd.”
It is quoted as a nyaya in Vasydsikanydyomdald 2. 3. 2
(sitra 8). Compare with it S'lokavdrtike iv. 161:—“g w{w-
WREATEEAT Faay | wfw gt g dais=a e,
and see Dr. Ganganath Jha's rendering of that and the
previous verse.
Compare too a saying of VacaspatimisTa’s on Yogabhdsya
i 22:—g f§ TwFAw 7 TUa g JPHAN IR
3131%-”

A & wir ad=h adomefaTal 0
An Iguana creeping along does not on that account become
a snake, This is found in Mahabldsya 1. 1. 23 (4) as follows:—
“a Wmﬁﬁmmm TRy v AgRT adongRaafy o
AN T GEATIEAAGATEARAN 4 & i gl
aﬁwwﬁmﬁl WATAAALT @ | T @g AT U9 @ghe-

g qer ae ARwat walw.”  The same passage reappears
in 1. 3,12 (5), and in 6. L. 50.
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T & amea: 1 T GrgIiAGogEs g

A man who is already in o village does not express a longing
to get there, such as a man might who was out in the jungle !
This is found in, Brikaddaranyakabhdsya 1. 3. 28, page 87:—
“q f TR IATATNAAE THEEas geaata | 7 & o
FFT AW MPATRATR A | ASGHFERTY gaer-amEd T
qeETAt aFaat.”’

a 2 fgay f2ga =fx s

A man who has three sons could mot be designated as a
man with two sons. Therefore, if an order were given to
bring the father of two sons, it would not do to bring one
who had three! This nyaya of Raghunathavarman’s, taken
from the Kds'tkavritti ( with the substitution of gewey for =q-
3z ), is based on the words “q {7 fgga wiwarigw &g
srefia,”’ which form part of Patanjali’s comment on Panini’s
sitra 6. 4. 96 (gragsargmir). The meaning of that sitra is
that when the affix g (4. ¢. the krit- affix 57 ) follows, the root
(technically described as grfy ) is shortened to gz when there
are mot two upasargas. So we say g=gz, and grgssy; bub
ggq=s1g because there are two upasargas. But would the root
vowel be shortened if there were more than two upasargas?
No; for we say g-gm{‘m Yet the stutra seems to make no
provision for this. Patanjali comments on it as follows:—
“AigmargeEae i awsTd | g Fu @, | aguiieeE I
aui aweay, | 9 T | 97 Gongan afq el @@ @w-
AYTRNFAT REH | 7 a1 O St qeed: | 7 & g sodEma-
freg®: Brgw A | aEnEfgTaguatefy aweaE’ |

Patanjali was fond of this kind of illustration. The follow-
ing one iz employed again and again in various parts of the
bhisya, and always in connection with the paribhasas a’ﬁ’a’g’(ﬁ-
HETIEOT an @ena: | It reads thus :—-“aamaummag;‘g
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TR AT T Sreari I wak? It oceurs in 3.
1. 12 (vart. 4); 8.8.19; 6. 1, 45; 6. 1. 71 (vart. 7); 6. 1. 135
(vart. 12); 6.8. 34 (vart. 7); 7. 1. 37 (vart. 7). The words
srenaoraTAR appear also in 2. 2, 6. The paribhasa just quoted
is rendered by Prof. Kielhorn thus:—*“( An expression ) formed
by the addition of the negative ssy or (of the particle of com-
parison ) go (to some word or other ) denotes something which
is different from and yet similar to (what is denoted by the
latter), because it is so that (such expressions) are (generally )
understood (in ordinary life ).” With the paribhagsa, Nagoji
has also taken the illustration. In Kaiyata’s comment on a
portion of the bhasya under satra 1. 1. 57 we find the expres-

sion “q & frg= 30 FAA.”

q  aRFeumtaasaagiaancssgl-
C e ~Q A
Ragagiaafemat i

From hearing the unfomiliar word ‘cow’, an inhabitant
of Cocoanut Island would gain no perception of an object pos-
sessed of a hump &c. This sentence is found in the Nyaya-
virtilo on sitra 8. 1. 67.  Again, in Pras‘astapada’s Vais'esika-
bhasya, page 182, we read —“‘srgwmiawasiy mRFstwaniam:
AEHEEREE § @ ad Sui enraawEaar war.”? The
commentator, Sridhara, remarks on this:—“qiRFeN Tw-
VEREET SEsTiagTEi:.”

With some hesitation I have admitted the above into my col-
lection of ‘inferences from familiar instances, on acecount of the
reference to the unfamiliar Cocoanut Island, and its cow-less con-
dition! The following passage from Professor Beal’s translation
of Hiuen Thsang’s work ( Vol. ii. page 252) is suppossed to
refer to this island :—“The people of this island are small of
stature, about three feet high ; their bodies are those of men, but
they have the beaks of birds; they grow no grain, but live only
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on cocosnuts.” The editor and translator of Ifsing’s Record
thinks that the island in question is one described by that pil-
grim as lying to the north of Sumatra, and therefore probably
one of the Nicobar group. See page xxxviii of that work.

Jayanta Bhatta refers more than once to the ignorance of these
islanders. See Nyayamanjarz page 118, line 5; page 121, line
28; and page 891. Also Tatparyatika, p. 66. In Survirtha-
siddhi, page 561, amongst strange things found in ordinary life.
Venkatanath includes ¢ qum%%a Fraruy,”’
It is interesting to note that, according to Prag'astapada (page
267, line 6), the people of south India were at that time as
unacquainted with the camel as those islanders were with

the cow! Sridhara says —“Tgr FNATTARTATAGIATEET-
arbErsd: |

7 R qrt aoTRg e srgve g
It is mot likely that a man who couwld flee on his feet would
crawl on hisknees. This is a pa,rt of S'ankara’s argumenf, on
Brakmasutra 3. 1. 10— gumesda :ﬁaﬁw&’a’q@.{m
S FROTAT FoRaaE, | q & s Swai iﬂmeii'—m-
qirgdwen | 9 R gt qendg armam srget (Rgaea.”’ “Ib s,
therefore, the opinion of Karspdjini that the remainder of
works only—which is connoted by the term ¢ conduct’—is the
cause of the soul’s entering on new births. For as work may be
the cause of new births, it is not proper to assume that conduct
is the cause. If & man is able to run away by means of his feet
he will surely not creep on his knees,” Thisis Dr, Thibaut’s
rendering.

T R 7& =R sz gamq 0
Even cow's milk would cease to be pure ¢f placed in a vessel
made of dogskin. This nyaya of Raghunitha’s is found in the
following passage of Jaiminiyanyayamalalvistara, 1. 3, 4 :—
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“REAEIRET THT T ar wH gaea: |

a At 7 i o R w g 0
AWIAARET TARE T qe T TAA R FAE AR |
| T T AT | aEssEeried gty S T 0
TE ety MefeereT aErdes gastaragE, | aga-

FFAAMREEIATIEqeT: | TR |1 TRTH g |

Madhava, no doubt, took it from Kumarila’s vartika on sitra
7 of the same adhikarana, where he speaks of the moral
teaching of S'ikyas and others as “sefrfAfrasitaggeaiae-
woitzr 9.2 The simile in this form is found, too, in Yamuna-
carya’s Agamapramanya, page 11 line 8, in a context of the
same import. Colebrooke’s excellent summary of the teaching
of this part of the Mimamsadarsana, given in his Essays (i.
337), may be usefully quoted here :—“Besides the evidence of
precept from an extant revelation or recorded hearing (s'ruti)
of it, another source of evidence is founded on the recollections
(smyiti) of ancient sages. They possess authority as grounded
on the Veda, being composed by holy personages conversant
with its contents...The S'@kyas (or Bauddhas) and Jainas

(or Arhatas ), as Kumarila acknowledges, are considered to be
Kshatriyas. It is not to be concluded, he says, that their re-
collections were founded upon a Veda which is now lost. There
can be no inference of a foundation in revelation for unauthen-
tic recollections of persons who deny its authenticity. Even
when they do concur with it, as recommending charitable gifts
and enjoining veracity, chastity, and innocence, the books of the
S'akyas are of no authority for the virtues which they incul-
cate. Duties are not taken from them: the association would sug-
gest a surmise of vice, tainting what else is virtuous.” Raghu-
natha uses the nyaya as a warning to a gurw to be careful in
the selection of his disciples; for s/aarer Wswqﬁam iy,
On this point see Vishnu-smriti xxix. 9, and Manu ii. 114,
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a & frgwr frgsrat wifvgwel aa-ata-
qRTIE Nl
A beggar ought not to ask alms of another beggar, so long as
there is any omne [ to beg from ] who is not @ beggar! The say-
ing appears in this form in S'a@stradipikd 8. 3. 5; but S’abara,
in the same adhikarana (satra 11), puts it thus:—“g gt
Rrgmastata qaeaRaagagrasigs.”’  See, also, the Nya-
yamaldvistara on the same portion. The following, from
Ivanhoe (Chap. xi), runs parallel with the nyaya:—* He is
too like ourselves for us to make booty of him, since dogs should
not worry dogs where wolves and foxes are to be found.”

T & gumsied @Rk gomend auf
FETITE |

Not even to & man whose sight is defective does a lotus on
the ground appear to be in the sky ! It appears in Cilsukhi
1. 17 (Pandit, vol. iv, page 594) :—“ 7 51 Szq7ay FATLAATT
STTAEINEIAGIUR: | W97 GO g8 gaegan | A iy
JaEEAEE aigfa gergenfy awe agaEd.”

q & T39S PIANMET WEAITE 95T
AFENG 377N
The position occupied by Devadatia when eating is not that
which he occupics when fighting! The force of this dristanita
i8 best seen from the darstantika in Tantravartika, p. 575 —
“axeasly & weger afEads: qqew |
T HATCATEAT T TN N
T WedEAa abEfEE e ceamed aarE i Ty gl
9 qRTIR PR WA 939 YNEEny  wqadifa
TR | FIHI [ WARRAEAT T FEqIgw: |

10
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T & Afreda aur 5oT 9999 491 S 0
Not even a hundred injunctions could move @ man to action
as readily as the desire for gain does. 'This is found in Tantra-
vartika 3. 4. 34 (page 999 ):—
et ftrort genify g fef
FARAEAFACTGRT TRETE: 0
7 ft RS ATt WAty | wEiy ametar. a3
FEFEI FARANTES | @ § SuTgHaueaSnieqaqE T
TRAHgR | A f Rfamaiy a9 gen 978 20 ara’
Jayanta Bhatta (on page 361) puts the matter quaintly thus:—
“ SRzrafETT ArgErEashy av o
TAEY agHdl ggnfe fea” i
Compare Nyayakanika, page 407:—"q 7 {fuaraaty mategg: |
srf=ear {adt s 7 o See, too, verses 1040 and 1041
of Sambandhavartika, and Anubhatiprakase xiii. 277.
But many centuries before any of these worthies the same
view had been expressed by Patanjali in Mahabhdsya 1. 3
72— Bree ARG | A TR T SRAHE T |

FHE: FAlA qigFAgS=AWE 3.’ See another quotation
from the same source under the nyaya “ gamagizs &’

o < o
q & | 95 S
Everybody does not know cverything. Near the end of the
Laulkikanyayasongrahe Raghunatha describes his effort in the
following verse:—
“ sqred I ekt aEera
i 7T g W A R wAhy a5 gaAtEa av i
|9 59 7 atw aEfgwar i Fsron:
forer S @d § gRwmewtaiy: gt |

He then connects various nyayas with the padas of the
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above; namely, qrae arsareaE and FraeamE qrEEgery with
the first pada, and, the maxim which we are now considering,
with the third, I think the second of these should read
qrEeE.  In the larger work the reading is gmemm. Our
present nyays is found in Upamitibhaveprapancd Kathd,
page 501, as follows:— fman: mie {9 HI9: FHETAT AT |
gd: af 7 e fyEdasarser 'y On the other hand, we have
the following query in Atmatattvaviveka, page 94 :— gufy
IRTFIAL T FEAG G wArfa 7 g wegndiE & T "

a & @aisad aie: FgueaT aFa |

If a power s not of itself present [ in a person or thing], it
cannot be supplied by another. In Brakmasutrabhasya 2. 1.
24 we have part of a discussion as to Brahman’s ability to pro-
duce the world without extraneous aid. It is urged that he
has this power in himself, just as the power to produce curds
resides in milk. The objection is then raised that since curds
are not produced without the action of heat, milk is not in-
dependent of other agencies, and so the argument breaks
down. The reply is as follows:— f¥ w3 afirwmasiizar =
TRt ATy qeEhnEaEaT | T & argawe e
FRTERNANGAR | AIAGEEA T q€7 goiar guraa.” On this
last clause Anandagiri says:—“graafvy & disEdl wie: Fa-
A= mea g Amfanea dfatate: aaremsteds
gepi:”” The nyaya is taken from S'lokavdrtika ii. 47 (page
59), of which verse it forms the second line. The first line is
“ o QEATANIAT TAEAHE awars,’’  Dr. Ganganath Jha's
rendering of the verse is as follows:—“You must understand
that authoritativeness is inherent in all means of right notion.
For a faculty, by itself non-existing, cannot possibly be brought
into existence by any other agency.” The whole verse is quoted
in Nyayakanikd, page 168; and in Nyayamanjari, page 165.
Compare with the above maxim the following from Brakma.-
sitrabhdsya 2. 2. 20:—"“q & 9 7¥7 @AY AN T GNA® QST

FIgeE gaEer.”’
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T TFIERFIELNAT FAOTIBRISHRT |
A blind man is not qualified for work involving the exami-
nation of bufter. This is found in Vaiyasikanydyamala 3. 4.
2 (sitras 18-20), where it is followed by * iy qgnFeosFaTg-
93 FHeafeme.”’ It was doubtless taken from Tantravartika
.1 4. 24 (page 332), where we read :—sraerata =TI TAT TAEAT-
B IEENEr R HE AR FANSET e’ This
sutra 24 is Jaimini’s sitra 30, under which we have S'abara’s

“ JregTamETIMAY gaat wie: @gwiion’’ which see above.

T geae AaaEssaE Taw atgae |

The falseness of one persom does not prove somebody else to
be jalse. This is from S'abara 1. 1. 2 (page 5, line 6):—“gg-
AAFIAEE G g9 REugiesT qEaanniiaat Rawa-
TS | A ATAR | gAE AaywisaE qawt wigadhy o
FIALT | 7 I A AT e whgAgry
See the same in verse in S'lokavdrtika, page 100; on which
Parthasarathi says:—“q gaigara® Jqe7 QUIga@Ea—T O
geqs.” That Kumérila, however, had a poor opinion of human
veracity in general, iz shown from the following verse on
page 88:—“gaEr WY eI HEONFATIET: | AUEE T F&E-
yEaEaEEa.”’  Again, on page 178—“g 5 gg=d |9 |-
FEATRTEI | aTiE gAY genenEEgaanssr.”’  Compare with
this nyaya “q {7 @R W& 9@y FaEr waly,” and

A AT AT SRR WA,
13 ]

= » S IR o~
T T WTOTICT FEARTAY T T3 W

It s mot the fault of the post that a blind man cannot see
it. Vacaspatimis'ra quotes this on page 87 of his Tatparya-
tikd, prefacing it with the words amgﬁmm.” It will
be found on page 112 of the second volume of the Nirulta.
We meet with it again in the opening sentence of Kusumdin-
jali v.:—qefaR SAONGIS Gt SE0asd JNEA g | 95AW
Zfr AT 7 2T AR AZAFRT T A
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amde oo fafregfaesta

Particular [or distinguishing ] knowledge does mot arise
until that which particularizes [or defines, the object in
question ] has been grasped. It isin this form that the nyaya
is found in Kusumdnjeli iii 21 (page 527 ), but in Tantra-
vartika, page 258 it appears in the contracted form  srayai-
Ffxzmana=rere,”’ and, on page 287, as “ srygtataiivon frfdes-
fgd ==’ In Madhava’s Nyayemalavistore 3. 1. 6,
it is quoted as * auygafaimunr fRreghs:,” and in Sapta-
padarthi, page 2, line 6, as “FrpfiaidRmon AR,
In his commentary on Zarkikaraksd, Mallinatha twice
(namely, on pages 47 and 107) cites the maxim in the con-
tracted form adopted by Kumarila, whilst Raghunathavarman’s
version of it is “qrarm v ez dnwq.”

In Nyayasutrovritti ii. 126 (=2. 2. 58) it appears as
anretatdigorsam, and Dr. Ballantyne renders it, “Cognition
which does not apprehend the distinction, cannot infer [the
nature of] what is to be distinguished.” The nysya occurs five
times in Nyayamanjori, and each time in a different form !
The references are as follows:—page 320, line 19; 488, line 4
from bottom; 449, line 3 from bottom ; 538, line 6 ; and 543,
line 7.

In Sir Monier Williams’ Sanskrit Dictionary fyfRiregfy is
defined as “differenced or distinguishing knowledge (e. g. the
knowledge of ‘a man carrying a staff” which distinguishes him
from an ordinary man)”; whilst Molesworth explains ffiezm
as “knowledge of an object distinguished or characterized by
something ( whether a property or an accident ) standing out in
some speciality (inherent or attached).”

Identical in meaning with the above, though differing some-
what in form, is S'abara’s “s gy A3 ARE 3 == wAg-
wera” (1. 3. 33, page 82).
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ararfd &oeg

That which dtself is not an accomplished fact cannot be an
instrument [ with which to bring about some other result }.
In the Mimansaparibhds@, page 31, this nyaya is quoted in
the discussion on the expression “sfirgis g2ifa’’. The passage
is as follows:—g 5 T TAAAEAFFAATAET FIOEATIAT
aAstiEROf gt weRtEwtERt acd Bfen ox
TEUET FOTNFATE, | ATEIE STy s sorear-
awr.”’ n For a rendering of this, ses page xxxi of Prof.
Ganganatha Jha’s Introduction to his translation of Sloka-
vartika.

Krishna Yajvan perhaps took the nyaya from the Jaimini-
yamyayamalivistare, where, in connection with the same
subject, under the gerer=ar, we find the following kirika :—

¢ AT T qTAY O qaser ar |
areat ate SR TaEE: fEmEa |

ARIFET FIHSFIIE: |

The figure of pulling the root of the ear with the tip of
one’s nose ! It occurs in Sures'vara’s Brihaddranyakovirtika
4, 3, 1184, as follows:—

¢ gRTAIEAAINE Al SATIHAST ¥ |

FuFT arRrEEn FowE gaT a7 0
On which Anandagiri remarks —“‘sEnnfmatEat e
zormaeTe Feey.’ It may be compared with the acrobat’s

sitting on his own shoulders, and with the edge of a sword’s
cutting itself.
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fmas Brargdeiar o

What need has a healthy man of one skilled in the science
of medicine? ©They that are whole need not a physician, but
they that are sick” In the Prabandhacintdmani ( pages
106-7) there is a story about the poet Bana and his brother-in-
law the poet Mayira, who were favourites of the King Bhoja.
The former, owing to the curse pronounced by his sister ( the
wife of the latter ), was attacked by leprosy ; but being healed
by the intervention of the Sun, he appeared at court—to quote
from Mr. Tawney’s translation—“ with his body anointed
with golden sandal-wood, and clothed in a magnificent
white garment. When the king saw the healthy condition
of his body, Mayura represented that it was all due to the
favour of the Sun-god. Then Bana pierced him in a vital spot
with an arrow-like speech, ‘If the propitiating of a god
is an easy matter then do you also display some wonderful
performance in this line” Mayura replied as follows:—
« framae fRgARRE @iy aF T gelig ReeEr qo
¥ gat g @m % Fex gh Rafidsd g oode serw
qysER WAl qRAmAHTE aHygd gEETAaiesEg-
gHTAEN WiREr A wisffEswaw’ I vssy sasfimaaiesmar-
TEAAATIAFATLOGT: FEGE T AEEAS A GALTR-
TEURF: FAATAIRAT AEAT AET ¢ q0iega,”

As pointed out by Mr. Tawney in a footnote, the poem here
ascribed to Mayira is the Candis'atake of which Bila was the
author. It was published in the Kavyamala for 1887, and the
first verse commences thus :—

“ qu wighfad o e Jgamerer
qUUt AT A FEAE FIEAFAT 6 Brged
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e

The topic of a king who is ¢ Nisade by caste. This forms
the subject of Jaimini 6. 1. 51, 52 and is thus expounded by
Kunte (in Saddars'anacintanika, page 1788 ):—¢“The term
Nishadasthapati oceurs in the Veda. The question is—how is
it to be interpreted ? Is the term Nishadasthapati a Karma-
dharaya compound or Tatpurusa compound? The Karma-
dharaya overrules the Tatpurusa; because, in the latter, a case
not directly seen has to be understood, and because metonymy
is thus involved. A direct statement is always to be preferred to
metonymy. The Karmadharaya makes a direct statement and
therefore does not involve metonymy. He who is a Nisida is
a Sthapati; and therefore a superior Nisada is entitled to per-
form the Raudra sacrifice” In other words, the compound
when dissolved is not fargmi =raf@: but fae o3 wE:.

In explaining the term zgraiy in S'ankara’s bhasya on
Vedantasatra, 1. 8. 15, Vacaspatimisra says (on page 213,
line 3 from bottom ):—“ 3tz FrARMIERATRATET TSIEHIATEHH-
et g fraRT aurfiE TEERE R SR
am gy aggs e | The nydya is quoted
by Ramanuja in his exposition of the same satra, and Dr.
Thibaut translates as follows:—*That this explanation of the
¢ Brahma-world’ is preferable to the one which understands by
Brahma world ‘the world of Brahman’ is proved by considerations
similar to those by which the Piarva Mimamsa sutras prove
that ¢Nishada-sthapati’ means a headman who at the samo
time is Nishada.” The nyédya is also explained in full in
Vedantakalpatary, on this passage, and again in Vedanta-
kalpataruparimala. 1t is quoted by Anandagiri on Brahma-
stitrabhdsya 8. 8. 24, and by Nages'a on Kaiyata 1, 1. 3. For
the origin of the Nisada, see Manu x. 8.
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TR |

The simile of a bird let loose from its cage. Used to illus-
trate the upward flight of the soul when released from the
body. It occurs in Vedaniakalpataruparimala, page 443, as
follows :— srrss fiar Tavwwma: | 3 RuRraerRiaassaisd-
afy wamiyEteg | 3y MEETOUEtaTgET g T
AR | & WEAAATg: | TUGEEIGHEE € W TERgRYE
et arriiﬁﬁ‘mﬁm‘%rmﬂﬁm 71 a1 PTG RAStTE-

. It will be noticed that there are three
illustrations in the last clause,—the third being really the

Sregfewar, which see above.
o
qEIAEEATe I ||

Sir M. Monier-Williams defines it thus:—* The performance
of one ritual act for all objects in orderly succession before
performing another act for all objects in the same order.”
When it is not a matter of sacrificial ritual, but merely of the
bestowal of gifts, the definition given by Captain Molesworth
is more suitable; namely—* The order or method ( when a seb
or number of things is to be given to each individual of a
multitude ) of giving first one article of the set to each person
all round; going round again with another article; and again
with a third ; and thus, until all the articles composing the set
shall have been received by each person.” The nyaya sum-
marizes the teaching of Jaimini 5, 2, 1, 2. See q;;mm
and Karkacarya on Katyayana's Srautasitra i. 114,

e A I
As to externals mind is dependent on others. This oft-quoted
nyaya would seem to have originated with Mandanamis'ra.
It is found in the following verse of his Vidhiviveka, page
114 :—
11
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LAY FRITHTATHATH R T 57977 |
PTG T TR 0
Students of the Sarvadarsanasangrahe will remember
that the second line is quoted ( without mention of its source )
in the first chapter of that work, and Prof. Cowell translated
it thus—“The eye &c. have their objects as described, but
mind externally is dependent on the others.” The depend-
ence of manas is pointed out in three other passages of
Vidhiviveka, on pages 120, 161, and 178. The nyaya is found
in Citsukhi i. 12 ( The Pandit, vol. iv, page 513 ) in the words
“F 9 AR ARy e TS e g A’
It is employed also by the autkor of Vidyasagart on Khand-
anakhandakhidya, page 307 :— ammAtrasEaTdl Tweu:
P afte | AT A IRsErTRaY FEEs

% Auewfyatfutyan,’’ He then cites the verse
‘awra &e” Is this Tattvaviveka identical with Mandana's

Vidhiviveka, or is it the name given to a section of it ?

RO @ 7 gwreacRal: |

This is the first line of Kusumanjels iii. 8, the second being
“ Aty Rregrmgieamatadga: 0 The following is Pro-
fessor Cowell’s translation of the verse and of a portion of
Haridasa's explanatory comment—"In the case of contradic-
tories, there can be no middle course ; nor can you assume the
two contradictories to be identical, because the fact of their
contradiction is directly asserted.” ‘There can be no middle
course,’ 4. €. you cannot make some third supposition different
from either, from the very fact that they are contradictories
[and therefore the one or the other must be true ]; nor can you
assume them to be identical.” Raghunatha’s explanation of the
first line, in his larger work, coincides with this. He says:—
4 HTORIE AR e Rty R aga@aad:” |
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The nyaya is quoted in the vritti on ZTattvamukidkalapa iii. 48,
and in the last sentence of Khandanakhandakhddya iii ( page
561 ); and the whole verse in the commentary on Udayana's
Laksandvali, page 47, and in the second chapter of Sarva-
darsanasamgraha. In Tattvadipona, page 284, line 18, it
appears in a somewhat modified form, namely, “gqreqea@-
AR SRIaUaee =,

qead

Lile the rain [ which falls on all places alike }. It is found
in the following passage of Mahdabhdsya 1. 2. 9 and 6. 1. 127:—
‘TR TRy AE A, | TUAT | 6 g 9 ¥ &S -
aada ’ ! This is quoted by Nagojibhatta under paribhasa
cxi—gqarraggomgia:,”’  which Professor Kielhorn translates
thus :—“The rules of grammar are like the rain [in this that
they are] applied [ both where they produce a change and
where they do not; just as the rain falls upon that which
already is full of water as well as upon that which is empty ].”

There is another example of this in the Panini chapter of
Sarvadars anasangrahe:— sgenfifrmrrsrrag o8y ar-
ATFRNTETOT SEET (HAEEed A3 9gAl WeIEnE-
maamearE.”’ “And again, since general and special rules
apply at once to many examples, when these are divided into
the artificial parts called roots &c., (just as one cloud rains
over many spots of ground ), in this way we can’easily compre-
hend an exposition of many words” The translation is Prof.
Cowell's. We meet with it again in a most interesting passage
of Brakmasutrabhdsya 2. 3. 42, where S'ankara tells us that
just as the rain causes the production of barley, rice, shrubs,
&c., by its action on the seeds, so God, making use of men’s pre-
vious works, impels them to either good or evil! There can
be little doubt that the mischievous saying, “sat snfor T
g wR,”’  cwrrent among the Marathas, was derived from this
source,
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On page 226 of Merutunga’s work the following verse is
quoted as from Kamandakiyanitisira. It is not to be found,
however, in the printed edition of that work, but stands as
verse 161 of Hitopades'a i —“qovs g9 yammTam: grmEiqR: |
s R s a g a;creﬁ ) “The king is the main.
stay of creatures, like the rain-cloud. For even if the rain-
cloud be somewhat wanting, it is possible to live, but not if the
king is wanting in any respect ” ( Tawney, page 138).

quiEteaTE: 0

The simile of [ the spoon | made of the Parna wood. Vari-
ous spoons are used in the sacrifices, as described in the foot-
note to Professor Eggeling’s translation of S'atapatha Brah-
mana 1, 3,1, 1; and, of these, the juk@ is always made of the
wood of the Parna (4. e the Palas’a ) tree. This is in accord-
ance with Tasttiriya Samhit@ 8. 5, 7, where the praises of that
tree are sung, and blessings promised in connection with the
use of the juh@ made of its wood, as pointed out in S'abara on
Jaimini 8, 6. 1-8. The guisfres of the gz employed in the
sacrifices is therefore used to illustrate something invariably
present, in contradistinction to that which is so occasionally,
as in the case of the godohana. For a passage containing both
of these, see under miqiga=ara. Other examples will be found
in Bhamaft 3, 8. 61 ; Parimala, pages 624 to 626; and S'alika
page 157.

qROEHIET AT THARST |l
Seeing resemblance to an elephant in a heap of straw. An
illustration of mere semblance of resemblance (@rEzaTITEaT).
A real likeness is said to be that which stands the test of a close
examination. The figure is contained in Kumarila's Slokavdr-
tika, page 446.
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‘a3 EETAIRT HEITETEE |
AEFETATET TETARETETET I Bo |
ATEAAATETN FTETAET 7T |

T TSI AT FAARAT 1 891
gefiqeatsfy sy e A ax &

7 AT EtarEy ag qEEEAT aa” i iR U

Prof. Ganganath Jha renders the passage thus:—

“40. In a case where a notion of similarity is brought about
by means of objects that are not really similar, we have only a
(false) semblance of similarity.

41—42. This is said to be a false semblance of similarity,
because it is subsequently set aside by an idea to the contrary,
e, g. the similarity of an elephant in a stack of hay; in which
case when one is sufficiently near the stack, he realizes that
there is no real similarity between the stack and the elephant.
That notion of similarity which is not set aside even on close
proximity to the object, is a case of real similarity,” Compare

the greymETiwITS.

TRRAR! SqSTI T I qEAR: |

Thow seest the fire burning on the mountain, but not that
which is under thy very feet! “Why beholdest thou the mote
that is in thy brother’s eye, but perceivest not the beam that
is in thine own eye?’ The above is the first line of Hema-
candra’s Parisigtaparvan i 382, the second line being  zeq
Rreaaa @ & Raafy @aasy.’” The next verse continues the
rebuke:—“ g1 & $rorr i AserRrantragom: | ¥ & frafg
Faret S¥rorar gond,”’ The teaching here is akin to that of the
P¥gam, namely “ Practise what you preach,”
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qrEAwFaRel fATsorEt At |

Poisoned wounds will not heal without the use of the lancet.
This is found in Jaimintyonydyamalavistara 8. 8. 4, as fol-
lows:—“q & gast a@r & gawg af T@l | T I
Qa0 et swgane:’’ 1 This ds, perbaps, the source
of Raghunitha’s zor Rrsrferay: sremzoar: which he makes
use of thus :— ﬁmgm@%ﬁmmﬁm
RéfrraggarramaEEaT Renfa dgigeswe aa -
T aaEe ghaireamrfifearat aui Rrewnt:  aesraEmEEm

‘PgmTe faast woikat agsw |
a el Fivd g st o
gir Rragnor sreae Frlarsemrg Reafegr’ 1 To under-
stand this somewhat involved sentence, it is necessary to bear
in mind that guqrafrgeme refers to S'iva, whose benevolent
intentions towards humanity are the subject of the immediate
context, Contrast with the above the following saying of
Sures'vara’s ( in Brihadarapyakavartike 4. 3. 176 ), “q gresas-

FermitE |rETEta.”’

qQISHAT:

The law of textual sequence. It forms the subject of
Jaimini 5. 1. 4—7, According to the Mimarnsa, there are six
kinds of sequence ; namely, (1)Srutikrama, or ‘direet sequence,’
which is treated of in the first siitra of this chapter. It is
known as the spRrea=ma, and is regarded as the strongest
of the six. Then (2) Arthakrama, or ‘logical sequence, which
is discussed in sitra 2, and in which the sequence is deter-
mined by the sense rather than by the order of the text. For
example, take the sentence “sifirfix FEidigw g9, where
the boiling of the rice must necessarily precede the offering of
the agnihotra, although the former is mentioned first.  Again

when we read “Sa =t TR, STAwsIRAT UENR, STAADT-
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srforfay,’’ the logical sequence, as S'abara shows, isin the reverse
order of the textual. Then comes (3) Pathakrama, as above,
which S'abara illustrates by the following Vedic passage:—
“qiray qTd AEATTE AG T AT AT SRR TS
gf%r,” To quote Kunte :—“These are what are called the five
Prayéaja oblations; and the sequence in which these texts occur
shows the order in which they are to be offered. This is the
application of what is called Pathakrama, or textual sequence.”
Under the yregesameara in the Second Handful, will be
found a passage from Mahabhasye 1.1.58 (vart. 1) which
furnishes a good example of the supersession of this kind of
sequence by weimw. The next is (4) Pravrittikrama, which
forms the subject of satras 8-12. Kunte calls it ‘practical
sequence. “In a series of acts, to be performed upon a series
of objects, a beginning is made from some one object; then, in
performing all the acts, the same object is acted upon first.
This sequence is called Pravrittikrama, which signifies sequence
determined by the conduct of the individual” It is known
ag the grafdswA=am. The remaining two varieties are the
e and gEasd.

Kunte’s notes on this portion are well worth a reference; and
much help, too, is to be had from Dr. Thibaut’s translation of
the Arthasangraha, where (on pages 11-15) the six forms of
krama are explained under sEpra iy,

The use of these technical terms is not confined to the
Mimansakas, but is very common amongst writers on Vedanta
also. Four of the above varieties of krama are mentioned in
Bhamatty 1. 1. 1, pages 47-49, beginning with the words
“ay sERREEaETEaE: ww: &c.,” and enlarged upon in
Vedantakalpatory, pages 32-34; then, in Bhamatt 4. 3, 6, we
read “qremAisAl FTATAE AUEEH g galn,”’ and s
- gittra 12 is next explained, and afterwards sttra 7. For the
pdthakrama only, see Anandagiri on Brakmasatrabhdsya
2. 3. 15 (page 620).
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QEEIATET AT [

" This grammatical nyaya is paribhisd LIX in Nagojibhatta’s
treatise, and is taken from Mahdbhdsya 6. 1. 89 (under vartika
2). Professor Kielhorn translates as follows:—“Apavadas
that precede [ the rules which teach operations that have to be
superseded by the Apavada-operations] supersede only those
rules that stand nearest to them, not the subsequent rules,” It
is found also in Patanjali 1. 1. 28; 3. 2. 1 (6);8.8.95;3.4.85;
4.1.55(4);4.3.132(6);4.8.156 (7);6. 1. 102 (6); 6. 4
163 (2); and 8 3. 112. In not one of these examples,

-

bowever, do the words * qisr »’ appear.

93 ARt SRETE g |

Special rules are taken into consideration first, and after-
wards general rules, “The meaning is this that he who is
guided solely by the rules (of grammar) first looks about to
find out where the Apavdda applies, and having thus ascertain-
ed that a particular form does not fall under that (Apavada ),
he employs for its formation the generalrule.” See Dr. Kielhorn’s
translation of Nagoji's paribhasd 62. It is found in Maha-
bhasya 2. 4 85 (vart. 11); 8. 1, 8 (vart. 10); 3. 2. 124 ( vart.
10); 4. 1. 89 (vart. 2); 6. 1. 5 (vart. 2); 6. 1. 161 and 186.

THEA ATAGETE qq Ie@AisHIEEm |

This is another of Raghunatha’s samples of grammatieal rules
and is closely connected with g gmamer: &c, to which it
forms an alternative. Dr. Kielhorn's translation of it, in the
Paribhasendus’ekhara, is as follows:—“Or (we may say that )
first all forms which fall under the Apavdda are set aside, and
that subsequently the general rule is employed (in the forma-
tion of the remaining forms).” It is found in Makabhdsya
2, 4, 85 (vart. 11); 8. L 8. (vart, 10 ); 8, 2. 124 (vart, 10); 6.
1. 5. (vart. 2); 6. 1. 161 ; and 6. 1. 186. In each case it is im.
mediately preceded by the paribhasa of gargm: &c., the latter
standing alone only in 4. 1, 89 ( vart. 2.).
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gFfaaEdt g /e g9 |

The base and, the suffix jointly convey the meaning which
is understood [ from the word]. This is found in Patanjali
3. 1. 67, vartika 2, and the rendering is that which was given me
(in 1903) by my learned friend Dr. Kielhorn, who also explain-
ed that gl is equivalent to gfwerammsy. This seems to be
the only reasonable explanation of the term. The nyaya is
used in the above form by S'abara on Jaimini 3. 4. 13 (page
320 ), and 10. 8. 24 ( page 677 ), and appears also in Tantra-
vartika 3. 1. 12 (page 686). It is quoted, however, with a slight
addition in Vivaranaprameyasangraha, page 4, line 14, where it
becomes “srgfamady xerETd @g q@: MR =wEm”, and (in
Indian Thought for January 1907, page 51 ) it is rendered by
Dr. Thibaut, “According to the principle ‘that the root and the
affix of a verb conjointly signify principally what the affix
denotes’,”—a rendering which differs materially from that given
above. In this altered form it is found again in the Ramanuja
section of Sarvadars'anasangraha, where Mr. Gough gives as its
English equivalent “The base and the suffix convey the mean-
ing conjoiutly, and of these the meaning of the suffix takes the
lead.” Thiswould seem to be based on an expression of Madhava’s
in Nydayemdlavistara 8. 4. 8, namely,“mﬁqﬁmﬁﬁ;@.
TEEg SO AR ArRgdeataun.’’  To say that whilst the
root and the suffix unitedly convey the meaning, the latter is the
more important factor, is a very different thing from asserting
that the two parts together convey the meaning of one of them!
Jayanta Bhatta, on page 403 of the Nydyamanjart, says truly,

“OFREH RRRERINRET @ 9 S seEmtstniad
fdtrer @igaAEE 9 g@aw ap@distrdiay anny: feg-
ATGIR: | T ¥ Y TIFLAR @ T

One more example of the nyaya may be adduced from

Tantrovdrtike 2. 1. 1 ( page 348 ), with Prof. Ganganath Jha's
12
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translation —“qr § WA FSAT WEAAS AL | FHATAN-
Ao | J

T WE A THREEA 637 |

AFATRTAAT dd @I’ 0

“In the Mimamss S'astra, however, the Bhiavana is always
held to be signified by the affix. The sense of this theory may
be thus briefly explained. The sense of the affix is always
expressed by the root and affix taken together; and as the
Bhavana is the most important factor in this joint signification,
it is held to be signified by the affix.”

The word gt means ‘a creative emergy,’ or ¢ productive
energy’, or ‘ tendency to realize something’. So Dr. Thibaut.
I the Arthasangraha (page 2) it is defined as “wfygdaarg-
F ARG EIaa:’’, “the particular activity of some pro-
ductive agent (bhdvayifri) which tends to bring about the
existence of something which is going to be (bhaviiri);
which is capable of future existence” ( Trans p. 8). It is further
declared to be twofold, as zmedt and wiefi. For the meaning
of these, see, specially, Professor Cowell’s translation of the Jai-
mini section of Sarvadars'anasangrake, page 182,

giaemE: I

The rule as to the subatitution [ of one material for another,
in a sacrifice ] This subject is dealt with in Jaimini 6, 3, 13-
17, the five sttras being styled “fReamiisHanreasana I@-
fafirar @aTganSEwrs,’’  Other aspects of gfufarare are dis-
cussed in all the subsequent sitras of the pada. Kunte’s sum-
mary of the teaching of this pada is well worth reading.

The nyaya occurs in the following passage of S’ankara’s
bhasya on Brakmasiira 3. 8. 40, and I append Dr. Thibaut’s

translation —“From@NswEteaiT 91 FRIRTET  SRM9E-



9
= monteeEngerata.’”’ “Even in the case of the omis.

sion of eating, the agnihotra offered to the Pranas has to be
performed by means of water or some other not altogether un-
suitable material, according to the Mimamsa principle that in
the absence of the prescribed material some other suitable
material may be substituted.” It must not, however, be sup-
posed that the choice of the “suitable material” was left to the
sacrificer; the substitute was as rigidly prescribed as that for
which it might be substituted. For instance, the juice of the
Pitika plant was the only allowable substitute for that of the
Soma plant, and Nivéra for rice. Ramanuja mentions both in
S'ribhasya, page 508, and Patanjali speaks of one, in his
discussion of siryzr, in Mahabhdsya 1. 1. 56 ( vart. 13).  The

-

passages from the two authors stand thus:—*gmmma
gt Al amETaewE aEEg Ay ) e
= drarmen SiRemaa:” o (R)

« T3y dwmer e gftmgue g 1 (P)

qfet gt or St 0

A subordinate act is to be repeated in the case of each
principle thing. The nydya in this form is found in Jai-
mintyanydyemaldvistara 8. 1. 7, and in the Mimamsapari-
bhasd, page 36, in connection with what is termed the mEwex-
=y which is based on the Vedic injunction “gmmqfysor mé
aare.”’ Madhava says:—“gefify fediam seeingaam w4
AT F AT TS | 98 At Qo AR | afras 9 qu
e gt e et e afee & e 0 Tn Joimi-
niyasitravyitli the nyaya is quoted as “sfymarangrgRe:”’. Prof.
Ganganatha's rendering ( on page xxx iii of the Introduction
to his translation of S'lokavartika ) is, “with regard to each
Primary, the Secondary is to be repeated”. See the nEwea=yrsr
in connection with this.
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qad fragarag |

When there is sense-perception, what meed is there of infer-
ence? So Raghunatha; but I have nowhere met with the
saying in this form. It is a well-known principle however.
Kumarila says in Tantrovartike, page 87: —“-}:mm
R aEeT a99Y | R arames Avwews 0 Sy
sEa g @ RemgarE | @ & shafr ooy sadamghed o

Amalananda, too, in Veddantakalpataru, page 368 :— geqsy =1
FETTRTET AT R T FeTATsgaaa s

In S'abara 8.1. 12 (page 216) we read wer 5
but Patanjali points out (in Mahabhdsya 3. 2. 124 ) that thxs
is not always the case. He says:—* s ¥, qeamrgama<-
TEAR, | TAAT | ASTATE TAY  TAISTAMG 0 AqgEts’,
There are two references to this in Nydyamanjari. On page
461 (line 7 from bottom ) we read:—“zefy 7 §7 ey sweverr-

FHEANEANT 5 917 g AR A R A aae:
qwmmarﬁzm%m&% &c.”. And on page 609 (line 6

LIXNN

from bottom ):—“sry WY FEH TAT NAATIHANINY  TRE-
T TET :ﬁr TIIGAT AFGTT  ATGATIFACATS | q7aT |
ST sratamwgnﬁm«mm%aw FITT TT | TG AL
qRATIRAOIegFIR TQ9HT 99 TA9™  qrad AR |
A9 | ATRAURTANRERAIHAEaaT TIAMT  TEraan-
s’ u For sywra=ms see also Nyayasitra 3. 2. 59; Bhamatr,
page 378, line 15; S'alikd, page 36 ; and Vakyapadiya, i 131. .

With the quotation from Kumarila compare the following
from Nyayakanik@ page 268, and Tatparyatika, page 27:-—
“q fg gaaron R0 s S qagfma Sarasa:’’ ) Sankara

Mis'ra cites this in his comment on Vais'esikasttra 3. 2. 10.
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qaEaREE: |

The simile of sherbef. Used to illustrate the production of
some new thing by the union of others, just as sherbet is the
result of the commingling of various ingredienbs It appears
in Sakityadarpana, 46, as follows :—* gfrrarr: qud Ta% 33
T | qa: gafea: @At FwEiR: aSaqeg | anaEE
@ WIT | T WIEARAAT GRS 79 FiEEs: mm%
TFEA FaEiRarieTieig a¥ene: . This is meant to show
how Flavour is single, though spoken of as resulting from g
composition of causes. Dr. Ballantyne translates thus:—*“First
each reason is mentioned separately as being percei ved; and
[then we say] let all this commingled—the Excitants and the
rest—constitute, like the [composite] Flavour of sherbet, the
flavour tasted by the intelligent. As from the commingling
of sugar, pepper &c., a certain unprecedented relish is produced
in the shape of the flavour of the sherbet, so is it here also, from
the commingling of the Excitants &e., such is the meaning.”

The same illustration is found in Nyayamanjori (page
872) with grqs instead of ggras. © gERiAIS™ T AEATS:
qEFRAT, | qAT Qe SRR A R e sy i a9t €
fRreEimeei e ... qur 9gv T et
qreh’ . Also Tatparyatika, page 219, line 26.

QA=A AT FH T

Who can resist a stream [of argument] flowing [ steadily
on ] because established by proof? This seems to be the sense
of the nyaya as quoted at the beginning of the Arhata sectlon
of Sarvadarsanasangraka. The passage is as follows :— 33
TN SHIOTARATEIATE: TATE: $9 G S A JeaeeiE-
frentear swmw @lmaEn:  Sfraaar & Professor  Cowell

renders it thus:—< But the opponent may maintain ‘ The un-
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broken stream (of momentary sensations) has been fairly
proved by argument, so who can prevent it? In this way,
since our tenet has been demonstrated by the argument, what-
ever is, is momentary &c.’” In a footnote to page 62 of his
translation of this portion of Sarvadars'anasangraha in Le
Bouddhisme d'apres les sources brahmaniques, Professor L. de
la Vallée Poussin has recorded Professor Leumann’s comment
on the ahove rendering which he considers inaccurate in respect
of the nyaya. The criticism is just,—but, unfortunately, the
printer has made a mess of the rendering which the eritic pro-
poses to substitute for Mr. Cowell’s.

IHIOIAFATENN FeqIR FIZ0 ||

Unseen influences [ springing from actions, and eventually
producing certain effects ], however numerous, may be assumed
[ as the causes of those effects 1, if of established credibility.
This nyays is the first line of & verse in Tantravartika 2. 1,
5, where the important dogma of the existence of aparva
igdiscussed. The second line is “srrpmavRisA 9 Fo=T TIA-
os:’’ t The whole verse is quoted in Sures'vara’s Brihad-
aranyakavartika, page 1124, and again on page 1797; whilst
the first line is found in Tatparyatika, page 437, as fol]ows
¢ g QEBTCEFTIAFGEI IR =2y qAmiey Haag-
TR | TATG: | FARASIAFATERT T AAaA T g
ATAPRIATGOAMT | qa ST ey gag-ai.”

>

There is another example in C@t.smkhfb th 23 ( Pandit, vol. v,
page 27 ):—“ maAnEIEERUTERER ARTIMr e Jfas
AR RIPHIRLEE RIS SRR mam“rﬁawrsrmwmzrﬁ T
& g?g:ﬂ"ﬁl%’ =rar,”’ A third will be found in Kkandana,
page 74, on which the commentator says, “azrze wwr Faqw

mgw&...mrﬁﬁmgmﬁ.” See, too, Tattvadipana, page
416, and Bhamat?, page 463.
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Raghunathavarman gives the verse in a different form.
According to him, the first line is * a@rmawTIsly T F=t
freseors:, »? whilst ¢ g &c.” is the second.  In the num-
bered part of his larger work it is called the sremzra™:nElISHE
nyaya; but, towards the end of the volume, he quotes ( without
acknowledgment ) the above-cited passage of Citsukhi ( together
with a good deal of the context) which contains the nyaya in
its proper form. On page 514 of his translation of the Tantra-
vartiks, Prof. Ganganatha Jha renders the whole verse
thus:—* It is a rule, in all cases, that a large number of unseen
agencies may always be assumed, when all of them are justified
by some authority ; while even the hundredth part of an unseen
agency should not be assumed, if there is no authority for it.”

It may be well to call attention here to this transcendental
power adrista, or apurva, invented by the philosophers in
order to account for present things without divine intervention.
In his article on Mimauisa ( Essays, vol. i, page 343 ), Cole-
brooke says:—*The subject which most engages attention
vigible or spiritual operation of an act of merit. The action
ceases, yet the consequence does not immediately ensue. A
virtue meantime subsists, unseen, but efficacious to connect the
consequence with its past and remote cause, and to bring about
at a distant period, or in another world, the-relative effect. That
unseen virtue is termed apurva, being a relation superinduced,
not before possessed.” Goldstucker (s. v.urgd) quotes Kuma-
rila to the effect that Mimamsakas apply that term exclusively
to the unseen influence which follows a sacrificial act; that
attending action of other kinds being styled wpr. The pass-
age will be found in Tantravartita page 367. A helpful des-
cription of apiirve is given also in Rational Refutation of
Hindw Philosophical Systems ( pages 149 and 150), where it is
rendered by Fitzedward Hall “ requitative efficacy.” In K. M,

Banerjea’s excellent work Dialogues on Hindw Philosophy.
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page 140, srzg is defined as follows:—* Technically, in the
usage of philosophers, it means a power or influence inhering
in things both animate and inanimate. As inherent in the
former it implies an unseen power, both intellectual and active;
as inherent in the latter it signifies a material power, perhaps
partly the effect of previous combinations and motions......This
unseen moving power in men is again the consequence of
works done in & previous life, and hence it stands sometimes
for dharma and adharma ( virtue and vice) and karma
( works ).” I imagine that it would tax the ingenuity of even
a Mimamsaka to produce proof of wzg and its working; yet
they tell us that it is not to be accepted without proof !

TNSANEEET a 9ssi qaaw |

Even a stupid person does mot adopt a course of action
without a motive. This oft-quoted line is found in the Slokavdr-
tika (page 653) in connection with an argument regarding
a Creator of the universe. The need of a motive for action is
pointed out on page 4 also of the same work. The following
passage from Nydyamanjari, page 191, is a reminiscence of
Kumirila’s argument that if the Creator acted without a
motive his intelligence would be at fault:—“f% fBmfy g=eE-
ATATIT ST HAEY AARRT AT | AreREEt sy
mﬁ@gﬁg@&}sé} A’ u On page 339 of the Nyayakanika
Vacaspati Misra says:—“Sgmai & wgfa:  s@emaasamEn
TRSAIAAR T A RO T a&aq™T ged:

Wo find the nyaya quoted in full by Anandagiri in his
comment on Brahmasutrabhasye 2.2.1. The two passages
are the following:—“‘gqRum s #ZIRaw Jaaer JETATH
anafag sawiEwa trfedw frwmea fada it 07 ¢ Smast )
SRRl WOEETY: | WA S REERTEERgie |
SAAAGITT A3ty @ 990a g9 SIS ATREe e
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Patanjali (in Mahabhasyce 3. 1. 26, vart. 14) tells us that
with whole classes of people the motive which actuates them is
a purely selfish one. He says:—

“Ig Fhrasgadasa 5fy q99q | &9 3¢ @gad rEae | T
AR R AW A @I TaER it A -
oty T A A R | aur AAqEEAEE A
WAANT GIT W UG T T qRame 7 a wiersdiir
qur T Ty Rrfgdr W s eymdds mEdR dad @ ewanR
Reifor =AY wlteawdtfa 0

Compare a passage from the same source under the nyaya
“q & fARmamiy &e”

Bhartribari reproduces Patanjalis view in the following
verse ( Vakyapadiye iii. page 255 ):—

“ B gade @ oT |wga |
afirmErgaash @k aREa )

JETRLF: I

The rule as to the throwing into the sacrificial fire of @
handful of Darbha grass. Kunte says:—“The Prastarapra-
harananyaya is well known among the Mimanisakas. Prastara
is a handful of Darbha-grass ready for use before a sacrifice
is begun. It is spread on the sacrificial ground (Vedi) and
serves as a seab for the sacrificial vessels When a sacrifice is
finished it is thrown into the sacrificial fire as an offering.
A Vaidika text states—f The handful of grass is to be thrown
into the fire with the Suktavaka’” The nydya forms the
subject of Jaimini 3. 2. 11-14 which is otherwise termed
“ geraree aETenganeEen, >’ The question which has to
be decided is thus put by the author of the S'astradipikd :—
¢ ZAATEAL: IS GEATRA TR qERA | qF @ | &
st&r(mvlrgr EAHE W FER:  GARISHRETHRE: |
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The decision is that the Stuktavika mantra is subordinate to
the. act of offering up the grass, whilst the latter serves the

double purpose of a resting.place for the vessels and an offering
to the gods.

The term mfyqizy which is found in siitra 14 is thus explain.
ed by Kunte:—*“The rule is that all things connected with a
sacrifice are somehow or other to be used in performing the
same; nothing is to be thrown away, nothing is to be preserved,
The final disposal of sacrificial things for the sake of getting rid
of them is called Pratipatti.”

YAGRFTIT: |

See this explained under qrssa=arr.

FITHEHITIME: Ul

The simile of ¢ fruitful mango-tree. Such a tree not only
produces luscious fruit, but also affords shade and fragrance for
the weary traveller in the hot season. Some of us know from
experience how charming a camping-ground a mango-grove is!
Raghunatha’s explanation of the nyaya in connection with the
worship of Ganes'a is as follows:—* uspwamwiaar FgrIITR==-
T % mesdify REgmt § woamEEeIT: | T GEEn
‘HTEHAT TAIOISET FEFASTARN’ g dica srsgaish-
TSRS SYIEAT TENGT 9T Fo INAS -
Waatr g aur ggasqael: 1’ The quotation here is from
Amarakosa, 1v. 33 ( page 87 ). The thought expressed in the
above seems to be that of Apastambadharmasitra 1. 7. 20.
3. vz ‘I weT MIAS ST a7 =qeray,’” which see above.
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o 0 -
Frgear: |
The question of Kus'a grass. This is based on the sentence
“tEgaaas Ty’ “I eut grass as a seat for the gods,” which
forms the subject of Jaimini 8. 2. 1. 2. The question is whether
the word gigg is to be taken in its primary sense or in a

secondary one;and the conclusion is “gertoriges rrgaa:,”

which see above in the form wrorgea=: &c.

EERCERGIPRICICI S E e i CEll

The mind of even those who are highly educated is distrust-
Jful of itself. This is the second line of the second verse in
S’akuntalanatak. In Tarkikarakss (page 208), in an ex-
position of g1z, we find the following:—“=13 g Zagwmam
e qEtRanet GRfaes AR SR AE R AT
T A JerRaUe TN TR TS )
On which, Mallinatha comments as follows:— a1z fadrawre
ar2 Rafy | ZargrarEt @1 f SRSAAT o1 SIS | awag
Prfgammra=Tad I i sl W

For the benefit of any who may consult the original, I may
add that the quotation from the Nyayavdrtika which imme-
diately follows in Varadaraja’s text, is found on page 161 of
that work; and that from Vacaspatimisra’s tika, on page 224

TEAAFIA: |l
The simile of @ country with several kings [ working in
opposition to one another]. It occurs in chap. Xix of the
Anubhiitiprakasa, which deals with the Kena Upanisad. The
passage is contained in verses 12 and 18 :—
¢ T ANAGEATIN ATAHLONN F: 1
$arifehTisdr aearsiegadang |
FATYBEATATE AT |
YemE A5 AEETEETTAT N
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The nyaya is sufficiently explained by the example. Raghu.
natha links it with the AZTTFIFTHNAH which is otherwise
unknown to me.

FEATEFARY AR 1

The association of many is good policy. Raghunathavarman
explains thus:— AYAT: TERIH | ATEAT mqm’.ﬁ'a‘t:uh’gﬁa:
FEEF A 919w, and then quotes Pancatantre i 331 by
way of illustration:— qgameaamot Few wrEarTEy) Jor:
AT (EAT ARNMG asga 2’ For the many variants of this
verse see Indische Spriiche 4425, and Peterson’s Subhdshitavali
2742. The maxim is found in Jaimintyanyayamalavistare
7. 1. 5, and in Nages'a on Kaiyata, page 16.

TNFE TETHGHHRISIT ATEE:

The burning of a city just by a child’s playing with the
wick of a lamp. “Behold how great a matter a little fire
kindleth.” I assume that gi¥sr means the bud-like charred
excresence which often forms on the topof a wick in an open
oil-light. The saying is found in Kusumdanjali v. 3, page 89:—
“ 97 aF FAST TAARNIYN FHR IR gy Preadamd
A, AR AT TARAT AOW  TETHIBRTIT TG
937G IR AT WA CAHRORATAGTT”

Udayana seems to use the phrase ironically, but I do not
quite grasp the drift of this. We meet with gfiqsisr again

in Syadvadamangjary, page 157:—“qr a gurarataeasziaa gl
TRqETEFEAATTRaATEar.”’

gyfas & Rusromme sesltsaer 5 3wra-
AT,

What need has a hungry man of a pressing invitation [ to
eat ]; why direct the attention of a longing one to the cry of
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the peacock ? In the Kumarapala chapter of Prabandhacinta-
mani, page 212, we are fold that that king having given
Hemacandra (a Jain) a pressing invitation to join him in a
pilgrimage to the temple of Somanatha (dedidated to Siva),
the hermit replied as follows :—“ gyfigaen & fwaoHE I=-
fozaer f FpEaEnwi AFerRtETmREadiETt &
Tt ggaeA e’y “What need is there to show much
zeal about inviting one who is hungry? Why make one who
is longing, listen to the cry of the peacock? So runs the
popular proverb, and, in accordance with it, I ask, why does
your Majesty exert yourself to press hermits, whose very pro-
fession is the visiting of sacred places ?” This is Mr. Tawney's
rendering, on page 130 of his translation. Indian writers often
tell us that the cries of the peacock intensify the longings of
separated lovers! For example, Raghuvarnsa xiii 27:—

“Rarava e fafamt aygafaagatt far e &7

FIFOAITY: ||

The figure of a willage in which Brahmans abound. This
is in Raghunatha’s list, but hardly deserves a place amongst
nyiyas. In Vedantakalpataruparimala, page 188, a distine-
tion is drawn between the expression sgvsmmron mw: and
AEOSIN qH:, the meaning, in the former case, being a
village in which Brahmans are more numerous than in some
other village, and, in the latter, a village in which the Brah.
mans outnumber the other castes. The passage is as follows:—
“ qrgden afiRdman f¥n or safsmEsdaerEe e
qET T2H | AU TIEEON TA TR ATIHA ATAFRTREATEOETEE
fers efafy | @ @aiffos g gamiETRSTdTETe-
aRT NETET OF AROEgN T T SR aERaERTE e
qrg# adtaa.”  See also Tantravartika, p. 1066 line 2. Akin
to this is the ggarg=TI7.
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The illustration afforded by Bharchu, We learn from the
commentary on Sgnksepas'drirake i. 14 that Bharchu was a
Brihman and highly esteemed by the king of his country.
This, however, brought him into disfavour with the jealous
hangers-on at the royal court ; and, to get rid of him, they one
day blind-folded him and carried him off to a forest; at the
same time telling the king that he was dead and had become a
goblin! After a long time he returned to the town in company
with some foresters, but was prevented by his enemies from
entering it. On one occasion, when in a pleasure-ground out-
side the city, the king actually saw him; but, in consequence of
the false statement that had been made, he supposed it to be
his ghost! Eventually the whole thing came to light, and the
king discovered that he had been deceived and that the sup-
posed ghost wag really his old protégé:Bharchu himself.

The verse containing the nyaya is as follows:—

¢ g fagon
RaTageaiy qun |

T GO wgREAr watq
gfrgwaly g qur o
As under the next verse we have a further short comment

on the illustration, and as the verse itself furnishes another
good example of the manimantranydya in the First Handful,

I subjoin both:—
40 “ g g g

BIEELEC e cpicseaal|
ARMSATTH § a1

afy masEate e’ o
AT ST A T ART NE I AT 08 Feafas® 5

g
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A B0 TR G TG R ARG e T
MEladgamaraser freghn aur Wity sfagt favg ga-
T FYUTAT AT ATIANSHBRAIEAT RS afr afyaar
WA awer feghv.”’

Raghunathavarman gives a different version of the story,
but names no authority in support of it. He calls it a “rffr
mm.”

AT 1
Offering clarified butter on ashes [ instead of on the sacri.
ficial fire ] An illustration of wasted, or misdirected, effort.
Upamitibhavaprapancd Kathd, page 240 :—* spriamone
7R 7 qRfEEe | ARaEd IO g€ AEAAEATE R | AR
TR FEIsFEEas | Maigaaaesa agamEHaia: 7 u
There is another instance in Hemacandra's Parisisfaparvan i

58:—*“zelt ¥% @ wwitREr At §m%wm{| FEATRT A AR
q-wE 39 gan,”’

The nyaya was doubtless derived from Chhandogya Upanis
shad 5, 24, 1:— a9 {qqﬁgmﬁ;‘g‘rﬁ- ﬂ%‘% mm iq-
wf ggawewea.” It is found also in Naiskarmyasiddhi
i 16:— ;

“ sreern farfy Aivgren: FArEAmITE, |
T QERITFTHET FEAAT FT 7

qroggaREEaq |

The simile of [ a remnant of ] 0il adhering to [ the sides of ]
« vessel [ out of which oil has been poured ] In the bhagya on
Brakmasitre 3. 1. 8, there is a lengthy and important dis-
cussion as to whether, on returning to earth, in some new birth,
after a residence in the moon, a man brings with him a remnant
of the works which took him there,—this remnant being techni
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cally styled anusaya. S'ankara affirms thathe does, and says:—
‘e gARIMAY AR | SREATE: | @O SR EESATII:
FhTgeEl W WIGAIeEad | aW § Swawed Rewe 9
FATAAT NI WOITGAET FORTRTANSTRIET qamgaarsqiea’ 1l
The question is then asked, why does he not remain in that
blissful region until the whole of his merit is exhausted ? The
answer is, that, just as a servant who has long served in a
king’s household, finds his wardrobe at last reduced to the
slender proportions of a pair of shoes and an umbrella, and is
therefore unfit to continue in that exalted position, so, too, &
man is unworthy of a residence in the moon who has only a
small balance of merit remaining to his credit! Here is this
unique reply in S'ankara’s own words:—* g FRERTFATI-
QAN SFEATISATERT: | AR, | qUMY SqHAEaqEe qore-
Y T TN | A e FHATE: G5 FNTFO TAFSHILE-
Parrarara e g AT E AR A TS SaaTy
THRS | TIHGTAATATRIG 7 FEATSSSTEIG M. ”

This is a portion of the system which is regarded as the
highest flight of the Indian mind, and to which some restless
folk in Europe and America are betaking themselves, in order
to find rest for their souls! There are nota few in India
to-day, however, who have found that rest by turning from
these gropings in the dark, to the midday light afforded by an
accredited revelation. To quote a modern writer:—“The
painful, toilsome, searching of the creature into things too
high for it, only ends in perplexity and bitter disappointment.”

AORET1T: |l
The simile of the design on a jur. Used, apparently, of
something variable at will. It is found in Khandanakhanda-
khadya (page 289 of Medical Hall Press edition) in the
following passage :—

5 SPAATET AT AET FO TR AT RRGSATSRE  TAT, |
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Jaa: Gftgan samigatan fragfasaazmm | 7 5 @
TRE a1 TRFEG: | THONR g TA IAGEAATIROEY gy
sqsmitaraaREty | Wag | Rafiaed qEeen wwereat
FETATRAaRTRET

The commentator S'ankara Mis'ra explains the nyaya thus:—
“QUTTETTAAR | AMSTT AT ATAOSHMRI 7 A7OSh-
S@aet quT gearfafTaty @ fdfrseret:”

In the edition of S'ri-Harsa's work, however, now in course
of publication ( together with the commentary Vidydsigari)
in the Chaukhamba Sanskrit Series (page 528), the form
of the simile differs, and a different explanation of it is given:—
“HEfafy | W ATSREEEST ISR | Ja5N™ S
AT saferdify o2 oo 7 hft Rrenww geaeer «
RuafEialad  Fgeitwgsr ety aevramar fafbaeaty
TEESAMWTaET IgEIEae Naad T ga A a raEaa:
afaa Rafaan satwaaf’” o

The simile is found in Ta¢paryatika (page 496, last line)
a8 AIIRE-

o eI i s

It is declared by Mimamsakas] that an accomplished
[ sacrificial ] act 4s [ not an end in itself, but] for the bringing
about of « wvesult in the future [such as the attainment of
Heaven &c.]. And this, they say, necessitates belief in an
Apirve as a connecting link between the two. See the
arguments for and against this theory, in Professor Ganganatha
Jha's translation of Toantravartika 2. 1. 5. Most of us will be
thankful for the aid of so able an interpreter of the teaching
of that terribly difficult book !

The nyaya is found, in slightly different form, in the
14
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Sanksepas'arirake 1. 143; and, in its usual form, in the com-
mentary. I quote only the second half of the verse :—

“ oy WeAHAIH WAl 9 g @ $E0-
TIIEEAT: AETARFRATIFRET fEmgaag:”
“ g werriiksra gfy SRRaeEREEE & 9 Sgrdtoersty-
FAMT agFaa TEGGIAEAEEE | qarie | REghd: |
WS | AT TR ATREAAT N
In verse 312 of the same chapter we meet with it again,
and also in the altered form in which a Vedantist would apply
it to his system :—
¢ e WAty e Ao
FHOT AATSARE AFTAIATE: |
WA WAy AT & a9
AraEEiE gaEgEes”
¢ eopr oty | Al aae afefme iy afeg wee afag)
IT ATFE | AT EEASTE R, | ITTHEEE | e
werffy | fREAT 1| aa: YA aEirEgaEat IgEaE IR gass-
TIN GEAETGATGE: GACEAE WTHAGT  CAATg R |
The above extracts will be found in The Pandsit, vol iv, page
583; and vol. v. page 473.

The nyaya occurs again in i. 395 (Pandit, vol. vi. p. 167 ) in
a context dealing with bhdvand, that topic so dear to the
Mimamsaka, for a right understanding of which nothing
could be better than the perusal of Dr. Thibaut’s translation of
the Arthasangrahka, pp. 3-5. Verse 482 of the same chapter
contains a fourth example. It appears also in Tattvadipuna,
page 377, line 7 from bottom, and page 427, line 9 from bottom;
also in the Mimamsanyayaprakasa, page 16, section 36.
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Ffatas=ar: |

The simile of the man who [ in order to become proficient ]
makes drawings of a war-chariot on the ground. This nyiaya
is found in S'abara’s bhashya on Jaimini 7. 2. 15, and again (in
conjunction with syesfeear ) in 9. 2. 13.  The latter passage is
ag follows :—* arwrargqre: frafaaasdia agguniy | akow-
TEROM, | FE0rarer Fanme yfefusas gafeagn | qon 3-
Rt o e frat 0T qaw grgarat WAk g
T g PeREl: 9% TN MPEAT wiaretfy criageaa” |

In his Laukikanyayaraindkara (page 186 b of India office
MS. 582) Raghunithavarman applies these two nydyas and
the mrxfermegatia=rrx as follows:—“qraataawwl A Rremmm-
FEEAAEAEAAGEGRTE A g Wgaoia gt g
T PR : AFAAEHFRATA e ) His explanations
of the three are taken from Jaiminiyanydyemdldvisiare
9.1. 6 and 9. 2. 2.

SEEAEI: I

The law that [something does not take place] when the
occasion [ for its taking place ] has once gone. This is Prof.
Kielhorn's rendering of the nyaya as it occurs under Nagoji-
bhatta’s Paribhdsa lziv. The sentence is as follows—* srq ax
FEAZEEETEEE TR A0, | waa gt qu gh
g Wi gy wreanaE A (efuag 'y The reference is to
the Uddyota on 1.1, 3, and the nyaya will be found in vol. i
pages 185, 186, 190.

There is an instance of it in Tantravartike 3. 5. 46 ( page
1060 )—* 72y semmaer wemak o e wadfy agfy
QRN gererEad faegy, ’ The nyaya is expressive of «
lost opportunity.
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aEaieaa |l

The simile of the power of an infoxicant. It is employed
by Sankara in his bhasya on Brahmasutra 3. 3. 53 —“sii%
FEATAFATRIT SIEEARE JTARNFATHANSHE AA: G-
TWeTEy AAY TR eaTeAiT Savd afEmRaReRy JRyg aih
G AT AR SaeRte: F19: gew gh

RSl oY
H

=g Anandagiri comments on the latter part thus :—* Ry
TUFFRTARIILENN Agalte: 90 o) aid qHTHaa-
eAft JgEWORUEAY  gERy v SgRm v
In the Lokayatika section of Saddarsanasamuccaye, kirika
94 reads thus:—* gewmfyymdeat aur Ierdwm: | agwie:
gAYy qgugRerararn’’  See, too, S'alikd, page 146, line 7
from bottom.

The illustration is found also in Nyayamaenjart ( page 439,
line 4 from bottom ):— T aERREARg® ATV
T T g g a9 A

g T 3T U A 0

O foolish one ! thou seest the honey but dost not see the preci-
pice. This is the second line of S'antiparva ccexi. 7. (ceex
Bombay «dn.), the first being  exgag® wwmt Jgwst % =
a=ofy.” Anandabodhacarya quotes it in his Nyayamaka-
rande (page 77) as “@yg qwafy gdy ao@ & 7 wwa.”
The editor of that work was apparently unaware of the exist-
ence of the passage in the Moksadharma, for he considered the
smarors to be based on the following verse of the Devibhaga-
vate :—“ g TR FIEAT AU A4 9 | W Mg &9
wwma faafe =

Thanks to the St. Petersburg Lexicon, we can refer to five
other passages of the Mahabhiarat where the same illustration
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is found. In Vanaparva cexxxv., 21 (Cale), we read :—
“ay s 7 g AU FRaEmess geita ver”’ In Udyoga-
porva L. 27— fow qEAeTT SO AYETE: | G ¥ i
ffa wwew gegar.”  In Dronoparve Li. 11:—q gedr geaq
FUAEGIAETTR | AYeegE M gu@agHeay,”’ Again
in exxxiil. 10 :— st ysReT g1 qdex ¥ ga: | AgrgRar-
ghy: gmd aEgera.’’  Lastly, in Striparve i 37:— “qg o
FI% TP qUE TIIAR | @ AL AISIT WIAT I WA,

Compare the following from Sastradipika 3. 6. 3, page 340:—
“aqy f ageaa guehgdet mamtatety g e o Wi
TElEfy 1 ¢ ageiadae quEe e | GRneeRemEAr
e sEera.”

AFSTARY: gATAH=ara=y A= |

In the Paribhasendus'ekhara, this paribhasa stands between
: &c, and sqayex QAfiEt &e., which see above.
Professor Kielhorn’s translation of the present one is as fol-
lows:—* Apavddas that are surrounded ( by rules which teach
operations that have to be superseded by the Apavida-opera-
tions ), supersede only those rules that precede, not those that
follow, them.” “The reason for ( the validity of ) this Pari-
bhisa is this that (an Apavdda, when it has become effective )
by superseding the rule which presents itself first, no longer
wants (to supersede something else ).” It appears in Maha-
bhasya 3. 2. 1 (vart. 6); 4. 1. 55 (vart. 4); 4. 1. 114 (vart. 4
and 6); 4. 8. 182 (vart. 6); 4. 3. 156 (vart. 7 ); 6. 1. 102 (vart.
6); 6. 1. 166; 6. 3. 68 (vart. 5); 6. 4. 148 ( vart. 5); and 7. 2.
44 (vart. 4). In no case, however, are the words giwq found
in the paribhasa.



110

Aeg e Al

The simile of a slow-poison. It forms nyaya 150 of the
Parvabhaga of Laukikanyayaratnakare, and is used in oppo-
sition to Fafe=grar as follows—“wg f& dEE R REEe-
RBe=a¥T gFU | AAEE ARAEE § anann e
guiEl &M@ |drgs @Y AegEwar e, P It occurs in
Sastradipikd 1. 8.4 (page 148, line 2 from bottom ) :—“ geej
9 Fwall TAEY AW gty wat Fuifagetan ity a-
ot Frodei R

AEANY qqad IR qUEaa | FTE-
faas R @ starefm=si
Not even by the most thorough examination, could one
destinguish between black and white, in intense darkness. The
verse is Kumarila’s, and is used by him (in Tantravirtike 1.
3. 1) to illustrate the impossibility of tracing the sources from
which Manu and other Smriti-authors derived their laws. Just
before the sloka he says :—“q 3 afzmray FrezgEFATRE F=1-
ffi: ol & fa&q-{@-rzﬁmm%ﬁ,” Then, immediately
after the verse:—“w ¥ wemifawmzagew fabagw:’’ This
latter clause, as the Nydyasudlha points out, is with reference
to Manu’s own statement, in chapter il 7, to the effect that
every precept of his was deduced from the Veda.

o * ha¥ ~
wEf g90r WEeRW q3T FAIHHTEEY |
The very some face which looks large [ when seen] in a
large marror, appears small [ when reflected ] in the pupil of
the eye. The illustration is found in Tatparyafika, page 137

line 16:—" gt AwFATEEIALTIAE Ta wElr it
HErg® a9d FANHFE AR
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AEETTRS FRR AT |

This very curious simile is found in the commentary on
S'antideva’s Bodhicarydvatdre i. 4,the first half of which
reads thus:—“growiqidy ggdwn gfesn geredamd.” The
tika commences as follows:—“wigrymiaisgwen woer dal=r:
HENAT | 9 gIOT | gY A o gfy sufgenen | #gmia-
gatsggadiaogar.”’ In a footnote, the editor tells us
that Professor Kern was unable to get any satisfactory
meaning out of the nyaya, but proposed the following:—*As
the entering of the tortoise’s neck into the hole of the yoke
formed by the great ocean.” Before him, Burnouf, who was
equally puzzled, suggested, It is as unlikly to happen as if a
tortoise should put its neck into a hole opening every yuga in
the world’s ocean.” This was all that I knew when writing
on it early in 1904, A note, however, contributed to the Journal
of the Pali Text Society for 1906-1907, by Mr. Harinath De,
M. A, threw considerable light on the subject. He gave
extracts from three Pali works in which the simile is more or
less directly referred to, and one of them, namely that from the
Majjhima Nikaya, is said by him to be “the original passage
in which the comparison first occurred.” Mr. De did not trans-
late it, but I take the following to be the sense of it. “If a
man were to throw into the sea a one-holed yoke, and it
were tossed to and fro between north and south, and east and
west, and if, once in a hundred years, a tortoise, blind of one
eye, were to rise to the surface, would it be likely that its neck
would enter that yoke ?”

It was not until after I had made use of this in a note on
the simile which I contributed to the Journal of the Royal
Asiatic Society in October 1909, that I became aware that
my friend Mr. F. W. Thomas had really explained it six years
previously ! It came about on this wise. In the September num-
ber of the Indian Antiquary for 1903, in an article entitled
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Matriceta and the Mahdrdjokanikalekha, he quoted a verse
from a Tibetan work, and gave the following translation:—
“When like the neck of a tortoise, entering the hole of a yoke
in the ocean, I had obtained the state of man, attended with
the great festival of the good religion.” He then added this
explanatory remark:—*“The reference to the blind tortoise,
which rises from the bottom of the ocean once in a hundred
years, and by a rare chance happens to insert his neck into a
yoke floating on the surface of the ocean, is used to illustrate
the extremely rare chance by which a living creature is born
as & human being.” After pointing out the recurrence of the
simile in two other Buddhist works, he added:—*1 have noted
also a fourth recurrence of it in the Tibetan version of a work
entitled Subkdsitaratnakarondakakathd, and ascribed to Sira.
This reference will now be familiar to M. Lévi, who has
himself discovered in Nepal the Sanskrit text of the work...
The Sanskrit original here reads...as follows:—

ata eviha bhagavan manusyam atidurlabham .
maharnavayugachhidre kiirmagrivarpanopaman |

Is it not probable that we have here a saying ascribed to
Buddha, which we may hope also to find in the Pali literature?
[ I now learn from Prof. Rhys Davids that it does occur in the
Majjhima Nikdya: see the edition of Mr, Chalmers iii. page
169}”

This is the passage of the Nikiya quoted by Mr. Harinatha
De, but as he makes no reference to Mr. Thomas’ article I
infer that he, too, in 1907, was as unacquainted with it as
myself.,

Orthodox writers, such as Kumarila, Vacaspati Mis'ra and
others, have not hesitated to make use of illustrations employ-
ed by Buddhist writers, and that now under consideration
forms no exception. I have recently met with a slightly modi-
fied form of it in the Bodhasara, a modern Vedantic work by
S1i-Narahari, published, together with a commentary, in the
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Benares Sanskrit Series in 1906. On page 223 the author quotes
a verse from “ Vasistha ” ( probably the Yogaudsisthe) which
I subjoin together with the comment :—

¢ FemEgTRTTEASAEATET, |
AABAAAT RIAT TS TATL, U

TR | TemAgTREFERdETITA | 9O T=A ATHVAT .. &1
T A, TG g awm Red weEaEwE a7 fomr @ @
FTEE FRIANATCE agwe Wl atggaaea Hgea
e sftar FerEgTEATAEEEEIN JU Y AFIARTE
TR AAHA T AACITSAagag @i W faweagea:-
FTOAEFONN  FEETRE Ed  AEETA RRsaE
wafa u”

According to this interpreter, then, we have the tortoise
swimming between two boisterous seas (or wawes, according to
him ), and becoming so distressed by the buffeting which
it receives that it thrusts its neck (which is said to stand for
the whole body ) into something or other not specified! And
this is intended to illustrate the distress caused to a man by
the ills of endless existences in this bhawvasigara, and also his
final enlightenment and restraining of his organs of sense from
the external objects which formerly attracted them !

A propos of the above remark as to the adoption by ortho-
dox writers of illustrations taken from so-called heretical
authors, ¥ may add that possibly even the great grammarian
Patanjali borrowed his “syzegs: wifgrmER” from a
Buddhist source; for, in Childer’s Pali Dictionary under the
word Seyyathd, we find the following quotation from the
Samaninaphala Sutta :—

“ Seyyathaps, bhante, ambam va puttho labujam vyikareyya,
labujam vd puttho ambam vydkareyya, evam evam &c.” “As
a man, Sir, who was asked about a mango, might answer about
a bread fruit, and vice versa, even so &e.”

15
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aftfraeafagirgzerw |

The illustration of o devotee who was hindered [in the religious
life ] by the ajfection which he had for @ courtezum [ when he
was a householder]. It is said to be the subject of a Gatha,
and is cited to show that the past, equally with the present or
future, may injuriously influence the seeker after the know.
ledge which leads to emancipation. It is found in Pancadas
ix, 41:—

¢ sty ARAERT FhEea: |
fgsd @ IR e S S 2

We are told in the next verse that the Guru, making use of
that self-same incident as an instrument for the conveyance of
Brakmajnana, . brought about its removal and secured the
man’s emancipation ! The commentator puts it thus:— qeeex
TELET TE ARTTAgET qa@Mg AWt @6 TR
firsh AgiwaE, qq: Qs ARNSETHONEIETHT JEIRE
AT AU, ARNEHFROE Fraare:

The three verses immediately preceding the above will be

found under the Rywfafreema.

g q@t g=m

A sage meditates [ on Brahman ] and a fool is emancipated !
An impossible sequence. Compare Ezekiel xviii. 2:—*The
fathers have eaten sour grapes, and the children’s teeth are set
on edge.” The nydya forms part of an inferesting passage
on page 37 of Vedantatattvaviveka — gasgamisd FRATI
TET g9 SAABERS NAIHRNR A EGEH, | U SR |
FrfafaaEy qad aga sfafaaeeg SwEaeEi | g sty
Afyrew TWmERE TUSTIEEE | SEeEEEaHIagH-
TASIERIAAAT AIE-HTEHAA FHREETTEE, | TERUll JAgNgT-
g3, For the nydys s 59w, see below.
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g ug X T T g3\

He who performs an action will himself reap the fruit
thereof [ whether in the form of reward or retribution ]. This
doctrine, common to all the orthodox schools, is found in Nyaya-
vartike 3. 1. 4 and is directed against the belief that the body
is the soul, and that when the body is cremated, the man, with
all his deeds, ceases to exist. This is reasserted in T'atparyatikd,
page 403, thus :—“ o oy FHO: a1 T TT THST ARER TIU-
ReawqargaitReguay,” The emphasis, therefore, here is
not so much on the fact that whatsoever a man soweth that
shall he also reap, as that whosoever soweth the same shall also
reap. This, of course, implies that the reaper will be conscious
of the fact that he was the sower, for otherwise the precept
would be of no moral value. It is difficult to see how any one
can hold with the above, and at the same time be & believer in
the doctrine of transmigration, the advocates of which are
compelled to admit that the subjects of those repeated births
have absolutely no consciousness of previous existences. I am
not unmindful of the fact that the followers of the Yoga system
[ sttra iii. 16 ] profess to attain to a knowledge of the past and
the future by means of gz ( that is, by gwom, v, and qanr
collectively ); but, even if that were so, the number affected
would be infinitesimal.

TR I8 7 Wi GH0s Mg ||

That for which there is no room on o camel’s back is tied to
his meck ! Illustrates the piling up of misfortunes almost be-
yond endurance. Perhaps akin to our “It is the last straw
which breaks the camel’s back.” It occurs in Upamitibhava.
prapancd Kathd, page 394 :— gar Rrfqam | 9t gt 237 o
AT | ARGANUEAIEH, | 950 THEE I8 7 AT a0
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Rawa ght | quaiy IMFRTTREEAROE TR g ag

JEATAIN FATET AT Gveara.’’  Krityd is a female deity

who is invoked for evil purposes. There is another example
on page 895 of the same:—

¥ TR AT |

TxTY AT g T a2

FaTFES o |

Where there is ¢ good outward appearance, there also are
good qualities. This is found in Hemacandra’s Parisista-
parvan iii. 233 :— srrF@gERn qUmAly ® fMidg | Trei-
T O T SrHSiy fd.” It is contained also in verse 5076
of Indische Spriiche, but whether as a quotation or not, I can”
HObsay—mﬁmrgunm%ﬁaﬁmﬁﬁ: goftas !
SRR & gfen gafr mE frg Bedn” Professor
Bohtlingk took it from Kosegarten’s edition of the Pancatantra
(i. 208), but I cannot find it in the Bombay edition. Some
work on sygwed is a much more probabie source.

qafatafad agfrdfeat w3 safeifEmi |
Say what you wish to say about a thing, but its real value
will be shown by the advantage derived from . In the open-
ing part of the Tarkikaraks@ the author says:—* smifeaasx
T AT R A ETI AR AgIeag-
FPAFACEIATRT FAATT |
Fudmawd qTgaNt aRaTaTR, |
THTOIRYETEY @egea At i
On which Mallinatha comments thus :—
“ oy qfafiRas aghinfaat & sRedfeadfy ks o
AT R R R T @A TR
e | Serraat S @taEe o st Tgyatirad:)
HeATaNE N SASTAT AT AT AT Sfat s w0
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aFE 9304 AFEAEATESHT TgUEd 1

That on which the eye depends to perceive an object, it must
also depend, on to perceive that object's absence. This is Pro-
fessor Cowell's rendering of the nydya in the Aulukya
chapter of Sarvadarsanasangrahe ( page 126, Jivananda’s
edn. )~ q IRFAEE THANATLIATAR A AT AT -
TR @igAtTsT | I52 a9y IgarvETesiy agiwa
= ARG ACEIET AATAT FIITEHe s agaaAET -
wiar.”’ “And you need not assert that this absence of light
must be the object of a cognition produced by the eye in
dependence on light, since it is the absence of an object possess-
ing colour [ 4. e. light possesses colour, and we cannot see & jar's
absence in the dark ], as we see in the case of a jar’s absence;
because, by the very rule on which you rely, namely, that on
which the eye depends to perceive an object, it must also depend
on to perceive that object’s absence, it follows that as there is
no dependence of the eye on light to perceive light, it need not
depend thereon to perceive this light's absence.”

Most probably Madhava ook this from Udayana’s Kerandvals

where it stands ( on page 18 ) in a similar context. It occurs
also in Laksandvalitikd, page 12.

FTICRIHL=: )

In Anandagiri on Brahmasutrabhasye 2. 3. 45 we read :—
* TR SRR meE R anderg.”  There
is no adhikarana of this name in Mimamss or Vedanta, but -
the reference is doubtless to the mremRreiurTaYE,
otherwise styled the steivssgiiyse, Which comprises Jaimini’s
sfitras 1. 3. 8 and 9, under which the words g, g1z, and others
having a double meaning, are discussed by the bhagyakara.
These two sutras are quoted by S'ankara on Brahmasutra 3.
4, 42, and explained by Anandagiri. The matter is well put
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in Colebrooke’s Essay on Mimdamsa ( page 339):—“A very
curious disquisition occurs in this part of the Mimanmss, on the
acceptation of words in correct language and barbaric dialects,
and on the use of terms taken from either. Instances alleged
are yava, signifying in Sanskrit, barley, but in the barbaric
tongue, the plant named priyangw ; vardhae in the one a hog,
and in the other a cow [or, rather, a crow ]; pilu, a certain
tree, but among barbarians an elephant; vefasa, a ratten cane
and a citron [ or, rose-apple, jambu]. The Mimamsa concludes,
that in such instances of words having two acceptations, that
in which it is received by the civilized (Aryas), or which is
countenanced by use in sacred books, is to be preferred to the
practice of barbarians ( Mlechha ), who are apt to confound
words or their meanings” The above is of importance to
students of Vedanta; for, in addition to the passages named
above, it is discussed in Bhamati 3. 3. 52, and enlarged upon
in Vedantakalpatoru, pages 461, 462. The brief allusion, too,
to the same thing, in Bhamatt 1. 3. 22, in the words:—“g f&
TE FOEATIEAT FONIEFIIEANGIIER WY g qen-

,’? 18 quite unintelligible alone. See too, S'alika
page 192; Tatparyatika, page 292 ; Kusumdanjali, vol. 2, pages
130, 154 ; and Nyayamangjori, page 288, line. 26,

T2 GAT Y T SAwATET FatT

When the same fault attaches to both sides of am argument
4t cannot be wrged against one alome. This is Professor
Cowell’s rendering of the nydya in the Panini chapter of
Sarvadarsanasongraha ( page 142, Bib. Ind, and 161 Jivi-
nanda’s edn.) It originated, however, with Patanjali, and is
found in Mahabhasya 6. 1.9 ( vart. 2) as “qRArarETar 7 IREAI-
e wai.”? S'abara (on sutra 8. 3. 14) quotes it as “ qmyara-
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giar argee arew:.”’ In a form differing slightly from these
it is quoted in Nydyakanika ( page 225, line 4 from bottom ),
and is still further changed in the following verse of Anirud-
dha’s on Sankhyasitre i, 6 :—
“ gt @A gr: oiErasy qrem: |
T TR R |

For other references to the nyaya, see Tantravartika, page
947 ; Nyayamanjari, page 95, line 10 from bottom ; and (in
the poetical form) Tarkabhdsd, page 88. The Khandanakara
cites the first two words of the nyaya, on page 531, and ascribes
it to Bhatta ( Kumarila ).

T¥q ARG G T T AT FreAH A U

Toys are not made for the son of a man who has no son!
This is used by S'abara to illustrate Jaimini's satra 10. 3. 5—
“q agftnay @@’ He says:—“agay sdwwe Bl
it s waty = ffafafn sae: swae g = gafy sw)
geqefaa: Rl agr 767 RS gAY 9 9 gae ReaHH faa.”?

Then, in Parthasarathi’s Nyayarainamala, page 111, we

find the expression gafrgRsTATARIEAFAIAR. "’

T SAAGE S qFqg =+ At @ |

He who has Nescience [ as an upddhi] is the subject of
delusion ; [ but though }deluded ke is also possessed of sound
knowledge. This is affirmed of the individuated Self, who,
though a portion ‘as it were’ of the undivided and indivisi-
ble Self, is also the sty of Nescience. This is one of the
mysteries of the advaitavada. For a full description of sfig
as found in S'ankardcirya’s famous bhasya, see Notes to my
edition of the Vedantasara.

The above nyéya is found in Raghundtha’s two treatises, but
his exposition of it is extremely meagre since he ignores the
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second pada of the line. He says :—" qrgrramenfiy SxTE@maa -
shr FEmmmRfy wed.”

The verse of which it forms the first line is quoted in full by
Réamatirtha in his discussion of the term adhydropa in Section
6 of Vedantasira. In the Calcutta editions of 1829 and 1886,
the reading of the second pada is “ yyrea: GG &:,’° Whilst
Prof. A. E. Gough, in his translation published in The Pandit
of August 1872, followed the reading * syraisqramaiy @:.”
In my edition of 1894 (page 104) I adopted the reading
“ 3t geag AR &’ but I now see that in so doing I was
exemplifying the truth of the first pada ! There was manuseript
authority for it, however, and so Vidyasdgart, p. 443.

In its true form the nyaya is found in the commentary on
Sanksepas'arirake iii. 8 (The Pandit, vol viii. page 660), and
‘again in Tattvadipana, page 179 (with the mislection ynfeg-
for yr=q:). The former passage is as follows :—

‘g AT A AT STy TR AR I % T
i 7 g AEEEEARRaEa AT R AT Rt
ArTEAT weare: @, &

If any one can trace Ramatirtha's verse to its source I
shall be glad. The Yogavasisthe is a very likely dkara; but

with the weight of seventy summers upon me I am not myself
prepared to join in the search.

TENFHIAT T67 GaRRATR aaeas T |

He who is bent on destroying another must be stronger than
he. This is contained in an extract ( given by Prof. Kielhorn )
from Bhairavamisra’s comment on Nagoji Bhatta's paribhisa
cxii, namely fatpqrar admta: (=afinnas adera st of
Patapjali 1. 1. 63, vartika 6), which runs thus:—*“ gzt =1 qR-
WU SNFRAGATSHAE | Preg=gearaiy | steer Pefagany-
@ | gAw A7 ATEArRT e Siamem ang gy g
T SEsly gEgEE 99 gafral qoae seTe -
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aeners.”?  The example given here, of one of superior might
overcoming a less mighty one, is that of Krishna and the
demon Kanisa. The death of the latter is described in Vishnu-
Purina, Book V, chapter xx. Those who are familiar with the
English Bible will call to mind the words “ When a strong
man armed keepeth his palace, his goods are in peace; but
when a stronger than he shall come upon him, and overcome
him, he taketh from him all his armour wherein he trusted,
and divideth his spoils.” The strong man,’ here is the Prince
of this world—*that old Serpent, called the Devil, and Satan,
which deceiveth the whole world”—his ‘goods’ are human
souls and bodies; the ¢stronger than he’ is Christ, the Prince
of Peace,—to whom has been given the commission “fo bring
out the prisoners from the prison.”

I ATE A AROGES @ o= args; vl

Hero is another of Raghunatha’s grammatical nyayas. It
forms paribhasa 57 in Négojibhatta’s work, and is rendered by
Professor Kiethorn as follows:— A rule which is given (in refer-
ence to a particular case or particular cases) to which another
(rule) camnot but apply (or, in other words, which all fall
already under some other rule), supersedes the latter.” “The
meaning of the words 3 sreng is ¢ while another rule is neces-
sarily applying, for the two negatives (7 and &) import more
force to the word ( sy, than this word would possess without
them).” The Professor adds the following in a footnote:—
“This paribhéasa teaches us the meaning of the term apavida,
and in doing so tells us the reason why an apavide possesses
greater force than antarange and other rules. An apavida
is a spegial rule; it is given in reference to particular cases which
all fall under some general rule (uisarga); as it is not applic-
able in any case which does not fall under the general rule, it
must necessarily supersede the latter, because it would otherwise
not serve any purpose whatever” Kaiyata and Nages'a
generally quote it in the shortened form of I svmfa=rry,
: 16
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Under this paribhasd Nagoji introduces and discusses the
g, namely “arawner gt oAt q% aiveE™.”’
The paribhaga is found in the following passages of the
Mahabhasye:—1. 1. 6. (vart. 1.); 1. 1. 28; 8. 4. 85 (vart. 2);
6. 1. 2 (vart. 4), where the garitesa=ary is brought in; 6. 1.
166; 6. 3. 68 (vart. 5); 6. 4 163 (vart 2), with qmarfRe=r
again; 7. 2,44 (vart. 4);7. 2 117 (vart. 2), with qefites;
8. 2. 23 (vart. 5); 8. 2. 72; and 8. 3. 112.

IR N

The simile of the Rathakdira. There isa Vedic text which
says, “In the rainy season a Rathakara ought to establish a
sacred fire.” The question then arises, what is meant by the
word Rathakdra? Does it mean a chariot-maker, or is it a
member of the caste produced by the marriage of a Mahisya ( the
offspring of a Kshatriya and a Vais’ya-woman ) with a Karani
(the offspring of a Vais’ya and a S'Gdra-woman ), which is
called Rathakara ? The question is discussed in Jaimini 6. 1,
44-50, and is decided in favour of the latter. The discussion is
thus summarized in Jaiminiyanyayamalavistara :— sy
Y | TG WL AR | a9 ¥ FAAHT geqen Fafist
TUER TRT N, | T | SROIRIY e | dzamal R
TR AR | AT TEgwE S ) q@t st aierg-
A FC | qAT T JITASAT: | ATV F0AT G CIF G-
T’ S | T T WHETATIRS! TG

The nyaya is quoted by Nagojibhatta in his wrifti on the
ninety-eighth paribhass ( srwamas: gEIEERtEaSEE ),
which Prof. Kielhorn renders thus:—“The (conventional)
meaning which a word conveys when taken as a whole, is
stronger than the (etymological) meaning derived from (a
division of the word into ) its parts” In other words, &Rt
True, which Raghuniatha exemplifies by this word Ratha-
kiara. The vidhi on which this is based is quoted in full in
Nyayamaenjers, page 140, line 8.
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utEFET=aE:

The rule as to & night-sacrifice. This is the topic of Jaimini
4. 3. 17-19, and is largely used by writers on Vedanta as a type
of scripture-passage conveying no direct promise of reward, and
therefore dependent on an arthavada-passage for such promise.
Though S'ankara does not mention the nyaya in his bhasya on
Brahmasitra 3. 3. 88, it is evident that he has it in view, and

Anandagiri, and Amalananda (in the Kalpataru), expressly con-
nect his remarks with it. So also the Kalpatoruparimala.
The last-mentioned work quotes it again on page 255 (in
connection with Brakmasitra 1. 2. 24):—“gur gaqrawzIeisht
aRIfEFTEeAt aaFaa st R erreeiTET o
FHAAT TEHEAAAATT AR EFSATNINR FAo TS ATE ZATF -
1 JARTY FeEd TEUNAT.”

The nyaya is found also in Pancapddikivivarana, page
122, line 8 from bottom, and again on page 134, line 9 from the
bottom. The latter passage is as follows :—* qg rifma=rRam-
FEAAAT Alel TG AT AN QAT THOHET AAFRT T
FEFHHT a1 A &e” See, too, 8'alikd, p. 7 and 157 ; and
Tattvamuktakaldpa v. 81.

TITETET ||

The simile of piercing the central figure of a target. That
is, hitting the bull’'s eye. Itis used of something difficult of
accomplishment, and requiring great skill. “In Prakrit the
radhd is generally called puttaliyd, literally ‘a little figure, as
apparently a little human figure was painted in the middle of
the butt.” This note, contributed by Professor Leumann to
Mr. Tawney’s translation of Merutunga’s work, is probably a
correet explanation of the word gryr, rather than the dictionary
meaning, “ an attitude in shooting.” The illustration appears on
pages 412, 420, and 434 of Upamstibhavaprapancd Kothd, as
follows:—“ g1 Jereft Waiewer AT AT | TOAKTATAT -
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rig: FEEE 0 Cod HaRREr A suwey: | g
TG TEteE S 7 0 A wean: wiErE Areeled gentia-
FHTHFRAA R A= Fear Rge a9: | qures st
& woly Agwrs RemiaTaghieadt ¥ go gier.”
Two more examples will be found on pages 575 and 981 of
the same,

The above meaning of radha fully explains the epithet
radhabhedin as applied to the renowned archer Arjuna.

QTMESSTH TR T

On acquiring the mountain Rohana one acquires the
wealth of gems contained dim 4f. This occurs in the
Pratyabbijna-section of Sarvadarsanasangraha (page 106
of Jivinanda’s edn.):—“qRpsmaeist & @ab SRS
AL QAT ALESTIR @HIE T | OF WRAaew e
A | agwgEeTTi: | wRrewiegmt RaagTaty-
TN QA v gRETOf f%mgqq’rﬁa’ﬁﬁt,”’ Professor Gough
renders it thus:—*“For when the nature of the Supreme Being
is attained, all felicities, which are but the eflux thereof, are
overtaken ; as if a man acquired the mountain Rohana ( Adam’s
Peak ), he would acquire all the treasures it contains. If a man
acquire the divine nature, what else is there that he can ask
for? Accordingly Utpalacirya says— What more can they
ask who are rich in the wealth of devotion? What else
can they ask who are poor in this?’”

For a story in connection with the mountain Robana as
a mine of wealth, see Prabandhacintdmani, page 8.
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& =T |l

The belief as to @ Yaksa in a Banyan tree. A popular be-
lief, based solely on the tradition of the elders, that a Yaksa,
or goblin, lives in every Banyan tree. It is used as an illustra-
tion of Bfder (* tradition” ), which some regard as a pramana, but
which Gautama rejects as such. See Nyayasatra 2.2.1. The
Nyayasitravivarana expounds the term thus :—“ &Rl 8
Fe7: AT SIETARE: | 99 GEIBHEQaTETATREdT qEa-
RATET WEEArTRIAAT AT qEgmAmsAia: ’ u This is the

position of the objector who maintains that tradition 4s a dis-
tinet pramana; the refutation is contained in sitra 2. In
Ballantyne’s Aphorisms of Nyaya Philosophy, Book ii, page
66, we have the following rendering of a portion of the Nyaya-~
stitravritts :—* A rumour (aitihya ) is what is expressed in this
way—*thus indeed people say’ &c. for it is an assertion which
has come from one to another, without any first assertor being
indicated :—for example, ‘In every Bengal fig-tree there is a
goblin, and the like.” In a foot-note to page 329 of Colebrooke’s
Essays, vol. i, Professor Cowell gives to aitthya the meaning of
“fallible testimony (as opposed to infallible s'ruti),” whilst
Colebrooke himself, on page 427, renders it by *tradition.’ In
Nydayamanjar?, page 194, the nyaya is applied in the follow-
ing way by the disbeliever in the existence of God :—sq = nfafg-
HIAT FEATET FETAY, | (Faoaraan S qgEeg=a. . And
at the top of page 64, there is the following, forming the second
half of & verse :—

“Bftl § 7 QAN T T2 agsta an Ak ar
Y AR FIT T ¥ FlST TFET FXa L A

In S'lokavartike ( page 492 ) we read “ swrly g awr AA-

Afagw waly g afy |« aumirad qq  which Prof. Ganga-
ndtha Jha renders by “ Much of what is known in the world as
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¢ Tradition * is not always true; and whatever happens to be
true that does not differ from ‘Valid Testimony.’” Partha-
sarathi’s comment on this is— grwaamTiE e a2 3 I

A | ITMRVAFACTATHAT § WA | aGASAWHATIAET.”
See, too, Tarkikaraksa, page 117.

T T QT qwe:

As Raghunathavarman had the temerity to include this in
his list of nyayas, I introduce it in order to show its origin and
its worthlessness. At the bottom of page 53 of the Benares
edition of Laukikanyayasangraha, it stands thus:—* gy =
¢ qeqat Feat @er AwaEste Sfmar | SemEfrede:
FRFRat 77 ¥ sAatrAaat aifvaay.”’  This verse, and the
words which follow it, are taken bodily, from Citsukh i. 16
( Tha Pandit, vol. iv, page 534); but the real source of the
gloka is Vashnu Purana 1. 17. 31, where it reads “zgremr
Fexq:,’’ the remainder being the same as the above. 1 got
the clue from the Laukikanyayaratnikara, where Raghu-

natha apo]ogetlcally says:—“ g2 ﬁcg;m agrrgf Ruae-
AT,

U SRS

TR

The topic of glory [or splendour} This forms the topic of
Jaimini 3, 8. 25-27. The point discussed is whether in using
the mantra  gmy =t fHgieaeg,”  Fire! let there be glory for
me in the offerings,” the officiating priest (at the new and full
moon sacrifices) is to enjoy the fruit, or whether it falls to the
sacrificer. The purvapaksin holds the former view, but the
decision is that it goes to the latter. In this adhikarana there
is mention of karana-mantras, but the term is not explained.
Kunte says that a karana-mantra is that which regulates sacri-
ficial operations; and that one which is merely chanted in the
course of a sacrificial operation is called akarma-karana-
mantra,
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RzaarREeEERemaT |

Showing a looking-glass to a man whose nose has been cut
off! An incitement to wrath! It occurs in Prabandhacint-
mani, page 291, as follows :— gqry: gegiEE S E I e
a9 | AgaanaeeT gggeagaad.’’  “ As a general rule, point-
ing out the right way leads to immediate wrath, as the showing
of a mirror to one whose nose has been cut off.” This is Mr.
Tawney’s rendering, and I have adopted the reading of his
manuscripts in the first line. In the second line, the Mss. read

frgdiedan.

o
Reatawam: 0

The law regarding the Vis'vajit-sacrifice. It forms part of the
great sacrifice called Gavam ayana which lasts for a year; for
a description of which see Dr. Eggeling’s translation of S'ata-
patha-Brakmana, vol. 2, page 427. A quite new explanation
of this sacrificial session is propounded in a book by the
learned Librarian of the Mysore Govt. Oriental Library, entitl-
ed Gavam Ayana, the Vedic era. It was favourably
reviewed by Prof. L. D. Barnett- in the Journal of the
Royal Asiatic Society for April 1909. The Vis'vajit is discussed
in Jaimini 4. 3. 10-16, and 6. 7. 1-20. In the former, the ques-
tion is raised of the reward which is.to follow the offering of
the sacrifice, since none is mentioned in the scripture prescrib-
ing it; and the decision is that in this, and in all similar ecases,
heaven is to be understood to be the reward. This is somewhat
quaintly put by Sabara under sitra 16:—“ gariZew® Fwfor
@i wTH | 5 SEAl Gid | TAgSI | AASeAgNl Naarses
T | GIMFLAGA FAANSE T 0 | TAANT ST & |quA-
At waly TEETTEYY FNY FAAY FoAdd YAewara
oy | awEEE=eW ARy & werata.”  The offerer
of the Vis'vajit is required to surrender all his property to the
sacrificing priests, a point which gives rise to a very curious
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discussion in the Sixth Book. Is he then to give away his
father and mother; or, if a reigning monarch, is he to part with
all the lands of his kingdom ? These and many other interest-
ing points are fully argued out by S'abara;and, for some of
them, the English reader may with advantage refer to Cole-
brooke’s Essay on the Mimamsa, vol. 1., page 345.

This nydya is very frequently quoted by writers on Vedanta
and Nyaya. The following are examples. Bhamati, page 86 :—
“q T FEYEEATEAEWEATE FeTfe I aww ST
Frafateaa, Fafeada g @semEt oo qrivmae afed Iy

a faseaguEar’’| Vedantakalpataru, page 430:—“gfy-
fragonyare Gwafy @ Rakierde axtwerar aify RomETe-
teaig T’ | See, too, Pancapadikavivarana, pages 134
(line 9), 137 (line 13), and 164 (line 6 from bottom ). Nyaya-
manjori, page 524, line 13 from bottom :— qraevoqRaza-
gy T SR tiEeTEr R T Rt
YA WFHATIETROE TEZIUEAATAREAEIT T T JATOTIY
&c” There is another good example of it in the early part of
the Jaimini chapter of Sarvadarsanasangraka.

fugnt hgaEg 1

A bowl of poison with milk on the surface. A wolf in
sheep’s clothing. The illustration is found in Merutunga’s work
the PrabandhacintG@mani, page 153:— qqidy sRz=at qa®
Prrare | T (e At qﬁg—@—q” “The friend who
behind one’s back tries to 1mpede one’s business, but in one’s
presence speaks kindly, such a friend one should avoid, a bowl
of poison with milk on the surface” This is Mr. Tawney’s
rendering ( on page 92), and he points out in a footnote that
the verse is quoted in Bohtlingk’s Indische Spriiche, and
ascribed by him to Canakya.
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STTRSAAT ST

This highly technical nyaya is found in both of Raghunitha-
varman’s works, I have taken it from a passage in the Bauddha
gection of Servadarsanasangraha (page 11 in Jivananda’s
edition), and subjoin Professor Gough's rendering (italicizing
the words which represent the maxim):—“gx afotrsey Feriz-
Gorat EAATGATTAH, | TETAE JYT AL, | FEaHnf
wran gfe | 7 SRR 9 | seifrrmitresne gaw fer-
O TG | SAIFSATTAT SATHATI AT SATIHHAT-
LTI CRE T eIRe e e G e 1 A

«Of these points of view, the momentariness of fleeting things,
blue and so forth, is to be inferred from their existence; thus,
whatever 43 is momentary ( or fluxional ) like a bank of clouds,
and all these things are. Nor may any one object that the
middle term (existence) is unestablished; for an existence con-
sisting of practical efficiency is established by perception to be-
long to the blue and other momentary things ; and the exclusion
of existence from that which is not momentary is established,
provided that we exclude from it the non-momentary succes-
sion and simultaneity, according to the rule that exclusion of
the continent is exclusion of the contained.” In S'alika page
119, line 14, we find the nydya as “sz fgiwiE sarategn
so1gT,’’ and, on page 67, line 2 “srannd suret arikg.”

AFWAEHAAT: I

The simile of the movements of a bird-catcher. It is found
in S'abara on Jaimini 9. 1. 22, as follows:—“eary wzFnzeey
F Rramazew afniaf o%: ey deafnmmsgroE
FUATATE: TINIAAT CARETIagERE afg a5 seswaRe
Wi A | A AFWEEES AT W Tl A @ agan-
Hsfr g axahme TR e o @ dt
TR e aaThiTaer gt awa ’y See also
gRrfuEaE.

17
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FEear: |l

The simile of [ the time for sounding] the conch-shell. An
offering called gyizgarr, or ‘low-voiced offering,’ is performed
between the cake-oblation to Agni and that to Agni-Soma at
the full-moon, and between the cake-oblation to Agni and that
to Indra-Agni at the new-moon ( Dr. Eggling’s trans: of Sata-
patha-Brahmana, vol i page 192). Sometimes, however, the
second oblation is omitted ; and then the question arises how is
the Upans‘uyéja to be offered, since that comes befween the two ?
The subject is discussed in Jaimini 10. 8, 6270, and the above
question is answered by S'abara as follows:—“z} f& z=i: gdier-
TR 3 FEsTA @ O Q@R I | T Suawmr-
It g ghen @ @mewfy @ 9F wneshe qEge | o
FTR ASATTAUST ST | TN ANASTAWNTRA,’ ‘Sraer-
AT, ‘TEEreEmEFaey’ gia afs o 7 anm 7 S =
REElEEl @ 09 sewd anwd G | gty e |
TCFIASTAA GG Fa=7 gh.”

The simile might well be called srgewafer=ng, but I have
adopted the name given in the Nyayamalavistara on this adhi-
karana, which also explains it more fully :— srg=maiyeeas-

NIRRT ANASYIEEY FS sk | qur AEer-
Fori THEAT ARRFANFRETNGS FRataiy | e g
TEATTRAGHET qRATSGIfaQ aRa=sres JTan: aa-
=g quEnly gesaw,”

This is very clear, but what is the meaning of amurqen? To
be in harmony with the rest of the sentence it ought to indicate
something which, like the sounding of the s'ankha or the beat-
ing of the pataha, takes place regularly every day; but how
can any such sense be got out of ndga, unless it refers to the
trumpeting of the royal elephants at some particular time
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of the day? The S'astradipikd, Nydyamalavistara, and Jaimi-
niyasitravritti ignore the expression altogether.

In Appai Diksita's Vidkims«iyana page 22, we have an in-
stance of the gimwrr as follows — symmuEIsYTeLATIH-
o TR FEICHHANFISRETE a7 st
TR W@ SRAfEd JagEd afv aguelya: wet
Ay aEEa.”’ See also Vidhiviveka, page 7.

Compare the expression *Cockshut-time,” in Shakespeare’s
Richard iii (Act V. Scene 3 ):—“Thomas the Earl of Surrey,
and himself, Much about cock-shut time, from troop to troop.
Went through the army, cheering up the soldiers” In
Chambers’ Twentieth Century Dictionary the expression is
said to mean “Twilight; probably referring to the time when
poultry are shut up.” Webster's International Dictionary
gives a different explanation.

ASTITI:

The illustration of the moth. The destruction of the silly
moth by flying into a lighted lamp is a figure often met with
in Sanskrit works; as for example in S'isupalavadhe ii. 117,
Kumarasaombhava iv. 40, Rijatarangint vii. 375, and
Kamandaki i, 43. According to Merutunga, however, the poor
moth is moved with envy at the brilliance of the light, and so
seeks to diminish it! He says (on page 211, at the bottom ):—
“ SHATUEIRG AT FE T FUAN G | AT agAY et
it ey o’ “The mean man eannot anyhow endure
to behold the exaltation of the man of radiant merit; the
moth even burns its own body to extinguish the bright flame of
the candle.” (Tawney’s translation, page 130 ).
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AR FAO FARNETE N

When the [ prescribed ] ritual [ for the removal or prevention
of evil] 48 at an end, up comes a goblin! This implies ulti-
mate failure in spite of effort. It occurs in Citsukha Muni’s
comment on Nydyamakaranda, page 16, as follows:—* g
Qs AR TR AT IGAISHE anafag 9399 WggATERaaa.”
In Bhamati, page 93, line 17, the nyays is quoted as “zmiq-
AT Aare@ige:,”’ which makes the goblin appear during the
performance of the zriay, the rite to avert evil So, too, in
Mandana-Misra’s Vidhivivcka, page 210. The purport, how-
ever, is the same as in the other case. In As'valiyana’s
Grikyasiira 4. 6. 1, grfeqest is prescribed when a guru dies,
or on the loss of a son or of cattle.

TEETHIET TRAT T

Verbal expectancy is satisfied [or fulfilled] by words only.
This nyaya of Raghunatha’s is very frequently met with, It
occurs in the last chapter of Sarvadars’anasangraha (page 157
of Bib. Ind. and 177 of Jivananda’s edn.) with gzt as the last
word; in Vedantakalpataruparimale, page 680, line 7; in
Vaidyanatha's comment on Kavyapradipe page 232 (in the
erroneous form gegr @wrwiegr); in Haridasa’s vritti on Kusu-
manjals iii. 15 ( page 35 ), also-in Rucidatta’s commentary on
the same portion ( page 478); and, finally, in Sahityadarpana
ii, 18 ( with sy ).

In paragraph 70 of the Tarkasangraha we are told that
there are three requisites to the intelligibility of a sentence,
namely, expectancy (akanksa ), compatibility (yogyata), and
juxtaposition (sannidhi). In para 71, the first of these is
thus explained :—“ Expectancy means a word’s incapacity to
convey a complete meaning, this being occasioned by the
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absence of another word [which, when it comes as expected, will
complete the construction and the sense]”” Then in para 72
we read:—“a collection of words devoid of expectancy &e.,is
no instrument of right knowledge ; for example, ‘cow, horse
man, elephant,’ gives no information, from the absence of ex-
pectancy’; [ the words having no reference one to another, and
not looking out for one another]” This is Dr. Ballantyne’s
translation, accompanying the text; and the same subject is ex-
plained by him in his lucid rendering of Sakityadarpana i 6.

ARARRTIR ISR FOH FAGRSHIE-
faf U

A blow with an instrument suck as a pestle, dirvected
towards the rice, falls instead on the §yamakae grain. Aiming,
at a pigeon and killing a crow. It oceurs in Nydyavartika,
page 46:—‘&y garalawd Fw-afawai Gt sl | ment-
fwre grers: we EsstERaRT | ARt afged
Fui afgwn Gl 7 FaAvsia | e § gaighwge Sgawmaaa-
ety | gubonasaay B 0

MRS TAER

The frwit promised in Scripture [in connection with a sacri-
ficial or other act ] 4s for the performer [of that act]. These
aro the first words of Jaimini’s siitra 8. 7. 18, They are quoted
as a nyaya in a passage of Vedantalaitvaviveka, for which
see “ gfawga, w@l gora.” It is cited by Vacaspati Mis'ra,
also, in Tatparyagika, page 296, line 6 from bottom, and page
4083, line 4, and in his Bhdamats, pages 28 and 492. Also in S'rz-
bhagya 2. 3.33 (p. 1688 ), and 3. 4. 45 (p. 2028), where Dr.
Thibaut renders it, “the fruit of the injunction belongs to the
agent.” The first part of Tattvamuktakaldpa ii. 59 reads thus:—
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‘A ATTEEINART YR WA g &c.,”’ on which the

>

author comments as follows :—“srremaFaaHmeHNl ATTFS

TFAR SFenvFTTEe  sgea @E, &’ Compare
Patanjali on Panini 1. 3. 72.

Euteapecriecdl

The simile of men carrying ¢ palanguin., Used by Jayanta
Bhatta to show how all the words in a sentence unitedly convey
the sense of the latter. It occurs in Nyayamanjari, page 397,
line 12:—“gor & srem™ swom™ wrewEif oF AMBER T =
Rafasmn samaw: @ Rifrmgasstca aon sy aam s faf
qUT GETOAT g arEEERESaata.”’  Again, on page 400, line
11 from bottom :— RiirErsa@aliol g &P T -
7= gRael gada.’”’  Cf. Brikadarnyavartikae, 1. 4. 1600.

e mREwRTE:

The simile of fouching the nose by encircling the head [ with
one’s arm ] That is, putting the arm round the head instead
of bringing it directly to the face. Raghunathavarma classes
it with nyayas expressive of a round-about way of doing
things. It is quoted by Vijndnabhiksu on Brakmasiira
3. 8. 87, in the form REEEIMITeaT ATAFHITTT.

Raghundtha tells us that, by some, it is styled zfyremron-
armg=, and in Molesworth’s Marathi Dictionary we find
Fireamary defined as “a circuitous or devious mode of
speaking or acting, ambages, tortuous procedure.” This is not
the first time that this fine dictionary has come to our aid
when the more-pretentious Sanskrit lexicons have failed us !

But we should like to know how the expression came to
have the meaning here assigned to it. Doubtless hereby
hangs a tale ; can our Indian pandits throw light on it %
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freEmTaRmdTEsaTaad |

The simile of the shining-forth of a thousand lamps stand-
ing inm the midst of solid rock! It occurs in Brahmasitra-

bhasye 2. 2. 28, near the end :— frgrymdivafyTmwavE-
FIATRTIY QIR T9 T FIAOAON RAAA T E g

@1 | Rremanaamdigaganyaaq.’’  Dr. Thibaut renders it

thus :—*Moreover, if you maintain that the idea, lamplike,
manifests itself without standing in need of a further principle
to illuminate it, you maintain thereby that ideas exist which
are not apprehended by any of the means of knowledge, and
which are without a knowing being; which is no better than to
assert that a thousand lamps burning inside some impenetrable
mass of rocks manifest themselves.”

sTeRteeE: |

The figure of a sham-sacrifice, That is, the performance
of sacrificial ceremonies, by a pupil, witha view to his becoming
proficient in them, without the offering of a real sacrifice. This
is classed with yfirgfd in S'abara’s bhishya on Jaimini 9. 2.
13, and an extract from the passage will be found under that
nysiya. The term zyefe, as adopted in Marathi, is thus ex-
plained by Molesworth:—* Dry exercise or blank practising;
performance or doing, antecedently to the occasion, of a work
or matter in which the performer is ignorant or inexpert (in
order that the necessary knowledge or ability may be acquired
in provision for occasions anticipated ).”

gicadasean: |

See this explained under gEwH7™-
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sq: T FeAta |

One should do to-day that which one intends to do tomorrow,
“Boast not thyself of tomorrow ; for thou knowest not what a
day may bring forth.” The verse containing this nyaya of
Raghunatha’s occurs three times in S'Gntiparva, namely in
chapters cLxXV, ccLxxviy, and ccoxxir of Caleutta edition. It
reads as follows:—

AFEAAT FAIQ TG TATEEE |
7 f ot og: 3 A T 91 Fag

It is quoted in the Prabandhacint@mani, page 111, and
Mr. Tawney (on page 68 of his translation ) renders it thus:—
% One should do to-day the duty of tomorrow, and in the fore-
noon the duty of the afternoon, for death will not consider
whether one has done one’s work or not.”

Compare the following well.known story. “An old Rabbi
was once asked by his pupil when he should fulfil a certain pre-
cept of the law, and the answer was ‘The day before you die.’
¢ But, said the disciple, ‘I may die tomorrow.” ¢Then, said the
master, ¢ do it to-day.”

AJIESTATRATL: 1)

The simile of the attempt to straighten a dog’s tail. An
illustration of wasted effort. It occursin the following verse of
the Upamitibkavaprapancd Katha, page 448:—

T J0 T TG AR TAWART
Ft f& Srgmamiy ag=s awlreafy
See also under sRuzRiga=rTr in the second Handful
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s qEE |l

Like a milky preparation that has been licked by a dog.
Used of something which has become impure and therefore
unacceptable. It is found in the following verse of the last
chapter of the Sarvadarsanasangrahe — “gegruEaaTaiasa-
afufEd wralgdiesmaRdetEo: |

ufy gAEEHE FEAIEd a9 |
q gey wen Adetng qHEe
Compare with this the nyaya “q f§ g =Rvafit 2reay waq.”

squ ot g ar e ST wakyary T

A dog, when an ear or s tail has been cut off is still a dog,
not & horse or a donkey ! This is Patanjali’s illustration of the
vartika oxamirmaaa=rag ( which see above) and is referred
to by Nages'a in his comment on Kaiyata (under S'iva sitra 2,
vartika4), as the {Fagegazera. Compare also Nagojibhatta's
paribhasd XXxvil. Akin to this illustration is Kumarila’s “a &
TEig S Ao qT Wi W [edied,” which is found in
Tantravartike 2. 1. 34, page 418; and “q & Fawdnh Sag=isw:
| 4WAT YIS q9aq,” on page 617.

e RmgnmrwsamE: U

The rule as to the use or omission of the Sodas‘istotra [at
the Atirdtra-sacrifice ]. In very common use as an indication of
option being allowable in regard to something, From the in-
troduction to the third volume of Dr. Eggeling’s translation of
the S'atapatha Brahmana, we learn that “the distinctive feature
of the Atiratra-sacrifice, as the name itself indicates, is an “over-
night’ performance of chants and recitation...At the end of each
round, libations are offered, followed by the inevitable potations
of Soma-liquor...and the performance partook largely of the

character of a regular nocturnal carousal.” Then, as to the
18
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S'odas’in, he says ( page xviii )—“As regards the ceremonies
preceding the night-performance, there is a difference of opinion
among ritualists as to whether the S'odas'i-stotra is or is not &
necessary element of the Atiratra...As’valayana ( 5. 11. 1 ) refers
incidentally to the S'odas'in, aspart of the Atiratra, though it is
not quite clear from the text of the siitra whether it is meant
to be a necessary or only an optional feature of that sacrifice.”
There can be little doubt, however, that the learned writers
who use the nyiya, regard the use of the stotra as optional.
For example, as illustrations of option in action, S'ankara,
in his bhasya on siitra 1. 1. 2 (page 87 ), and again on sitra
2. 1. 27 (page 471), quotes the Vedic sentences “srfawry
iRl g’ “arfauy e+ gwif.’’ Then at the close
of 1. 4. 13, he says:—s1qerriigTg GHTSIY W AT TSRO |

TAT FATHSTATION TITAIRASRIE AgomHgdr aza’’s and in 3. 3.
2, “q & WicRmeommeuEmaar fire.”” In his comment

on 3. 3. 26 ( page 893, line 5 from bottom), Anandagiri makes
use of the expression “greRrazoaguatzssy mi,”” and repeats
it three lines lower down. In Vedantakalpataruparimala,
page 539 (line 7 from bottom), we read “qreRrmgoraa fAFeqr
s f,”’ and on page 656 (line 4), SrefmzonHsu=nIaEERO
@ Rt Fwedissgaaeasa:.”  The optional character
of the stotra is made use of by Laugaksibhaskar also, in Artha-
sangraha, page 24, from line 14 ; and by Nages'abhatta in the
Pradipoddyote on Mahabhasya 1. 1. 44 ( vart. 7).

qFg R
This is Nagojibhatta’s shortened form of the paribhésé qEZAr
fmRry Tz ggndais, which Professor Kielhorn renders
thus:—“When (two rules), while they apply (simultaneously ),
mutually prohibit each other, that which is once superseded is
superseded altogether.” Thisisillustrated by the following from

ordivary life—“qur geaaeits: Al WAl @ @@ Q@A
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FAR 771 R FTISTTA ARG T FOF AGOAAT FARY A=
garEwar’ it The paribhasa is found in Mahabkdsya 1. 1. 56
( vart. 25, 26, 27); 1. 4. 2 (vart. 7); 6. 8. 42 (vart, 5); 6. 3 139;
6. 4. 62 (vart. 2); 7. 1. 26; 7. 1. 54; and 7. 1. 73. The illustra-
tion is met with in 1. 4. 2 (vért. 5), and 6. 1. 85 (vart. 3 ).

AL ||

The rule regarding a sacrificial session. For this kind of
sacrifice, lasting several days, not less than seventeen sacrificers
are absolutely necessary. But what if one of them should leave
or die before the completion of the ceremony? In such a case
he must be replaced by a substitute, or the whole thing becomes
null and void. This, however, cannot be done when there is
only one sacrificer engaged in a sacrifice. The nyaya is the
subject of Jaimini 6. 3. 22. In sutras 23 to 26 it is laid down
that the substitute does not reap the benefit of the sacrifice,—
but that it goes to the man whose place he has taken, It is
very clear, from the above, that the mention of the g=grr on
page 430, line 5 of Veddantakalpataru, is wrong, and that the
reference is really to the gifSrgzr=qrr which see above.

dfRraR AR |

The meansing of an ambiguous expression is to be determined
from the context. In Brahmasatrabhisyal. 3. 14 there is a
discussion as to the meaning of the ‘small ether’ of Chhandogya
Upanisad 8. 1. 1, and Anandagiri makes the following comment
on the closing part of it:—“ag=afy diwa= FIFTIATRNO
gfr =Ry afweageaiir FETERISATraEATIRmATIE ™ gegUe-
6 quapafy @ ageaE agesd Afieed e,
The nyaya is quoted again in his tika on 3. 3. 52. It is taken
from Jaimini’s sitra 1.4.29, “gfdg amere,” which is
quoted and applied by the author of the S'dstradipika, in his
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discussion, under 1. 3. 8, of such words as yg, 7y, dig and
others, to which the Aryas attach one meaning and the Mlecchas
another. We find it, too, in Kumirila’s lengthy exposition of
the same portion, in the words:—“gfivig =¥ |3y FEFaREL
oot (page 148); and again under 3. 4. 36 (page 1003 ):—

SERrd ARt MimaTies, | fAeagide iR & g
HReafa.”  See also Bhamati 3. 3. 34 (page 641).

THTM AFIIREATE: )
For this paribhési, see under iRizrqgveT=I™.

. » » » N
FATARAFIA AMFTATH 5ga |

When a sentence can suitably be regarded as one, it is not
right to divide it. This oft-quoted line of Kumdrila’s was
directed against an older writer, named Bhavadasa (so Partha-
garathi tells us ), who proposed to divide Jaimini’s satra 1. 1. 4
into two parts. The line is found in S'lokavartika, page 135. 1t
is quoted in Bhamati 1. 1. 28 (page 159), 1. 2. 13 (page 2086),
1. 4. 3 (page 286), 1. 4. 16 (page 308), 3. 3. 57 (page 668),
and 3. 4.20 ( page 678). In Anandagiri on Brahmasitrabhasya
1. 2. 15, we read—" geyESyFEaTIIAT mﬁmﬁ@m-
Forit ey AT TR, and, in the latter part
of the bhasya cn 1. 4. 3, S'ankara himself has a good deal to say
on umarEAal. Lhen Anandagiri quotes the nyéya in his com-
ment on 2. 3. 2 and 3. 3. 14. “A vakyabheda—split of the
sentence—takes place according to the Mimamsa when one and
the same sentence contains two new statements which are
different.” (Dr. Thibaut’s Translation of Sankara’s bhasya,
vol. i. page 177 note). See, too, Prof. Cowell’s long note on
page 68 of his Translation of S'andilya siitras.
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Ty SRR @ty |

4 qualifying word is of use when it is appropriate[ that
is, when it suits the f3rey ], and when [ withoutit] a wrong
meaning would be conveyed.

The nyaya is quoted as above in the commentary on San-
ksepas'@riraka i. 8347 (The Pandit, vol. v. page 676 ), and on
page 401 of Vidydsigari(a comment on Khandanakhanda-
khddya); whilst, on page 215 of the latter, it appears without
wrrq.  There is another good example on p. 592.

I have traced it, however, as far back as Kumarila, but can-
not say whether he was its author or not. In Tantravirtika
1. 3. 18 (=Jaimini 1. 3. 24.) there is a discussion (as a
puarvapaksa ) of the reasons assigned by Patanjali for the
study of grammar. One of these is that, without a knowledge
of grammar, the performance of the injunction * grgrore Aest-
O WY TEE AgiseA:”’ would be impossible; on which the
pirvapaksin says:—

“ azgt A7 g wiafewEdaa |
F: afy: wfrww: g i sRETa:
77 TEEATE IreeTaiagaEREa i e |
qYqTE |
FwasgfaTrrat |fEIoEa |
gammsafirg T f AR o

Dr. Gangnath Jhé renders this (and the preceding clause )
as follows :—

“We must explain the expression ‘ the Veda with its six sub-
sidiary sciences’ as referring to its constituent parts, in the
following manner. The ‘six subsidiaries’ referred to must be
taken to be the six means of interpretation—Direct Assertion
&c. ; as it is only when interpreted through these that the Veda
becomes capable of rightly pointing out Dharma. An objec-
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tion is here raised :—If the subsidiaries referred to be taken as
those contained in the Veda itself (4. e. Direct Assertion, &c.),
and not anything outside it (as grammar, Nirukta, &ec.), then
in that case the qualification with the siz subsidiaries would be
absolutely meaningless. Specially as we can have a qualifica-
tion, only when such a one is possible, and when a qualification
is actually needed for the purpose of setting aside certain
incongruities (or contradictions ); and as there is certainly
no incongruity in the Veda with regard to Direct Asser-
tion &c. what could be specified by a qualification of these sub-
sidiaries? [ That is to say, Grammar not being invariably con-
comitant with the Veda, a qualification is needed in order to
make it an object of study together with the Veda ; while Direct
Assertion &ec., are always contained in the Veda, and hence
any qualification of these would be absolutely meaningless]”
Page 281,

Another good example is furnished by Sures'vara in his
vartika on Brihaddranyakopanisadbhdsya. At the beginning
of the second Brahmana of the sixth Chapter, referring to the
prayer sy 7 gaur u¥ &c,” at the end of the seventh chapter
of the aranyaka (the fifth of the Upanisad), he says:—

- “maﬁrmgm AR |
It g9 O gAT AWRIATE 0 R 0
g s 9 Ao
78 R 2% adETy a1y

Anandagiri explains verse 3 as follows:—

“gug gir | Neggeiias RO dwy Al f
e srfaR maw deffc RRmowedages | @ gen
aamfy safrarhny Afomdasiaters” 13

The fourth verse of the vartika still further elucidates it:—

“gUATY IaY I A9T Fat 9 |
ferfraomat are: e SHREE’ He |
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a4 T Toy |l

Everything is suitable [or proper] for the strong. “Might
ig right.” In other words, a strong man may be lawless with.
impunity; or, to quote Prof. Ganganatha Jha’s explanation of
it, “for a pious man all actions are equally lawful” This is
quite in accord with the teaching of the Bhdgavata Purdng
x. 33. 30, 31 :—

« qisfEwaY T8 SANO ¥ AR |
dsfraat 7 o 78 @ty a9r 0
ARG TG G |
RagamEETEE st R
Kumarila quotes the nyaya (in Zaniravartika, page
134, line 14) in the course of a long explanation of the evil
doings attributed to certain holy personages; but, in order
to discourage persons of less piety from imitating them,
adds:—* rrgauai TART FEEEFRTE WA RETET T,
In the opening part of the Tatparyatika, Vicaspati Mis'ra re-
produces Kumirila’s warning in the following words :—“gq:q3ra
T i qremEat @ satran g e gfy ) T sengrEt
AEATERT TG | 7 R TOAAGIE 0 aereA e eadaeagt-
gATggAw qwar qut whasa,”

ST ETaE w4 |l

All the different schools of a Veda acknowledge one and the
same sacrificial action. The followers of the Mimamsa evident-
ly regard this as an important poin, for Jaimini devotes 25
giitras, viz. 2. 4. 8-82, to the discussion of it. Kunte’s remarks
on the bearings of the question, in his Saddars anacintanikd,
are worthy of perusal. The nyaya is frequently quoted in the
philosophical works. Instances of it will be found in Tantra-
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vartika, page 84, line 7;in Pancapddikavivarana, page 167,
line 3 from bottom; in Nydyamanjari, page 256, line 18; in
Vivaranaprameyasangraha, page 169, line 17; and in Sribha-
sya 3. 3. 53. Raghunathavarman makes use of the nyaya but
does not include it in his numbered list.

FEATE: |

The law relating to the Sakamedha offerings. This is
the topic of Jaimini 5. 1. 19-22. The group of offerings called
Sakam-edhah form the third of the three seasonal, or four-
monthly (caturmasya), sacrifices which are performed at the
parvans (or commencement of the spring, rainy, and autumn
seasons ), and which, in this case, last for two days; three of the
group ( consisting of seven ) being offered on the first day, and
the remainder on the second day. An objector urges that two
days are required for each of the group, but this is set aside,
and the ruling is as above. For a full description of these four-
monthly sacrifices, see Dr. Eggeling’s translation of the S'ata-
patha-Brakmana, vol. i. pages 383 and 408,

qry: QET: GR07 IS FAawtaai G qz3fq

If a man with eyes is led by somebody else, it is clear that he
does not see with his eyes! This is found in S'abara on Jaimini
1.2.31 and is used by an objector to illustrate his argument
that it is not necessary to understand the meaning of Vedic
sentences employed in sacrificial rites, since the way in which
they are to be used is clearly laid down in works prepared for
the purpose. The illustration is quoted by Jayanta Bhatta in
Nyayamanjars, page 286, line 12.
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HIATAETIRIE: ||

An injunction in general terms is indefinite. It appears
a8 a nydya in the second part of the Laukikanydyaratnakare
(1. O. MS, page 319 @ ), where Raghunath applies it thus:—
“ gtk sfaes Ry afy aaenit segermaTiY Qe R

FgarrtrgE @t iy’ It is doubtless derived from
the following verse in Tantravartika 3. 4. 47 (page 1020) :—

“grmerRfnere: @A Bl

wew g RiatrerasREEa’ i
The verse is cited in Vedantakalpatoruparimala (page
253), where the second line reads “ yeer g ﬁ%ﬁ'a-gm T,
and the first line is quoted by the author of the Nyayasudha
in his comment on Tantravdrtike 1. 2. 42 which defines the
term gRgen (‘limitation,” or ‘exclusive specification, as Dr.

Thibaut and M. M. Kunte respectively render it).

The lack of definiteness in general statements is alluded to
by S’abara, also, on Jaimini 10. 8. 16, where he says “7 f& -
T TRl AREiaEEa,”’ but Kumarila points out (on page
1027 ) that the fg3raq requires the gryrey. He says:—¢ ‘a g
g SHfEIT I | qAE IEAEAgS: f%mmﬁmﬁim
mag=aATE 7 feea.”

FAFTAREHRTAALTHITN TSI N

That [injunction] which leaves mo room [for others] s
stronger than one which does. For example, an injunction
directing animal sacrifice [‘“‘srefr+ftd e’ ] and which
leaves no room for option, overpowers the more general one
forbidding the taking of life [“% fwreat war™ ] In this
way one Smriti may prevail over another. The nyaya is

found in Raghunatha’s list, and is applied by him as follows:—
19
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tq VAT FAATT: TET: FAAEEREN | REma -
ARREAFTE T THATTAY FAagraFamey: | A reference
to Brahmasitrabhdsya 2. 1. 1 will fully explain the two terms
of this expression. In his comment on it Anandagiri quotes
the nyaya twice, and again under 2. 1. 4, 6, and 13. In im-
mediate connection with the first of the five, Anandagiri quotes
also the nyaya “amRrafryadneiaey qoawms,’”’ and the two
occur together in the following verses of Yamunécarya's Aga-
mapramanye, page 63 :—“gafias T & amE RO
I AT RER aaE | XF Al qangadien |
{4 sl SRRETAtIRATAST | FFAT AITTH T HATIIR-
= | AT RawnE @iaEEt e 2’ n See also Citsukha
Muni on Nyayamakarande, pages 7 and 148; and “gryers-
s waw’’ in Mahabhasya 2. 1. 69 (vart. 6) and Syddvdada-
manjari, page 19.

féred@wag Tar
Like a lion’s first step. This obscure nydya oceurs in Meru-
tunga’s work, page 278 :— Jmrifa=art a1 FATAINST HETHL-
mpanfoa: | REeisT? a9 |mmaied og gww.”’ M Tawney
renders it thus (on page 174 ) :—* Whether with due considera-

tion or not, this great king has been set in motion, and has
starbed on his expedition; on the principle of the lion’s first

step, he cuts a good figure on the march.” Does the illustration
mean that a lion in motion presents a finer appearance than one
at rest?

fwaTgRTa |
The simile of o well [ dug ] in sandy soil [ the sides of which
are incessantly falling in]. TUsed of an argument that will not
hold water. It is found in Brahmasuirabhdsya 2. 2. 32:—
b agAr AdTERO qur AU AANEERT SyqfEeET fe
TIT T RFAFIAFEAT €T 1 T BTN g7 0
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o D
HHRATIASIT: |l
The figure of oil from sand. A non-entity like a hare’s
horn. The following is from Bhartrihari’s Nitisataka (verse
5)—
‘g RAvarg Yol gaa: feag
g wgforeg afvs fRamanida: |
Fgigiy wArsataoREE -
@ g afrfRegasafawmaada?” i
In Bralvmasatrabhasye 2. 1. 16, we read :— g aramen=n a1
A 799 ¥ a9 Jqay qu1 @Haneiey,”’ Compare with this,
Yogavasistha 2. 5. 23, “q warnfy wEaT A" @AAA:’, where
JeAzAa: is given as a variant. American rock-oil was not
known in those days! There are two good examples of this
illustration in Nyayamanjari. On page 493, line 1:—Jereff
& fReaingREY 7 fwar | agw 9 Je™ Ht REw: et
fepamen: 70 On page 494 :— Yol (e HAgEAH 4 T7Ad L
gt g aratsy qgdi amg wak.”?
Compare also Paris'istaparvan viii. 152 :—

“eamETdleg AT gEty TeE |
@y wat g4 % de argwea i

RATHR T N

The law as to the Saktavake [ or song of praise]. This is
the topic of Jaimini 8. 2. 15-18, and immediately follows the
Prastara-praharananydye with which it is closely connected.
Both form a part of the New and Full Moon sacrifices in con-
nection with which there is the direction * geraree w&t sEtfr.”’
The question then arises as to whether the whole of the mantras
which comprise the Stuktavaka are to be repeated on each of
the two occasions, or only & part. S'abara’s argument is thus
paraphrased by Kunte :—“ Though the Veda mentions positively
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that certain mantras are to be used in certain sacrifices, yet they
are not to be so used blindly. The mantra which serves some
purpose of a sacrifice is to be used. Though the Veda prescribes
the use of the whole mantra, yet it is not to be obstinately
maintained that the whole is to be recited. A whole mantra
like the Siktavaka, or a part only, is to be recited according
as it i3 necessary. This is to be ascertained by the sacrificer
himself. Hence it cannot be said that the whole Siktavaka is
to be recited on the occasion either of the new or of the full
moon day.” Again :—“That portion of the Stiktavaka which is
recited at the new or full moon sacrifice is the whole of it in
reference to the sacrifice itself; because the Veda never pre-
scribes a certain text as constituting the Suktavaka, and because
the Veda simply states that the Siktavika, is to be recited...
The Siiktavaks is not one text only, but is composed of different
texts. The principal god connected with a sacrifice is mention-
ed in the middle of the Stuktavaka, while something connected
with the sacrifice to be performed is described at its beginning
and end......All that is sought is the accomplishment of the
new or full moon sacrifice. Hence there is no necessity for dis-
cussing whether the whole Stktavika or a portion of it is to be
recited; because whatever mantras are sufficient to accomplish
a sacrifice constitute the whole Stktavaka so far as the sacrifice
is concerned.”

FATEAF AT ||
The simile of a bird tied by a cord, It is found in the
Chhandogya Upomisad 6. 8. 2, namely —“g guar msh:
AN FaE KH B IREraEaaaesal gaaRansgd Euad
Wy @ aAl B RE SRRErEEEaTaeseal Sum A ST
o fE @ Aw gl
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Vidyaranya versified the above in his Anubhutiprakdse
(iil. 81) and Pancadas's. (xi. 47) respectively as follows:—
« Y gAEEy T | aeshata g
AEEATTATHR FFIALAFRAEAL 1
‘gt gAa: Gieged sATIA RAww |
ATSAT FPIALATT TRRFATGAIT )
I have omitted, in each case, a second verse relating to the
darstantika.

gAMEFRETE: ||
The simile of the thread [about to be woven into a] gar-~
ment [and already regarded as a garment]. Raghundtha ex-
plains it thus:—“ g g wid@gar RFW T T FAHTAC
@ g gEAmEEraEEaT: | gae s aeadas ad
gaEerEt Wit mfdsfaagar Geanwen qettadshify qrerg,”

It is no doubt derived from the following passage in the
Mahabhdgya, 1. 3. 12 (vartika 2):— stegigdy iy Xavaasd
wafy | Fa | AR G5 AR gAAEsad | qaar | shae-
RRGAEAIE S G WS aAW | § iy A wewt 1 aw@-
sy AT T AH: TR qrasrAta Gl | e ger-
@ gEivie & A9 qEet atema s gaaRad.” This
is repeated in. 2. 1. 51 (vartika 4). Kumarila employs the
illustration in Tantravartike 3. 7. 33 (page 1145 ):— gitarr
A e TAgE T W Opaa gy B R -
A AE aldam @,

Light is thrown .upon this by the following extract from
Ballantyne’s Aphorisms of the Nydya, ii. 127. The sitra so
numbered is * gr=rorenaarged &’ “Though its meaning be
not so and so, it is figuratively so employed in the case of a
Brahman, a scaffold, ‘a mat......in consideration of association,
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place, design......Though it be not so and so,’ 4. e, though
such be not the direct meaning of the word, it is figuratively
employed ; for example, the word ‘staff’ &c., is employed for a
Brahman &ec., because of association...... In like manner......
from the ‘design’ (tadarthya), ‘He makes a mat’ (kata)
implies his aiming after a mat; for the mat, inasmuch as it is a
thing non-existent [ until made ] can have [at the time when
one is spoken of as making it] no maker.”

Again, under sitra 4. 1. 50 [ gfefag g agam ], the author
of the vritti says (as interpretted by Dr. Ballantyne ):—“The
weaver sets himself to work, having considered, that, ¢ In these
threads [4. e, constituted by these threads ] there will be a
web, but not with the understanding that ¢there is a web’;
for, if that were the case, then, the product being supposed ex-
tant, there would be no setting one’s self to work, because
desire [ precluded by possession ] would be absent.” See also a
passage in Tatparyatikd, page 254, beginning at line 14; and
Sankhyatattvakaumuds on kariks 9, pages 52, 53.

ek R fFdEgaAERFTEETE

A man does mot [attempt to] put a second shoe on a jfoot

already shod, for it would be an impossibility. This is found

in the bhasya on Jaimini 1. 2. 38, where the purvapakshin

objects to certain Vedic texts as unnecessarily setting forth
things already known.

TEAFARTIT: ||

The simile of vegetable [ or mineral ] poison and animal poi-
son [wrg@fa). An illustration of one thing being counteracted
by another. In his smaller work Raghunathavarman places this’
amongst the purely grammatical nyayas, immediately after the
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qaierRaRET I, and describes it as follows :— eoravsiara-
frrrde Ao | TERTAAEIEE: G ST H-
TEATATRT e sfagy gur qur gEase’ . In the
larger work, it stands amongst miscellaneous nyayas near the
end of the utiarabhdga, and is numbered 242. I extract from
it the following :—*“gyraior egATANRRT TFAEr AFEATRIET
TFHAA T YRR AT | AT RS ATt
gRgrrERTse st | o Raedee awdim fgs fa-
Pt grirqRatgrraRsaEaer | wo ganmEtagat
[EARIESTETAERR A, | AT AT TG FTEOH AT
FagRmirdafEaareEmmTEm |

An example of animal poison proving an antidote to the
other kind is found in Adiparva, chap. exxviii (Cale). The
wicked Duryodhana mixed some kalakitake in Bhima’s food
and, when he had eaten it and become unconscious, threw him
into the water. The story then continues thus:—“g fudsmy
SEETaRY F US| SEEHANRIAN AT ANEAREE, | ad:
whw aghvee aidET: | wgEa g M TEEgEe: o
qANSH TAAAE Al FoFeFH | §F AURINT g aFaT g7
Compare the Rraamrsimea™ in Sarvirthasiddhki on Tattva-
‘muktakaldpa ii. 53,

wrgfesarear W fuyg: @ 9t g A | -
grogrEagya |

A man who tries to burn his ememy by setting fire to his
own fingers, may or may not burn the enemy but certainly
burns his own fingers! It oceurs in Nyayavartike 2. 1.
12 in reference to a person who denies the validity of Proof.
Sttras 8 and 12, as translated by Dr. Ballantyne, are as fol-
lows :—“[ Perhaps some one will say] the nature of a Proof
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does not belong to sense &c., for it cannot be so at any of the
three times [into which Time is divided 1.” “[If there be no
such thing as Proof ] because [ forsooth ] nothing can be such at
any of the three times, then the objection itself cannot be esta-
blished.” On this the author of the vartika says:—“wmag
Preafy #1397 7 ared aganmiify gaar affgeEned aa-
Fangend WAty | au shrengRNaen W fag: @ T Wy
T a1 EnglgeRgat.”’

AIARRAIT AEFATETE: |

The illustration of throwing away a garment because of a louse
in ¢! It oceurs in Upamitibhavaprapancd Kathd (page 160
line 10):—" qafisgqaeamqenty goANgIIONATEATHIR AT
AR ey A% ARTIG IS I | s g

sifafirda arewermrer: o Compare Raghunatha’s egenfirar
FTERTATT:

ferogfafirera:

The illustration afforded by buried treasure [ over which
men may walk again and again, unconscious of its existence].
It is found in the Chhandogye Upanisad 8. 3. 2 as follows:—
sy frvafity Fiftaasea sofoR saeat @ Ageaayan
qat: T AEEBA TH HSE 7 AegeagaT & wegen” 0

Sures'vardcarya makes use of it in Sambandhavartika,
verses 294 and 295 :—

¢ FamsTITRITG Safy araTReaT |
FFTEfy T 9Ar a1 W ar agasTEr o
sefraagagdlsera ga 7 g=aa |
frraifireraiigda o @’ o
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The translator of the vartika, Mr. S. Venkataramana Aiyar,
gives “ the illustration of the golden mine,” as the rendering
of the nyaya in verse 295; and adds in a footnote, * people,
other than professional detectives of miunes, will not discover
a rich mine of gold hidden deep beneath the surface of the
earth”; but I think that my rendering is more in accord
with S'ankardcarya’s interpretation of it in the Vedic passage.
He says:—

“Reeaf® froada gageons  fafatdae g fafae
gty fkd gwaertataag” o
There is no thought here of a mine, but of treasure buried

in the ground with a view to its being taken up again on a
future occasion.

The two verses from the Vartika reappear as Pancadas's ix.
39, 40, preceded by the following :—
¢ qrigAfaaresiy Prirasfagaaa: |
7 afw safcdagias qaaiiEs”’ |
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NYAYAS EXPLAINED IN PARTS LH & HI,

The Nyz_ayas being arranged in alphabetical order
in each handful, it is not necessary
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LIST OF NYAYAS.

AFIS FAATA N il
Al il
sAffErmm il
Srediiysar sarasEatiy i
dens @ aAq il
e gigaATAIE i
AAFYIATTT i
AAAIAATR AT i
ARy Fraig: il
ATFIIUSAT, ii.
AFFqISAFAIS(Y dil.
Ao il
sfggfagFa= il
AfgFE=F il
AR T il
FAT wErrey il
Aeaed farvat il
AT [ dil
afafrgagaas il
srraeTaty T i
sradiiym=E i
FFIFIIFATE 1
HPgaS T 1

SR EE
Fragdo= il
SFFIGIIIT 1
FFARAFIEAE 1.
SRR, il

A=A g i
AqES T il
ABART AigeEwe i
QAT ey il
AMY Ewdas il
Agigd i il
srgeTAfagIeaRa il
syl AstFaSE il
AT AU iil.
FTIIAZATE 1.
wREgIEAEng il
aEqdIIg A
s Sy fega i

it andl Rrgmifeay i
ATACAT i
wmEE i

ABTH ARET: il
sadAgeaa i
sggauiasg; il
slEuEFEE il
HAAFISE TEIH 1
ARFAAFTAT 1.
azABIEAIT L
AT il
HAIEIT: FA Iy i
AFIAIOAR I FAaT il
SR RE AR i



SEIABIO AR 1.

Al FveTY i.
wRgFaT il
AETAAIATIATTAG A il
sTEEgiEgaTwE L
sneTaEmd gaat il
AFTE T g il
MHEF YT il
AT il

S w@ry fafay dil.
angéa:{ ii,

i ag iil
AAHITFIE il
SFIF q@hy dil.
gal saix gasaa il
FYFRA il.
ZIATHI=Y i
FEAATOTENR NI .
geFgeie il
SERASERAY i
IEY 3T At WA il
IR e A, i
IEAAIFH: 1.
IqaEigs e dii.
IqESERm AR il
Iu@:qrAT EF; il
SEFITFALVTT 1.
Sy il
gy it
KIAWIO {eas: ii.
TEyRAEAAaad i,
TEAgElgE: i
TFFraId L

158
gEEFaage il

TRIH giga il
oEAfaly aiRewa: i
FTHFAAGIEL i
FISIRIEEAT il
FIFATIET 1.
wlysresry il
FRISA i

i asxiaﬁ?ﬁammw il
FA-IEafaea=ny ii.
FigfEarany il
FHYAEARHEITEAT, il
F@gTFT il
FeRgraunar’ i
et i
FIFASIT i.
FHFOTTTAFAIL i,
FlEgraaigTg i
FIFAMSFT 1.
FlEITFoE= il
HrBIG B il
Fifafrardr g=f e i,
FUIIFART il
FROVNTFATT 1.
FIqTETEAT i
FIAFAASFIAY 1.
frarEEale: i
FER=STAH, ii.

g A Rawds i
FEAFOFTA il
FEHENQUE i,
FIEEAEFA iii.
FUHIGEHA 1.
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FeazaizaEEag i AFWFUEAT il
FRIFEA 1. qEgREA il

FARRE ATATOT il SezafzEFag i
FhEmTEEHaAY: iil. g il
FANEAEAT L =it qiasy it
Faggan: i AT A ii.
Brar (& feecda 9 aag il ArTFAEEEEE
g & = s i .| ohemm i

| AR iii. gy il
shieiTay il FOBAFLIFATT il

&t fag i seghtaseay il
FRFQNAATT 1. Stz il
Qeanzfedia=IT L SR i
AR 1 SAEd Aiaer gy i
agRFEEA i FAAFEART Madwe il
TAFGIRHIAAT il SATELAATIIRAT il
TWimagueasay iii. Rizare il
aaafEmTRE RS il TATFAOF di
aiegTaEdeany i TERiftgegeIg il
a¥TFFEA i qERfrageadtaeag iil.
mEvEAT il qewgeT di.
qeRiTgwFEaT L qEE+ il

v amEn i TEATAH qFEHDTA: i,
M gaeamy il AgeREIeATy i
A i g R i
AR i qERREA il
dvorggeat: il AR i
Sy il IG ST gy dil.
qiftw Q= il agr:frargad i
gzadigeqy il augHEEAT lii.
shageaT i AN 1.
qEFATAE 1. FERTFG A 1l )
goneram 1 AEHET JUEEHS Ao il



ﬁmngg:mq i1,
garaadeary il
FARISA il.

g3 g?'{:[:m ii.
FNABFIFA i
FoaegurE Ty il
gongm R ii.
qeFgRamtede i
IBqEAITEA il
ANTF Fo@Y il
gIqqS=1Y i.
Frgsideay iil.
gryRgAAlgEa i
FUEIUHM i
glvgrary i

TARFT AEFNGISA dil.
m‘iwﬁ EC iii.
glyzge egeRr ST il
gaqEed JAAS” il
FTRATSEZATY il
STTCFATO i
FrEIAAEieT il
agumeTy il
gagugsgEaeay il
e i
qesgwary il
YT il
qREE-aT il

a §g e il

T = |A% geaed €Iq i
ag@Igd qrgaT: dii.

« AR RgFaa il
aEgay il
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AJHFIY 1il.
ABLAZIGYAH 1.
| e sy i
| 7 & wEwvdnae i
| 9T 1% FewpngzeE il
l 7 & sifeat agmi il
; 7 1% Fragerao il
| @ T |igwEiE el i
| @ f& wTrar |d=ay dii.
| 7 & e il
| A E Prge fua gi werq i
| 7 & ke giartae: ii.
| 7 f& fegril
| 7 f& amat qerfug QRO i,
| 7 % 9 emiei il
| 7 & wafa avg: il
| 7 I g geif il
| @ f& fagar fgead il
! 7 iy arEEaEe g il
7 & a3agwen geaAmey il
7 & atfasam L
7 T iy qan il
T 1% LATHTESIS il
7 & @8 Q¥ sy il
7 T qedoneay: i
a f¥ glidsfy ag: il
9 & galeomeafayam i
7 1% Taqisadr amie: iil.
T GATRASA AN FHH{01 i,
T g Aquw il
q gareg gL il
T AT [OTRgTr: il
gt Ao il




AgEY THTEE: il
aranfyd o lil.

afEmIn FhgEHIT il

fruRaer fgdgfg il
fHargeyatam i
A gEaea: qEEny il
qEITEAAY 1
qgegeTy i
Q@AY i-
gy wIeeay il
qUeEFPZA ii.
q@igaAg=a il
qeast afgwe: il
qregTiAa 7 il
gt dil.
qorRaft=aTy il
qRISHIY Qe dil.
YITEARY SAwRT il
TrRETgie agaf i
qrRAR=qRor il
QIR il
QRIS i,
fRosgasr & 9 i
Rusaraad aaer L
fagamadaasam i
ERICICIREE I o e i
eyuemny i
gREargyang: dil.
gegeHy il
93 @argr: il
NweH AqAIgraed i
ARy i,
stiafafyee iil.
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afd ware qqor swadH: i
g g il
aqaq il
g 5§ geaney i
ARG Es N i
AUAFE il
qROEAIAQ: il
AAOARFTE ii.
sAFAAGR il
sat & giaiers i
TRAAE = il
SrafdwsRe il
seadfraans aga il
RETAGHAY dil.
JFAFGAAF 1L
T il
a’f?ﬁ:ﬁq‘ iii,
gwazy Riaani it
agiorazafieay il
FEUTHIAATY i
FEATAGIE! e iil.
e SHIFEEERRIT i
dfisigr i
gyfaasa & Ao i
MANFIANY i,
HGIRATHFT L
MR i
SO 1
wtygashy sy i
W it
wewTeg i il
wigAREEaq, iil.
NURIFETT il




i@y AEaT i
frgmigaamomrT i
Haw@ez=ry il
¥d WAy il
SRR il
e il
Wafyaream ii.
WP iil.
afterrARET R i
s L
At i
RogFg R i
FugFAERRQO i
AEmREaa il

Ay vty gge i
qegdtivsae i
FesyaTgT: iit.

Aeg R i

FEahy xaea e i

wefy g% wege il
Agiagaley i
afrd@eaieeg” il
ARG il
e ity
AR PEa: i
A rFEuTET, i
R ErgEt i
fTremt adEmi it
FRih R -

gheaRmaFa o, i

gfeig sl gea i
auTwaEEa i
gRFEAadwE i
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T gugy i
7 T3 Fia q T ¥ il

q: FIAT @ BT i
TR T T wfey di.
acgak agieerg il
FATHIER or: i
Fgiarfay agnadEang il
T g g il

TR A g il
Al FEEwRonTE: i
AFFUEHABO=1 1.
qaTaE: gAY g il
FE7 AT o il
FEATFIS lid
qEiFgEa il
AMATAISTTS i
e ey il

qiagad arEfEe, i
e Ay did.
FTAY i
TSR il
I i
i@y il
qravrergAr il
wrgusdag: il
TaTRgEEad i
'@"r'mnumf&
TarTagear i
JgonamenT il
gLt i
wTFS sy i
FrgmErR=a i



a2 Ay i
FIATAGT0 il
FAIIRAF1T il
FAT Tl qre: i
FaldEae i

i ainfEteEe i
MGy il

g B i
gl il
Retanditagog i
Rrgeegdinatara i
famamiyses il
Rl i,
faugsi argae il
ety i
frageema i
di=ftaegeang L
FANFIYAFY il
FEFAQAFFA 1.
gigfreas: L
giirwlaan qeEaE: il
gFhrdrnieam il
sAIqEITAL dil.
STIAFTY il
aFlEsafoeny il
AT il
AAIATAAAAZFAT i
A g, il
WFEHIAA 1
AT 1
AFWFATY iii.
AAEIAAT il
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A A AarRIga: il
e il
AT il
WEHES TR i
=g may i
Rrosadsiy i

iy AT i,
Rreraamereandg” il
=it af: i
gEafesEay i
gy il
gEAREET i
EDCET G Lo |1 R
gfadraeasamy iil.

1 FEwg gt i
AYRPIAAAY il
ARt qrae il

AY RS SRET L.

- 57 0% & dil.

GRBIHEIAE A il
FFFA Fa: e i
gFmgaEn il

gFFiawe il

QI iil.

geargeAEa: i
afFgoqer aEaRwiRaE: i
QFFIY A Faad .

qEIA qrFAvREAIY: il
FRIaEAE il

gvwa afaar = il

a9 T ik il
AT e il

|4 qwaa: geg i
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gAMREFA iil.
Qe qrE il
|rARgTEa i
|rafteamy i

A geEaE i
AR i
enfagaaea L
;wﬁqyﬁm" il
QamEl guwa: i
wfegRedl ya it

QI qEITAE T WAR e

BT TEHART: dil.
fxuatafreer i
ggAE~Y il



ERRATA.

Page 6, lines 7 and 9 from bottom :—

For garqgwan read RUE
Page 29, line 8 from bottom: —
Put the inverted commas before agwara.
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SANSKRIT TEXT-BOOK.—Specially useful for P. E. Students:
RAGHUVANSHA.
Caxtos IV—VIII.
With Mallinitha's Commentary

and an Introduction, Critical Notes, Tranclation, Synopsis of the

whole poem in Sarskrit, and a chapter on Prosody by
K. M. JOGLEKAR, M. A.
Price 1} Rupees. Postage 2 Annas.
Tekie Tt

A NEW HISTORICAL GUIDE,
SATARA.
BY

D. B. PARASNIS.

Contents.

1 SATARA. 2 TaE BRoNSLAYS OF SATARA. 3 SATARA JARAGEERS.
4 Praces oF INTERRsT. 5 HisTorICAL RELICS OF SATARA.
6 Lapy FALKLAND’S VISIT TO SATARA. 7 APPENDIX,

Hlustrations.

1 Rasa Samwast. 2 Rasa SHanvu, 3 SArDAR RAJARAM ALIAS
AnasangB, 4 THE Cuier oF PuAvtan. 5 Mr. J. R. ARTHUR.
6 Sir BArRTLE FRERE. 7 SARDAR ANNASAHEB.

J. S. Cotton Esq., M. A., Editor of the Imperial
Gazetteer, London, May 28-7909:—*“ ¢ © % [ must not delay
to acknowledge at once your Drief Notes on Satara, which I have
read with much interest. It scems to me that you have recorded
precisely the right things, and in excellent language .......
Your illustrations are very good. I am particularly pleased with
the Chief of Phaltan. ¢ = &7

Price 8 Annas. Postage 1 Anna.
TUKARAM JAVAJI,
Proprietor, Nirnaya-sagar Press,
Kalbadevi Road, BOMBAY.



