THE PROLOGUE AND EPILOGUE VERSES OF VACASPATI-MISRA-T*
Ashok Aklujkar, University of British Columbia

§1.1 Recently, I had an occasion to write about Vacaspati-misra’s Tattva-
samiksa commentary to Mandana-misra’s Brahma-siddhi. As one part of my
article, 1 pointed out that two verses found at the end of the Yukti-dipika
manuscripts ! and probably referred to by the remark krtir iyam sri-vacaspati-
misranam in one ms could have come from the Tattva-samiksa. 2 To judge the
viability of the connection which had occurred to me, I made a study of the
verses found at the beginning and end of Vacaspati’s works. As a few verses
composed by him are found also in the middle of two of his works, I included
them too to get a better sense of his verse style. The purpose of the present article
is to report my discoveries in the hope that they will either throw new light on
Vacaspati’s life or help in bringing precision and certainty to the conjectures
that have already been made about his life. I also hope that, when critical editions

*I was able to complete this article because of the help I received from Professors Albrecht
Wezler, Lambert Schmithausen (University of Hamburg) and Karin Preisendanz (University of
Vienna) and from Dr. Elliot M. Stern (Philadelphia), all of whom read the earlier drafts carefully and
made me aware of the need for improvement in minor as well as major respects. Professor Srinivas
Ayya Srinivasan (University of Hamburg) kindly discussed with me the questions I put to him regarding
manuscript variations. My thanks go also to the Alexander von Humboldt Stiftung of the Federal
Republic of Germany for its fellowship which enabled me to concentrate on research during 1998-99.

I have italicized only those non-English words which are mentioned as distinct from used, except

when such words occur as parts of whole phrases or passages.

1T will employ the following abbreviations, except in quotations and some sentences in which their
use would look odd: “ms* for “manuscript,” “ed” for ~editor,” “edn” for “edition,” “comm” for

“commentary,” and “vol” for ”volume.”

2 The relevant details can be had from Aklujkar 1998. The verses concerned are: tattvasprsah
khandita-bheda-vadino dhvantacchidah pandita-sanda-mandanah / vinihsrta mandana-vaktra-parnkajaj
Jjayanti vacah sruti-niti-mandanah // (found at the end of the mss of Mandana-misra’s Brahma-siddhi)
sphutabhidheya madhurapi bharati manisino nopakhalam virdjate / krsanu-garbhapy abhito himagamarm
kadusnatam yati divakara-dyutih // nayanti santas ca yatah sva-saktito gunam paresam tanum apy
udaratam / iti prayatv esa mama sramah satam vicarananugraha-matra-patratam // (found at the end of
the mss of the Yukti-dipikda). My preference for the readings given here is justified in the article to
which I have just referred.
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of those of his works which have so far not been critically edited are prepared,
the editors will seek answers to some of the questions I raise, explicitly and

implicitly.

§1.2 For the sake of convenience in later discussion, I will take up
Vacaspati’s verses in the sequence in which Vacaspati is thought to have
completed or undertaken his works. First, I will offer observations, mainly text-
critical in nature, on specific verses. These will be followed by general

observations regarding Vacaspati’s life as a scholar.

§2.1a Nyaya-kanika beginning:

paramrstah klesaih katham api na yo jatu bhagavan

na dharmadharmabhyam, tribhir api vipakair na ca tayoh /
param vacam tattvam yam adhigamayaty om iti padam
namasyamo visnum tam amara-gurinam api gurum //1//
bhuvana-bhavana-sthema-dhvamsa-prabandha-vidhayine
bhava-bhayabhide tubhyam bhettre puram tisrnam api /
ksiti-hutavaha-ksetrajiambhah-prabhafijana-candramas-
tapana-viyad ity astau milrtir namo bhava bibhrate //2//
ajfiana-timira-samanim para-damanim nyaya-mafjarim ruciram /
prasavitre prabhavitre vidya-tarave namo gurave //3//
acarya-krti-nivesanam apy avadhitam vaco ’smadadinam /
rathyodakam iva ganga-pravaha-patah pavitrayati //4//3

§2.1b The first verse is unlike most of Vacaspati’s other verses in that it
praises Visnu, principally and exclusively. Given the liberal attitude toward
various deities expressed in Tattva-bindu verse 1 and Bhamati verse 4, it is not
impossible that Vacaspati wrote the verse. However, it seems improbable from
the pattern seen in his other verses collected here that he would write such a verse
without any reference to Siva or that he would place it ahead of a verse praising

Siva.

3 For the recurrence of verse 4 in the prologue of the Bhamati, see §3.3-4 below. For the absence of

an epilogue in the Nyaya-kanika, see note 19 of Aklujkar 1998.
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Secondly, in almost every commentary prologue, 4 Vacaspati has tried to
match the content of the mangala verse with the content of the work or darSana
to follow (cf. §2.4a, §2.5a, §2.6a, §2.7a, four out of five cases). The present verse,
if at all it is authored by him, would then be appropriate for the beginning of his
commentary on the Yoga-bhasya. Its details are reminiscent of the Yoga-sutras
1.24-27: klesa-karma-vipakasayair — aparamrstah purusa-visesa ISvarah, tatra
niratisayamh  sarvajila-bijamh, sa pirvesam api guruh ... and tasya vacakah
pranavah. It has a partial similarity of content with the mangala verse at present
found at the beginning of the Tattva-vaisaradi (§2.6a below) and also with the
mangala verses and the first epilogue verse of the Patafijala-yoga-Sastra-

4 (a) I qualify with “commentary” here because I wish to leave out the prologues of two
noncommentarial works: the Nyaya-stci-nibandha and the Tattva-bindu. The relationship through
thought elements or theme of an opening verse with the main text to follow, if perceived, can lead us to
examine if such relationships exist in the case of the other works of the same author. If they are found to
exist, we may speak of a pattern. But the detected pattern can become a better piece of evidence in
deciding authorship if we can establish inclination. It is possible do so if the nature of the text to follow
is already set for the prologue author -- if he has no freedom with respect to the text which follows.
Then we have a stricter ascertainment of the pattern and a good reason to consider it probable that the
author likes to meet certain challenges or to aim at achieving subtler results.

I leave out the prologue of the Nyaya-siici-nibandha also for the reasons indicated in §3.1-2 .

(b) I further confine myself to mangala verses, because the content of the other type of prologue
verses in any Sanskrit commentary will be determined by considerations such as who the author of the
commentandum is, what the commentator’s sources of knowledge or inspiration are, and so on. These
non-mangala verses, therefore, will not give us a specific enough pattern suitable for use in authorship
issues.

(c) The preceding clarifications leave only verse 2 of the Nyaya-kanika as a possible oddity. While
that verse may not contain any clear indications of affinity with the Mimarhsa, it probably comes as
close as a theist author can come in writing a mangala for a text discussing issues in an atheist system.
Vacaspati’s verse is not unlike Kumarila’s at the beginning of the Sloka-varttika (visuddha-jfiana-
dehaya tri-vedi-divya-caksuse / sreyah-prapti-nimittaya namah somardha-dharine //) in that it too
speaks of objects associated with the ritualistic side of Vedic life. Its tenor is also like that of the nandi
verse of the Abhijiiana-§akuntala, the work of an author to whom the Brahmanical way of life,
including its rituals, was very dear.

(d) Rsi-putra Paramesvara-I wrote two commentaries, Jusadhvarm-karani (brief and earlier) and
Svaditarh-karani (longer and later), to the Nyaya-kanika. Dr. Stern, who has edited the two
commentaries very competently but is yet to publish them, obliged me by providing the following
information: In Svaditarh-karani, Paramesvara-1 first interprets the second verse as connected to Yoga-
$astra, then adds an alternative explanation according to Nyaya-§astra. Finally, he says that the first and

second verses praise the two deities in accord with Sruti, Smrti, Itihasa and Purana
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vivarana ascribed to Sarhkara (note words in boldface type):5

yasmin na stah karma-vipakau yata astam

klesa yasmai nalam alarighya nikhilanam /

navacchinnah kala-drsa yah kalayantya

lokesas tam kaitabha-satrum [= Visnum] pranamami //

yah sarvavit sarva-vibhiti-saktir

vihina-dosopahita-kriya-phalah [~ °so  vihita-kriya-phalah?]

visvodbhavanta-sthiti-hetur 150

namo ’stu tasmai gurave guror apil// ...

omkaro yasya vakta samacarata phalaih karma yasmad asesam

niskarma-klesa-pako ghatayati sakalam yah phalena kriyanam /

isanam 1svaro yah sthiti-bhava-nidhana-prakriyanam vidhata

dhyayan nah suklimanam vyapanudatutaram krsnimanam sa krsnah [=

Visnuh] //

The verse paramrstah ... may be inauthentic or might have come to its present
place from an original location in some other work of Vacaspati as the above
observations suggest. However, before any conclusion is reached in this regard,
due recognition should be shown of the fact that the verse has been in its present
location for at least 600 years. Dr. Stern kindly informs me that “only one of the
manuscripts, D, is intact for the beginning of the Nyaya-kanika, but both of
Paramesvara-I’s commentaries [see note 4d] comment on this verse — a brief
explanation in Jusadhvam-karani and a long explanation ending on folio 3a in
Svaditamh-karani.” Paramesvara-I lived in the middle of the fourteenth century
A.D.

§2.1c The construction  ksiti-hutavaha-ksetrajiambhah-prabhaiijana-
candramas-tapana-viyad ity astau mirtir namo bhava bibhrate in verse 2 is

somewhat unusual, although not inauthentic, ungrammatical or obscure. Its

5 (a) Some readings in the verses which follow are problematic. I do not pretend to understand the
citations fully. I hope that a critical edition being prepared by Mr. Kengo Harimoto will give us
intelligible readings.

(b) Dr. Stern has brought another parallel to my attention, the first mangala verse of the Mitaksara

commentary to Yajfiavalkya-dharma-Sastra:  dharmadharmau tad-vipakas trayo °pi klesah pafica

praninam ayatante / yasminn, etair no paramrsta 1So yas tam vande visnum omkara-vacyam //
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form seems to have been determined by the exigencies of metre, which is
understandable. Normally, we come across constructions such as ksiti-...viyad-
akhyah© astau mirtih bibhrate. The author obviously expects us to take ksiti-
...viyad as a samahara-dvandva, so that the employment of the singular number

will be grammatical.

§2.1d The identity of the text Nyaya-mafijari mentioned in verse 3 has
implications for the relative chronology of Vacaspati. I have at present nothing
new to contribute to the issue that has been discussed by several scholars, except
to point out the following: (a) One early perceptive discussion is available in
Srinivasan 1967:54-61. (b) The discussion by Janaki Vallabha Bhattacharyya
(1978:xx1v-xxx) 1s methodologically faulty, although his conclusion may not
be wrong. Bhattacharyya builds one conclusion on top of another without
noticing that the latter may be nothing but someone’s testimony and/or

conjecture (sometimes amounting to nothing more than an imputed motive).

§2.1e As for the author Tri-locana of the Nyaya-mafijari mentioned by
Vacaspati, I will offer a new conjecture in §3.5(a). At this point, let me include
only a clarification and an interesting piece of information. Tri-locana is not
mentioned in the verse in which Vacaspati speaks of a guru who authored the
Nyaya-mafijari. 7 I learn from Dr. Stern that “Paramesvara-I, the commentator
of the Nyaya-kanika, does not name Vacaspati’s guru and does not supply any
information that would help in determining the authorship of the Nyaya-
mafijari.” However, neither Dr. Stern nor I think that such absence of
explication implies that Tri-locana was not Vacaspati’s guru or that Tri-locana
did not write a Nyaya-mafijari (a text different from Jayanta’s carrying the same

title). The evidence establishing a teacher-disciple relationship between Tri-

6 Synonyms of akhya such as samjia, and, if the enumeration is not complete, adi, adya etc. may
also be attested in such contexts.

7 This absence of direct, explicit naming may be due to a cultural convention; cf. yat tu “atma-
nama guror nama namatikrpanasya ca / dyus-kamo na grhniyaj jyesthapatya-kalatrayoh //” iti tat
kamyam, ayuskama iti sravanat. Nanda-pandita, Kesava-vaijayanti commentary on Visnu-smrti, p. 433.
Further, the convention might have been thought of as something to be observed only as long as the guru
was alive.
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locana and Vacaspati is quite strong. In the Nyaya-varttika-tatparya-tika 1.1.4
(Thakur edn p. 107) we read: tad etad atisphutatvat sisyair gamyata eveti
bhasya-varttikakarabhyam  avyakhyatam api asmabhih [verse:] tri-locana-
gurinnita-marganugamanonmukhaih / yatha-nyayam yatha-vastu vyakhyatam
idam idrsam //. Here, Vacaspati himself refers to Tri-locana as his guru.8
Udayana’s references to Tri-locana (Thakur edn p. 3, p. 471), although not quite
as explicit, also suggest a direct relationship between Tri-locana and Vacaspati
in which the former is assumed to be a source of the darsana knowledge of the
latter. We further learn from Thakur (1948:37) that Vardhamana, while
commenting on Udayana’s first reference, informs us with the words tri-locanas
tikakrto vidya-guruh “Tri-locana is the senior who taught the author of the
(Nyaya-varttika-tatparya-)tika.”  Similarly, a direct relationship between Tri-
locana and the Nyaya-mafijari is established by Jfana-sri-mitra’s (p. 236)
reference mafjaryam tri-locanah punar aha, immediately followed by a
reference to Vacaspati, indicating that the Tri-locana meant is the one associated
with Vacaspati. The same pattern is seen in most references to Tri-locana.

Dr. Stern has kindly communicated to me that Paramesvara-I, in his
Svaditamh-karani, offers an interesting explanation of the word prabhavitre
employed in the verse under -consideration. Paramesvara-I interprets
prabhavitre also as ‘father’: na kevalam esa gurur asmakam vidya-guruh, kimtu
janma-gurur apity aha prabhavitra iti. janitr-janayitror —abheda-vivaksaya
prabhavitra ity uktam asmadatmana janitre ’smakam janayitre pitra iti yavat
“atma hi jajfia atmanah“ [Aitareya-brahmana 33.1] iti srutis cabhedopacare
bijam. prabhiitaya ca prabhave ca sarvasyeti sidhyati ...

Commentators can sometimes read too much into a text, especially when a
word can easily be taken in more than one sense and when the commentator has
so much respect for the commentandum author that he is anxious to present that
author as a skillful composer. However, we should also note that there is nothing
impossible or improbable in the identification to which Paramesvara-I has
given expression. The name “Tri-locana,” as a synonym of Siva, fits the

preference for invoking Siva seen in Vacaspati’s mangala verses. A Saiva

8 The name “Tri-vikrama” read in this passage by Ramaswami Sastri (1936:Introduction p. 53)

seems to be an oversight.
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family is likely to have a member named by using an epithet of Siva. The only
possible conflict with the other available pieces of information about Tri-locana
that I can think of is this: According to Matilal (1977:92) and Solomon
(1986:560), Durveka-misra (Dharmottara-pradipa, pp. 173-174) makes fun of
Tri-locana with the word karpatika-karnata. © Both Matilal and Solomon take
this as indicating that Tri-locana belonged to the Karnataka region. Vacaspati is
generally thought to have hailed from the Bihar region, in particular Mithila
(Matilal 1977:95).10

However, Durveka’s reference too is not necessarily an obstacle in relating
Vacaspati to Tri-locana as a son. After quoting a seven-line passage from Tri-
locana’s Nyaya-bhasya-tika as a parva-paksa, Durveka begins his response with
tad etat karpatika-karnata-ratitam asraddheyam dhimatam. Here, karnata does
mean ‘associated with Karnata(ka), belonging to Karfiata(ka),” 11 but the
reference need not be only to a person. It could equally well be to the Karnata
language, 12 used at least in central India as an upalaksana for speech that does

9 The meanings of karpatika given by the dictionaries can be arranged as follows according to their
probable historical sequence: ‘a man in rags, in Lumpen gehullter,” ‘beggar, Bettler,” ‘a pilgrim,
Pilger,” ‘a ragged ascetic,” ‘a cheater, rascal, Schelm.” In addition, we get the following interesting
information from Rangaswami Aiyangar (1942:xxvii): “The recommendation for a pilgrim to assume
the garb of a karpatika which is defined by Mitra-misra as wearing red caste marks, (tamra-mudra), a
copper wristlet, (tamra-kankana) and a red robe (kasaya-vastra) was probably designed to help in the
identification of pilgrims ... . Footnote 2 at this point has: “karpati-vesah, tamra-mudra-tamra-karkana-
kasaya-vastra-dharanam (Tirtha-prakasa p. 29).”

10 (a) I do not know how old or strong the evidence really is for associating Vacaspati with eastern
India. A thorough investigation of what has been commonly held seems necessary. However, in view of
the fact that many authors carrying misra after their personal name or pen-name are recorded to have
come from eastern Uttar Pradesh, Bihar etc., the tradition about Vacaspati’s geographical affiliation
that has developed among the students of Indian philosophy has a good chance of being correct.

(b) If misra was entirely an honorific in Vacaspati’s time or region, it is possible that he received it
while his father did not.

1 The dictionaries record enough occurrences establishing that both karnata and karpata can
express the sense ‘associated with Karnata.” The word need not have a long vowel in its first syllable to
express a taddhita meaning.

12 Whether this language would be related specifically or exclusively to the language we at
present refer to with the word “Kannada” need not be considered here.
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not make sense (of course, to a non-Karnata speaker, mostly a northerner). 13 The
compound expression Durveka uses can be dissolved as karpatika-karnatasya

ratitam (as Matilal and Solomon have apparently done) or as karpatikasya
karnata-ratitam ‘the unintelligible !4 talk of a karpatika or beggar,” 15 but, in
view of what I have pointed out in notes 9 and 13-15 and the fact that
contextually no purpose would be served by a specification of Tri-locana’s
place of birth or residence, the latter dissolution seems better. A pilgrim coming
from south India and speaking a language that the people living in a northern
place of pilgrimage could not understand must have been a rather common
experience. 16 It could have given rise to an expression that was not to be taken
literally but as meaning ‘speech that does not convey any meaning, senseless
talk, ranting.” Malvania (Introduction p. XXXII-XXXIV), the editor of
Durveka’s work, has already observed: “Durveka’s use of Sanskrit idioms and
illustrative arguments has made the dry philosophical treatise quite an
interesting one.”

However, even if karpata is taken to mean ‘a person hailing from
Karnata(ka),” there is no real difficulty in accepting Tri-locana as Vacaspati’s
father. The family the two belonged to could have originally come from
Karnata(ka). Alternatively, Tri-locana could have gone to live in Karnata(ka).

Learned Brahmins in early medieval India seem to have moved rather freely to

13 (a) Usages based on kanadita bolane and kanadita sarigane are frequently heard in Marathi even
today; e.g. mi kdya kanadita bolato ahe ka ‘Am I talking in Kannada,” meaning ‘Am I saying something
that does not make sense to you.’

(b) The words dramila, dramida, dravida etc. may also have such an idiomatic connotation for
northern speakers and authors in certain contexts; cf. Asanga, Bodhi-sattva-bhuimi p. 48 (Dutt edn = p.
69 of Wogihara edn): avyaktah sabdah. yesam artho na vijiayate. tad yatha dramidanam mantranam
vayu-vanaspati-suka-sarika-kokila-  jivamjivakadinam. 1 am grateful to Dr. Mudagamuwe
Maithrimurthi for this reference.

(c) If my guess about the idiomatic usage is correct then Durveka-misra has preserved for us a
valuable piece of evidence regarding the age of a linguistic prejudice arising out of ignorance.

14 Contextually, this would have the further sense ‘senseless, illogical.’

15 Here, the notion ‘beggar’ could have the specific connotation ‘one who has come from a long
distance, in rags, with no money to speak of left with him.*

16 Note misra in Durveka-misra’s name, suggesting a possible association with the eastern part of
northern India such as eastern Uttar Pradesh or Bihar.
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distant regions. Keeping such a ‘migration’ possibility open may perhaps tie in
well with what I note in §3.5b and allow us to widen our search for the ruler Nrga
or Sriman-nrga whom Vacaspati praises as a contemporary (see §2.7¢ below).
Furthermore, if Vacaspati spent at least a part of his life in the Karnata(ka)
region, his reference implying knowledge of Samkaracarya’s personal life
(§3.4) and Paramesvara-I’s reference to Tri-locana as Vacaspati’s father come

across to us as more probable outcomes.!”

§2.2a Tattva-bindu beginning:

ahaye budhnyaya namo, bradhnaya namo, namo ’stu gana-pataye /
aryayai bharatyai namo, namo vistara-sravase //

Tattva-bindu conclusion:

tattva-bindu-paramarsa-pustanam buddhi-virudhah /
vakyartha-dhi-sumanasah  purusartha-phalapradah //1//
vakyartha-mitaye pumsam bhrama-samtamasacchida /

indunevamuna margo darsitas tattva-binduna //2//

§2.2b The first verse indicates the extent to which Vacaspati could naturally
go in his choice of deities to worship (cf. verse 4 of the Bhamati prologue).
Although his greater inclination is toward Siva and Siva’s family, probably
along with the Sun, he is, as observed in §2.1b, a religious liberal, in keeping
with his acceptance of Advaita.

§2.2c The presence of two verses at the end indirectly praising the author’s
achievement is somewhat unexpected, but it can be said to have a parallel in
verses 1 and 2 of the Bhamati epilogue.

The extended creeper or vine metaphor in the first agrees with Vacaspati’s

17 1t is not the case that these references are implausible on the background of what we at present
assume about Vacaspati’s personal life. Vacaspati could have heard about Sarhkara even in the distant
Mithila if Samkara had already attained fame as a saint, and Paramesvara-I could have known
Vacaspati’s personal history at the distant village of Porkulam if his family had specialized in darSana
study for generations and if Vacaspati’s father had been a philosopher with original works to his credit.
But Vacaspati’s being nearer to Kerala, the region to which Sarkara and Paramesvara-I belonged,

makes the occurrence of the references seem all the more natural.
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use of it elsewhere (§2.4a epilogue verse 3) and with the similarly
developed ‘tree’ metaphor in §2.1a verse 3.

A variant reading of the first two quarters in the same verse is recorded in
Biardeau’s edn as coming from a ms written in Banaras and preserved at the
Bhandarkar Oriental Research Institute, Pune. This reading is: tattva-bindu-
paramrstah pusta vag-buddhi-virudhah. Since we do not have Paramesvara-1I’s
commentary on the last parts of the Tattva-bindu available, 18 we cannot
determine how he read and interpreted the verse. However, I learn from Dr.
Stern that Paramesvara-1 cites the verse as follows while commenting on the
opening part of the Nyaya-kanika in his Svaditah-karani: veda-taror hi nyaya-
Sastram pusparm, mimamsa phalam. padartha-jia[na-ripe] [6b]19 vedartha-
jiane hi nyaya-vistaropayogah. vakyartha-jflana-rupe  purusartha-jiiane
mimamsopayogah.  yathoktam. tattva-bindu-paramarsa-pusta vag-buddhi-
virudhah / padartha-dhi-sumanasah purusartha-phalapradah //. Although this
reading of Paramesvara-1 is not identical with the variant noted in Biardeau’s
edn it does lend indirect support to that reading. Thus, tattva-bindu-paramarsa-
pusta vag-buddh-virudhah may be preferred as a reading supported fully by a
fourteenth-century commentator from the south and partly by a northern ms. Its
joint reference to vac and buddhi is paralleled by such expressions as Udayana’s
vak-cetasoh in the prologue of his Nyaya-varttika-tatparya-tika-parisuddhi.

Although Paramesvara-I does not mention Vacaspati as the author of the
verse, he is unlikely to have anyone else in mind. In reading the thought
padartha-jiia[na-riipe]  vedartha-jiane hi nyaya-vistaropayogah. vakyartha-
jAana-rilpe purusartha-jiane mimamsopayogah in Vacaspati’s Nyaya-kanika
verse, one would expect him to appeal primarily to what he viewed as
Vacaspati’s statement elsewhere. Secondly, the citation presupposes knowledge
of Tattva-bindu as a proper name standing for a specific text.

§2.2d The second epilogue verse of the Tattva-bindu has affinity of imagery

18 The editor V.A. Ramaswami Sastri could not get any ms containing the explanation of these

parts.

19 The notation “6b” marks the beginning of the second side of folio 6. The three syllables

preceding it are a conjecture of Dr. Stern.
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with the verse found at the end of some Tattva-kaumudi mss, about the

authenticity of which I will express some doubt in §2.5b. However, as the
metaphor of moon or moonlight naturally suggests itself in the case of the
Tattva-kaumudi  (‘Moonlight of/on reality’) and as the metaphor is very
common (in fact, overused), the affinity does not have much value as a piece of
evidence for higher textual criticism. Unfortunately, as mentioned above,
Paramesvara-II’s commentary on the last few sections of the Tattva-bindu does
not seem to have been preserved. If we had access to a commentary, we would

have been in a better position to judge the genuineness of the verse.

§2.3a Nyaya-siici-nibandha  beginning:

namami dharma-vijiana-vairagyaisvarya-saline /

nidhaye vag-visuddhinam aksa-padaya tayine //1//
aksa-pada-pranitanam satranam sara-bodhika /
sri-vacaspati-misrena maya sici vidhasyate //2//
Nyaya-stici-nibandha  conclusion:

yad alambhi kim-api punyam dustara-kunibandha-panka-magnanam /
Sri-gautama-sugavinam atijaratinam samuddharanat //1//
samsara-jaladhi-setau vrsa-ketau sakala-duhkha-sama-hetau /
etasya?0 phalam akhilam arpitam. etena priyatam isah //2//
nyaya-siici-nibandho ’sav akari sudhiyam mude /
Sri-vacaspati-misrena vasvanka-vasu-vatsare //3//

See §3.1-2 below.

§2.4a Nyaya-varttika-tatparya-tika  beginning:

visva-vyapi visva-saktih pinaki

visvesano visvakrd visva-murtih /

visva-jiata  visva-samhara-kari

visvaradhyo radhayatv ihitam nah //1//

[Verse 2 same as §2.3a, Nyaya-siici-nibandha beginning, verse 1]

grantha-vyakhya-cchalenaiva nirastakhila-dusana /

20 Some edns of the Nyaya-varttika-tatparya-tika, ~ where also this verse occurs, print the

metrically faulty and contextually incongruent tasyain lieu of etasya (note etena which follows).
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nyaya-varttika-tatparya-tikasmabhir  vidhasyate //3//

icchami kim-api punyam ... [the rest as in §2.3a, Nyaya-siici-nibandha
conclusion, verse 1¢ab’] /

uddyotakara-gavinam ... [the rest as in §2.3a Nyaya-suci-nibandha
conclusion verse 1¢cd’] /4/

Nyaya-varttika-tatparya-tika  conclusion:

[Verse 1¢ab’ same as §2.3a, Nyaya-siici-nibandha conclusion verse, 1¢ab’] /

uddyotakara-gavinam ... [the rest as in §2.3a, Nyaya-siici-nibandha
conclusion, verse 1¢cd’] /1/

[Verse 2 same as §2.3a, Nyaya-siici-nibandha conclusion, verse 2]

tattva-jiana-prasava-surabhir ~ gudha-bahvartha-jata

seyam moksamrtamaya-phala sukti-mafiju-pravala /

pratyaksaptagamamaya-maha-nyaya-mila  manojfia

tika-virud bhavatu krtinam nandini sat-padanam //3//

krarah, krto ’fijalir ayam, balir esa dattah

kayo maya. praharatatra yathabhilasam /

abhyarthaye,  vitatha-vanmaya-pamsu-varsair

ma mavili-kuruta kirti-nadih paresam //4//

See §3.1-2 below.

§2.5a Tattva-kaumudi beginning:

ajam ekam Iohita-sukla-krsnam

bahvih prajah srjamanan?! namamah /

aja, ye tam jusamanam bhajante

jahaty enam bhukta-bhogam, numas tan //1//

kapilaya maha-munaye, munaye Sisyaya tasya casuraye /
pafica-sikhaya tathesvara-krsnayaite namasyamah //2//

Tattva-kaumudi conclusion:

21 Srinivasan (1967:68) reads srjamanah, which is a (very rare) misprint or oversight in his
(meticulously executed) edn. I say this for three reasons: (a) The visarga is not dropped as it should be in
view of the following voiced consonant. (b) Every other edn I have been able to consult reads °manam,
while Srinivasan does not record that reading even as a variant. (c) The meaning would be contextually
quite inappropriate. There is no reason I can think of why Vacaspati would say here that he is creating

much praja.
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manamsi kumudaniva®? bodhayanti satam sada /

Sri-vacaspati-misranam krtih stat tattva-kaumudi //

§2.5b The Tattva-kaumudi’s current epilogue verse is not, on the criteria of
textual criticism, in as strong a position as Vacaspati’s other epilogue verses. We
learn from Srinivasan (1967:9-17, 179), that it is missing in the usually reliable
Grantha manuscript. However, since a considerable portion of the text is lost
before the verse in the Grantha manuscript, the absence of the verse cannot be
taken as evidence to the effect that the verse was always missing in the Grantha
line of Tattva-kaumudi transmission. But note that the verse is found written
after the colophon sentence, iti Sri-vacaspati-misra-viracita — samkhya-saptati-
tika samapta, in the generally superior Malayalam manuscript 23 and before a
section colophon in a Sarada ms not utilized by Srinivasan. 24 This indicates
uncertainty as to the exact location of the verse and a strong probability of its
originally having been an addition appearing after the colophon iti sri-

22 The reading kumudaniva cetamsi is also attested in some mss and edns.

23 (a) Srinivasan (1967:22) observes that the Grantha ms and Malayalam ms he used represent
largely independent lines of text transmission. This gives them a value comparable to that of versions or
recensions in reflecting the history of the text (I use the word “comparable” because Srinivasan thinks
that the method of constructing a stemma codicum is inapplicable to his mss.) Further, on p. 23, we learn
from Srinivasan that the Grantha ms and the Malayalam ms give him distinctive primary or original
readings which justifies their inclusion in the reconstruction of the Tattva-kaumudi text. I take this as
evidence of the greater reliability, on the whole, of the Grantha and Malayalam transmissions of the
Tattva-kaumudi.

(b) Incidentally, the text of Srinivasan’s note 20 [boldface type in the original] on p. 179 which
reads “S. Noten 2, 16” should read “S. Noten 72, 16” or “S. §2.72.16”.

24 This ms is Mu I 71 of the Universitits Bibliothek at Gottingen. It is described under no. 1399 on
p- 192 of Verzeichnis der Orientalischen Handschriften in Deutschland, Band 11,4 (Wiesbaden: Franz
Steiner Verlag, 1975). In it, we see the following sequence: (a) manamsi ... (b) iti vacaspati-viracitayam
tattva-kaumudyarm saptamam ahnikam. (c) iti Sri-vacaspati-misra-viracitayam [sic] tattva-kaumudi
samapta. (d) [a verse the first half of which I do not entirely understand:] anivrtti-malah [~ °tti-malah?]
samyag vihitam vrtti-cintaye / avimukta-jvarah pathyam te tyajanty atma-ghatinah // Carrying the text
of Vacaspati’s commentary divided into ahnikas, this ms agrees in general with the Sarada ms from
Baroda used by Srinivasan. Its evidence suggests the possibility that even in the Baroda ms the sequence
I have shown here with (a)-(c) exists, althouth Srinivasan has not so reported. The Baroda ms too has
some text matter related to a (Tattva-samasa-)vrtti after the final colophon, but not (d), it seems (cf.
Srinivasan 1967:12).
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vacaspati-misra-viracita ... .25

The verse is also different in its content from the other verses collected here.
It speaks in a third person voice and employs the honorific plural misranam in
speaking of Vacaspati. The other prologue and epilogue verses of Vacaspati
have something personal about them, including first person expression. Only
the Tattva-bindu verses in §2.2a constitute an exception to this statement, but
they too are not written in a third person voice. They simply express a wish about
Vacaspati’s work.

Moreover, as indicated in §2.2c-d, some doubt may justifiably be entertained
about the authenticity of at least the second laudatory verse at the end of the
Tattva-bindu, which is similar in tone to the verse under study. In view of all
these considerations and the information recorded in note 28a, I consider it

highly probable that the real author of manamsi ... is a student of Vacaspati’s.

§2.6a Tattva-vaisaradi (see note 27¢) beginning:

namami jagad-utpatti-hetave vrsa-ketave /
klesa-karma-vipakadi-rahitaya hitaya ca //1//

natva patafijalim rsim veda-vyasena bhasite /
samksipta-spasta-bahvartha bhasye vyakhya vidhasyate //2//
Tattva-vaisaradi conclusion:

nidanam tapanam uditam. atha tapas ca kathitah.

sahangair astabhir vihitam iha yoga-dvayam api /

krto mukter adhva guna-purusa-bhedah sphutataro

viviktam kaivalyam, parigalita-tapa citir asau //

§2.6b For the first verse of the Tattva-vaisaradi prologue, see §2.1a, verses
1-2, and §2.1b above.

In a so-far unpublished lecture text that I hope to be able to publish before
long, I have suggested that veda-vyasena of verse 2 is probably a corruption of

25 Many more mss of the Tattva-kaumudi than the ones used by Srinivasan are mentioned in ms
catalogues (Srinivasan’s purpose was limited; it was not exactly to prepare a full-scale critical edn).
However, relatively few catalogues give the beginnings and conclusions of mss. Here I have to confine
myself, first, to the catalogues that are immediately accessible and, secondly, to such among accessible

catalogues as reproduce the ms beginnings and conclusions.
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vindhya-vasena.

Regarding the last verse, one could say that it is really not a typical epilogue
verse, because it does not express an auspicious thought or tell us anything about
when or where the work was completed. It has the appearance of a sarmhgraha-
karika summarizing the entire (Yoga-sutra and) Yoga-bhasya. 26 However, one
could also hold that the verse is indeed an epilogue verse, despite the feature
identified, because its intent is auspicious in that it gives varied expression to,

that is, highlights, the state of being free from worldly afflictions.

§2.7a Bhamati beginning:

anirvacyavidya-dvitaya-sacivasya  prabhavato

vivarta yasyaite viyad-anila-tejob-avanayah /

yatas cabhud visvam caram acaram uccavacam idam

namamas tad brahmaparimita-sukha-jlanam amrtam //1//
nihsvasitam asya veda, viksitam etasya pafica bhiitani /

smitam etasya caracaram, asya ca suptam maha-pralayah //2//
sadbhir angair upetaya vividhair avyayair api /

sasvataya namas-kurmo vedaya ca bhavaya ca //3//
martanda-tilaka-svami-maha-gana-patin - vayam /
visva-vandyan namasyamah sarva-siddhi-vidhayinah //4//
brahma-sutra-krte tasmai veda-vyasaya vedhase /
JjAana-sakty-avataraya namo bhagavato hareh //5//

natva visuddha-vijfianam samkaram karuna-nidhim /
bhasyam prasanna-gambhiram tat-pranitam vibhajyate //6//
[Verse 7 same as §2.1a, Nyaya-kanika beginning, verse 4. See §3.3-4]
Bhamati conclusion:

bhanktva vady-asurendra-vrndam akhilavidyopadhanatigam
yenamnaya-payo-nidher — naya-matha brahmamrtam prapyate /
so ’yam samkara-bhasya-jata-visayo vacaspateh sadaram

26 In the Tattva-vaisaradi, Vacaspati has adopted the practice of writing a samgraha-sloka at the
end of each pada. There is such a sloka for the fourth and the last pada immediately before the verse we
are discussing. Therefore, the verse can be a samgraha-karika only with respect to all the four padas

taken together. Its content also indicates the same.
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samdarbhah paribhavyatam, sumatayah, svarthesu ko matsarah //1//
ajiana-sagaram tirtva brahma-tattvam abhipsatam /
niti-nau-karnadharena mayapiri manorathah //2//

yan nydya-kanika-tattva-samiksa-tattva-bindubhih /

yan nyaya-samkhya-yoganam vedantanam nibandhanaih?’ //3//
samacaisam mahat punyam tat-phalam puskalam maya /

samarpitam. athaitena priyatam paramesvarah //4//

nrpantaranam manasapy agamyam bhri-ksepa-matrena cakara kirtim /
kartasvarasara-supdritarthi-sarthah svayam sastra-vicaksanas ca //5//

naresvara yac-caritanukaram icchanti kartum, na ca parayanti /

27 (a) Occasionally, the Nyaya-siici-nibandha is mentioned as the referent of the nibandhana in
Nyaya that Vacaspati mentions here. However, the discussion in §3.2 should establish that the
composition intended by Vacaspati must be the Nyaya-varttika-tatparya-tika, —because of which he has
secured a place of prominence in the Nyaya as well as other traditions of Indian philosophy. Cf.
Amalananda p. 1021: nyayasya nibandho nyaya-varttika-tatparya-tika.

(b) What Laksmi-nr-sithha (p. 949) says while explaining the present verse half is unlikely to be
historically accurate, but it should be noted because it does not seem to have been noted in the secondary
literature on Vacaspati and because it may help in determining Laksmi-nr-sirha’s regional affiliation:
samkhya-nibandhanam kali-dasa-krtarya-saptati-vyakhya. —tasyas tattva-kaumuditi nama. patafijala-
bhasya-tiketi pataiijalasya yoga-sastrasya yad bhasyam veda-vyasa-krtam tasya tika tattva-saradi
namety arthah. Here, the Arya-saptati, obviously the same work as the Samkhya-karikas, is attributed
to Kali-dasa, but the attribution of the Sarhkhya-karikas to ISvara-krsna is also attested, in fact, better
attested. One way to get out of the difficulty then would be to conclude that Isvara-krsna and Kali-dasa
were two names of the same person. Mainkar (1962, 1972: Introduction pp. 30-31) has, in fact, argued
for such an identification, albeit not on the basis of Laksmi-nr-sirhha’s remark but of a few other
commentators in other branches of Sanskrit literature. His thesis does not appear plausible, but the
available evidence may help us in determining the regional affiliations of the commentators concerned.
The view expressed by Kane (1962: Introduction pp. 42-43) about the place of residence of one such
commentator, Ghana-§yama, is based on direct and clear evidence, while the view expressed by
Subrahmanya Sastri (1955:xxxix ) about Laksmi-nr-simha’s province amounts to nothing more than a
good guess. The region in which the belief that Kali-dasa wrote the Samkhya-karikas was current in
some circles seems to be that part of south India which stretches diagonally from a place like Paithan to
Tanjore.

(c) The title Taftva-saradi attested in Amalananda’s and Laksmi-nr-sirhha’s glosses should be
noted. It seems more appropriate than Tattva-vaisaradi and fits the pentamoraic pattern seen in the
second parts of Tattva-samiksa and Tattva-kaumudi (and perhaps Bhamati; as the title of a prakarana,
Tattva-bindu could be an exception). However, a decision regarding whether saradi should be

preferred to vaisaradi can be made only after a critical consultation of manuscripts.
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tasmin mahipe mahaniya-kirtau Sriman-nrge ’kari maya nibandhah
//6//28

§2.7b In the first verse of the epilogue here, a wrong reading (originally
probably a misprint), naya-patha, has been printed in the Bhamati edns for a
long time. It has been a case of one editor blindly following another.

Amalananda’s Kalpa-taru presupposes the reading adopted here and clarifies it:

28 (a) In addition, we have the following verses at the beginning of the Bhamati on the fourth
adhyaya:

nabhyarthya iha santah svayam pravrtta, na cetare sakyah /

matsara-pitta-nibandhanam acikitsyam arocakam yesam //1//

Sanke samprati nirvisankam adhuna svarajya-saukhyam vahan

nendrah sandra-tapah-sthitesu katham apy udvegam abhyesyati /

yad  vacaspati-misra-nirmita-mita-vyakhyana-matra-sphutad-

vedantartha-viveka-vaficita-bhavah svarge ’py ami nihsprhah //2//

Of these, the second verse is known for a long time as the composition of Sanatana added to the
Bhamati text. Sanatana is said to be a disciple of Vacaspati; cf. Amalananda: acaryasya sisyah
sanatana-nama tat-krtam stutim tat-prityartham prabandham aropayati.

Appaya-diksita, the earlier commentator of Amalananda, does not indicate awareness of either
verse. Laksmi-nr-sirhha, author of the later Abhoga, indicates awareness only of the first verse. These
facts, however, cannot be taken as indications of inauthenticity. Appaya-diksita does not comment on
incidental verses and simple parts of the Bhamati. Laksmi-nr-sirhha too might not have seen any need to
add to Amalananda’s words. It could also have been his policy to restrict himself to writings that had a
direct or indirect bearing on Vacaspati’s own words.

However, one problem in interpreting Amalananda’s statement does not so far seem to have been
noticed. If he had written sva-krtam stutim, we would have unambiguously understood Sanatana to be
the author of the eulogy verse. As it is, the sentence can mean that Vacaspati wrote a boastful verse (but
decided not to include it in his work himself) and Sanatana, to please him, inserted it into the text. This
would present Vacaspati either as a man of low moral standards (he did not mind if someone else did
the dishonorable thing for him) or as a man too easy to please. It is unlikely that Amalananda would
want his readers to understand things this way, especially after he has referred to Vacaspati as acarya
and when his respect for Vacaspati is evident. The likely intention of his remark, therefore, seems to be
this: Sanatana wrote a verse in praise of his teacher. He put it in the Bhamati ms to please his teacher
(maybe, while he was making the final draft, the press copy of those days). The teacher, not to hurt the
student’s feelings, decided to let it stand.

(b) The employment of both samprati and adhuna in Sanatana’s verse can be accounted for by
taking samprati with sandra-tapah-sthitesu (as Amalananda does) or sarike and adhuna with vahan, but it
would have been better if he had employed only one of the two words meaning ‘now’.

(c) See §3.5b, d-e below for possible implications of the two verses.
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sruti-lingadi-nyaya-rupa-manthalh]. tena. Laksmi-nr-sirhha’s  Abhoga

introduces this clarification with naya-ripam manthanam eva darsayati.
Reference to a churning rod, mathin, is what we expect in the context of the
extended metaphor based on the samudra-mathana or ‘churning of the ocean’

myth utilized in the verse.

§2.7c Another wrong reading, which has behind it the respectability that
time bestows, is current in the case of verse 5. It is °tartha-sa°. Having come
across the alliterative expression arthi-sartha in some Sanskrit verse which I
cannot recall now, I read °tartha-sa° as °tarthi-sa°® and translated arthi-sartha as
‘hosts of supplicants’ instinctively. Subsequently, I encountered the following
comment of Amalananda (13th century) and had second thoughts about my
understanding: Kkadrtasvaram suvarnam. tasyasaro ’navarata-varsanam. tena
supiirito ’rthah kanksito [any qualificand? read kanksito ’rthah or kanksitam
as a noun?] yasya sarthasya jana-samithasya [?] sa tathety eko bahu-vrihih.
tatha-vidhah sartho yasya prakrtatvena [?]29 vartate sa nrgas tathety aparah. A
careful consideration of Amalananda’s comment, however, convinced me that
what he was doing was to give the best possible explanation he could, on the
strength of the context, of a bad reading. He was following the ‘sthitasya gatis

cintaniya’ principle 30 of Sanskrit commentators. He takes kartasvarasara-

29 I wonder if the original reading here was °krtitve®, with prakrti referring to a ruler’s subjects or
to his kosa prakrti, the treasury that figures in the Artha-Sastra enumeration of seven prakrtis.
Sankaranarayanan’s (1985:35) translation of Vacaspati’s expression kartasvarasara- ... seems to
presuppose such an emendation in Amalananda’s commentary. It runs thus: “the desires of whose

subjects are fulfilled by the incessant rain of gold.”

30 (a) This, I think, is a very sensible principle to follow when an interpreter cannot collect
manuscripts belonging to different regions and representing various versions or recensions. We should
be grateful to Sanskrit commentators that they generally did not take liberties with the inherited
readings in problematic situations and thus obliterate the historical evidence. To avail oneself of such
liberties would not only have been a display of overconfidence in one’s knowledge and abilities, it
would have been ultimately less beneficial to the generations to come. The commentators’ strategy of
interpreting ‘around’ the reading on the strength of the context was modest and safer and, in many
cases, it offered the same results as methodologically sound emendations of texts would have. It had
scope for giving the contextually expected meaning, based on the thinking of an informed and expert
reader, without causing damage to the lines of text transmission. All that the commentator had to do was
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supiiritarthah as a bahu-vrihi embedded in a larger bahu-vrihi ending in
°tartha-sarthah. This is possible as far as the word forms go, but it foreces him to
assign to sartha ‘host, caravan’ the unattested general meaning jana-samuha
‘subjects, citizenry’ and to connect the action of filling conveyed by supirita
with artha understood in an abstract sense, rather than with the physical entity
that sartha signifies. On the other hand, kartasvarasarena supuritah arthi-sarthah
yena gives us a contextually appropriate meaning (‘by whom the multitude of
supplicants is well-filled with a shower / showers of gold’) in a straightforward
way. This reaction of mine was unexpectedly supported by the information I
later read in Sankaranarayanan 1985:48: <“Laksmi-nr-sirhha refers to the
existence of the alternative reading Kkartasvarasara-supuritarthi-sarthah
meaning ‘He, the desires of the multitude of whose petitioners are fulfilled by
the showers of gold.”” 3! The expression artha-sartha can be looked upon as a
lectio difficilior and deserves to be considered seriously, but experience teaches
us that we cannot always accept a reading simply because it is a lectio difficilior.
In a case in which we have reason to believe that an alternative form has been
used elsewhere (and I am sure that arthi-sartha has been used more than once),
has probably become an idiom because of its striking nature (due to alliteration
etc.), is likely to have developed association with a particular context (in this
case, supplicants going to a rich person) and does not appear to have been
someone’s emendation, we cannot set aside the alternative form just because it
gives a contextually appropriate sense in a straightforward manner. Its claim for

acceptance is then at least as strong as that of a lectio difficilior.

§2.7d In the same verse 5, Sankaranarayanan (1985:34 fn 1) emends °ksanas

to add a few words of his own and provide a bridge linking the actual words of the commentandum to
the contextually anticipated meaning.

(b) I owe the expression sthitasya gatis cintaniya to my pandit teachers. I do not know if it occurs
exactly in that form in any commentary. Alternative expressions like sthite tv etat (or sthitesv etat)
samarthanam are possible. They refer to problematic situations created by readings as well as ideas.

31 Toward the completion of this article I had access to the edn of Laksmi-nr-sithha’s work and I
could confirm Sankaranarayanan’s helpful reference. The Abhoga on Amalananda’s Kalpa-taru reads
on p. 949: tatrarthi-sartheti  patham kartasvarasarena supdritah arthinam sartho yasyetyevam
spastatvad upeksya, sva-drstam artha-sartheti patham vyacaste kartasvaram-ityadina (-
°svaretya®).
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cato °ksano yah. For proper syntactic relating of the words, forms of the
relative pronoun are needed. I too, at first, found their non-employment in the
verse strange. However, since they are absent in the case of all the three
propositions regarding Nrga contained in the verse, 32 any emendation made to
satisfy our expectation will need three forms, will disrupt the metre and will be
quite drastic. Therefore, we should accept the verse as it is. Vacaspati could have
thought that the context was sufficiently clear for the readers to be able to supply
yah in the three propositions.

§2.7e Sankaranarayanan (1985:45-61; 1997:136 note 1) suggests that, in
verse 6, we should read nrpe in the place of nrge and take mahipa as standing for
the proper name Mahi Pala, so that a determination of Vacaspati’s date that
conforms to the statements made by and about Vacaspati can be obtained. In my
view, such an emendation should not be introduced. The reading nrge is attested
in more than one place in the Bhamati and also in the mss of commentaries that
are 6-7 centuries old, as noted by Sankaranarayanan himself. 33 According to the
canons of textual criticism, it should not be replaced unless it is evidently
incongruent with many other reliable indications in the evidence. Such is not the
case. Therefore, we should retain nrge as the reading and continue our efforts to

identify the ruler Nrga meant by Vacaspati. That the deciphered epigraphs do

32 These propositions are: ‘Nrga obtained such fame with the mere movement of his brow as other
kings were not able to reach even in their imagination,” ‘hosts of supplicants have been fully satisfied
by Nrga through showers of gold,” and ‘Nrga is himself a judge of sastras.’

33 (a) In addition to the epilogue, Vacaspati mentions Nrga while commenting on the Bhasya of
2.1.33: na cadyapi na drsyante lila-matra-vinirmitani —maha-prasada-pramada-vanani  sriman-nrga-
narendranam [~ nrgadi-na®? honorific plural?] anyesam manasapi duskarani naresvaranam. At the
same place, Amalananda informs us that Nrga is the king who honoured Vacaspati (acaryam yo mahi-
patir mahayam-cakara tasya nama nrga iti). The editors of neither Vacaspati’s text nor Amalananda’s
indicate any uncertainty about the nrga constituent of the sentence. Besides, nrga is in prose here.
Vacaspati cannot be said to have modified the name for the sake of the metre or to have given us a
synonymous expression for a proper name (as Sanskrit poets and versifiers sometimes do).

(b) While commenting on Amalananda’s sentence quoted in (a), Laksmi-nr-sirhha reads mahi- in
the place of mahayam-. He explains that reading as follows: mahah pija. satisayenasyeti vigrahe, arsa-
ader akrti-ganatvad ac-pratyaye, tatas cvi-pratyayah. anena mahi-patinacarya-vacaspati-visaye — yavati
krta pija tavati pija pirvam kenapi na krtety abhiita-tad-bhava iti bhavah.
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not mention Nrga as a king or ruler is not sufficient justification for

abandoning the reading. The epigraphs (or any documents for that matter) do
not constitute the complete record of history — even of political or dynastic
history. The very unusualness of the name Nrga holds the promise of enabling us
one day to determine Vacaspati’s time and domicile (at least for a part of his life)
with certainty. Furthermore, the large number of ad-hoc assumptions
(including the identity of Vacaspati-II with the Vacaspati-I of our present study;
see Aklujkar 1998) and arbitrary textual changes Sankaranarayanan (1985:53-
59) must introduce in order to make his emendation conform to the available
evidence tells us that his emendation is not the solution to the problem that has

confronted him as it did the earlier students of Vacaspati’s works.

§3.1 It will be evident from §2.3a, §2.4a and §2.7a above that Vacaspati
could have ‘recycled’ some of his verses. To do so is no dishonour, at least in the
second half of first millenium A.D. to which Vacaspati belonged. The poet
Bhava-bhuti (ca. 7th century A.D.) is seen re-using his verses in plays,
occasionally by adopting the device of uha or partial substitution. If this could
be done in poetic literature, in which novelty of expression is prized and is
explicitly expected by theoreticians, it could certainly be done in sastra without
bringing disrepute onto oneself. The sastrakaras in practically all areas seem to
have seen nothing wrong even in adapting the verses of others (e.g., ‘Bhamaha :
Dandin’ in poetics, ‘Kumarila : Santa-raksita’ in philosophy, several Smrti
authors in Dharma-sastra). Doing so was not a matter of inability but purely of
convenience (and occasionally of being able to score points in debate through
sarcasm). Vacaspati, after all, was only using his own products again.

However, if one looks at the situation more carefully, one notices that
recurrence is not a common phenomenon in Vacaspati’s prologue and epilogue
verses. More importantly, there are other explanations, at least as plausible as the

‘ethos’ explanation given just now, for the recurrence.

§3.2 The Nyaya-sici-nibandha is hardly a work for which Vacaspati would
have claimed authorship in the usual sense of the term. In presenting it, he was
simply rendering service to the field, essentially not different from the service
we render through editing of mss or publication of bibliographies. Although
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scholars (e.g. Sankaranarayanan 1997:116-118, following several other
students of Vacaspati’s works) have placed the Nyaya-stici-nibandha before the
Nyaya-varttika-tatparya-tika in the chronological order of his works, it is more
likely that the Nyaya-suci-nibandha was a by-product of the study Vacaspati
undertook to prepare himself for writing the Nyaya-varttika-tatparya-tika  and
of the notes he must have made while he was writing the Nyaya-varttika-
tatparya-tika. 34 Hence, his adaptation of essentially the same prologue and
epilogue and his addition of two simple anustubh verses giving only the
practical information about the composition of the Nyaya-stici-nibandha make
eminent sense.

To determine that Vacaspati presented the Nyaya-siici-nibandha to the
scholarly world after completing or essentially completing the final text of the
Nyaya-varttika-tatparya-tika, we do not have to go by common sense alone. The
verses icchami ... and yad alambhi ... contain indications to that effect. When
they occur in the Nyaya-varttika-tatparya-tika, the word uddyotakara fits the
metre naturally. When one of them occurs in the Nyaya-siici-nibandha, the
padding prefix su is needed.3>

Thus, one gain of our study of Vacaspati’s introductory and concluding
verses 1s that we can adjust our chronology of Vacaspati’s works to reflect the

more plausible ‘Nyaya-varttika-tatparya-tika - Nyaya-suci-nibandha’  order.

34 (a) Srinivasan (1967:61-63) comes close to stating the points I state here but with the intention of
doubting Vacaspati’s authorship of the Nyaya-siici-nibandha. I think the work can be and should be
ascribed to Vacaspati even if a difference of readings was discovered between its sutra-patha and the
sitras cited in the Nyaya-varttika-tatparya-tika. In writing the latter, Vacaspati could have abided by
the ‘sthitasya gatis cintaniya’ convention I discuss in note 30. He could have followed the readings
found in Uddyotakara’s work or tradition.

(b) That Amalananda, while glossing Bhamati epilogue verse 3, identifies Vacaspati’s nibandhana
in Nyaya with the Nyaya-varttika-tatparya-tika, not with the Nyaya-stci-nibandha, could be due to his
awareness that the latter is not Vacaspati’s work in the usual sense of the term. His gloss need not imply
that Vacaspati did not work for the Nyaya-siici-nibandha.

35 The verses contain a metaphor made possible by paranomasia. Unless go is taken both as ‘cow’
and ‘speech, statement, discourse,” parka and samuddharana do not deliver their full meanings. It is
unlikely to be the case that the intention was to suggest that only good cows (sugavi) sinking in mud or

marchland should be rescued.
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The completion of the former took place before or very close to vatsara 36

898 in which the Nyaya-siici-nibandha is said to have been finished.

§3.3 The other case of redeployment is found in §2.1a and §2.7a. Verse 4 of
the Nyaya-kanika prologue is identical with the last verse in the prologue of the
Bhamati:  dcarya-krti-nivesanam  apy avadhiitam vaco ’‘smadadinam /
rathyodakam iva ganga-pravaha-patah pavitrayati //. One way of looking at the
recurrence would be that Vacaspati, for some reason, wanted the prologue of his
last work to end like the prologue of his first work. However, given the absence
of a similar parallelism in the epilogue (the Nyaya-kanika does not seem to have
had one; the Bhamati has a quite long and specific one), I do not see much benefit
in pursuing this possibility.

The alternative of imagining that acarya-krti- ... 1s a later addition to the
Nyaya-kanika prologue is not open to us, even though there is room to raise
suspicion about the authenticity and necessity of the first verse of that prologue
(§2.1b). Vacaspati has implicitly or explicitly expressed respect for the authors
of the commentanda whenever he has appeared in the role of a commentator.
Not having a verse in praise of Mandana before he begins to comment on the
Vidhi-viveka would be very odd. The commentator Paramesvara-I , too,
comments on the verse and attests to the fact that the verse has been in the Nyaya-
kanika mss for at least 600 years.

Is it, then, possible that acarya-krti- ... is an interpolation in the Bhamati? It is
not as badly needed in the Bhamati as it is in the Nyaya-kanika. There is a verse
before it (nmatva visuddha-vijianam samkaram karuna-nidhim / bhasyam
prasanna-gambhiram tat-pranitam vibhajyate //) which adequately meets the
expectation created by Vacaspati’s (and others’) practice of expressing respect
for the author of the commentandum. Secondly, Amalananda does not gloss
acarya-krti- ... (and natva ....; Akhandananda glosses both).

These considerations are relevant and valid. However, it would be hasty to
assign a ‘visitor’ status to the verse in question on their basis. We should not

conclude on the basis of absences alone (absence of the need for a second

36 1 will stay away here from the debate regarding whethervatsara refers to the Sarvat era or the
Saka era.
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homage and absence of explicit recognition by Amalananda). The verse

does not conflict with any other detail in the prologues or epilogues or with any
other statement made by or about Vacaspati. We should wait until we find out if
there is truly objective support for declaring it an interpolation. Only a critical
edition of the Bhamati (which, to my knowledge, has so far not been published)
or availability of some other old commentaries will help us in settling the issue,

it seems.

§3.4 If Vacaspati has indeed redeployed the verse, the redeployment could
be indicative of a significant feature of his life as a philosopher or of an
important development in it. The reflection of reverence in acarya-krti- ... 1s
unlike any other expression of reverence we find for temporally distant authors
in Vacaspati’s prologues. It has a tone of humility and submission which is
found only in the verse ajfiana-timira-samanim etc. that he has written in
reference to his guru (and most probably father; cf. §2.1e).37 Thus, it is very
likely that Mandana and Sarhkara touched him in some personal way in addition
to the intellectual way in which they engaged his mind. While it does not seem
plausible that he knew them through a direct personal encounter, he very much
seems to have felt personally close to them, definitely in terms of the views they
put forward and probably in terms of the kind of lives they led. It is likely (a) that
he had information that they both led extraordinarily dedicated scholarly or
spiritual lives and (b) that he trusted that information. While this cannot be
convincingly proved, especially in the case of Mandana, Vacaspati’s references
to Samkara with the adjectives visuddha-vijiana and karuna-nidhi, particularly
the latter, would be hard to account for unless it is presumed that a very positive
image of Sarhkara’s life had registered itself on Vacaspati’s mind. Thus, when
Vacaspati transfers to Sarhkara’s bhasya the tribute he had written for
Mandana’s Vidhi-viveka, he is very probably telling his readers that they should
view him as having the same respect for both Mandana and Sarhkara — as one

who, in Advaita, will reconcile the views of both without finding fault with

37 Note particularly the expression prabhavitre.
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either. 33 Another possibility which 1 consider less likely, given
Vacaspati’s total personality as a writer, is that his re-application of the tribute to
Sarhkara is to be viewed as a signal to his readers to the effect that a change has
taken place in his attitude toward Mandana.

§3.5 Other interesting features of Vacaspati’s scholarly life that a
cumulative consideration of his prologue and epilogue verses reveals are these:

(a) Expression of homage to the guru is absent in the post-Nyaya-kanika
works. Vacaspati’s guru was Tri-locana (§2.1e). References collected by
scholars establish that this guru was primarily known for his contribution to
Nyaya (cf. Thakur 1948, Solomon 1986). Vacaspati was obviously so close and
so much indebted to him that he has paid him homage even in the context of a
Mimarhsa work, namely the Nyaya-kanika. Yet, Vacaspati is silent about him in
the prologues of later works, including that of the Nyaya-varttika-tatparya-tika,
a work in the Nyaya system, although he remembers him once in the body of the
work directly and probably many times implicitly as the association of Tri-
locana with several significant views in Nyaya by Udayana, Jfiana-sri-mitra,
Ratna-kirti etc. indicates. This situation suggests that Tri-locana was no longer
there to receive Vacaspati’s expression of gratitude when Vacaspati’s later
works such as the Tattva-bindu were composed. The death of Tri-locana must
have occurred not long after the Nyaya-kanika was composed.

(b) The references to attempts to spoil Vacaspati’s good name appear in a
proportionately large number of verses: (i) Nyaya-varttika-tatparya-tika:
krurah, krto ‘fjalir ayam, balir esa dattah kayo maya. praharatatra

yathabhilasam / abhyarthaye, vitatha-varimaya-pamsu-varsair ~ ma mavili-

38 In the Advaita Vedanta tradition, one overall impression of Vacaspati’s position is conveyed by
the remark vacaspatis tu mandana-prstha-sevi (Anubhuti-sva-ripacarya, Prakatartha-vivarana on
Sarnkara’s Brahma-siitra-bhasya 3.4.47, according to Subrahmanya Sastri 1955:xxx, Upodghata p. 14).
However, Vacaspati does not seem to be an uncritical follower of Mandana (as he probably was not of
any other thinker on whom he has commented). For instance, he parts company with Mandana in the
Tattva-bindu, probably written not long after he wrote on the Vidhi-viveka and the Brahma-siddhi,
rejects sphota-vada and accepts abhihitanvaya-vada. Note also the discussion in Subrahmanya Sastri
1955:xxviii-xxx, Upodghata pp. 13-14 pertaining to differences of views between Sarhkara and
Vacaspati.
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kuruta kirti-nadih paresam // (ii) Bhamati: ... svarthesu ko matsarah . In
addition, we have the following verse, bearing the stamp of Vacaspati’s style, at
the beginning of the Bhamati on the fourth adhyaya: nabhyarthya iha santah
svayam pravrtta, na cetare sakyah / matsara-pitta-nibandhanam  acikitsyam
arocakam yesam // Possibly to be added to these passages is the verse
sphutabhidheya ... in note 2, if it indeed comes from the Tattva-samiksa as I have
conjectured. The number of these statements, as well as the strong tone of two of
them, gives the impression that a personal hurt is being expressed and that the
author has faced hostile reactions, entirely undeserved in his view, for a
considerable period.39

(c) Corresponding to the dismissive gesture contained in the last but one
‘jealousy’ verse nabhyarthya... is the expression by Vacaspati of increasing
confidence in the soundness and depth of his own scholarship. This is clearly felt
if one reads the first epilogue verse of the Tattva-bindu, then the third epilogue
verse of the Nyaya-varttika-tatparya-tika and then the first two epilogue verses
of the Bhamati.40

(d) Sankaranarayanan (1985:44-45 fn. 2) informs us that according to
Laksmi-nr-simha, author of the Abhoga subcommentary on the Bhamati, the
latter work was completed in 40 days. The precise sense of this statement would
depend on which activities Laksmi-nr-sirhha included in the meaning of the
term vyakhyana that he employs. However, even if he meant that the whole text
of the Bhamati was composed and finalized in 40 days, I do not see that as an
adequate reason to declare his statement as untrustworthy. To write a work like
the Bhamati in 40 days is not easy, but it is not impossible either if one has the
prior preparation as a scholar and thinker that Vacaspati had and if one has
studied Sarhkara’s commentary on the Sariraka-mimarmsa or Brahma-siitras for
many years as a personal favourite as Vacaspati probably had. Thus, Laksmi-nr-
simha’s statement may be thought of as giving us a piece of historical

39 In Laksmi-nr-simha’s remark quoted in note 33b, a suggestion of belated appreciation of
Vacaspati’s scholarship may be implicit, but I do not think one can prove that the suggestion is indeed

there.

40 As discussed above, the other potentially relevant verses either come from works that are not
truly independent, or are not epilogue verses in the real sense of the term, or were probably not written

by Vacaspati.
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knowledge that was handed down in the Advaita tradition without any
significant distortion. Also, the fact that “40” is not a sacred, conventional or
‘fabled” number increases the probability of the statement’s being in accord
with historical reality.4!

(e) As in (d), the piece of traditional information contained in note 28a need
not be rejected. However, while not ruling out the possibility expressed in
Amalananda’s statement, namely that Vacaspati allowed an (extravagant)
praise of himself to be included in the Bhamati just to humour his student
Sanatana, I wish to suggest another possibility. Sanatana might have prepared
the final copy of the Bhamati on the fourth adhyaya after Vacaspati’s death or
incapacitation. It is conceivable that Vacaspati finished the final version up to
the end of the third adhyaya and finished the semi-final draft (or a draft very
close to that stage), including the epilogue verses, of the fourth adhyaya but the
responsibility of putting the text of the fourth adhyaya together for public
availability fell upon Sanatana. While carrying out that responsibility, he placed
a verse of Vacaspati followed by his own verse at the beginning of the fourth
adhyaya as a kind of mark. Vacaspati’s verse stated that he (Vacaspati) could not

41 Laksmi-nr-sithha’s perspective in giving the information he has given us is not that of a historian.
The context in which he makes his remark is created, on the one hand, by his summary of some
Sarhkara-vijaya account mentioning a number of miraculous events in Sarhkara’s life and, on the other,
by an expression of similar awe with respect to Vacaspati. However, this need not mean that all the
details in the remark are to be distrusted.
bhasye vyakhyanam, acumbita-prakriya-parikalpanena lila-matrenaiva  nana-sastresu  grantha-
karanam, svacchandyena para-loka-gamanam, ityevamadini ~manusya-matrena satd manasapy
alocayitum asakyani caritrani ....Here, I do not know what the acumbita-prakriya is and how it is
provided -- how its parikalpana occurs. The last detail svacchandyena para-loka-gamana ‘going to
another world according to one’s own wish’ could refer to a miraculous capability to move to a higher
world. But it probably refers to Vacaspati’s concluding that what he wanted to accomplish in his life
had been accomplished and the time to leave for another world had come — to Vacaspati’s willing his
own death. The application of this will could have come about through samadhi or prayopavesana. See
§3.5e. Sometimes, however, a person’s being able to predict beforehand the time of his death may also
be mistaken for svacchandyena marana or para-loka-gamana. Stories are occasionally heard about
individuals who could ascertain when the course of their life would run out. They are supposed to be
able to ascertain thus because their power of mental concentration enables them to notice subtle

changes in the behaviour of their pulse etc.
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hope to attract to his work those who suffered from an incurable case of
arocaka (a disease in which one does not relish what one eats or drinks) caused
by jealousy. Sanatana’s verse was a eulogy of the teacher. Introduction of a
marker of the kind I have suggested very probably exists at the end of the
Vakyapadiya or the second kanda of the Trikandi (Aklujkar 1978). Its existence
between the two halves of Bana’s Kadambari is well-known and beyond doubt.
A reconstruction based on its acceptance would also be in agreement with the
information in (d), namely that the Bhamati was completed in a very short time
and the memory of its having been completed in a race with time was preserved
(see note 41).
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§4.1 Summary of results with some further speculation:

Biographical: (a) Vacaspati was a liberal Saiva. The philosopher Tri-locana
was not only his teacher but, very probably, also father. While Vacaspati’s
belonging to Mithila or Bihar has not been disproved, one needs to keep an open
mind regarding where he was born and lived. He might have spent some time in
Karnata(ka), possibly as a scholar highly honoured by Srihan-nrga or Nrga. He
completed the Nyaya-suci-nibandha in vatsara 898 after completing the Nyaya-
varttika-tatparya-tika. He writes about Mandana and Sarnkara with warmth and
knowledge about their personal lives. He seems to have encountered much
jealousy. The fourth adhyaya Bhamati is likely to have been given final shape by
Sanatana, a student of his, as he completed the whole comm a few days before his
death. (b) Tri-locana probably died within a few years after Vacaspati’s Nyaya-
kanika was completed. (c) Laksmi-nr-simha, author of Abhoga subcommentary
on Sarhkara’s Sariraka-mimarmsa-bhasya, seems to have come from an area
spreading diagonally from Paithan to Tanjore.

Text-critical: (a) The first mangala verse, paramrstah klesaih ..., of the
Nyaya-kanika is unlikely to have been authored by Vacaspati. It could have
come from an ancestor of Paramesvara-I, who lived at Porkulam, Kerala, in the
fourteenth century A.D. and to a member of whose family the authorship of the
Yoga-sastra-vivarana is probably to be attributed; cf. M. Ramakrishna Kavi,
1927, “Literary Gleanings,” Journal of Andhra Historical Research Society
2.2:130-145. (b) The first concluding verse of the Tattva-bindu should read
°pusta vag-buddhi®. (c) While moderate scepticism may be maintained about
the authenticity of the second concluding verse of the Tattva-bindu, the Tattva-
kaumudi’s concluding verse manamsi kumudaniva ... 1is almost certainly not
composed by Vacaspati. (d) The possibility that the older name of Vacaspati’s
commentary on the Yoga-siitra-bhasya is Tattva-saradi, not Tattva-vaisa®,
deserves to be explored. (e) In the first epilogue verse of the Bhamati, naya-
patha should be corrected to naya-matha and, in the fifth verse, °tartha-sa° to
°tarthi-sa®.  (f) The compound karpatika-karnata-ratita in effect, means

‘statements that do not make sense’.
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Solomon 1986, as I was not been able to consult the article itself. Karl H. Potter’s
Bibliography gives the reference as Journal of the Bihar and Orissa Research
Society 41: 507-511.

Udayana. Nyaya-varttika-tatparya-parisuddhi. (Ed) Thakur, Anantalal. = New
Delhi: Indian Council of Philosophical Research. 1996.

Vacaspati-misra. Bhamati: see Samkara.

Vacaspati-misra. Nyaya-kanika: see Mandana, Vidhi-viveka.

Vacaspati-misra. Nyaya-varttika-tatparya-tika. ~ (Ed) Thakur, Anantalal.
New Delhi: Indian Council of Philosophical Research. 1996.

Vacaspati-misra.  Nyaya-siici-nibandha. Printed as appendix in:
Uddyotakara. Nyaya-varttika. (Ed) Dvivedin, Vindhyesvari Prasad. Calcutta.
1887-1914. Bibliotheca Indica no. 133. Reprint: Delhi. 1986.

Vacaspati-misra.  Tattva-kaumudi. (Ed) Srinivasan, Srinivasa Ayya.
Vacaspati-misra’s ~ Tattva-kaumudi.  Ein Beitrag zur Textkritik  bei
kontaminierter Uberlieferung. Hamburg: Gram, de Gruyter & Co. 1967. Alt-
und Neu-Indische Studien no. 12.

Vacaspati-misra. (a) Tattva-bindu. With Tattva-vibhavana commentary of
Rsi-putra  Paramesvara. (Ed) Ramaswami Sastri, V.A. Annamalainagar:
Annamalai University. 1936. Annamalai University Sanskrit Series 3. (b)
Biardeau, Madeleine (ed, tr). 1956. Le Tattva-bindu de Vacaspati-misra.
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Pondichery: Institut Fracais d’Indologie. Publications de 1’Institut
Francais d’Indologie. No. 3. Reprint or second edn: 1979.
Vacaspati-misra. Tattva-vaisaradi. See Patafijali.

Add:
For arthi-sartha in a different context: Hela 3.2.2 (get the accurate text later):

ST =T tagfed - fAs-E-waore,. et -
T -FHTRT-TOT-Fqgq -2 e T qTa UT THTETH
T ST -TT-C5-TT( : 2] SHAEATH |




