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PREFACE

Dewan Bahadur K. S, Ramaswami Sastri, District and
Sessions Judge (Retired), was invited to Baroda to deliver two
lectures under the Sayaji Rao Memorial Lecture Series. Ia
these lectures he gave an outline of his researches in the
Ramayana, His whole work is now published under Kirti
Mandir Lecture Series No. IX.

BARODA, (Sd.) J. M. MEHTA,
28th March 1944, g Vidyadhikari.
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'INTRODUCTORY

The first part of this book aims at presenting within brief
limits an estimate of the life and the life-work of the oldest and
greatest of Indian poets, who is also the supreme poet of the
world and who has so pervaded the life of India that one might
with justice say that Valmiki 1s India and India is Valmiki. Sri
Aurobindo Ghose says well: «Not all perhaps can enter at
once into the spirit of this masterpiece, but those who have
once done so will never admit any poem in the world as its
superior ’. The immortal poem of Valmiki has been studied and
expounded for thousands of years in India but the task which
has been done till now in regard to the poem has, in the main,
been f{rom the grammatical and prosodic and expository and
religious points of view.y/ The historical and comparative and
aesthetic approach to the poem has not yet been made on any
appreciable scalcjJand my endeavour in this volume has been to
do that work, In the second part of the book, I shall discuss in
detail some of the Riddles in the Ramayana and try to solve
them correctly and in a manner which will exalt the glory of
Rama and the fame of Valmiki, I originally wrote the work in
two big volumes but have since condensed the same into one
volume in the interests of brevity. Valmiki is the voice of
a united, free, prosperous, divine India. That India of Valmiki
is, after centuries of slumber, awake once more, and in the
words of Mahatma Gandhi we shall have Ramarajya once again
and for ever,

K. S. RAMASWAMI SASTRI






CHAPTER [
What is the Ramayana !

That the Ramayana is the greatest epic poem in the world
is an unchallengeable fact. Equally unchallengeable is its being
the supremc epic of India—an incarnation of the Hindu spirit and
a supreme shrine of the Hindu ileals. In its verses beats the
real heart of Eternal India. From the time of its birth the
countless millions of India have looked to it for their ideals of
life aud super-life. It has also inspired great original poems in‘\
the various indigenous living regional languages of India. Of
these Tulsi Dav's Rama Charita manas in Hindi and Kamban's
Ramayana in Tamil taks rank among the world's classics and
have inspire.d millions of lininan beings.

lV;x]mTki savs that he named his poem as Ramayana or Sita
Charitra or Paul:-tyavadhh (Bila, [V, 7). Other names which
scem to hive canght his fancy were Raghuvaracharita (Bila,
IT. 43) and Raghuva.nsacharita {Bala, II, 9}. But whether he
himself finally chose Ramayana as the name or not, that name has
by common consent stuck to the work and is uppropriate in every
way. The colophon to every sarga in the Ramayana says:
T SwEaE® qredde @b, [t brings out the special features of
the work, which is the composition of the poct-saint Valmiki and
which is about Sri Rama and which is the oldest poem in the
world.

Was Rama treated as Incainate God in the poem is a ques-
tion that is often asked by morlern critics. The question put by
Valmiki to Narada was about an ideal man (wg¥ & wwdite mgaq &k
ag). Bu! he demanded that the man should have so many
and such lugh attributes that cnly Go. incarnate as man could
have them all. The list of qualities, large as it is in the hands of
Valmiki, becomnss even larger n the hands of Narada. '

g ZBNAe 3 @A B o |
B3 q5A9E Igl & I HA A0
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The Hindu theory of divine incarnation provides a bridge for the
passage of the divine into the human and is proclaimed in im-
mortal verses in Chapter IV of the Bhagavad Gita. Lord Kiri-
shna says in Chapter X of the Gita that he is Rama among the
warriors. In the Ramayana itself the divinity of Rama is indi-
cated directly and indirectly in many places. To reject these
passages as interpgtations is to refuse to understand the Hindu
theory of Incarnation (Avatdra) and the Hindu poetic technique
of indirect suggestion (Dhvani).

The indications in the poem about Rama as an incarnation
of God are too many to be ignored or explained away. In
Balakanda, XV, 16 and 30 and XVIIIL, 9, 10, Ayodiya, I, 7,
Yuddha LIX, 112, 113 and CXXXI, 14 and 15, and Uttara CX,
12, the poet states this fact in clear and explicit terms. Sumitra
refers to the fact thus:

249 37l 9 @ S@ESR: || (Ayodhya, XLIV, 16).
The testimony of Parasurama is to the same effect.
g TR S @i glewa || (Bala, LXXVI, 17),

Sabari calls Rama as the supreme God (sst. Aranya, LXXIV,
2). Tara says:

TeaRerags fEmieadn denmia gw |
(Kishkindha, XX1V, 32).
In Sundara, XIII, 60, Hanuman ranks Rama with the
deities. In Sundara, XI, 41 to 44, he calls him the Lord of the
three worlds (@ awre).

Trijata’s dream in Sundara, XXXVI], is to the same effect.
In the Yuddhakianda, Malyavan says :

freir AenAd 37 AR IR | (Yuddha, XXXV, 36).
In Yuddha, L, Garuda is described as honouring Rama. Ravana
himself says:
Vg 5 ug fE TEIORAEE | (Yuddha, LXXII, 11),
Mandodar? says in Yuddha, CXIV, 14 to 16 that Rama is Para-
mitma, Nay, Brahma himself says: smmot 351 (Yuddha,
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CXX, 7 to 29). Dasaratha bears similar testimony (Yuddha,
CXXII, 132). See also Uttara, XVII, 35, XXXVII, 105 to 109,
LXXVI, 29, XCVIII, 13 etc. In regard to Rama’s brothers also
similar indications are found, Videc also Bala, XVI11I, 12, 18;
Yuddha, LIX, 112, 113, 122; Yuddha, CXXXI, 115; Ultara,
CVI, 18, CX, 12.

Though Rama moves ordinarily on the human plane and
even says s AT WA T guaaEs 1 (Yuddha, CXX, 12), yet
there are passages wherein his words and actions indicate his
self-conscious divinity. When he cremates Jatayu and performs
its funerals, he orders its soul to attain the highest abode.

& gUaSR: TeSAFAIAE | (Aranya, vam, 30).
He te]ls Sarabhanga and Sutheekshna:

sgRaftcaty gaiq @Fla 7gEa | (Aranya, V, 33; VII,
14).

He shows in Yuddha, XVIII, 23 and XXI, 22, his conscious-
ness of his superhuman power. See also Yuddha, XCIV, 38 ;
Uttara, CVILI, 26. Thus though as the result of self-limitation,
Rama ordinarily functioned on the human levels of conscious-
ness, yet, on special occasions his divinity expressed itself, there
being a voluntary lapse into the human levels of consciousness
afterwards. Whenever a Yogi functions on two levels of being

viz. the ordinary level and the Yogi level, what is there wonder-
ful in God doing so ?

Mr. C. V. Vaidya seems to think that Hinduism took over
the idca of incarnation from Buddhism “in exact imitation of
the Buddhists who believed and preached that in every cycle of
time Buddha had appeared in one form or another.” The real
fact is that it was Buddhism that took over the idea of incar.
nation from Hinduism. We find the idea in its fully blossomed
form in the Gita which was long prior to Buddha and his gospel.
The reasons given by Mr. Vaidya for his view are flimsy and
untenable.

-

Another discussion is about what is the heart of the poem-—is
it a Kavyl (poem) or a Dharma S3stra (manual of ethics) or @ Sara.,



4 RAMAYANA

nagathi Sastra (a gospel of self-surrender to God) or a Moksha-
sastra (a gospel of salvation) ? | The fact is that the main aim of
the work is to depict an ideal man and that it is incidentally a
treasury of poetry and ethics and spirituality as welly The poet
calls it a poem ((® Twm@—DBala, 1V, 7); he calls it a song
(e fG—DBala, IV, 21); he calls 1t also as a history (gewiem—
Biala, IV, 26 ; gfwm guai,—Yuddha, CXXXI, 12). An Itihasa
has been defined thus .

qalY oA eIAguaEAtaa |
qIgRHAIHETE T |

In a special sense thc Ramayana may be descuibed as a
Bhakti Sastra (the gospel of devotion). Narada and Valmik:
are supreme devolecs. Of the nine forms of devotion exempli-
fied in the famous verse 1n the Bhigwata

HAU P Ao W azREa |
S aegd qI6d BEAAIATEETE, |,

the Moolaramayana exemplifics the Stavana bhakli m Val-
miki and the Keertana bhakfi in Narada. Later on the
Keertana bhakti blossomed in its [u'ness in the composition of
the great poem sung by Valmiki.  Smarana bhakt: w 1{s fulness,
including the remembrance of the Lord at tlie ume of death,
is exemplified by Dasaratha, The DPadascva bhakti was very
dear to the citizens of Ayodhya who desired to go Lo the forest
along with him and serve his lolus feet without intermission.
The most perfect Pddaseva was by Sita and Lakshmana,
Archana and Vandana were the special privileges of the sages in
the forest. Dasya blaki: 1s at its height in Hanuman while
Sakhya bhakti is in excelsts in Sugreeva, In Vibhecshana we
see the attainment of the Atma Nivedana bhakti {But it is in
. Sita Devi that we find the fulness of all the nine aspects of
Bhakti. /

Another aspect relates to the inner meaning or the dllego-
rical significance of the poem. Some persons take every fact
stated in the poem to be literally true. Others admit the theory
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of poetic licence and poetic enhancement and embellishment.
Yet others call the poem as a ) ure allegory. The fact 1s that we
can have an integral vision of the Truth only when we harmonise
and combine and integrale these diverse points of view. Evenin
regard to the stories in the Vedas about the gods, Yaska
says that we can look at cvery cvent in the universe from the
adibhoutika and the adhidaivika and the adhyarmika powats of
view, i.c. ithe naturalistic and the supernaturalistic and the
psychological angles of vision,

One esotcric interpretation is that the introductory mangala-
sloka (wifaurg cic.) suggests the famous Upanishadic Yerse
g1 Aau} @I @l G939 aRaEEr |
Aaea: fieas @igfe aaqasa sfmEmsaifa |
and that 1t means that by Yoga the individuation of the soul is

terminated by the killing ot Kdma (desire) and that the
individual soul then attains union with God.

The Rama Pocrva Tapini Upanishad gives the name Rama
as a synonym for the Absolute (Parabrahma).

W AsfiRiswA fMem= e |
£ YATRAR o sEnfEd o
The Rarna Rahasya Upamshad says

Ity g &8 LT W AT |
RGeckiE R ECticdl

A fawous song by the supreme singer of India—S8ri Tyagaraja—
says that the word Rama contains the essence of the two most
sacred mantras (¥ _in <~ =9 arEarE and g o g fam) and that
without those two letters those mantras would not only be not
efficacious but will mcan the very negation of blessedness. This
is stated also in the Rama Rahasya Upanishad.

1t is also said that Rama and Lakshmana and Bharata and
Satrughna symbolise Bhagavan (God), Bhagavat Kainkarya
(serving God), Bhagavata (Devotee) and Bhagavata Ki&iﬂ»k:).«t’;ﬂl
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(serving devotees) respectively. It is said also that the poem
teaches saranagathi or prapaththi (self-surrender to god). These
ideas bring out beautiful spiritual truths but the poem is all
those truths and much more.

It must be remembered that, though the poem has an
obvious allegorical significance and suggestiveness, an attempt to
extend the principle of allegorical interpretation to every
character and every incident in the poem will land us in a quag-
mire of ludicrous bathos and contradiction. The allegorical sig-
nificance is shown by the well-known stanza in Sri Sankara-
charya’s 4dfmabodha.

dat Mesdi gmn wngsia v )
mfeadiar amgs: SEE {TEE |

Another well-known verse says :

st T e = dar Ifgaia wAd argga; |

Sri Vedanta Desika says in his 4bkayapradanasara :

LARZAMT O A ARSI |
AR i afy AFFR 1

He says in his famous drama Sankalpasooryadaya :

qURIR AR Asaqfae

R sfammEfaga oftr &4t gamifaa: )
S TIHEHATET T I
&%) &g (REUT Taradq seca |

An allegorical inlerpretation which aims at equating the -Rama-
yana with the Arthapanchaka doctrine of the Vaishnava sect
says that Rama is God, Lakshmana is the soul, that seeking God’s
grace (Sarandgathi) is the updya or means, that the goal (prapti)
is the attainment of God (pkala), and that the hindrance to
such attainment (praptivirodhi) should be overcome. The follow-
ing verses in the Ramayana are important as bearing on the
such allegorica) interpretations,
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g TEofiarar: daer: agEde: |
£39 gAY TR @R |l (Sundara, I, 1)~

FNUEET AOAFEIATEHF || (Sundara, I, 37).

91 § 9 HENIE Aanafy a9 |

WG @IAANTY FEGASA I (Sundara, XXXIX, 9;
XL, 28).

There are other esoteric interpretations also. One of them is
that Valmiki represents the purified soul which met in Samadhi
thesage Narada who represents the illumined cosmic functionary
charged with God’s message to Man and that it was Rama who
came as the hunter to shoot the krauncha bird so that the
Karuna Rasa which was the basic Rasa of the poem might fill
the soul of the poet and overflow in verse. {In the Vilasa Kanda
of the Ananda Ramayana it is said that Ayodhya is the chida-
kdsa (the sky of the heart), that Dasaratha is the pure mind that
Kausalya is the Sattvika Buddhi, that Rama is Atma in the
Tureeya state, that his brothers are the Atinain the three states of
walking and dream, and sleep, that the marriage of Sita is union
with Maya etc. § Another interprefation that Ravana and Kum-
bhakarna and Vibheeshana represent the three gunas of Prakriti.|
Another is that Sita symbolises sruti and was called Vedavati in
her previous incarnation and that she is called Vaidehi (one who
transcends the body) and that she is compared to Veda sruti in
two places (Aranya, L, 22 ; Kishkindha, VI, 51). j Another is that
R in Rama is Agnibeeja (the supernal light of god), that A in Ra
implies Maya, and that M3 implies bliss.| Another is that in
respect of the tree of Ramayana the Gayatri mantra is the seed
while Moksha (beatitude) is the fruit. In the Rama Uttara
Tapani Upanishad we are taught that in the Om, Akara (A) is
Lakshmana, Ukara (U) is Satraghnas, Makara ('f) is Bharata,
and Ardhamatra is Rarna, and that Sita is Moola Prukriti. In
the Sita Upanishad Sita is called the Moola Prakriti. The Rama
Rahasya Upanishad says that Ra in Rama is Tat (That)in the
Mahavakya Taffwamasi, that Ma in Rama is Twam, and that the
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union of Ra and Ma denote Asi. It refers to a composite
divinity called Sivomaramachandra.

U o awEaTRe afer o)
aENgfeqeatt IRAgIwR |
gt vgaeiat awEdfeme |
SREREGElCRER b E QRIS E]
It refers to several Rama Mantras including {he famous mantra
Sri Ramassaranam Mama and the equally famous Rama Gayatri

Iy e Qaszar falg @ wR a9igaae o th Kali Santirana
Upanishad, we find the famous Mahdamantia

g (W & YA TN TH & & |
g FO0 g1 FOU F0 FOq g g ||

In the Tara Sard Upanishad we are taught that Brahma sprang
from A in Aum and became Jambavan, that from U in Aum
Upendra sprang and became Vali, that from M in Aum Siva
sprang and became HHanuman tht Chakriand Saukha became
Satrughna and Bharata, that Adise-ha heeame Lalsloy ana, that
Vishnu became Rama, and that Chit Shakti b cune Sita

It may be further mentioned hcre that in the Vishnu Saha-
sranama it is stated that Parvati asked Siva how thic Sahasranima
(1,000 names) of Vishnu could be easily recited and that Siva
replied that he revelled in the name Rama and that it was
equivalent to all the thousand names of Vishuu.

Vﬁmmﬂﬁhrﬁuﬁmﬁ{ﬁl

GEEAA deded U9 AW ay a= |y
This truth is enforced in the Siva Purana also.

CHAPTER II
India’s Reprcsentative Poem

In every great poem we see the prescnce of universal and
national and individual elements, and we see this truth in
abundance in Valmiki's Ramayana. 1t is in a special sense the
supreme represenfative poem of India. 1Winteraitz says well ;
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“ [t (the Ramayana) has become the property of the whole Indian
people, and as scarcely any other poem in the cntire literature |
of the world, has influenced the thought and poetry of a greatli
nation {for centuries ’; \Hstory of Indian Lierature, Volume I,
page 476). The poet presents to us in the poem the entire
gamut of the Indian life. It shows a perfect harmony of social
life and spiritual life and the fusion of ahimsa {ncn-violence)
with Veerya (heroism) and of both with yoga and bhakti and
jnana. There.1s a current view that the I8 Verses (14 to 31 in
Ayodhya, CVI) is the Gita in the Ramayana.

Two other ecqually though diversely great representative
poems are Manu’s Dharma Sastra and Bhagavad Gita. I
regard them and the Ramayana of Valmiki as the highest peaks
in the Himalutya of [ndia’s cuitural achicvement. | It is worthy
of note that Manu has intiuenced Valmiki’s Ramayana, and the
]attcr has influenced the Gita. * The R.a»may(ma directly refers to
Manu 1o bﬁh, V 0 and LXZ\; z1, and Aranya X1V, 29, It is
Manu's ideals of life that firm the warp and the woof of the
Ramayanpa.' It is the Karma Yoga of the Ramayana that is
carricd on {o the lofticst Leights of Ragd Yoga ai d Bhakti Yoga
and Jnana Yoga in the Gita. We do unt find only ideological
affinities among the three works, We find i them verbal siai-
larities and even identities as can be seen from the following
passages wilich are given only as a few illustrative samples

Manu. | Ramayana.
st AwTEe A A R sgorifr sfoamiga 1 (Ayodhya, CVI,
(VI, 35). 28;.
o UF gal g 9a) @iy oaa T, ifeng: wdfo. fraar: sem
Gita. (Uttara, N1T, 6),
wEfReifaar: | widwstfgar « (Yuddha, XLII,
14).

wE geaew sRfEmg 1 (11, 9). o geweg )
(Ayodhya LXXXII, 14). ,
s aawet =) (Yuddha, XVIFEL
13).
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Gita, Ramayana.
sgreen | (11, 32). wigraray | (Uttara, CIX, 9).
womRfafee + (11, 34). aoRfafceas « (Kishkindha, XVI,
3).
Yenarwrrenan | (11, 43). gerraaa + (Ayodhya, XXT1I,
23).

AGTCATRVEEINLN | 5570 Tgh @rait whes weE: | O
Ry getrda &=mn 0 (V) 17). W;;%mﬂﬁktaﬁﬁia I
(Uttara, VIII, 16).

wfen s (X, 21). b wgas ag AR Bran o
(Uttara, XXXVII, 15).
T o i &t 1 (X, 21). g gaf 7 1 (Yuddha, XXVII,
16).
w1 qgA 6 g T 1 ReaRiid s agidw g g 1 3w
poRRRARIR s 0 (X, 42). = aoed @ a0, ) (Yuddha,
VIIL, 10).

T A QU A AT TRAN 1 R Ay G 7 qihwg G qaR
Rt af weam® @i oo o0 (XL, s 2 @ g asewn a (Utta.

53). ra, VIII, 15).
g (V, 25 X1, 4} gfqmfAwm o (Yuddha, XXV,
17).
¥ foge mpgsnn ) (XVIL 14). franfy Jfafigesi @ 1« (Ayodhya,
LX, 31).

Another aspect of the representative character of the poem
is his vision of the unity of India, He had a clear keen vision
not only of the geographical unity of India but also of her
cultural and political unity. The poem begins thus.

wal qafa JemrEE 39T | (Bala, V, 1).

This verse implies that the entire earth belonged to the kings of
the Solar Race. During Rama’s reply to Vali he says:

v B afeg e s |

('ﬁﬁgbuﬂh inclusive of even the hills and the forests belongs to

e Teshyakus).
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Earlier in the poem Vasishita tells Rama that Manu gave
the whole earth to his son king Tkshvaku,

e qUH g WEG 4 AL | (Ayodhya, CX, 7).

But the sovereignty was evidently only a hegemony and not a
unitary government. Very possibly it was only hegemony over
India, because Darasatha tells Kaikeyi :

a7 593 % qrdid 9977 ) (Ayodhya, X, 381).

and then proceeds to specify various kingdoms in India such as
‘Sindhu, Sauveera, Saurashtra, Dakshinapatha, Vanga, Anga,
Magadha, Matsya, Kasi, and Kosala. During the Aswamadha
sacrifice performed by Dasaratha, Vasishita asks Sumantra to
bring all the righteous potcntates in India :

Fmera@ 9l gfvsat 7 = aifqsn: | (Bala, XIIT, 18).

He refers not only to the North [ndian Kings in Mituila and
Kasi and Kekaya and Anga and Sindhu and Sauveera and
Saurashtra but also to the Kings in South India (gifégmar). When
Dasaratha convokes an assembly of kings and commoners to
set up the Yuraraja (heir-apparent), he invites the kings of the
east and the north and the west and south (3=t &san sdeqmy
oRvar yiim:—Ayodhya, 111, 24). When Sugreeva sends four
parties to search the four quarters for Sita, we find in those
descriptions a detailed delineation of the rivers of India from
the Ganges to the Tamraparni and of various kingdoms in North
India and in South India. (Canto XLI. of Kishkindha Kanda)
There is a reference even to Kavata which was the capital of
the Pandya kingdom. In the midst of much fanciful geography,
we have a reference to the trans-Indian Islands such as Ceylon
(Lanka), Yavdweepa (Java), Suvarnaroopyaka (Borneo), as also
the trans-Indian countries (Cheena, i.e. China and Parama.
cheena probably Tibet etc.) in the Asian continent, [ may
also point out that there is a reference to Balhika in Uttara,
LXXXVII, 7).

} Lookm;_ﬁ _the poem furl further from a geographical angle of
vision, it is necessary for us to recoliect the details PO
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journeys described in 1, ’i When Viswamitra took Rama and
Lakshmana from Ayodhya (Oudh) to Siddhasrama ang@hence
to Mithila (North Behar and Tirput), the poct had an opportunity
in the Bila Kdnda of describing a portion of India. The journeys
made by Vashishta’s massengers who were sent to fetch Bharata
and Satrughna and the journey made by Bharata and Satrughna
from Girivraja in Kekaya (i1n the Punjab) to Ayodhya cnabled
the poet to describe in the Ayodhya Kinda the countries lying
west of Ayodhya. Bharata teils his mother that he reached
Ayodhya on the scventh day after he left his uncle’s house in
Girivraja. (Ayodhya, LXXIT, 8). Rama's journey in exile
began in Suklapaksha Panchami in the month of Chitra He
went to Chitrakoota which is about 60 mules (rom Prayag
(Allahabad) and then trekked into the Dandaka forest and Nasik
and Pampa and Kishkindha and finally invaded Lanka and
conquered 1t. When Ravanas’ car flew to Maricha's Asrama,
the poet had an opportumiy f Jdisenbing the South Indian
kingdoms. Thus the Ramayaua gives us a visual presentation
of the whoie of India.

We can well claim the Ramayana to be Indias representa-
tive poem from other points of view as well. We hind in it
many a record of individual and soaal and 1ehigions cusfoms
that have been characteristic of the Hindu Society all along and
is characteristic of 1t even to-day.

It is said in the poem_ that a_ man takes oath by swearing on
h:mself _or_on _a particular person who 1s_dear to him. or on his
gg}lteous actions or_by appealing to the divinities in earth and
air and heaven (Ayodhya, X, 6 to 16), In another verse there
is a descnpt1on about throwing out ;ea]ousy and hatrj like the
water remaining alter itTis pattially do drink. In Aranya, XII, 54

there is a referenu to the Brahmin custom of gathering flowers
after er bath. Tﬁe poem _ ref:—.rs also to the Mmininc custom of

Wﬂn&Lﬂik? (forehead beauty-mark). 7 T 77
' R oA ARq ReTema | (Aranya, XVI, 8).

%“WL of the choice of the bridegroom, the girl’s father has a
-t voice (Bala, XXXII, 21). The _marriage_ceremonial

Phniemhuuiniiniinin
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described in regard to Sitas marriage in_Canto 73 of the Bala-
kanda obtains even to thla_day ) Itis however - worthy of note
that the modern taboo about the ‘wife ¢ calling the husband by by
}ns name or mentioning his name to others or about the husband

callmg the wife by her name or mentioning her name_to others
did _not obtain in the days of the Ramayana (see Ayodhya,
XXVIII, 3, XXX, 29). Ayodhya, CX[I 27; XXVII, 2). Nay,
Sita spoke dxrectly to Ravana in anger through placing a blade of
grass in front of her, and to Vibheeshana in friendly tones as
Rama’s friend. A touch of the unchanging India is felt when
the _poen,l_dﬁrﬂbﬁ&@ﬁ as_gomng up to the gate to see her
husband,ﬂﬁ « /o

SER AFIAS FNS[ag3g N | (Ayodhya, XVI, 21).

Mutual respect was then as_important in marital relations as
rﬁ:tﬂual love. That feature obtains to this day. [n fact, Sita’s
;;me is mentioned n priorily to those of Rama and Lakshmzna,
wlTen they bow before Valmiki (Ayodhya, LVI, 16). In the
poem women are described as performing Sandhya worship and
firc worsh: ip and_having Yogic meditation, (see Ayodhya, IV,
43: XX, 14, 15; LXXXVIL, 18 ; Sundara, XIV, 19;). They
_}lag mantra japa also

JER @ FGAT 7 (ST ¥ | (Ayodhya, XXV, 38),

Worsh)p i _temples and fire worship ex1sted then also. (See
Bala, LXXVII, 14; Ayodhya, VI, 1 to 4). The worshxp of
deities presiding over structures was prevalent “then as now
(Ayodhya LVI, 12) Other interesting domestic habits were
tlngove of women for flowers and fruits and their habit of taking|

thclr food after the menfolk have been fed. (See Sundara,
XXXV, 44; Ayodhya, XCV, 37). Itis equally interesting to,
note that the words M TAOTHAR | (for welfare and for coming
back) which are utter_c_c_{__gw_smgous occasions and on @gﬁ\:e\ll_L
gccasions were repeated in those far-o off times also. (Ayodhya,
XXXIV 31). It may be mentioned also that, though it is often
said that in the ancient days food was cooked only Ry the house-
wife, it is clear that in well-to-do households as well as on
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occasions when a larger number of people had to be fed cooks
were available and were employed as they are to-day. (Ayodhya,
XII, 99).

quodal_mm&also, there is much

identity between the days of the Ramayana and the modern days
in India. The wearing of two white cloths was the usual mode of
dress in the case of men (7@t fiRd f@—Yuddha, L, 44). Women
also seem to have worn two cloths, the upper cloth being called
Uttariya (Aranya, LIV, 2). Men and women used to smear
themselves with sandal-paste as they do now. (wiwmm 70 sa—
Kishkindha, I ; 60; Reffrgmi #¥ft—Yuddha, CXVII, 7). Women
used to be as fond of jewels then as now. (saeifim a9 yfai
ywwrei—Ayodhya, L, 23). In repect of friendly grectings men
Lwakc hands or hold hands _affectionately or embrage
each other jn a friendly manner (Ayodhya, XV, 9; LVI, 18;
Klshkmdha, V 12 18).

gl qrgfiFrsal deasamaradiq | (Ayodhya, L, 41).

Y QISR TR &9: | (Yuddha, I, 3).
In the Ramayana women in_moods of grief are described as
beating their stomachs with their hands. Such a habit persists
to this day.

A G T W] Jug:faa |

The Hindus believed then, as even now, in the science of
physiognomy, and the expert in that science was called a
Lakshani (see Sundara, XXXV, and Yuddha, XLVIII, verses

2 to 13). Both men and women had as much belief then as
now in omens and dreams and_in astrology and in propxt atory

m(hncs and curves) on human Ealms. See Ayodhya, V.
18, 19; XII, 4; Aranya, LII, 4; LXIX, 21; Kishkindha, V, 38;
Sundara XXVII 6,52 ; XXIX, 6 Yuddha, IT, 26; IV, 6 to 8;

X, 14 and 15; XLVIII, 2, 6. Wc see also that worshlp of rlvem
obtaiged then as much as now. (See Sita’s prayer to Ganga)
Ayodhya, L1, 87 to 89; Sita's prayer to Yamuna, Ayodhya,
LV, 84, 29, 30). Equally interesttng and modern are the
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customs prevalent on the occasion of the king’s coronation and
other supremely important social festivities. {Lanterns (Deepa
Vrikshas) used to be lighted in trees ; the roads were watered
and flags and festoons fluttered everywhere ; Brahmin maidens
used to carry flowers and fruits and go round the city ; and the
coronation ceremony, was similar to what it is in the various
Tndian States to this day. (See Ayodhya, XV, 7, 8; XLIII, 15 ;
Yuddha, CXXXI, 62, 63).

It is also noteworthy that in Ayodhya, LXXX, 1 to 3 and
LXXXIII, 13 to 13, we have an interesting description of crafts
and craftsmen, such as potters, weavers, tool-makers, peacock,
tail-fan makers, cutters of precious stones, ivory workers-
perfumers, goldsmiths, carpet-weavers, actors, singers, dancers,
master-builders, carpenters, wall-painters, water-diviners, well
borers t¢tc. These types persist to this day. In Ayndhya,
LXXX, 4 to 20, we have a detailed and realistic descrip-
tion of road-making for the easy forward march of the
army. We have a description of the kings’ palaces, of conches
being sounded, of the big drum being beaten every yama (3 hours)
by a golden rod, and of the kings' being waked by songs in
praise of his greatness. (See Ayodhya, LXXXI, 1, 2).
In Yuddha, XL, 24 to 27, we have a vivid description
of wrestling. It looks as if camels and mules and dogs also
were useful animals like cows and horses and elephants and
were given as royal gifts. (See Ayodhya, LXX, 22, 29). The
poem is full of frequent descriptions of the aereal car Pushpaka
Vimana. It is called &"w and st i.e. which will go as desired.
(Aranya, XXXII, 15 ; XXXV, 10, XLVIII, 6 ; Yuddha, CXXIV,
11; Uttara, XVI, 4; LXXXII, 19). Butit is doubtful whether
it was mechanically propelled or was borne by Rakshasas as
when it was taken by Ravana fercibly from Kubera or borne by
the gods as when it was with Kubera (Sundara, VIII, 7 ; Uttara,
XV, 42). But in Yuddha, CXXV, 27, 1t is described as a self-
propelled car.

YRR fAeraa |

The representative character of the poem is seen also in the
way in which rooted Hindu ideas and sentimeqts and emotional
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attitudes are reflected in it. The feeling that if an evil is done the
earth will gape open is echoed in Ayodhya, XXXV, 12. The
strong Hindu belief in the retributory effects of Karma bringing
XLIIL, 17; LIIL, 19; Yuddha, XXXII, 80. The poem says
that the father is fond of the eldest child while the mother is
fond of the youngest child. (Bala, LXI, 18j. Other familiar
Hindu ideas found in the poem are that to be the father of a
girl is a source of anxiety, that if you wish well to a departing
guest or relative and wish him to come back soon you must not
go with him a long way, that if you are pleased with a person’s
physiognomy no harm will come to you through him, that if a
person studies on the Prathamad, i.e. the first day after the new-
moon or the full-moon his learning will be futile, and that if a
person does a highly meritorious act he will after death become
a star. Sce Ayodhya, CXVIII, 38 ; XLI, 50 ; Sundara, XXXIV,
17 ; LXIII, 32; Yuddha, XXXII, 19. Tt is also noteworthy
that illustrations familiarly used now in conversation were used
then also. Such figures of speech must have been a portion of
the current popular wisdom in frequent use and must have been
used by the poet to give an air of versimilitude. Sec Ayodhya,
XXXI, 14 ; LXIII, 60.

CHAPTER TII.
Yalmiki: The Man and the Poem.

Valmiki's great poem was conceived of as a biography and
kept on the biographical plane. He made a strong and successful
attempt to keep his work from taking wings and flying away into
the supra-personal and supra-mundane spheres of thought and
being. But it is a pity that no one did to him what he did to
Rama by giving us a sketch of his life and his life-work.

In the Uttara Kanda, XCVI, 19 and 20, the poet says that
he is the tenth son of Prachetas and that he performed penance
for a long time, Jt is strangely suggestive that the Ramayana
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begins with the word 7apas and ends with the word pravardhatam,
and that these two words, when put together, mean « Let
austerity flourish.” There is a tradition that Valmiki was born in
the line of Bhrigu who was the son of Varuna (Prachetas). In
Uttara, XCVI, 21, he says that he never committed any sin in
thought or word or deed.

ATEN HAOT A qITA A FERAN |

This makes it clear that the story of his sinful early life is
apocryphal. Kama held him in great reverence and went to his
hermitage long before the composition of the poem. Valmiki's
hermitage was on the way from Bharadwaja's asrama (hermitage)
to the Chitrakuta hill. (Ayodhya, LVI, 16). Lakshmana spsaks
of him as a fricnd of Dasaratha and as being a Brahmin,

st Faee: Agd gft g |
qar wAw! fAT) amAi{% €gagr g || (Uttara, XLVIL, 16).

Though Valmiki naturally accepted the crude celestial
astronomy and terrestrial geography of his day and repeats the
story that the sons of Sagara dug the oceans to a depth which
led them to the elephant which bears the earth on its head and
that earthquakes are caused when the elephant, tired of its
heavy load, shakes its head (Bila, XL, 12, 14), he was a well-
travelled man with an eye to facts and realitics. The geogra-
phicai data in the Ramayana are very clear and precise and
remarkable. As stated already, the descriptions of the journey
of Viswamitra and Rama and Lakshmana, the journey made by
Vasishta’s messengers when they went to bring Bharata, the
journey mad: by Bharata and Satrughna when they went to
Ayodhya, the journey made by them when they went to bring
Rama back, the fourteen years' rramp of Rama and Sita and
Lakshmana throughout India, the description of India as seen by
Ravana flying in his aereal car to Maricha's hermitage and the
description of India as seen by Rama flying back in the same
car to Ayodhya etc. are very definite and detailed and pictures-
que. In aremarkable verse he says that when the earth is segn
from on high it apoears round. . ‘
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AEATSEHRN a0 ¥ Ghef wa |
worrahfar ger Meagawar || (Kishkindha, XLVI, 13).

The Ramayana is also full of other indications of the poet’s
shrewd knowledge of various aspects of life. He refers to the
shark or the whale (Mahajhasha) piercing through the ocean.

PERIGRARRT AGIaT: QifAaitaaey | (Yuddha, LIX,
35).

He says further that snow-fall is due to high altitude and to the
sun’s southern course.

95 fEaFiaED TEad i9a | (Aranya XVI, 9).
He refers to the swell of the sea during the Parvas (full-moon
and new-moon),

qqaginan® greEds @R | (Ayodhya, VI, 27).
TG a=wE: aifd: | (Ayodhya, XVII, 22).
AR e G¥9a= | (Sundara, V, 2),

He refers to the clouds as being born from acqueous vapour
arising from the ocean as the result of heating by the sun's rays,

seufaRamiarg | (Uttara, 1V, 23).
A T AR TACA: |
frat T @EEt A% T TER I (Kishkindha, XX VIIL, 13),

He shows his shrewd knowledge of wild animal life when he says
that when Mareecha sported in the form of a stag, the deer went
near to him and smelt him and fled precipitately away.

Valmiki shows a sound knowledge of agriculture when he
refets to the irrigation of an unwatered field from and through a
watered field,

RAER R qiEHd faegs: |
JYEARA ShH el a=gMfar Il (Yuddba, V, 11).

The Ramayana abounds in examples of his knowledge of
. medical science. « He refers to the cmsarean operation (wiw
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w=aiig ggp=;, Sundara, XXVIIT 6). In another place he refers
to the evil wrought to a sick mau by neglecting his ailment and
by his taking food along with unhealthy accessory articles of diet.

SRR 29 | (Uttara, V, 8).

HIEPEAAANNG JHAANAIIHA | (Ayodhya, XII, 71).

STeaR g sty A7) aur | (Ayodhya, LXIV, 60).

FFH g weal Fedafr & )

ggini f& gi§l 7ed o= | (Aranya, LIII, 16, 17).
He refers also to the power of mantras.

TR gy 7% st Rl | (Aranya, XXTX, 28).
T ae) €3 A-3fg #wer Y | (Ayodhya, XII, 71).

In ancther stanza he refers to the power of curing diseases by
mantras as well as by herbs.

iy dergwify Qeifa fafweafy | (Ayodhya, L, 28).

His reference to Sanjeevani and other wonderfully efficacious
herbs is well-known. (Yuddha, LXXIV, 33. In Yuddha
Kanda, XCII, 23 (owmomg g aa: gy awdniun), the peoet refers
to a herb applied through the nostril by Sushena to Lakshmana.
The same Sushena tells Rama in other verses that Lakshmana
had signs of life and was only in a state of swoon, as his face
had no deadly pallor but had the natural glow of hfe, and his
palms had a natural colour and his eyes had a natural look.
(Yuddha, CII, 15, 16).

I have referred already to his knowledge of South India as
revealed in Canto XLI of the Kishkindha Kanda, He shows
a close acquaintance with tne habits of South India when
he says :

Fafea Fgarer freg goh a4t |
M GHI: TR IUIET F4! 9 | (Ayodhya, XCIII, 13).

This verse seems to refer to the partiality of the Tamils for
wearing flowers. Two great Tamil Scholars ,of to-day——Mahg.
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vidwan R. Raghava Iyengar, and Rac Sahib M, Raghava lyen-
gar—are of opinion that the verse refers to the ancient Tamil
cusiom of Tamil kings wearing special flowers symbolising the
particular military errand undertaken by them.

It must be thus inferred that the poem is the work of a
shrewd, observant, learned, and much-travelled man. This
view does not mean any disbelief in genius or in yogic powecr
or in inspiration or in divine grace. Valmiki was as cultured as
he was inspired and as inspired as he was cultured, His intellect
was as remarkable as his imagination and both were matched by
his sympathy with all living creatures and his devotion to God.
The story narrated in the poem about pity having blossomed
into poesy is unique in the world’s literature and contaius a great
and eternal truth. While the sorrows of lifc blossometd into wisdom
in the case of Buddha, they blossomed into poesy in the case of
Valmiki. The verse which came out of his mouth was in
Anushtup metre. The metre was an old Vedic metre. But his
anushtup was a new creation. There came into it a three.fold
glory which was unknown before. It reflected a deep poetic
emotion (rasa); it had a sweet secondary suggestive sense
Vyangya or {(dhvani); and it had a sweet rhthmic and melo-
dious and musical grace. (Bala, 1I, 8, 18, 40, 42). 'The entirc
poem describes all the four ideals of life or Purusharthas
(Dharma, Artha, Kama and Moksha), but it specially emphasises
Dharma and Moksha,’

FMM 0 G99 i QU e | (Bala, 111, 8).

The poem was designed to carry in a charming way to the hearts
of all the supreme truths taught in the Vedas.

¥ gweala | (Bala, 1V, 6),

The Ramayana has seven Kandas like the Vedas. It is called
also the Bhargava Samhita as Valmiki was a descendant of the
great - Vedic Sage Bhrigu. A verse repeated every day by the
Hindus says that when God took a human form as-Rama tire
Veda which reveals God took the form of Rimayana.
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(g A R 4fe A g |
3T el QTR )

Equally charming is the story about the poem having been
taught and sung by Kusa and Lava. This episode also has no
parallel anywhere else in the literature of the world. The boys,
sang it in the marga style (wiiffumam—Bila, 1V, 30). They sang
it first before the sages, then in the streets before the public and
then before Rdma himself. Such a traditional technique which
could thrill not only the ears but also the bodies and minds and
hearts of all the hearers (gr7 @Fm=ifu waifa ggwf s—~Bala, IV,
28) has been unfortunately allowed to be lost.

It is also to be noted that in the body of the poem, the poet
says that the river Tamasa seemed to dissuade Rama from going
into exile,

gEY A9l 9% qA=AT U999 | (Ayodhya, XLV, 32).

We cannot think of a lovelier way in which the poet could
express his love of Rama. The poet further describes Rama and
Sita and Lakshmana as coming to his own hermitage. But
there the meeting is described with a reticence and a reserve
which are more eloquent and attractive than any elaborate
description could be.

Ffuran @f s |
arrgfi: fXa: qorammE wii |
sreatafa 1 99 @Fd g 99 (Ayodhya, LVI, 16, 17),

No wonder that Sita’s heavy heart and leaden feet sought his
hermitage in her hour of sorrow and despair, and her children
were born there, and their musical exposition of Rama’s glory
as depicted in the poem made its sweetness sweeter yet.

1 may refer here to the other Ramayanas current in our
country. There are traditions to the effect that Chyavana,(‘
Bodhayana, Bharadwaja and others also wrote the life of Ramaj
‘But those books are not extant. The Adhyatma Ramayanais s
great work and is said to be a portion of the Brahmandapurasa,
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The work is in the form of ateaching by Siva to Parvati. The
stotra of (hymn) by Ahalya in praise of Rama as contained in it
is one of the most splendid hymns in literature, The esoteric
element is not only suggested but expressed in that poem and
Rama’s divinity is affirmed in it again and again. It contains alse
various departures from Valmiki’s story. The most noteworthy
variation is that Rama entrusted Sita to Agni (Fire-God) and
that only a Chchaya Sita (Sita’s apparition) was abducted by
Ravana and that this fictitious Sita entered fire whereupon the
real Sita was brought by the God of Fire !

The Ananda Ramayana is an original work and is supposed
to be a portion of the original Ramayana of 100 crores of verses
(Satakoti Ramayana). It consists of nine Kandas, viz, Sira
Kanda, Yatra Kanda, Yaga Kanda, Vilasa Kianda, Janma Kanda,
Vivaha Kanda, Rajya Kanda, Maunohara Kanda, and Poorna
Kianda. It contains 109 sargas (chapters) and 12,252 verses, In
it Rama takes back Sita after exiling her.

{ The Adbutha Ramayana is said to have been taught by
Valmiki to his disciple Bharadwaja. It contains 27 adhyayas
(chapters). It gives us the story of the causes leading to the
incarnation of Rama and Sita and the story of the thousand-
headed Ravana.

The supreme place should, however, be given to Yoga
} Vasishta or Viasishta Ramayana, It1s one of the greatest works
in the philosophical literature of the world. It contains the
teachings of Vasishta to Rama when the latter was overwhelmed
by a mood of dejection at the evanescence of the world and at
the sorrows of life. Its author 1s Valmiki. The sublimest
heights of the Adwaita philosophy are found therein. It stresses
also the power of Purushakira (human effort) to overcome fate,
i.e., the results of past karma.

It is said that there is a Vasishta Uttara Ramayana. Itis
not fully extant. In the 12th chapter there is said to be a des-
cription of the vanquishment of a hundred-headed Ravana by

gita, - ¥
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A little more than a passing mention is needed in regard to
other Ramayanas. Most of the Puranas describe the story of
Rama, We find Rama UpZkhyana in the Mahabharata. The
Ramayana as described in the Bhagawata is brief but inspiring.
In it occurs the famous and beautiful verse :

et &% feae g qoes S
FAFUGT TA: AR T )

In the Padma Purana we find a description of the story of
Rama’s incarnation in another kalpa. Kalidasa's Raghuvamsa
contains a few beautiful chapters relating to the life of Rama.
We find Rama’s story in Bhattikavya and in innumerable Sans-
krit dramas. A special mention should be made of Mantra -
Ramayana of Lakshmanarya wherein 156 Rig Veda Mantras are
interpreted as describing Rama's life. I may state farther that
Mr. C. R. Srinivasa Iyengar in his work on the Ramayana refers
to Agnivesya Ramayana and Sangraha Ramayana. Mr. T. K.
Balasubramania Iyer of Sri Vani Vilasa Press, Ltd., Srirangam,
has published Saptqrishi Ramayanain which the Ramayana story
is condensed in seven verses attributed to the seven sages.
Hemachandra's Jaina Ramayana is a fanciful work which departs
wholly from Valmiki's work. On it is based Ramacharita in which
Lakshmana dies on hearing about Rama’s death and then Rama
becomes an ascetic and attains salvation and Lava and Kusa
become Jains! Among works on Rama's life in the modern
Indian languages two alone stand out as supreme classics, viz.,
Kamba Ramayanam and Tulsi Das’s Rama Charita Manas.

CHAPTER 1V
The Composition and the Date of the Ramayana

The traditional view is that the Ramayana was composed
in the Treta Yuga nearly a million years ago (867102 B.C.)." If
it is to be accepted there is no problem for solution. On the
other hand the orientalists bring down its date to recent times. 4
Weber holds that it was later than the Mahabharata and ascribes. -
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it to 3rd or 4th century A.D. Sir MOnier Williams ascribes the

. poem in its present form to the third century B.C. Winternitz is
of the same view. (History of Sanskrit Literature, page 517).
MacDougall says that the kernel of the poem should have existed
belore the fifth century B,C. (dncient History of Sanskrit Lite-
rature, page 309). “Keith would ascribe it tv the sixth century
B.C. (See Journal of the Royal Asiatic Society, 1915, page 318).
Jacobi is of opinion that it should have been composed in the
6th or 8th century B.C. Count Bjornstjerna fixes its date as
2,000 B.C,

One truth can however be asserted with certainty. The
Jpoem belongs to an epoch later than the embattled state of life
iof the Aryans in their original Indus home or in their trek in the
Gangetic Valley, It refers, as already pointed out, to various
'settled kingdoms flourishing in North India as well as in South
India,

’ 1 have no doubt that India is the birth-place and the home-
land of the Aryans and that they did not come into India from
outside. This is the view of Dr. J. Muir, Elephinstone,
A. Curzon, Cruiser, Louis Jacolliot, Mr. Pococke and others,
Some dissenters trekked from India into Persia and a colony went
as far as the Arctic regions till it trekked back after the glacial
age. Mr. Tilak’s theory of the Arctic home of the Aryans has
mistaken the country of sojourn of the Aryan colonists in the
Arctic religion as the ancestral home of the Aryans.

Though the traditional view is that the Vedas are eternal
and uncreated, yet what research is concerned with is when they
were revealed in time. The Rig Veda itself says that the

[ Sambhitas contain ancient, intermediate and modern hymns (Rig
Veda, III, 82, 18). Mr. Tilaks’ Orion shows that the Vedas say
that the Vernal EquingX was in the constellation of Mrigasirsha
or Ofion (about 4500 B.C.) during the period of the Vedic
hymons and that it had receded to the constellation of the
Koittikas or ‘Pleiades (about 2,500 B.C) in the days of the
| _¥may also point out that Mr, V. B, Ketkar refefs to
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the statement in the Taittiriya Brahmapa (I1L, 1,1, 5) that
Brihaspathi (Jupiter) was nearly occulting the star Tishya
(el wost smwi: + Reeweemfedega) and says that that was
possible only about 4650 B.C. Mr. Tilak says: “The oldest
period in the Aryan civilisation may therefore be called the
Aditi or Pre-Orion period, and we may roughly assign 6000~
4000 B.C. asits limits ” (Page 206). Mr, Tilak says further that
“the last glacial epoch closed and the post-glacial epoch com-
menced at about 8000 B.C. From this to the Orion period is an
interval of about 3000 years”. (The Arctic Home in the Vedas
page 421). As pointed out above by me, the ancient Aryans
lived in their Indian homeland for a long period before a colony
of theirs trekked to the Arctic regions and returnced after the
glacial age and partly scttled in Europe and partly returned to
India. Mr. Pa.jeesays: <« Ewvidently, thercfore, our primitive
ancestors as also their genuine thoughts which find original
expression in the Rig Veda, were, even from the Vedic, Avestic
and geological testimony, considerably older thin 10,000 years”,
Taking all the abovesaid facts and factors intJ the consideration,
it will be a fair conclusion to fix the date of the composition of
the Rig Vedic hymns as 10000 B.C. to 3000 B.C.

But this does not mean that, though the oldest Rig Vedic
mantras must be assigned the abovesaid data, mantras were not
composed later also. Nor does it mean that the Brahmanas
were not even later in date. The Satapatha Brahmana refers to
Janamejaya Parikshita and his brothers. The Aranyakas and
Upanishads were even later than the Bruhmanas. In the
Chandogya Upanishad, Krishna Devaki Putra is described as a
puptl of Ghora Angirasa and as a teacher of Vedanta. It may
be that Krishna was a common name and that the abovesaid
Krishna was not Sri Krishna, Vyasa is mentioned as a Rishi in
one of the Parisishtas of the Kathaka Brahmana of the Krishna
Ya:’ur Veda. Mr. Dixit points out in the History ot Bhgratiya
Jyotis Shastra that it is stated in the Satapatha Brahmana:

g 3 w=d e A saafa aaifr
fiwy srearfy gty ared RaEswa |

Bt iy

-
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{These Krittikas or Pleiades do not swerve from the east,
while all the other stars do so), Thus at that time the Pleiades
rose exactly in the east and must, therefore, have been on the
celestial equator. Mr. Dixit says that this could have been about
3300 B.C. to 3600 B.C. ‘

Itis thus clear from the abovesaid facts that the oldest Rig
Vedic hymns must have belonged to 10000 to 8000 B.C., that
mantras (hymns) used to be composed even later, and that the
Brahmanas and Upanishads came into existence at an even later
date.

So far as the excavations at Harappa and Mohenjo Daro and
the light which they throw on Indian antiquities are concerned,
we are still in the region of guesses and prejudices. One view
is that they prove the existence of an indigenous pre-Aryan
Dravidian civilisation which came into India from outside.
Dr. Muir thinks that the Dravidians were an offpring of the
Aryans after they entered India. I have discussed elsewhere
these theories in great detail. There is no more reliable evidence
of the Dravidian immigration into India than of the Aryan
immigration into India. Nor is there any evidence that both
the Aryan and Dravidian civilisations are but descendants of
the Sumerian civilisation which arose in Mesopotamia. Some
theorists affirm that the Suwmerian culture was Dravidian, Sir
Arthur Keith says: ¢ They had big, long and narrow heads ;
their affinities were with the peoples of the Caucasian or
European {ype; and we may regard South-Western Asia as
their cradle and until evidence leading-to a different conclusion
comes to light”. Mr. Wooley also says that, having regard to
their physical traits, the Sumerians ‘¢ were of the Indo- European
stock”, One view is that the Mohenjo Daro civilisation belonged
to the fourth millennium B.C. and was pre-Aryan. 1 have
shown above how the Aryan civilisation must be assigned to
8000 to 1000 B.C. The fact 1s that there is no evidence to prove
that the Indus-Valley civilisation was pre-Aryan or Dravidian or
pre-Dravidian and came into India from Sumeria. It is more
Jikely that just as the Aryans went into Persia, there was
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a spreading of the people in the Indus-Valley into Sumeria. My
own view is that India was thc original home of both Aryansand
Non.Aryans and that the former spread east and west into
Punjab and the Gangetic basin from the bauks of the Saras-
wathi and that the latter spread south from the Punjab and
that the former also spread south later on and that after some
clashes and cunflicts they both blended into one people and
evolved a common culture. No doubt the basic languages of
the so-called Dravidians of South India are quite different in
roots and structure from the Sanskrit language, though they are
now largely Sanskritised. But it is absurd to talk of Aryan and
Dravidian races, as both the communities belonged to one race
and the difference ot language was not due to any dificrence of
race. 1 would prefer to call them Aryans and Dravidians with-
out importing any racial idea into such a description. The word
Aryan merely means noble and the word Dravidian merely
means that one group finally went to South India, Many scho-
lars assign 3000 or 4000 B.C. to the lndus-Valley civilisation,
aund it seems to be less old than the Aryan civilisation, which
flourished from 10000 B.C. to 8000 B.C.

As 1 have discussed the matter fully elsewhere, 1 shall
merely record my conclusions here. Both the Rig Vedic and
Indus-Valley civilisations are Indian in origin. Both contri-
buted to the formation of Hinduism as it is to-day. Sir John
Marshall says in his Mohenjo-Daro ana Indus Civilisation:
‘‘ But, taken as a whole their religion is so characteristically Indian
as hardly to be distinguishable from still living Hinduism ”’. The
worship of Shiva and the Mother Goddess then is very much
alive even to-day. The cognate Rig Vedic concepts also have
blended therewith to form the Hinduism as it is to.day. It
might also be that there were many Aryan communities also in
the Indus-Valley though the bulk of them was in the region of
the Saraswathi. After all there was no racial or cultural différ.
ence despite linguistic difference between the Aryans and the
Dravidians and though-there were clashes there were contacts &
woll. Sir John Marshall hiuaself says : It may be, nay, it
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more than likely, that this civilisation was the offspring, not of
any one race in particular, but of several born perhaps of the soil
itself and of lie rivers than of the various breeds of men which
they sustained. For, as far back as history can be traced, the
population of Sind and the Punjab has been a blend of diverse
elements and there is no reason for assuming that it was other
than heterogeneous in the earlier age with which we are now
concerned.” As I have said elsewhere: «The most likely
theory which fits in with all the facts is that the Punjab and
especially the Saraswati region was the immemorial birtheplace
and home-land of the Aryauns; that the Indus-Valley civilisation
was probably Dravidian or rather Non-Aryan because of the
evidence of the script and the language there (though there are
sufficient evidences of its Aryan character as well) ; that possibly
the Non-Aryans spread first into South India; that the Aryans
spread east and west and eventually trekked South as well;
that it is possible that some of those who were called Rakshasas
were such Non-Aryans; that others who were so called were
Aryans who had fallen from the Vedic standards ; that the Dasyus
and Dasas and Asuras were Aryan renegades and not Non-
Aryans ; and that after various clashes and conflicts, all the
social groups coalesced into one great Hindu community, for-
ming a composite culture in which the Aryan element was pre-
‘dominant.” It is thus wrong to say that the Indus Valley
excavations have iu any manner overthrown the conclusions
arrived at by a study of the Rig Veda and a consideration of all
the facts relating to it. On the whole Indus Valley civilisation
is slightly less old than the Rig Vedic civilisation and the date
3000 to 4000 B.C. can be assigned to it.

Coming down to the Ramayana itself, the first fact to be
noted about it that Valmiki was Rama’s contemporary. In the
Ayodbya Kanda it is said that Rama and Sita and Lakshmana
went, ta; Valmiki's bermitage and bowed before him (LVI, 16).
He was evidently the bard of the Rama era as Vyasa was the
hagd ntw the Krishna era and as Kalidasa was the bard of the

W?y Bpw Valmiki and Vyasa were luckier than any,

,‘“"’”’a*
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other epic poet in the world because Homer and Virgil merely
summed up older legends and Milton wrote about what no
living man could have seen, whereas Valmiki and Vyasa had per-
fect human beings as their contemporaries. There is thus aring
of biographical verisimilitude in their descriptions. Their faith
in their heroes as incarnate Godhead has enabled them to lift
their poems not only to aesthetically and morally supreme heights
but also to spiritually supreme heights and has lifted their poems
to the rank of scriptures. They were also far luckier than Plato
who was throughout his life in search of a philosopher-king
who would exemplify his ideal of humanity and usher in a gol-
den age ol plenty and prosperity and peace and perfection and
whose search was dogged by failure at every step and ended in a
total and miserable failure at the end.

Another noteworthy feature is that the Moolaramayana
says :
qH: dfar 99 99 g9 3amgar, | (Bala, I, 88),

Thus the past tense is used here. In the later stanzas the future
tense is used. It is thus likely that the poem was composed
soon after the coronation of Rama. We find in the third chapter
of the Balakanda the following verse :

nhRergza asaea fash )

sgi e e

samd = el fFe agaRs |

FETAR 0 Q% JaEf: | (I, 37, 38).

This implies that the events after Sita’s disappearance belonged
to the Uttarakanda. The first verse in the fourth canto of the
Balakanda says :
G ST AR e HTTaRa: | .
JeR TRe v RfEEamaE i IV, 1)

Govindaraja says in his commentary on this verse that it shows
that Rama was 1eigning when the Ramayapa was cumpm
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(METHFRAGTT TUTY RES EoRetfy wad).  In the Yuddha-
kanda it is said:

qW Ay wEEl g W TAN A |
sficafe: w0 gsERERE

nfgwiea P @M QO AW ifEal 299 11 (Yuddha, CXXXI,
102, 103).
Verse 112 calls the poem gfag® gueem and verse 118 calls it 9u-
gewreq@d 1 These words show that the work describes the past
life of a person,

The Uttarakanda begins thus:

qE Ao9E RS USErR T8 3 |
Awg HweF td q9q afaafeg

It thus begins with the arrival of the sages to felicitate Rama
after his coronation and before he sent oft the guests who had
come for the coronation and not merely with the events after the
banishment of Sita. It is strange that throughout the Uttara-
kanda only the past tense is used 1n regard to the narration of
the events of Rama’s life including his own ascension to paradise.
It will be stranger to say that all these facts were prophetically
foretold and recited before Rama in the presence of all. It is
also to be noted that the Uttarakapnda narrates many -events
in many chapters up to Sita's disapperance, whereas we have
only 14 brief chapters after that event.

From the above facts we may well infer that very probably
the poet wrote the poem in sections. Such a method is found
elsewhere also. Vyasa's Harsvamsa and Bhagavata were supple-
ments to the Mahabhirata. Homer's Odyssey is but a sequel
to "his fltad. Milton’s Paradise Regained was intended and
designed by him as a second part added to his Paradise Lost.
Many centuries later Goethe wrote his famous Paus¢ and later
on 'addeﬁ a second part toit. Tennyson wrote Morte D’ Arthur
first and later on took up the Arthurian story from the beginning,
He further wrote Locksley Hall and later on added a sequel to
ik
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Further, in the Yuddha Kanda there is a separate Phalg-
sruthi (Fe4i) or statement of beneficial results which will accrue
from a study of the Ramayana. If the entire Ramayana including
the entire Uttarakanda was composed at one and the same time
and was recited and chanted before Rama, the Phalasruthi will
be found at the end of the Uttarakanda alone. But now we
have three Phalasruthis—one 1n the Moola Ramayana, another
in the Yuddha Kanda and a third in the Uttara Kanda, while
there is no Phalasruthi at the end of any other Kanda. That
is a clear indication that the poem was composed in three parts.

[ incline to the view that soon after Rama’s coronation the
poet Valm’k: originally composed his poem from Chapter V of
the Balakanda and ended it with the coronation of Rama and
that of Bharata as Ywwaraje. Verses 92 and 93 of Chapter
CXXXI are in a long metre and generally Valmiki uses long
metres only to complete and round off a chapter. Thus the poem
must have closed with the line,

fgssh 7 AW WsvafiEEE w8 )
(Yuddha, CXXXI, 93).
In fact the last verse in Canto II of the Balakanda stops with
Ravana’s death and not with Rama’s ascension to Paradise
(as we find in Canto I).
EIR gaEafaa aaMgleard IEEEed, |
wgRafa gl gaRwam o fapEsg o

Thus in the Ramayana as originally composed by the poet, all the
events after the coronation of Sri Rama lay yet in the womb of
time. It is worthy of note that the poem 1s commended by the
poet himself in verses 3 and 4 of Chapter V of the Balakanda.

gErRIInTE vt U9 49 Age |
AEGHAAEAM qMEmA 2T
kg aafreafr &3 fafaemia |
EIElEd  Resangaadl |

It is hence clear that the portion of the poem originally composed
began with Chapter V and ended with the coronotion. * Itis

Lol
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also to be remembered that it is unlikely that the verses in the
past tense in Chapter V about the Ramayana having been sung
before Rama and in his presence were themselves sung before
Rama. Thus Chapters I to IV must have been added later on,

It is very likely that Valmiki continued the poem long after-
wards embodying the later events also and wrote the Uttara
Kanda, The fact seems to be that the trend of events brought
him ‘into closer and more intimate touch with Sitla and later yet
with Rama. After Sita was left at his hermitage his disciples
told him about her lamentations. He evidently got very indignant
then. In Balakanda, III, 42, he is called agmdyf: (the sage
with a large mind; but in Uttara, XLIX, 1 he is called zmi:
(the indignant sage).

dat &l T At T 3 R |
GETE WEFRT A@fE @ )|

He runs up to her.

qUEl SSIGSH[, YEAaA AU |
He speaks to her thus.

& RIS § e afgdt G
FAFE A AT @ 3 qfE )
s Sfe g ma whamiEr
RO 9 &9 A AR ||

a1 9 qep AR A awm: |

71 ¥ RS 7@ Yo afy & 1
qqMi A d@7 o aesk wgY |

Resar w1 33 aima afy a8 0
(Uttara, XLIX, 11 to 14).

After Kusa and Lava were born, he taught the poem as described
abow»ga them and they became experts in singing it. Eventually,
they it in its then form, from Chapter V of the Balakanda
%m brenation before Rama himself during his. Aswamedha
“sacrifice ax.described in the Uttara Kanda,
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The very word Uttara indicates something additional and
subsequent to what had gone before. It shows that the com-
position was a sequel or a later companion volume. If the whole
work from aw@mramfRd to a3 fysm: madat had been written as one
whole in the sequence in which it stands to-day, the descrip-

tion would have been not yesiei agtet but awr seift ¥g 3 and
there would not have been the inexplicable anomaly of the

description that the work consisted of 500 sargas. In fact
Kandas I to VI contain 77 + 119 475 467 + 68 + 181 or
537 sargas whereas the Uttara Kanda alone consist of 111 sargas
(Chapters). The fact that the past tense is used throughout
the Uttara Kanda shows that it was composed after Rama’s
ascension to paradise. It is evident that there was but little of
glory left in Rama’s lifc after Sita’s disappearance and Valmiki
had no heart in the writing ot any of the post-Sita episodes,
The later cantos (XCIX to CXI)in the Uttara Kanda show that
Rama was heart-broken (wgmgaan—Uttara XCIX, 3) and lived
without her for some time merely doing his roufine duties and
establishing his sons and Bharata’s sons and Lakshmana's sons
in various kingdoms to carry on his righteous rule and getting
ready for his own ascension to paradise.

I think, further, that Valmiki added later on two Phalasruthis
to the two volumes. Evidently they were added after the
whole work was finished. That is why in the Yuddha Kanda
Phalasruthi it is said in the past tense that Rama performed
Aswamedhas and other sacrifices during 10,000 years and
reigned for 10,000 +1,000 years,

T grEeelfo o quitt e |
AN S dRAr, RERIT |
Tgaiagatl qEERTaTt T |
mﬁ aftw: oMM Tl TEawREg )
(Yuddha, CXXXI, 91, Yos)
Further, the words yesd and gu@s and qUITAREM in

ad gov oo wow, it mx qq&«a:gmm L
BR—5
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Yuddha CXXX], 106, 116, 122,) show that the Phalasruthiin
the Yuddha Kanda was written long after the composition of the
poem itself, The words qwliaa g1 sewmen waweg 7@ occurs also
in the Uttara Kanda Phalasruthi (CXI, 25.)

It seems to me, further, that Cantos I to IV of the Balakanda
must have been finally added. It is not necessary for the
purpose of critical research and re-construction to discount and
discredit the beautiful story about the origin of the Ramayana.
T am a believer in its trath and it hasin it great psychological
and asthetic and spiritual truths. There is no other story like
it anywhere else in the world. Of course if the interests of
truth require that it should be sacrificed we must do it. But they
do not so require. Once we realise with the eye of faith that
the poem is not a mere national saga or a mere invented story
but is the interplay of the divine and the human, there is nothing
crude or abnormal in Valmiki's seeking inspiration from Naradaor
in Brahma's blessing the poem and in Valmiki's composing the
poem after such inspiration and blessing. But that is not the point
for consideration here. Taking it that the .,poem had a divine
origin and inspiration and blessing, the question is when the
cantos relating to Narada and Brahma were written and added
as a prologue to the poem. Sometimes prologues are written
after the work is completed as in the case of Tennyson's
Idyils of the King, and earlier than Tennyson in the case of
Goethe’s Faust which itself was composed in two parts. The
poem having been written in two parts with two benedictory
epilogues, the prologue kept up the same line of evolution
The technique of prophesying was woven into Canto I and also
into the Uttara Kanda (see Canto 98). The question is
not whether, as a Rishi (sage) blessed by Brahma, Valmiki
foresaw, even at the beginning, the grand finale of Rama’s
earthly career, The question is when the Uttara Kanda which
uses the past tense throughout was actually composed. Strangely
enough the only places where the future tense is used in the
Uttara Kanda are in Canto 98 and in the Phalasruthi portion
where there is a statement that Ayodhya will become depopul-
ated and will become the capital again in the time of King
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Rishabha, whereas the main story of the Uttara Kanda is narrated
in the past tense. +

sEesf g0 T qem gdona 9@ |
WIG A QA Faegm@iy | (Uttara, CXT, 9),

Canto I thus uses the past tense when describing the events up
to the coronmation in Kandas Ito VI and the future tense in
regard to the events in the Uttara Kanda. It is also noteworthy
that in the table of contents in Canto II we have more events
than those described in Canto I.  Such a table of contents pre-
supposes the prior completion of the poem, The fact that Canto
II refers to the abandonment of Vaidehi as separate from the
future events (sr=mr) lends some colour to the view that probably
in the Uttara Kanda the portion up to the abandonment of Sita
was composed as an earlier portion while the second portion of
the Uttara Kanda was composed later on.

The most remarkable example of the technique of prophecy
is perhaps that contained in Cantos 50 and 51 of the Uttara
Kanda. When Lakshmana returns from Valmiki’s hermitage,
there is a conversation between him and Sumantra. Sumanira
tells him that the sages had foretold that Rama would become
separated not only from Sifa but also from Bharata and Laksh-
mana and Satrughna. Sumantra tells him also another episode
wherein the sage Durwasas tells Dasaratha that Vishnu was
cursed by the sage Bhrigu that as he killed his wife to help the
gods against the demons he should be born as a man and know
the grief of separation from his wife and that Vishnu incarnated-
as Rama and that Rama must abide by Bhrigu’s curse and that
Rama’'s sons by Sita would be crowned by Rama but net <at
Ayodhya.

at ¥ AfEl d mgmaras?t |

dafseafa ke ST A AT U (Uttara, L, 1), .
‘waeaq: oft ol ies afisafy |

% o ffwé afieafy | (Uttara, LI 20)

%
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The verse.

TYAYgEAy quEdEar T |
W (eAaIfaer AmeE afrsf |

which occurs in Bala, I, 97, occurs also in Uttara, LI, 22.

1i may be asked why the singing of the poem by Kusa and
Lava before Rama was introduced in two places, viz, Cantos 93
and 94 of the Uttara Kanda and Canto 4 of the Bala Kanda.
Thatepisode was introduced into the Uttara Kanda in its natural
place as the events happened in the course of the sequence of
events. Canio 4 of the Bala Kanda must have been composed
last and finally added to round off the work. The description
in it is far more elaborate and poetic than that in the Uttara
Kanda. It culogises the poem; it says that it was first sung by
Kusa and Lava before the sages in the forest; and it says further
that when it was sung before Rama, Rama was so enrapturcd by
it that he slid from the throne and sat near the .singers in the
assembly and along with the crowd. These charming features
were newly added in the later description, . It is not likely that
the poet would have embarked on a praise of the poem when he
had it sung before Rama himself.

I do not agree with Mahamahopadhyaya Hara Prasad
Sastri’s view that the entire Canto 1 was a later interpolation
by another hand and that the cantos containing the Phalagruthi
could not have been the work of the original poet.  The writing
of the Phalasruthi is a favourite literary method, We find it in
the Mahabharata and in the Bhigawata and elsewhere in Indian
literature. Nay, we find a brief Phalasruthi in respect of the
story of Skanda as narrated by Valmiki in the 37th Canto of the
Bala Kanda. My view is that Valmiki h:m@‘self wrote the poem
in three sections as stated above, i.e. the first part, Kandas I to VI,
as described above, up to the coronation:sf*Rama, the earlier
portion of the Uttara Kanda up to the abandonment of Sita, and
then the remainder of the Uttara Kanda, and also added the
Phalasruthis and finally rounded off the work into an artistic
wivctw !'mmng Camtos [ to IV of the Bala Kanda, though
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leaving ample traces of a final unification of his compo-
sitions.

I have shown above how such a writing of a great work in
various sections in found elsewhere also in the literary history of
the world. 1 feel that a careful scrutiny of Valmiki’s work
leaves us no option but to hold that Valmiki was Rama’s con-
temporary and was the peerless bard of a peerless hero, that the
poem in its first stage stopped with Rama’s coronation, that in
its second stage it stopped at Rama’s Aswamedha sacrifice,
and that in its third stage it described Rama’s later life and
ascension. There was only one Phalasruthi at first at the end
of the Yuddha Kanda. Later on the phalasruthi at the end
of the Uttara Kanda was added and the poem was given a
wonderful rounded artistic unity. Finally’s Canto 1 to 4 of the
Balakanda were added and amptified as stated above with a
phalasruthi at the end

It may very properly be asked why the indirect but artistic
method of story-telling which is found in the poem was adopted.
If we had a biography of the modern type, the Ramayana will
naturally begin with the fifth canto of the Bala Kanda. If we
had an epic of the western type, the poem would have ended
with the coronation of Rama. The epics of Homer and Virgil
end that way. But 1n India the epics pass on to the supreme
heights of renunciation and sublimation of life, The Ramayana
is not a mere biography. It is a great poem. Itis a great epic
poem. It is a great religious epic. It is also a supreme hymn and
symphony. If we remember this vital fact, we can realise the
significance of the introduction of Cantos I to IV of the Bala
Kanda and of the Phalasruthi contained at the end of Canto I
of the Bala Kanda, in addition to the phalasruthis at the end of
the Yuddha Kanda and at the end of the Uttara Kanda.

I am thus of opinion that there can be no doubt about the
contemporaniety of Rama and Valmiki and I hold that Kandas
I to VI up to Rama’s coronation were composed by the poet seon-
after the coronation of Rama and that the sequel was written
partly during the life-titne of Rama and partly after his ascension -
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to paradise. The date of the composition of the Ramayana will
have to be settled on this basis.

Weber points out that the name of Valmiki is found cited
among the teachers of the Taittiriya Pratisakhya. Valmiki's
name 1s found also in the Vajasaneyi Sanhita, Further, Valmiki
himself says that his poem is an amplification of the Veda
,(@m—Bala, IV, 6) The Ramayana must have been composed
long after the Vedas. It shows the existence of many great
ikingdoms in North India and in South India which are not
kound in the Vedas. If shows also that the hermitages of the

ages had gone up to the banks of the Godavari and that
Agasthya had gone even further south.

The lower limit of the date of the Ramayana is afforded by
the dates of the Mahabharata and Panini and Kalidasa, I shall
show in the second portion of this work the posteriority of the
Mahabharata to the Ramayana. Panini refers to Kausalya and
Kaikeyi in his Sutras. Goldstucker assigns the 9th or 10th
century B.C. to him. The latest date assigned to him is the
4th century B.C. Valmiki’s poem contains many pre-Panini
archaisms.” Kalidasa expressly refers to Valmiki as his master
and inspirer, In Raghuvamsa he calls him as Poorva Surs. In
my two volumes on Kalidasa, I have shown that he belonged
to the 1st Century B.C. It must be noted also that Pataliputra
(Patna) which was built about 400 B.C. is not referred to by
Valmiki in his poem though other cities in eastern India are
stated in it.

.Coming down to the date of the Mahabharata war, we have
to note that tradition assigns it to the end of the Dwaparayuga,
i.g4 3189 B.C. The Vishnu Pur2na says that on the day of the
ascension of Sri Krishna to Paradise the Kaliyuga began.

. ofed, o9 R aoefeem ot |
gfuw sfegmg 0 (V. 37).

See also Bhagawata, XIIth Skandha, IT, 29 to 38; Vayu Purana,
II, 87 to 42; Matsya Purana, CCXXI], 52. The duration of $ri
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Krishna's life is said to have been 125 years and 7 months and
8 days. The Mahabharata says that the race of Sri Krishna was
destroyed 36 years after the Great War and that the Pandavas
reigned for 36 years atter the war and d :parted from the world
soon after the beginning of the Kaliyuga. According to the
Surya Siddhanta, Kali Yuga began at midnight on Thursday,
17th February 3102 B.C. In a Nasik inscription in 638 A.D.
(Saka Era 560) the year is stated to be 3740 in the Yudhishitra era
i.e., the era beginning with victory of the Pandavas in the Great
War. I may refer alsoto Professor Max Duncker's view that
« the era of Yudhishtira 1s said to have preceded that of
Vikramaditya by the space of 3044 years and to have commenced
about 3100 B.C.” (History of Aniiquity. Vol. IV, page %19).
The indologists of the west and of India give diverse and 1r-
reconcilable dates as thz date of the Great War and hence I think
that we ought to accept the traditional date (3189 B. C.) as it has
not been disproved and overthrown. The Mahabharata was
composed by Viyasa who was a contemporary of Sri Krishna and
the Pandavas. I must have been composed about 3000 B.C,,
thougi it ha, been added to and expanded from time to time
later on.

What then is the age of Rama and Valmiki and the Rama-
yana? It was long after the age of the Vedas and must have!
been long prior to the age of the Mahabharata. I think that the '
following figures, viz. about /@000 to 8000 B.C. for the Vedas,!
aboyt 5000 to 6000 B.C. for the Ramayana, and about 3000%
B.C. for the Mahabharata are as near the truth as we can}
reach in the present state of Indian chronology.

—— *ﬁ:;t

CHAPTER V

Characterisation in the Ramayana

The Svrya Vamsa or Solar race of Kings is a name.1to
conjure with in India. The Soma Vamsa or Lunar Race of
Kings is an equally famous'line, The origins of both-ark:.
mythical and are described in Skandha IX,of the Bhagam.
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and also in other Puranas. Kalidasa’'s famous poem Raghuvamsa
descrlbcs the Surya Vamsa Kings. The opening lines in Canto I
of the poem where he describes them are deservedly famous,
Valmiki does not embark upon a lengthy description of them
but gives us a peep into their greatness. He says that they were
entitled to the overlordship of earth and were always valorous
and victorious.

g q3RE JemrEiEE 9gewr |
gaafagaREa o Famfead | (Bala, V, 1),

Sri Rama was the greatest of them.

geagsaisil g afafte fm 93 1| (Ayodhya, I1, 28).

Sri Krishna was the greatest person in the Soma Vamsa. The
Hindus believe that both were Awataras (incarnations) of God
Vishnu. There is an old adage that Rama lived Dharma whereas
Krishna taught Dharma and that we must do as Rama did and
as Krishna taught. This is an imperfect way of looking at their
lives. Both taught ncbly and lived nobly. Krishna taught the
highest truths of ethics and metaphysics to Arjuna and Uddhava
and the Bhagawad Gita and the Bhagawata contain such teach-
ings. ‘The Ramayana however does not contain such teachings
except here and there. But in Valmiki's Yogavasishia the poet
reaches the sublimest heights of 1eligion and metaphysics. In
the Mahabharata and especially in the Bhagawata, Viy3sa kept
Krishna on the divine level and took pains to remove the purely
human concept which might be generated by Krishna's works
and deeds. But in the Ramayana, Valmiki, while showing the
superhuman character and deeds of Rama, prevented our concept
of Rama from soaring away into divine levels and made Rama
insist again and again that he was only a man, leaving it to the
sages and the gods and others to reveal his divinity and express-
ing himself at the divine level of consciousness only rarely
during his life. -

Valmiki delineates with perfect art fascinating life-story of
Rama and Sita,and Rama’s brothers. It has fascinated the Indian
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nation in his life time and ever after. What isthesecret of this fasci:
nation? Rama’s fyfiga was not the only great act of renunciation ~inQgin
the universe. Buddha's renunciation was a supreme renunciation.
The world abounds in similar acts of renunciation. But why
should Rama get our heart’s homage in a peerless measure?
Partly because in his case we find in combination the grace of
God and the ethical height of a great man. Partly also it is
because he not only exhibited righteousness and renunciation in
his own person but kindled that mood by precept and cxample
in others as well. All who came within the sphere of his perva-
sive influence were pulled up to his unique and supreme level,
The poet also is responsible for the peerless hold of Rama on our
minds because in no other poem has the poet kept up, as Valmiki
has done, his resolve to mingle the human and the divine and
present to the world an ideal for all times and climes,

In fact in the literature of the whole world, the three
supreme epics of India are unique in that they pass on from
righteous enjoyment to supreme renunciation. The Ilsad begins
with a quarrel over some girls and ends with the destruction of
Troy and the bringing back of the abducted Helen. There
is no doubt some similarity of theme between the flfed and the
Ramayana. Both deal with the fatal influence of beauty, the
abduction of a supremely beautiful woman, and the destruction
of the abductor and his supporters in war. But what a
difference is there between them ! The Ramayana is rooted in!
righteousness and sublimates righteousness into renunciation.!
No such trait is found in the Ilsad or the Odyssey. Indeed the
reattainment of a disturbed sovereignty appears to be an end in
itselt in the literature of the west, Nothing more isfound in the
Zneid or in the Lusiad or the Chronicles of the Cid or the
crude fifth-rate Beowulf. 1t is oniy in India that we hear of the
empire of renunciation as being higher than the empire of power
and wealth and fame and love and enjoyment. Nowhere
else has it been said that the highest bliss is in the highest
renunciation. Lema Tyaktena Bhunjeeyath says the Isavasya -
Upanishad. Itis only in the Ramayana and the Mahabharata that
we find the heroes laying down the crown and going on: a roareH

R
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of renunciation. The Paradise Lost has no doubt a great theme.
But when we compare it with the Bhagawata we find the supre
macy of the latter both in regard to the doctrine of repentance
and redemption and the doctrine of God’s goodness and grace.

The supreme beauty and charm of Valmiki's power of
characterisation has deservedly evoked many admiring tributes
by great scholars in the West. Schugel calls the Ramayana as
“ the noblest of the epics ". Principal Griffith says: \“Well
may the Ramayana challenge the literature of every age and
country to produce a poem that can boast of such perfect
characfers as a Rama and a Sita,,....Nowhere else are poetry
and morality so charmingly united, each elevating the other as
in this really holy poem. ” i Sir Monier Williams says: * There
iare in the whole range of the world’s literature few more
'charming poems than the Ramayana, The classical purity, the
gclearness and simplicity of its style, the exquisite touches of rare
poetic feeling with which it abounds, its graphic descriptions
of heroic incidents and of Nature’s grandest scenes, the deep
acquaintance it displays with the conflicting workings and most
refined emotions of the human heart—all entitle it to rank
among the most beautiful compositions that have appeared at
any period and in any country.” He says further: “Yct there
are not wanting indications in the Indian Epics of a higher
degree of cultivation than that represented in the Homeric
poems......A deep religious meaning appears to underlie all the
narrative......And in exhibiting pictures of domestic life and
manners, the Sanskrit epics are even more valuable than the
Greek and Roman. ” He says further: ‘* Although the Hindus,
like the Greeks, have only two great epic poems, namely, the
Ramayana and the Mahabharata, yet to compare these. with the
Iliad or the Odyssey is to compare the Indus and the Ganges
rising in the snows of the world’s most colossal ranges, swollen
by numerous tributaries spreading into vast shallows or branch-
ing into deep divergent channels, with the streams of Attica or
the mountainous torrents of Thessaly.”
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One of the unique traits of Rama’s life—and of the
delincation of Rama in the poem—is the way in which his
perfection was looked at-from different angles of vision by
different persons and yet all were uplifted and purified and
redeemed and saved by their diverse modes of approach to
him. His own immediate relatives were tull of a pure and tender
affection for him as som or as- brother or as wife or as servant,
Dasaratha and Kuausalya felt his grealness but their parantal
affection was so supreme that it filled their hearts and allowed
no room in it for other feelings. His charm as a lively and
loveable and loved lad and later as a noble and unselfish prince
was so great that they had no time for other thoughts. After all
the true religious doctrine is that the various attitudes to God.—
Santa (dispassion), Dasya (service), Sakhya (companionship),
Vatsalya (tenderness), and Madhurya (love)—are all equally
doorways to Grace and Salvation. Dasaratha says :

a9 A 9 @ fear MeE |

frare TegyE gEodaR TE 0

o ARAEAENT: g WH: TAgA |

aafEdl 9 A JEIHAT A9 || (Ayodiya, X1I, 30, 33).

Even Kaikeyi, in her usual natural mood before it was defiled
by Manthara’s evil counsel, says :

W e g &9 ek g |
R T g AN VREEAISER (| (Ayodhya, VIIL, 14).

Sita’s language naturally thrills with an affection too strong
for words,

g & e A a fig: |
et digint Pt afvmas |
gyvn 3 fea Faa aefe
. SR 7 f a9 AR AR |
v g Aw AEAM g SR |
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W fraf am fig @ a9 wEEwe |
(Ayodhya, XXVII, 11, 12, 20, 31).

This aspect will be elaborated by me later. The subjects
of the kingdom look at him with equal affection but a naturally
larger detachment. It is his paternal love for them and his
tender treatment of him as their equal that stand out foremost in
their thoughts. '

saay 9 @9 g wfa i )

J@I T 93 f197 IR 1l (Ayodhya, II, 42).

q3 U4 A TG T I N A W\

fafzare W 3% s RO 4 (Ayodhya, XVIL, 14),

Rama's early and supreme prowess in killing Tataka and
breaking the bow of Siva had carried his name far and wide as
a mighty and invincible hero. Hence the people of other lands
admired him as a hero and the evil-minded beings dreaded his
righteous wrath. Maricha describes thus his first appearance as
a boy hero.

TR fsrgar, o9 91 SmeE: | (Aranya, XXXVII, 13).
FGE: A, TIEAN: )
grre) 9= Rl saeweEr o)
A §IwR0d 8T @R Awar |
Fesad I TR TRET §AI%G: || (Aranya, XXX VIII, 14, 15).
@ 9 T ol fesmiaig |
ANy U6 TIEERARaE || (Aranya, XXX1X, 14).
Tara says :
% 'TEemd] JTRARAfad: |

frerargeag@ awast @ afa |
st Gual qgReaEag || (Kishkindha, XV, 18, 19),

When we come to the sages, we find that they knew his
_ divine qualities and prowess and yet were partly fascinated by
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his peerless beauty and parily cager to confirm lis vow to act
and behave like a man, That is why they do not proclaim
clearly his being a divine incarnation. Narada calls him a
perfect man and Sita as a perfect woman.

@ vl 3 W A Q|

g I g Y &% #EE A N (Bala, L 7).

gaequETA affgen T4 || (Bala, I, 17).

feoa fay ocm azar w9 )

figufear @@ 9 @fa ofa TF: 1| (Aranya, VI, 9).
Viswamitra says:

RE AW ATHEA AN GATEA_ |

Rk wemn ¥ ¥ A asfa famn
See also Bala XXII, 13 and 14. (Bila, XIX, 14).

Satdnanda says:
qoé §dafg Il (Bala, LI, 5).

It is in the Uttara Kanda that the sage Agasthya affirms outright
the divinity of Rama, though he did not do so when he taught
Aditya Hridaya to Rama and told him how to kill Ravana.

When we come to the poet himself, he largely restrains
himseli{ but occasionally the glory of Rama carries him away
from his restraint and reticence. In the first sarga in Ayodhya
Kanda he gives us a most admirable and enthusiastic summation
and estimate of Rama’s human qualities and yet says clearly that
Rama is Vishnu incarnated as man,| (Ayodhya, I, 7 to 33.)
The gods also kept the sccret well enough. After the janasthana
victory, they merely said :

g 9 w2 Tea fywiRe & ewad | (Aranya, XXX, 36).

It was after Ravana's death that they revealed the incarnation
of Rama (Yuddha, CXX).

Most remarkable of all is the imperturbable retjceuigi
Rama himself. "He speak of himself of a man but acts Tik
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and makes us feel his divinity and surrender our hearts to him
in a passion of prayer for his grace,

Buch was Rama and such was his greatness, We feel that
devotion to him will purify and uplift and save us.! We can
exclaim with Sabari:

FaR %S S @Ey Ayt |

afa IR W R gee |

gar g% Qv qAskA wgAEA |

afarwgEl S &FAEEREA || (Aranya, LXXIV, 12, 13),

The character of Rama stands on a supreme pedestal. The
art of the poet has becn lavished on his effort in painting Rama’s
character vividly and in a manner which is sure to charm and
attract all human hearts. The key to Rama’s character is found
in the name itself. Kalidasa calls the name as the world’s highest
auspiciousness (TRITHAATE ). ﬁ/almiki gives the clue to the
name and the character when Bie says TRt et 3g: (Ayodhya
LII, 1). He says further @&ka wm: (Bala, XVIII, 26), and
&5 y@ i@ @ (Yuddha, XXV, 117). The latter expression occurs
often in the Gita and contains the essence of the perfection of
human nature. Rama loved all and won the love of all. That is
the proof of his divinity as well as his perfection of humanity.

It is a unique fact—which may sound strange to modern
ears—that Rama is proud ot calling himself equal to a Rishi
and of being called and revered asa Rishi. India is the only
country which exalts the Rishi ideal and in which people are
more ecager to trace their descent to a sage rather than toa
bandit chief. . In a well-known verse a Rishi is thus described
as a man of continence and austerity and controlled appetite and
as 2 man of meditation and as one whose blessings and curses
are irresistibly effective and as one wedded to truth.

Ty raver: fuarh 1 &

| UNEAER: T qEgen wEEn: |l
Rama says about himself that he is like 2 Rishi and does not
wish to live in the eargly merely for wealth or power or enjoyment.
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e W I DIy |

fifgmrafifnged 3 winfegaq | (Ayodhya, XIX, 20).
The words #gff ws@wfyr (with radiance like that of a great sage
Ayodhya, XII, 31),"and wefifss va§ (Rama who is like a
Maharshi), Ayodhya, XCIX, 13), show the same truth clearly.
Even Ravana says that the words of Rishis are ever true

(@t =iy wiag—Yuddha, LX, 11).

In another portion of the poem the poet brings in the word
Purushottama (in some editions the word is Purusharshabha)
and hints how Rama is God incarnate on earth. It is well-
known that the word Bhagawan is used about God and that it
implies six supreme qualities (Srgqw).

Tgd| guve deE gme: fa
TA AR P S0 W g )
Valmiki slightly alters the above enumeration of the qualities so
as to fit in with a man and says that Rama was glorious with
six qualities viz. non-injury and sympathy and learning and
righteousness and control of the senses and control of the mind.
AFEEITRE: 31 AS [ W
T4 [AF=E A T30 TEIRR 1| (Ayodhya, XXXIII, 19).

In fact it is the presence in one and the same person of high
qualities that are seen in separated glory in various men that is
the most unique fact in Rama’s character. Valmiki stresses this
truth in many portions in his poem. It is enough to give a few
examples here, '

WA R A% WA TRE: | |

sk o Hfiwm saqamdl 3 qow ) (Kishkindha, XX VI, 35).

FEE: e gxAIIREd ISl )

fieT R §f G @99 0 (Suadara, XXVII, 15),
| G2 A Fef A qFE T

T g AR g g e

s
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\G8 T SR R e |
R ¥ TeggW gAAAR T U (Ayodhya, XII, 29, 30).

Tenderness and valour and truth and munificence and austerity
and comradeship and humility and learning shone together in
Rama in constellated union. Aceording to the terminology of
Indian Asthetic w@Fmae) Rama is a Dheerodattanayaka, i.e.,
a bhero who is always calm and kind and matchless in might.

That was why he was loved by ordinary men as well as by
the all-knowing sages, by friends as well as by foes, by the family
circle as well as by the public at large. The poet is not satisfied
with himself describing Rama’s noble qualities. He is keen on
making us feel that the qualities appealed 1o the hearts of all,
I have referred above to Dasaratha and Kaikeyi. Kausalya calls
Rama as waien admbidag: (righteous and sweet-spoken, Ayodhya,
XXIV, 2). Sumitra is even more full of admiration for him.
(see Canto XL Lakshmana says that Rama does the impossible
(gwet ®mo:—Ayodhya, XXXII, 2) and that he 1s Rama’s younger
brother by birth but his slave because of his noble qualities :

W S i IEgIEE: |

Bharata calls him as his brother and father and relation and says
that he is Rama's slave.

XA A Fr fa oy A" gEska e )

(Ayodhya, LXXII, 32).

Rama's love for his kith and kin and for the public was as
deep as their love for him. When Dasaratha resolves to crown
him as Yuvaraja, Rama tells Lakshmana that he (Lakshmana)
must enjoy the sovereignty along with him.} (Ayodhya, IV, 43,
44, XCVIt, 5 to 7) Rama's love for the pcople and their love
for him are thus described by the poet.

sy qeE Ign A |

| O R Al J9: @ 99 §@ | (Ayodhya, XLV, 5).
f6 ot s@ f6 fa f5 gemer |

gy o ay frgeRafeang | (Ayodhya, LVII, 14).
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7 9 HgY Reaeerr@f 193 | (Ayodhya, VI, 23).

When he was banished they mourned his banishment as if it
was a personal banishment.

wAIaAEga: @O dEN SraE |
g4 @9 ofigsa qaRaEAFaad || (Ayodhya, XLI, 19).

It is no doubt difficult to have a complete comprehension of
the many-sided greatness of Rama,

77 A T QIR T FRAGRHA [ (Yuddha, XXX, 31).

But yet an attempt will here be made by me to do so as well as it
may be done with our finite comprehension. The most obvious
trait which struck everyone was Rama's perfect beauty and grace
of form. The beauty was the beauty wherein masculine
strength was blended with supreme grace without being liable
to be overpowered by the latter to the point of effeminacy.
The beauty of divine beings may be regarded as being epicene
in type but the sharp antagonism of sexual physiognomy some-
how gets attenuated and even eliminated in diviae loveliness. |!

aTigra: gai efefmmafng | (Ayodhya, 111, 28).
a1 FABTE: TN R0 AT 1 (Ayodhya, XXXIV, 1).
®IEEIA @) AYEA gA%ArT |

zzg fifwae) oa® 9N (1 (Aranya, I, 23).

q wmgeTny faefawemag 1| (Sundara, XXV, 16).

I have already referred to Maricha’s description of the boy Rama
as he appeared along with Viswamitra. I know that much
captious criticism is made in regard to the detailed description
of Rama's person in Cantc XXXV of the Sundara Kanda.
Such a description is merely a literary technique to show the
poet’s knowledge of the science of human loveliness (Samu-
drika Lakshmana), In Sundara Kanda Chapter XXVII verse
45 Hanuman refers to the faultless perfection of Sita's beauiy
and say that every portion of her form was perfect in its love.
liness, Nay, Sita herself gives a full list of her physical perﬁoqy
tions in Yuddha Kanda, Canto XLVIII,
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Valmiki describes also Rama’s mental excellences. |Rama
was young in age but old in wisdom. ! He combined softness and
sweetness.

TRIR @ WA 73 A7 goufiad: | (Ayodhya, XLV, 8).
He was proficient in all the arts of peace and war (Bala, XVIII,

28, 28; Yuddha, 1T, 4; IV, 44). He was also a master of the
musical art. '

e 9 9 WS T WA | (Ayodhya, 11, 36),

He is described also as gradi (one who could see the essence of
things, Aranya, LXVII, 1). Auocther mental cxcellence was his
love of the beauty of nature. )

& ¢ s g1 ITRY 31 FEE! AW | (Ayodhya, XXI1, 29).

q qouETE 98 A gefglamE |
AN R T gy woiaf @R 0 (Ayodbya, NCLV, 2).

Equally great was Rama’s excellence as a warrior and as a
statdman. In the Gita he is called as the greatest of all warriors
(T wepgat [:-—X, 31). He had the noblest chivalry, the highest
standards ™ nobility, and the greatest tenderness even to foes,
combined with invincible and incomparable prowess. But he
would never speak about his own powers.

fMarg = o Agar & fafma | (Ayodhya, I.23).

Yet he revealed it in wasds when swept out of his usual com-
posure by any indignity shown to him or when he had to cheer
his followers. {See Yuddha, XVIII, 23, XXI, 22, C{, 49, 55, 7).
He stood always for dharma Yuddlia and adopted only righteous
methods in battle.

Among the most charmipg qualities of Rama were his high
sense of royal dutics and his magnanimity in peace and war.
That was why he won the love of even his foes (ftqun aftges: —
Yuddha, L, 56). The most charming feature about Rama's
military glory % his vow to give ad/aya (refuge and protection)
to-all. See Yuddha, XVIII, 3, 33, JAs a statesman and as
a ruler he was merciful to all but he was stern to the evil-doers.
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He attended to lis public duties with unremitting attention.\
He felt miserable because for four days after he sent away
Sita he was prostrate with grief and did not attend to public
affairs. (Uttara, LV, 4, 6).

I may refer here to certain other rare qualities of Rama
before proceeding to deal with his peerless moral and spiritual
qualities. He was very playful and charming and affectionate
in his domestic relations and especially towards his mother,

FE1 IRUQAY IEA FIGT AR |
ap:gﬁ\cqﬁ-[ qngfeaY 29 @19 || (Ayodhya, XLIII, 16).

He was always courteous and truthful and sweet-spoken to all.
He always spoke with a charming smile on his lips and when lre
met a person he was always the first to speak.

FragEl 9 9t g@@E T {93 | (Ayodhya, 1, 83).
fnagaifisrdl 59 | (Ayodhya, 1, 43).

He used to embrace his friends whom he fondly loved. The joy
of such embrace was felt not only by his brothers but also by
Guha and Jataya and Hanuman and Sugriva and Vibhishana.
{Ayoddhya, XV, 2§ LI, 41, LXVII, 23 ; Yuddha I, 13; Yuddha,
XIX, 24)

‘Further, he bhad always a high reverence for womanhood.
Even under the greatest provucation, and even in regard to
Kaikeyi o1 even to Surpanakha, he never dil an unkind act or
used a haush word or even harboured an adverse thought
towards them. He would not even look at the wives of others
and was of immaculate punty. (See Ayoddhya, LXXII, 48;“
Aranya IX, 3 to 6.)

His love for Sita was as pure as it was boundless all through
his life. The poet's description of in the Aranya Kanda of Rama
after separation from Sita is one of the highlights of universal
literature. The description of longing love and of pature’s

' moods in relation to human moods has reached its highest peak
, iff the world’s liderature in Chapters I and XXX of the Kishkit
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Kanda. 'The delineation of the mutual devotion of Rama and
Sitd is another of the highlights of the world’s literature and
that ideal love is still the beaconlight ot India’s heart,

Equally remarkable was his unvarying devotion to his
parents and his brothers. He placed the duty to the father on
the loftiest pedestal in the rcalm of daties (Ayodhya, XVIII,
16; XIX, 22; XXI, 36; 41, 42; 48). Whether other nations follow
this ideal or not, it is immaterial for us. We prefer to do so and
walk in Rama's footsteps. .

The moral qualities of Rama were supreme and sublime.
Even Kaikeyi was impressed by them,

g9 ﬂ'ﬂﬁﬁ_kﬁﬁ E A SRCIES gﬁ: | (Ayodhya, VIII, 14).
Nay, even Vali says :

T FUEl 4 g9AE 9 A @

arghE fakaE: Gva e |

Mareecha also says :
N favgaE 9 @ gawEa ||
{Aranya, XXXVII], 13).

Foremost among his moral qualitics was his love of truth.
He says to Kaikeyi: “Rama never speaks in two ways'’
(weit fFifmma—Ayoddhya, X VIII, 30). He tells Sugreeva :

qFd AWIT A A T 357 FIW U (Kishkindha, VII, 22).
He tells Jabali :

gl galf garEfa i agq

A3 A Mgy A" A TN FEa |

A q@@ J@T quea@IfE: |
(Ayodhya, CIX, 13, 17),

He was equally desirous that bis father’s love of truth should not
be marred in any respect.

&l 7% g arg geada 1 (Ayodhya, XXXIV 48).
In the same manner the other basic virtues stated by Manu, viz.
.abimsa, agtheya, saucha and indriyanigraha, i.e. non-injury,

{(Kishkindha, XVII, 16).
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non-covetousness, purity and sclf—control, were vital elements
of his moral nature. His nature was one of singular balance
and he was never clated by success or depressed by failure.

q 3 TIEHE G5 g |
gaemifaney sagd fafalear | (Ayodhya, XIX, 33).

Equally remarkable were his sclf-forgetfulness and self-
sacrifice. He says that he does not want to enjoy anything
which is tainted by harm to others and which is hence like food
mixed with poison,

agsq qEeal ar e @ g1 e |
Mg aafagarta 9 feFEafa | (Ayodbya, XCVII, 4).

He was always of a forgiving disposition. He bore no
ill-will even to Kaikeyi and said that her decree of banishment
was according to the divine plan.

A gRaRfiE ®9 Sew ded |
afg Wi 7 357 FARARRED WA U (Ayodhya, XX1I, 16).

He sends the same affectionate farewell to her through Sumantra
as to his own parents. (Ayodhya, LII, 30). He questions
Bharata in the same fond manner about the welfare of all of them
and calls Kaikeyi as Arya (Ayodhya, C, 11). He prostrates before
all of them with cqual reverence (Ayodhya, CIil, 18).

The infinite tenderness of his naturc overflowed to others
beyond the magic circle of his rclations. He loved his friends
like Guha with supreme affection and they returned it with
equal love. Guha says:

7 fe A Braa wwfa 9 $2@ 11 (Ayodhya, LI, 4).

His afleclion for Jatayu is equally remarkable. (Aranya, LXVII.
29). He is called ymgédt (tender to his servants and dependents,
Ayodhya, LII, 59). Nay, he was attentive to the feeding andw
welfare of his horses (Ayodhya, LI, 45, 46).

While he had peerless comradeship for his equals and
supreme compassion for his inferiors, his love rose to the heig
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of his devotion in regard to his elders. n(*He respected thosc who
were his clders in wisdom and conduct and age. He used to
spend much time in their company and learn from them and win
their love.} This is a vanishing trait in the modern age.}

HeTg THEL SAIRE aF: |

FUAAGT (Gcaneapaeaeaft || (Ayodhya, 1, 12).
saqaife g dt" 9=gf SIAA 1 (Ayodhya, CVI, 3).

The high ethical qualities of Rama sprang from his un-
wavering exaltation of Dharma,

qAAHAT: @A S qEIRIET 9ARITIT |
d a9 G4 egrama A i szanfmar ggar
(Ayodhya, Xal, 56).
He was such a fountain of purity that those who saw him became
pure themsclves. The poet says also that hc who did not see
him and whom he did not sce would be censured by the world
and by his own soul.

ggaafdt @A @t 7 T szafa 99 |
qif¥er E@igdra 73 @939 || (Uttara, LXXXII, 10).

g U8 A oFg 4 9w q q@fa |
fafiza @l S1% @rAroIa [Angd 1| (Ayodhya, XVIL, 14),

He was the protector of all good people and the refuge of all
who were in distress as described by Tara Devi.

fFarasgeargm a9 TR |
ARWF g9atig amEdsaEa || (Kishkindha, XV, 19).

Though Rama was always of a cheerful and peaccful and
mild and calm and quiet and loving and forgiving disposition,
yet on cccasions when he was compelled to fight or punish or
admonish or reprimand he knew how to assume and exhibit
krodhz and nigraha (anger and punishment)—which, however,
‘was only intended to be an eventual anugrata (grace) in disguise.
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In the Moola Ramayana Narada puts in the same verse his anger
and his forgiveness.

FlEwaey: wH gwar gudian: | (Bila, I, 18).

Valmiki says : #aremtagad (Ayodhya, I, 23). Sita Devi says:
wMRY: sgal @ (Sundara, XXXIV, 81), When Jabali used a
sceptic’s arguments to lure Rama back to his kingdom, Rama
was very angry though he maintained his composure and spoke
with reverence to that sage. (zfa ¢ 599 ggwi—Ayodhya, CIX,
37)- When the Occan-God did not appear despite his prayers,
Rama became furious (=4 faemia gom— Yuddha, XXT, 25). When
Rama ordered the Vinaras not go near the towns, they were
afraid of his anger.  He is cailed there Plecmakopa (Yuddha,
IV, 89). When he spoke to Sita in bitter-seeming words after
the death of Ravana, the poet says that Rama’s anger was hid
in his heart (ggamaiaar: —Yuddba, CXVIII, ).

The poct’s supreme power of characterisation and life-like
portraiture is seen in the manner in which he allows slight
human frailties to picrce or peep through Rama's superb self-
command and self-composure.  In Chapter LIIT of the Ayodhya
Kanda, the poet shows Rama as breaking down with emotion
when he spends the first night out of his capital and away from
his parents. In the Aranya Kanda and the Kishkindha Kandsj,
the pceet makes Rama a disconsolate lover, and the scenes w'.ere-
in he describes Rama's passionate lonuing and grief after Sita’s
abduction are unmatched in the world's literature for sheer
poetic beauty and embtionil poignancy. Similarlv, when he
hears from Hanuman that Sita was killed by Indrajit, Laxmana
bursts into a paroxysm of depreciation of Dharma and personal
sorrow and world-denunciation in verses which throb with
pulsaling poiguancy and sound a strangely modern note.

g% it R amE ftwakag o

FRRR A g@fd g w1 “
A W ¥ SAE 9 age |

aqfy A aw wHeW T A Ak |
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vmaiad el aemiee arvarn |
FEEl: @ T o g=meh 9 ofem )
(Yuddha, LXXXIII, 14, 15, 35).

I shall finally refer here to Rama’s spiritual qualities, The
modern mind is prone to equate morality and spirituality. But
though these are cognate, yet they are diverse, There is a
difference between mere morality as a matter of law or custom or
convention, and morality as an act of obedience to God’s
commandments or as a natural expression of the love and joy of
the soul, just as there is a difference between mere deference to
one’s parents and reverential affection for them as divinities
(v ¥ w@; R ¥ we; Ayodhya, XXXV, 52). Rama's adoration
of God in prayer and his faithful performance of sand/ya and of
japas and Lomas are dwelt upon by the poet again and again.

A FEH! AW WT: WE 9 |
(Bala, XXIII, 2, 17, 21).

See also Bala, XXXI, 2; XXXV,8; LXV, 32; Ayodhya,
XLVI, 13 ; XLIX, 2; L, 48; LVI, 29, 31, 32; LXXXVII, 18;
Aranya, VII, 23 ; VIII, 3 ; XVI, 42; XVII, 2; Uttara, XXXVI,
63. In Ayodhya, CII, the poet describes the performance of
the Sraddha ceremony by Rama to his deceased father. Rama
performed many Aswamedha sacrifices. A peculiarly noteworthy
fact is that when he wanted to perform the Rajasuya sacrifice,
Bharata told him that all the other kings owned his sway and
that the performance of the sacrifice would involve their sub-
jugation and destruction, and that thereupon Rama gave it up
because no one should do an act calculated fo cause pain to
others.

Spfierd 4 7 Faor g0 |
e g I A WY FEANET )
(Uttara, LXXXIIT, 20).

Rama's worship of God Narayana is referred to again and again
by the poet who indicates thereby that such a spiritual quality
is the supreme realisation of life, m
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ag a=ar frarerar ARmEomaer |

A 3 @R 3T @R 1 (Ayodhya. VI, 1, 3),

ﬁ‘f}?ﬁ.i: I d@r W gagI: |

AR STy PafEaFRRE | (Uttara, XXXVII, 13).

II. LAXMANA, BHARATA & SATRUGHNA,
Laxmana,.

~With subtle and seemingly artless art the poet divides the
four brothers into two groups of two each and attaches Laxmana
to Rama and Satrughna to Bharata. He sets off the equipoised-
jnana (wisdom) of Rama by the fiery encrgy of Laxmana and
the poised devotion of Bharata to Rama by the fiery devotion
of Satrughna to Bharata (Bala, XVIII, 30, 31, 33; Aranya,
XXXIV, 137.). The poet calls Laxmana as Lakshmisampanna
(Bala XVIII, 80, Yuddha, XLI, 10) and Lakshmivardhana
(Kiskindha, XXXII, 13) Lakshmana was thus the abode of
auspiciousness and the giver of auspiciousness—of all forms of
auspiciousness including service to God (Bhagawath Kainkarya
Lakshmi).

Lakshmana’s attachment to Rama was a limitless and
passionate attachment. He says that if Rama had to enter
fire or the forest he would do so first and that he does not want
heaven or sovereignty if it is to be had without Rama's

company.

Nemed 11 IR T [l |

afie ax @ 3R/ & HIIRE || (Ayodhya, XXI, 17).

q 3FNEERAY AMEWE 3N |

¥ad A S FWY a4 |41 fF7 | (Ayodhya, XXX, 5).
But such a flaming affection was also a reverential affection and
a discerning affection and was broad-based an a perception,.of

Rama’s qualities. He says that he is Rama’s younger brother
by birth but is Rama's bond -slave because of Rama's virtues.

(mgren s swew gh gw goeE-—Kiskindha, IV, 13—See abwy-
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Ayodhya, XXXI, 10, 23, 25; LVIII, 31), When Kabandha
scizes him, the poet says that he was in fear for Rama's sake
and asked him to offer him to the demon and save himself.
{Aranya, LIX, 37, 39).

Equally sincere and revereatial was his devotion to Sita.
When Rama refused to allow him to go with him, he fell at
Rama’s feet and prayed to Sita to plead with Rama for him
(Ayodhya, XXXI, 2). He says later to Rama in a justly famous
verse that he had seen only Sita’s feet and not her form above
her feet.

qE AN PR AE AR ST |

IR & aEw R arrfEa i

(Kishkindha, VI, 21, 22).

See also Uttara, XLVIII, 21. Yet when she tauated and
abused him when he did not run to Rama’'s aid after Maricha's
stratagem, he flared up though with self-restrained dignity
and spoke with faltering accents in which awe and affection
and anger were blended and contended for mastery (See Aranya,
XLV, 27 to 29, 82). Later on Sita herself spoke when she was
in Lanka about Laxmana’s noble character and his reticence and
self control.

FRWedl eiaE, TH A agarfEar |
g fra: 3w g aTe a
(Sundara, XXXIX, 30).

In this way she atoned for hcr ireful words to him when he
refused to go in search of Rama who had gone to seize the

golden deer.

Lakshmana's nature was thus a composite one. His devo-
tion to others never blinded him to their faults and he freely
gpoke out his mind. Though he was soft by nature (Ageig: —
Kishkindha, XXXVI) his ire flamed forth when Dasaratha
banishsd Rama (though he alterwards repented for his anger
a%;Md his sin by praising Dasaratha in reverential terms,

.
b o
i

)

%Wa, IV, 6, 7, 19), and when Sugriva forgot bis



GHAPTER Vv 59

pledged word to Rama. (Ayodhya, XXI, 3, 12,13 ; LVIII, 31 ;
XXI, 11 ; XXIII, 2 to o ; Kishkindha, XXXIV, 13, 18). Rama
refers also to Lakshmana’s keenness of vision.

gagarga efe: s@a frgoefy | (Aranya, XV, 3).

Lakshmana always stood for dynamic action as contrasted with
dumb acquiescence. He went even to the length of abusing
Dharma when Rama swooned after seeing the beheading of
Maya Sita. (Yuddha, LXXXIII). He never accepted the view
that fate was all-powerful and that human initiative cannot
prevail over fate.

fagdt f9A @ @ JgIR
dRresaREEE 4 39 adaEd |
(Ayodhya, XXIII, 16, 17, 18).
While Rama always harmonised fate and freewill, Lakshmana

was always prone to exalt freewill and initiative over fate.
Rama also on one occasion took the same attitude as Laxmana.

JTEURE 2 wRm 7 G | (Yuddha, CXVIIL, 5).

On another occasion Rama, when he was sore pressed by grief
after Sita's abduction, took an ireful attitude and threatened to
destroy the world, Laxmana pleaded with him to abate his ire.
(Aranya, LXIV, 55, 56 : LXV, 4, 9, 10). But ordinarily it was
Rama that pulled up Laxmana when the latter's anger went be-
yond limuts, e.g. when Laxmana spoke ill of Bharataand when he
forgot Rama's express command and his own imaplicit obligation
to protect Sita though he was cut to the quick by Sita’s words,
(Ayodhya, XCVI, 24;XCVI], 2; Aranya, LIX, 214). Rama
was transported with joy when Laxmana saw Bharata's moral
grandeur and praised him and thus purificd himself of the sin of
speaking 1ll of a good and godly man |Aranya Kanda, XVI, 27
to 36). .

Rama always turned to Laxmana and leaned on him when
he needed help and comfort. Wheti Laxmana built a hermitage
for Rama on the banks of the Godavari, Rama was transpbmd
with joy and embraced him and said that as long as Lamnw
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was by his side he felt that his own father was alive and
protected him.

AT T W T SO |

@ P wwen G &9e: G AW (Aranya, XV, 25, 29).
When Laxmana swooned on being hit by Ravana's siak#
weapon, Rama broke forth into an irrepressible agony of grief.

aflagq A e S5 o e |
R R s 2P P T TREE

3 W a @it 79 @ @R |
(Yuddha, CII, 11, 13).

In two places Rama calls Laxmana his right hand and his lfe
in an external form. (vwe @t aig M st aRET—Aranya,
XXXIV, 13; Yuddha, XXVIII, 24). Nay, Sita herself says
that Laxmana was dearer to Rama than even herself,

aa: e fea s quer seqon ||
(Sundara, XXXVIII, 63).

To my mind Laxmana seems to rise to the height of his
nature when, after leaving Sita in the forest, he came back and
spoke in a sorrowful yet admonishing philosophic mood to
Rama saying that Rama should not have bowed down to mere
calumny (Uttara, L1I, 7 to 15). Rama calls him a man of great
wisdom (Mahabhuddi) and gives a moving and calm reply and
says that he wishes to drown his sorrow in public duty.

goneEn FRiEEwR fRea: |
RS AEEY W @rd SAgm i (Uttara, LIII, 9),

Bharata.

The twin poles on which Bharata's character turnes are
devotion to Rama and devotion to Dharma. His inflexible dual
devotion is wedded to a peerless composure and serenity and
dignity. - Dasaratha tells Kaikeyi that Bharata was even more
vittuous than Rama.

. sl @ %9 wia swaeey) (Ayodhys, X, 62).
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After Rama’s banishmént Kausalya in her deep grief doubts his
nobility and sincerity but soon perceives his greatness.

frgm @ afed wwigen 3 goeg |

3 Gauag) A gat SFmEeEfa || (Ayodhya, LXXV, 61).
He reprimands Kaikeyi and sets out to bring back Rama.

A A war Rar w9 49 gEsfE dwa: |

(Ayodhya, LXXII, 32; LXXIII, 2),
When he meets Guha, Guha suspects him but is soon disarmed
by his transparent devotion and purity and simplicity {Ayodhya,
LXXXV, 12). Valmiki describes him as being as pure as the
sky. (ememr 7 fs:—Ayodhya, LXXXYV, 8). When Bharata sees
the place where Rama and Sita lay on the bare ground and
grass he takes an oath that he also will sleep on the bare ground
on grass and cat roots and fruits and wear matted locks (Ayodhya,
LXXXVILIL, 26). When he goes to Bharadwaja’s hermitage, the
sage offers him a throne but Bharata worships it as Rama's
throne and bows before it and sits on the adjacent minister’s
seat with a fan in his hand.

AqrEa JRAME A | |

FEATEA AfgEyaEs || (Ayodhya, XCI, 38).
Even before he meets Rama, Bharadwaja softens him and
illuminates his mind with a sense of the divine purpose.

q EUMINEA] FRA] WG & |

IS AgERE dRsan |

| A 9 Rl srfRaRaan |

feadg fz wfasafg yAgasAREE I (Ayodhya, XCII, 29, 30).

Bharata however sticks to his resolve to do his duty to bring
Rama back. When Lakshmana suspects Bharata's motive 1n
coming, Rama admonishes him and says that Bharata’s nobility
of pature is such that if he asks him to give the crown to
Lakshmana he would unhesitatingly do so. A

TS WQ AW TN TS/
geanel saeef ARGRIA %A I (Ayodhya, GXVII, 18}
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The resolve with which Bharata leaves the army behind and
goes on foot to Rama is one of the high-lights of literature.

aad @ gEmf eeRv @ AEEe |
R a1 et W @b Sfsafy
qEA FEGRE TR gAY )
W IeEmE a9 wifa SfREsaf ||
I qON WG AR |
e urfisart a7 mfa ifisafy )
IEA T A Rgtamy faa:
swTeEal a8 s SfEsafy |

(Ayodhya, CXVIII, 6 to 9).

The religious mind sees here an exposition of the different
stages of mukti (salvation or liberation) viz. silokya, sameepya,
siroopya and sayujya (being in paradise, nearness to God,
identity of form with God, and union with God). To my mind
the emotional and aesthetic crescendo is even more attractive.
When Bharata sees Rama he is so overcome by emotion, he
falls down in a swoon without reaching Rama’s feet which he
yearns to reach and touch and hold and is not able to say one
word more than “ Arya” when he is able to speak.

a3 faeua @ afgwgadss: |
QAN {WE 99 RARI |
ZEfaa WA A AgES: |
SR aEE gl & o
aeqfifiasen 9ga Wi guleT |
wiE @%@ g Amwaal |
WEAN T EwR W & |
aigat 9 qufna qraATEEERGAd |
o (Ayodhya, CXIX, 37 to 40).
AME e A oReaw @ gEe: |
d% WMRA ATV 1| (Ayodhya, C, 3),
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The verses describing the dialogue of Rama and Bharata and the
gift of Padukas (sandals) by Rama to Bharata are unmatched in
dignity and beauty in the whole of the world’s liferature. When
finally Rama sends Hanuman to see how Bharata receives the news
of his return and to judge if Bharata wants to reign himself and also
tells Hanuman that Bharata should reign if he wants to do so, he
does so to make Bharata’s nobility known to the whole world.
After Rama returns, Bharata remembers Rama’s injunction to him
to protect Kaikeyi and not to be angry towards her (st & 3%t
A9 gear sfq— Ayodhya, CXII, 27) and tells Rama that he had
been worshipping her (g sifis sm—Yuddha CXXXT, 2). When
Rama proposes to crown Lakshmana as Yuvaraja, Bharata does
not object but Lakshmana declines and then Rama crowns
Bharata as Yuvarajah. Rama says about him:

7 @ waEE Wt WAL | (Yuddha, XVIII, 15.)
geread aFarfa R fefo = )
EAIIHRAIS A4SgEAW 9 || (Aranya, XVI, 39).

Satrughna,

The characterisation of Satrughna is not one of the strong
points of the poem. The poet deliberately made him, so to say,
an annexure of Bharata. But though the character of Satrughna
is but feebly limned, yet the poet has made it clear and distinct-
ive enough. Whenever he names Satrughna, he often adds an
adjective Nitya Satrughna (the killer of the eternal inner foes).
(See Ayodhya, I; Yuddha, LXVIII, 11.) When he sees
Manthara he has a sudden fit of anger and tries to cut her
down and kill her. But Bharata restrains him, saying that
women must not be killed and that he himself would have
killed her and Kaikeyi but knew that Rama would not pardon
him if he did so. (See Ayodhya, LXXXVIII, 21 to 23y,
Satrughna follows Bharata when the latter goes to seek and
bring Rama back. We see him next only in the Uttara Kanda.
When Rama asks him to fight and kill Lavanasura, who is the
King of Madhupuri and who is the son of Madhu, and to be
crowned as king there, he demurs saying that while an elder,
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brother is uncrowned, the younger brother should not be
crowned. But Rama crowns him immediately and he obeys Rama,
He goes to Valmiki's asrama and that very night Sita’s confine-
ment takes place and Kusa and Lava are born. Lavana is
eventually killed by him. He rebuilds Madhupuri during twelve
years and goes back to Valmiki's hermitage and hears the
Ramayana and then goes to Rama and stays there for seven days.
e reigns afterwards at Mathura as per Rama’s orders. When
Bharata sends word to him about Rama's proposed ascent to
heaven Satrugha divides his kingdom between bis sons and goes
to Rama and ascends to heaven with Rama.

ITIT. DASARATHA

Dasaratha is, however, delineated by the poet with a firmer
hand and a clearer manner. He is described as a great and
just king. He tells Lakshmana clearly what are the ideals of his
kingly line.

® R goafd Fow@ qae |

4 O 9 a¥Y aIEREN F9Y T Ul (Ayodhya, XL, 7).
He become, very old.

¥ TN FEE owa W e |

qrgrERTTe S ARa A4r || (Ayodhya, IT, 7).
He rules a vast and wide empire.

AT Th JEER TG |

s Regddia: @ afomen: |

NI AT E9el: FAREEn |

% W 9g U YIRS 1l (Ayodhya, X, 38, 39).

He is very old when his four sons are born. He loved them
all but is passionately devoted to Rama.

fR oM far ay s a1 afes A
agar fF AR foibg #q @ (Ayodnys, XIT, 13)

thap same time jge is passionately attached to Kaikeyi. The
#ven says that ie was a Xams (a lover of feminine beauty
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and a desirer of sexual pleasure and a henpecked hustand.),
See Ayodhya, X, 17, 23, 27; XI, 1, 4; LIL 23; LIIT, 8). His
infatuation for the young queen Kaxkeyl is very great. He|
neglects his eldest queen Kausalya and exposes her to indignities,
(See Ayodhya, XX, 38, 39). He feels bound by the promised
boons and feels quite unable to refuse to grant the boons
demanded by Kaikeyi. He prays to her not to press for them.

IE F4 e TR TN wmly 3
W 9 qAE aiswl A e 1| (Ayodhya, XII, 36).

e Remml: gEREfaE g9 |

fmftsafta cang guu smor a1 || (Ayodhya, XII, 79).
He eventually gets so angry with Kaikeyi that he interdicts the
performance of his obsequies by Bharata if he approves of
the banishment of Rama (Ayodhya, XII, 94). He denounces all
women as evil—minded and selfish persons but immediately
afterwards recalls his general indictment and says that his
denunciation applies only to Bharata's mother.

frreg afsdt am e @ea: & |
7 7 fymeasl w@@3 T I (Ayodhya, X1, 103).

He says to Kausalya that his sight had gone along with Rama
and that he is unable to sce her and asks him to touch him with
her hand.

ga Asgrar feraf O fEdd

T @ T FE @y A e e
(Ayodhya, XLII, 34).
A spark of energy shines in him when Kaikeyi gives a bark dress
(Valkala) to Sita. He flares up and says that he had not granted
any boon to Kaikeyi to that effect and orders plenty of jewels
and dresses to be given to Sita to be used by her throughout the
period of exile. '

|ty 9 wErgior qwon i =
qedary deam 33 fawEa || (Ayodhya, XXXIX, 15).
He eventually dies of grief due to separation from Rama apd in

the presence of Kausalya and Sumitra and abqsmg anddamw
BR—0 L
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Kaiing keyi to the last. When after Sita’s fire test, he meetis
Rama having come from heaven to do so, Rama prays to him
to forgive and bless Kaikeyi and Bharata and to recall his curse
that he abandoned them. At Rama’s tequest Dasarata recalls
his curse and forgives and blesses Kaikeyi and Bharata,

IV. OTHER MALE CHARACTERS.

The other male characters in the poem are very slightly
drawn. Sumantra is an old friend and minister of the royal
line. It was he that knows the prophecy about Rama’s incarna-
tion and induces Dasaratha to perform the sacrifices. He is
devoted to Rama and rejoices at his coronation as Yuwaraja.
(Ayodhya, X VI, 8 to 11). He swoons on hearing about Rama’s
banishment and abuses Kaikeyi outright (Ayodhya, XXXV, 6 ;
XXXVI). Yetitis he that drive Rama and Sita and Laxmana
in the royal chariot when they go into exie. Rama touches
him with his right hand lovingly and asks him to go back.

aAsAfERRR: gae TeEeREnaAg T )
gaeale T3 AifE qeEwE waEee: ||
(Ayodhya, LII, 19, b54).
It is then that Sumantra’s pent up sorrow bursts forth and bears

him along (Ayodhya, LII, 19, 54). Rama then pacifies him and
persuades him to return to Ayodhya.

L

Of the sages (rishis) Vasishta and Viswamitra and Bhara-
dwaja are drawn clearly, the others being more or less shadowy
figures. Vasishta is described again as wwat w: or swat 2%: (the
best of those who pray) (Bala, LII, 1, 6; LV, 6; LVI, 13;
LXV, 22, 24). He & called Brahma Vadi (teacher of Brahman).
See Bala, XXVT, 4, The reference is to Vasishta’s teaching of
spiritual truths to Rama as embodied by Valmiki in Yoga
Vasishta. Vasishta walks calmly through the stage of the Rama
epoch as a great power of wisdom and equipoise. And yet
when . Rama is banished out of Ayodhya and Kaikeyi gives a
bark “dmeas (Valkala) to Sita, Vasishta is swept out of his usual
majpstic-talm and shows anger at white heat and says that Sita
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should not go to the forest and that even if Rama goes to the
forest Sita can rule the kingdom because of the identity of
husband and wife and that if Sita went into the forest with Rama
he would go with them and that Bharata and Satrughna and all
the subjects would go with them, leaving Ayodhya as an empty
city for Kaikeyi to rule over it (Ayodhya, XXXVII, 26 to 33).
The poet himself uses the word jalpathi {talks incoherently)
when describing this tirade of Vasishta (afén war weufit fisged)
(Ayodhya, XXXVII, 37). Later yet when Jabali preaches an
agnostic philosophy to lure Rama back and Rama flares up in
ire, Vasishta calms him and says that Jabali knows the truth but
wants to induce Rama to return. Vasishta himself commands
Rama to return, But Rama’s reply is so clear and convincing
that all the subjects of the kingdom applaud it and Vasishta has
to bow toit. He has eventually the great joy of crowning

Rama and being his guide, philosopher and friend throughout
his life.

Viswamitra is an even more picturesque figure in the
Ramayana. Satdnanda describes his career in full the Bala-
kanda, sargas 51 to 65. When Dasaratha refuses to send Rama,
Viswamitra is full of ire. Vasishta pacifies him and advises
Dasaratha to send Rama as demanded by Viswamitra. When
the latter goes into the forest with Rama and Laxmana, he is their
playful companion while being their guru. He tells them
the great stories of what was then the past of India. His main
purpose in life is to completec Rama’s equipment as the supreme
hero by imparting all the divine ast/iras to him and tg see him
married to Sita. Again and again he threw away the acquired
merit of penance to save persons in sore straits. Hence heis the
fittest man to teach and train Rama as the supreme embodi-
ment of heroism and compassion. After the marriage of Rama
and Sita, he disappears from the Ramayana altogether.

The description of Bharadwaja is one of the highlights of
the poem. His wonderful penance and powers are glowingly
described (dfoamaR@i qwEr Sewmwa—Ayodhya, LIV, 11),
Acting on his advice, Rama goes to the Chitrakeota hill. When
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Bharata goes to fetch Rama, Bharadwaja gives him and his
army a grand reception and dinner. He tells Bharata that
Rama’s exile would prove to be a service of great blessing to
the universe (Ayodhya, CXII, 29, 30). When Rama returns
along with Sita and Laxmana and his innumerable new allies
and followers, the sages asks him to stay in his hermitage for a
day and partake of the unparalleled and lavish hospitality offered
by him, I have already referred to the sage Jabali. Satsnanda
is the purohit (priest) of Janaka. He is the son of Gautama and
Ahalya, He shows a very charming trait when he is overjoyed
at the lifting of the curse on his mother because of Rama’s
grace (Bala, LI, 4 to 9). It is he that tells Rama the
marvellous history of Viswamitra’s life.

The sages Sarabhanga and Sutheekshna are but faintly
drawn in the poem. The great sages Agastya and Atri are
referred in the poem in some detail. Rama goes to the adsrama
of Agastya, and in the Uttara Kanda, Agastya gives a detailed
description of the exploits of Ravana. In the Ayodhya Kanda
Chapters 117 to 119 there is a charming description of Atri's
dsrama and of the affection with which Atri's wife Anasuya
receives and praises Sita,

The only other important character is Guha. His affection
for Rama is unbounded and Rama returns it in an ample
measure. Though he is of low birth Rama embraced him
and calls him as a friend who is his own self, aHRHETIH-—
(Yuddha, CXXVIII, 4. See also Ayodhya, L, 35, 41.)

V. SITA.

s
s

The poet has lavished as much art on the deline;(tion of Sita
as on the delineation of Rama. He has given her the highest
pinnacle of being by making her self-born and by describing her
as the adopted child of janaka who was the abode of the highest
spiritual wisdom. Rama says to her.

g ngfio wi w9 | (Ayodhya, XXVI, 20),
See als Ayodhya, XXVIII, 13 ; Sundara, XVI, 161,
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The poet is never tired of praising her peerless beauty.
(Sundara X, 13). He calls her lotus—eyed (mmmafamefi—Kish-
kindha I, 67, 100) and moon-faced (ad==zmati Sundara, XV, 28).
He says that her complexion was like gold (w==awift) (Sundara
XV, 48 ; XVI, 21) and her body was soft and silken and smooth
(mgamrei— Sundara, XXVIII, 19), and that her breath was like
the fragrant breeze (f: ww ga d@erar afa g &gz (Kishkindha
I, 72) and that thc always spoke with her lips parted in a charm-
ing smile (gferfsi—Sundara, XVI, 21). He says that she
was as beautiful as Rama was handsome and that each deserved
the other, and that the empire of the whole world could not
equal the empire of her heart,

TRl FAl AMEITHSTEET, |

@ 9 WEd FOgAEEm || (Sundara, XV, 51).
gemiieaaizal JRARRHERIH, |

TesEf §3¢1 § SmwfdEW () (Sundara, XVI, 3).
sd a7 A9 @Y A a7 TR |

Yowasd a%e €Al AFAEI || (Sundara, XVI, 14).

Sita was married at a very young age to Rama. She her-
self says:
Al FH aqmE wal Al geiRlE |
(Yuddha, XXXII, 26).
She lived with Rama in their palace at Ayodhya for twelve

years before they went into exile (Aranya, XLVII, 4, 10).
In the famous verses.

g4 oo "9 gal deudsd a9 |

gdes YAt 9% d Qo JEea e |l

ofEar WEMET SEATIA 6 ),
the most important words are sg7#=q, aRmar and @grwm.  They
import the absolute harmony of ideas between Rama and Sita,

her purity and her nobility. Just as hce is the incarnation of
Dharma (xst fisgar, 98:), she also is Dharma incarnate. -

SRIfARe] WS IS 30 (| (Ayodhya, XXXIX, 38),

b
. ' o
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The later portions of the poem bring out these qualities forcefully
and faithfully. She adores Rama as God and respccts Kausalya
and Sumitra and Kaikeyi with equal love and reverence (Uttara,
XL], 27). She pleads with Rama to be allowed to accompany him
iato exile and tells him that astrologers had predicted that she

“%ould have to live in the forest and that shcis pining for
Vana-Vasa (forest life) with him.

WA TEEE Sid f§ 98 @0 | (Ayodhya, XXIX, 8 to 14).
Rama is moved by her appeal and agrees to take her with him.

Faef @ & FEEE Wi |

7 fa@g @A own $Guwaar aun) (Ayodhya, XXX, 29, 40).
Her loyalty to Rama is unmatched in hterature and her
greatness as a Pativratd (devoted wife) is unique. Even to this
day no exposition of conjugal loyalty can surpass or equal hers.

(Ayodhya, XXVII, 3 to 6). The poet says about her through
Hanuman.

IR il afafiei et o agmffiem |
g F: simaaiaet & st wsr Rt )

(Sundara, V, 24).
st f§ 93 W &k o ol

i

The mutual love of Rama and Sita is this described by the poet
in immoral words.

Al agoean fra g anfia:

fuar g < ower 0 R gfy )

sfifealseer |
gana wa) I gt afiae |
FAAT AT &34 & |l
(Bala, LXXVI, 26 to 28),

In the Sundara Kanda we find her moral greatness at its
sublimest height. She lives a famished, ill-clad, grief-stricken
life in Asoka Vana. The verses beginning with the famous verse
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3 afeagdat qadfeanrar |
Sugrasat DAt fegasdt 99 97: |} (Sundara, XV, 18).

contain a delineation which is unmatched inythe world's litera.
ture. She wears only a few jewels which Sumangalis (married
women) should never discard and ties up her other ornaments
in the branches of the tree under which she sits (Sundara,
XV, 41, 42). She is oblivious of the prison and her prison-
keepers and is full of devotion to Rama.

A oAl TEE) A TSI |

THYILAT 7YX A0 || (Suandara, XVI, 25)

&4 TEY WG WA qqTHar qRAe (|

(Sundara, XXXI, 19).

See also Sundara XIX, 7, XXXII, 11. She feels that by the
power of her chastity she could reduce Ravana to ashes but
she does not want to do so because there was no command by
Rama to do so and because such an act would lessen Rama’s
glory. (Sundara, XXII, 29). Mandodari feels that Ravana's
glory had already been burnt up by the fire of Sita’s chastity.

qfemamr @ear JazwEIsi 3 s | (Yuddha, CXIV, 123).

Hanuman also says that Lanka was burnt by Sita's glory. arn-
wwarrat (Sundara, LI, 36). He says that the fire which he lit
in Lanka and with which he burnt down Lanka could not
prevail against the fiercer fire of Sita’s chastity.

o] a1 JeEat) e @R aw |
7 Afocafy Feawh AfGN @9 | (Sundara, LV, 23).

Her invocation to the god of fire to be cool to Hanuman
when the cloths tied round his tail were set fire to shows her
consciousnesss of the power of chastity.

qneTtvgel a™ A1 JEEAET ® Y |

Iqaed fyaend o seaEa |

Fafi afrgaw qafa IR aw |

ARy AR e g9 | (Sundara, LIII, 27, 28),

%
"
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The poet refers to various sweet and charming traits of her
character such as her smile-lit softness and sweetness and
splendour of speech, her patience, her courtesy, her playfulness,
her love of flowers and silk garments and shining ornaments,
her piety, etc.

FIRATWAT €1 areg=f e | (Ayodhya, LX, 10).

AR TER &S TS Wi |

Al 33 dgrmeaEeaer || (Ayodhya, LX, 19).

Fearol] SeATIAEETR || (Kishkindha, I, 68).
See also Aranya, LXI, 27; Kiskindha, LXVI, 23, Yuddha,
XXXIV; 17, CXXXI, 22. But yet when Rama declines to take
her with him to the forest, she shows her individuality and
strength and force of character and unbending courage, going
to the extent of taunting him with effeminacy (Ayodhya, XXX,
23). When Rama takes an oath to destroy the cruel and sinful
Rakshasas, she gently remonstrates and pleads with him for
trying to harm persons who never harmed him (Aranya, IX,
24). When he explained lus vow and showed how he valued
her advice, she withdrew her remonstrance. See Aranya, X,
19, 21, 22),

Three episodes stand out very prominently in her life. Like

Rama she exalts the virtue of the protection of the helpless and
the week.

s & WA SeFrae i
(Sundara, XXVII, 58, LVIII, 89).
¥4 o R T | (Sundara, LVIII, 90).
She would not allow Hanuman to punish the demonesses who
had persecuted her.

QT a1 A a1 IR0 B4 |
Y FEOMAT A HMARIEAf | (Yuddha, CXVI, 44 to 46).

Hanuman is transported by her noble forgiveness and says that
she is eminently fit to be the dharmapatni of Rama.

T T A oW #RER | (Yuddha, CXYV, 48),
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‘When Rama speaks in a tone of anger and discards her, he
uses a comparison which shows his consciousness of her purity
(@0 Sagre@r—Yuddha, CXVIII, 17), In that heart-rending
scene, she maintains her dignity and calmness and expresses her
love and tenderness for him and enters the flaming fire
(Yuddha, CXIX, 24), All the gods testify to her purity and
Rama himself says that he imposed the fire-test only to convince
the world. (Yuddha, CXXI, 186, 17).

Her greatest trial is when Rama abandons her because
the public are against his acceptance of her after she had
been for a year in another’s house. As a lover he loves her; as
a husband he loves and respects her; but as a public man
and a king who has to set an example to all, he banishes her,
even though she is then with child. What is her reaction?
She is full of grief but does not revile him. (Uttara, XLVIII,
3, 4, 14). After hearing the Ramayana sung by Kusa and Lava,
Rama sends word to Sita to come to the royal hall and take a
solemn oath in the presence of all. She comes with Valmiki,
The entire audience is moved to tears and cries, “O holy
Rama"”; “O holy Sita ?”.

ard T Fg Ay @3 T | (Uttara, XCVI, 12, 14).

Valmiki’s affirmation of her purity in that great assembly is one
of the supreme high lights of universal literature. (Uttara,
XCVI, 16 to 23). Rama asks her forgiveness in a very moving
passage. (Uttara, XCVII, 2 to 5).

The acame of poignancy and literary glory is reached in
Sita's vow on that occasion.

aqE 9aIz g9y | fa=y |
aur & amad) 3N fAad grgEefy
QT HROY =T AU UK WA |
o A A 3 fal gigadhao

PITEITH B I IR T =

aar & At 3 B agAER
R=10 '
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In response to her call, the Goddess of the Earth, whose child
she is, comes in a heavenly throne and takes her away in her
arms into the Earth. The spectators are rapt in grief and
ecstacy and devotion. What a glorious departure from the world !
'The world’s literature shows no parallel to it anywhere else.

Ffymgeaee: Fgamega: |

¥ e FRcdamaT o

wiarErR Tgr AuATEREAT: |

FEafEay @ §MRa S| || (Uttara, XCVII, 26, 27).

It is in such a mood that we best realise the divinity of
Sita. Sheis to Rama what the sun-light is to the sun or the
moon-light is to the moon. The glory is the orb and the otb is
the glory. She is Gods’ sakthi and His omnipotence is due to her.

AT TIANE FERE S F97 || (Sundara, XXI, 15).

sy & war diar Ao 541 3497 1| (Yuddha, CXXI, 20).

BrREgTar Ui famrrfa gy || (Uttara, VIIT, 24).

7@ diar wagmla 9 e otk |

Sfasfa 999 S IRA 1| (Aranya, XXXIV, 18)

oAy f& aual @ g1 ST ) (dranya, XXXVII, 18),

Afafe & qrd 99 sawafegE | (Sundara, XXXIX, 17).
In the Rama Poorva Tapini Upanishad it is said :

Ia: diqar wifa I=zafEFar oo )

VI. OTHER FEMALE CHARACTERS

We hear only the names of the queens of Rama's brothers
in the poem. They do not play any part in the story of Rama’s
life. But the poet has clearly portrayed the queens of Dasaratha,
viz. Kausalya and Sumitra and Kaikeyi, Kausalya is a dignified
matron who was neglected by Dasaratha after he married young
and beautiful junior wives. She has a reverential love for
Dasaratha and a passionate and boundless love for Rama
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(Ayodhya, XX, 87)). She gladly blesses him and sends him with
Viswamitra. She 1s very pious by nature and prays to God
Narayana to bless her son.
oA 989 eAT e 1l (Ayodhya, 1V, 33).

See also Ayodhya, XX, 14, 15. She prays to Rama to be with
her or to take her to the forest with him but meekly bows to his
advice that she must be by Dasarathas side and prays for the
blessings of all the goods on him (Ayodhya, XXV, 3 to 6, 21,
35). She tends on Dasaratha with tenderness (Ayodhya, XVI,
69, 70, LXTI, 7). His last request is to her to touch his body
with her hand.

q o S wiaed arg af afoEr T (Ayodhya, XLII, 34).

She yearns for the time when her sons Rama and Lakshmana
would return (Ayodhya, XLIII, 13). She expresses some
aversion to Bharata but that passing mood goes away when she
sees his truth and sincerity and love for Rama (Ayodhya, LXXV,
61, 62). She goes with him in his fruitless mission to fetch
Rama. She eventually gets the supreme happiness of seeing
Rama back safe in his kingdom and crowned as its king.

Sumitra is much more faintly drawn than Kausalya or
Kaikeyi. She gives to her son Laxmana only one advice, i.e.
service of Rama and Sita in the forest.

wr ey fafg wi fifg asrer
s@eamad] fafg 7 am 291 g8 1| (Ayodhya, XL, 97).

She then consoles Kausalya and adopts a calm and heroic and
dharmic attitude and is aware of Rama's divine glory (Ayodhya
XLIV, 4, 14, 16, 22).

The poet gives us a full length portrait of Kaikeyi. She is a
keen-minded woman of the world who is vain of her beauty and
who has yet got some noble natural qualities but is primarily
worldly-wise and selfcwilled and imperious and even haughty
in nature. 1 shall discuss later on some of the knotty problems
which centuries of subtle scholarship have raised and debated
about her impulses and motives, She was vgry young when

it
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she was married to Dasaratha who was then very old. Sumantra
says that her mother was even more sclf-willed than her
and insisted on her husband reveahng a secret which
would result in his death. In a greaf battle fought by Dasaratha
to aid the gods against the demons, she was his charioteer and
gave him such help as enabled him to achieve fame and victory.
His infatuation for her which was caused by her wonderful
beauty soon became boundless because of the way in which she
served him and held him in the securer and stronger bonds of
gratelul affection created in him by her bright mind and
intellectual charm and her loving alluring ways. He was always
found in her royal apartments and neglected his other queens.

It is with this background that the poignant drama of the
Ramayana begins. When Kaikeyi heard from Manthara, her
hunch-backed maid, about the proposed coronation of Rama
as Yuvaraj, her first reaction was one of joy.

see) el S A |
T a1 W atg R A |
TR aEen U Tsasfungafin (Ayodhya, VII, 31, 35).

But soon Manthara so worked on her mind by lurid descriptions
of coming disasters to herself and especially to her son Bharata
that she passed over almost immediately to the other extreme.
She became furiousiy angry with Dasaratha and threw away all
her ornaments (auspicious and extra) and lay down clad in a
dirty cloth in her anger-chamber (Kopiagara).

H3EA AEN JAFARONER T 1| (Ayodhya, IX, 56).
She insisted on the king granting her the two boons promised to
her in the battle described above. She demanded that Rama
should be banished for fourfeen years into the forest and that
Bharata should be crowned as Yuvaraja. Even when the grief-

stricken king fell at her feet and prayed to her to withdraw her
demands, she was adamant,

I aammu?l FRTRATIIRGER UG ||
(Ayodhya, XII, 115).
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Neither threats nor commands nor entreaties nor abject prayers
could ‘move her and he had to grant her demand which were
couched as requests, She gave bark dresses to Rama and
Lakshmana and even Sita. It was this hard-hearted giving of
bark dresses to Sita which was no portion of the boons demanded
by her—which roused the total ire of Sumantra and Vasishta
and Dasaratha. While all around her wept, her eyes were dry.
AT 6oL gRAET FoTIEl AZIT ||

(Ayodhya, XXXV, 61),
She was not moved even by the death of Dasaratha. But
Bharata’s high-minded attitude which defeated all her plans and
ambitions gave ler the rudest shock of her life. His dharmic
obstinacy broke down her adharmic obstinacy (Ayodhya,
LXXIV, 4,6). Thenceforth a new softness came into her nature.
When he started to bring back Rama, she was the first to step
forward in that mission.

w0 = gier = feen T aafed |
THAARGEET 939144 e Il (Ayodhya, LXXXIII, 6),

After hearing Bharadw&ja (Ayodhya, XLII, 29 and 30) and
Rama (Ayodhya, CXII, 27), Bharata softened towards her,
After Rama sent them back, she like Kausalya and Sumitra,
yearned and patiently waited for his return. The poet suggests
in his description of Bharata’s feelings on Rama's return that
Bharata’s action gave joy to Kaikeyi.

fereimfemaTa FaaFegT: || (Yuddha, CXXXI, 1),

On the portraiture of Manthara the poet has combined his
subtlety and his comic sense. Her reaction to the news of
Rama’s coronation as Yuvaraja was from the first one of angry
rejection. This was partly due to the crookedness of her nature
which was matched by, and found expression in, the crookedness
of her body and partly due to her attachment to Kaikeyi and her
fierce protectiveness of her interests.

AEERMT B A4 TR | (Ayodhya, VII, 13), >
She has remarkable intelectual subtlety and persuasive power.
She asks Kaikeyi whether she understood why the king hagd
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sent Bharta away just then. Kaikeyi is.convinced by her agree.anjw
ments. Manthara suddenly becomes b=autiful in her eyes and

she gives her valuable dresses and jewels,  She says that Man-
thara’s crookedoness was like that of a lotus bent by the breeze.

afea Zeafemm Fs 9 Q@S |

& vafi7 3 g7 faaggar 1 (Ayodhya, IX, 40).
The poet says that even afterwards, when everyone except
Kaikeyi was immersed in deep grief owing to the banishment of
Rama, Manthara was going about with fine dresses and decora-

tions, like a well-dressed and well-decorated monkey held well
by binding cords.

AgerRmRRIACAa A |
aar8 gfer w99 a1 1| (Ayodhya, LXXVIII, 7).

Satrughna flared up on seeing her evident smug self-satisfaction
and tried t3 cut her down with a sword but Bharata saved her.
With that episode she disappears irom the Raewayana.

The other feminine characters in the poem are but few
and deserve only a very slight mention. Sabari is very clearly
and delicately drawn. She belongs to the caste of sadaras
{(huaters) and performs pcnance for meeting Rama and obtairing
his grace. (Aranya, LXXIV, 11 to 33), The word gt used
by her in regard to Rama shows that she was aware of his
divinity.

Gautama’s wife Abalya and Atri's wife Anusuya are briefly
sketched in the poemn. The former was the most beautiful of
all the women created by the Creator and recovers her human
form by Rama’s grace and shines with a heightened and purified
beauty as the result of her penance and holiness (aver atfasag—
Bala, XLIX, 14) and becomes one of the greatest devotees of
Rama. The latter shows affectionate reverence to Sita and gives
her sandal-paste and dresses and jewels and garlands and
embraces her (Ayodhya, CXIX, 1).

' A$wahy,amprabha in\ her wonderful cave is one of the
marvellous creations of Valmiki's imagination. The Vaniras
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who went south in search of Sita got into her labyrinthine
underground caves and saw golden trees and gem-lit seats and
houses with floors and pillars and rcofs of gold and silver etc.
The most wonderful sight of all was the effulgent Swayamprabha
herself radiant with the halo of penance.

el Fraard ssediftg a9ar | (Kishkindha, L, 39).

She feasts them and asks them fo close her eyes. In a trice by

the power of her spirituality she leads them out of the cave into
the daylight.

VII. VANARA HEROES AND HEROINES,

The character of Hanuman is one of the most loveable and
admirable characters ever painted by any poet. He has a
remarkable intuitive sense of what is most appropriate on each
occasion. This supreme quality is rare. But even rarer is its”
combination in him with wisdom and nobility of mind and
disciplined speech and supreme humility and heroic action. Vayu,
Sugriva, and Jambavan bear testimony to his strength and
valonr and wisdom and skill. (Kishkindha, LXVI, 17; XLIV,
5, 7; Sundara, LXIV, 7). But the best estimates of his great
qualities are found 1n the words of Rama and Sita. Rama
especially praises his learning and his clarity and sweetness and
appropriateness and perfection of speech. (Kishkindha, III, 29
to 34; Yuddha, 1, g, 13; CXXXI, 77).

¥ Qe 7% 4 g AgEn |
famuar g gafa B3@An || (Uttara, XXXV, 3),
Sita's testimony is even mcre charming.
T G 53 v R TRaETRR |
Aa: g 9 Sa e A @ |
oq IR 9 9gd) JUTEsa T || (Yuddha, CXVI, 28, 29).

See also Sundara, XXXV, 7; XXXVII, 42; LXIV, 30). Agasthya
ranks Hanuman higher than Ravana and Valias a warrior and™
says that Hanuman is equally great in wisdom as in valonr.
(Uttara XXXV, 18; XXXVI, 45, 47, 48). \Valmiki hiniself caily _
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him Mahaprajna t e. very wise (Kishkindha, 1V, 34) and Makhanu-
bhava i.e. highsouled (Kishkindha II, 29). See also Kishkindha,
XXIX, 6; Sundara, XLVIII, 45. The gods say thus about
Hanuman.

o SR TR T ag
'ofy &fe ARwledr aedg ARl || (Sundara, T, 189).

These qualities are exhibited by him throughout the poem
from the time when he first meets Rama and speaks in such a
way as to win his confidence and affection (Kishkindha, ITI).
.1t was by his wisdom that Rama was led to seek the friendship
bf Sugriva, When he sees Sita in the Asokavana, he speaks in
her dialect about Dasaratha and Rama without obtruding him-
self before her and frightening her by his sudden and unexpected
appearance. When lie speaks to Ravana, he hints at much more
than he says and Ravana is astonished at his diplomatic skill and
subtlety and suggestiveness. The greatest hit in that speech is
his telling Ravana. ¢ You know Vali already. Rama slew him
with a single arrow.”

w faagda At a1 W )
TR0 fige: G&1 FOA T || (Sundara, LT, 11).

When in the war council each leader gives his opinion against
the acceptance of Vibheshana, Hanuman keeps quiet till he is
asked by Rama and even then he speaks with deference and sclf-
abasement and from a lofty angle of vision which is in consonance
with Rama’s divine attitude. It is he who brings the life-giving
herb Sanjeevani and saves the army in a critical moment.

These excellences are all allied to the rarest aad greatest
human excellence, viz.,, limitless devotion to Rama. He feels and
speaks and acts like an instrument of God.

499 qWIZT @97 29 959 || (Sundara, T, 10),
] qRE: T A |
eaggleaf d&i gauw arfea 1| (Sundara, I, 39 to 42).

See also Sundara XLII, 33 to 36, His sole desire in life is to
love God, and Rama blesses him and says that he’ will live as 3
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chiranjeevi (an immortal) and as long as Ramm’s story lives in the
hearts of men. (Uttara, XL, 15, 16, 20, 21).

Sugriva and Valmiki are both clearly and conspicously
drawn in Valmiki’s portrait-gallery. Sugriva is the beau-ideal of
a good friend. His was the Saklyabhakt: (the devolion of
comradeship) like that of Arjuna. (Kishkindha, V, 13, 14, 17).
He states the ideal of friendship thus and Rama endorses the
sentiment.

sreRast gfA a1 gfea: ghadsfy ar )
=N a1 @ Q&Y a1 a7 qERa: |
aadmadEme: g9 BefEae u (Kishkindha, VIII, 8, 10).

But he is an impulsive person given to the pleasures of wine
and women and forgets his promise to Rama. Very soon, how-
ever, Laxmana’s anger brings him to his senses,

qEITSE R FATE SREE | (Kishkindha, XXXITT, 45).

R oW qurt 3 i ARy e |
gag 7 g9 9k afigery (Kishkindha, XXX VITT, 23).

Sugriva is obeyed with alacrity by the other Vinaras who say
that he is a strict and severe man. WS a@aid aw¢: | (Sundara
XTI, 51). The phrase Sugriva djn3 (Sugriva's edict) is current
even to day.

Vali's nature is even more imperious than that of Sugriva,
He is even more attached to pleasures than his brother. Despite
Tara's entreaties, he, being a person of peerless prowess and
heroic nature, will not turn back from danger. After heis
fatally wounded by Rama’s arrow he reviles Rama but is soon
cenviced about the justice and viituousness of Rama's action.
His greatness and glory are described in the Uttara Kanda.
(Chapter XXX1V).

Angada is the heroic and obedient son of Vali, He treats
very kindly the Vanaras who went with him in search of Sita.
“He shares and griefs with them, When they tarry"'.in«,zthg

R—11 S Lo
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Madhuvana, he speaks gently to them. They praise him for his
gentleness.

AR qarenty wisasgwimaan | (Sundara, LXIV, 18).

In the Yudha Kanda we see what a heroic and fearless
warrior he is—quite a chip of the old bloc. Rama is much
. attached to him.

Jimbuvan is a very old person and is the embodiment of
wisdom and ripe experience. On two critical occasions he saves
his friends in difficult situations. When the Vanaras had to cross
the ocean and did not know what to do, it was he that set
Hanuman to perform that impossible feat. When Lakshmana fell
down in a swoon, it was he that suggested that Hanuman should
and could bring the Sanjeevani herb.

afte sftafs fRg eancasd awe |
gawgiman sfia=tsi &% & 1l (Yuddha, LXXIV, 22).
Of the feminine Vianara characters Tara alone is fully

delineated by the poet. A well-known verse reckons her as one
of the five Pativratas.

ofgedl 21981 & A AR a |
aFan: W (A qEaEEa |
Vali had the highest regard for her wisdom. She knows the

prowess and goodness of Rama and had evidently a conscious-
ness of his divinity. She tells Valli:

W q@Ewad] gmeafiRaRaa: |
fraraggraMAmEANE W af: |
Al @seNT agaseaell (Kishkindha, XV, 18, 19,)

She is thoroughly loyal to Vali. It is Rama’s grace to her that

extends his grace to Vali also. She saves Sugriva from the

wrath of Laxmana and makes Rama receive Sugriva into grace

again, Her steady devotion to Rama and her realisation of his
%remarkable,
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ATRTET EIES fama i |
srgzaFfaRy Augra fifewma gatome: |

AgeaRgrgRd e R paEda 3% 0
(Kishkindha, XX1V, 31, 32).

VIII. RAKSHASA CHARACTERS

Among the Rakshasas characters, Ravana naturally stands
out as the supreme figure though from the point of view of
nobility and spirituality his younger brother Vibheeshana towers
above huim. Agastya describes Ravana’s lincage and birth and
prowess to Rama in the Uttara Kanda (Chapters I to XXXIV).
Kubera and Ravana and Kumbhakarna and Vibheeshana are the
sons of Visravas who was the son of Pulastya who was a son of
Brahma. Kubera becomes a Lokapala (cosmic divinity) by his
penance (tapas). Ravana gets his boons from Brahma and Siva
and defeats Kubera and takes away his Pushpaka Vimina
(eereal car) and aspires to conquer and rule and oppress the
entire universe. One of the boons gojt by him was that he could
assume any form at will (Uttara, X, 25). A remarkable incident
in the history of his world-conquest is that he attacks Yama and
gives a brief relief and respite to the punished sinners there,

sifvrety AfaTed Famidor T |
gamIiEd A eafhaatafaa || (Uttara, XXI, 23).

He gathers many curses in the course of his career of reckless
daring and lascivious and lustful pleasures, He refers to them
when a grim fate stares him in the face.

T IT= 411 e 9 |
8% da qgVET ST FAwAL
IAT AT T JE0eal |
aufYen! &9qT A9 7 frcar N 1 (Yuddha, LX, 10, 11),
V almiki describes him as being fond of bright and gragfé

dress and decoration and of wine and women and rausic M
gives a gorgeous description of Ravana and his Jharem {Sundars ¥
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and his durbar (Sundara, XLIX). Ravana is black in hue
and wears a red dress and many jewcls and garlands and
unguents (Sundara XIT, 25 to 28, Yudha, XL, 4 to 7).

Ravana is learned in all the arts of peace and war andis
specially learned in the Vedas.

Riamear: @wafatagr | (Yuddha, XCIII, 63).

TNsRAFET TeEw T FAg THIAH: ||
(Yuddha, CXIIL, 24).

See also Aranva, XLVI, 13; Uttara, XXXI, 39.

His primary defect is his sensuality. Whenever he sees a
beautiful woman, he is keen about including her in his harcm.
{ He himself tells Sita that it 1s the Rakshasa dharma to capture
| and enjoy the wives of others. (Sundara, XX, 5). But
in Chapter 1X of the Sundara Kanda, the poet says that
none of the women wcre averse to him, except only Sita,
(Sundara, IX, 70, 71). Yet another characteristic was his pride.
He says that he would break into two rather than bend to any

one.

B ws3aRd q A8 g $@MA 1 (Yuddha, XXXVI, 11).
But his heroic valour was peerless. The poet’s description of
the battles of Rama and Ravana has a vigour unmatched else-
where in literature and hie says that they have no equal but
themselves just as the sky and sea have only themselves to be -
compared to them.

T AR GER TR |
T YIS UM TIEITE U (Yuddha, CX, 24),

Thus Ravana is the embodiment of arrogant and autocratic
power and sensuahty though thereis an element of heroism
in his pride and in his courage. He possessed deep piety
but his piety did not go hand in hand with high morality.
He exercised unbounded power over living beings and complete
control over the forces of nature but did not use such power for
the good of the world but used it only for his own hedonistic

pleasutes.
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Kumbhakarna is but slightly sketched in the poem. Heis
of tremendous physical proportions and is a heavy eater and a
heavier sleeper. His admirable trait is that he boldly condemns
Ravana for his evil act and yet loyally dies for him. He is
defeated and killed by Rama after a great battle.

The solitary man of righteousness in the Rakshasa crowd is
Vibheeshana. His father predicts thiat he would be a Dharmatma
(Uttara, IX, 26). When he concludes his penance, he prays as
a boon that he may always have a Dharmic mind even when he
is in great peril.

WAMZA@ aHarEafRg 1 (Uttara, X, 31).
Brahma gives him as boon virtue and deathlessness.
aud S gigewE gt (Uttara, X, 85).

When Surpanakha goes to Rama, she describes Vibheeshana
as a Dharmatma (Aranya, XVII, 24). The poet says that he
always speaks words which are refined and righteous and wise.
(Yuddha, XVI, 16; XXXVII, 6). Rama describes Vibheeshana
as onc who knows Dharma (righteousness), Mantra (polity)
and Vidhi (scriptural injunctions). When abused by Indrajit,
Vibeeshana explains why he deserted Ravana. In thatspeech his
virtuousness is secen in an incandescent mood (Yuddha,
LXXXVII, 21 to 27). It is in that mood and with a full con-
sciousness of Rama’s glory that he seeks Rama’s feet and is
accepted by Rama. He has no hunger for eagthly glory but
hungers only for Rama'’s grace. He accepts the empire of Lanka
at Rama’s command and restores the reign of virtue there. His
wife Sarama and his daughter Anala lovingly befriend Sita in
her captivity.

There is much justification for the estoric and allegorical
method of interpretation which sees in Ravana, Kumbhakarna
and Vibheeshana and the satiwika and rajasa and tamasa gunas.
The soul has to discard the tdmasa guna and rise through rajasa
guna to sattwa guna. I do not mean to say that the Rakshass
should be viewed only allegorically. I have already indicated
my dissent from that view. But alter all every great work of ait

¥
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has a message and meaning to the soul for all time. The mere
external events pass away and disappear. But the basic {enden-
cies of the human spirit are always in action, and the soul of

man will be in travail till it achieves perfection as its fulfilment
and its destiny and its goal.

Indrajit is the only other character who is described in
detail by the poet. He is a great warrior and an undaunted
hero. But the poet calls him a Kootayuddha (an unrighteous
fighter (Yuddha, XLIV, 39) and as one enveloped in Maya
(mafaEg—Yuddha, LXXI1II, 61). Agastya says in Chapter I of
the Uttara Kanda that the killing of Indrajit was a martial {feat
even greater than the destruction of Ravana.

The only Rakshasa women described in detail by the poet
are Tataka and Surpanaka and Mandodari. Tataha is a cruel
ogress. In the Balakanda itself the poet describes the Tanasik
and Rajasik and Sattwrik types of womanhood in Tataka and
Ahalya and Sita. Surpanaka is described as a lustful and im-
modest woman. But the poet praises Mandodari’s virtue and
chastity and devotion to God. When she sees Ravana slain in
the field of battle, she laments that his vices had led to his ruin
and realises the justice of God. (Chapter CIV, Yuddha Kanda).

IX. SAMPATHI AND JATAYU.

These birds also are human in speech and mind and heart.
Nay, Rama expressly says that even among the lower orders of
creation, good and righteous and tender and companionable and
compassionate and high-souled beings exist.

g &g TEX A SHAROE |

o WoqEaii RdfasaR || (Aranya, LXVIIL, 24).
Sampati and Jatayu are mighty Gridhra brothers (vultures). In
‘Kishkindha, LXI, Sampithi describes their daring flight towards
the sun, It is Sampiti that makes Hanuman’s reaching and
conéoliqg Sita possible?: Jatdyu renders even greater service:
to Rama by giving up his life in defence of Sita against
Ravana. ’.-Iatﬁgyu is old and has only his beaks and talons against
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a young and mighty foe with deadly arms and yet he engages in
a royal battle and loses his life in the cause of righteousness.

IRt @ Z9 W ag FAAe )
aeearErg A3E g a afwsafy |
A T A9 gy 33l AR |
%gﬁ?ﬂﬁqég%éqi Qaﬂa'}ﬁﬁ I (Aranya, L, 20, 21).

CHAPTER VI .

Yalmiki’s Ideals of Education.

Only in two places in the Ramayana do we get an insight
into Valmikt's educational ideals. The verses in the Balakanda,
XVIII, 26 10 28, 35 and 37 show that Rama and his biothers
learnt the scriptures, were wise and virtuous, were devoted to
the public good, were experts in the arts of war as well as the
arts of peace, were obedient to their parents and were capable
of admirable foresight and alertness. Rcligious knowledge and
gond character and military efficiency should, according to the
poet, go hand in hand, One of the verses says: &a=: fda=s
(having self-control and renown). The verse in Ayodhya, C, 13
shows that Rama and others learnt the military art and the
science of pohitics from Sudhanva.

TTRRGIATNAIRGH, |
UMY Ffeed a| AFaE ||

See also Ayodhya, I, 20, 29. Rama learnt also the fine arts and
was a supreme expert in the art of music.

Yoftemi Rt ) sfsITE | (Ayodhya, 1, 96).

mead 9 9RES S WapE: | (Ayodhya, II, 36)
He learnt well also the art of government. (See Ayodhya, I 26, 27,
Sundara, XXXV, 18). That he knew all the Vedlas and thé&~

Vedangas jand the Sastras is stressed ‘again and again (Bila,
XVII1, 26; Aycdhya, ITI, 20, 27; Sundara, XXXV, 14), ~



88 RAMAYAXA

Thus the Hindu ideal of education, especially for the
Kshatryas, sought to equip 2 man with the arts of peace and war
and for life and super-life. In Ayodhya Kanda, XXXII, 18 and 19,
we get a glimpse of the Brahman students who devoted them-
selves entirely to vedic study.

FramrarRiwamagata Fam |

In Yuddha Kanda,-XL, 20, the poet refers to Vyiyama
Siksha i.e. physical culture training (=mmigmEedgs). He
gives a detailed description of wrestling and of the training
therefor. 'When describing Kusa and Lava who were brought
up in Valmiki's hermitage, the poet emphasises the value of
simplicity of life, a life amidst nature’s scenes of beauty and
sublimity, training in the fine arts, and the training of character :
Nay, Valmiki asks the boys to live on simple fare and to scorn
pecuniary gain and to sing Rama’s glory everywhere.

IAMEM 7 w94 @eIs wawigar |

Thus any system of education worth the name must
give a prominent place to art and religion and must fit the youth
for all the duties relating to peace and war. The poet says that
without the touch of Scripture education will become brittle and

worthless.

sEATAR fiai afafrerfia | (Sundara, XV, 38),
If only the youth in modern India could have the Asrama
training and the aestheic and spiritual education and the military
training of Kusa and Lava, how happy could they be and do
their duty to India and the world!

. CHAPTER VIL.-
Valmiki’s ldeals of Individual Life.

Valmiki has stressed again and again that a proper in-
dividual life is the only basement on which could be erected the
superstructure of a proper domestic and social and economic
arid political and artistic and spiritual life. To expect a bad son
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to be a good father or a good neighbour or a good king or 2
good servant of God is to expect what is well-nigh impossible,
The poet repeats twice the same verse about Rama.

faar @@ 399 @@ 9 Py )
o adwE i@ T /=T
(Sundara XXXI, 7; XXXV, 10).

Further, 2 man must set about his duties and good works in a
spirit of gladsomeness and purity of heart and perfect faith and

clear vision of right and wrong.

ArgEiEFg HAA ST |

AFE: AGHA: & FEAIHAETW: |

sl oo ®qd N gsgaq |

Afiiga WA A0 FSURE: || (Ayodhya, CIX, 27, 28).
We must go forward in life towards heaven in a spirit of truth
and righteousness and kindness and sweetspokenness and

reverence, We must be wedded to Dharma and seek the
company of the good and have a spirit of munificence and

ahimsa (non-violence) and purity,
a3 T 9% 9 WA -arget NaglRat T
RefRaRiET ¥ umaefazas b
STARAgEE FRER AL )
Afgqw dowerd A% @G A FE: WAL ()
(Ayodhya, CIX, 31, 36).
We must do such acts as will result in Dlarwze and fame.
FFA 4 wagAl A Ffod aW g
M@ WAWT FEBA GONG 0 (ranya, L, 28),

The Self in our hearts in is the witness of all our good and bad
thoughts and words and deeds.

qew: TgeeE W e | -
AR TGN (K:shkmdha. XVIiI, 15),

R—I12
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Walking.in the path of Dharma is praised throughout the
Ramayana and the poem is primarily a manual of Dharma. Rama
is praised often as one who is in the Dharmic path (afi¥
waifafer:—Ayodhya, XXVI, 1). The epithets Dharmajna and
Dharmiatma are often applied to Rama and Lakshmana and
Bharata. Sugreeva is called in Yuddha, XLIX, 29, as Dharma
Bheeru (one who is afraid of transgressing Dharma).  The verse
already quoted above (Uttara, XTI, 6) tells us that Dharma gets
its name from its power of holding all things and beings in their
proper places,

qonghfeEgsm f s
Y I dIReE §90R |
The Dharmic path which was trodden by our great fore-
fathers should be trod by us. Thus is declared in verses which
are reminiscent of the versesin the Bhagawad Gita (II, 2; IV,15 )
T WA 3 fee T |
QAR T AT
R T bt whe )
wiwpAE W A A3afeiamaE ||

. _ . (Ayodhya, XXI, 35, 43)
faRoaftt A wad@wamd | (Ayodhya, XLIV, 4)

There is a similar beautiful verse in the Bhagawata.
W 3 AFA BE oM amE: |
4 qf TgEeacdsiEm FRA: |
Out of the Trivargas (Dharma and Artha and Kama), we

must not set.one above or against the others. Of them all, Dharma

d# saprome and is the source of artha (legitim
: ate wealth) and
Kama (legitimate enjoyment). ¢ r

wf 78 7 o T @R A wat O |
o e & A ggR a1 g | (Yuddha, XXIII, 9)
wind: gaafy aakead gan |

LR &% sherfig R 1l (Aranya, IX, 30).

4



OBAPTER Vi - 81

See also Ayodhya, XXI, 40, 66, 57; XXV, 3; LXXVI, 62; Aranya
IX, 8; XXIX, 7, 8; Sundara, LI, 18, 28, 29; Uttara, X, 83; XV,
24 to 27. Sita says that pleasure cannot produce pleasure and
that the apparent pain of Dharma is the true source of joy.

arary et} w3t T |
gead FO0SAl A gEeeR g@w Il (Aranya, IX, 31),

Rama teaches us that if we pursue Artha or Kama as the sole or
supreme aim of life, great evil will result.

 wded oResa @ wEwEE |
‘ grmmay fad TN A T@ {1 (Ayodhya, LIII, 9, 13).

See also Aranya, XXXIII, 64; Kishkindha, XXX VIII, 22,23. It
will be interesting if we collect and collocate all the passages in
the poem which contain the refrain v 9i: wwa: (this is the
eternal Dharma). See Bila, XXV, 18, 19; Ayodhya, XIX, 26;
XXI, 48; XXIV, 13, 27; XXX, 38; XL, 6, 7; CI, 2; Sundara I, 2;
XXXVIII, 41. From the above verses it is clear that obedience
to parents and elders, serving those who help us, compassion
and royal protection of subjects frcm injury are among the
eternal and cardinal duties of life.

The Hindu attitude to life is based on a perception of the
evanescence of lite and the inevitableness of decay and death.

A fFrarg T |
WgR @9 99g fage 9 098 9 )
(Ayodhya, CV, 21),

See also Ayodhya, CVIII, 5, 6. Such a perception may some-
titnes lead despair or hedonism. But the Ramayana stands for
the higher and nobler and diviner attitude towards life, viz. let -
us live a dharmic life in our brief carthly sojourn of a life-of »
probation and become fit to attain eternal happiness. See
Ayodhaya, III, 42; CVL, 14; CIX, 3, 4.

We learn further from the poem that whenever a conflict
of duties (Dharmas) arises, the principles of universal or divine
Dharma should prevail. When Laxmana proposes to kifl "™
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Dasaratha who had broken the law of primogeniture, Rama
advises him not to follow an Andrya (ignoble) and cruel
Kshattriya Dharma but to follow the higher way, i.e. obedience
to one’s father. (Ayodhya, XX, 43). Similarly when Bharata
was asked by Rama if he was doing all his duties as a king
aright, Bharata asks Rama how he could follow Raja Dharma
when he had fallen away from Dharma itself,

s ¥ uwigdwe oswm &foali 01 (Ayodhya, CI 1),

It will be interesting to learn Valmiki's concept of personal
virtues. The teachers of virtue are but few and we must heed
them.

go: 989 45 9a e |
g 9ad awl A 4 g |
(Aranya, XXXVII, 2; Yuddha, XVI, 20).

We must care for the body, because without its health and
strength we cannot discharge our duties in life (Uttara, LVI, 8).
But the aim should be the life of the Rishi. Godliness must
shine in us and from us. We must be experts in Yoga., We
must have perfect equipoise of soul. (Ayodhya, XIX, 20;
XCIX, 13; Aranya, VI, 6; Sundara, XLVII, 33).

Valmiki practically classifies the main individual Dharmas
into yajma (sacrifice), dana (gift), and zzpas (austerity) as is
done in the Upanishads and the Gita. Yajna relates to our
duties to the gods, dina to our duties to man, and tapas to our
duties to our own self. Valmiki says that the residents of Ayodhya
practised them. The necessity of yajna and ddna is stressed in
Bila VI, 12; XIII, 30. Tapas is exalted in many places in the
poem when describing Viswamitra, Bharadwja, Atri, and others.

The poet gives the highest place to sagya (truthfulness). See
Ayodhya, XI, 30; XIV, 17; XXI, 41; CIX, 10, 18, 22; Yuddha,
CII, 43. He extols also forgiveness (Bala, XXXIII, 719). Equally
important is gratitude. Requital of services is a test of grate-
fulness, Ingut&tudc is a great sin; see Kishkindha, XXVII, 45;
XXX, 75 XEXIV, 12. XXXVIII 28, 46. Respect for elders
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and especially the parents and very specially for the fatheris
described as a great virtue, and disrespect for them is a great
sin. See Ayodhya, XXX, 36; Kishkindha, XVIII, 13, 14.
Courtesy should be shown to all and especially to great and
learned and pious men. This was called. Vinaya., (Bila, L. 6;
LXV, 26; LXVIII, 4, 6). Other personal qualities are the
avoidence of fruitless over-exertion, adoption of the middle way
in all matters without going to any extreme wuinfagd @& gy
w9 (Sundara, XXIV, 21), courage, self-possession, securing
friends, initiative, determination self-control, etc. See Aranya,
L, 17, 18; Kishkindha, XXII, 22; Sundara, XXIV, 21; Yuddha,
LXV, 4; LXVI, 25, Kishkindha, VIII, 7 to 9, 40; Sundara,
XXXVI, 18, 19; Yuddha, LXXXVIII, 13; LXXVI, 74. Inshort,
, the poet extols the combination of courage and vision and
wisdom and skill which Hanuman had in a conspicuous
measure.

IERAR TR T R a0 9T |
gfegfimfagied awhg F@aR I (Sundara, T, 189),

See also Kishkindha, XLIX, 6. In the Ayodhya Kanda the poet
refers to vedic study, austerity, sacrifice, gift, chastity, and protec-
tion of elders (LXIV, 44, 45). In the same Kanda in Bharata’s
solemn disavoval of his complicity in Rama’s exile, the poet
narrates zn extenso the sins which must be avoided by all.

In this charming and indirect manner, the poet gives usa
clear insight into virtues and vices without making his work a
mere manual of ethics. For instance, he emphasises the need
for early rising and exercise and bath in cold water and
meditation by making Viswamitra appeal to Rama to do soin a
well-known verse.

Pl T Q@ @A T |
sfre swrde whed yafew I (Bala, XIII, 9) .

See also Ayodhya, LXII, 20, 7. In a similar way he makes us
realise the heinousness of sins.
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F47 FoI T4 AGGT GOE T |

33 figaramn ffag ®7 9a®q 1 (Ayodhya, CIX, 21).

See also Aranya, X VI, 3, 7. In Aranya, 1X, 3, Sita says that the
three major sins are falsehood and adultery and causeless cruelty.
See also LXXXVIT, 23, 24. Addiction to drink is a great sin.
(Ayodhya, X1I, 79; Aranya, XXXI11], 45). Equally sinful is over-
addiction to sexual pleasure, the worst and most sinful aspect of
it being adultery. See Aranya, XXXVIII, 30; L, 7; Kishkindha,
XVII, 34, 35 XXXIII, 54; Sundara, XXI, 7, 8; Yuddha, IX, 15.
And even if we refrain from sin, we shall suffer if we
are attached to sinful persons, See Aranya, XXXVIIL, 26;
XXXIX, 20.

Further, a man should also guard himself against giving
way to grief and despondency and despair. Despondency will
kill enthusiasm and energy and initiative and wisdom. There is
no friend of man equal to enthusiasm. See Ayodhya, LXI1I, 15,
16; Aranya, LXIII, 19; Kishkindha, I, 121, 122, 123, VII, 9,12,
18; LXI1V, 11, 12; Yuddha, II, 6, 15, 21. Neither should a man
go off to the other extreme and fall a prey to anger. We must
curb anger by wisdom. Kishkindha, XXXIII, 52; Sundara,
LII, §; LV, 4 to 7; Uttara, XII, 20, 21,

The poet says further that the prosperity which is attained
by upstarts in improper ways leads to great evil and misery
(swmlorral ot s@EEEf@—Aranya, VIII, 1). Good lineage,
good conduct, and good luck should thus go together if a man
is to do good to himself and to others,

Thus self-control of sense-appetites is of the essence of
individual life. This is not starvation of the senses but subjuga-
tion of the senses for the sake of their sublimation so that we
may attain the fullest sclf-realisation and self-expression of the
soul. Be good and do good—that is the highest duty of man

Whami@mﬁami
© pdienen ane dgdfawiEe )
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FAgT GAU A AP SN |
¥ AFA WA A T F foad | (Uttara, XI1, 22, 23).

These verses carry our mind to the sublime verse in the Katha
Upanishad.

e tidege: R |
aea: aRArfd afgeon: qrasey |

CHAPTER vIII *
Yalmiki’s ldeals of Family Life.

Rabindranath Tagore has appositely called Valmiki’'s work
as the Epic of the Household. In Hindu society the unit is
even today the family, though under the impact of modern
western individualism and hedonism the family is disintegrating
fast. Family ties and affections are much stronger and more
enduring and intimate in India than anywhere else in the world.
The Brihadaranyaka Upanishad stresses the fact that the husband
and the wife are two halves forming one uuit in union,

7 SgATEl ERsTR! @ ZANARATA
guISIGaq a0 afaeTsl T Waar |

In the Ramayana the duties and graces and sanctities of the
family life are described in a manner not found or rivalled
elsewhere.

It is often said that reverence for womanhood is the acid
test of a civilisation, According to Hindu culture the modesty
and charity and purity of women and the loyalty and purity of
men are equally acid tests of civilisation, Valmiki has stressed
all these aspects. Man is by nature a pugnacious and destructive
animal, Woman is the guardian of the emotional and spiritual
elements in human nature. Children renew our childhood for
us and keep fresh our faith in God.

A e

Valmiki has said much about the noble qualities of wome!i
He has no doubt referred here and there to the defects of the
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lower types of womanhood. Has not Shakespeare done so?
Valmiki says that they are prone to neglect a man in misfortune
and are fickle and fierce of tongue (Aranya, XIII, 5, 6).
Atri says so to Rama to exalt Sita’s greatness. Dasaratha says
that women are¢ cunning and selfish and then modtfies his state-
ment by saying that he does not refer to in that way to women
generally but only to Kaikeyi.

g A W T@n: @ 61T

a it fea: @3l waea a@@ 1| (Ayodhya, XTI, 103).
It goes without saying that the Rakshasas have a low opinion
about women. Mahodara refers to the fickleness of women
(sfegamw— Yuddha LXIV, 33.) Ravana, as the lewdest man in
the world, has naturally a very low opinicn about womanhood.
But these are exceptions. The picture of woman drawn by the
poet is a noble one. He has always depicted her loyalty and
her purity. He says also that a pure woman’s tears will never

fall in vain and that he who tries to harm her will shrivel in
the fire of her chastity.

qfadl AFW 96 FOEES | (Yuddha, CXIV, 67),

qfemararETar 44 st A s | (Yuddha, CX1V, 23).
The Pativrata ideal is always before the eyes of the poet.
Anasuya says:

somdETEET W8 239 IR | (Ayodhya, CXVII, 22).
Dasaratha says:

i g & i uEE ot |

o fagammt sad 3 3399 1 (Ayodhya, LXII, 8).
Sumantra Says :

sAResr f§ Ao gAFwea fafmady (Ayodhya, XXXV, 8)
Sita has depicted this ideal in a way not matched anywhere
else. The adjectives Sahadharmachari, Pativratd, Mahdbhaga,
and Chchayeva anugatd sada in the famous verses uttered by

Janaka at her marriage give us the clue to the poet's conception
cof wmm&:d ailibod. The love of Sita to Rama and of Rama to Sita
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was based primarily on the qualities of head and heart and only
secondarily on physical loveliness.

qongaqurEnty fifrdaay |
SraiaRfisaEATearfd g%4 &1 | (Bala, LXXVII, 27, 28).

Rama and Sita say that even if 2 woman carries on the worship
of God while neglecting her duty to her husband she is a misfit and
a failure and a breaker of her primary duties in life, that she
must obey him and follow him and be always by his side, that
all the other relations of a man have their separate lives where-
as his wife alone merges her life in his life, and that she shares
all his joys and sorrows. See Ayodhya, XXIV, 21, 25, 26, 29 ;
XXVI, 3, 4,6, 11. See also Ayodhya XXIX, 16, 17, 20;
XXX, 40; XXXV, 8, XXXVII, 20; CXVIIIL, 9, 54; Sundara,
LIII, 2s.

The poet further states the philosophy of the marital
spiritual union in noble words which have come ringing down
the corridor of time and for which we shall seek a parallel
elsewhere in vain. He says that a man is identical with his wife
and that a woman solemnly married by sacramental ceremonies
is one with him not only during life but beyond death and for
ever in future and that widowhood is the greatest sorrow in life.

AT & qreddsi gEsEafdang | (Ayodhya, XXX VII, 24).
afyder @wio dewEsl @@ &1 1 (Ayodhya, XXIX, 18).
[See also Uttara, XXV, 4z].

Valmiki affirms that the gift of a girl in marriage is the
greatest of all gifts (Kishkindha, XXTV, 38). He knows and says
that in practice the father of a girl is put to all sorts of discourtesy
and humiliation in his choice of proper husband for ter.
(Ayodhya, CXVIII, 35; Uttara IX, 9, 10; XII, 11, 12).

It looks as if among the upper classes the women used to put
on as covering an upper cloth (ewakuntana), though there was
no gosha system among the Hindus. See Yuddha, XXIV, 83,
Ram3 says that at times of great grief and during battles and

swayamvavas and sacrifices and weddmgs ,@ woman can
’R.-n-'flﬂi
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freely appear in public (Yuddha, CXVII, 26, 27). Thus in
India the social leaders set up sensible standards of conduct and
steered a middle course between unbridled licence and complete
control and confinement. In fact, Kaikeyi acted as Dasaratha's
charioteer and even as his comrade in battle.

In the same manner the standard of loyalty and fidelity and
chastity set by Rama for himself in regard to Siti is as high as
that set by Sita for herself in regard to Rama. He is an Fkqa-
patnivrata (having only one wife in life), and during her exile
and after her departure he had a golden image of Sita in her place
(Ayodhya, LXXITI, 48; Uttara XL, 8). Sita says to Anasuya
that he was of steady aftection and that his atfection for her was
like that of her parents besides being that of a husband and a

lovxer.
fgugam anlen A fga 13| (Ayodhya, CX VI, 4).

In a Hindu family, the parents and the brothers and the
sisters have as honoured a place as the couple and the children.
In fact, motherhood is regarded as a higher crown of glory than
wifehood. The father's place also is unique as he is the object
of reverential affection even to the mother. Respect for the
parents is the true source of the well-being of the generations.
See Ayodhya, XVIII, 16; XXV, 6; XXX. 33. The elder brother
is treated like a father and the younger like a son (See Ayodhya,
XL, 6, 25, 26). The guru is asrespected as the parents. (Ayodhya
CXI, 3), Children are welcomed with limitless affection. A son
is dearer than all else and secures his father's spiritual welfare,
See Ayodhya, CVI, 12, 18; LXIII, 9; LXXIV, 14. Kishkindha,
XXIV, 20. Guests and servants also are treated with respect,

Sundara, I, 120.

Thus Valmiki's ideals of family life are exalted and noble
and are of the essence of the Hindu concept of Dharma. Rama's
life is here, as in other aspects of life, the model of a good and
noble family life and is its true focus and centre.



CHAPTER IX.-
Valmiki’s Ideals of Social Life.

Valmiki has given us a clear and correct ,and comprehen.
sive picture of a harmonions social polity composed of inter-
dependent social groups. According to him character (seela) as
well as birth (jati) determine the social status of an individual.
He refers often to the Chaturvarnya (four-group) ideal which is
different from the modern caste system in which birth is the
sole passport and need not go with its necessary accompaniment
of character and efficiency, and which encourages continually
fissions on the basis of sectarian hatred and professional ﬁalousy
and group centrifugalism. In the Chaturvarnya ideal we have
only four broad groupings. Such social system eliminates fierce
and indiscriminate competition and allows a large measure ,of
common action while allowing special aptitudes and capacities
for national service to be perpetuated and continually improved
for the good of all.

The Ramayana shows that the four.caste (Chaturvarnya)
ideal had been firmly established.

qrgded afu fradarawread, || (Kishkindha, IV, 6).

See also Bila, I, 95; XXV, 17; Ayodhya, LXXXII, 3%; CVI,
21; Sundara, XXXV, 11; Yuddh:, CXXVIII, 32; Uttara, LXX,
11; LXXV, 28. But these passages did not imply any
demand of any rights and privileges and the society was based
on a system of duties and on the principles of inter-dependence
and mutual service. The Chaturvarnya ideal went hand in hand
with the four-Asrama (stages of lif¢) ideal, It-was recognised that
the householder's life was all important for the welfare of all the
others Asramas (Ayodhya, CVI, 22). But it is in the Vina.
prastha dsrama that a man and 2 woman learn to live lives of
perfect asanga (detachment), and maztye (tenderness to all being

and $haks (devotibn to God), The Ramayana describes them
as living in huts (parna-salass) and as wearing Falkals (bark-
dress) and Krishngjina (deerskin) and as livi'ng on vegetarian
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diet.and as being devoted to vedic study and penance and
meditation. (Ayodhya, XV, to 23). They lived a life of complete
non-violence,in thought and word and deed. That was why
they sought Rama’s proteclion against Ravana, though they
had the necessary spiritual force to punish the latter themselves,
(Aranya, I, 7, 8, 22). The hermits did not shun society but gave
advice and consolation to the persons who went to them. Nay,
they showed hospitality to their guests in an abundant measure,
The hospitality shown by Bharadwaja was an exceptional feat.
But the ordinary jhospitality is described in the delineation of the
reception given to Rama by Agastya. (Aranya, XII, 6, 7).
The ingtance of Anasuya shows that women also used to per-
form fapas. Vedavati was a sramanz or tapass, So were Sabari
and Swayamprabha. The words sramana and sramanz occur
in many places in the poem. (Bila, XIV 10; Ayodhya,
XXVIII, 5; Aranya, LXXIV, 7). The Sanyasis are described
as persons who have renounced the world and belong to the
fourth Asrama., They wore ochrecoloured cloths (Kashaya)
and were called Parivrijakas |See Aranya, XLVI, 31).

Though the Brahmans were the forcmost group and though
the Sudras could not study the Vedas (Sundara, XXVIII, 5), yet
the utmost harmony prevailed amnng all the social groups (Baia,
VI, 19), and all were devout, hospitable, grateful, noble
valorous,and full of heroism.

fcraagdy Saaffagser: |
AT WA gu fEmagar | (Bala, V, 17),

On important occasions all people were fed without any exclu.
sions (See Bala, XIV, 10, 11). It is said also that the Brahmins
did not want to rule but used to be content to have gifts of
money and kine. See Bala, XIV, 48, to 46. The poet extols
such Brahmans as are given to vedic study and who are of
controlled senses and who rarely accept gifts and who are free
from defects and vices and pursue a life of knowledge and
virtue (Bala, VI, 13 to 16, XIV, 19; Ayodhya, XLV, 13, 24, 35;
Yuddh‘, m; 191 M)o
o A
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The Ramayana disproves the theory of an Aryan race and
Dravidian race. The Hindu communities form but one people
and have unity of race and culture and abode. The words Arya
and 4nirya are used in the poem as terms of praisze and blame
respectively and have no racial implications at all,.(See Ayodhya,
XII, 79; XVIII, 31; XXI, 44; XXXVI, 14; GCII, 25; CXVIII,
31; Aranya, XVIII, 19; Sundara, LII, 12; Yuddha, XVI, 11 to -
14, XVIII, 36; XLIX, 13; LXVI, 28; LXXI, 2; CVI, 5, 13;
Uttara, XVII, 30). The reference to Nishadas, Dashas, etc. in
the Ayodhya Kanda (LI, 3; LXXXIV, 4, 7) is not indicative of
any particular Non-Aryan or Dravidian tribes. The were only
Professional sub-groups in the social polity. Nor does the
reference to Nivata kavachas (Uttara, XXIII, 6) or to Kalakeyas
(Uttara, XXIII, 17) or to the Andhras and Pandras and Cholas
and Pandyas and Keralas in South India (Kishkindha (XLI, 12)
indicate any separate racial stock at all. In the Bila Kanda
Chapter LV there 1s undoubtedly a reference to various tribes
such as Paplavas, Yavanas, Sakas, Kambojas, Haritas, Kiratas
etc. Very possible these were alien peoples who entered into
India. Such of them as got a foothold here probably got
merged in the population as a whole.

There 1s no doubt some referencc to Chandalas in the poem.
In the Bila Kanda, Chapter LVIII, verse 11, there is a reference
to King Trisanku who was cursed to become a Chandala. The
latter is described as dark and as wearing dark clothing and
iron ornaments. In Chapter LIX Viswamitra curses the sons of
Vasishta who cursed Trisanku to become a Chand3la. He cursed
them to live as eaters of corpses and dog’s flesh. From this
we cannot infer any wide prevalence of untouchability. Itlooks '
as if some persons who grossly bruke the scheme of social life,g'
became Chandilas and were outside the pale of group life. No#
does it seem to me that there was any system of slavery in those
days. The reference to Disas and Dasis in the Balakanﬂ;a,
LXXIV, 5 and Aranya Kanda, XVIIT, 9, is only to the royal
retinues of servants and nothing more,
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Thus the most important aspect of the social polity in the
poem is the ideal of the four dsramas and of the four social
groups. It is described in the poem with an unmistakeable
emphasis. We must also remember that the forest (tapovana)
and the town and the village were inextricably ianterlinked
and that the divine waters of the higher life flowed into the
society as a whole from the hermitage.

CHAPTER X.-
Vaimiki’s Economic and Political Ideals.

It is a natural transition from the poets’ social ideals to his
economic and political ideals. The Sanskrit names for the
economic science and political science are Artha Sastra and
Dandaniti. The poet says that only those who have studied
these should be treated as experts in economic and political
matters.

Ao :namﬁ 9 agdsa: |
e ggaifTsia aesaRRiEd: ||
AW A A HERE A |
wiRreARE {39l frafissan i
afgq 9 fmer aeaiswfa & qw |
W AN FOAL TGO ||
(Yuddha, LXIII, 14, 15, 16),

He describes Hanuman as one who had settled views and knew
the science of polity and the special duties of the age.

fifiramtisdoere: wewfRah |
(Kishkindha, XXIX, 6).
Even to-day the two chapters in the Ramayana popularly knowrn:
as the Nirajaka sarga (Ayodhya, LXVII) and the Kachchit sarga
(Ayodhya, C. 1), as well as Chapters I and 1I of the Ayodhya
Kanda tontain the quintessence of economic and political
wisdom. Inthe Ramayana we find references also; to various
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occupations and indusirial arts such as masons, carpenters,
hodmen, artists, diggers and others (See Baila, XIII, 6, 7).
Ayodhya LXXX, LXXXTIT,Yuddha CXXX, 4). In the Narajaha
Chapter stated that, if there is no proper government, there,will
be no proper agriculture or industry or trade or wealth. There
will be no proper social life. There will be no art worth the
name. Nor will there be a proper spiritual life. Men will
devour arc another. See Ayodhya, LXVII, 10, 11, 15, 22
::Aranya, XLI, 10; X, 9.

In regard to economic life, Rama asks Bharata whether the
country is prosperous and whether the agriculturists and cattle-
rearers are doing well and whether the traders are carrying on
their commercial operations, and whether the income exceeds
the expenditure.

A TR g9 q9d qEF |
e e af sfmeiRa: |
gl afdmeEm oW f gEe |
Ao fige: i sl =m0
(Ayodhya, C, 47, 48, 53).

He refers also to ocean-going ships (@giftgarigg—Sundara,
LVII, 4). See also Sundara, I, 68, XVII, 3; XXV, 14; XXVIII, 8.
In Kishkindha, XVI, 24, there is a reference to ships heavily
laden with cargoes,

A remarkable feature of Valmiki's concept of political and
economic life is the way in which he puts the basic ideas into
the mouths of persons of diverse stations in life. Politics should
be the serious life-work of all citizens and becom:s unrea! when
it is confined to mere professors and politicians. We hear in
the poem many political ideas from diverse characters—from
Narada in Moola Ramayana, from Vilmikiin Cantos VI to VII,
of the Bala Kanda and Cantos I and II of the Ayodhya Kanda,
from Dasaratha in ‘Canto III of the same, from the people of
Ayodhya in Ayodhya, LXVII, from Rama in Ayodhya, C, from
Hanuman in Ayodhya, XXIX, from Sarpanakha in Aramm
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XXXIII, from Mareecha in Aranya, XL and XLI, from Sita in
Sundara, XXXV, from Vibheeshana in Sundara LII and Yuddha,
LIL, from Prahasta and Maha Paisva in Yuddha, XTI and XIIT,
from Kumbhakarna in Yuddha, LXIII, and from the Vinara
{eaders in Yuddha, LXXXVII. What we have in the Ramayana
in the above-said Cantos may be an imaginative idealisation but
is not a mere ufopian theory. The Rama Rijya was a great
peak in the universal political life and has rightly been held up
as a model for the whole world by Mahatma Gandhi.

I have already referred to the poet’s clear vision of the
unity of India (Bala, V, 11; Ayodbya, CVII, 17; Kishkindha,
XVIII, 6). He says that balanced and disciplined natures are
required to carry dn well the national political life.

U qefag T A diema famee
a Wi gfordw Al qg I (Aranya, XL 11).

He contrasts the righteous polity of Kosala with the unrighteous
though luxurious polity of Lanka. The life beautiful can flourish
only in a city beautiful. The life holy can flourish only in a
city of holiness, a cvitas dei. Ayodhya was a great city in size
and in population and in prosperity and in prowess and in purity
and in spirituality. See Bala V, 5 to 17; VI, 6 to 26; Ayodhya,
LI, 22. In Bala, V, 8, LXXVII, 8§, and in Yuddha, LXVII, 84,
the poet refers to the broad roads which were sprinkled well
with water to lay the dust, “

AR Aed gferen el |

FHICAIRI0A Fofas fagm || (Bala, IV, 8).
Lanka is full of the spoils of war, and its inhabitants are greedy
and cruel and lustful and wallow in sin and strife and sensuality,
It has got everything calculated to excite the senses but nothing
which feeds the spiritual life.

ehaamifraig G |
adamre ATdS S%1 qaEIsar U
See also Sundara, I, 200; IT, 22, 23; 1, 3, 12 to 14,
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Kingship was the_normal type of polity in the Ramayana age.
In Uttara, Canto LXXVI, 387 to 45, we are told that the people
prayed to God Brahma for a king and that thereupon the
Lokapalas (cosmic deities) gave a portion of their power to King
Kshupa. Even there the suggestion is that the King has in his
various aspects and functions the aspects and functions of the
Lokapalas. This view is stated also in Manu, VII, 4 to 8, See
Aranya, I, 18; XLI, 12, 13; Kishkinda, XVIII, 44. But the more
valuable portion of the poem is the portion describing the evils
of anarchy (Ayodhya, LXVII) and the portions describing the
desirable physical and intellectual and moral traits of an ideal
King (Bala, 1; Ayodhya, I, II, C; Sundara, XXXV).

In Valmiki's age the kings of the solar line had a general
overlordship over the whole of India. Dasaratha is described as
a Natha samanta,i.c. to whom the other kings make obeisance
(Bala, VII, 21; XVIII, 47). The tribute (4a//) paid by them is
referred to in Bila, V, 14; Ayodhya, LXXXII, 8; XV, 29; Uttara,
XXXIX, 10). The kingship of the age was largely an elec-
tive monarchy. Though primogeniture was the rule yet it
was not an absolute rule. Toe reigning king can himself
supersede a son given to evil ways, (Ayodhya, XXVI, 36;
XXXVI, 16). The hair-apparent had to be nominated by the king
and his nomination had to be approved of by the popular sabha
or assembly and the assembly of allied and tributory princes.
(Ayodhya, II, 15, 16). Ordinarly the cldest son would succeed
(Ayodhya, II, 11; III, 2, VIII, 14. 53; LXXII, 20, 22; LXXIX, 7;
LXXXII, 13; CL 2; CX, 32, 33; Uttara LIV, 5,6). In the
absence of a son, a brother of the king would be nominated
(Yuddha, CXXXT, 88, 29). Sugreeva who was the Yuvarajah was
crowned as king when Vali died. At the same time Vali's son
Angada was crowned as hair-apparent and was later crowned as
king when Sugreeva abdicated the throne to go with Rama to
paradise (Kjshkindha, IX,:3; XV, 23; XXVI, 86,/37; Uttara,
CVIIIL, 23). The crown prince used {o be trained by the,
king in administration and warfare, (Bala, LXXVII, 28,
Ayodhya, II, 38).

B~—14
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The kingsnip of Valmiki’s age was a limited and constitu-
tional monarchy. It was limited by the Dharma Sastras on the
one hand and by the powers of the Cabinet and the Sabha on
the other hand. If the king disobeyed the Dharma Sastras and
oppressed his subjects, he could be exiled or even killed. King
Vena was killed. Sagara banished his eldest son Asamanija.
Even Ravana refrained from killing the envoy Hanuman when
Vibpeshana told him that such an act was opposcd to Rija
Dharma (Sundara, LII, 6). DBut gencrally speaking he was a
dictator and despot unlik: the kings of the solar race who were
just and constitutional monarchs,

With the above background in mind, we can now proceed
to a consideration of the poet’s concept of kingly qualities and
duties. A cursory view is enough in 1egard to the external
aspects of kingly life. Thc coronation cerecmony was always
grand and imposing. It was the same whether in Kosala or
Kishkindha or Lanka. (Sce Kishkindha XXVI, 22, 85, Yuddha,
CXXX], €0, etceqq.) See also Ayodhya, ITT, 8, X1V, 35, XV, 11,
XXVI, 9 etc. in regard to the proposed coroaation of Rama as
Yuvarajah, On the previous day the king-elect had to observe
fast and vigil. There wis a royal procession with music on
the day of the coronation {8te Yuddha, CXXX, 3. Waters
brought from the sacrcd rivers were kept ready for the
royal Abhisheka (bathing ceremony). There were oblations
in the fire. The tributary kings and the ministers and the
members of the sabha and the guild leaders and State officials
were present. The city was aily decorated with flags and
flowers. The actual abhishaka was by the Ritwiks with mantras
and by the virgins and by the ministers and by the army chiefs
and by the Vaisiya leaders in succession. The king thea put on
- new silk garments and was crowned with the hereditary diadem
(Kirita) on the ancestral throne. The white umbrella (chehatra),
which was the symbol of his sovereignty, was held over his head
and he was fanned with Yak tail fans (chamaras). Then presents
were given 4o and by the King. He then went in procession

rough the city. The women used to shower flowers on him
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from the balconies and windows of their mansions. (Ayodhya,
XVI, 37). :

The king’s palace was called prasida. It was many stories
in height and had many sections (Kakshya) with five courtyards.
The antalpura or residential portion and womcen's apartments
had three Ka/shyas, the outer courts being occupied by ser-
vants and guards, In Ayodhya, LVII 17, wc are told that
Sumantra crossed seven courts (Kakshyas) (o sce Dasaratha, We
must bear in mind the analogy of the Kosala and Kishkindha
Kingdoms, as Lakshmana also had to cross seven courtyards to
see Sugriva (Kishkindha, XXXI1I, 18). Thosc were divided' i‘xii A
to Bihya (outer) Kakshya (Uttara, XXXV, 14) and Madhyé )
(middle) Kakshya (Uttara, XLII, 50) and Antah (inner) Kakshya..
Dasaratha’s palace had (ight Kakshyas (sections). Sce Ayodhya,’
LVII, 24, The king used to sttend to public business in the
earlier portion of the day and thon spend the remainder of the
day and the enlire night in the anfaZpura or inner apartments.
These had gardens and parks (See Uttara, XLII, 1),

qale gHEHM@IoT FeE qHdor qaf |

G RIGIMITRTERSE 1| (Uttara, XL, 26).

qaami @i g aisREgEsHE | (Uttara, XXXV, 63),
Though onc could drive into the outer three Kaksyas (courts),
one had to go on foot into the last three courts.  (Sce Ayodhya,
XVII, 20, 25). It was in the inner apartments ol women that
divine worship and religious ceremonies were performed.

gimisf Yawraiftn @ GwiRwIfAE | (Uttara, XLII, 27).

The doorkeeper of the palace was known as the Prateehdra
(Uttara, I, 10), The princes had separate palaces of their own,
Rama as the first prince. had his own palace (Ayodbya, XVI,
XVI). His bedroom had curtains (Rieseit—Ayodhya, XV, 31.)
His brothers had separate palaces when he was the King. (Uttara,
XXIV, 3,6, to9),. But it is in the description of Ravana’s
palace in the Sundara Kanda (Chapters VII to XI) that Valm‘ki‘“ﬁ
surpasses . himself. Ravana had arbours made of creepem
picture galleries, play rooms, artificial hillocks, love houses, ew.*
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(Sundara, VI, 26, 37). It looks as if kings had not only stoty.
tellers and musicians and dancers and actors and others as
makers of entertainment but also dwarfs and jesters in their
palaces. See Ayodhya, III, 17, X, 12; LXIX, 4, 5; Kishkindha,
XXXI, 20; Sundara, X, 32; Uttara, XLII, 20, 21; XLIIT, 1.

qRAf Al e T |

TSFFER MgTrenatEf =T

F@NAE YA o |

FYW AEEWO ERAF: GHwa: || (Uttara, XLITL 1),

The kings used to take to hunting with zest. But, though
it was necessary in the interests of the people at large and of
agriculture in particular, over-indulgence in it was condemned
as a Pyasana (evil passion) like gambling and lewdness. Dasa-
ratha and Rama were fond of hunting. (Ayodhya, LXIII, 21;
XLIX, 15). Dasaratha received during his hunting a curse which
was both a blessing and a curse. He sped an arrow in the direc-
tion of a sound which he imagined to be that of a wild elephant
drinking water but which was only that of a boy filling his
pitcher to serve his parents. The sage who was the boy’s father
cursed Dasaratha to have the pangs of separation from his son.
This happened to be also a blessing to Dasaratha who was tlen a
sonless man. King Ilais described in Uttara, XXXVII, %, 9, as
being very fond of hunting. Hunling was carried on with the
aid of beaters and dogs and by using arrows and other weapons
or, by the use of nets and nooses and traps (See Ayodhya, LXX,

; Aranya, LV, §; Kishkindha, XVIII, 39, 40, 41).

But it is much more important and interesting for us to
learn about the royal qualities and duties than about the royal
pleasures and processions. The Indian, political theory refers to
theseven limbs of the State (Saptanga).

AP RRE eI T |

Rama asks Guha : °

B 7@ o 3 A 0 |
. ngwwmﬂm ae Il (Ayodhya, LI, 73).
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When Sugreeva, in his absorption in his royal pleasures, forgets
his royal duties and especially to his royal ally, Hanuman pulls
him up thus:

Tsa 15 79T %19 fehafaa |

fhamnt &ote: A9 A, LR 1

A ft 3y wrew: a9q angEdd |

§O1 U5 9 FIf T TR

a9 fiIA g4 g T G

GRS G0 & U584 WEgIAR || (Kishkindha, XXIX, 9 to 11},

The king is the pivot and hub of the State. Valmiki, in
the very beginning of his poem and while describing Dasaratha,
gives his conception of royal qualities and duties. Every adjec- -
tive used there s telling. The king should be a man of piety,
and spiritual knowledge, a lover of Dhaima, a man of farseeing
vision, a lover of his people, a man of sclf-control, one who is a
Rajarshi and who is equal to a Maharshi, a man of subdued foes,
a man of many friends, a person of opulence and munificence,
a man of fame, a man of truth, and a guardian and promoter of
the highest aims of hfe. See Bala, VI, 1, 2, 8. Viswamitra in
his questions to Dasaratha about his welfare gives as a summary
of kingly duty and happiness.

R FR A AT GEeg T |
. Y
TS FIRM T THISFGIE: |
e g @9 awear Ray firan: | X
T Q9 WIgd e arafia 1| (Bala, XVILL, 46, 47).

Dasaratha, in his advice to Rama on the eve of crowning him as
Yuvaraja, says that a king should control impulses born of lust
and anger and should knew directly the welfare of his subjects
and should please his ministers and his people and have full

granaries and treasuries and arsenals. See Ayodhya, ITI, 41 to
44 ; Kishkindha, XXXIV, 7.

The king's primary duties are the protection of his subjects”
from external attack and internal disorder and the rendering of



110 RAMAYANA

impartial justice. He is called Shashtamsa or Shatbhage, as he
gets L of the yield or income by way of taxalion. (Ayodhya,
LXXV, 24; Uttara, VII, 30). Even the hermits contribute £ or }
of their punja (religious merit) to him. See Aranya, VI, 11, 14.
He must tax his people lightly and leniently. (Ayodhya, C, 29).
He is the source of dharma and artha and kdma in the Sfate.
He must treat his subjects like bis sons. (Aranya, VI, 11, 12,
14; L, 9; Uttara, LXXIV, 30, 81). He must lead a pure and
disciplined life, because his subjects will follow his example.

95w wfkusREgTefa & oo 1 (Ayodhya, CIX, 9).
Chapter XXXIII of the Aranya Kanda describes the vices and

sins to be avoided by him. He must be the strength of the
weak and the eye of the blind and the staff of the lame.

ZATIIAAE A AR § T4 |

AAGIITN TGETICHTTII|

(Uttara, LIX; Prakshipta sarga, XIII, 23).

He must punish ill-doing but he should also have mercy and
clemency. (Uttara, LXXIX, 9; Aranya, LXV, 91; Kishkindha,
XVIJ, 17, 27, 30). Seewalso Kishkindha, XVI1I, 8. He must
scrutinise the budget and control the slate income and expendi-
ture. (Ayodhya, I, 26; C, £5).

We gather valuable information from the poem about the
daily life of the king. He wakes to music (Ayodhya, LXXXVI1I,
8 and Uttara, XXXVII, 2 to 11). He bathes and worships the
fire and devas and pitris. Hec then goes to attend to public
b(siness. (Uttara, XXXVII, 13, 14). He has to do this day
after day. In fact, Rama is sorry that for four days after he
banished Sita he was in grief and did not attend to.his public
daties,  Uttara, LIII, 6), See also Aranya, XXXIII, 4. Hanuman
blames Sugreeva for having after his coronation given himself up
to pleasures after entrusting the public affairs to his ministers.
(Kishkindha, XXIX, 5). The king should attend to each matter
in proper time and in proper succession. (Yuddha, XTI, 30 to 83).

The duties of kings in war are as important as his duties in
peace. A king must know when to make peace and when to
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make war. (Aranya, LXXII, 8; Sundara, XLI, 3; Yuddha, XIIT,
7, XXXV, 7 to 9). War should be the last resort. (Yuddha,
IX, 8). The king should please his army and the army should
protect him. (Yuddha, CXXV, 10; Kishkindha, LXV, 23). But
the possession of great military power is a gr:at temptation to use
it in a cruel way, Bita waras us against such user (Aranya, IX),
Rama replies to her that such power should be used only for
protection. (Aranya, X, 8). Death in battle leads to heaven.
Even a sinful man is purified by his valiant death in battle.
(Yuddha, XLI, 69.) It is stated also that if a king kills his foe in
battle, he should arrange for the rightcous rule of the enemy’s
country as Rama did. (Uttara, LXII, 11). War was never
regarded as one of the aims of life. Defensive wars were treated
as inevitable and righleous wars were treated as an open doorway
to heaven. (Ayodhya LXIV, 41, 42; Yuddha, CXII, 19).
Offensive war for conquest was regarded as an evil. It was also
realised and taught that war is the greatest calamity in this
sorrowful world and that it is after all an uncertain affair. See
Sundara, XXVII, 53; XLVI, 15; Yuddha, XLVI, 32; CXIII, 18;
CX1V, 33; Uttara, XX, 10). See also Manu, VII, 198 to 200.

Even to-day the questions of Rama to Bharata in the 100th
Chapter of the Ayodhya Kanda contain the quintessence of
polity and public administration. It will not be possible to
discuss all the matters dealt with that in that long chapter but I
may indicate here the essence of its contents. The kings must
primarily be pious men and show respect for age and learning
and character. They should lcad a disciplined daily life. They
shouid be free {rom vices and evil habits and impulses. They
should pursue the #rivarga or three aims of life (Dharma and
Artha and Kama) in harmony. They must seck the friendship
of learned and wise and pious men and avoid selfish and
sceptical Brahmins. They must learn the ethical and economic
and political sciences. They must know the art of public ad-
ministration well.© They must consult the ministers and keep-
their decisions secret and carry them out with easy effort and
great results, They must appoint the ablest men to the "hi,;hm,
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‘places and should bestow on a man only such an office as is
appropriate to him. They must appoint a proper commander-
in-chief and give food and pay regularly to the soldiers. They
must have worthy ambassadors and able and reliable spies. They
must be strict yet lenient in punishment. They must tax suitably
and in a wise and unirritating manner. Their budget should
always be a surplus budget. They must encourage industry and
trade and commerce. They must own plenty of cattle and horses
and elephants. They must dig tanks and plant gardens and
build temples. In short they must make the people contented
and strong and prosperous and happy,

Though the king is thus the pivot of the polity, yet the
success of the political hfe of the community will depend largely
on the cabinet of ministers and the state officials and the local
self-government institutions and the army (Ayodhya, C, 17, 23).
Of these the ministers are the most important. Dasaratha and
Rama had both amatyas and mantris. Valmiki differentiates
them clearly (See Bala, 1 to 4; Ayodhya, LXVII, 4; CXII, 7;
Yuddha, XI, 26). The amiatyas werc 8 in number and were
Dhristi, Jayantha, Vijaya and others. There were two Ritwics
or Purohits, viz. Vaishta and Vamadeva, of whom the former
was the royal gzrx. There were also mantris or councillors such
as Jabali, Kasyapa and others who were learned Brahmins,
Sumantra was both minister and charioteer. (aRfu@7 afd =
Ragegw=1:—Govindaraja’s commentary on Bala, 1X,, 1), Amaiiya
means one who is always near the king. Sumantra is some-
times called Sachiva also. (Bala, VI1I, 3, 4, VIII, 4, XII, 5, 6;
Uttara L1X, Prakshipta sarga XIII, verse 26). Hanuman is
called the sachiva of Sugreeva (Kishkindha, III, 27). Mantris
are referred to in Kishkindha, 1X, 21. There is a reference to
Ravana’s sackivas and mantris in Sundara, XLIK, 13 and Uttara,
XXVII, 27), and to Vibheeshana's amatyas in Uttara, V, 44,
Evidently the amatyas and ritriks and mantris acted as a joint
‘committee (mantyi paﬂ'c/u;d). They were actively functioning
during the interegnun after Dasarath’as death and are referred to
in Ayodhya, LXVII, 2 to 4.and L\XIX, 1, as Rajakartarak
{king-mpaker). When Vasishta, who was deputed to choose the
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successor, chose Bharata they offered the crown to him in the
name of the people and the sresis (corporations). See Ayodhya,
LXNIX, 4, 17. The council of ministers was consulted on all
important occasions, e.g. when Dasaratha proposed to perform
an Aswamedha sacrifice, when he had to decide about sending
Rama with Viswamitra, when considering Rama’s marriage,
when making Rama as Yuvaraja, and when a Brahmin's
accusation about his boy's death during Rama’s rule had to be
investigated (Sce Bala, VII], 5; XIX, 11; LXIX, 18; Ayodhya,
I, 41; Uttara, LXXI, 3, CXVI). Romapada consulted the
mantriparishad about bringing Rishyasringa (Bala, IX, 4, X, 12),

Valmiki says that lhe ministers should be learned, discip-
lined, clever, self-controlled, high-souled, valiant, renowned,
franquil, truthful, obedient, honest and charming in speech
(Bala, VII, 5, 6; Ayodhya, C, 16). Their office was generaily
hereditary (pitri-paithamahan, Ayodhya, C, 27). They must
know by means of spies all that goes on in the State (Bala, VII, 8,
Kishkindha XV, 16). They must keep a full treasury. They
must administer impartial justice. They must know how and
when to make peace and war. They must speak out their minds
and advise the king .(Aranya, XL, 9 to 11; XL, 6 to 12; Kish-
kindha, XXXII, 18; Yuddha, XIV, 22). They must be experts in
Niti Shastra and Mantra Tattwa (Sundara, XLI, 13). The king
should consult them singly and in groups and as a body (Ayodhya,
C, 73, Yuddha, VI, 5 to 15). He should attach the greatest
value to their unanimous advice (Yuddha, VI, 12). The
Amatyas had to go with king during his processions and tours
and expeditions and also had traditional functions in the corona-
tion ceremonies (See Ayodhya, LXXXIIT, 2; CXIII, 2; CXV,9;
Yuddha, CXXX, 9, 10; CXXXI, 26). See also Bala, VII, 9, 10,
16 to 17; Aranya, XLI, 7; Yuudha, XIV, 21). The ministers
had also to take part in the ‘meetings of the Sabha which
formed a regular feature of the ancient polity. (Ayodhya, IT;-
Yuddha, VI). . ’

There were also recgulat officials belonging to the Vannns
departments. The heads of these degartments weps

15
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)
Tirthas and were eighteen in number (Ayodhya, C, 37). Among

the permanent officials the Judges occupied a high place. The
king sat in the Dharmasana along with the Purohit and the
sages and the ministers and the Naigamas (heads of mercantile
corporations). See Uttara, LIX, Prakshipta Sarga, 1to 8. He
should hear all complaints promptly and administer speedy and
impartial justice. Those who were justly punished by the king
were freed from their sin and went to heaven (Kishkindha, XVIII,
31). If the king did not punish the evil-doer, he would incur sin,
(See Kishkindha, XVIII, 34, 64).

The Sabha or popular assembly also had important functions,
It was called parisiad (Ayodhya, II, Yudda, XII, 1), samili
(Yuddha, XI, 32) and samsad (Yuddha, XI, 30). The members
were treated with respect and were drawn from the capital and
from provincial stations. They included the heads of the urban
guilds and the village leaders (smeigagaq:— Ayodhya, LXXXIIT,
11, 15). They are referred to as Srenis (Ayodhya, I, 45, CXI,
24) and Paura jinapada (Ayodhya, XIV, 40, CXI, 27). The
Sabha was convoked and consulted on very important occasions
such as the selection of the Yuvarajah, the decision of peace or
war, the election of a king’s successor when there was no
Yuvar3ja, etc. (Ayodbya, II, XXVII, LXXXII; Sundara, XLIX;
Yuddha, VI, XI; Uttara, LIV). It was the duty of the members
to speak out their views boldly and impartially (Uttara, X111, 34;
LIX, Prakshipta Sarga, 35). The king presided over the Sabha.
(Ayadhya, II, 1 to 3). In his absence, the Purohita used to
preside over it. (Ayodhya, LXXXI, 9 to 11).

Equal attention was paid in Valmiki's age to the administra-
tion of towns and of the villages. The capital was called Puri
or Nagara or Nagari or Mahapuri or Rajhadhani (See Bila, V,
6, 7, Bala, VI, 6, 7, Ayodhya, LI, 23). The remainder of the
kingdom was called Ra3shtra or janmapada (See Bila, V, 5;
Ayodhya, L, 4). It consisted of the provincial towns (nagaras
or pattanas; sec Ayodhya LVII, 4; Aranya, XLII, 16; Kish-
_kindha, XL, 21) and the villages (mah#gramas, gramas or
Mas) The werd Viseh means the general population (Bils,
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X1, 9; Ayodhya, II, 28). The inhabitants included townsmen
(pauras) and villagers (janapada). See Ayodhya, I,49. Rama
describes Kosala as irrigated by rivers and channels. (Adeva
matrika—Ayodhya, C, 46). The king's officials in charge of the
provincial units were called Janapadeswaras (Uttara, XXXVII,
16). The people gave unpaid labour ( Vzs/#) for the good of the <
State, evidently by way of clearing silt in channels, making
roads, diggiug tanks, laying out gardens, building temples and
choultries, rendering scrvice in festivals etc. (See Ayodhya,
Chapter LXXX, Yuddha, CXXX, 4). There was also paid labour
(Karmanthikas). Evidently Village Panchayets looked after
village affairs and Municipal Corporations managed the urban
affairs. The Naigamas and Srenimukhyas were the heads of the
industrial and commercial guilds and corporations in urban
areas (Ayodhya, XXVI, 14). They had an important place in the
coronation functions (Ayodhya, XIV, 54; Yuddha, CXXX, 9, 17).
The poet refers to the broad and well-watered streets of Ayodhya.
(Bala, V, 8; XV, 24; LXXVIl, 8; Ayodhya, V, 18; VII, 2;
Yuddha, CXXX, 6). It was evidently the duty of the urban
municipal administration to make good roads and keep the
roads in good condition and have them watered well to lay the

dust. Ayodhya had also many parks (Bala, V,12; Ayodhya,
LXVII, 17; LXXI, 22, to 26).

So far as the military science and art are concerned, the
poem gives us a clear view of the same as it obtained in those
far-off-days. Both Ayodhya and Lanka had Kootdgaras (secret
and subterraean rooms). vide Bala, V, 15; Sundara, IX, 14, 19.
Ayodhya was defended by a fort which had a deep moat around
it. Lanka was on a hilltop. It had many and deep moats also
(Yuddha, IIT, 13). Rama asks Bharata if the fort is allright and
well-defended by soldiers and- weapons and machines and had
plenty of food and water.

Fiamaln gaitn TFIERRE: | »
o qur RO I (Ayodhya, C, b4). -

N

In the Yuddha Kanda, III, 20, it issaid that there are four type:
of forts, Wz. Nadeya (surrounded bythe sea or by a river
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Parvata (surrounded by hills), or Vanya (surrounded by forests)
or Kritrima (i.e, artificially built with walls and moats). Inside
the fort there were Charas or spies everywhere (Sundara, IV, 15).
The soldiers were massed in particular places. They were
divided into infantry and cavalry and elephant forces and chariot
forces and were called chaturanga (four-limbed) éalz or sainya
{army). (See Bala, L.XIX, 3; Ayodhya XXXVI, 2, LXXXIII, 55;
Sundara, XLVI, 16; Yuddha, ITI, 26, XXXVII, 24). Of all
these types of warriors, the chariot warriors were the greatest
military experts and could fight also on foot or on horse back or
on elephants. They could use sastras (physical weapons) as well
as Asthras (spiritual weapons). The leaders among them were
called Maharathas and above these were the Atirathas. They
could fight innumerable foes at the same time. The car warriors
could do also Sarathya or chariotecring work. The most
wonderful feat of Indrajit was that after Laxmana killed his
charioteer, he drove this chariot and carried on his matchless
fight with Lakshmana. (Yuddha, XC, ¢4). On another occasion
the very horses of Indrajit’s chariot executed wonderful move.
ments after the charioteer was killed (See Yuddha, XCI, 29). The
charioteer also is an important person. Sumanitra was both
minister and charioteer. He was the guide and philosopher and
friend of Dasaratha. Ravana also had a loyal charioteer (Yuddha,
CVI). Indrajit’s charioteer is described thus by the poet,

Affed g3 GIMMIRAE U (Yuddha, XCI, 29).

The king was under a duty to give good food and good pay
regularly to the soldiers and to spceak kindly to them (Ayodhya
C. -83; Uttara, LXXIV, 5.) The soldiers used to be given
presents after a victory. (Yuddha, CXXV, 4). Both Rama and
Ravana ftook the advice of war councils on important
occasions. ,

The poem refers to the wearing of armour (varma or
kavmhi; or tanutra or tanutrana). See Ayodhya, XXX, 28;
Sugidara, IV, 18; Yuddha, LIII, 6, LXIX, 61; LXXV, 10,
The warriors wore also some protection for their arms and

(sigigfeit)— Bala, XXII, 8; Ayodhya, XCIX, 24



CHAPTER X : 11y

Their swords had sheaths and skin-covered haudles and their
shields had wide bucklers. (Ayodhya, LXXIII, 2; XCIX, 22;
Yuddha, XCVIII, 30). Even'the horses and elephants had
protective  armour [g&waAt T i ¥—Yuddha, LXXV, 10).
besides having gold ornaments.

The main military weapons (@yudhas) of those days were
bow (dhanus), arrow (bana), lance, sword, mace, ctc. The arrows
were kept in quivers (Tooneera or Ishudhi). The poem refers
also to other weapons such as Parigha, Prasa, Soola, Shakti, etc.
The arrows were of curious shapes-pointed, crescent-shaped, etc.
They had feathers to steady and speed them. Some were poi-
soned arrows  (Ayodhya X, 1, 25). The army used also yan-
tras or machines Some of these were used by Sugreeva’s army
to transport rocks to build the bridge to Lanka. (Yuddha,
XXII, 58). Ayodhya, Kishkindha and Lanka had machines for
warlike use also. (Bala, V, 10 ; Kishkind»a, XIV, 5; Sundara,
LXIV, 22; Yuddha, III, 2, 16, 17). Tt is doubtful whether the
Sataghni stated in the poem was a cannon or some other weapon.
Sec Bala, V, 11 ; Sundara, II, 21; Yuddha, I1I, 13 ; XCVI, 26.
The Vaijayarthi describes it as an iron club with iron spikes
(a38en SMgdstret mgr). The poem refers also to wumamas (aero-
planes) and air-fights. But even more powerful than all these
sastras (weapons) were the asthras which were weapons whose
destructive powers wcre intensified by manfres (Yuddha,
LXXT, 84). Ravanaand Indrajit knew most of them but Rama
knew them all. See Bila, XXVII, XXVIII; Yuddha, XLVIII,
16; XCI, 55t0 59; C, 32, 38).

The most admirable aspects of the military operations of
those days were however the carrying on of war under righteous
restrictions and the non-injury of non-combatants. In both
these respects, modern warfare is the very antipodes of ancient
Indian warfare and deserves the severest condemnation, Of-
course, then as now, retreat from the field of battle was consi-
dered disgraceful, especially as the wives of such cowards would
laugh at them. °

HufeAitegs & FARgE 0 (Yuddha, LXXXII, 4).
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frrgamt srambmRTET: |

TrOTERaRa @Y TIaeg AR 1| (Yuddha, LXVI, 21)
It was considered sinful to kill women and Rama hesitated to
kill Tataka till a command came from Viswamitra. (Bala, XXVI,

18), It was considered improper to begin a war without a
declaration of war. (See Aranya, XXXVI, 7). Rama always

carried on Dharma Yuddha, whereas the Rakshasas never pesi-

tated to carry on deceitful war (Koota Yuddha). In fact Lak-
shmana tells Indrajit that fighting while remaining unseen is the
method of a thief because it is not open battle.

FERUERAY AT ATRAIRE: || (Yuddha, LXXXVIII, 15).
7834 fe 3 wa9 11 Bala, XX, 8).

qFT TEEres G FEAE: |

TOT ENEAT dEamE g | (Yuddba, L, 51),
AEfwIE § §EaT I (Yoddha, LXXIF, 15).

gl e 1| (Yuddha, XLIV, 89).

T&Er: FSAEE: I (XLVI, 26).

TN 36 FERIIAT |

wat geveaEaAArE N (| (Uttara XV, 9),

As far as possible, war in the night was avoided. But some-
times it did take place. Valmiki says that once during a night
fight Vanaras killed Vanaras, and Rakshasas killed Rakshasas
(Yuddha, LV, 22). In the actual battle a convention was

always observed that the non-combatants should not be injured.‘

Further, no man should be engaged in battle when he was fighting
with another. Hanuman thought that while Ravana was fighting
with Nila he should not attack the former (Yuddha, L1X, 71).
It was improper to attack an cnemy when he was drunk or
asleep or afraid or unarmed or tired or in the company of
women. The rules of Dharmic warfare are laid down in Manu,
Chapter, VII, Verses, 90 to 94.

q R w6 w9 1 g a1 | gE
M @ g Sfgd AT i (Kishkindha, XT, 36),

e
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el JAE & 7 g IR || (Yuddha, XXV, 22).
HGEIA T A IO |
S oo 9RE a1 9 & gty U (Yuddha, XXV, 22).

A A AEN I 9O, |
sggaaa ftaq ®Eefy a¥s: | (Uttara, VIII, 3).

It is said about the people in Ayodhya that they would not
attack helpless persons or persons who were the only male
members in their families or persons who hide themselves or
who run away in fear.

3 7 aon feafa AR |
egqed 9 faad gadl ﬁiﬂ?&:{: It (Bala, V, 20).

The height of chivalry was reached by Rama who, finding
Ravana fired, asked him to go home and have rest and come
back refreshed wielding a fresh bow and in a fresh chariot.
(Yuddha, LIX, 144),

A few miscellaneous matters remain to be mentioned.
Each great warrior had his own Dhwaja (banner). Dasaratha’s
banner had the Kovidara tree blazoned on it ; Ravana’s banner
had the figure of a human head on it (Yuddha, CI, 14). Indra.
jit’s banner had the figure of a lion (Yuddba, LIX, 15), and
Prahasta’s banner had the figure of a snake (Yuddha, LVII, 27).
Sambara’s banner had a fish design in it. (Ayodhya, IX, 12).
There were also flags floating on the tops of the towers in forts.

JErzRETSEA | (Bala, V, 11).
wE@Haa®™ | (Sundra, II, 21).

Besides the soldiers there were also workmen corresponding to”’
the sappers and miners of to-day. These used to prepare the
roads for the march of the soldiers and the camps (Nivasa) for
their rest. (Ayodhya, LXXIX to XXXXIII). The army was
accompanied also by a bazaar as well as food supplies, Thete
were also amusements by singers and dancers. (See Yuddha,

LXIV, 8, 4). Rivers were crossed by boats (Ayodhya, XXX XIX,
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9). Guha had five hundred Navah (boatsor ships), each manned
by a hundred persons (Ayodhya, LXXXIV, 8). There were also big
boats called Syastika for royal use (Ayodhya, LXXXIX, 11), Fur-
ther the Doota or ambassador and the Charana or Chiara or spy
played an important part in the polity. The former was used to
avoid political and military complications and to preserve peace
and harmony. He should be a patriotic and learned and astute
and quickminded person and should be loyal to his master.
Hanuman’s embassy is described in the Sundara K#nda, LI.
Angada’s ambassadorship is described in the Xuddha Kanda,
XLI. Io the laiter Chapter it is said that Rama decided to send
him after consulting his ministers and for seitling the course of
his conduct in the future.

guesmmPeafican fReE 9 [ g |
ameERATNTg: FAAEa<aEq | (Yuddha, XLI, 58).

The task of the spies was a risky and hazardous one as it had to
be done in secret. (See yuddha, XXV, XXIX). Ambassadors
could not be killed though they could be punished. (See Sun-
dara, LII, 13 to 15; Yuddha, XTX, 18; XXV, 20). But spies
caught in the act could be killed. But Rama magnanimously let
Ravana's spies Suka and Sarana depart unpunished.

frsfirom R adl e |
28] ARl gehY TAAIRESET || (Yuddha, XXV, 27).

It was also laid down that the rainy season was unsuitable for
military expeditions and that the Sarat season (autumn) after the
cessation of rains was the proper time therefor (See Kish-
kindha, XXVI, 13, 14, 16, amgatwer:; XXVIIL, 15, fuarfgamat
gguiuER; XXX, 38—ty GugaggrEeisy  qOiNvE ) |
The fourteenth day of the dark lunar fertnight (gwmaragdw) was
considered auspicious for starting on a military expedition and the
next day (Amavasya) was considered good for the battle
(Yuddha, XCIII, 65).

The army is summoned up by messengers and by the
beating of drums (Bheri) to assemble and be ready. (Aranya,
XXIV, 105 Yuddha, XXXIII, 22). Though this is the usual
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way of carrying on a military expedition (Yatra—Ayodhya,
C,\71), Rama instructed Satrughna to march in the rainy
season against Lavanasura who was very powerful so as to take
him by surprise. (See Uttara, LX1V, 10). Satrughna crossed
the Jumna and entered Lavana’s capital when Lavana was absent
ahunting and challenged him to single combat and killed him,
because once Lavana had access to the trident given to him by
God Siva, he wottid be invincible and nobody could kill him,
He then entered the capital of Lavana with his army and ruled
it as its king. Further, when marching against the enemy, the
kingdom should* not be left unguarded. At the same time the
best troops must be taken f{or engaging the enemy. Rama left
a portion of the Vanara army in Kishkindha and took the best
troops with him during his military expedition against Ravana,
(See Yuddha, IV, 14). Further, when an army is arranged for
a fight, the battle formation is called a Vyuha. (Yuddha, XXIV,
13 to 18).

gfereeaersgar | (Yuddha, XXIV, 20).

AZITAGEW 937 AEAET: |

g TAE FRfreafe 7aom  (Yuddha, XXX VIL, 24)
nregsggAredrg | (Yuddha, XXX, 13).

Tesdear aqifn g | (Yuddha, LXI, 33).

Such Vyuha is referred to in the Yuddha Kanda in Chapters
XXIV and XXXVII. The head and the sides and the centre
and the rear of the battle formation were called Murdha (head)
and Parsva (sides) and Uras (breast) and Jaghana (back) taking
the analogy of the human body. The Garuda Vyuha is referred
in canto XXX of the Yuddha Kanda.

In the Aranya Kanda, canto 72, verse 8, Kabandha tells
Rama that there are six Yukthis (upayas, i.e. means) by which+
the acts to be done by kings should be carefully probed and in-
vestigated and divided. These six upayas are described in the
commentaries as thus:

3 w1 affereEes e |
wiEfely @) a9 oF o Ree )

R—16
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Tilaka agrees with this view. But Maheswara Theertha gives the
Vedantic six praminas as the Shad Yukthis.

T T TR AR AEE T A AT |

This is obviously incorrect as Kabandha is bent on telling Rama
what a king should do to get back what he had lost. The
above upayas are described in great detail in his Artha sastra
by Kautilya. They are Sandhi (peacc-making), Vigraha (war),
Yana (military expedition). Asdna (keeping quiet without
undettaking an expedition), Dwaidhibhava (creating splits) and
¢ Asraya (alliances). A successful foreign and military policy
will be the result of the wise application of the above elements.
Kalidasa refers to these upayas thus following Valmiki.

qUEERTE, OIS SgET axled awe ||
(Raghuvamsa, VIII, 21).

59 WEEGANEIA: | (Raghuvamsa, X, 86).

It is pleasing to turn from the pomp and pageantry and
savagery of war to the sublime spectacle which has been seen
only in India—viz. the voluntary retirement of kings in their old
age from the throne to the forest for rest and retirement and
enthanasia. See Ayodhya, XXIII, 26, 27. 1t is in this happy
blending of the rural life and the urban life and the tapovana life
and the life of meditation and contemplation and devotion and
wisdom and God-realisation that we reach the highest peaks of
human life.

We now realise why it is that every Hindu sighs in his
heart of hearts for the return of Rama Rajya, Mahatma Gandhi,
the supreme popular leader of India, speaks in terms of vene-
ration abont it. Rama himself explains the secret of his rule to
Lakshmana and says that he conformed to Raja Dharma and
Raja Niti. Adharma did not exist in his country. There was
no need of punishment as the people lived and helped and pro-
tected one another (Uttara, LXX, Prahshipta Sarga, XI, 12}.
There were no famines or thefts or diseases or untimely deaths.

SeeBala, 1, 89 to 95; Yuddha, CXXCI. Every one guided
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/
himself by making Rama bis model and led a dharmik life.

Rama'was on the lips and in the hearls of all and every one be-
came a Rama,

g4 giEaRaEy qal shalisvag |
YANIGIRA AAfEdd, 9T 1)

T aN T I qEE w3 S |
eI HE R i

GG TA JERATTAT: |
e FHUIETA] g3 qHIqant: ||
(Yuddha, CXXXI, 96, 93, 101).

CHAPTER XI.-
The Ramayana as a Masterpiece of Literature and Art.

Though I am discussing various vital aspects of the poem
in this work, yet its highest and most unxversal[yTSGeable and
loved aspect is its aspect as pure poetry. I shall try to give
Therein a brief yet clear conspectus of the qualities that have en-

dowed the work with such perfection as fnakes “fhe moderns
maTa at it even today.

I. VALMIKI AS A MASTER OF POESY.

Valmiki's work is universally referred to as the Adi Kavya
(the first poem). In a poem, word and sense {sabdartha) form
the body ; the alankiras (the figures of speech) form its orna-
mentsy-the qualities and style (Guna, Riti, Vrithi, Sayya, Paka)
form its qualities ; suggestiveness {Vyangya or Dhvani) is its
life (Prina); and rasa (dominant and pervasive eriotional
mood) is its soul (Atman). Every one of these aspects must har-
monise with all the others. That is the best poem in which
suggestion (Dhvani or Vyangya) sweetens and heightens and
transcends expression (Vachya), and the dominant emotion is
and cnriclied by the subsidiary cmoilefisy, .A- Mahi Ka
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should deal with the loftiest type of hero and heroine and des-
cribe the most sublime and beautiful natural creations and

human moods. The Ramayana, is_certainly a Mahd Kavya
when it is judged by these tests. * - T

II. VALMIKI AS A MASTER OF THE AESTHETIC.

vThough we find in the poem supreme examples of all the
rasas, yet the poem is essentially the embodiment of the Karuna
Rasa (compassion), The verse @fgre etc., was born from the
poet’s lips under the stress of such emotion and shines with a
marvellous affluence of dhvani (suggestiveness). The poet him-
self says:

o BFEAAE: | (Bala, II, 41).
Kalidasa also says :
SERFAIGT TH [ |/

The emotion of compassion in its wider aspects holds the key to
all the other lofty moods of the human heart.  As‘Dryden says :
s Pity melts the mind to love.”, Nay, compassion is akin to
the tender grace of God and hence sublimates the poem into
a bhakti sastra and sarandgati sastra  Further, pily confers
also the dower of santi on us. 1f soars to the height of heroism
in its passion of renunciation for the sake of the happiness of
others. The supreme epics of India move on a higher plane
than the Iliad or the Odyssey or the Acmeid which end with
comparatively petty triumphs and restorations. They move on
to the supreme renunciation after a full and Dharmic life and
the Mahaprasthana (ascension) as described in them is sublime
and peerless in the whole range of the literature of the world.
Thus Karund Rasa is the key-rasa of the poem and is linked to
the other clevated rasas. Its culmination reaches its peak in
the last supreme scene of Sita’s vow and disappearance., Anan-
davardhana says in the fourth udyota of his “ Dhvanyiloka.”

g f§ weuRE: SgRwEa gfa: 1
A% S « g4 AR |
fvlares @ T denrafE sy SR i
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Some rhetoricians exalt the Sringara Rasa and others exalt
the Vira Rasa. Viswanatha cxalts the Adbhuta Rasa. Though
these and other rasas are found in the poem, yet its dominant
Rasa is Karuna Rasa. We find in it Sringdra Rasa (Love) in its two
varieties (Sambhdga or union and Vipralambhas or separation)
in the story of Rama and Sita. Vipralambha Sringara is more
sweet and spiritual than Sambh&ga Sringdra and hence the poet
expatiates on the former more than on the latter. As Anandavar-
dhana says well in Dhvanyaloka :

IR TSt Fe0 T qFNa |
argdmdat aifa aqeEfe 49 ||

We sce the hdsyarasa (comedy) in the love episode of Surpa-
naka, the Veera Rasa (heroism) in Rama's heroic thoughts and
words and acts, the Raudra Rasa in Ravana’s actions, the
Bhayanaka Rasa in the story Tataka, the Bheebatsa Rasa in the
story of Viradha and Kabandha, the Adbhuta Rasa in the deeds
of Rama and Ravana and Indrajit, the Santa Rasa in the lives
of the sages, and the Bhakti Rasa in the case of Sita and Sabari
and Hanuman and Vibheeshana. But all the emotions in the
poem fecd the main emotion of Karuna Rasa, as Bhavabhuti
points out well in his Utfara Ramna Charila.

T @ Fon og AR
- fr: gug i ser fRaai )
AEATE T, [T

| g afdede f& awweaT | (Act, III, Verse, 47).

Thus we are in the Ramayana in a region where the
Karunad Rasa reigns supreme and is finally transcended and
stherealised into Santi Rasa and Bhakti Rasa. 1t is not a meré'
tragedy as imagined by Mr. C. V. Vaidya. The purgation of
the soul by tragedy is a purgation by pity and terror. ;But in
the Ramayana the note of sublimity comes'in, when pity moves
onward and upward and is sublimated into peace which inTts
turn is sublimated into devotion, )Tha’t is why the poem has no.
parallel or peer at all anywhere in "t world's literature. The
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acme %é’he pathetic poetry is seen in Ayodhya, XVIII, 13,
XXXIV, 17, XCIX, 37 to 39; Aranya, LXII, 10; Sundara,
XXVII, 12 ; Yuddha, LXXXIII, 14, CII, 13, CX1X, 24 to 26;
Uttara, CXV1I, Verses, 15 to 17.

Valmiki's mastery of dhvani (poetic suggestiveness) and
auchitya (poetic appropriateness) is as remarkable as his mastery
of the rasas. His poem abounds in examples of both but a few
examples may be given here as illustrations. The suggestion of
the marriage of Rama and Sita is made even at the beginning of
the Bila Kanda (XVIII, 88). The Maya of the Rakshasa war-
fare is suggested as early as Bala, XX, 18. (szgeafidgey). The
march into the forest in the Bala Kanda prepares us for the im-
pending long exile in the Dandaka forests. The famous words
gRagTarmy (Bala, LXXIII, 25), prepare us for Sita'’s insistence
on accompanying Rama in his exitle. There is a subtle art in
the poet's making the Tamasa rver, in sympathy with the
grief of all loving beings, deprecating by its waves the departure
of Rama (Ayodhya, XLV, 32). When Sugreeva meets Lak-
shmana in a sober and chastened mood, his mood is suggested
by his snapping the garland of flowers worn by him during his
addiction to wine and women (Kishkindha, XXXVI, 3). There
is a remarkable suggestion of Sita’s impending abduction in
Rama’s own words # Aranya, II, 21. fQﬁite as wonderful are
Canto XXVII, 51, XXXVIII, 20, and XXIX of the Sundara
Kanda in which the auspicious future life of Sita is hinted in
a charmingly suggestive manner. There is also a subtle sug-
gestiveness in Hanuman’s telling Ravana that Vali whom he
knew already was killed by one arrow by Rama (Sundara, LI,
11)) A similar suggestive reference is found in Yuddha, XXIV,
29, where Rama is described as the destroyer of Khara and
VirBdha and Kabandha. Egually telling is Rama's asking
Angada to tell Ravana to perform his own Sr&ddha ceremonies,
suggesting thereby that all the Rakshasas would be killed and
that none would be left to perform his funerals (Yuddha, XLI, 7).

. In regind to the fine arts, other than poeay, Valmiki gives
us valuablg ideas. 1 bave reforred above to his description of
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royal architec¢ture. He refers also to Devatagaras andﬁ;ﬁwati-l ,
yatanas, i.e, temples (Bala, LXXVII, 14; Ayodhya.“yﬁ 4;
Uttara, XXXVII, 13). But it is not the description of archi-
tecture or sculpture or painting that is noteworthy in Valmiki’s
poem. It is in his exposition of the art of music that he
excels, as in his view poetry arnd music should go {ogether. The
essence of that art is laid down by him in a few telling verses.

WS MW ¥ Ayt WORRAIRRE |
Fifafrcaatag a-fieagufaaay ||
a g aradaTa! aSAEERAR | (Bila, IV, 8, 10).

SRS qiRT &gt T ) (Bala, IV, 28).
See also Bala, XV, 11, 18, 19, 27, 28.

\ g9 79 M GenaEeifiag | (Sundara, IV, 10).
gefiEmr: FOGE: 79T | (Sundara, V, 9).

YA qARSANIH QAT GERAAIT |
K iceestoiue s Rice e itdiccicc gl
Y (Uttara, XCIV, 82).

(The poet refers by name to diverse musical instruments in the
tenth canto of Sundara Kanda.! According to him music should
be quick, medium or slow in tempo afd %hould be in three
octaves and seven jathis. Vocal and instrumental music should
accord perfectly.y So also if more than one musician sings at
the same time, there should be a perfect harmonisation of voices
and vogues. The voice should be sweet and resonant and
capable of infinite inflections and modulations and must be
capable of rising to a verv high pilch or going down to a very
low pitch with ease and melodiusness, The very soul of the
tune and the very essence of the ¢fnotion should be shown in
fusion, The music must thrill the physical body and fill the
ears with sweetness and satisfy the intellectual demand and
gladden the heart and uplift the soul.} -

!
Valmiki refers briefly to certain other arts also, In Ayo-
dhya, VI, 14, he refers to actors and dancers. In Ayodhys,
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LXXX, 4, 5, there is a remarkable descnptian of drama
{N&taka) and comic representation (hdsya and goshtihisya).

1I1. VALMIKI AS A POET OF NATURE.

As a poet of Nature, Valmiki is peerless among Indian poets,
’Accordmg to Indian philosophic thought, Nature and Life are

. twin blossoms on the tree of Creation. Hence Life is incom-

plete unless it is linked to Nature and Nature is incomplete un-

less it is linked to Life, and both are incomplete unless they are

linked to God. That is why in poetry and drama Nature is
always linked to human feeling in India, and the artists show
also how human lives are in the hands of God who is
both Law and Love ard whose relation to His creation is one
of justice sweetened by mercy and of mercy divorced from
caprice.

It is not given to all poets to excel equally in the descrip-
tion of all the phenomena of nature. But in Valmiki’s case, the
range and power and charm of his nature poetry are cqually
wonderful.

Among the celestial phenomena he describes with equal

*felicity morning and evening and night and moon and stars.

He describes the sky as the awning creaied by God Himself
for his universe and as lit by sun and moon and_planets and

stars.

. AETAT IR AL |
Rem feewe fm s@fFAS 4 (Sundara, 168, 170).

1n the verse’
oSN eraamiiRe: || (Yuddha, XXXVIII, 18),

the word Praliranji‘a is a most expressive and charming word
descriptive of the wonderful hues and harmonies of Indian sun-
sets. In; Bala, XXXIV, 15 and 16, and in Kishkindha,
W[};Lm we find the calm of the Indian might described

mth a feiy | felling strokes, .

»
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Frraweraesd o smafior | o
R ey sqar R A i ‘
TAfES aear A SR |

WEATRY SRR | (Bila, XXX1V, 15, 16),

fFdaai fagdh fitefiar 489 |
fawasan 9 w@wr d@sed A @
(Kishkindha, XXXVIII, 52).
The coming of the moon into the sky and its going up the sky
in the night are matters of wonderment fo the poet. See Bila,
XXXIV, 17 ; Yuddha, XXXVI, 18, where the word s in qofeex
w1 = g9 Galmad —is most appropriate and beautiful. In

Sundara, V, 1 to 8, there is a wonderful outburst of poetry des-
criptive of the calm radiance of the moon.

Coming down to terrestrial phenomena, the poet is equally
at home among mountains and forests and shows a close obser-
vation of trees and flowers, He says that he who sees the peaks
of the Chitrakoota mountain attains auspiciousness and that his
mind will be automatically turned away from sin.

Al foage® A famaved |

FIAONA GAMN A 1Y F& a4 || (Ayodhya, LIV, 30)
The famous verse in Ayodhya, XCIV, 3.

A UsagEd a2 7 gefafa

TAaed 2 ol fafRe o

in which Rama says that when he sees the hill he forgets his
exile and his loncliness evoked the admiration of Rabindranath
Tagore. In Ayodhya, LVI, 6 to 10, Rama says that the beauty of
the night in the forest kindles his joy in life. er grand des-
cription is that of Hanuman jumping from tree to tree in the Asokx
forest. (See Sundara, XIV, 9 to 20). The poect then starts off with
another grand destription of the artificial royal garden which is:
a supreme aghlevement of artistic sensuousnesf (Sundars,
X1V, 21 to 40).. | I may.refer also> tothe two wanderful desorip.

*
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tions of the mountains from which Hanuman jumped to Lanka
and back from Lanka. Each has got a grandeur and sublimity of
its own, (Sundara, I, 45 to 48; LVI, 35 to 34). The descrip-
tion of Pampa and its surrouudmgm Forest scenes is another of
the highlights of nature poetry in the poem (Kishkindha, I,

4 to 16, The verse .
gAar Teior A PG |

has a wonderful naturalness and appositeness. We must set
against this description the lavish description of the springtim:
charm of nature in its fulness of flowering as found in Uttara,
XXVI. While the former kindles the pure and holy passion
and pining of Rama for Sita, the latter kindles the impure aand
unholy lust of Ravana for Rambha whoin he sees casually on her
errand to keep a love-tryst.

Valmiki has shown not only a knowledge of vegetation
en masse but also of individual trees and particular flowers. He
must have watched the plantain plantaticns 1n gales—their
apparent consternation, their seeming helplessness, their apparent
gestures of despair and calls for aid,  The description % seh
qai (lke a plantain {ree in a strong gale) is a frequent and
favourite simile with him. See Aranya, II, 15; Sundara, XIX,
2; XXV, 8, In Kishkindha, I, 2, he compares a blossomed
Karnikara tree to a man who is bright with gold ornameuts and
is clad in a golden silk garment.

"IRaamieg 9T HITRU, quwa: |

eRfEsaAA U1 famafd it
He is never tired of describing the lotus which is the national
flower of India When he sees a beautiful woman’s face his
imagination ruas at once (0 the moon or the lotus—a trait which

has become rooted in later Indian life and literature. When
describing the sleeping Iovely women in Ravana’s palace, ‘he

says:
R g F p
m m m a" w& {&W“) Ixy 33}-;- v a:.i.
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By another immediate flight of imaginatign, he compares them
to a garland of stars in the sky, (Sundara, IX, 41 to 44). In the
-Jast verse stated above.

arfirageath agdint gwifasr, |
woEvmaRTa fRgeaiiar |

fthe three words Prabha and Varna and Prasida could occur
only to the mind of a master poet and refer to the quivering
radiance and lustrous tints and hLcart-stealing charm of stellar
loveliness and feminine loveliness.

-
y [@Laptured as Valmiki is by hills and forests and trees and
‘flowers, he seeins to be yet more enraptured by the sea and the
rivers Ordinarily we see but little of the ocean in [ndian hte-
irature. But as Ramna was the first person to conquer the ocean,
Valmiki was the first poct to see and feel and love and paint the
. vastness and sublimity of the ocean. He describes the swelling:
Yocean at the time of the nsw moon and the time of the full

,moon,
WA e & @ | (Ayodhya, VI, 27).
99 TMgETY WX 39 999 (| (Sundara, I, 10).

In the description in Kisbkindha, LXIV, ¢ to 6, the ocean
stands before our inner eyes in all its vastness. It seems to
sleep in one portion and to frisk and leap in joy in another
portion. In the Yuddha Kanda we sec a daring eflort of the
poet to compare the vast sea and the vaster sky. (IV, 119 to
125)

The poet is very fond of describing rivers. See Bala,
XXIV, 9, 10; Ayodhya, XL1X, j0; Kisbkindha, XLI, 8, 9, 15,
17 ; Uttara, XXXI, 18, 19. But his highest admiration is for the
Ganga and he never tires of describing her again and again. +

fyouargat. Asamat aeafafia il (Ayodhya, L, 25),

See also Bala, XXXV, 7, 8; XLIII, 4, 20, 24 to 27); XLV,7;.
Ayodhya, L, 18 to 93 ; LXXX 31,
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I must finally refer to Valmiki's accarate and faitbful and
wonderful description of the Indian Rithus (seasons). It was
from him that Kalidasa took his poctic ideas for his Ritu Sam-
hara, and all the later poets are indebted to him in many ways
in this matter. tEl_the Aranya Kanda, he describes the Hemanta
Ritu (the season of frost) in great detail. (XVII, 4 to 28). Spring,
which is always dear to all poets, comes in for a very long and
magnificent description in the famous Chapter I of the Kish-
kindha Kanda. The companion picture of the rainy season
appears in Chapter XXVIIT of the same Kanda The poet's
grand description of the autumnal season (saraf ritu) is found
in canto 80 of the Kishkindha Kanda, The canto is a very long
one and contains some of the most charmiug poetry written by
the poet or found anywhere in the world’s literature,

Valmiki excels not only in the description of Nature in and
by and for herself but also in the description of the mutual
responsiveness of Nature's scenes and human moods. Ruskin
calls this as the pathctic fallacy but it is difficult to see the
fallacy in such-an attitude. The Indian mind has always rea-
lised human life as embosomed in the life of Nature, @aturc!
does not merely charm us or awe us but consoles us and puri-
fies us and uplifts us. \The poet says that when Rama de-
ported from Ayodhya Nature wept along with all the living
beings in Ayodhya.

| TEFSI AoapiatgT |

\ gaffatele qREIEAT | (Ayodhya, XL, 19).

- SR, BASTATI A FEIT A 9 |

" g4 TR FoA] AT AT || (Ayodhya, X LI, 10).
"oify qan: aftemn: GUTigERE: 1| (Ayodhya, LIX, 4).

When Sita was abducted she appealed to the hills and the trees
to inform Rama about her tragedy and agony.

. wmeE T S, g |
§ fat ATy Gasy wimt @S T 4 (Aranya, XLIX, 80),
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egeafi g8m sERTSTIRE |
fiar g sl SFIRIAWF 1| (Aranya, LX, 6).

When Rama was in grief and asked the trees and animals and
birds whither Sita had been taken, Nature gave a silent but elo-
quent reply:

T3gH AFR01 o T agaEn: |

gfyonfigamad qdas anes |

R R ar far arawad |

a7 apfor wrEe Qe aaET || (Aranya, LXIV, 17, 18).

But the most charming description is that of Nature silently
consoling Sita when she was abducted by Ravana. (Aranya, L111,
36 to 14).

AfFNTaRTeEaTRaT: |
gefiy Ta=sIEMAaaFa Gfwehg || (Aranya, LII, 37).

IV. VALMIKI AS A POET OF BEAUTY AND LOVE,

Beauty in human face and form and figure had a very
strong appeal lo Valmiki. In Rama and Sita he has embodied
his highest ideals of human loveliness, Maricha's description of
Rama the boy is most charming.

HAGAA: HAE, THTH{RET: |
wwFae o Rt Fawnear
MGLEFOT (A 8 JoaT |
HTEE dq TR T @ )
(Aranya, XXX VIII, 14, 13).

The poet himself describes Rama’s handsome features with a
wonderful glow of language. '

Fwar REN 3 | (Bala, X1, 6, 7). N
sivdgdr: gat fefmmaRom | (Ayodhya, 111, 27, 28). .

The Rishis of Dandakaranya are equally m ecstacy at the sight
of Rama’s glory of form.
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S ] D GAT |
FEGRRRIeRT U7 TR 1t (Aranya, 1, 13),

Surpanaka’s description of Rama occurs in Aranya, XIX, 14, and
Hanuman's description occurs in Kishkindha, IIT, 11, 12 and
Sundara, Canto XXXV,

But the highest fervour and power of poetic description are
reserved by the poet for the description of the beauty of Sita
‘But he never indulges in the inartistic habit of a full description
of every portion of the feminine body as most of the later poets
in India do. His is the natural and artistic method of maxi-
mum effect with minimum means He is able to bring before
our mental eye a clear and perfect picture with a very few
strokes, Even in the Bala Kanda he places Sita's noble qua-
lities first and her peerless beauty next.

qomgaoreTy ffeEAeaR I (LXK VL, 27)

We get only stray adjectives and brief descriptions about her
loveliness. See Aranya, XVIII, 17; XLVI, 12to 14; LX, 18,
32; Kishkindha, I, 20, 50, 68 ; Sundara, XXIX, 7. With
a perfect sense. of fitness he puts only into Ravana’s mouth
a detailed description of her graces and charms. (Aranya, XLV,
171023; LII, 16,18; Sundara, XX, 13 to 15). |The most
spiritual descriptions of Sita are found in Cantos XV and XVI
and XVII and XIX of the Sundara Kanda which contain the
most wonderful poetic description of feminine beauty in the
world and are at the same time the richest treasure-trove of
poetic imagery and figures of speech! There is all the differ-
ence in the world between Ravana’s voluptuous description and
Hanuman’s pure passionless spiritual delineation, On the other
hand in Ravana’s description of Rambha all spiritual elements
are elimindted altogether. (Uttara, XXVI, 11 to 18),

o ’%&é’lmiklslove poetry shews a fine blend of senstousness
“ AR ,%hmtdahty. Love should be mutual if it is to be a2 source
of happiness,
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HEW! S W GRe |
ol srad fifeiaf fwar o (Sundara, XXII, 42),

The sweetest love poetry is woven round Rama and Sita,
Valmiki describes with vision and sympathy in throbbing verses
the mental aberration wlich overtook Rama after the agony of
his separation from Sita. (Aranya, LX, {1). Rama sees hints of
Sita everywhere in Nature’s face. See Kishkindha, I, 70 to 72.
Neither could sleep, and even if a little sleep visits their eyes,
each dreams of the other. (Kishkindha, XXVII, 31; XXX, 4;
Sundara, XXX1V, 21 ; XXXVI, 44). The mood of the pining
and passioning lover cannot be better expressed than in the
following verses.

qIfg 19 ga: Fiar af eggr AAR A |

afa & aEgerRasy ZREarRE: || (Yuddha, V, 6).
gash affa: % edadasien |

YEQRFR ST qAreERat §AT

It is pleasing to turn from love in pining separation to love in
happy union.

Fas aal G &47 ofEe |

S A YeaRATEaTTS §%a &1 I} (Bala, LXXVII, 28).
qeY T FOA FAS: |

quasreon A & aowRsR aftad || (Aranya, X, 22).

V. VALMIKI'S HUMOUR.

An epic poem, because of its high heroic level of theme and
speech, does not offer as many opportunities for the manifes-
tation of the spirit of humour as the drama which reveals hunian
life in all its levels and complexities. Further, the Indian ming
never achieved its highest triumphs in the realm of wit .and’
liumtour. Our Prahasanas are either farcical or nbald or obsrcm:
and we have no real high grade comedy. The' tru¢ Altic ‘sst
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has yet to be tasted in Indian literature. Even in the western
literatures, supreme humour is a comparatively modern pheno-
menon.

- After all Valmiki's achievement in the province of humour,
thin as it is, is the highest peak in Indian humorous achieve-
ment, One reason for this is that tenderness being his predomi-
nant mood, his comic genius takes on the form of humour rather
than the form of wit or satire.

In the Rishyasringa episode the poet contrasts the sophisti-
cated and unsophisticated types of humanity and gathers a
rich harvest of humour. Rishyasringa is described as thinking
that the courtesans were handsome boys though dressed and
decorated in a different way. This is indicated by the word

gy .
sReIAsa g ¥ adai Rfiga® | (Bala, X, 16).

They gave him cakes and sweetmeats and the pset says that he
regarded them as fruits of a new variety. It 1s a wonder how
the poet keeps a difficult episode above impurity and yet full of
gaiety and charm,

[n the Dasaratha-Viswamitra episode the poet humorously
contrasts Dasaratha’s promising to do everything commanded
by the sage and yet refusing immecdiately afterwards to send
Rama with the sage. But as soon as Viswamitra's ire 1s up
and when Vasishia intercedes, the king changes his mind once
more. Such are the oddities and contrasts of human life |},

There is an element of humour in Indra—the lord of the three
worlds—putting on the guise of the sage Gautama. There is also
a gentle sense of irony and humour which relieves the tension of the
grim and serious resolve of Viswamitra's life by his tenderness to
Trisanku and Sunassepa and by his surrender to the divine charms
of Menaka, There is also an element of the pictureque and the
humorous in the tempestuous arrival of Parasurama and in the
sudden calm which succeeds the storm. Bul -the highlights

almiki's humour are seen in the Maqthara-Kaxkeyx epi-

Tu the famous verse i
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it At STar Waearg SR |
AT, TRGFAEE TE=T N

words gdtsmer and qeesat are marvellously simple and simply
marvellous. Here was a person picked up by Fate from some-
where to turn the whole course of the life of the king and of the
State and the people and even her words and deeds which had
a slrange and unforeseen and irresistible effect on the course of
evenls were inspired by a mere chance, a pure accident. If she
had not gone up lo the terrace of her palace and met Rama’s
gleeful nurse, she would not have had the inpiration of her life !
How much in life turns on how little ! Manthara fails at first
to change Kaikeyi’s noble mind but she finally succeeds. The
poet says that from that moment she became beautiful in Kai-
keyi's eyes. Kaikeyi says to Manthara: ‘ You are peerless
among the hunchbacks in the world. Tnere are ugly hunch-
backs in the world. But you are like a lotus flower bent by the
breeze. You shine like a royal swan. A thousand strategems
are concealed in your hunch. I shall deck you and especially
your hunch with ornaments after smearing the same with fra-
grant sandal-paste.”” See Ayodhya, IX, 39 to 52, It is the
sequel of Manthara's adornment by Kaikeyi that shows Val-
miki’s master-stroke of humour. Manthara appeared before
Bharata and Satrughna in all the glory of her apparel and adorn-
ment, and the poet says that she looked like a female monkey
tied with ropes.

deegmfiTRe gaged: |
MY YRl I IR 1| (Ayodhya, LXXXIIL, 7).

+ In the Ayodhya Kanda, the poet introduces an element of
humorous rclief from the tense emotion of the preceding and
succeeding episodes when he describes Rama's giving away all
his possessions by gifts before he goes into exile. Especially.
humorous is the story of the Brahmin Trijata who was earning,
a precarious livelihood with the aid of pickaxe and spade -and
plough (gwgyesbrft) and whom his wife sent (as later Kuchela's
wife sent Kichela) to benefit by the faréwell glfta of Rama. He.

B=18
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goes to Rama clad in rags. Rama had gifted away all his pos-
sessions except his cows. He wasin a humorous and even
hilarious mood. He told Trijata: “ Throw your stick with all
your might and take all the cows standing up to the spot where
the stick falls.” The poet says that the indigent Brahmin tied
his upper garment round his waist and threw his stick with all
his might (¥§s@= 3fi:). The stick whirled and flew and fell
beyond the Sarayu river and he annexed all the cows by that
single throw of the stick. (Ayodhya, XXXII, 36 to 40). The
nobility of Rama’s nature led him immediately to placate Tri-
jata and request him to excuse such piece of fun and this
episode makes Rama rise in our estimation all the more.

I T T R TREANEEE |
734 @3 wed: IRedEd WA | (Ayodhya, XXXII, 41).

Another humorous episode in the Ayodhya Kanda is that
wherein the citizens of Ayodhya who accompuanied Bharata to
fetch Rama are sumptuously fed by Bharadwaja and cry out:
“ We will not go back to Ayodhya nor go forward to Dandaka.
May Bharata and Rama be happy! We shall be here. This
indeed is heaven.”

aEsat afrsaA q aficam TR N

FIG RATEY (AARG F9GE |
WAAGAAL: @Ry ST (Ayodhya, XCI, 59, 61).

A yet another humorous situation is created by the poet when
Lakshmana gets up a sala tree and guesses that the coming
army is that of Bharata bent on mischief and wants to kill him.
Rama replies calmly : “ Where is the use of bow or sword
when the heroic and wise Bharata comes? If yoqu want the
throne, I shall ask him to give it to you and he will say # Yes".
(Ayodhya, XCVII, 2, 17, 18). Lakshmana felt the full force of
the rebuke and bowed in contrition and self-abasement.

Later on the Jabdli episode gives us a slight humorous
.relief from the tense emotion of the Bharata-Rama conversation
gcone, In the Aranya Kanda the Virddha and Kabandha epi-
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sodes enable the poet to variegate and leaven seriousness with
fun and frolic. But one of the high-lights of the comic spirit is
reached in the Surpanakha episode wherein an old libidinous
harridan makes violent love to a handsome righteous youth. The
poet tells us that Rana entered into the spirit of the scene and
had a little banter at her expense. The conversation between
them must be taken in the spirit of humorous badinage as it was
meant by the poet. The Mareecha episode brings in an element
of humour besides the element of marvel and the element of
fate and providence. The introduction of the Ravana with his
ascetic garb and lustful looks gives the poet another opportu-
nity to show the oddities and incongruities of life.

As soon as we enter the Kishkindha Kanda, the stage is set
for the entry of the comic spirit. The episode where Sugreeva
overwhelmed by wine and lust forgets his promises and sends
‘Tara to bespeak Lakshimana’s pardon being afraid to go himself
has got an informing grace of humour.

It 1s in the Sundara Kanda that we reach once again
another of the high-lights of humour in Valmiki's poem. The
contrast between Hanuman with diminutive form and great soul
with the Rakshasas with mighty forms and petty souls is wonder-
ful in conception and delineation, The poet lets himself go
when he makes Hanumin mistake Mondodari for Sita and run
about and got up pillars and get down in sheer apish delight.

AREZANE TIATS TR RIS T F |
e RITaem FRead, | 9Bl ®0am
(Sundara, X, 54).

But it is on the Madhuvana episode that the poet shows his
most rollicking sense of humour.

In the council of war in the Yuddha Kanda, and in the
Kumbhakarna episode we get fine humorous touches, Later yet
in the Uttara Kanda there is an element of humour in Valmikj's
description of Ravana’s fight with Yama and of Ravana’s defeat

at the hands of a man like Kartaveeryarjuna and a monkey
like Vali,
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In addition to the description of all these humorous
situations, the poet has many sly and humorous hits.

afvg qEAEET A gREEd |

WARSA gl TR 9§ANAT: | (Bala, X1V, 18).

afjda: o0 @Y 9 WA |

JAFAH T G9EI: 9E9EA || (Ayodhya, 45, 53).

VI. VALMIKI'S FIGURES OF SPEECH

Valmikt excels in his figures of speech but he belongs
to the group of Nature Poets to whom floral decorativeness of
expression comes as a natural, effortless, instinctive grace, and
not because they write with one eye on the situation and the
other eye on the text books of rhetoric, He particularly excels
in the most beautiful and expressive of the figures of speech,
viz. wpamda (simile), roopaka (metaphor), wipreksia (poctic
fancy), and swabhdvokti (natural and direct description). It is
generally said that Kalidasa is a past master in the use of the
simile (swar wRE®). ‘But cven he can come nowhere near
Valm:ki in its use. Insome places Valmiki shows himself tobe a
peerless master of Malopama, piling simile on simile (vide
Sundara Kauda, Cantos 15 and 17). Bana is a similar master
of such figures of speech but his efforts are artificial. Valmiki
excels most of all in swddkhvokts (direct and natural description).
(See Aranya, LIL, 30; Sundaral, 47 to 49). I have already
referred above to his description of Hanuman’s jump to Lanka
and back from it (Cantos I and LVI in the Sundara Kanda).
Equally natural and effective are the description of Ravana’s
sleep in Verses 13 to 29 in Canto X of the Sundara Kanda
and of Ravana on the throne in Canto 49 of the same Kanda
and of Ravana on the Trikuta hill in Canto 40 of the Yuddha
Kanda. But I would give the palm to the description of Rama
in Chitrakoota (Ayodhya, CXIX, 25 to 8). As a pure effort of
the imagination, I would place even higher the flight of Sampath
and Jatayu towards the sun in Canto LI of the Aranya Kanda.

Valmiki's mataphors and siariles and poetic fancios (Rupaka
‘Upama and Utpreksha) are most natural and simple and
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appropriate and telling and expressive. They ire drawn from
the eatire range of creation. His imagination seizes affinities and,
analogies with which Nature abounds and which we in our pover-
ty of outer and inner vision fail to see and e¢njoy and describe.
At the very begiuning of the poemm we come across a famous
simile which grips om imagination as soon as it is ¢xpressed,

wolly JERig aEaAa aw | (Bala, 11, 5).

The words prasanna (impid) and ramanceya (lovely) describe
Valmikt's mind and style as aptly as the well-known words
prasanna (limp'd) and gambhecra (deep) aptly describe Sri
Sankaracharya’s mind and style. All the figures of specch
which are scattered in boundless profusion by Valmiki in his
poem are characterised by these twin graces of clarity and
charm. See Bala, XVI, 23; XVIII, 5, 52; LV, 9,10, 25;
Ayodhya V, '7: X11; XII, 4, 54, 35, 71 ; XVIII, 6 ; XIX, 18;
XX, 6; XXX .4; XXXVIII, 7; XXL,43; XLVIII, 55;
LXIV, 4, 74: CIII, 25, 25; Aranyq, V, 38; VIII, 8; XXV,
12; LV, 4; LXJ, 9; Kishkindha, I, 118 ; XVII, 40 ; Sundara,
XIV,4; XL, 2,; XLII 23; Yuddha, IV, 94; XXII, &0;
XXIV, 45; XLII, 36 ; LVI, 31; LXV, 3; LXVI, 39, LXVII,
120; LXXI, 48; LXXV, 25, 28 ; LXXVI, §I; C, 4; CI, 63 ;
CXVIII, 17 ; CXIX, 31, 32; Uttara, VII, 20, 22, 30; XXXII,
5 to 53.

Another poetic peculiarity of Valmiki's is his bold 1magi-
native comparison of nature’s moods to human moods. This
is a reversal of the usual poetic method. As indicated above,
another peculiarity is his power of heightening the effect by
piling simile on simile and illustration on illustration, This
power is seen at its height in Canto XIV of the Ayodhya Kanda
besides Cantos XV, XVII and XIX of the Sundara Kanda which
I have referred to already. There are no-parallels to these
descriptions elsewhere in Sanskrit literature or in any other’
literature in the world.

1 may refer also to another .remarkable and admirable
characieristic of style. He has a unique way of repeating a teliing



73] RAMAYANA

phrase in verse after verse, varying the sentiments and words in
the first half of the stanza and thenrepeating the identical second
half of the stanza so that it acquiries a new intensity ot meaning
and suggestiveness in the light of the ever-changing background
of thought and emotion in the first half of the verses. T'he most
poignant and perfect instance of this literary craftsmanship occurs
in Canto 75 of the Ayodhya Kanda with the refrain gmrifgad m:.
haunting our mental foolsteps through thirty-eight stanzas, But
such craftsmanship abounds throughout the poem. & ardlq fadm:
occur in Bala XVI, 23 and Uttara, V,3. Zmg=pwly g:9e9afe areegar
occurs in Bala, XVIII, 16 and Uttara, XVI, 21. Viswamitra's
words uw & ggwef occur twice in Canto XIX, of Bala Kanda,
while Dasaratha’s words in reply @ o#% agwéf& occur thrice in
Canto XX. &4 Awqd & 7 7 q& w1 occurs in Bala, LVIII, 20 ;
Kishkindha, VI, 22 ; XIV, 14. fasn g ¥ 1 occurs in Ayodhya,
XX, 6 and XLI, 7, susgfardio giaa 3 gafeasn 1 occurs in Aycdhya
XVI, 9, and Kishkinda, X, 19. 9ar@ ag= 3411 occurs in Avodhya,
CXVII, 16, Aranya, II, 15, Sundara XIX, 2. The linc anfas
sy feof aa & &Rdflaam ) occurs twice in Canto CXI of Ayodhya
Kanda, The words a@q g:@at &9 occur in ten verses in Ayodhya,
XXVIII. The words @@ mfsadfdsr@ haunt us in four beautiful
verses in Canto 98 of Ayodha Kanda. The verse

| | TR ARRagEsan |
qawm feamear qoed T sfias i

occurs in Ayodhya, CV, 10, and Uttara, LII, 11. The words ®R&
taf 9 f@gY occur in Aranya, IX, 24, and Yuddha, CV1II, 12. =g
ofifyd wmmy occur in Aranya X, 19, and Uttara, XLV, 14. g
Argar, Arne, GSwmaatet occurs in Aranya, XLVII, 4, and Kish-
kindha, XXXIII, 18, The words f@mamm™ sigem, occur in three
verses in Aranya, XIV. The words tfgar &« dw@ haunt us in
Sundara, LV, 23, and Yuddha, CXXI, 18. The words el
ggaa: occur in four verses in Sundara, LIII. The words 7 fy wig
g3 yRewd wafan: (kanda, verse) are echoed in qoeRy ww giza=)
awigwr:, in Sundara LI, 18, The verse smmswrtt 7 swafy aa: oo
occur twice in Cantos 40, 432, and 48, of the Kishkindha Kanda.
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Ao 93 aRsT SRR SR Wl A
ofy gD &t afmer® 1

occurs in Sundara, XXX1IV, 6, and Yuddha, CXXIX, 2, The words
sfiaal TCaE 3 haunt us in Cantos IX and XIV of the Yuddha
Kanda. The words qasady digg strike our ears in a number of
verses in Canto XVI of the Yuddha Kanda. The words 3sg d%§
€ X @i s3a9f&a: occur four times in  Yuddha, XLVIII. The
words #f g9a: o1g Ta%: shine on us in a2 number of stanzas in
Yuddha, CXIX. The words awr & arqdt 3t sk grgadfa form a
haunting refrain in three poignant stanzas in Uttara, XCVIL
Only in Canto LXVIT of the Ayodhya Kanda and Canto Cof the

same Kanda do the recurring words (aroer% sm7% and #f&@,) occur
at the beginning of a set of verses.

VII. CHRACTERISTICS OF VALMIKI'S STYLE.

I have already stated above that clarily and charm are the
predominant characteristics of Valmiki’s style. He excels in
depicting all the moods of human beings in an appropriate and
memorable and charming manner. What should be the elc-
ments of the best stvle are stated by himself thus :

e qEFa wgafr fefor =

garga%sara avggEaft I ) (iranya, XVI, 39).
sfqamafrmmfasiEange |

Sum #30 AW a8 Rem @ |
QERTRAY FATAZ AR SR |

swal Feaoll ™ exaRReng |

WA famar e FEmsIaaE |

@ e faegaaRRaf | (Kishkindha, 11, 32 o 84),
AT, TFIN @R || (Yuddha, XXXVIL, 6).

Thus the best style is that which is sweet, coming directly
from and going directly to the heart, heart-gladdening. brief,
clear, neither quick nor slow, disciplined, charming, decorated, and
capable of carring conviction even to an enemy, In the langiage
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of the rhetoricians of a later date, the style of Valmiki has got ail
the best gumas, is in the Vaidardhe rite, and has the draksha-
paka, m addition to alankara and sasa and dhveni and
chamatkara and auchitya. This means that his style is easy and
clear and graceful and has, like grapes, both inner and outer

sweetness (FRTaREET:). -

Apart from all these excellences looked at {rom the point of
view of techinical aestheties, the most wounderful traits of Val-
miky’s style are his pictorial imagination and his picturesqueness
of expression. These are rare and supreme poetic qualities.
When these are combined with simplicity and brevity and clarity
and elegance of diction, the result is marvellous. I shall give a
few examples here.

qaafe g it geeflaRamaq | (Aranya, LXXIII, 16).

q gefl Ta. dwigs syugha: |
T s5aa 4 FOREIAE: || (Ayodhya, XXVI, 16).

See also Ayodhya, XXVI, 10. Among such descriptive
masterpicces a very high place must be given to the wonder-
fully imaginative description of the burning of Lanka by
Hanuman.

sfufFgrasan sihoemafatanr |

sfrchgnderm: PreEgasiR 1)
(Sundara, L1V, 30 to 85).

" yIII. THE RAMAYANA AND THE OTHER
; WORLD EPICS.

»
"The Ramayana is the greatest epic poem in the world.

What is an epic poem? It deals with a heroic age and heroic
incidents and heroic characters. It is a treasury of the mational
ideals and traditions and an incarnation of the national genius.
Td it the genius of the epic poel is as vital and important as the
sublimity of the epic material. A merely literary epic may be
deﬁcwat in the dynamism of the national ideal. A mérely
w miay be crude. The two supreme instances of a
ape the Ilisd of Homer and the Ramayana of
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‘Valmiki, and of the two the latter is immeasurably nobler and
grander and more spiritual than the former. ‘The material of
‘epic poetry must be a reality but the work must be supreme
pbetry all the same; The epic must be large in design and
‘perfect - in  proportion. It must fuse the natural and the
supernatural: It must symbolise and enshrine life and super-life.

Monier Williams says well: “«Although the Hindus, like
the Greeks, have only two great epic poems (the Rimayana and
Mahabharata), yet to compare these vast compositions with the
Iliad and the Odyssey, is to compare the Inlus and the Ganges,
rising in the snows of the world's most colossal ranges, swollen
by nuwerous tributaries, spreading into 'vast shallows, branch-
ing into deep divergent channels, with the streams of Attica or
the mountain torrents of Thessaly. It is, of course, a principal
characteristic of epic poetry, as distinguished from lyrical, that it
should concern itself more with external action than with
internal feelings. It is this which makes epics the natural
expression of ecarly national life. . . The Ramayana and
Mahabharata, then, as reflecting the Hindu character in ancient
times, may be expected to abound in stirring incidents of
exaggerated heroic action.”

Mr. C. V. Vaidya thinks that the Ranayana is a lyric poem
because it was sung. But his view is entirely wrong and
betrays an ignorance of the real character of a lyric and an
epic. A lyric expresses a dominant but passing e notional théod
and gives it a permaneat, beautiful literary form which is subtly
linked to the lilt of a song. But as pointed out already. the
epic has a wider canvass and a sublimer intent. The lyric is
intensely individual and its essence is in the aroma of the
personality of the lyrist. But the epic, though the genius of the
poet is essential to its greatness, is primarily a treasary of the
national traditions and ideals. Indeed Mr. Vaidya stultifies him-
solf and negates his own view by saying: ‘‘Indeed of all the
heroes who have been deified by the nations of aatiquity Rama
stands preemisently at the head as having lived a life smgumﬂy
pure and noble * (page 53 of the Riidle of thc Rain ryang),

B-1p ‘
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The fact is that the earliest epic poems were chanted and
were wedded to music, though not to music of the highly evolv-
ed type of the modern days. There was a bardic element in
Homer’s epics, in the Cid, in Nibulengen Lied, etc., though
perhaps the Aeneid being the product of a sophisticated age
was not chanted and though Milton's Paradise Lost, dealing with
very ancient events in very modern times, was not chanted or
sung but has been enjoyed for the sheer poetry of it.

IX. VALMIKI'S POETRY AS A CRITICISM OF LIFE.

I shall now proceed to describe briefly his profound know-
ledge of human nature, his keen yet sympathetic worldly wisdom
as is shown by his reflections on life, and his picturesque
and popular ideas which have passed intec the national
memory and have become a portion of the mental and moral
and spiritual outfit of the Hindus,

He teaches that a person who riscs early in the morning
after a sound sleep is free from drowsiness and fatigue (Ayodhya,
LVI, 3). He advises us to control our passions and impulses
and warns us not to cast off good people (Aranya, L, 11 ; Ayodhya,
XXXVI, 29), He tells us that many persous will speak pleasant
things to us but very few will speak or hear true but unpleasant
things.

gow: T U §ad e )|
afigd § I T /W 9gEW ||
(Aranya, XXXVII, 2; Yuddha, XVI, 20).

He teaches that a wise person should always have foresight and
be forewarned and protect himself against evil,

FAmafaE g ®ded gwivssar |

qMg dFATA gedur faflaar 1| (Aranya, XXIV, 11)
T gqrRgAeEin srvatafeiR | '
gy AwEAi @ § Wagma | (Yuddha, XII, 39).

See also Kishkindha, VII, 21, We must not bear too heavy
burdens in life ; we must eat only such food as we can easily
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digest and as will not cause any disease ; we must not do any-
thing which will not bring righteousness or fame but will merely
cause fatigue and pain to the body. (Aranya, L, 17, 18). We
must reflect over the future consequences of our acts before we
do anything. (Aranya, LI, 26, 31, 32). Another wise idea is
that as life is short, and life and death are unpredictable, we
must do only what is good to all,

SR EEAaR afeq |
F@ega R w80 iRidgetfew |
(Kishkindha, XXI, 5}

We must, further, not be too friendly nor too unfriendly to any
one. The golden mean is the best course of action.

TR T WA |
I fy AeM MW |
(Kishkindha, XXII, 22).

QAMRET 7Y S4GANFeId | (Sundara, XXIV, 21).
The poet says also that he is a bad man who promises and fails
to carry out his promise to those who had done good to him and
seek a good turn at his hands and that he is a good man who
carries out his word to others. (Kishkindha, XXX; 71, 72,

XLIII, 7. He teaches also that if a person a has kind word to
all none will harm him.

a ff awneeR sgal Red s
(Kishkindha, L1X, 17).
He tells us also that he is the wisz man who does not stop with
the mere doing of the work entrusted to him but goes further and
makes his work a conspicuous success, (Sundara, XLI, 5, 6 ;
Yuddha, LXXXVIII, 3). He teaches also that friends must
share good things with one another,

sfgemer aMieggst amasa: | (Uttara, XXIII, 13).
He teaches further that the noblest law of life is the law of
tenderness and compassion, e

gt @ goEE a1 aaEen 4N )
% AT A AT (| (Yuddha, CXVI, 45).
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Valmiki, besides teaching us great and supreme lessons of
ethics for our right conduct of life, tells us also the difficulties
and agonies and incongruities and oddities of life. [ have already
referred to his shrewd observation that the jather of daughters is
put to many worries and indignities. He says that the sorrow of
widowhood is the acutest of all the sorrows of life, (Uttara, XXX ;
142). He shrewdly affirms that men err when fate marks them
tor misforfune and refuse to take salutary advice. (See Aranya,
LVI, 16; XLI, 20; XL, 1). He says also that it sometimes
happens that one peison does evil and his entire family perishes
on that account,

TH R FE AT FRTEREE: |
fRarraRer §@ 39 faqmfd 1 (Yuddha, XXXVIIL, 7).

See also Aranya, XLI, 13. Another of his shrewd remarks is that
among powerful and ambitious persons there is no brotherliness.

@y afe gaom—(Uttara, XI, 14).

The poet shows also an intimate knowledge of the deep-
rooted instinctive habits of human beings. Men are instinctively
afraid of new and strange and terrifying things. (Ayodhya,
XXI1X, 4). He says also that prosperous persons will not bear
the praisc of others in their presence, '

wygw & 31 7 98 WEF | (Ayodhya, XXVI, 25)
He shrewdly says that a miser will never let go his hold on
money (Yuddha, XXXIV, 23). He says also that our nearest
relatives are always jealous and spiteful. (Yuddha, XVI, 3 to
9). He says further that women hke to be petted and praised
and pleased and are fickle and frail. (See Ayodhya XXXIX, 20
to 24; Aranya, XIII, 5). He leaches also that it is easier to
make friends than to kcep them because human nature is
fickle and friendships are often seen to break over trifles,

wy gwt i g afuea |

wfierie fed ffRest fd 0o

(Kishkindha, XXXII, 1)

Avother shrewd observation is'that it's only noble and unselfish
mms thg,% have fﬁ}ﬂ iriendships -and that there is no rgal
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COmradesth amoﬁg persons who are full of peftiness and
meanness and 1ealousy and selfishness.

ql PeRey afvareatiea: | K
R Syguresfa sl &M | (Yuddha, XVI, 11 to 14).

Another cynical but true saying is that calmness and forgiveness
and straightforwardness of conduct and sweetness and gentleness
of specch are fruitless among bad men and that the mass of
mankind respects cnly the vainglorious, bad, bold, reckless man
who hitsright and left (Yuddha, XXI, 15 to 17; Aranya, LXIV,
55, 56). Another cynical hit is that the strong man seeks
strong men.

L gies) & Fea= qaifdar | (Yuddha, LVII, 10).

Another cynical truth is that a person who leaves his community
and seeks the aid of strangers will be discarded by the latter
after bis own communily is ruined by his defection, (Yuddha,
LXXXVII, 15 to 16).

I may rcfer to a few of the natural touches that abound in
the poem. The poet's language, though it is in the now largely
unfainiliar Sanskrit, is felt to be a universal language, as the
same expressions will and must and do occur in all languages.

®I¢ % Feisfg | (Bala, LXXIII, 13).
won gdor wrell WA J&T | (Ayodhya, VII, 10).
afeeeie @lgd S@d WESAW ) (Ayodhya, VIIL, 28).

When Rama breaks the news of his banishment to his mother,
he calls the period ol exile as six and eight to make the news
less stunning to her, (Ayodhya, XX, 31). Her reply is equally
natural and touching, She says that barren woman has only the
grief of sterility and that she herself has a new load of griefs to
bear, (Ayodhya, XXX, 36, 37, We find similar natural
touches in~abundance in the poem. See Ayodhya, XII, 14, 35,.
92. 110, 112; XXIV, 9; XXVL, 6, 7, 8; XXXV, 1, 2; XXXVI, 14;
XXXVII, 3; XL, 43to 46; LX[V 74; XCVII, 19; Amnza.s
XXX VI, 28; XLII, 28; X LI1I, 8; Sundara, IX, 21; XXXV, 83, 86;

Yuddha, XXX, 1; XCII, 4,6, 14; 15 CXX.VI 51 Uttara, XVI,

I LXX . - LT, AR
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1 shall finally refer to the popular and picturesque lines
which occur in the poem and have passed in to the popular

memory. I shall quote only a few here and give the references
relating to the others.

wwy meEtyear & RAatvalet qar | (Ayedhya, 1146).
TEARINAA GATAAEAT || (Ayodhya, IX, 5).
FRTRIMEWITH | (Ayodhya, XXX VIII, 7).

ofg gl Al 1 FaRh |
(Sundara, XXXIV, 6; Yuddha, CXXIX, 2).

g fmifg J@3 | (Ayodhya, VIIL, 6).
TaRE /g A et fafay | (Ayodhya, LX, 54).
g&i f& @1 g€ | (Ayodhya, XVIIJ, 13).
gzfé afera | (Ayodhya, XXI, 11).
o f& mfvmt @y | (Ayodhya, IV, 20).
aRME S | (Aranya, IX, 30).
q gaeEd g@@q | (Aranya, IX, 31).
wfaegafeamgfizi ged | (Kishkindha, I, 117),
\H6a frema @it gakneeated | (Sundara, XXX, 35),
vl rgfeeil e 1 gEe |
s o o g F a9t 1l (Sundara, XXX VII, 37).
" affig R TEfEAFIS q &% | (Sundara, XLII, 9).
e ARFAER 4 747 g ¥ 1 (Yuddha, XXX VI, 11),
qERAIRRMT Aifd FES 7% | (Yuddha, XLVI, 34).
W g AT 79 g WA afg | (Yuddha, LXIII, 25),
wii f§ gow @ifa: | (Uttara, 111, 10).
wafge 3@ fE | (Uttara, LX, 9; XII, 11),
See also Ayodhya, IV, 37; VII, 15; XII, 106; XXTI,13; XX1V, 35,
XXVI, 25; XXVII, 4; XXXVII, 24; XXIX, 4 XXXIV, 46;
XXXV, 14; LXIIL, 7 to 8; LXXIV, 14, 25; XCVI, 34; CII, 30;
CV, 18; CVI, 4, 18; CIX, 9, 16; Aranya, X, 21; XXXIX 20; XLI
13; LXVIIL,34; L, 11; Kishkindha, VIII, 21; XXI, 3; XXXIIT
35; Sundara, XIIT, 47, 48; XX[, 4; XLI, 5, 5; Yuddha, V, ¢,
XXIH, 15 CXXX, 44;_ Uttara, X, 33; XXVI, 52; XXX, H
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Valmiki’s Spiritual Ideals.

Though Valmiki does not directly expound religious truths
and tenets in the poem, yet, as poetry is a criticism and interpre-
tation of life, it can never be indifferent or silent about the only
means by which our brief pain.shadowed life can attain sublima-
tion, The evanescence and miseries of human life are express-
ed by Valmiki in a great outburst in Uttarakanda, Canto XX,
There Narada tells Ravana that as man is already doomed to a
brief and anguished life Ravana ought not to attack humanity
and add to its agonies.

| €3 7 99 AN I TR W |
faer Yaf a3 wefpbeaiet |
EARERIES % TaEagaq || (Uttara, XX, 7 to 14).

Ravana ther attacks Yama and releases Yama's prisoners
who thereupon got a temporary respile from pain.

qifory AfETEA TN e |
g@qygﬁgﬁ 3 gaffaatufiaag || (Uttara, XXI, 23).

The Kata Upanishad shows Nachiketas as a guest and disciple
of Yama. The story of Sawvitriin the Makabharata shows her
as winning Yama's grace by the power of her chastily. The
descent of Dharmaraja into hell as described in the Maka.
bharata was a passing phenomenon. But it is inthe Ramayana
that we see a warrior attacking Yama himself. The battle
between Ravana and Yama was fierce and indecisive and Brahma
himself made peace between them. "

Such is the nature of our human life—so brief, so sorrowlul,
and so vain. There are two other great episodes in the Rama-
yana wherein this truth is borne in upon us with all the magic-of
supreme poetry. Rama teaches us the essence of the nature of
human life in 18 verses in Ayodhya, CV, verses 14 to 31. These
18 verses are described as the Gita (which consists of 18 chapters)
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within the Ramayana. I shall quote here-only a few of these
familiar and famous verses,

A FASRISRY Jo0 FAR: |

foRTEalT FaF: aRw

wdearar fran: qaaraREgEEA, |

dam e s F S |

AR RN |

e fa 7@ feaw < @e )

Fgrgfid SIRW Fa=a@i @t |

A AAFEA AgsAr stifdaerag |

29 @18 ¥ E T qANE AERat |

JAA AW TEFAT: )
Life is thus a speeding stream. But yet we have our birthright
of bliss. The highest spiritual idea is contained in the last verse,

94: TEAE AaistE: |

Nl g8 (Raie: g@art: 9 & || (Aranya, CV, 31).
Thus the essence of all the Upanishads s found there as il is
found in the Bhagawad Gita.

The next episode is where Sugreeva has a sudden and
strong fit of remorse and grief after Vali’s death. There how-
ever Sri Rama does not make his grief (vishada) an occasion for
a sublime exposition of the ultimate truths of life, as Sri Krishna
did on the o-casion of Arjuna's grief. He was smitten with
sympathetic grief and was in tears and was silent for a while,

daraarsT: Seficer O g fmr o
(Kishkindha, XXIV, 24).

He then pacified Sugteeva by saying that we are all controlled
by Fate,

"Fraf: W 9% Rraf: B aree |

m&w WMM i,
(Kishkindha, XXV, 4 to-8),’
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But are we the slaves of a pitiless and inexorable Destiny ?
Sri Rama says : No. In the earlier episode stated above he says
that Dharma is eternal and the soul is eternal and that Dasaratha
who was a virtuous man had gone to heaven {Ayodhya), CV, 34,
37). Nay, the poet brings Dasaratha down to the earth to meet
Rama and bless him (Yuddha, CXXII, 10). Inregard to Vali
also Sri Rama says that he had attained heaven. (Kishkindha,
XXV, 10) In regardto Jatayu, he sendsit to the heavenly abode
by the power of his grace, We find the same truth in the case
of Sarabhanga and Sutheekshna and Sabari. The poem makes
the assurance of the soul's attainm:nt of hcaven and paradise
one of the certitudes of existence.

Thus the basic religious idea is that of the life of the soul
not being limited by the life of the body. This certitude of
another world (Paraloka) and of its being won by a moral life
runs throughout the poem.

ARMAM 957 WIS FRAFER: | (Ayodhya, LX, 6).
WRENEIET RO gEafar |
ufqqed ACAH WEFRENAAT || (Ayodhya, CV, 41).

This idea is taken to a loftier height in the Ramayana as later on
in the Gita. Sarabhanga asks Rama to accept the fruition of his
penance in the shape of Swarga (heaven) and Brahmaloka
(paradise).

A ﬂw@a qar A% 5@ )
HEGE NHIEAA AR/GET aWFF 1 (Aranya, V, 31).
This verse indicates that all our punya (religious merit) must be

surrendered to God if we are to attain supreme infinite eternal
bliss. Rama says in reply to the sage as also to Sutheekshna,

wgAgReay gala @A 7Ega | (Aranya, V, 33).

It this is not the language of the self conscious supreme Lord
I do not know whag such language can be. The poem says that
Sarabhanga rose to Brahmaloka. In regard to Sabari the poet
says that the attained the supreme abode by Alma Samadhi.
(Aranya, LXXV 83, 86). The same was the cas: with Jatdyu
B—20 * T o
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who laid down his life as a sacrifice in the cause of righteousness
and goodness (See Aranya, LXVIII, 29, 30).

Only in one place in the poem do we get a hint in regard to
the highest paradise (Paramapada) which is eternal and which is
higher than heaven and from which there is no return into the
cycle of births and deaths. When Sugreeva wanted to ac-
company Rama in his ascension, Rama replies to him,

wQ oo geilT A | Qe |
WY JFNS 41 WA I 9¢ Aed_ || (Uttara, CVIII, 26).

The Moola Ramayana refers to Rama as going finally to Brahma.
loka. The Uttara Kanda refers to his entering his Vaishnava
glory. (Vaishnava Sagas—CX, 9, 12) and Vishnu form (Svakam
tanum, 80, 9). The poet does not announce any gradation of
superiority as among Satyaloka and Vaikunta and Kailasa but
treats them all as Brahmaloka.

From all these verses we see clearly that there is a hierarchy
of superior worlds which are attainable by various s@dhanas.
This was moere clearly amplified and taught in the Gita. . The
Karma Marga of sacrifices and gifts and death in righteous war
leads to Swarga (headen). The higher path of tapas and yoga
and bhakti and prapaththi and jnana lcad to Parama Pada.
God Himself can command the attainment of any abode by the
released soul as in the case of Jatayu.

The basic idea in Indian philosophy and religion is that of
Karma. The Indian religion affirms a series of births, past and
present and future (jammantara) as positively as it affirms a
hierarchy of worlds (Lokantara)) The Ramayana makes a
reference to this basic idea in many places as clearly as was done
later in the Bhagawad Gita.

AR Wy @@ fafEa: | (Ayodhya, LX, 6).

See also Ayodhya XLIV, 4; LXIII, 19, 26, LXIII, 6; Aranya
XLIX, 26' LX, 18; Kishkindha, XX1, 2; Yuddha, LXIV, 7, 8, 8,
} {, 40, 41. God distributes rewards and punish.
e in .accomance with our karma. Karma, being




CHAPTER xiI 183

insentient, cannot by itself rclate effects fo causes and bring
about its own results. Ayodhya, XXII, 22; Aranya, XLIX, 24,
Yuddha, CXIV, 26, But the Indian philosophy and religion
always deprecate the idea of an inexorable fate. In the Yoga
Vashishta the truth of the superiority of effort (Purushakira)
over fate which is called Daiva and which is only the fruit of our
own former actions is stressed again and again. This {ruth is
referred to Valmiki also in the Ramayana. He no doubt says
thus in Yuddha, CXIII, 23 and 25, about the power of fate.

29 Yomd @ A W T |

But in Ayodhya, XXIII, 16, 17, 20 it is said that we can overcome
Fate by our effort.

FATARAGH THRIIDNGA |
qaifyang 24 TR fadd |

See also Bala, LVIII, 25; Kishkindha, XXX, 16, 17; Yuddha,
LXXIIIL, 6. Butthe wisest course is to harmonise fate and free.
will, -~

FfWRIIER T &4 ¥ HAWad | (Sundara, XXXVI, 19).

When fate and effort combine, the results are rapid and easy and
quickly attained. But if and when the conflict, human effort can
conquer, or at least modify, the power of fate. There is no
concept of a blind cruel inevitable, inexorable destructive fate in
Indian thought corresponding to the concept of Nemesis in Greek
thought. It is, no doubt, true at the same time that there are
occasions when even the best of men seem to be swept away
into lust or hatred as if by the irresistible force of an
invisible hand.

syEisegsiaea) atdfear: |

Sgw FEmtdE, AR SIAgRE: | (Ayodhya, XXI, 23). *
This only means thatwe must put up a greater resistance and~
call our wisdom to our aid and pray for God’s grace to resist

such impulses with vigour and success and to attain our birth.
right of eternal happiness (Ayodhys, CV, 81).



156 RAMAYANA

Valmiki gives the loftiestl Blace to the Vedas as the supreme
means of getting our knowledge of the highest truth. He says
that he wrote his own work to amplify and illustrate and
reinforce the Vedic knowledge (¥wgguralts, Bala IV, 6. He
describes the men of Ayodhyaya as srspmsfi®r: and s¥wRa (Bala,
VI, 13, 16). Many Vedic sacrifices were performed by Dasaratha
and Rama. Rama and Lakshmana were experts in the Vedic
Mantras. Nay, the same state of things obtained in Lanka also,
though such knowledge was misapplied and misused there for
cruel and evil purposes. Valmiki gives us by a simile his sense
of the supremacy of the Veda as an organon of Truth,

RGeS FOIGY 938 W 9T |
2afv ~aladgs gai 3edfE || (Aranya, L, 21).

He states also that every other aspect of knowledge will flourish
only if it is associated and harmonised with Vedic knowledge
and will perish otherwise.

wEarTAARna faat afaferf| | (Kishkindha, XV, 38),

The Vedas were kept memorised so that there might be no
change or tampering. The Brahmins of Ayodhya tell Rama
that their minds which were devoted to the Veda Mantras
become devoted to exile as he went into exile and that the Vedas
which were their supreme treasure would be carried by them
enshrined in their hearts.

ar & 7 g9a g dwangafon |
&F A1 T T FAarargare |
&R9eAq foef*a 331 7 4 ® 9 1| (Ayodhya, XLV, 24, 25),

The poet praises the human intellect which {follows the
guidance of the Scripture and one of Bharata’s many vows
before Kausalya is that such intellect should never dawn on
him if he was an accomplice in the sin of Rama's exile.

& Frng e AT S |
grgweadl B8 JErsEigaaTE: 1) (Ayodhya, LXXV, 20),

LRI )
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Valmiki’'s conception of the Gods is interesting and shows a
synthesised outlook. He says that the gods are always youthful
and are twenty-five years of age and that their eyes do not wink
and that they have bright garments and ornaments and un.
fading flowers.and that their feet do not touch the ground when

they come down to the earth (sriegw=i wgum). See Aranya V,
b to 10, 17, 18, The Sun-God is thus described in the poem.

afte A SFFAFTY A QTR (|
(Aranya, LXIII 18).
God Vayu is thus described :
T oty argaida wew)
R fE famr g awat arfay gl o
q13: OGS TGATEFIRE F1e |
qrAT Guficas 7 ga fisgd 9 | (Uttara, XXXV, 60, 61).

Hanuman bows to all the gods before he starts on his final
quest of Sita (Sundara, XIII, 59, 64 to 67). In the Aranya
Kanda it is said that the 33 gods are the twelve Adityas and the
eight .Vasus and the eleven Rudras and the iwo Asvins (XIV, 1).
But this does not mean or imgly polytheism. The Indians
always knew and felt that all the gods are but aspects or
modes of being of the one and only God. This is explicitly
affirmed through the mouth of Brahma, one of the supreme
Trinity, whenp he, in Canto 120 of the Yuddba Kanda, describes
Rama as Upendra and Indra and Agni and Soma and himself
as the heart of Vishnu -and calls Vishnu as the first creator

(enfret)

Valmiki gives the/zighest place in the pantheon to Brahma
and Vishnu and Sia. Though in Canto 76 verse 30 of the
Bala Kanda it is said that the gods regarded Vishnu as being
higher than Siva, yet in Canto 46 Vishnu is described as
calling Siva as the chief of the gods (gthe and gomsw:). Brahma
is described in Ayodhya, XIV, 49. Vishnu is desctibed in
Bala, XV, 18, 85 ; XIX, 11, 12; Uttara, VI, 30. Vishnu's bow
Sdranga and his chakra (discus) and his vehicle Garuda are
described in Uttara, VII. Siva is described in Bala, XXXV,
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22; XLIII, 2; XLV,8to06; Ayoddhya, XXV, 45; Aranya,
LXV, ¥; Yuddha, LXXV, 35; Uttara, IV, 29; VI, 1 to 3, 8.
Valmiki shows each aspect of the Trinity as being equal to the
others. Just as the gods ask Vishnu to kill Ravana, they ask Siva
lo kill Malyavan and Sumali and Mali (Uttara, VI, 1 to 8, 8).
Valmiki is free from the sectarian bigotry and fanaticism of later
ages in India. God is but one and is Sachchidananda and is
omniscient and omnipotent and omnipresent and is the creator
and preserver and destroyer of the universe, though he is called
Brahma and Vishnu and Siva with reference to such cosmic
functions. See Bala, II, 23 ; Yuddha, CXX, 15, 20, Rama
says that superhuman supreme prowess was in him and in Siva,

TAqEES {50 AAAEEFS 1 1| (Yuddha, XCV, 38),

Valmiki's views about the sages arc as interesting and
important as his views about the gods. 1Itis through the inner
mystic vision of the sages that we have knowledge of the gods.
Rama is descried as being like a Maharshi (ngftewdsafy—Ayodhya
XII, 31) and he himself says that he is equal to a Rishi (Rfgst
mifgas—Ayodhya, XIX, 20.) Ravana himself cries out that a
Rishi’s words will never prove untrue (a B mfRafia— Yuddha
LX, 11). The adjectives av:@ramt fiwam, (Bala, 1)) awan seawygwm,
(Ayodhya, LIV, 11) and saRsadwan, (Ayodhya, L1V, 86) frpefme:,
(Aranya X1, 16) and, gagwm:—(Ayodhya, LIV, 11) show that a
Rishi is devoted to austerity and vedic study and that a Rishi’s
inner vision is obtained by his tapas or austerity and that hisinner
glory shines out in his face and his body and that a sage is a
person of stored religious merit. The adjectives used by Sita are
equally significant.

AT g AET JTRATiRRE: |
et sermmar 3wt ae: fafd )
P ebmzies a9 )
. e R A am AR SRR, |
(Sundara, XXVI, 49, 50),

| Bre Mgb-oculed and sinless and self-controlled, and atre
tand dislikes. They are further described by the
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post as shining with a divine lustre and as being men of steadfast.
yoga and perfect mental equipoise and concentrated meditation.

qd Awmar Jer TEav: gRifan: || (Aranya, VI, 6),

Their soul-force is created by austerity and they bless righteous-
ness.

auar AfaEL Sd@IgR @ (| (Yuddha, XXXV, 19),
The fapas of a sage enables him to know our hearts.

gawa 3 o) AT a9 || (Aranya XIII, 18).
g% 9 geg@ 3 s aw qua

a¥ wiafgfka avar 9dTEs | (Yuddha, CXXVIL, 9, 15),
gl || (Uttara, LXXXIT, 8).

Valmiki bases his godward sad/eras on the discipline of
the daily life. I have already discussed his references to Rama's
and Lakshmana’s unfailing performance of the sandiyd@ worship
and /koma, vastusanti, furneral rites, etc. (Bala, XXIII, 3, 17
Ayodhya, XLVI, 13; LIII, 1; LVI, 29 to 3b; CIX 3tod;
Aranya, XV, 85). Rama says that what is the usual food of a
person is first oftered to gods.

qg=: 60) wafa qEAG = || (Ayodhya, CII, 30).

He says about the bridge (Setu) constructed by him thatit isa
great purifier and destroyer of sins.

gAY WH AENEFAGTE || (Yuddha, CXXVI, 16).

In Aranya, XVI, 6 there is a reference to Agrayna Puja when new
corn is reaped and brought home, It is on this basis of Ackara
that Valmiki rests the supreme Godward sidiana of Bhakti.
But such bhakti is inseparable {from yoga and jnana. (Bala, II, 6);
(Kishkindha, XXX, 17). The nature of ka# is best described
by the poet’s words:

7% g% qResa gAdEfeaaa i (Ayodhya, XL, 19).
FAW AET T 9099 ¥ § 999 | (Sundara, XV, 54). -

W gy OO SO GERA T AgeeR
{Sundara, XXiX, 119).
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He describes how Brahmans bathe in pure waters and bring
fresh flowers plucked by themselves for worship,

fafyReg = iy T B
TAAER Fafed ﬂaﬂ SHIA: H (Aranya, \I. 54).

The Ramayana refers often and in explicit terms to temples.
The theory that temples and images crept into Hinduism in
imitation of Buddhismn and as a counter-move to it errs by over-
statement though it may be that there was an intensification of
image-worship in temples subsequent to Buddhism, The follow-
ing verses in the Kamayana may be borne in mind in this
connection, See Bidla, LXXVI], 14; Ayodhya, 1V, 30 ; VI, 1, 4,
11; XVII, 16; XXV, 4; LII, 90; LXXI, 39, 40,42; C, 44;
Yuddha, CXXX, 2). T:ilaka explains ¥Jgamt: in Ayodha, LXXI,
39 as meaning Pratimas (images).

Finally, the poet emphasises again and again the supreme
value of Saranagati (self-surrender to God) as the earliest and
quickest and best and most unfailing and successful means of
salvation. In every Kanda, this truth is well brought out. 1
shall indicate the same briefly here. We have first the Sarana-
gati of the Devas

T TEMmEATEE 3 gfifeae |

Rrgmeadaerar qaeat IO T | (Bala, XV, 24).
Kasyapa's Saranagathi is thus mentioned :

AR TAEa™E Wl 19 |} (Bala, , XXIX, 19).
'The Saranagati of the sages is described thus in the poem.

JAEAT TN T W4 FHIReE: |

TRarea A a7 FEAAEIRATR; || (Aranya, VI, 19).

THR St T amami avfEany |

A FHIET A T O )

®Y AT T & Crrao |

frafs g Freemen: awfig a )

w an ol gat Ya awe ) (Aranya, X, 13 to 15).
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It is often said by orthodox Vaishnava expounders of the
Ramayana that Rama’s Saran3gati to Sugreeva in Kishkinda,
1V, and o Varuna in Yuddha, XXI, failed as it was by a superior
to an inferior, This may be correct in accordance with the
technical description of Saran3gati in Vaishnava devotional
literature but the poet uses the word in the more general sense
of seeking protection. Sugreeva’s Saranigati was a success, and
so was Rama's as well. The word is used in many other places
in the Ramayana in such wider sense and not only in the sense
of self-surrender by the individual soul to the universal soul.
(See Bala, LVII, 16, LVIII, 25, LIX, 2, 5, LX. 2). It is said by
some cxpounders of the Ramayana that Rama’s anger towards
Vali was due also to his breaking the law of refuge as Sugreeva
sought refuge with him (Kishkindha, X, 9) and that verse 15 in
Canto XVIII of the Kishkindha Kanda refers to this fact.,

Vibheeshana’s Saranigati i1s in the famous verse.
FASHTWIM (HITE TERAA |
fiprEa 8 g fpfaogafag | (Yuddha, XVII, 15).

The highest exposition of the law of grace is in Rama’s famous
words.

s damed &9 HI9 )
N Faft a9 @ aaREgEe
T4 TN AR SIAAAED |
q@A e T qENARAT_
g8 U JAEf T A |
A G TZAAZA A9 ||
WY gffy TIWEd AT |
ffiqon ap gafig A a1 vao: @ )
(Yuddha, XVIII, 3, 31, 83, 34).

Sita says that Rama had told her that such protection is the
highest law, 4

AFIdEh R wAeRIeT ANEd: || (Sundara, XXXVIIL, 41,
R—21 i
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Her own vow of protection is as lofty and noble and supreme as
that of Rama. (sfirrewn fi &R wawen—Sundara, XXVII, 44 ;
LVIII, 89).

FNAR a9ed 9949 0 B9 | (Sundara, LVIII, 90).

QAT GAFT AT U S |

F1A FEOAN 7 FRIAWAR || (Yuddha, CXVT, 45).
It is on this note of perfect and complete self-surrender to God
that Valmiki closes his exposition of spiritual ideals, Valmiki
shows that God’s grace is open to all from Sarabhanga to Sabari
and that devotion t» God makes all eligible for salvation,

CHAPTER XIIL~

Valmiki’'s Portraiture of the Indian Civilisation.

I have described above how Valmiki's work is India’s
representative poem. I have discussed also Valmiki’s description
of the ideal man and the ideal woman and his exposi-
tion of the ideals of life from various points of view. Thus the
above-said chaplers give us Valmiki’s picture of the Indian civili-
sation in its different phases. The present chapter aims at
giving in a brief manner a Valmiki’s portraiture of the Indian
civilisation as a whole, incidenfally referring also to certain
aspects of India’s culture and civilisation which could not be
appropriately brought into the earlier chapters of this work.
My aim is to give here a clear picture of Valmiki’s India before
I proceed to discuss his general vision of life in the cnsuing
chapter. I shall deal with it in regard to urban life, rural life,
tapovana (hermitage) life, fine arts and industrial arts, ideals of
womanhood and manhood, conception of freedom, and prevail-
ing spirituality. T have referred already to some details connected
with these aspects in the earlier chapters but I think that it will
help us to have a clear and comprehensive picture of Valmiki’s
India if all the aspects and details are focussed in one place,

URBAN LIFE

Valmiki’s bright and multi-tinted picture of Ayodhya and
Lanka, and the less bright and multi-tinted picture of Kish.
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kindha show to what a high level of urban life Indians had
risen in his time. Ayodhya was on the banks of the river
Sarayu. Lanka was on the seashore. Kishkindha was in the
fastness of the hills. Thus the cities had strong natural defences:
and were easy to defend and difficult to attack. I have already
referred to the broad and well-watered streets of Ayodhya. It
was situated on a plain and had sweet water in plenty.

(@ fRfel, ggsis@Rsm—(Bala, V, 17).

It had the king's palace in the centre and king's highways
around it with palaces on both sides of them.

faetr weaIHI | (Bila, V, 16),

It bad many fine ornamental gates (mmditmedig—Bala V, 10).
It had gem-decorated palaces with artificial hillocks and lovely
pavilions.

AT I |
Fare aquifiEeraEdia | (Bala, V, 13),

Its bazaars were many and were charming and separate,
(gfwraraurom—Bala, V, 10). It had arsenals which were full
of powerful weapons. (wiargaad! mamwauFei—Bala, V., 10, 11)
It had numerous adjoining houses (gEmamfafRsam—Bala, V, 17)
They were white like white clouds and were fragrant with incense,

FRHEFR: Tiglernie |

T 34 UM REREEYEE. U (Ayodhya, XVIL, 2).
Its mansions were high and had waving flags on the top.
(Sxmreavaa , fwrrgttam—Bala, V, 11, 16). It had many parks
and gardens. It had a high fort wall around it. (SarmEwIYat st
areigem—Bala, V, 12). It hada moat all round. (gfirdrreRst
g 7= usgm—Bala. V, 13), Tnside the city there were plenty
of domesticated animals such as horses, mules, elephants,
camels and cattle.

fvaroaqul Mfved: @t | (Bala, V, 13). .

It had plenty of foodstuffs (efeigedqm—Bala, 10). It had also
plenty of other articles of merchandise including precious stones,
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and ils sireets and squares were full of moving men and animals
and chariots. .

WYMITRAPGTFS g IR E |

TR TEIUFGIA ZZD YA & qeEaw i
(Ayodhya, XVI, 47).

The shops contained sandalwood, agaru and other perfumes,
linen, silk, new and unpierced pearls and other precious stones,
crystals, diverse sweetmeats, curds, rice, fried rice, ghee,
garlands, etc.

FZAA T GEAAATEN T Q9 |
I T T AR T )
Afagriam gemfred: eRIfEHIR |
ARHARGAIG § TATIGIA, (|
43 AR ooy Jedeamasiy |
343 d Yo fER3ae aw
. TR femddmeTR: |
AAAEEITTN garearaa®aed | (Ayodhya, XVII 3 to ;.
gac@guTHoie | (Bala, V, 10).

The city had in it men pursuing various arts and prof=ssions.
There were in it experts in laudatory invocations and specialists
in pedigrees and genealogies and traditions.

(qamrq e | (Bala, V, 11).
" It abounded in expert feminine dancers as well as dance teachers.
Tt had excellent singers and musical instruments and abounded

in sweet music,

SARREYS agwl ada: 909 1 (Bala, V, 12).

TR fiha onfir: e |

miat s gt amaeER I (Bala, V, 18),
It contained also merchants from all the quarters of the earth,
and also trlbutary chiefs who came to pay tribute.

o %mm«h wfemifagar |
5 oppaiwRe aRseTiER 0 (Bala, V, 14),
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More than the above-said excellences, the poet attaches
special imp rtance to the ability, and character of the main body
of citizens in the city. The women in it were the best of woman-

kind, (aadmidam—Bala, V, 16), Its men werc the best of
men.

fnmafis fygrat qeafima R
g Fafaaasial adeq gagam | (Bala, V, 19).

How were these men the best of men? Th:y were learned in
the art of defence and clever in strategy and yet they would not
hurt helpless men or men without children or without parents
Nor would they remainin hiding when speeding arrows at others.
Nor woul | they hurt men flecing from fear. They would not only
attack men with weapens but would also attack with mental
courage and physical prowess dangerous wild beasts in the forest.
Apart from such force of arms, they excelled in the arts of peace
just as they excelled in the arts of war. The Brahmins worshipped
the holy fire. They excelled in the knowledge of the Vedas and !
its six angas (limbs,. They had noble qualities, They gave'
large gifts. They loved truth, They were high-souled. They
were like ordinary sages and superior sages in their mental and
moral and spiritual endowmeunt. See Bala, V, 20 to 23.

Lanka is described by Valmiki as being richer and lovelier
and grander, though less noble and rightcous and spiritual, than
Ayodhya. He personifies the city in Canto 111 of the Sundara
Kanda—which he did not do in the case of Ayodhya. Kalidasa
took up the same idea in regard to Ayodhya in his Raghuvamsa.
The Sundara Kanda contains gorgeous descriptions of the great-
ness and beauty of Lanka. It is described as being situated on
the top of a hill and by the seashore,

qaeg Guro qgRdi aHiga SFi fiRaAqfS | (Sundara, 1, 200).
& ¥R ¥ af $%R7 | (Sundara, I1,°8).

stk @i | (Sundara, 1L, 1).

fifinfe faat e (Sundara, II, 19).

ﬂﬁ‘lﬁ sfsfeay | (Sundara, IV, 21).
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arrfsafar | (Sundara, XIII, 3). =

SHAT TG YN € AR |

FAGAGES SIRAT {E0: ||

FANs SEMT ETT aFR: 9 |

afegawaaEaSIT: ggAshiFy || (Yuddha, LXXV, 28, 52)

The poet goes further and describes the beauty and charm and
affluence and magaificence of the city in glowing terms. He
says that the city appeared to have been a beautiful dream-
creation of the mind of a supreme artist in urban planning and
building, that it seemed to jut into the skies, that it seemed to
be a city flying towards the heavens, that it could supremely
satisfy all the senses and tastes and temperaments, that it had
a pearless affluence and magnificence, that no one could hope to
invest or conquer it, and that it was 100 yojanas (800 miles) long
and 30 yojanas (240 miles) broad.

Rfdaghifis | R I ||
aifa veaRo fafiat fpashon |
SANFITHArETY 333 e ||
nRa FAi o% (fal fasdon |
SoratramremiEaRfaTe |
TR |
{Sundara, 18 to 20, 22, 28),

Seen also Sundara, I, 3, 12,13, 14 ; IX, 29 ; Yuddha, XXIV, 9;
XXXVIII, 14 ; XXXIX, 20,

The poet seems to have been specially charmed by the
abounding vegetation of Ceylon. He is never tired of praising
the parks and gardens and forests of Lanka Hanuman, when
he went through them, had a shower of flowers on his head and
looked as if he had been made of flowers. The fsrests and
gardens were dark and fragrant and full of small and big rocks.
Thefe were all varieties of trees, all of them full of blossoms and

" like women with jewels. The tanks and moats were
fulig¥ lotuses with charming and tuneful birds seated thereon.
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See Sundara IT; 2, 6, 7 to 14; Yuddha, XXXIX, 1, 2, 6 to 8,
18, 26. ‘

74l LRPA TFFIaA = |
qrarafy Eafn Rerernaaty 1 |
i & ewr Sqgwiafawan |

Among all the gardens the Asokavana where Ravana place:l
Sita in captivity comes in for the most gorgeous and lavish
description in the fourteenth chapter in the Sundara Kanda,
I have already referred in detail to this wonderful description
when dealing with Valmiki's nature poetry, The poet refers to
the beautiful artificial forests and lakes situated there along
with the natural hills and streams situated there,

(afmt fa%ig—Sundara, XIV, 33) and
i Fak:—(Sundara, XTIV, 35).

Valmiki's description of the houses and palaces in Lanka is
on the same grandiose scale as his description of the gardens
and parks of Lanka, The houses were numerous and were
white like fleecy clouds because of the shining mortar used in
their construction, Even the roads shone with a white lustre,
The enirance arches were ornamented with artistic masonry
work looking like creepers, Beautiful flags with tinkling bells
floated from the tops of houses, There werc also domes and
pavilions and palaces of great beauty, There were many shirines
and temples and gofuras (spires’. The city shone like a maiden
with its high golden wall as waist and the surrounding moat like
a clinging. garment and serried tridents as tresses and mansion-
tops as head—ornaments,

HATEal Tat TRy |
Jed ALGHA: ARITTIATHN: |
qrgafy: s Rree iR |
AETRIATHIN] TAH AT, 1
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aor: whay fi=R éﬂﬁfﬁﬁﬁﬁﬁ% 1

24 g9 S%t fEfadegdfi |
See Sundara, IT, 16 to 19, 21, 51, 56; Yuddha III, 3,6,7,9,18;
XXXVIII, 1{; XXXIX, 21 to 24, 29.

The poet’s highest artistic resources are however spent on
his description of Ravana’s central palace on the top of the hill
and of the grand dome in the centre of the palace which Ravana
used as his pleasure-house and retiting-room. Cantos 7 to 11 of
Sundara Kanda are solely devoted to its description and touch®s
the loftiest heights of gorgeous delineation. At the end of the
description, however, the poet lifts the curtain and let us have a
look at the utterly sensual life lived in such a gorgeous setting
and Hanuman'’s contemptuous description of it as bestial

@ T swar e iy Sftmfige—XI, 43),

expresses the poet’s own view. But such a moral evaluation
does not lessen the grandeur of the artistic wonders and
enjoyments in the palace of Ravana. The artistic embellish-
menls in Ravana’s palace are described in great detail and
must be borne in mind when w: evaluate the artistic
achievements of India in the realms of the fine arts and
indaustrial arts in the spacious times of Rama and Valmiki. The
description of the Pushpaka Vimana in the heart of the palace
is a marvel of the literary art. The aereal car contained paintings
of hills and mountains with trees lit with honey-laden flowers,
and of fanks and lakes shining with Intus flowers. [t contained
wonderful birds made of - silver and gold and decorated wnth gems
and having wings beautifully curved and made of pearl and coral
and gold. [t contained also artificial horses and elephants and
serpents in various colours. Every such work of art bore marks of
wonderful aesthetic perception and artistic skill and was made of
very costly metals and precious stones. Such sights could not be
had even in heaven. The grandeur of the palace and the dome
was 8o unique that it seemed that they were the heavenly rewards
a’ttained in heaven by great spiritual merit on the earth rather
than any ordinary terrestrial achievements which are the result
of human labour with ordinary tertestrial materials, The most
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wonderful of all in it was the figure of Lakshmi on whom
the figures of elephants showered multi-coloured flowers with
up-lifted trunks! See Sundara, VII, 6, 9, 10, 12, 13, 14;
VIII, 5. ‘

The poet’s supreme art is felt when he describes such an
abode of sensuality and splendour receiving a double fiery
purgation at the hands of Hanuman and later on of the Vanara
army. (Sundara Kanda 54 and Yuddha Kanda, 75). That
double destruction enables the poet to give a vivid description of
the valuables and wonders destroyed by fire. The stately
houses and palaces exploded and crashed. Ornamental gates,
sandal, agaru, pearls, corals, gems, linens, silk, woollen fabrics,
blankets, deerskins, tigerskins, silver and gold vesscls, horse-
trappings, elephant.trappings, bridles, chariots, armours, swords,
bows, lances, darts, goads, musk, elc. were destroyed by the
conflagration. See Sundara, LIX, 23; Yuddha, LXXV, 6to 13.

I must stop here this most fascinating description of
sensual and pomnpous magnificence, As can bz expected, the
description of Kishkindha is a tame affair after the spiritual
glory of Ayodhya and the sensual splendour of [.anka, But
even there we find beauty and magnificence, though of a
comparatively crude and pedestrian character, [n it also there
were fine gardens and forests, There were fine white horses.
Sugreeva’s palace had seven Kakskyas (sections), There were
charming seats and sofas. There were beautiful and fragrant
garlands, There were luscious fruits and tasteful wines and
plenty of grains, Sweet music was heard everywhere.
The city had a golden rampart, See Kishkindha, XXXII,
12, 14, 16,

The poet gives a brief but expressive description of the
Pandya king's capital city Kavatapura, The city had a
beautiful appearance and was full of pearls and gems and gold.

o B R geemieIfe | o
I w5 TeEFT A 5599 T90: (Kishkindha, XL, 19), .,
R—28 :
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RURAL LIFE

Though we do not find in Valmiki's poem as detailed 2
description of rural life as of urban life, India was then as now a
land of villages, Even then as now there were also great capital
cities and temple cities and industrial and commercial centres
which were homes and centres and radiators of industry and
learning and culture and spirituality, When Rama went intn
exile he traversed the whole of Kosala. (fmmem #mem g -
a sgwadwi—Ayodhya, L, 1), Guha was a petty chief-
tain lving in a village on the banks of the Ganges. The
poet refers to jinapada as well as paura, i.e, rural population and
urban population as being prosperous and happy.

G AW FRA: CRAl I 7G|
e agdit qa@sRa=aaE (L (Bala, V, 5).

Kosala was irrigated by rivers and channels and did not depend
on the rains alone and had no trouble from wild beasts and
had plenty of mines and minarecs.

HIAIH T4 A9 qRaraa: |
TR 7 64 @RfETRRE: I (Ayodhya, C, 48).
The villages had village officers called janapadeswaras (Uttara

XXXVII, 16) and village headmen called ghoshamahattaras
(Ayodhya, LXXXIII, 15).

HERMITAGE OR TAPOVANA LIFE

Indian civilisation derived its greatness and uniqueness even
more from its askramas and tapovanas than from its villages
and cities. It wasfrom them as from the heart that the life-stream
of spirituality coursed through the body politic, The hermitages
were abodes of peace and piety. Anasuya gives in Ayoddhya,
CXIX, 8 to 9, a graphic description of evening in the Asramas,

TRO% G999 | (Aranya, I, 3).

o¥ are fovn Sen: @A @A () (Aranya, VI, 6).
The. hermitages at Chiﬁrakuta and Panchavati which were huis
buitl with mud walls and bamboo roofing and grass covering
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and were built for Rama by Lakshmana are beautifully

described in Canto 56 of the Ayodhya Kanda and Canto 15 of
the Aranya Kanda,

ARTS
A second important aspect of civilisation is the condition
of the fine arts and the industrial arts, I have already referred
to the existence of temples and images, Throughout the,
Ramayana we find sweet strains of music floating from all sides,’
besides the singing of the entire poem itself, Ayodhya resound-
ed with the music of bheri and dundabhi (kettledrum), mridangaj
(drum), vina, panava (small drum) etc, (Sze Balakanda Canto V).|
fn the Sundara Kanda wc find mention of various musical\
instruments (Canto X) and of sweet music both vocal and
instrumental and of charming dances.
A gL Na HreraEeiiie |
st azawgmt ffy scawafia u (Sundara, 1V, 10).
FA@Ar: wﬁgap 73al | (Sundara, V, 9).
FeafeaFTS || (Sundara, X, 32).
We hear also about singers and dancers in Ayodhya (asads1i—
Bala, XIII, 7) and dancing women, (I&T%% 9gsifia: —Ayodhya,
LXXXIII, 15).
ASABATRT WAHAT T TEAY |
AAHUGE] T JHIA 9GS U (Ayodhya, VI, 14).

The kings were woke from sleep to musical invocations
etc, by Vandis, Sutas, Magadhas, Panividakas and other singers

See Ayodhya LXV, 12, 4. Kings were entegfgned also with dances,
humorous recitations, etc,

RaRa aur @i wEEal S |
TeeraR agei® Bl T 0 (Ayodhya, LXIX, 4),
PN TAmguE o |
st wgaAri g awww: | (Uttara, XLIII, 1)
In Ayodhya, LXVII, 16, there is a reference to Harikathas,,

L ewirEen waden Sl g -
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Architecture of a very advanced and refined description
exisféd in the times of Valmiki, He refers to architectural
experts ((@nv@ ffvar), hodmen (wwifaw), carpenters (x¥er),
masons  (Rea and fredt), and diggers (@w%). (See Bala XIII, 6,
7). Houses were built of stones and bricks and timber. (Bala,
XIII, 9). Dasaratha’s palace had eight sections or apartments
(See Ayodhya, LVII, 24). Rama’s palace gets a gorgeous descrip-
tion in the Ayodha Kanda, Canto XV, verses 31 to 40. Kaikeyi's
palace is grandly described in Ayodhya, X, 11 to 15. Even
Sugreeva’s palace had seven apartments (See Rishkindha,
XXXIII, 18) As for Ravana’s palace, the poet’s imagination
soars to ethereal heights in describing Lanka and Ravana’s man-
sion as shown already,

Sculpture and painting were housed 1n such mansions and
palaces, Rama’s palace had golden statues and images and
other artistically carved figures (Faaafa@man—Ayodhya XV, 82;
géw  wiwhrga —Ayodhya, XV, 33). In Ravana's palace there
were artificial arbours made of creepers, (sarEi™), picture-
galleries (femmnawrift), pavilions of sport (fwemgifr), artificial hills
made of timber (greadamfir), houses specially designed for amorous
delights (smmawgs ), playrooms for daytime sport (Rewgs),
(Sundara, VI, 36, 87) besides the paintings and the artificial
birds etc. made of silver and gold already referred to above,

Besides the fine arts, there flourished also diverse industrial

arts. Vali's Sibika (palanquin) is very grandly described as
containing paintings and artificial birds and trees, clc.

afRgnifmft grpdfrIfam |
anfaat ﬁﬂﬁ?ﬁbgﬁfm e
fmrafrafeget SreAarEieEar |
ghgwt framet 9 gwal frEsdor |
FRTAEE  arenRaRsEar |

C erERR femEaeniaE |

(Kishkindha, XXXV, 23 to 25).
When Bharata started to bring Rama back, he was accompanied
by many technicians and artists. There is a reference in Canto
of the Ayodhya Kanda to diggers of tanks, mechanics, paid
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technicians, masons, roadmakers, carpenters, woodcutters, wall-
diggers, plasterers, basket-makers, tent-makers, etc,

o RYR: GIRANTRET: |
WEAIWE: T ST SE & )
SHIFaE: WY 9EN1 TR |
o F9%aa WIRTR gwaEEn |

FIEA: GUEHN: TAEATIET ||
(Ayodhya, LXXX, 1 to 3, 16),

Canto 83 refers to other technicians and industrial artists such
as gem-makers (aforFmr:), potters (gw#mn:), spinners and weavers
{(awdiga:), weapon-makers (weiwdfifie:), makers of peacock-feather
fans (wFgE#:), sawyers (wmfwan), embellishers (Q=m:), drillers
(3g=:), ivory workers (z=rQ:), plasterers (gamms), perfumers
(wetmefifam:), goldsmiths (gadmmer), blanket-makers (sww@wamar),
preparers of oil baths and hot water-baths (em#r:), shampooers
(Iwwree), physicians (3gn), incense-makers (ga:), wine-makers
(wifoesr:), washermen (o), tailors (g9amrm), actors (Rwmm), and
boatmen (&sd#:). Canto, 89 refers to ordinary boats as well as
royal barges (@fi@s). The Ramayana describes various kinds of
jewels worn by men and women such as earrings (3<@), armlets
(¥gz and &]), goldeh chains (fs%), pearl necklaces (gwmer or
g, girdle (@i or Twan), etc. In the wonderful canto des-
cribing Bharadwaja’s dainty and delicious feast to Bharata, we
have a reference {o delicous and dainty viands of all varieties
as well as certain luxury preparations such as creams (%e%),
cosmetics or fragrant powders and lotions (s%, #®), whi th-
pastes (gwMgwoRely g ), white sandalpaste in
(gwW, IAwewr  eqgeeiaea:), polished mirrors (vfozgge
diverse pairs of sandals and shoes (TigRvgie q

collyrium (gfsht), combs (e ), combs for beards (gt ), lovely
beds, carpets, etc. Scented sandal paste (&) is referred to in
Ayodhya, CXVIII, 18, -

IDEALS OF WOMANHOOD -

I have already referred in an earlier chapter to Valmiki's
ideals of family life, I wish to emphasise here only that he tas
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generally depicted only noble-minded women and that he has a
high reverence for womanhood, Even Kaikayi is represented by
him as noble in nature but impulsive and carried away by her fears
on account of her son, Even Manthara is represented as
inspired by the sole motive of doing good to Kaikeyi whose
nurse she was at one time. Surpanaka and Ayomukhi alone are
represented as being extremely lascivious and Tataka is
represented as a cruel and murderous woman, The women of
Valmiki’s poem are learned and pure and full of high morality
and spirituality. Sati or the self-immolatfon of widows on the
funeral pyre of their husbands was unknown in the age of the
Ramayana.

Even to this day there is no higher or loftier or sublimer
declaration of the complete heart-unity of husband and wife than
that contained in Sita's reply to Rama in Cantos 27 and 29 of the
Ayodhya Kanda. She says : ¢ One's father, mother, brother, son
and daughter-in-law enjoy one’s own fortunes. But the wife
shares in all the joys and sorrows of her husband. The husband
is the only refuge for the wife here and hereafter. Her father or
her son or her mother or her companions or even herself cannot
save her soul but he alone can do so. lf you have resolved to go
to the forest, [ shall go before you remoyving sharp grass and
thorns from your path. The sweet shade of your feet is better
than palaces and pavilions or than a glorious flight in the emply-
rean, My {father and my mother have declared this to be the
law of life for me. 1 shall dwell happily in the forest with you
as I will in my father’s house, without thinking of any of the
three worlds but thinking only about serving you. I shall serve
you with a controlled mind, Let me roam about the fragrant
forests with you. i shall this very day go with yon to the forest.
You cannot iurn me back, Even if I can be in heaven without
you, I do not desire heaven without you, ., . . . . O pure
souled ane! I love you and am pure and shall be peerless in
soul if I follow you. You, my Lord, are my God. Even in the
world after death union with thee is for me the highest
auspiciousness. ‘The great ones say that she who is given in

' mmiwiage toja person  with the gift of sacred water will be his
bride in the other srorld and in birth after birth.”
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IDEALS OF MANHOOD

Quite as remarkable as Valmiki’s ideals of manhood are
his ideals of manhood. The real heart-points of civilisation, the
real wealth of a countiy, are its men and women. In the
Ramayana the loyalty of Rama to Sita is as remarkable
as the loyalty of Sita to Rama, What does it matter what
other nations or persons do or do not doin this supreme sphere of
life? Our ideal is the life of Sita Rama. Rama baunished Sita in
obedience to a higher law. But in obedience to the highest law
of his being, he was loyal to her even after her disappearance.
A golden image of her always stood before his eyes and was the
only solace of his lacerated heart. Not even Homer or Virgil
ar Donte or Shakespeare or Milton or Goethe, nay, not even

Kalidasa or Tulasi Das or Kambar, has set up a loftier ideal
before humanity,

Rama is not only the ideal husband but also the ideal son,
the ideal brother, the ideal father, the ideal master, the ideal
sovereign, Valmiki has set before the world, like a lighted
lamp on a hill-top, the many-sided greatness of Rama, so that

all men may walk along the thorny paths of life in the light
of that lofty ideal,

Valmiki prepares our minds and hearts for the advent of
such a man by describing in fitting words Kosala and its capital
city Ayodhya as already pointed out above. Tne men of
Ayodhya were happy, righteous, learned, contented and
truthful. Therc were no paupers there, What was the wealth
which they prized most? Cattle and horses and money and
grains, (PR ). Every one was a Kutumbi. A Kutumba
(tamily) according to the Hindu notions is 2 wider concept than
the modern concept of husband and wife and children, I
includes also the parents, the daughters.in-law and the guests,

arr Rar qu g o Teaifieaa |

qween: §EOR fess fse o
Every family had all the four aims of life (Dl}arma and Artha
a8d Kama and Moksha) properly fulfilled (Reard:). . There:wery

"
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no lascivious or miserly or cruel or ignorant or faithless
persons in Ayodhya, All the men and women there were
full of righteousness and self-control and had excellent character
and conduct, They were handsome, pure, learned, prosperous,
long-lived and full of happiness,

The secret of Rama's perfection is contained in the two
words, Guinavan and Veeryavan, contained in the opening verses
of the immortal poem. They contain all the static and dynamic
heroisms of life. The good man in a good State in a good world
is Valmiky’s matchless ideal.

What are the vital elements of such perfect manhood as
Valmiki portrays it ? They are equanimity, initiative, protective
tenderness and matchless power, It is this combination in man
that will lead to the establishment of the Kingdom on the Earth.
I have already described these traits in great detail in an earlier
chapter of this work. I shall therefore merely content myself
with quoting some peerless stanzas illustrative of these basic
manly virtues.

q 94 TFHAE G R |

giowmimes ean Refaffar || (Ayodhya, XIX, 33).

FEQEIFR T 34 T g9 [ (Sundara, XXX VI, 19).

fraaiag aoed 9 @9y FEEA |

g gaft a® e@ar AR ||

ERY WAA qAEif 9 AW

oM TR qEAFIIET W 1|

(Yuddha, XVIII, 3, 83).

w@ frafl 3na saQs@ &g 4 (Bala, I, 4).

Righteousness and renown are the highest ideals and should be

prized above royalty and riches in our fleeting life in an
evanescent world,

ek ITEETON 7 TEQ: TS AGK |

. AR 7.3 A AR Peamandaia: | :
(Ayodhya, XXI, 63)
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NATIONAL AND INTERNATIONAL IDEALS.

Free fearless fregdom from fear was the national and
internatiopal ideal of Valmiki and Rama and has been and
will ever be the ideal of India. Valmiki is never tired of
emphasising the need for military defence of the freedom and
unity and prosperity of the country. Kosala, Kishkindha, and
Lanka were well-defended and its peoples were prepared to lay
down their lives to preserve the freedom and unity and
prosperity of the State.

At the same time Rama set the unique exampleof a con-
querer who never stooped to conquer and who never made others
stoop to him. He desired only to spread the kingdom of God on
the earth, to propagate higher standards of life everywhere, and
to make the highest culture strike root in every soil, When he
killed Vali because of his sin, he installed Sugreeva on the throne,
He had no annexation policy such as disfigures the later pages
of human history. When he killed Ravana for his sins, he in-

stalled thc righteous (wwian) Vibhishana on the throne of
Lanka.

What strikes me as the most memorable of the national
ideals of Rama is his declaration and achievement of the unity

of India, He boldly claimed the whole country as belonging to
his race.

gEAENa A aATTHE |
afimgsamt fFograsEiaft (| (Kishkindha, XVIII, 6).

He demonstrated the unity by walking on foot all over the
country from the northern end to the southern end, from the
western extremity to the eastern extremity, He did so along
with Sita Devi and Lakshmana, What Rama has put together,
no man should or could put asunder. A free united prosperous
happy India in a free united prosperous happy world—what a
glorious national and international ideal !

SPIRITUALITY,
Last but pot least in Valmiki’s portaiture of Indian civilisa-

tion is the note of dominant and pervasive spirituality, What
R-33 ’ ‘

i

-
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are all the short-lived prosperity of individuals and nations, the
short-lived triumphs of military prowes; worth if there is no
sense of the higher values of life, no sens€ of the infinite series
of lives of which the present life is but one and only one. no
realisation of the dignity and destiny of the soul, no comprehen-
sion of the nature of the universe, no communicn with God. In
short, of what use is it to gain the whole world if we lose
our soul? When Kausalya hears the gladsome news of the
proposed cotonation of Rama as heir-apparent she is lifted into
a mood of humility and prayerfulness to God,

s goAn Q@ AUSARETR |
qUERT 969 S Saaq 1| (Ayodhya, IV, 83).

Rama and Sita spend the night before the proposed coronation
day in prayerful Vigil in God’s shrine. See Ayodhya, VI, 1 to 4,
Rama showed for all time how delicacy of feeling and daring
could and should be combined with devoutness and devotion.

THE IDEAL MAN AND WOMAN IN AN IDEAL STATE
IN AN IDEAL WORLD

Ever since Valmiki’s vision and voice were heard by India,
India has built her culture and civilisation and community life
on this supreme ideal—the ideal of the ideal man and woman in
an ideal state in an ideal world. She may have beheld that
vision sometimes with less clarity and sometimes with more
clarity. She may have sometimes faltered in her footsteps in
her pursuit of that ideal. But she has always sought that vision
and always persevered {o 1calise it. That is why the Indian
civilisation has lived on and outlived her compeers. India says
even to-day and asks the whole world to say to Valmiki as he
said to Narada.

w@R=srE Ay W Fage /Y
T & anify wgREtE w
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Vdimiki’s Vision of Life.

Thus Valmiki's great work confessedly begins with a vision
of the perfect man and rises to a vision of the perfect society and
ends with a vision of the perfect God. Its supreme merit is in
showing the inter-connectedness of man and universe and God.
Man cannot and does not live except in and for and through
the world and cannot exist without the grace and support and
mercy of God. The universe has no value apart from man and
no power of existence apart from God. Nor has God any self-
realisation as beauty and love and power and wisdom except
through the creation and preservation and dissolution of the
universe and for the sake of the salvation of all living beings,

We can fully realisc the supreme merit of Valmiki only
when we realise that he overtops all the other poets and saints
and sages. Other poets here or elsewhere are all prone to over-
emphasise one or another or more of the three vital and essential
factors of human experience—man and universe and God, Some
of them merely portray the varying magnificence and misery
of man ignoring the fact that man has no significance except as
a member of the family or the society or the State and that
Nature surrounds him and embosoms him and consoles him and
at times even combats and assails and punishes her ‘“darling
foster-child, her inmate man”. They either ignore or even deny
the divine source and sustenance and summation of things.
Other poets are so taken up with the beauty and vastness and
sublimity of Nature that they lovingly and scrutinisingly observe
the changes of light and shade in her face aud the vanations of
the appeal in her eyes and ot the splendour of her trame and
find the greatest delight in seeing and utiertng her moods and
magnificences with a thrilled and quivering voice, They feel
that man is so puny and frail and petty that his life nacrdly
counts in the presence of the hues and harmonies of Nature.
There are yet other poets who are unobservant of Nature and
heedless of Man but are awestruck at the spectacle of human
gocieties which are a higher and more colourful and comslex
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unity than a mere succession of hills and vales and streams
and seas. There are yet others who hunger for

“ That fair Beauty which no eye can see
And that sweet music which no ear can measure ”.

They think and feel and say that the spectacle of human destiny
and the life of complex societies and the stupendous sublimities
of nature are bounded by the earth which is but a speck of dust
in the scheme of the cosmic existence and that the cosmos itself
is but an iota of the infinite glory of God. They even feel and
say that man and universe are but shadows of a shade, a mere
Maiya, a dream, a vanishing pageant and nothing more, Very
few poets see life steadily and see it whole. Very few poets know
and feel and say how men and universe are in perfect harmony
and that both are in unison with God.

If with this ideological background we compare the Rama-
yana with Iliad and Odyssey and den¢id and Cid and Paradise
Lost and Paradise Regained, we can realise the soaring great-
ness of Valmiki. In most of the epics outside India we see the
poet engrossed with the fortunes of men. They end with
attained success. In Milton we sec how the Biblical vision
dominates everything else. Nay, set the Ramayana side by side
with the oceanic surfaces and depths of the Mahabharatha.
His is the pure Gangetic flood which comes from the skies and
fills the ocean and which has a purity and a sweetness which
the ocean itself can never know. The Mahabharata belongs to
a more sophisticated age and depicts a more complex and
less coherent society. The Bhagawata touches spiritual heights
which no other poem has reached but one feels somehow that
the unseen beauties and the unheard melodies dominate it
more than the seen beauties and the heard melodies of the
earth. In all the Indian epics, life overflows into the super-
life. In the Greek and Roman epics we see only the righting
of wrongs. .In India we see the same ideal and also the ideal

.supreme renunciation of life and the ascension of life
%ﬁ.‘rmxperhfe Even as regards Man, Valmiki does not describe
¥'inerely pm&pqme man or a merely strong man or a merely
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intellectual man or a merely unselfish man or a mere devotee,
He gives us the vislon of a man who is handsome and strong
and intellectual and unselfish and godly. As regards Society,
he gives us the vision of a Society in which the groups are har-
monised and interdependent and in which life is based on duties
rather than on nights and in which wealth is not sought to the
exclusion of righteousness and enjoyment nor enjoyment to the
exclusion of wealth and righteousness nor righteousness to the
exclusion of wealth and enjoyment, Rama asks Bharata :

YA o 9hwd qq0 a1 o |

N a1 ffem w0 T TR |

wEgy 9 9 9 WA ¥ @ R

fsa #1® ®37 89 R 899 Il (Ayodhya, C, 63, 64).

This harmony of aims existed then in the case of individuals and
of societies. Man is shown not only 1n and for himself but also in
action 1 the family and in society and as existing and
realising himself in and for and through Society. Man’s life is
shown also embosomed in the loving maternal arms of Nature,
Rama’s life begins on the banks of the Sarayu and goes to the banks
of the Ganges and enters many hills and forests and societies and
severeignities and comes back to the Sarayu again before it goes
« to the imperial Palace whence he came .  All the time we are
made to feel that “the soul that rises with us, our life’s star ”
“hath had elscwhere its setting and cometh from afar’ and
that ¢ trailing clouds of glory do we come from God who is our
home ",

Valmiki shows us also his vison of a free federal united India,
Rama was the first democrat and federalist in India, He em-
braces Guha and Sugreeva and Hanuman and Vibheeshana as
his equals though be is their superior in beauty and strength and
wisdom, The law of Serandgathi demands that the higher
should descend to the level of the lower just as surely as it
admonishes the lower to surrender itself to the higher, Sugreeya
and Vibheeshana were back in their kingdoms after seeing
Ramarajya established in Kosalaand established Ramarajya there,
Rama Rajyain a united India—what a wounderful vision ! ,»



1882 RAMAYANA

At the same time in the Uttara Kanda the poet gives us the
contrasted spectacle of a world—conquest by Ravana through
pride and war and destruction, He shows the upsetting of the
balance of life everywhere., Ravana has become Loka-Kan-
taka (world-injurer) and harms all beings because of his insolence
of prowess, (fdi@¥ wd) (Bala, XV, 22). Vishnu was not
asked by the gods to rule the world but only to free the world
from Ravana, But God gives two boons though only one was
asked for. He promises to restore the balance of life by remov-
ing the disturber of the harmony of the universe and by ruling
the world in a human form himself and re-establishing Dharma
(righteousness) on the thwone,

ofama qw e X TER |
ahGuETE @EE g 3 | (Bhagawad Gita, IV, 8).

CHAPTER XV.

Valmiki and his Successors.

1 have already indicated how the onrush of the Val-
mikian Ganges at Haridwar has become the broader river of the
Mahabharata, which contains within it a Ram3pakyana.
Valmiki's language has passed into Vyasa's soul. In Maha-
.bharatha and in the Bhagawata we have Vyasa's condensation
of the Ramayana into a few marvellors chapters, We find
the Ramayana story also in the Padma Purana and the Adhyatma

' Ramayana. We find it also in other Puranas such as Vishnu
. Porana, Agni Purana, Skanda Purana, Vaya Purana and Kurma
{ Purana, There is no later poetry of any importance in India
which has not felt the influence of Valmiki, The prophecy that

that he would be a poet's poet (7¢ slimnar—DB1ala, 1V, 80) has
been amply fulfilled,

The Buddhist and Jain scriptures have included the story

of Rama though in garbled forms. Kalidasa, the supreme voice
.ig alater age when India was yet free and was self-

Wm many aspects and levels of lile, ‘owes
N P ) oW
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to Valmiki the very blossoming of his genius, He himself
modestly and gratefully says:

A FIEER Asfea daftfn |
RO\ FAGGHN GrEARERTE: | (Raghuvamsa, I, 4).

He calls Valmiki's work as sfysewwgfa (Raghuvamsa, 1, 4; XV, 38)
and Valmiki as Adi Kavi, (Raghuvamsa XV, 41), His own poetry
is, according to him, only a thread which is able to effect an en-
terance into a gem only after the gem had been pierced and a way
had becn made by a diamond pin. The very words Ragiu-
vamsa and Kumarasaméhava themselves have been taken by
him from Valmiki (Bala, JI, 9 ; XXXVII, 32). He has taken
words and phrases and scenes from his master and used them in
his own works. Valmiki refers to the lightning as the banner of
the clouds (fgaa#:—Kishkindha, XXVIII, 20). Kalidasa refers
to afmar: in his Ritusamhara. The word agmy (Ayodhya,
LXVII, 22) is used in Raghuvamsa, XVI, 41. The line /i &3
#ed war iR & (Aranya, LXIV, 29) is used in Act IV of
Vickramorvasiya. The image in

GO g 9@ g 1| (Ayodhya, XLV, 5).
is taken into and refined further in Raguvamsa, 11, 19,

@ fReEauAIsRret TR |

In my work on Kalidasa, volume I, 1 have shown the innumerable
correspondences of idea and expression between Valmiki and
Kalidasa. T may make a special reference to the way in which

Valmiki's line (wawfufmrgsiw-aafy aged) has been worked ont
into a beautiful verse in Raghuvamsa, XII, 61,

w1 ffesar 84 somi oael g |
aeE At oid agefe o
The verse ) .
SEUWTE @ SwRae i g
(Raghuvamsa, XII, 83}
is an obvious echo from Valmiki's

SO W™ Wy (Yuddhs, i, «mbg.
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Nay, the Ramayana itself is condensed in Raghuvamsa, In the
Vikramorvasiya, the Ramayana scene of Rama’s infatuation after
Sita's abduction is pressed into service, In the Abjjnana Sakun-
‘tala the idea of the ring was taken from the ring episode in the
Sundarakinda of the Ramayana. The description of Sitaas a
pregnant woman and as a mother and the moving story of Sita
being received by her mother Bhoodevi inspired the similar
descriptions of Sakuntala in Kalidasa's famous drama, The
idea of sending the cloud as a messenger in Megha Sandesa,
which was itself a model to many later Sandesa Kaviyas, was
taken from the Sundarakanda which describes Hanuman's going
as amessenger from Rama to Sita, Nay, in it the poet compares
the cloud to Hanuman. In the Kumarasambhava, Canto I1I, the
description of Spring is closely modelled on the description of
Spring in Canto I of the Kishkindha Kanda. In the Kumara.
sambhava, Canto II, viz.

FaEhe Ragwen = wy awg fEeE |
the idea is taken from the Aranyakanda, XVI, 8,

fafiafaeda & qoq Remwrr |

He evidently took from the Ramayana scenes about Sita and
Valkala (Chapter 37 of the Ayodya Kanda) the underlying idea
of the beautiful verse in the Kumarasambhava.

fofrmaran R ae%® 94 [ AuERRETES || (V, 44).

In Sakuntala the flight of Matali’s chariot is evidently inspired by
the description of Sampathi's flight in the Kishkindha Kanda,
Canto 61. In the Vikramorvasiya, Act IV is modelled on the
description of Rama’s invocation to things animate and inanimate
in the Aranyakanda in his grief after his separation from Sita.
Valmiki's personification of Lanka in the Sundara Kanda has
been the model of Kalidasa’s personification of Ayodhya in
Canto XVI of the Ragiuvamsa.

It must be mentioned further that Asvaghosha, whom I
have shown to be later than Kalidasa in my two volumes on
Kaljdasa, was inflyenced by Valmiki as well as Kalidasa,
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A

‘ , Even earlier thah Kalidasa Bhasa sat at the master'’s fm
and was inspired to write some of his mast wonderful plays such
as Abhisheka Nataka and Pratim&ﬂataka. In the Buddbist Dasa.
ratha Jataha tale of Ramg, Sita is described as Rama's sister and
Rama is said to have been an earlier Ehddlp‘a. Of the Jain Rama-
yanas, there are two schools: (1) that of Vimalasuri which is an
adaptation of Valmiki's work ; (2) that of Gunabhadra%which is
amixture of many legends. The Jain Ramayana has peculiarities
of its own. In the post-Kalidasa period the number of poets and
playwrights who owe their inspiration to Valmiki is very large.
Their name is legion, The dramas of Rajaseckhara and
Jayadeva and Murari and many other dramatists of mediacval
times, and the dramas of Shaktibhadra and Rajachudamani
Dixita and Lakshmana Suri and others in recent times are only
a few among many such dramas. The dramatists frequently
change Valmiki's story of Rama. Bhavabhuti took his story
about the reunion of Rama and Sita from the version of the
Ramayana in the Kath8-Sarit-sigara, Bhatti K&vya is a long
poem in which the author narrates the Ramayana story in verses
which [ulfil also another purpose, viz. illustrating the rules of
Sanskrit grammar. Kumaradasa’s Janakiharana is a charming
poem. Kshemendra's Ramayana Manjari is another remarkable
poem on the story of Rama. Vedanta Desika's Hamsa Sandesa
is modelled on Kalidasa’s poem and describes Rama's message
to Sita,

Not only the poels and playwrights but the greatwriters
on aesthetics have gone again and again to the fountain
source of the Ramayana for illustrations, Of them all, the greatest
is certainly Ananda Vardhana, the author of Dhvanyiloka, His
reverance and admiration for Valmiki seem to be limitless, Mr,
C. V. Vaidya says well: ‘Indeed, it the R&mayana) has always
been looked upon as the first and foremost Mahakavya in Sanskrik
literature. Perhaps the very definition of a Mahakavya has
been in India ewolved from this first and most superh tyfé of
it, as in the western postics the defination of an epi¢ paem has

R—34
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- *
been evolved from the Iliad". Sahitya Darpana describes the
contents of a Mahakavya thus:

SRR T |
SR TATASIIAR: ) *
Fnfe = gheEhgrs |
JOHONAATRARE: I

Ul qUENE GEEET oERE |

It is also to be noted that Faizi translated the Ramayana
{into the Persian language. But it is when we come to the vast
"and varied efflorescence in the modern regional languages in
India that we see how Valmiki’s Ramayana is the greatest seed-
bed of poetry in India, The Ramayana has been adapted into
'all the vernaculars in India. Of these the classical work
' Ramayana in Tamil by Kambar and the equally classical work
Rama Charita Manes in Hindi by Tulsidas stand supreme.
*These works are original in that the story of Rama has been
handed by supremely great poets who were inspired by Valmiki
and followed the march of his thought without sacrificing their
own originality of thought and felicity of expression.

In North India the teaching of Ramananda and the poems

" of Kabir are full of devotion to Rama and have been inspired by
the Ramayana, There are versions of the Ramayana by Chinta-

mani Tripati and Iswaraprasad Tripathi in Hindi in the 17th

century. In the Assamese language there is a Ramayana by

Avnanta Kandali. In recent times Madhusoodan Dutt wrote

a great poem in Bengali on Meghanadvadh. Rabindranath

Tagore was profoundly influenced by the Ramayana and wrote

a drama called Valmikir Pratibha. In Western India there are

Marathi versions of the Ramayana. Premananda’s Ramayana

in the Guzerati language belongs to the 17th century, In the

South ‘Indian ;languages we must note that the entire Tamil

Prabasdham owes its inspiration as much to the Ramayana as

to the Bhagawata, There are a ‘beautiful Telugu Ramayana by

Vavillakolanu Subba Row, a Canarese poem Ramachandra-

¢charita Prgng by Abbinawa Pampa, and a Malayalam poem
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called Ramacharita.. There have been also English versions of
the Ramayana by R. T. Griffiths and R. C. Dutt. 1 must in
conclusion refer to Mahatma Gandhi’'s reverence for Ram Nam
and his glorification ¢f Rama Rajya.

Such has been the impress left by Valmiki on the life and
literature of India. The story of the Ramayana migrated
to Eastern Asia and Indonesia and was studied in Siam and
Cambodia and Java and Bali etc. and inspired painting and
sculpture and dance in those far—off lands. In the history of the
world there have been instances of the moulding of life by
literature. Great literary works have made history and have
profoundly influenced the lives of millions of human beings and
the destiny of countries. Shakespeare has said about his poetry
that his ‘powerful rhyme’ will outlive many kings. His pro-
phecy has been amply fulfilled by the perennial popularity of his
plays. Vaimiki is the leader of the immortal group which
includes but few names such as Vyasa and Kalidasa, Tulsidas
and Kambar, Shakespeare and Milton, and Dante and Goethe.

CHAPTER XVI,

Conclusion

This work of mine has been a source of great delight to me
for many years. 1 have read and reread Valmiki's work many
times and everytime with renewed delight. My late lamented
noble father, Professor K. Sundararaman, used to discuss the
Ramayana with me very often and say: ¢ There is something
in it that eludes our grasp. I feel mystified and bewildered
every time I read it. The poetry charms me and inspires me
and bears me along. But my intellect stands by on the bank of
the stream and asks whence ? why? whither? I have not been
able to answer these questions”. That has been my feeling too.
I have reflected and pondered long and often over the signifi.
cance of the poem though I have always felt its charm and
admired its value, 1 have made bold to put down in black and
white my view of the appeal of Valmiki to the modern Indian
mind and leave it there,
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* Vaimiki ‘is' 0o doubt the "4di Kawi, . He is the oldest
and greatest of poels, Not cven Homer can come snywhere
néar him, Compared with Valmiki, he is but a baby of
yesterday. DBut though Valmiki is i‘* ancient of the world *
he is also *in the moraing of the times’. There is some-
thing in him that defies age just as it defies analysis, He
bae 4 wisdom that is very much needed alike in India and
beyond India, The forces of world—domination have been
lat loose once more on the world and we are in their grip.
Sanity and sweetness seem to be on the wane. India is
torn by dissensions and is yet in economic bondage though
politically free. The world at large is yet full of bleeding
wounds inflicted by man on man and by nation on nation, In
every socicty egoism is rampant and altruism is a lessening force
in hfe, Inside the family the graces and rcfinements and sancti-
ties of an earlier age seem to have gone never to return. Women
also have joined in the general scramble. Life is being lived
on the principle that they shall take who bave the power and
they shall keep who can,”

Valmiki belongs to an age when there was a coordination of
jndividual discipline and social harmony and political freedom
and spiritual happiness, Until that harmony is recaptured there
is no hope for the” world, That is the real value of ancient
India to modern India and that is the real value of India to the
world, May the pure and purifying Ganges of poesy coming
from the serene and sovereiga hill-top of Valmiki and flowing
into the ocean of Rama’s grace dower the world with puiity and
prospenty and power and perfection !
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BOOK 1
General Riddies.

1. THE RIDDLE OF THE COMMENTARIES.

In dealing with the many moot points in the Ramayana, we
must give the most careful consideration to the interpretations
and opinions of the great commentators on the poem such as
Govindaraja and Maheswara Tirtha and Rama Pandita, but we
must remember at the same time their obvious limitations. They
exhibit often a tendency to be merely recondite and to show off
their cleverness and sometimes break up compound and
complex sentences into curious fractions (e.¢. Avodhya, XI, 22;
Sundara, XVI, 27). Govindaraja belonged to the 16th century
A.D. and lived at Conjeevaram or Sholingur. One of his
defects is that he ncver fails to have a fling at God Siva, (e g
Bala, XLIII, 27; Ayodhya, CVI, 3l1; Yuddha, CXXVX, 18).
Other comn entators were Kathaka, Utari, Iswara Dixita,
Umamaheswaia, Nagesa, Ramanada Theertha, Lokanatha,
Viswanatha and Hari Pandita, A curious ms. is that of Rama-
yana Tatparya Deepika, which is said to have becn an exposition
of the meaning of the Ramayana by Vyasa at the request
of Yudhishtira. Trayambaka Makhis Dharmakootha is an
exposition of the poem and seeks to show that the poem is an
exposition of Dharma, He was a minister of the Tanjore
Mahratta King Shahaji, Valmiki Hridayam is a commentary
on the poem by Ahcbala in the 16th century, His pupil wrote
Virodhabhanjani which is a commentary on stray verses in the
poem, Sri Madhwachirya wrote Ramayana Tatparyanirnaya
Appayya Dixita wrote Ramayana Tatparyanirnaya and Rama-
yana Sara Sangraha, Ramayandnvayi is a commentary by
Rangacharya. Ramayana Biooshanam is a commentary by
Prabalamukunda Suri. Subodhini is a commentary by
Aochinava Ramabhadrasrama, Dr. M. Krishnamacharya tefers
in his Hislory of Classical Sanskrit Literature to certain :mbny.
mous commentaries such as Chaturarthi, Amrita Kataka, "Rama-
yana-saradeepika, Gurubala chittaraniani and Vidwda Manoran-
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jani. He mentions also Ramayana Sarasangraha by Varadaraja
and Ramayana Sarachandrika by Srinivasaraghavacharya,
He refers also to Ramayana Vishamapadartha Vyakhyana by
Bhatta Devarama, Kalpavallika by Nrisimhasastri interpreting
Rama as an incarnation of Tripurasundari, Ramayanartha
prakasika by Venkata, Ramayana Mahimadarsa by Hayagriva
Sastri, Ramayana Kath& Vimarsa by Venkalaraya, Ramaiyana
Sara Sangraha by Venkatacharya, Ramayana Sara of Agnivesa,
Ramayana Kalanirnayabodhini by Veakata Sundaracharya,
Ramavatara Kalanirnaya, and Ramayana t{athva darpana by
Narayana Yati. A specially interesting work is Peria Vachan
Pillai’s Ramayana Tanisloki commenting on some important
verses in the poem, Rasanishyandini is a similar work by
Parittiyur Krishna Sastri. Among recent interesting works
may be mentioncd Ramayana Saravali and Ramayana Mukta-
vali by Mr. T. Srinivasaraghavacharya of Chittoor, Rimayana
Ratna Malika by Mr, C. Doraswamy Iyengar of Chittoor, a work
on the Ramayana Bala Kanda by Sahiti Vallabha T. Sundara-
chariar and many volumes of Tamil exposition of Valmiki's work
by Pandit Thethiyur Subramania Sastri.

2. THE RIDDLE OF THE ORIENTALISTS AND
INDOLOGISTS,

The Ramayana has been subjected to different kinds of ill-
treatment by tne orientalists and indologists as well. 1 am dis-
cussing the views of some of them below as bearing on the
historicity of the Ramayana and on the question of the relative
priority of the Ramayana and the Mahabbarata and I have
already discussed their views as bearing on the question of the
date of the Ramayana, I shall therefore refer here to some of
their odd theories and their mutual contradictoriness.

I may, by way of exemplification, refer to the absurd theory
of Professor Weber, on the strength of the Buddhistic version of
the Dasaratha jataka that the story of the abduction of Sitd and
of the war with Ravana was taken by Valmiki from Homer, as
that W is pbt foynd in the Buddhistic story of Rama! This
view ¥ d&g*t:he view that the B'agawad Gita doctrines of
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incarnation and redemptionfrom sin were taken from the Bibhical
life of Christ | Professor Weber's basic error was his view that
the Dasaratha Jataka was anterior to the Ramayana. It was the
Jataka tale that copied the Ramayana and absorbed the earher
divinity into 1ts own pantheon as a prior Buddha., Professor
Weber was equally wrong 1a thinking that the Hindus must have
copied the Ramayana incidents from Homer after Alexander’s
invasion of India! The efforts of the western savants are
directed towards proclaiming and attempting to prove that all
that is valuable in Hindu culture was 12 some mystecrious manner
derived {tom Greece. Professor Weber was equally in error in
belhieving that the Dasaratlia Jataka was ¢ the origmal story from
which all subsequent versions have been derived ”. I have shown
in my cather volumc how the Ramayana must have been
long anterior to the Jataka tale. Professor Weber would even
leave it undecided whether the Jataka tale was not historical at
all but had as its basis “the adventures of a demigod, the guardian
deity of agriculture hindered by exile (probably winter)”. But he
himself says elsewhere that it is unlikely that an Indian poet
would have selected for his theme ¢ an idea so abstract as the
picture of the spread of Aryan civilisation ”.

In his scholarly and valuable work entitled Hzstory of the
Tamils, Mr. P. T. Srinivasa lyengar has adumbrated a most
extraordinary theory about Valmiki’s Ramayana. He thinks that
Valmiki’s work must have bcen in the Vedic (Chchandas)
dialect or in the then current Prakrit, as Rama lived at the end
of the second or third part of the Vedic age, i.e, about 2000 B.C.
and that the classical (bhasha) dialect of Sanskrit did not exist
before the 10th century B,C. ; that the idei ot Rama as an in.
carnation of the supréme God Vishnu could not have cxiste.d
then, as Vishnu was not the supreme being in the Vedic culg
and as the doctrine ot Incarnation is foreign to Vedic theology
and was introduced about the 10th century B.C. by Agamic
theology; that it is difficult to believe that Valmiki endowed
Rima with a divine status in the latter’s lifetime ; and that the
Ramayana as we have it must have been re-written by a second
Valmiki who was a contemporary of Panini in the classigaj
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dialect after the 10th century B.C. He himself says: « Of
course all this is mere theory, but it it the only theory that will
fit in with the facts” (Page 48). I must say that tl.e possibility
of a number of sages or kings bearing the same name is a theory
capable of indefinite ¢xtension and unverifiable assumption and
application. The two Valmiki theory is a totally unproved
and gratuitous assumption. The Vedas themselves refer to a
gradation of deities with Vishnu as Parama (supreme) and Indra
as Avama (the least of them). The fact that the deities can
assume many forms is an old Vedic idea (@& wafir: geewivg).
The doctrine of incarnation 1s but an cxtension of that idea.
Further, the Agamas arc but an amplhficationand a supplement of
the Vedas. Again, if a poet who is a contemporary of a hero
will never endow the latter with a divine status, that rule must
apply to Vyasa and Krishna also and we must postulate a two-
Vyiasa theory and a two-Mahabharata theory as well.

3. THE RIDDLE OF THE ITIHASAS AND PURANAS.
An Itihasa has been defined thus.
qRiFEMATAIgeEaaafqad |
/AT 9439 9 2REd g9 ||
A Purana is thus defined :

a1 9 sfaes 4 43 weasaatt 9
ARG 99 9UUT Gy ||

The Ramayana is called not only the \dikavya but also an
Itihasa (See Yuddha CXXXI, 111—gfg# graayg). It is called in
Yuddha, CXXXI, 114 as goga aregag, The word Itihasa is derived
from gfd 4+ € + @& (It was »0 and 50). Thus an Itihasa has a his-
torical basis and mu-t not be regarded as atable hike Panchatantra.
Of course Itihasas and Puranas have as their object the
amphfication and exemplification of vedic traths. It is often
glibty said that Valmiki refers only to Rik, Yajus and Sama
Vedas (Kishkindha, 111; 27; Yuddha, CXVIII, 13). But
Atharyasirps is referred to in Bala, XV, 2. A well known idea
is %ﬁm tm ‘Vedas, the Puranas and the Kayas are Prabhu
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Sammita, Suhrit Sammita and Kantd Sammita, i.c. command
like a king, persuade like a friend, and charm us into goodness
like a young and lovely and beloved wife respectively, In

Yuddha, CXXXI, 2, the work is called a Sam/iita. Maheswara
Teertha says:

afeareaueasiead wTmRa aRAf =md: ||

Thus the words Itihasa and Puravritha Akhyana show that
thc Ramayana must be regarded as an epic poem based on
actual history.

Weber, in his well-known work, Zhe History of Indian
Literature, says . “ In respect of language, this work is closely
related to the war-portion of the Mahabharata, although in
individual cas:s, where the poet displays his full elegance, it
bears plainly on its surface, in rhyme and metre, the traces of
a later date in regard to contents ; on the contrary, the difterence
between it and this portion of the Mahabharata is an important
one. In the latter human intercst cverywhere preponderates
and a number of well-defined personages are introduced, to
whom the possibility of historical existence cannot be denied,
and who werc only at a later stage assoctated with the myths
about the gods. But in the Ramayana we find ourselves from
the outset in the region ot allegory; and we only move upon
historical ground in so far as the allegory is applied to an
historical fact, namely, to the spread of Aryan civilisation towards
the South, morce expecially to Ceylon. The characters are not
real historic figures, but merely personifications of certain occur-
reuces and situations.”

I have quoted the above long passage because it is an
example of a certain crude type of guess which passes even now
for learned rescarch and criticism, Human interest preponderates
even more in the Ramayana thau n the Mahabharata and the
characters in the Kamayana arc no less historical than those in
the Mahabharata. Professor Weber was carried away by the
descriptions of monkeys and demons. I have shown eatlier
in this volume what is the real significance of the episodes of
the Vanaras and the Rakshasas in the Ramayana. Wefind in the
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Mahabharata also gods and demons, such as Indra and Agni and
others and Hidimba and Ghatotkacha and Bala and otners,
Professor Weber labours too much a theory which has some
¢lements of truth and value, though it has been overworked by
a certain type of scholars. He thinks that the Ramayana is an
allegory applied to a historical fact, i.e. the spread of Aryan civili-
sation to South India and Ceylon. I have shown in the previous
portion cf this book how the Aryan civilisation had spread up to
Ceylon even before the period of the Ramayana. The allegory
theory is neither here nor there. In his Idyls of the King
Tennyson suggests that the whole Arthurian legend is an
allegoty ¢ shadowing sense at war with soul . Any poem
dealing with ancient events and characters can be given an
allegorical significance and interpretation. I see no valid
reason to regard the Ramayana as being in any way less founded
on historical truth than the Mahabharata.

Professor Weber then proceeds to say that Sita represents
the field-furrow. He says: ¢ She accordingly represents Aryan
husbandry, which has to be protected by Rama—whom I regard
as originally identical with Rama ‘“kalabrit ’ “the plough-
bearer ”, though the two were afterwards separated—against the
attacks of the predatory aborigines ”’, If the theory of the non-
Aryan aborigine falls to the ground as regards the Vanaras and
the Riakshasas, the whole of the above guess will vanish into
thin air, It is not correct to press too much the meaning of the
word Sita as Langalapaddhati (the field furrow). It is a
thoroughly gratuitous assumption to equate Rama and Bala-
rama, It is no doubt true that in the Rigveda Sita appears as
the furrow personified and invoked as a goddess. Nothing follows
from it. It may be that Janaka gave that name to the child
found by him when he was ploughing a field for sacrificial
purposes. Ikshvaku, Dasaratha and Rama appear in the Rigveda
as kings, These ancient names might have been given to later
kings as well.

o

" jall refer here to other indologists as well. Jacobi
thiat Sita is only the furrow personified in the Rigveda as
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a goddess and that the Rama-Ravana fight is only another edi-
tion of the Indra-Vritra myth. He even connects Maruti with
Maruts and Vibhishana's wife Sarama with a dog of that name
in the Rig veda! This is pur: guess work and does not deserve
any serious consideration,

Talboys Wheeler would say that the war between Ramaand
Ravana is a poetic version of the conflict between Bramimsmand
Buddhism in the south. The absurdity of his view is clear from
his going so far as to suggest that the war with the Rikshasas
may refer to the conquest of South Indiain the 13th century
A. D. by the King of Vijayanagar!

H. H Wilson thinks that the story of the Ramayana is
founded on historical fact.

On the whole the proper and correct view is that the
Ramayana is an Itihisa, 2. an epic poum founded on historical
incidents treated in a poetic and un ginative mauner,

4 THE RIDDLE OF THE PRIORITY OF THE
MAHABHARATA

I have shown how in regard to the age of the poet and
the poem we find an impenctrable mystery because of the Hindu
theory of the yugas. The confusion has become worse con-
founded because of the contioversy started by certain western
scholars about the relative priority and posteriority of the
Ramayana and the Mahabharata, though Hindu opinion has
never had any doubt on that point. Some years ago Sri
Aurbindo Ghose published a remarkable essay on Valmiki and
Vyasa and Kalidasa, giving a very suggestive and excellent
exposition of the eras of the three great poets He accepts the
traditional view that Valmki preceded Vyasa, He contrasts the
age of Valmiki with that o: Vyasa and both with the age of
Kalidasa, There is much of onginality and force tn his presenta-
tion but it errs by over-statement and over-emphasis as I have
shown in my two volumes on Kz/idasa.

I may refer to a few decisive factors on this point. The
Ramayana does not refer at all to any of the Mahabharata
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hetoes, * The Ramopakyana in the Vanaparva (verses 16872 to
16601) of the Mahabharata is but a skelston of the great epic
Ramayana though it does not refer to Valmiki. The sto1y there-
in differs in some minor respects from that in Valmiki’s epic. Sri
Krishna refers in Chapter X of the Gita to Rama as the greatest
of warriors (ua: een@t at:). Thus Rama was a great past figure in
the eyes of Sii Krishna. The Mahabharata refers to Valmuki in
some places. The Mahabharata contains also other epitomes of
Rama’s life, ¢ ¢ Vanaparva (11177 to 11219), Drona Parva
(2424 to 2246), Sauti Parva (944 to 955), and Harivamsa (2324
to 2359, 867z to 8674, 16232). It contains praiscs of Rama
Rajya which it represents as being an ideal age. Sringiberapura
is stated in it to be a place of pilgrimage bccause of Rama's
stay there for a time.

So far as the Ramopakhyana is concerned, even Professor
Weber, who is the protagonist of the theory of the posteriority
of the Ramayana to the Mahabharata, has to admit: ¢ The
substantial agreement in the course of the narrative, frequently
even in expression, is so very marked that we are involuntarily
led to regard it as a kind of e¢pitome of the work of Valmiki.”
He refers also to other indications of the occurrence of such
lexpressions as Trma® fifyear: and

e o7 g e =6 qedfear g |

Professer Weber says: ¢ Now this allegorical form of the
Ramayana certainly indicates, a priorz, that this poem is later
than the war-part of the Mahabaratha; and we might fairly
assume, therefore, that the historical c¢vents upon which the
two works are respectively based stand to each other in a
similar relation. For the colonisation of Southern India could
hardly begin until the settlement of Hindustan by the Aryans
had been completed and the feuds that arose there had been
fought qut.” I have already discussed in the earlier portion of this
wotk Peofessor Weber’'s view about the allegorical aspect of the
Ramayana and its unhistoricity and about the need for regarding
§ o8 symbolical of the extension of Aryan husbandry. There is
""" po fowndation for the theory which says because the
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Ramayana is allegorical it must be later than the Mahabharata
The argument that the colonisation of South India could het
begin until the settlement of the-Hindustan by the Aryans had
been completed and other tribal feuds there had been ended
has no real value. Some tribes many have fought imser se
while others may have trekked southward or a civil war could
succeed as well as precede colonising activity.  Further, I have
shown below that there could be no doubt about the Aryan
character of the populations and the polities in Kishkindha
and Ayodhya.

Professor Weber suggests that it is wrong to assert that
¢ the scanty knowledge of South India displayed in the Rama-
yana " is proof of its antiquity, because it may be that the poet
did not possess the best geographical knowledge or did not show
it in the poem because he had set out to depict a later age. I
have shown in the earlier portion of this work that Valmiki
knew South India well enough. Further, the Ramayana claims
to be contemporary with Rama himselt and there is no Justihable
reason for rejecting such a description as incorrect.  This ques-
tion of the contemporaneity of Valmiki and Rama is of course
independent of the actual date of tue poem. Professor Weber
was evidently carried away by the description of the Ramayana
as a Kavye and thought that Kavyas were later than epics
(Itihasas). But as already shown by me, the Ramayana
describes itself as an Itihasa as well as a Kavya, It is an
itthasa which has risen to the rank of the Adi Kavya because of
its singular poetic excellence.

The theory of the posteriority of the Ramayana to the
Mahabharatha has been supported also by Mr. R. C. Dutt who
says : “We must premise even as a picture of life the Ramayana
is long posterior to the Mauabharata, We miss in the Ramayana
the fiery valour and proud self-assertion of the Kshatriyas of the
Mahabharatha and the subordination of the people to the priestly
class is mote complete,” Here again we are up against a ston%:*
wall of mere prejudices and conjectures and unproved am:mm,
which carm% be allowed any currency simply because ‘tlisy aré

9 .
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propounded by a great man. We do not find any abatement . of
valour in the Kshatriyas of the Ramayana as compared with those
of the Mahabharata, Nor is there any domination by the priestly
caste, What we find is perfect social harmony. If Mr. Dutt
had in mind the verse &% sgme swfq, (Bala, VI, 19), we can
only say that he grossly misunderstood the verse.

I may pomnt out that Jacobi clearly and explicitly says:
« The Ramayana must already have been familiar as an ancient
work belore the Mahabharata had reached its final form.”
Professor Winternitz says : *It is morc likely that the Mahabharata
borrowed motives from the Ramayana than the reverse: for
while the Ramayana shows no kind of acquaintance with the
Pandava legend or the heroes of the Mahabharatha, the Maha-
bharatha knows not only thec Rama legend but the Ramayana
itself.” (History of Indian Literature Volumce I, page 502).

Sir Monier Williams thinks that the original story of the
Mahabharata is possibly more ancient than that of the Ramayvana
but that the posteriority of the brahminized Mahabharata is
shown by the more frequent allusions it contains to the progress
of the Buddhistic opinions and to the intercourse with the
Yavanas or the Greeks, who had no considerable dealings with
the Hindus till 2 or 3 centuries after Alexander’s invasion.

There are certain decisive features which show the posterio-
rity of the Mahabharata to the Ramayana. Firsy, there is no
reference to the Mahabharata characters in the Ramayana where-
as the story of Rama is often referred to in the Mahabharata,
If the Mahabharata war was prior to Valmiki, he would have
referred to it in his work., Secondly, a verse in the Yuddha
Kanda of the Ramayana is quoted 1n full in the seventh Parva of
the Mahabharata. 7/4srd/y, the Mahabharata refers to Mlecha
Kings while the Ramayana makes no reference to them at all.
Fourthly, in the Mahabharata South India is full of civilised
States whereas the Ramayana describes it as full of big forests
though it refers to the coastal Btates of Chola and Pandya and
Ghera and the half civilized state of Kishkindha. Fif#dy, in the
Ramayana there nre described only two Vywhas or martial arrays
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of the rival armies whnereas in the Mahabharata many Vywhas
are described. Szx#hly, the Hindu society as described in the
Mahabharata is more complex than the society as depicted in
the Ramayana  Seventii/y, the Mahabharata was committed to
writing as soon as it was composed whereas the Ramayana was
recited and sung, ZEight/ly, the Ramayana is simple in style and
in grammatical and metncal forms while the Mahablarata is
more complex in style aud metrical and grammatical forms.
Ninethly, the fact stressed by Sri Aurobindo Ghose is important,
He says in his A ge of Kalidasa: < There is far more of thought
in action than in the Ramayana, far less of thought in repose;
the one pictures a time of gigantic ferment and disturbance, the
other as far as humanily is concerned, an age of ¢quipoise, order
and tranquilhty ”

Mr. C. V. Vaidya approaches the question of the priority ot
Valmiki and Vyasa and of the Ramayana and the Mahabharata
from another point of view. He thinks that before Valmiki’s
time the writings were in prose and not in verse; that the
Ramayana was at first divided into Adhyayas and that it was
only later on divided into sargas (cantos); that the last shlokas
in long metres in each sarga must have been introduced later on;
and that Valmiki was the first writer of classical Anushtup verse
and was thereforc a predecessor of Vyasa., I have no doubt
that Valmiki preceded Vyasa but the above arguments are
faliacious and untenable. In support of the view that before
Valmiki's time the sages used only prose, hc quotes lrom
Mallinatha's commentary on Raghuvamsa, XIV, 70;

(e agr FEAL T R TR @R |

q8 A A |
This passage 1s not found in many editions of Mallinatha’s com-
mentary. Further, the fact also is wrong, as the Anushtup
metre continued to exist from the earliest times, The alleged
difference between Adhyaya and Sarga is a distinction without a
diflerence. Further, why should the creation of metres by Valmiki

have stopped at the Sloka metre alone? Poetic metres, like the
musical Ragas, are due to the daring creativeniess and innate
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originality of individual geniuses. We find the longer metres
only when the thought soars above a certain level and the poet
needs more room in each verse to pack his full meaning into it.
Some of the most wonderful thoughts and emotions of Valmiki are
found in these longer metres and Mr. Vaidya's basic argument
about their being the wcrk of other minds is entirely baseless.
He thinks also that some later author introduced new stories into
the Ramayana after seeing the bulging of the Mahabharata by
the introduction of such upakhyanas. He thinks further that
¢« the theory of Rama being an Avatara of Vishnu was borrowed
from the Mahabharata.” 1 have discussed these aspects in the
earlier portion of this volume and shown how these guesses have
no real basis at all.

5. THE RIDDLE OF THE SATAKOTI RAMAYANA.

There is a tradition current that the Ramayana was
originally composed by Brahma in 100 crores of verses (ara®ifs
sfdmey ), and taught to Valmiki by Narada. This is stated in
Anandaramayana and Adhbuta Ramayana, It is stated by
Govindaraja in his commentary on the Ramayana that Valmiki
epitomised in 100 verscs in Samkshepa Ramayana the entire
Ramayana story. Therc is a story that the gods and the demons
and the human beings took each one-third of the whole work,
and that out of the one-third brought to the carth, the seven is-
lands of the earth Zot an equal share, and that out of cach share,
the nine Khandas ot Jambu Dwipa got an equal share and that
out of the share of the Ramayana got by Bharata varsha,
Veda Vyasa composcd all his Puranas and Upapuranas and
Mahabnarata and Bhagawata and that thus all the Upakhyanas
(stories) have their source 1 the original Ramayana.

The actual number of verses in the Ramayana is 24,536
verses, though the poem gives the number as 24,000 verses in
500 chapters in seven Kindas.

sgfieegrafr Swags: |
a1 Qg 49 szHierf aqma i
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afé R e Tgfiaagesy |

IUFGUMTT Nq WA qafiay || (Bala, IV, 2).

sRwafy 3 qea GaatmEtT 9 |

Fielf 93 FaAME @AM Fgreqar | (Uttara, XCV, 26, 27),

In the Apanda Ramayana, it i> said that when the portion of
Satakoti Ramayana which was allotted to Bharata varsha was
disappearing, Vyasa preserved it to the extent of 24,000 verses,
Some are of opinion that the Samkshepa Ramayana and the
four sargas following it are the work of Valmiki’s disciples.

The above story is paralleled in its vastness by the Yuga theory
which I have discussed below. The endeavour was perhaps to
suggest that all knowledge was traceable to its source in the
Ramayana. There are no traces of any bigger work of which
Valmiki’s work can be said to be a part, The earliest Ramayana
extant is only that of Valmiki. I do not think that we need
trouble ourselves about the stories relating to imaginary and
non-extant works about which unverified tradition alone has
been eloquent but about which the voice of history has been
critical and its verdict has been adverse.

In regard to the Mahabharata, there 1s a current story that
Vyasa composed the Mahabharata in siaty lacs of verses, of
which 30 lacs were published 11 the world of the gods and
16 lacs were published in the realm of the Pitris and 14 lacs
were given to the Gandharvas and one lac was given to the
world of men ! Further, this one lac of verses, which is the
length of the extant Mahabharala, includes all the minor stories
(wpakhyanas). There is a tradition that the Mahabharata proper
exclusive of the upakhyanas contained 24,000 verses. Vyasa
wrote an introductory chapter of 150 verses giving a table of
contents 1n respect of the contents of the 18 Parvas of his work,

6. THE RIDDLE OF THE YUGAS.

The Ramayana is ascribed to the Treta Yuga. In Uffara
Kanda XVII, 38, it issaid that Vedavati lived in Krita Yuga and
was born as Sita in Treta Yuga. In Yuddha, X.XXV:& 15 to 16;
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it is said that in Krita Yuga Dharma subdued Adharma and
that when Adharma subdues Dharma Tishya Yuga (Kali Yuga)
begins,

oAl 3 TSR I9: TAVLL |

wal A 9 qafass: 5a |

Apart from the question of the tremendous periods of time
allotted to each Yuga, the heart of the Yuga-concept is a
cultural goncept. This view is supported by Manu, 1X, 302.

wfe: qga wafy g g 3aq |
FhEpgadeaa FEleg 51 3 ||
The Aitareya Brahmana says: (VII, 15),
wie: g wafa dfeemeg g |
sfeedar wafd 30 Gead T ||

Kuliuka says in his gloss on Manu, IX, 302, that the verse merely
intends to athrin that the King should practise Dharma and that
the verse does not negate the actual yugas. (7 g Teagagmavan).

I cannot go into this Yuga riddic in detail in this volume
and shall do so clsewhere. There is a well-known theory that the
four words Krita and Treta and Dwapara and Kali relate also to
certain throws of dice. Dr. R. Shama Sastrirefers in Zhe Vedie
Era to the woid ¢ Yuga’ being used in the sense of a year or of
asetot four years. 1n his work on Drapsa : The Vedic Cycle of
Eclipses he gives us a yet another recondite theory. In some
authorities the figures of 4,800, 8,600, 2,400 and 1,200 years are
assigned to the Krita and Treta and Dwapara and Kali Yugas
(Manu, I, 69 to 71 ; Mahabharata, Vana Parva, Chapter 188),
But in the Vishnu Purana and other Puranas a year as stated
above is taken to be a divine year and to be equivalent to 360
human -ycars because a human year is equivalent to a day for
the Gods. Kulluka 1n tis gloss on Manu, 1, 69 to 71, adopts this
view.

*1 am concerned here mainly with certain indications in the
poewn ifséld, In the Uttara Kanda a Brahman who has lost his
ouly young 65 gocs to Rama for tedress'and says that the sad
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and untimely loss was due to a Sudra’s performing penance.
See Uttara, LXXIV, 9 to 16, 23 to 27. The gist of the verses is
that in the Krita Yuga Brahmans alone performed tapas, that in .
the Treta Yuga they and Kshatriyas did so, that in the Dwapara
Yuga zapas entered the Vaisyas, and that in the Kali age it wi/
enter the Sudras. In Uttara, LXXIV, 17 to 22, we get another
idea, viz,, that in the Krita Yuga there was no adiarma, that in
the Treta Yuga adharma introduced only foot or quarter and
that man had to resort to agriculture (anrita) for food whereas in
Krita Yuga men’s desires materialised at once and they got food
by Jnana and fapas without the need of agriculture, that in the
Dwapara Yuga ad/arma and anrifa increased and longevity
lessened and so on. Even 1n the Treta Yuga the Ramayana
describes such creative power of satisfaction of desires as posses-
sed by Bharadwaja. In his commentary on Uttara, LXXIV, 22,
Garudiraji says that the era of the poem was the end of Treta
Yuga. In the Mahabharata, Santiparva, it is stated that the birth
of Rama was at the junction of the Treta Yuga and the Dwapara
Yuga.

A curious fict 1s that in Uttara, LXXIV, 23 it is said :
&d: WEATH: GlFdEnTIREd |
ad FIRETH T0™ AT ||

Dwapara is said to have been so called because two things
(adharma or unrightousness and anrita or untruth) were both
prominent then (gt 9t # @ gmx:).  Govindaraja says in his com-
mentary :

EfElEAR TR Al |
FRqEafEEd NAEAEEM B a%eEd ||

Verse 25 says that tapas entered the Vaisyas in the Dwapara

Yuga.
(afe, W ey a0 e, eI |

Verse 26 says that Sudras were not entitled to do tapas in that
age and Verse 28 says that they would get that right in’ the
fmre'Ka“ age, This seeming anachronism by way. of the
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user of the past tense in regard to the Dwapara Yuga and in
regard to the right of the Vaisyas to perform tapasin a poem
which is said to belong to the Treta Yuga can be explained only
if we hold the view that Rama's epoch was psychologically and
culturally the Treta Yuga though it was the Dwapara Yuga from
the point of view of geological cycles. What we have neces-
sarily to infer is that originally a portion of the people devoted
itselt to tapas and that later on other communities also did so
while agriculture became the means of livelihood for all because
the original power of Yogic creativeness by tapas lessened and
disappeared. The hicrarchy of the Yugas depends on the
greater or 1:sser power of yoga and tapas.

Another curious feature is that Sabari to whom Rama
showed exceeding grace belonged to the Sabara (hunter) caste
which was one of the lower branches of the Sudra caste and was
thus exkypothesi ineligible for tapas in Treta Yuga. Further, she
was a woman. And yet she is called a fapass and a sramani and
a samsita vrafe and a jnan: (fagd ai frgwafspam )—Aranya,
LXXIV, 7, 10, 187. Rama goes to her lovely hermitage
(Aranya, LXXIV, 4) He calls her a fapod/iana and asks her if
her tapas is in the ascendant (Aranya, LXXIV, 7, 8). She is
called a sidd/a, (Aranya, LXXIV, 6, 7, 8, 10). She attained the
highest abodes of Maharishis by Atma Samadhi (Aranya,
LXXIV, 35).

Further, in Ayodhya, LXIII, and LX(V, the boy killed by
Dasaratha’s arrow is said to be the son of a Vaisya man and a
Sudra woman. Yet these are said to he fapaswis, and their son
calls himself a Rishi (Ayodhya, LXIII, 27, 28). Dasaratha calls
the father as muns and as élagawan. The poet calls the father
as a Rishi and a Vinaprastha and a Brahma Vadin. (See Ayo-
dhya, LXVIV, 11 17, 21, 24, 25). Stranger yct the father directs
the son’s soul to go to the heavenly abode and his direction takes
effect. He and his wife then die and go to heaven. The
strangest result of all is that his curse on Dasaratha takes effect,
Even steanger yet is Tilaka’s view that the sin of the death of
theson #nd the parents is equal to the sin of killing 2 Brahmanp,
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{see his commentary at the end of Chapter XIV, of the
‘Balakanda).

As a nett result of this long discussion, the following
conclusions seem to me to be clear. The geological aspect of
the yuga concept must be separated from the psychological
aspect. An inferior or superior type of yuga can flourish in
specific areas despite the prevalence of a superior or inferior
type of yuga clsewhere. The superior c¢poch or yuga is that
in which a creative power of satisfaction of physical needs is
found in men and they have full jnana and bhakti and yoga and
tapas. In thc lesser epochs this power dwindles and vanishes
as a general phenomenon though it is found in exceptional
men, and people live by agriculture and industry and the
groups forming the society attain equality znse se and all are
eligible for a life of fepas The Krita Yuga is the age which
shows the predominance of creative power in a large number of
persons, In Rama’s epoch therc was a balance of supreme
creative power and recourse to agriculture and industry. So
that epoch was the Treta Yuga. In the Dwapara epoch the
creative power diminmishes and it vanishes in the Kali Yuga.
The instances of Szbart and the V.aisya saint with his Sudra wife
and son show that even in Rama’s epoch there was admired
penance by perfected Sudras. The offence of Sambooka was
that he tried to go aiiv: to heaven by a supreme form of penance
wtich was then not availible to him. Nay, he replied to Rama
in his topsy-turvy posture (s @R —LAXV), and did not show
any respect or devotion to Rama as Sabari did. He said :

“3q qe W g 0 qgEm: |0 (LXXVI, 21).
Sabari told Rama:

Sl A% S SRg WA |

| aﬂi ™ @% gm@m | (Aranya, LXXIV, 12).
Rama tells her :

AFSSE & W 18 FH IUGE | o
(Aranya, LXXIV, 31).
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Sambooka’s penance did not open his inner eyes and he did not
know who Rama was. His was a Tamasa tapas bereft of Bhakti
as defined in Chapter XVII verse of the Bhagawad Gita.

AR I fear PR aw|
WARARAN FamagalEdd |l

I shall refer in detail to the riddle of Sambooka later on.

7. THE RIDDLE OF THE GAYATRI RAMAYANA.

Another fruitful idea is that of the Gayatri Ramayana, It
is said that in the first verse and in cvery thousandth verse
thereafter we find the 24 letters of the Gayatn, It is difficull
to say whether this idea arosc from the fact that the poem has
got 24,000 verses in five hundred sargas (Cantos), Very possibly
because the Veda is stated in a famous verse to have taken form
as the Ramayana when God incarnated as Rama and because
the Gayatri Mantra is said to be the essence of the Veda and
each of its three padas (fcet) is said to have been derived from
each of the three Vedas, the Gayatri Ramayana idea arose. In
the last sarga of the Ramayana 1t is said :

mIsArE EET FAANAFIAT || (Verse, 17).

Anyhow the first letter of the Gayatri is the first letter of the
poem also. The other letters are found after every 1,000 verses,
though not always in the thousand and one verse or as the first
letter of a verse, A very curious illustration of the riddle of
the Gayatri Ramayana is thai the letter # in the Gayatri is
said in some editions of the Ramayana to be contained in Wra®m
etc. (Aranya, XL1II, 17) while Govindaraja says in his com-
mentary in Aranya, XLVII, 10 :

AFRAT OF (AT 9al) T WdGF I AISAT AFATE; )

8. THE RIDDLE OF NARADA.

The story that Narada taught the basic story of Rama
(Moola Ramayana) is the basis of the whole poem. Narada is
not only the supreme musician but is also the supreme sage.
Sl % A says the Gita. a6 ghwrewrny awe: ol gdafd amm e
(Chandogya Upanishad). 1t is Narada that is the source of the,
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Ramayana as well as the Bhagawata. He is known also 48
person who is full of humour and who likes to create quarrels.
It is said in the Uttaga Kanda;

afe¥fer Rt faei % @acia: (| (Uttara, XXXVII, 21)

But his pranks and incitements are only to teach spiritual truths.
It is stated in the Naradiya Purana ;

TEAAEOEHAT G q9FA9EH |

AR ATAA( AMATAT G |
In the Bhagawata 1t is said :

wERafaT AT TG AT |

maafag desar wamngl Ja

Valmiki begins his work with the praise of Guru and God,
Narada 1s the inspirer of Valmikt's poem and the Supreme Lord
1s its hero.

In the opening of the verse in the Ramayana, Narada is
described by three expressive and significant epithets, viz.
av:@g faed and afiagt stq and giagma. He was thus a master
of austerity and vedic knowledge and of sp:ech and of silence,
Nay, his austerity and knowledge and devotion and meditative
silence touched his lips with diwvine fire. To him are due the
Ramayana and the Bhagawata and the Bhakti Sutras and the
Pancharatra.

9. THE RIDDLE OF VALMIKI.

I have described Valmiki’s life in the earlier volume. 1

have shown how he was a Biahmin, having been expressly
described so by himself in the Uttara Kanda.

T Taaere: figh g |
g€ WAH N aredifregagaan | (Uttara, XLVII, 186).
The above passage shows wlso that Valmiki was a dear comrade

and :companion of the family and was highly honoutqdfmd
Jloved by Rama. Valmiki with consummate art obtrudes #tmielt

@9 little-as possible into the poem and is mpre intent:on m@



b g RAMAYANA

the world drama on a vast canvas with Rama as the central
figure than on introducing himsclf on the stage or propounding
his own philosophy of hfe. He sought from Narada not a lesson
in ethics or in metaphysics but information as to whether the
highest and divinest values in life—Beauty and Goodness and
Truth—were perceivable in a living human personality. He
wanted to know not about the Transcendent or Immanent God-
head but about Incarnate Godhead. He wanted to be told about
the mecting point of humau life and the life divine ; the lifting of
the ideals ot Pravrithi and Nivrithi into an incandescent fusion ot
both ; the divination of Pravritti and the humanisation of
Nivritti; and the establishment of the Kingdom of God (Rama
Rajya) on the earth, so that the will of God may be done on the
earth as in Heaven. Narada told him about the ideal man and
the ideal woman and did not tell him that they were the Eternal
God and the Eternal Goddess., But the ideal Nara is one
with Narayana. Narada's description was on such a super-
human plane that Valmiki was left to realise the suggestion of
the teacher. Thus even in this matter—the source of the poem—
suggestiveness (Vyangya & Dhwani) is shown as the soul of the
poetic art.

10. THE RIDDLE OF THE MOOLARAMAYANA.

The Moolaramayana (Chapter I of the Bala Kanda) bears to
the entire poem the same relation as the canvas to bears a won-
derful painting paintedon it. I have discussed in my first volume
the origin of this syllabus or table of contents. One has only to
compare the syllabus with the full book, the outline with the full
story, the basement with the superstructure, the skeleton with the
living form palpitating with life and warmth and loveliness to
find out the author’s vision of the work. 1In the Moolaramayana
there is a detailed description of Rama’s qualities. In the end
Narada winds up his description by saying that Rama was the
abode of all good and auspicious qualities. (9 g adgende;—
-verse ,];fq.-— The art of the poet consists in his sticking to the
g!ﬁhﬁ%m vé the poem as sketched in the Moolaramayana

depet imaking slight and subfle additions and departures to
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heighten the artistic effect, just as later on Kalidasa took the
Mahabharatha story of Sakuntala and made wonderful artistic’
changes and additions. The Moolaramayana says that Dasaratha
ordered Rama’s exile.

HEFITAZIST SHAAT 3 |

faarmamTe ga i Taew: fam |l (Verse, 23).
But in the poem itself Dasaratha expends all his powers of plead-
ing and persuasion and cajoling and command and advice and

abuse and beseeching and bitter invective on Kaikeyi but is
tongue-ticd in the presence of Rama.

RG] F I AT |
gard FafEiar afied Afefiga |1 (Ayodhya, XVIII, 3).

Again, the Moolaramayana says that Dasaratha went some
distance along with Rama out of love for him.

g 3¢ o aaeda = |

SJRING g4 TMES 4qH9q I (Bala, I, 28).
But in the main poem the poet creates a harrowing scene full of
emotional tension when Sumantra begins to drive the car contain-
ing Rama and Sita and Lakshmana, and Dasaratha cries out in
his poignancy of grief ‘‘stop, stop’” and Rama cries out in a state
of high emotional tension to end the unhappy but inevitable
parting scene “go”, ¢‘go’".

foe FRf IR afRarfy weg: |

gu-A® TIRAT FHRART q73T 1|

A SRIAAN Aq TG | ,

TR HERAIAT &9 |l

38 FaEaITueTA SREAT: SfRT00RN: | *

forsma TS AU GWTA] SATEART gaRigAT: ) f

(Ayodhya, XL, 46, 60, b1)."

Again, in the Mareecha scene the Moolaramayana mereiy;sagé
that Mareecha drew Rama and Lakshmana far away by his MBys,

.. 3 R Qe N | (BEh, § 52y



In the main poem the description of the wonderful deer ‘and
the fascigalion of Sita by its beauty and her sending Rama to
captureitand his killing it and its crying out 4Sita”’, «Lakshmana”
in Rama’s voice and the cruel words of Sita driving away
Lakshmana from her side so that he may run to Rama to save
him are most artistically contrived episodes that enhance the
literary charm and the aesthetic effectiveness of the poem. We

find also a line in the Moolaramayana which I shall discuss later
when dealing with the niddle of the killing of Vali.

(@a: geflaeg & aifemmiEs 1—Verse, 69).

In the Moolaramayana 1t is said that on hearing Rama’s harsh
words, Sita could not bear them and entered fire.

(srgsqmyon | | fadm @A @t | —Verse, 81).

In the main poem what we see is not a mood of anger buta
mood of infinite grief and sorrow and agony (Chapter 119 of the
Yuddha Kanda).

11. THE RIDDLE OF THE SEARCH FOR THE
PERFECT MAN.

"fhe Ramayana is unique in {hal it is a search for the perfect
man. I have alrcady pointed out that this is offsct by the
declarations of Rama’s divinity from the mouths of others. But
Rama himself kceps a studied and deliberate silence and
affirms that he is only a man.

HAM WG 0 TH WA | (Yuddha, CXX, 12).

The poet had met Rama even on the latter’s way to the Chitra-
kuta hill (see Ayodhya, LVI, 16). Nay, Valmiki himself refers
to Rama as Vishnu in express terms, though Narada did not
expressly tell him so. (Ayodhya, I, 7; Yuddha, CXXXI, 114,
115). Even supposing that he had that knowledge only after
Brahma's blessing, could he have been ignorant of Rama's
greatnesé a8 2 man and of his great renunciation, especially
whon mm met him just as he met the other shges and*\vﬁen
Wm@&sh&d about Ramd's ‘doings ? O is the tpisode of the
~question by Valaili fo Nafadh ‘hd-ihfereiting liferify- device to
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arrest the attention of the hearer and the reader?- In the
Bhagawata, Xth skandha, the question is asked as to what were
the actions of Vishnu when he incarnated in king Yadu's line
as Sri Krishna, A similar question could have been put by
Valmiki to Narada. Or he may have sought a fuller description
and elucidation from Narada about Rama,

My view is that Valmiki’s question to Narada about the
perfect man was to confirm his own estimate of Rama and
enabled him to achieve what no other poet has achieved, viz., to
keep his hero on the level of humanity and yet to raise him to
the level of divinity. He has reached the heart of Religion in
the highest sense of the word by such astep. Do not all religions
affirm that man is an image of God or a ray of God or the body
of God or even God himself. And is not God most truly God
when, He being Love, attains the highest self-realisation and
self-expression of love by coming down from His perfection into
the imperfection of earthly life and showing to all the world what
are the qualities and Sadhanas which will lead to God-
rcalisation? TIs not the law of Grace Abounding the supreme
acid test of the perfection of humanity and the perfection of
divimty ? Valmiki's poem stands at the incandescent point of
the union of Man who is God and God who is Man.

12. THE RIDDLE OF VALMIKI'S RELIGION.

I have already discussed above Valmiki's spititual ideals
I wish to emphasise here what appear to be contradictory
aspects but are only congruent and complementary aspects of
Hinduism as propounded in Valmiki’s immortal poem. Valmiki
stresses, first of all, both the immanance and transcendence of
God while stressing the unity of God.

R o A sREaWE S | (Bala, XXIX, 18).

This verse contains the essence of the teachings sublimely elabo-
rated much later in the Viswarupa Adhyaya (chapter XI) of the
Bhagawad Gita.

W i & SwmmRsal @4 f9: | (Yoddha. CXX. 18
- FKas, §0L A | (Yuddha, CXX, 27).
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- He stresses also the fact that God has three equal aspects
{Trimurthis) though He is only one, He teaches also -the
existénce of the cosmic deities, the river-goddesses, the tree-
‘goddesses, etc,

Valmiki's poem shows also the harmony of the concepts of
divine transcendence and divine incarnation, We find also
the congruence of Karma and Bhakti and Jnana. The poem
refers to various sacrifices such as Rajasuya, Aswamedha
Vajapeya, Paundarika. (Yuddha, CXXXI, 91), Agnislitoma,
Atiratra, Bahusuvarnaka, Gosava, Gomedha, Vaishnava,
Maheswara, etc. (Uttara, XXV, 8, 9). It emphasiscs Saranagati
again and again. The poem rcfers o Swarga as well Parama-
pada. There is return from Swarga but not from Paramapada,
(Uttara, CVIII, 26).

gaifafid QoA P[SFRRIHY | (Ayodhya, XIII, 1).

Thus the many-sided unity of Hinduism as described in the
Ramayana is identical with its many-sided unity to-day. It
obtained not only in the North Indian Kingdoms but also in
Kishkindha and Lanka.

13. THE RIDDLE OF THE KANDAS.

A maiter frequently discussed is what is the origin of the
name of Sundara Kanda. Many explanations have been offered.
Some say that Swndara meansa monkey and refers to Hanuman,
and that the Kanda is called Sundara as the Vanaras and Rama
and Sita got liberated from grief and becom.: happy. Others say
that it means Mangalam as it refers to Sita who is the Mangala
Devata. Yet others say that it is to called because Rama’s
beauty (Soundarya) is described in it. Yet others quote the

VErse
Fugeq@ o R g i |

and say that the Kanda was called so because Sita who had
been lost was regained in it. Yet others say that the Kanda is
unique as the whole Ramayana is epitomised in it. Kandas 1 to
4 are summarised in Hanuman’s soliloquy. The Yuddha
Kanda is hinted in Trijata’s dream, Others say that it is unique
.as the highest type of saranigati, i.e,, that of Trijata for herself
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and for the other Rakshasas is found in it. Mr. T. Srinivasa-
raghavachariar who is a close student of the poem and one of its

best expounders says that it is unique because the Rama Taraka
Mantrartha sloka s

ST THIS § SLAUY 353 aed S |)

occurs in it. But 1t seems to me that the most natural and accept-
able explanation is that it is sp-cailed because it is the most
beautiful Kanda and contains the most lovely 'poetry in the
entire poem. Mr, C, N. Mehta’s fantastic view that it was
called Sundara Kanda as the events took place in the Sunda
islands (Sumatra, Java, etc.) has no basis whatsoever.

I do not think that there 1s any substance in the doubt cast
on the genuineness of the Bala Kanda or of the Uttara Kanda,
The Bala Kanda describes Rama’s birth and juvenile exploits
and wedding and without it the Ramayana would not be an
artistic whole at all. There is a defimite reference to the Uttara
Kavya in the Ba'a Kanda, III, 38, and to the Uttara Kanda, in
the Bala Kanda, IV, 2, (sg#fei a9tawn). There is no doubt an
element of the marvellous in that the poet is said to have written
therein the futurc life of Rama.

FANT J AW AfHFEER gaas |
FEFR F67 FRAfEEE: | (Bala, 1T, 38)

That may have been a literary device os was the case with the
prophecies in the puranas or the puraia describig the fufure
(Bhavishyat purana).

Thus the theory glibly uttered and plausibly pressed that the
Uttara Kanda is not genuine and cannot be accepted as the
work of Valmiki has no substance at all. Some scholars say that
there is a difference of style between the previous Kandag and
the Uttara Kanda, They have not offered any tests to SUbgtaﬁ~
tiate their fpse dizdt and ex cathedra pronouncements. Th"“ﬁh
a few sargas or a few verses here and there may have been inter.
polated during periods of excessive sectarian zeal, the wo&ﬁ as a
whole is genuine. We must remember, as shown by ine-in the
earlier portion of this work, that the Uttara Kanda,was x sequel
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to the ecarlier part and was composed long after the latter was
composed, The style in it is maturer and terser and less iridis-
cent with emotion and imagination and more full of thought and
experience of lifc. We cannot expect the style in it and in the
earlier work to be absolutely alike any more than the style in
Part T of Goethe’s Faust to be absolutely alike the style in
Part IT of Goethe's Faust which was composed by that great
poet after the lapse of many years from the date of the composi-
tion of the earlier part, Even in Kalidasa’s time the entire poem
of Valmiki consisting of all the seven Kandas was regarded as a
unitary work, Ananda Vardhana also says in his D/oaenyaloka
that Valmiki composed his work so as to include Rama's
bereavement by the disappearance of Sita.

N owem @ 'ANEEE i aw S
Rk | ferd @ @ daEREEERE amEegeE
@ | (4th Udyota).

In the verse in Bala, IV, 2,

Tgmagain SFAgHIIN: |

I AT TTHIM P I,
the figure of 24,000 verses for the entire work is expressly
mentioned. That figure can be arrived at only if the 121 Surgas
of the Uttara Kanda (the Kumbakonam cdition mentioning only
111 sargas and calling a few additional sargas as interpretations)
are regarded as an integral part of the poem. The figure of 500
cantos (Sargasj—or rather 537 Sargas to state the correct figure—
applies only to the earlier six Kandas. One theory is that it is
likely that the work had 24,000 verses and 500 cantos and that
as some cantos were long they were later cut up into a larger
number of cantos. We must also attach some importance to the
tradition that Kusa and Lava sang the poem at the rate of
20 cantos beginning with the first sarga per drem during 32 days
and that they sang the coronation canto in the Yuddha Kanda
on the twenty-seventh day.

sgawifae: gah AREEHe |
aﬁdm;ﬁr aniar amfgmemaan iy (Uttara, XCV, 16),
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‘There is also the tradition already referred to that the post
placed each of the 24 letters of the Gayatri Mantra at the begin-
ning of every set of thousand verses in the poem. The last letter
of the Gayatri occurs as the last letter in the last sarga of the
Uttara Kanda

(@ B w1y g8 5 aa )

Further, there ts no description of the life and exploits of Ravana
in the first six KAindas of tuc poom. The poet would not have
composed his poem without such a description, Such a description
is artistically introduced by him through the mouth of the sage
Agastya at the beginning of the Uttara Kanda. It must also be
borne in mind that Sita’s disappearance and the ascension of
Rama and his brothers to I’aradise which form the proper finale
of the poem occur only at the end of the Uttara Kanda, and that
without that story the poem weculd be without a proper and
natural completeness.

14. THE RIDDLE OF INTERPOLATIONS.

There 1s no wonder that the text of the Ramayana has been
adulterated here and there by interpolations, The wonder is
rather that the teat has been kept so pure as it is even to-day.
The reverence for the poem has been so great that only minor
libertics have been taken with the text. The time has now come
tor doing two tasks, viz,, first to publish a critical final edition of
the text according to the Southern readings and secondly, to
publish a critical final edition of the text according to the
Northern readings. Only after this double task 1s performed
can an endeavour be made to arrive at the perfectly correct text
of the Ramayana.

Take for instance, the sarga between the 56th and 57th
Sargas in the Aranya Kanda. Some editions call it mterpolated
\fgw) and others drop it altogether. Init Indra is described as.
having given divine Payasam to Siia so that she may not have
any hunger or thirst. But in the Sundara Kanda Sita is dcscnbcd
in XV, 18, as ow@®n ie. thin owing to fasting. It is thus more
than doubtful thaf the above-said sarga can be a# infegral
portion of the Ramayana. We have, however, to hote-that there
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is a reference in Kishkindha, LXII, 8, to Indra’s giving awam to
Sita. But at the beginning of the 74th Surga in the Kishkindha
Kanda Govindaraja says that sargas 69 to 73 arc interpolated
cantos! Even more doubtful are the Sarga found after the 95th
Sarga in the Ayodhya Kanda and the five Sargas found after the
23rd Sarga and the five Sargas found after the 37th Sarga and
the three Sargas found after the 539th Sargain the Uttara Kanda,
They have neither the Valinikian ring of structure and style nor
even such cxaltation of idea and sentiment which we rightly
associate with the great epic. The commentators have not written
commentaries on these interpolated chapters.

Apart from interpolations of cantos, there is also the ever-
present doubt of sectarian meddling with cantos and stanzas
and words. In the case of a very ancient poem, which is regard-
ed with the highest respect, the inclination to meddle may not
be very great, especially because there would be many copies of
it owing to the prevalent belief of it that to copy out the poem
and make a gift to a deserving man is a highly meritorious act.
But sectarian bigotry will often stop at nothing. For instance,
in Yuddha LIX, 9, we find the words y@idl & gamea:.  Yet in
Govindaraja's hands aqiz: becomes sgta:. What 15 worse, he
says in his commentary :

BEATRT AREIFGAA | ATG  AAANIAAEIER D
@ amaigena &Efo

I have given elsewhere my reasons for rejecting as
interpolated and spurious the verse about Buddha in the
Jabali episode in Ayodhya, CIX, 34, and the verse about the
Vyakarana works in Uttara, XXXV, 47, [ have also shown
there the unlenability of Mr. C. V. Vaidya's view that
Chapter I of the Bala Kanda may be an interpolation. Nor is
he right in inferring from Bala, LXXVI, 10, that a later com-
piler's hand was at work and that that compxler forgot the enmity
between Rama and the Rakshasas (page 96 of Z7Ve dea’le of

the Ramayana). The verse says: '

FaRvaTaae fgETeey: |
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Mr. Vaidya forgets that the Rakshasas were not all the subjects
of Ravana and that all the Rakshasas were not inimical to Rama,
Further, sight-seeing may be indulged in by inimical persons
also! Nor has he given any acceptable reasons for his view that
the Rishyasringa episode was an interpolation and that the
episode of Sita's being found as a child by Janaka when plough-
ing the sacrificial ground was an interpolation.

Mr. C. V. Vaidya thinks that chapter, XL to XLIII of the
Kishkinda Kanda are an interpolation. But the reasons given

by him for such a view are flimsy and untenable. He quotes
the verse :

q A 129 39 a3 qYEG: |
ared Rmd it Segdae a1 Fa |
@ 3 gty @ el

FReafy o1 ad ayr geAfy AR |
(Kishkindha, VII, 2, 3).

He says that it is opposed to Sugreva’s following statement.
& e dhar arfigean AT
g & Frg 999 (U ZUE: |
veaed df: agEmEngd: || (Kishkindha, XLI, 24, 25).

He thinks that « the inconsistency is wreconcilable”’. Govinda-
raja is evidently puzzled by the verse (Kishkinda, VII, 2) and
resorts to all sorts of subtle and ingenious and untenable expla-
nations in regard to it. Theertha and Tilaka have other explana-
tions of their own. But the natural explanation can be easily
seen and said. In Canto VI Sugreeva said that he saw Ravana
carrying Sita. Rama asked him:

ft g & 33 Raw afar @) (Kishkindha, VI, 23).

The question was to which place Sita had been carried by
Ravana. The answer is: “I do not knowx that &=y (abode).
I do not know details about his cleverness or prowess cr line-
age. But I shall take such steps as will enable you to get Sita.”
in Chap, XLI he tells the search party to search with care
Ravana’s capital: , I do not see amything that is tortuous ar
mysterious in Sugreeva's words.- Ravana might have immured



e ) PAMAYANA

selves have rejected many Sargas as spurious, and that Kanda
seems to have been a dumping ground for interpolations! But
Mr. Vaidya is in error in thinking that the story of Brahma's
.curse on Ravana (Yuddha, XIII) is diametrically exposed to
Nalakoobara’s curse in Uttara, XXVI. In reality there is no
contradiction at all as the incidents relate to two different
women,

Mr. C. V. Vaidya is particularly angry with Canto XLI of
the Kishkindha Kanda. He asks : < Why the search parties were
sent to search places east and south and west and north of the
Vindhyas and did not give directions to search places east and
south and west and north of Kishkindha.” Sita having been
carried away from Panchavati, the former distribution of the
regions to be searched was quite natural. Mr. Vaidya objects
to the reference to the Pandya Kings and their capital Kavata
and says: “Now had the Pandyas been in existence at that
time and other Aryan nations of the South mentioned in other
places, it is strange that Rama was in so great a difficulty about
obtaining human aid in finding out Sita and fighting with
Ravana,” I am discussing and explaining this matter below
in this work,

Mr. Vaidya attacks also the story of the golden deer as an
interpolation as Sita did not mention about it to Ravana! Why
should she tell him all the gossip? She answered his questions
truthtully and asked him to wait till Rama returned. Mr. Vaidya
then says that the story of Bharadwaja’s feast is ¢ an unnecessary
repetition of the feast given by Vasishta to Vishvamitra's army.”
How can feasts help repeating themselves ? After all if we read
both we do not see any mere repetition at all. Mr. Vaidya
thinks that the story of the dead Dasaratha appearing before
Rama in Canto 119 of the Yuddha Kanda is copied from the
Mahabharata and ‘“is not wanted by the context and has no
Aramatic or moral effect ”. - On the other hand it is a natural

Fportion of the story and enables Rama to get a cancellation of
saratha’s curse on Kaikeyi and Bharata and has a high

-Aramatic and meral effect, *
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Mr. C. V. Vaidya asks how Vasishta would have been the
purohit of all the kings of the solar race especially when he him-
seif says:

3 i aif afaod pagii spfae |

FRANIRTAIsHEsanRAfy s u
(Ayodhya, CX, 17, 27),
He himself has given the explanation: ¢It is possible to
explain that the Vashista family and not the same Vashista acted
as the Purohitas of the Tkhsvaku family "

The theory of some doubters that the whole Uttara Kanda
might be an interpolation is an attempt to solve a problem by a
guess. | have already dealt with the Utlara Kanda above to some
extent. Kalidasa has followed the Uttara Kanda story as'it is
to-day. Mr. C. V. Vaidya who is an arch doubter has relented
somechow somewhat in regard to the Uttara Kanda, He says:
«* But the following would lead us to think that the nucleus of
the Uttara Kanda, subsequent as it is, must have been written
by the original author himself.  F77s4 the hislory and greatness
of Ravana required to be detailled somewhere, for without them
the poem would have been incomplete and the greatness of
Rama without a strong rehief.  Second/ly, the painful sequel of
recital of the poem, viz. that the disappearance of Sita has so
beautifully been concewved that even it the incidents were
supposed to be imaginary none but the great poet himself could
have conceived them. TIn fact, they striie us as part and parcel
of the grand tragedy of the epic” (pp- 47-8). He says further :
“ No doubt, the Bhavishya portion is a natural compleinent of
the epic. The reader is curious to know what becomes of Rama
and his twin sons, of L.akshmana and Bharata, of Maruti and
Sugriva and the other actors in the epic. As the Odyssey is a
natural complement of the iliad which does not say what:
became of Troy and its siege, of Paris and Helen, of Ulysses
and Agammemnon, so the Bhavishya portion and even the
Uttara Kanda asa whole is a natural complement of the story of
the Ramayana.” . He says rightly further the «“the Uttama
Kanda has unquestionably been the subject of the greatest

5
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number of additions and interpolations ”. This was because it
was not often read and hence afforded opportunities for inter-
polations. The commentators themselves have rejected various
sargas as spurious. But this only makes it incumbent on
modern scholars to reconstruct aright the Uttara Kanda and
it is not right to reject the whole Kanda as a later addition or
interpolation.

I am clearly of opinion that the Ramayana as we have it is
substantially the work of Valmiki, though here and there a few
verses and more rarely a few cantos were successfully or uusuc-
cessfully inserted and interpolated in the great poem. As
pointed out above by me, the poem existed in too many manus.
cripts and in too many places in India to permit even men of
extraordinary temerity and sub.lety to tamper with it, especially
as it was widely and intimately studied and revered all over
India and hence 1t was not easy to tamper with the text of such
a holy and revered and popular poem. We must however take
it that the references to far later persons and events (Krishna,
Buddha, Sakas, Yavanas ad hoc genus omne) must necessarily be
interpolations and must be rejected. But from such facts we
have no right to invent an imaginary ancient Ramayana which
was the work of Valmiki and tc cut out episodes and upakhyanas
as we please and evolve the theory of an expanding Ramayana,
the extent of the expansions and the dates of such expansions
being left to our sweet will and pleasure.

15, THE RIDDLE OF THE HISTORICAL
RAMAYANA.

From the above discussion, I think that it is doing a
disservice to the poet as well as to the cause of India and of
universal culture to pursue the chimera of a supposed basic
Ramayana, depleted of the incarnation idea and divested of all
marvels and presenting to us the biography of a supposed Aryan
leader~an imaginary person similar to such real persons as
‘Washington and Garibaldi. If such a method were applied to the
Bible, we would have in Jesus Christ a religious preacher like
Luther or Calvin or Savonarola. Just imagine Jesus as not being
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a son of God, as being incapable of doing any miraculous things:
any more than Mr. Vaidya and myself, and as simply going
about preaching to persons who will hear but not follow and to
persons who will follow but not hear.

Mr. C. V. Vaidya, in The Riddle of the Ramayana, pro-
pounds an extraordinary theory that Vishnu rose to the supreme
place in the pantheon because he alone had bow and arrows
whereas the other “ Gods " {i.e., Aryan lcaders according to Mr.
Vaidya) had only more primitive wcapons (Vajra, Sakti, Pasha
Sisla, etc.). But he forgets that Siva has got his bow (Pinaeta)
just as Vishnu has his bow Sarnga.

Thus the concept of Vishnu's incarnation is inextricably
mixed vp with the Ramayana and the Mahabharata and it will
be breaking the backbone of those poems if we take away what
we regard as mcre theology or miracle or legend. We must
take the great poems as they are, relieving them only of the
accretions of interpolations, because these corrupt the text and
confuse our minds. 1 am prepared, for my part, to take my
stand on the seven Kandas and 24,000, verses so far as the
Ramayana is concerned, even if Mr. G. V. Vaidya will reject
me as a credulous fundamentalist,

16. THE RIDDLE OF THE SLOKA AND THE
ADIKAVYA.

Another riddle is why Valmiki tells us that he was surprised
when out of the surge of the ocean of pity in his heart at the
sight of the bird killed by a sinful and cruel hunter leaving its
mate stricken with grief the Lakshmi of poesy was born. When
describing the hunter he uses two brief but telling words:
qmfery: (of sinful determination) and 3fem: (the abode of
cruelty). The two major evils which afflict humanity are
being rooted in sin and in cruelty. It is out of such an
attitude that all the suffering in this vale of tears in born, Till
the law of universal aqhimsa prevails, men will be, and behave
like, animals. The slaughter of animals and birds for food s
sport or worship is due to man’'s animality. The law of .the
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jungle is yet operative in him. We gt ¥ move upwards
working out the beast and let the ape and ﬁ&w die ",

But till that golden age of universal akémsa comes, what is
the plain and supreme, nay, whole, duty of ‘man? Ifis the
law of £3runya (pity and tenderness and cewpassion and help
and service and reparation and restoration).

AW ATEE FE9g GRYAd || (Bala, II, 3).

Out of the surge of pity, Poesy was born  Art should not be
mere imitation of Nature or mere imitation of Man. It should be
the expression of the real nature of the universal soul which is the
soul cf our soul. Atman is Ananda. But so long as it functions
in and through the five sheaths (Pancia AKosas) and the three
bodies (Sareera traya), it must purify these into a state of
Sattwa, i.e. poise and beauty and tranquillity and altruism and
self-sacrifice and inner wisdom and vision. ‘The aesthetic rasas
or dominant and pervasive human moods may be turbid and
agitated and sinful or clear and calm and pure. It is only when
they are the latter and give us dispassionate and disinterested
pleasure (aloukika ananda to use the language of Indian aesthetics)
that they become Rasas and can enter the realm of the fine
arts. The joy that these Rasas give 15 akin to the bliss divine
(brahmﬁnanda sahodara). Each art has got its own medium.
The media vary in point of fineness and subtleness and ductility
and malleability., Of them all poetry and drama and music
and dance use the human life and the lite of nature in fulness
and can give us even higher happiness than even architecture
and sculpture and painting and are hence the finest of the fine

arts,

The Anushtup metre existed long before Valmiki’s time,
It was chchandas (mctre) but not slka (poetry) It was the
Anushtup chandas of the Veda that becamec ripened into the
Anushtup sloka of the Ramayana just as the Vedic chandas
Trushtup became the Indravajra and Upendravajra metres of
a later date. Verse is just the bony structure of poetry. It is
only when it puts on flesh and skin and the soul enters the
organism and lights the:damp of beauty in the body, that it
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becomes a shrine of loveliness. The Anushtup chchandas shows
lapses in the march of long and short syllables but the sloka
mette is loyal to the settled structure  Further, its inner content
of loveliness and suggestiveness is far greater. The sloka is there-
fare verse which has become a shrine of loveliness. The skka
which struck Valmiki with astonishment is described by him

thus:
qag AR e taa: |
AHAE 530 A WA waGg A )

Verse has become lifted into music. Both are lit with the soul
of poesy. The vital line is the second line which says that the
verse was the self-expression of the spirit of pity and tender
ness. The soul of suggestion (d/ivani) is inherent in all such
true poetry. That is why the poet was astonished at his own
creation.

aw J FEatasr 393 &R e |
WA Aga: fRfeg sagd wan | (Bala, 11, 16).

The commentators say that this means that he became melanch.
oly at seeing the bird.

(fga: afergq SeaTd a gff fasar 993 |)

The real meaning is: * To him who said thus and visualised it
in his heart, a thought camec to this effect. What have I said
in my tenderness for the grieving bird ?” The truly poetic
nature is one of deep contemplation of a sudden imaginative
creation,

Orthodox expounders of the Ramayana call the verse #fug
ctc., as the Mangala Sloka of the Ramayana. Manishada is said
to mean @ FEE: i.e. the abode of Lakshmi and to suggest the
Bilakanda which ends with the marriage of Rama and Sita.
sfrema: wadew (i.e. you attained fame for eternity) is said to
refer to the Ayodhya Kanda on which rests Rama’s title to. fame
as an abode of auspicious qualities. gmetw g etc. is said to
refor to the Aranya.Kanda whercin Rama and Sita are separatedy.
the Kishkindha Kanda wherein out of a pair (Vali and Taca)
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Vali is. killed, he Sundara Kanda wherein Rama and Sita
cantiaue to be separated, the Yuddha Kanda wherein out of a

pair (Ravana and Mandodari) Ravana is ¢lain, and the Uttara
Kanda in which Sita departs from Rama !

It is also clear that the entire secoad chapter of the Balakanda
contains various Rasas (poetic emotions) in nutshell. 1t starts
with the Santa Rasa by describing the calm river Tamasa

(Cwuid qa=ig aAgaaal 7 ).

Sringara Rasa is described by delineating the amorous sport of
the Krauncha birds. Raudra and bhayanaka rasas are in evidence
when the male is shot by the hunter. Bhridatsa rasa is described
by the delineation of the bird crying in agony and dying in a
pool of blood. Karund rasa is exhibited in describing the grief
of its mate. A4dbhuta rasa is shown in the poet being struck
with wonder at the wonderful verse which shone on his lips as
the rainbow on a cloud and at the coming of the Crezator Himself
to the poet to ask him to give the world a peerless poetic
creation. '

When such an explosive manifestation of poesy takes place,
the natural desire is to sharc the joy with other responsive like-
mided persons (sahridaya or rasika). Without such enjoy-
ment and appreciation and response poesy will be only the uprush
of an artesian spring in the desert sands, such uprush lasting but
for a while and eventually losing itself in the sands. It will be
the sudden gush of sweet water in asalt ocean, sach gush lasting
but for a while and eventually losing itselt in the sea. The
poet’s disciple Bharadwaja was the first recipient of the poetic

gospel.

farsiy Sradigrafiy @ gfrna: |

forg d@ a0 FAAFINGANA |

qfstsie. argead gEiswAgE: |
The story .that Brahma, the Creator of the world, came to see
Valmiki, the creator, of poesy (the. home of a parallel but purer

and lovelier and gladder:world) has in it a wonderful charm and
/Brahma isthe father of-the Vedic poetry just*as
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Valmiki is the father of classical Sanskrit poetry. Both are called
Kavis. Usanas or Sukra also is called a Kavi. God is primeval
poet (sf{wad —Bhagawatha, I, 1, 1) Valmiki is called by the name
Kavi in Raghuvamsa, XV, 32 41, (%f: sgen3 1 9% % ama:).  The
Gita says : sAiaigaa &, (X, 47). Vishou himself is called &f goir
(VIIL, 9, Gita). Sankaracharya interprets ®# to mean swagdt i.e.
the seer God is Seer and Creator. Every great poet also
partakes in the divine power of vision and creative expression,
Poetry is akin to piety on the one band and to perfection on the
other hand. If ever God visits man, if must be only in such
times and an such occasions when man is likest God in the bliss
of creation and the creation of bliss. With perfect truth which
is also perfect art, the poet says that even in the presence of the
Creator the poet went on brooding over his own creation. In
movements of creation and invention the creator and inventor
forget everything except their achievement. It was in that
mood that Archimedes ran naked in the streets of Syracuse
shouting Eureka. Valmiki’'s Eureka was expressed thus :

AT 5T TR 5 |

FEGERTGA T I || (Bala, I, 29).
This wpagana of the poet (rapt meditation on the created
beauty and repeating it slowly and silently like a refrain in the
soul) can be understood only by poets. ¢ There is a pleasure in
poetic pains which only poets know '’ says the great and genuine
poet Wordsworth. A famous sonnett by him expresses the
above mood in a perfect manner.

“ Most sweet it is with an uplifted eyes
To pace the ground, if path be there or none,

While a fair region round the traveller lies
Which he forbears again to look upon ;

Pleased rather with some soft ideal scene,
The work of fancy or some happy tone

Of meditation slipping in between - : e
The beauty coming aud the beauty gone, * -
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If thought and love desert us, from that day
Let us break off all commerce with the muse :

With thought and love companions of our way -
What'er the senses take or may refuse,—

The mind’s internal heaven shall shed herdues
Of inspiration on the humblest lay. ”

Brahma then tells the poet :

W% W A TG AAFEAT F=AR |

FESFIIRT AW, 9399 q@d || (Bala, II, 80, 31)
Thus the best art is that where the divine spirit of inspiration
and insight and the human spirit of enjoyment and expression
meet and mingle. God Brahma cempresses into four wonderful
adjectives (Dharmatma and Gunavan and Dheeman and Dheera)
the many qualities which Valmiki demanded in the perfect man

and the more numerous qualities which were described in regard
to the perfect man.

qWiwAl U oF TWe i |

39 FYa RS g7 A ARGroA || (Bala, 11, 32).
The best man is he who 1is r?ghteous and noble and wise and
brave. Brahma blesses Valmik: with the boon that the sweetest
and lnghtest truth will fow from his lips and asks him to write
pure sweet poesy about Rama and says to him that his poem will
live in the world as long as the hills and rivers endure and that he

will live in paradise and in all the created worlds as long as his
work will live in the tongues and minds and hearts of men.

A4 IFTIAT P FER AfEsafy |

F6 YW F41 3091 @Al AARAM |

qarEf-a fra: af@a adas |

IERMTAVEA S1FY TaRsafd |)

FTARTFAT TFA] TR |

qAgEATEE TS fAawfa (| (Bala, 11, 35 to 87).

The three words (gwt teanat swigat) contain the quintessence of the
art of poesy. The post’s later’ verses pursue the enjoyment and
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the expression and the exposition of the essence of poesy evegn
further. After Brahma went back, the poet taught the verse {o
all his Sishyas (disciples) and sang it again and again (ggdy:)
in chorus with increasing joy and increasing wonder (g i.e-
quigfean:). Itis in such repetition and chorus singing (anu-
vyaharana) that the spark of poesy is fanned into flame. The
song grows in force and volume and fervour and sweetness and
reacts on the creator’s mind and heart and soul and makes his
intellection and emotion and imagination more incandescen
than ever before.

3@ Rrareated S @HRE g |

gxag: framom sga yaffe: |

aaTERagfiv: TR Aefior |

QISTATE, 42: THIF: IFFAAPTA: (| (Bala, 11, 39, 40).
Another reading 1s 9i%: ®taemrma: | (Pity became Poesy). But this
idea has been expressed already by the poet (II, 18) and I prefer
the reading *3t%: ®tsaarta: + It means that poesy has become
higher and wider and deeper poesy and that the seed of imaginative
creation has grown into a tree full of green leaves and wonderful
flowers and luscious fruits, Thus was the Ramayana born in its

fulness, In the verses describing such birth each word is telling
and tells us a volume of ideas on aesthetics,

T fRa T AR T |
FFE] (0T KSR FAACH ||
JIRIAIGTR: AT RGIA (A THE FHAT, |
aIEt: TOHIR FafE aTER FEAgIICART: |
CAURCRIREERIUICEER LERICR I ZE -G i
AR gimefia qafRea af faamass
(Bala, II, 41 to 43),

The words underlined above contain the essence of all poetry
and aesthetics. The best poetry should have words full of a
grand rhythm and a deep meaning, should be heart-entrancingy
should be so natural that it appears that the words have com& zud
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built themselves into the poem, and the words and their emotional
values should be fused into a single sweetness. The poet should
be a man of wide vision and deep contemplation. He must be
a man of righteousness and see things as they are by the power
of Dharma, (Bila, IT, 1, 4).

AT TG A dgHie SRR |

AT g AT |

aa: qzafy anien aad anAIRE: |

aeq aeadl 2zl SN0 @ Agralt | (Bala, 111, 1, 4, 6, 7).

‘What should be a great poet’s ideal? His work must be
sweetened by the description of the love of man and woman but
must not make it the be-all and end-all of his poetry. He must
make righteousness the pivot of his creation and it must get the
highest and largest place in his work. All the jewels of expression
must shine in his work and when it is read or heard it must be
sweet to all ears. It must not appeal merely to the pundit mind
but must charm the popular mind as well.

FATRIGEYS SHPUIRE |
WgERE WEd avERaRET || (Bala, 111, 8).

Such a poet will be not only a saint and a singer but will
also be a man of yogic vision and a prophet as well.  That is
why it is said that Rama’s future life upto his ascension could be
forecast and delineated by the poet even during his life time,
Sri Sankaracharya always interprets Kavs (poet) as Kianla
darsi (one who sees beyond others and realises life in wider and
deeper and higher ways than others).

SRR 9 A TgEe |
TEFRIR 1 Al S R | (Bala, 11, 38),

The two new words Bhagawan and Rishi give us the key.
They indicate fulness of power and fulness of preception.

This was how one sloka became 24,000 slokas in marvellous
words. :
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IR IR & RATREwEE |
sgfiTeeain @DFAMIFAA FA: (| (Bala, IV, 1 and 2).

Thus it was the snow of purity on the Himalayan heights was

melted by the sun of pily and became the mighty ever-fed and
never-failing Ganges of the Ramayana.

But it is not enough to compose a great poem. It is
necessary to render it and cxpress it in a charming and

impressive way. It must have a wide appeal and patronage and
popular appreciation,

7 e wed wifsara: |
sEEial aq: TEt gl Ffted! )

Fafiea) g ui qwgR FmRE |
HA! AT IErRTARAIRAL |

ggRIfet 281 33 aRffEat |

. FRIEEE QI (| (Bala, 1V, 4 to 6),

Valmiki was lucky in getting as propagators of his poem two
handsome, well-born youths who had led hves disciplined in a
hermitage and who were righteous and tamous, who were able
and skilful, who had studied the Vedas and who had sweet
voices, He taught to them his grcat poem for the purpose of
intensifiying and amplifiying the spintual appeal of the Vedas.
Art not for art’s sake but for man’s sake, for society’s sake, for
the soul's sake has always been the Indian ideal. I have already
referred to the lines in which the poet speaks of the poem as
sweet when read or sung, as capable of being sung in slow
or medium or swift measure, and as using the entire gamut
of notes and as synchronising with musical instrumental exposi-
tion and as full of all the rasas.

qrea M ¥ agt A fafwlad |

wfafr: qaft 3¢ a=eaanfraag |

: FICETFERICAR: |

Qepfafire g wEwRoqnan it (Bkla, 1V, 9)
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The boys knew the science and art of music and could sing in
three octaves.

a} g meadaras) aptarRIfEgt | (Bala, 1V, 10).

The boys were the sons of Rama, They first sang it before the
sages and got their blessing and then sang it before the masses
(tang uswpfiy—Bala LV, 22), and finally sang it before Rama
himself sitting in durdar in a general assembly (Parishad). No
other epic has had such an origin or such a hearing. Kambar’s
epic is said to have been recited before an audience of literary
critics and devotees. The boy-singers of Valmiki’s poem sang it
in accordance with the Marga style of song and sang it in such a
way that they thrilled all frames and ears and minds and hearts
with a supreme bliss. Rama himself was so entranced with
the poem and the song that he quietly stepped from the throne
and sat with the fascinated crowd near the wonderful singers in
that huge assembly. (Parishad gatah),

FRAGITA qqify ggaAfq 7 |

AFreagd 14 aEN SwaEi ;
Faegq g (e gAfRaaTEs amfaar |

gaft QRYZA: FNT4991 THAA1 F978 || (Bala, IV, 13, 20).

Such is the riddle of the sloka in the Ramayana. The
sloka (poesy) was born in soa (pity) and ended in perfection. The
beauty of poetry consists in 1its iinage-making power and in its
rasas which appeal to the emotions and in its sweetness of
stylc which pleases the ear and the mind and the heart alike,
It is able to makc the past the present, nay, the future also the
present, It is wonderful and kindles our spirit of wonder.
It inspires poets and creates poets and is the treasure-chest of all
future bards, Such is the sloka of the Ramayana.

R Mew My WEEt 1 e |

fa eIt afae i

ARAEARREATEAN AT Gt |

q¢ STAMMK QAT 3 97 = ||

afviiafiy M4 afaieg Wt -

onysa gfoees adaRmaReLy (Bala, 1V, 17, 20, 91).
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Riddles in the Balakanda.
1. THE RIDDLE OF DASARATHA'S LONGEVITY.

In Balakanda, XX, 1, Dasaratha tells Viswamitra that he
was 60,000 years old.

af¥ afaeaIf Sa@ Aw SR |

Later on, when he wants to appoint to make Rama as the
Yuvarajah what we find in the Ramayana is a general statement
by Dasaratha that he had lived for many thousands of years.

a3 Jrggefn ageagfisag: |
Aidere adit@ RAfarfid=t || (Ayodhya, II, 8).
Govindaraja says in his commentary on this verse :
R wdagarfn IBaiamiRfaranty |
Maheswara Theertha says:
qigER™ FErFAEIARTEN AN |
afiaeaI scaEgearafy |

Tilaka also says the same thing. We do not find the actual
period of 60,000 years stated directly elsewhere in the poem in
regard to Dasaratha. In the Aranya Kanda, however, Jatayu
who is said to be a friend of Dasaratha, says about himself that
he was 60,000 years old and had become old.

sfeadagai aq @™ yau |
Reame e oEgaREa: ||
3R Il (Aranya, L, 19, 20).

Rama says about the dying Jatayu that he was Dasaratha’s
¢ompeer and companion.

a4 fageareal A gre safa: |
3 AR T W srafavdar |
AT AEA UTIESTA: |

mamﬁgﬁtﬁmu Lo -
(if'dﬂya, LZVII 23, ”)-
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A very strange event in the Uttara K&nda, chapter 73, is that ad
old Brahmin complains to Rama about the untlmely death of his
hoy. I have already referred above to this episode. The old
Brahmin’s age is not specified but he says that his young boy
who died was only 6,000 years old! But when Viswamitra seeks
to take Rama, Dasaratha says :

SAvieTEdl A N YAESE: |
1% §FAfqas a9af Te9eq || (Bala, XX, 2, 7).

Govindaraja says in his commentary on these verses :
I FaQ: TRFAT AW § T |
graamd gf o |
A FIFW FuaFarET U9 3fy fifeea seamorEm |
TRgdeas & ZgaRwaR |

Tilaka says:

. FANCTARART IS AER: |

Thus a person is, from this point of view, a Bala only till his
sixteenth year. In fact, just before Visvamitra’s arrival,
Dasaratha was considering about the marriage of his sons.

oI TS qERUE QiR g |

=g SRiWT @aTArataaeE: || (Bala, XVIIL 38).
Yet the old father says about his son in chapter 73 of the
Uttara Kanda:

Sgalad 919 q9qdqe@® | (Uttara, LXXIM, 5).

This means that the son was a boy who had attained youth and
was only 5,000 years old then ! Tilaka says:

e ATt | GeadaE( SAgurd gfRE | a1 Seway
frerd 7% | frregdatvas |

Rama is said to have reigned 11,000 years. The Moola Rama.
yana says :

mﬁmﬁwqi o
) CambrRey wws T [ (BRia, I, 96)
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It is.said in the Yuddha Kanda : )

FAYaEat Ty = |

Hf: afEg: e qa TSIRERE 1|
(Yuddha, CXXXI, 102).
These words

(EEEEai ZaEiaa 9 1))

are interpreted in diverse ways. The most acceptable explana-
tion as to why this period of 11,000 years was divided unto a
period of 10,000 yearsand another period of 1,000 years is
that the second period of 1,000 years is the period subsequent
to the disappearance of Sita into the earth.

Thus the age-question is one of a strange mixture of ordinary
and normal standards with which we are familiar as well as of
extraordinary and abnormal standards. Sane persons at least
will regard such astronomical figures as not being of the essence
of the story any more than the theory of ecarthquakes being
caused by the shaking of the heads of the elephants who are
supposed to support the earth——(as described in the Balakanda,
Chapter XL, verses 12 and 14) is of its essence. The view of
Tilaka 1n his commentary on Uttara, XLII, 25, and Uttara
LXXIII, 5 (wgr adasa &agw:) secks to cut the Gordian knot in an
extraordinary way. It must also be remembered that there are
verses in the epics and Puranas to the effect that in the Kali
age a man usually lived for 100 years, though in the Krita age
he lived for 400 years and in the Treta age he hved for
300 years and in the Dwapara age he lived for 200 years.

2. THE RIDDLE OF DASARATHA'S QUEENS,

Quite recently I came across an explanation of the verse ;

3 wng fogy eiteidanrg 7 1
0N gAcIARTSS T AW | (Bala, XV, 20).

The explanation i3 that Kausalya represents Sri and thaf
Kaikeyi must be said to represent Keerthi because Rama often
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calls her Ygsaswini and the poet also describes her by using
that epithet | Govindaraja says:

§ AN FEARG! I AT |

He leaves the matter there and it is best that it is done so. Or
even if the words are taken to mean human virtues, a beautiful
sentiment would be presented to our minds. But the interpreta-
tion that seeks to equate Kaikeyi to Keerthi because she is called
Yasaswins in some places will be fcund to be a house of cards.
A characteristic of Valmiki is his habit of rounding off a line
by a resounding adjective. In fact, he uses the adjective
Yasaswind in regard to Kausalya in Ayodhya, LXXXIII, 8

¥l 9 givar 3 Fgears gafad |
Twarar a@fEe || (Uttara, XCIX, 16).
Dasaratha is said to have had many wives, the most
prominent of them being Kausalya and Kaikeyi and Sumitra.
Of these the Pattamakishi (crowned and consecrated eldest

queen) was Kausalya. In the Ayodhya Kanda, there is a
reference to 350 queens besides the above-said three queens,

greaa § g HaRe A |

qR: aRgd: & Fmw=arf @fe | (Ayodhya, XXXIV, 10).
Why did he order Sumantra to bring them? Probably to put
Kaikeyi in a difficult position so that she may not have the

hardihood to claim the two boons in their presence. Sumantra
went and brought the 350 queens headed by Kausalya.

Asa: FHAAT farear FEaaadq |
sraigafad) U1 waat ax A el
wage: fa aal guedo Jaa |
SRRSO WY T A |
AQEIRIEATE] TS |
et oty :ﬁ&ﬂ éﬂiﬁn Il (Ayodhya, XXXV, 11 to 13)
7 mﬂﬁ T IFFAT: |
(Ayodhya. XXXIX 36)

Iq u;e last-mcnﬁoned verse thcre is a rcfercncc to the 350
mothersiof- Rama.
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.-+ Butthough it is true that Dasaratha was specially infataated?
with Kaikeyi, and though probably Kausalya was slighted by:
Kaikeyi (sece Ayodhya, XX, 88, 39, 40) yet there is no doubt’
that he was a man of noble nature and that he treated-
Kausalya with the highest respect. In commenting on Ayodhya,
XXX1V, 13, -

(et aRarte FRsegdem: |)

Tilaka says :
eeat aRai areERo: de: adE SR I

Indeed Lakshmana tells Rama that Bharata is sure to treat
Kausalya and Sumitra with respect after Rama went away into
exile and that Kausalya had thousands of villages and could
protect many persons including Sumitra. .

437 dwar fiv A EReaf |

Figear 9 gl T Ha”) aEaTa: ||

Heal Rl ageafy afzena |

A TEd AW FErEgIAET |

FRFORT g AF AIgEAT 7 |

qAiE afgat 9 WO e |

(Ayodhya, XXXI, 19, 20, 21).
Indeed, Dasaratha turned solely to Kausalya after the departure

of Rama and was comforted and solaced by her and died in her
arms,

The queens of Dasaratha also were evidently long-lived
persons. In the Uttara Kanda, it is said that after Rama’s coro-
nation he and Sita enjoyed life for 10,000 y=ars and that Sita used
to bow before her mothers-in-law every day after doing her pu;a
to the Gods.

TEETEEE I GRERAL |
diaft FJewmEitr Far DNaiRER |
AEMATORGA] GAiAIAeE: ) (Uttara, XLII, 25, 27).

I have already shown elsewhere that the correct view gs thst*
Rama and Sita lived together for 10,000 years after their coponas
7
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tion and before Sita's disappearance. Long after Sita's dis-
appearance, Kausalya dies and is followed by Sumitra and
Kaikeyi. All the three queens went to heaven and lived there
with Dasaratha.

o 1@ Ho| qAAT Fafad |

g aRFaT HreTHgarT |

sftaary gl T 330 = agfad |

% g qgfag BRA edafemEr |

w3} qgfean: & s ET T

YRITST HEANT @998 o IR || (Uttara, XCIX, 16, 17).

3. THE RIDDLE OF RISHYASRINGA.

The Ri-hyasringa episode in the Ramayana is one of singu-
lar charm, but one is tempted to ask why the sage Rishyasringa
need have been brought in at all when Vasishta, the guru of the
Solar line of kings, could wcll have officiated at the Putraka-
meshti sacrifice. The verse agary afad 1 (Bala, X1, 13) shows
that Vasishta’'s permission was taken for Rishyasringa's officia-
tion. In Chapter IX Sumantra had told Dasaratha the ancient
prophecy by Sanathkumara that Rishyasringa will enable sons
to be born to Dasaratha. In the Adhyatma Ramayana, it is said
that Vasishta asked Dasaratha to bring Rishyasringa, so that
they might all have the Putrakameshti sacrifice performed.

adisadigfamed aficafeq ga |

TARCHTIETA] DFA AR ||

FFARARAAEE FIAGH aNTH, |

SEf: GERAE fEATI &9 ||

(Adhyatma Ramayana, 111, 4, 6).

But in the Valmiki Ramayana, Chapter XIII shows that Dasara-
tha suggested only the performance of the Aswamedha sacrifice
and that Vasishta and others promptly agreed. It was Sumatra’s
narration of Sanatkumara’s prophecy that put the Putraka-
meshti idea into Dasaratha’s head. None has discussed why the
Rishyasringa episode was brought in. I merely hazard a guess
hére, because Falmiki’s wonderfal genius consists in suggestive.
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hess (Vyangya or dhwani) which is the soul of poetry. He exalts
two characteristics of Rishvasring, viz,, his perfect purity and his
perfect obedience to his father.

A= arfa A fa fasagadan || (Bala, 1X, 4).
These two qualities arc to be the key ideals of Rama's character
and of the Ramayana story,

Another explanation also may be suggested. Santhd is
stated by Govindaraja in his commenlary as having been the
daughter of Dasaratha and as having been brought up by King
Romapada as his foster-daughter. 1n Chapter IX verse 18 of
the Balakanda it is suid by Sumantra to Dasaratha:

TFRAIIATITAEE @i |l

If Rishyasringa was only the Jamata (son-in-law) of Romapada,
there is no appropriateness in calling him Jamata when speaking
about him to Dasaratha. Govindaraja says in his commentary
on the above-said verse :

g & area gar QW |

In Chapter XI veises 16 and 17 there is a statement which lends
colour to this view.

ad T AEAra qRiEE [N )

afeaa® 4 U TR |

RA AIAR wRgTE e |

TEd QY A9 a7 J TAT
Govindaraja says in his commentary on these verses :

T (AOEEE TN GEaE Al qurfaiRedisa
QR §OY: | AMA T TAFAIART Goe |l
We do not know at all who was Santa’s mother.
Manu says in Chapter 111 verse 11 :
qREg A AdEl 4 FIRa a1 fian
Awraa af g IR |

This means that if 3 man has a daugliter out no suns such a gich
shogld not be married because he might desire that hes g
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might ‘become his son and offer pinda to him. Such a girl is
called Putrika, Kulluka says in his commentary on the above
verse .

“IXTA FATTRIAN W |WHL |

satErammEEfa o wafs

<RI’ IR Mawwmong |

That Rishyasringa had sons is clear from Chapter X1 verse 6
(gd grmwal).  Thus as Rishyasringa was a great Rishi his
marriage of Santa would ensurc brothers being born to her so
that there necd be no Putrika Sankd at all.  The poet puts the
1deology briefly and in a telling way that the Putrakameshti
would lead to the birth of sons which would lead to heaven.

ag 9N @AY T A |
S 9 § 4 ®W pegewtgat afe n (Bala, X1, 9).

Govindaraja and Tilaka say in thar commentaries on
Valmiki’s Ramayana. that the Aswamedha sacrifice proceeded
the Putrakameshti sacrifice, because the former led to the
purgation of all sins including the sin incurred by Dasaratha
when, mistaking a boy who was filling a pitcher of water in a
lake for an elephant which was drinking water there, he aimed
an arrow in the direction of the sound and mortally wounded
the boy who eventually died of thc wound and whose father
thereupnn pronounced a cursc on him to the effect that he also
would be separated from tus son and dic of the consequent
excessive unbearable grief. Govindaraja observes this:

Td PRfeTaNsassIRaNaRmed e 3aaR-
ﬁs@ﬁﬁéﬁ SERARNS JFfERs Fy g A fum

mthitﬁl
Tilaka says :
2R Pl Pl dmfr. qR sea Ywe e
7 WINGENAFTARTOT T AeEwaTagEn  awraieTe-
APMIFET T |
Prom these passages it is clear that the two sactﬁm had
~@fepeat purpdses and results,
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ChapterXof the poem in the Balakinda places Rishya-
sringa’s character at a superhuman height. He was the son of
the sage Vibhandaka who was the son of Kasyapa,

TGN FATERCENAE T |
wafuges ario fFwaot ge@ 1 1)

He was so devoted to his filial duties and to penance that he had
no sex-idea at all.

fag: @ fradgs) Mkteem s
3 ¥ A 28Yq QU |
a9l FAFAET AR |

He was thus always within the Asrama limits and knew nothing
about the sights and scenes and sweet pleasures in villages and
towns, To him came beautiful urban maids and song sweet airs
and offered him sweet dishes, The poet suggests by the use the
word a#gi in the masculine gender

m@m@% e ﬁﬁ‘{%ﬁ{\, Verse, 15).

that Rishyasringa thought the maidens to be handsome boys of
his own age. In the very next verse the poet uses the word
in the feminine gender when describing their mental reaction.

sy sea qatat afed |

TS 7 TCHITT A7 A | (Verse, 16).
They went to his hermitage at his invitation and he offered them
water and roots and fruits as he had only the same to offer to
them by way of hospitality. They embraced him and found a
pure delight in that contact. I do not think that we should call
it a corrupted and corrupting embrace. They gave him sweet-
meats and he thought them to be fruits,

arfy SrEa e FeFi® a7 1| (Verse, 21).
When they parted from him, he felt uneasy in his mind and
restless in his movements :

o AR g W A | (Verse, 23). IE R
'Phey then took hif to their country and his arrivak
'hefalded by copious showers of rain. Vibliandiih +
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happénings by his power ot Zapas. He did not get angry with

or curse the maidens or the king as he knew that there was no
corrupt intent or corrupting conduct,

Tilaka, in his commentary at the end of Chapter X of the
Bala Kanda, puts the question, why, if Rishyasringa touched
the courtesans and ate the sweets brought by them and thus
committed a sin, his approach to Angadesa brought the drought
there to an end and resulted in abundant rain, He replies to
his own query thus:

7 9 SraraTaEetE: | Snveada g g T | e
ggdin  ffialrfaedgaenaa gen:  dEsigTe ey aaRer-
TR TAIRER, I FANONTAE | ST ST
[N ], T Fdeswin mmew @97 aSekem T Qudgera
ool | qReEER SRERiGES WfF qERE wee aiRica
ST, arat wargaed | ... Goad T R amgam @ wear e
Afr@aT awa | AA4 I<9TE gIMEE) Sha: |

The learned commentator proceeds even further in the same
train. With all respect to him it seems to mec that the whole
discussion savours of pedantry and misses the essence of the
poet’s vision. Rishyasringa’s soul was purity itself and his absence
of knowledge of women and their charms and wiles should not
be regarded as ablot on his omniscience. Rather should we
think that he radiated purity to such an extent that he lifted the
embrace of the courtesans from its usual level of passion or at
least lasciviousness to the immaculate joy of a pure embrace.
Such an attitude is described in the Bhagawata in terms which
can well be recalled here:

0§ afesmsRmiRgnnafemad: |
W am angifdeais: emfafwfa o

4. THE RIDDLE OF THE PAYASAM EPISODE.

Another sirange feature in the Ramayama is the
Payasam episode. We do not find a similar episude.ip regard to
the Krishna incarnation. The Rutrakameshti itself was sure to
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lead to the birth of sons. Why was there this incident of 'the
Piyasam? From the spiritual point of view the explanation is
that the Piyasam was Vishnu Tejas in a materialised form, so
that the consequent birth was to be not a human birth but a
divine birth, From the poetic point of view, the poet’s art
consists in his suggestiveness which, while openly affirming that
Rama was a man, subtly sugeests his superhuman nature, In
the Bhagawata the same result is attained in three wavs: first,
by saying that the Lord entered Vasudeva’s mind and passed
over from there to Devaki’s mind and thus suggesting that the
conception was an immaculate conception ; secondly, by giving
the analogy of the full moon rising in the eastern sky (wermis
FZH #9@:) and suggesting that the parentage of Vasudeva and
Devaki to Krishna was only like the parentage of the eastern
sky to the full moon—a chosen place of self-materialisation and
self-expression ; and ¢47»d/y, by making the Lord incarnate first
in his divine form and then become an ordinary child (@@ mea:
frgy). The Ramayana of Valmiki does not adopt these devices,
though the Adhyatma Ramayana adds the last-mentioned
device while maintaining the Payasam episode. Valmiki
attains his purpose by the Payasam ideology alone.

The commentators differ as to who brought the Pdyasam.

Govindaraja says .

TRAGE  FAMRI |
Maheswara Tirtha says :

g gAEfGdateE SSufer SfataRaag |
Tilaka says :

ol AT SANCANAUIAAIZE  gaERIE agdaf
W | AW WESEReaieE | Aggd R fey ﬁggiﬁeg?ﬁ: |
SIARE FAR: AT agaRaEd: )
Having regard to the unity of the Urinity, the above discussion
will have no value except in bigoted sectarian eyes. The

Payasam was an incident in the entire divine Lecla (play), It
is said to have been brought in a cup of gold encased inssilver;

| (Fawrigead] TrearaaResdm b
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Some scholars explain this as suggestive of rajoguna enclosing
and encloesed by sathwaguna. This is a merely fancitnt

explanation,

But the fiercest battle of minds has raged round the fractions
of the Payasam given to Kausalya and Kaikeyi and Sumitra.
Valmiki says that one-half was given to Kausalya, 3 X3 i.e. } to
Sumitra, the remaining ardha (safand) to Kaikeyi, and the
remaining ard/ia (Fafend) to Sumitra again.

Pge Wl qagd Q) a7 |
iRy zq AR gfed Fufm: o
#3721 anfmd & garisRoE |
TR F IEREN IEERnEaERe |
sgfea giard gRa #dR: 1| (Bala, XVI, 27, 28).

There is no difficulty about Rama and Lakshmana, They are
mentioned in many places as a half and one-fourth of Vishnu,

PEASHTZ  FATRUET |

Redg Agrart ReAFEAa 1| (Bala, XVIIL, 10).
a feirsgakamg gesa: |

ol 9gRan & quaEAgia: || (Uttara, CVI, 18).

The following verses in Biala, XVIII, 12 and 18, seem to have
brought in a source of confusion of ideas,

WA AW A AN TAREA: |
SRl 8 4 R ELE (e B e
o9 oA SFESTEER |
watemmd A0 fenemRt |

The words avashistirdhe in verses 27 and 28 in Chapter XVI
are clear enough. The word ard/ia there evidently means half.
1€ therefore Kausalya and Sumitra and Kaikeyi got 4 and
} and } of the Payasam, and then Sumitra was finally given the
balance of 3 of the Payasam, how is that the above verses call
Blaratha .as }th share and Lakshmana and Sairughna as §?
hﬁy%ﬂ view is that ther¢ ia no importance, in the working out
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of these. fractions at all. The idea of equating the veerya of the
incarnation to the stated fraction of the Payasa does not appeal
to me. I know that in some systems of philosophical and
religious thought in India a definite distinction is sought to be
made between Poornavatara and Amsavatara and Avesdvatara,
In fact endless debates have gone on as to whether Krishna
was not superior to Rama as Bhagawata describes Krishna as the
Lord himself,
(@9 Twer (4@ FURg wEFErE— I1I, 28).

There are others who take their stand on the Vishnu Purana
where it is said that a black hair and a white hair from Vishnu's
head became Krishna and Balarama and affirm that Rama
is superior to Krishna. All these hair-splitting endeavours and
wire-drawn distinctions do not appeal to me and have no real
basis. All the incarnations are equal to one another and to the
Lord in His divine state.

Anyhow Govindaraja explains verses 12 and 13 in chap-
ter XVIII of the Ramayana thus. Bharata is described as
1 share, because he is } of Rama, i.e. } x § is 3th share, (forgett-

ing that Valmuki says wanfywit sgato; not ger sgwtm:). He says
further that grdiae (half) stated in regard to Lakshmana and
Satrughna means a fracticn.

AT @ wEifgeokiE  qWime Sgdim
Z98: | 97 9g4e WrEEgaiT: | sEdid gt | enlawfadifien
Hazeg THemard! | (Commentary on verses 27 and 28 of
chapter, XVI).

Tilaka sets up an alternative view also.

m’imwﬁq*aqs-uﬁawﬁ\amrﬁw%
ﬁﬂfvﬂﬁaﬂﬁwwﬁa@ﬁﬂmaﬁmﬁﬁmﬁaﬁrﬁaﬁ
PR FlgwIREMERERY g dn  SlecauErEE %%ta
0@ gy afEd GRR g &) qameed: | sl
Rt |

Thus this means that Dasaratha gave § to Kausalya and asked
her to give half of such half to Sumitra, and that 'he gave the
8
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remaining half to Kaikeyi and asked her to give half of such
half to Sumitra. In this way by a feat of interpretation all of the
four incarnations represent one-fourth share each !

The Adyatma Ramayana proceeds on this basis, It says:
Teead § PR A 9T |
aaegfiar o fg: G wog |
Flgeqrg SIETY Z31 €A g |
¥ T W gQ fEafaar )

But all the same the author introduces the story that when
Rama was born to Kausalya, he was born in his full Vishnu
form, The description there is a most wonderful description.

AfUETSIAT: ARA AT |
HiSrregwmm: faraRagd: |
TSI FFLFeAfed: |
geardadiEr: fRaeEtHaes: |
NGIRGAATAA SIS |
AgEreaRaTIgafaaai=s: |l
OGN AT |
wiiacaET G QUi fgaor: ||

T § WM wiaear fawarger |
e utes I S T Eect: @l

In fact in the introductory verses in the Adhyatma Ramayana,
Rama is described as the Supreme Parabrahma.

3. geftRaona RfEseaaaiea:
G IR (T AEMITAISAT: |
freds eg@: gREEEAE fa
#ifd qued U T & SEEw W@ )
Argafaiieaky 3%
A framaafeaead |
danfd. ifsavme wfy U
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Kalidasa has lent the weight of his support to this view, He
says in his Raghuvamsa, X, 54 to 57: >

g N Jog qeRER TedlRe |

arrgfesq: gaswedfafiam |

A aE wigen A FwATE1 |

s Gwfyal @i ghenA=sdmt: |l

§ Jgve faey oFd ggdAdT: |

TRRIHATTET aastieEaEy |

a1 & svmEEE e |

A0 qROEIT AgfesaEay: ||

In his commentary on these verses, Mallinatha quotes from the
Narasimha Purana the following verse :

3 figamm @ gl g |
flerameqaed g @i qae8d: I

The above feat has two advantages. It gets rid of the:
trouble of bigger and smaller fractions. It explains also why out
of the two sons of Sumitia one got attached to Rama and the
other got attached to Bharata. I do not personally think that a
Payasam-link must neccssarily found for such attachments !
But the Adhyatma Ramayana states such a cause,

FEAW TATRT TAA WA T |
FME 9 A TEErEAgaRa: |

Tilaka also says in his commentary on Valmiki Ramayana, Bila
Kanda, XVII, 28:

AGTY U TATGANES PR AR I
He quotes from Padma Purana:
Fi TEgEAT g gasgAa |
T TR TaETETaeEa: |
Thus the most natural view is that Vishnu took the form of

the four brothers for effectuating His own divine purposes on'the
earth- in that incarnation, I may refer here to the traditipn
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which says that Rama represents Vishnu, Lakshmana repreSenté
Adisesha, and Bharata and Satrughna represents Vishnu's Sankha
and Chakra (conch and discus). The Padma Purana says:

oFAY: TRl HAT ARSHI |
FRATEGFAEANTA T Ty |
gEaA A @ W g 6@
At least in Yuddha, CXXXI, 115, it is said :
afRAN AREIGERAR@T: Y |
A R AW sEw & |

But no such indication is found in the poem in regard to
Bharata and Sathrughna. In his commentary on Uttara, CX, 9,
Govindaraja says that Bharata and Sathrughna were Garuda
and Vishwaksena !

q fasgey s i WA WEAd mE feaeRadg-

.

Govindaraja starts another doubl. Is not Lakshmana
superior to Bharata as his share (}) of the payasam was greater
than Bharata's share (})? He refers to the verse

aql FeAOMETE a3d] 4 W9 |

SEERAT NN WAl AW AHEN, I (Yuddha, CXXX, 39).

He then explains that superiority depends on whon drank the
Payasam first, and that Kaikeyi drank her share of it after
Kausalya and before Sumitra who waited for her second and
supplementary share of 1t and that the priority of births depended
on the priority of the drinking of the Payasam. He explains that
in the above-said verse =g means afess and that Bharata's
namaskdara (prostration) was only to Sita and not to [.akshmana
as the latter was his younger brother.

.. It appears that in the Varaha Purana it is said that
Dasaratha performed penance in Anjdnadri (Tirupathi) tq get:
the jgrace of. God so as to enable him ta have sons, and that as
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he prayed to thc Lord in four verses the Lord promised to
incarnate as four sons,

awq A IGEEH gAw A7 g9 |
aeg 99 ART SARsHafEar Al
T 97" ageaefma: |

T91 (EEIAEA AT JESAATEa. )

Thus a reason—though by no means significant and convincing—
is given here for the fourfold incarnation. But it seems to me
that it is not really necessary to hunt for some reason or other
for such a move by the Lord. Each incarnation has certain pur-
poses common fo all the divine incarnations in general as well as
certain other purposes special to that particular incarnation. In
Krishnavatara, the entire Gokula episode has a purpose not
entirely connected with the purposes of incarnation as set out in
Chapter IV verses 7 and 8 of the Bhagawad Gita. ‘The
Krishna incarnation is the only incarnation in which the Lord
used the flute for sending forth enitrancing and bewitching
melodies which could bring about mental absorption in God as
surely as, nay, more quickly and effectively than, the other
Godward sadhanas.

On the whole it seems to me in all humility that the ordi-
nary man in the street exhibits sounder wisdom than persons
overweighted with learning. There is no use in trying to equate
the shares of the Payasam with the spiritual magnitudes of the
divine brothers. The popular view that Rama is Vishnu himself
is the correct view. It pleased God to take four forms during the
Ramavatara, just as it pleascd him to take one form during the
avataras from Matsya to Narasimha and to make his dwarfish form
(Vamana) into the universal form (Trivikrama) and to take two’
forms during Krishna avatara and to take only one form as
Parasurama and Buddha and just as it is going to please Him
to take one form alone as Kalki. In the Ramavatara the'prayer
of the Gods was to make himself {our in form. , >

W

v Pt prewmse s wgRiwg 1 (Bala, XXV, 20)
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. The Lord says in reply to them :
aa: RS A IgEe |
fiat TreamE dr TEW Tw || (Bala, XV, 30).

Tilaka says in his commentary on the verse 20 above :

HAAMAITA YRIRAAFMT Aragaar qfa |

Another strange fact is that even in Chapter XII verse 12 of the
Balakanda, Vasishta and others told Dasaratha:

qqd arEd WiEglsiEtma |

It may be that because the Lord wanted to preach and practise
all the Dharmas to the world, he was born as elder and younger
brothers. [ certainly prefer Kalidasa's clever explanation sup-
ported as it is by the Adhyatma Rumayana. Even if the
fractions were %, }, % aod § it makes no difference at all.
Bharata was born before Lakshmana, and hence he was the
elder even if Lakshmana had a bigger fraction of Vishnu Tejas,
and therefore Lakshmana was bound to behave to Bharata as
Bharata behaved to Rama. The special attachments of Laksh-
mana to Rama and of Satrughna to Bharata necd no special wire-
drawn explanation and existed bccause the Lord wanted to
bring out certain dZarmas by such a special manifestation.

5. THE RIDDLE OF INCARNATION.
I'he gods prayed to Rama only to kill Ravana in battle
(@at sREoni—Bala, XV, 21).  But the Lord, besides promising
to do so, announces that he will reign on the earth for 11000
years. His main aims were to establish Dharma Rdjya and to
confer His grace on his devotees. Two verses in the poem show
clearly these two vows of Rama.

IR A SEAEEEAR |

fifgamafificged 388 9vafaaq)l (Ayodhya, XIX, 20).
. §eRd e @iy 1 @ |

wad AR 2Erdagd a9 1| (Yuddha, XVIII, 33).

Rama’s entry into the world was by the ordinary way of human
birttt, asRavaastcould be, kiftnd only by a man. But in the case
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of Lakshmi there was no need for such a mode of action:;
(Vishou Purana, Amsa 1, Adhyaya 9). Sita is said to have beea.
a sudden apparition on Vaisakba Sukla Nawami as a child from
the ploughed earth (Sundara, XVI, 13, 16 ; Yuddha, CXIX, 15;
Uttara, XVII, 37, 39, XCVIII, 7). Uttara, XVII, says that it was
Vedavati who was born as Sita to bring about Ravana's destruc-
tion. The suggestion is that Veda (Sruthi) became Vedavati.
She was then born as Sit. and as th: adopted daughter of a
supreme master of éralma vidya like Janaka. Sita’s birth as the
daughter of the Earth enabled the poet to introduce the marvel-
lous episode about the Earth-Goddess taking back Sita into the
Earth.

The po:m describes Rama as being somewhat dark in
complexion

(@ a0 awitHE: —Sundara, XXXV, 16).

His tint is compared to the rain—cloud and the indeevara flower,
(Ayodhya, XLII, 10 ; XLVIII, 29 ; LXXXIII, 8; XXXXVII,
19). But he was most bandsome and charming (Ayodhya, 111, 28;
Aranya, I, 13), Lakshmana was of a golden complexion
(Yuddha, XXVIII, 22), Bharata was dark-hued (Ayodhya, CXII
15). Satrughana was golden in tint. Sita was of a bright and
charming golden complexion.

¥ Fawanifi—Sundara, XV, 48).

We need not feel shocked at the poet describing Rama
and Sita and Lakshmana as having taken animal food. Kshatriyas
used to take it. (Ayodhya, LII, 102; XCVI, 1, 2; Aranya,
LXVIII, 13 to 16; Kishkindha, XVIII, 37; Uttara, XLIX, 18, 19).
After he entered the forest as a fapaswi, he generally took a vege-
tarian diet (Ayodhya, L1V, 16, 18) and probably resorted to
animal food when grains could not bs had., Rama offered.
Ingudi cakes as Pinda to his father’s manes and says:

agw: 989 WY qE@RaE 33an| (Ayodhya, CII, 29, 30).

6. THE RIDDLE OF RAMA'S CASTEMARK.

In the paintings and pictures of Rama we find a.m?mm;
(symbol of South, Indian Vaishwmavism) on. his forghead in-
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Beuth India, Very possibly because most of the artists. who
weére such painters belonged to the Thengalai subsect of the
Vaishnava sect, the namam also is of the Thengalai variety, so
nruch so that out of sheer association of ideas for generations we
find it almost impossible to imagine that Rama could have put on
any other religious symbol or artistic ornamental decoration on
his forehead, Strangely enough the paintings of Krishna have
only a &/aka on the forehead, We do not know whether this is
because in the Arishna Karnamrita he is so described (wad
% sowe®) or because the first painter of Krishna used to wear
a tilaka! In Bellary 1 went to a Lakshminarayana temple
where I found that the image of Vishnu had the Madhwa
religious symbolism and that both the Vadagalai and Thengalai
nimams were conspicuous by their absence! I am not embark-
ing on this discussion because I feel acutely the importance of
this or that castemark though personally I would prefer some
uniformity /especially by wearing Kuntwum mark which is that
of half of the population, viz. the Hindu women) and I would
prefer also that the ancient Hindu custom of some beautiful
decoration of the forehead is not given up out of mere slavish
imitation of Europeans— but because a Vaishnava Pundit told
me that the word Sz/a/ate in Bila, I, 10, meant that Rama had
on his forehead a Vaishnava castemark. I told him that the
obvious and natural meaning of the word was only ¢ having a
beautiful forehead ” i.e. a high halfmoon-shaped forehead.

T § ews a® 4 a9 ||
Bat he was unconvinced and became angry with me. I am
content to leave this small matter there, :

7. THE RIDDLE OF THE YOGA VASISHTA.

The Yoga Vasishta is attributed to Valmiki. 1f so, should
we not get a tint of that sublime work in the Ramayana of
Valmiki ? The story of Yoga Vasishta is that when Rama came
in response to Dasaratha’s command after Visvamitra’s arrival,
he came in a mood of pessimism and disgust and despair at
the pain-ridden emptiness of life and that Vasishta explained to
him the highest ‘message of philosophy as embodied in the
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Yoga Vasishta so that the mood of pessimism may be conquered
by a mood of energy and equipoise and of the realisation of
the divine governance of the universe and of the real nature of
being When Rama is urged by Viswamitra to kill Tataka he
hesitates at first to do so as she was a woman and finally agrees
to do so. Rama says:

figd=afiag Rgisatian |

I SRR seemETEa |

SPmIstaEaE Tend qEAr |

o azwdE AARE 9 dg=: |l

d figaa: Fa AEAREATENEA: |

sfeenfy 7 d3graresmugemy)) (Bala, XXVI, 2, 3, 4).

In these verses there is a reference to the teaching of the utterer
of Brahman (grrm sgf:). My late lamented learned father
Professor K. Sundararama Iyer had a discussion with me about
it and suggested that it might be a reference to the sublime
message of the Yoga Vasishta,

8. THE RIDDLE OF VISWAMITRA,

The coming of Viswamitra to Dasaratha is a remarkable
episode in the Ramayana. Viswamitra makes his exit out of
the story after the ma:riige of Rama ..nd Sita and never makes a
re-appearance in lhe pocm—not even at the time of Rama’s
coronation nor ev:n in the Uttara Kanda (except once in the
crowd of Rishis who mect Rama after his coronation-—see
Uttara I, 5) up to and inclusive of Rama’s ascension to paradise,
It looks almost as if the fiery royal saint, who became a rishi
and a rajarishi and a Brahmarishi and whose feuds and conflicts
with Vasishta were many and diverse, came in with some great .
aims in view and even sought the friendly intercession of
Vasishta to secure those aims. He was the first to announce the
great incarnation though in an indirect way.

at W WEE O SR |
afedsts ag F1 @ 9 AR | (Bala, XIX, 1)
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T am not interested in the ingenious ways in which these words
#re twisted and broken up (e.g.

AN GORF AFANN GERF: | etc.),

for establishing this or that theological ideology. But the verse
shows that many great sages felt and announced the greatness of
Rama even when he was a boy,

It seems to me that the post had some definite aims in
bringing in Viswamitra into the story. Instead of speculating
about them, let us mark his own words, Viswamitra says to
Dasaratha :

TH W AA N R WA dAwar

mear ¥ fawelmamfy fams |

P IR ITET T EIT |

T SFE] 37 eafa afieafy )

oy A e T 9w 9f )

fomfesft g3z g0 ¥ Fgadfa)) (Bale, X1X, 9, 10, 16).

His express aim was to destroy Rakshasas, to bring sreyas (aus-
piciousness) of many kinds and universal fame to Rama and
Dharma and renown to Dasaratha.

Nay, when Dasaratha refuses to send Rama with Viswa-
mitra, Vasishta advises him to do so in these words:

FaTEqE a1 44 Fgafd asEn |
TH FEEPO S@eaard aw ||
uiteTfatm, A W FIOR
gAY AYRafa &
af e IV adEEREw: |
AqEOT F Y TH A WA
dat Fom® 7mn: @4 @ FRAERS: |
a4 TAfeamia QgvEREER o
(Bala, XXI, 9, 11, 18, 21).

“Plrss Vasishta knew and said that none but Viswamitra knew
¥ asthras [celestial weapons) and that he could create new
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asthras and that he would impart all that knowledge to Ramay
and that Viswamitra could himself destroy the Rakshasas and
that Viswamitra made a request to send Rama only for the sake
of Rama’s glory,

It is with this ideological background that we must seek to
understand the Viswamitra cpisode. Hec knew the purpose of
the incarnation and was designed by Providence as the opener
of the highway for Rama’s trcad. He found Rama a leading
figure in a small State and made him a world-figure. He thrust
the young Rama into the wide, wide world. Though Rama had
undergone an arduous intellectual discipline under Vasishta and
has received his pohtical aud military training under Sudhanva,
yet he had to be fitted for a universal part by the knowledge of
supreme asthras and supreme mantras. Though Rama was God,
yet as he was born as a man his equipment for his part in life
was indispensable. '

Probably from Viswamitra's point of view, he wanted to
have Rama to himsclf and enjoy the divine vision for some time
without distraction and surrender whatever merit he had to
God (Tmmiuweeg). But from the point of view of the world’s wel-
fare, Rama underwent a supplementary Gurukulavdsa with
Viswamitra. Probably also Rama was given his first taste of
forest life—which was to be his for 14 years later on—and was
fitted for that life by his early experience of it. Nay, the first
teaching given by Viswamitra to him was in respect of the
mantras Bala and Atibala, which would negate all hunger and
thirst. In the 27th sarga of the Bala Kanda, there is a detailed
description of the asthras taught by Viswamitra to Rama who
then taught the same to Lakshmana. One of them was the
Vishnu chakra (Bala, XXVII, 5). Rama then asked him how he
was to withdraw the asthras from operation and learnt that act
also (see Chapter XXVIII). Very possibly Viswamitra wanted
Rama to know by sight the woes ot the sages at the hands of the
demons,

L
It is also noteworthy that Viswamitra made his appearance
when Dasaratha was considering about the marriage of Rama
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and his brothers. What Dasaratha and his relations and coun.
selors wore debating was accomplished by Viswamitra. He
brought about the marriage of Rama and Sita. That was the
supreme speyas which he had in view as when he spoke to
Dasaratha as narrated in the Bala Kanda, Chapter IX, verse 10.

AqAG f§ AN AW & FAHEAA |
(Aranya, XXXVII, 18).
e YIAMSE AR ST a7 ||
. (Sundara, XX, 15)
Well does the poet Bhavabhuti says:
FAGMT GOt T &I 4 afaa: |
¥ A AT T @ Fhagag
Viswamitra’s task was thus fully accomplished and he dis-
appeared Lhenceforth from the stage of the Ramayana, though
his name also is mentioned in Uttara, I, 5, among the sages who
came to felicitate Rama on his coronation. We may, however,
remember that the Adhyatma Ramayana is said to bz his com
position.

9, THE RIDDLE OF RAMA'S SANDHYA WORSHIP.
The famous verse

FIGRAGIH T G dar G |

3faE RAIGE Tsa AAMRHY | (Bala, XXILL 2).
is simple and conveys an obvious message. But. it has been
subjected to intricate and complicated expositions and explana-
tions. Govindaraja says that the adjective #igmmgssn: was
used to exclude Parasurama. Another explanation given by
Govindaraja 1s that Viswamitra did not call Rama Dasaratha’s

son because Dasaratha flatly refused to send Rama whereas
Kausalya readily sent Rama, because chapter XXII verse 2 says

FaT[I A R T T |

But the fact that Kausalya blessed Rama and sent him on his

mission will not show that she did not raise any objection, The

words yaesmedtwre which occur also in Ayodhya, XXVI, 1, ocour
i
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after a prolonged objection by Kausalya to Rama’s departure.
Even the word Rama is subjectcd to many expositions. Some say
that the word was used to indicate Rama’s beauty when asleep.
Others say that “ Rama ”’ means Brahman and that Viswamitia
used to meditate on God in the early hours of the morning. The
words g3t @1 saed are supposed to suggest that the period of the
night when demons are strong is over and that the sunrise
suggests the rise of jnana. The words #3s4 dsmiss are even stated
by Govindaraja to apply to Viswamitra and to mean that
Viswamitra wanted {o offer his arghya and japa personally to
God in the form of Rama !

The simple meaning of the verse can be easily understood
when we realise that the Ramayana tells in a charming and
poetic way about all our duties in life. Sandhya worship is a
primary duty and is referred to in many places in the
Ramayana as having been performed by Rama. The fact that
Rama himself performed it would spur all persons to act
likewise. There is no special burden of meaning in regard to
the word ®gemigssn: Viswamitra calls Rama in different places
by various names such as Rama, Raghava, Raijaputra, Nara-
sreshta, Narasirdoola, etc. @~ When informing Janaka about
Rama and Lakshmana he called them sons of Dasaratha (ga}

sawert—Bala, L, 22).

. 1 may point out also that women also were performing
Sandhya in the age of Rama,
AT 53; §esAl QAT G | '
(Ayodhya, LXXXVII, 18;).
BRATHIEHAL: AW qFeafy S |
W A Al guael e~ awfiE o R
(Sundara, XIV, 49).

10. THE RIDDLE OF THE BALA AND
ATIBALA MANTRAS.

~ Viswamitra teaches these supreme Vidyas to Rama ;;:d
Lakshmana and commends them highly to them,, .. ... .
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- - Viswanlitra is well known as the discoverer and promulgatot
of the Gayatri mantra. The Savitri Upanishad explains the Bala

and Atibala mantras clearly. Into them is interwoven the
Gayatri mantra.

wiasfaggey wf | W s=: | w3 )
SERERAE dioa: | gaRfwes Rfam | stk sén-
A | A |
SgwEeE ayashaaE
SYEUgAe AR AgE |
U MR
qaaiasE @ TerfiEeral |

ol gl @ AgRf i wemd F wgfuwevaRfer om-
fgaiad & g Wi 3w FEnE ofwe wiqas 99 as-
gguatafn fimfe fal AR sgaiamdEaied aafieeted
§ g @l

Another view is as follows :

Jol—As 3fg 993 @ | fog 8= 1 AW wfE: ) ¥9-
) @ | Tmww faog

Afmer—sil &1 gt ¢ a: Arehw AT @R 3 36 @@
@t g gl s G o= | W wE | gEed F&a 0

331 removes all griefs Hi afeamf).
AT fulfils all our desires fafaardaqon).

11. THE RIDDLE OF TATAKA AND MAREECHA.

In India Sthrihaths (the kiiling of a woman) is considered a
heinous sin. Rama hesitated much before making up his mind
to obey Viswamitra’s command to kill her. Viswamutra told
l;xm that as a king he had to protect his subjects from all

- ries even if he had to commit a sin and that under similar
umﬁtances Indm and even Vishnn ‘kilfuﬁ‘ women and that he
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muset in any event {ollow his command putting aside all notums
of pity and compassion towards a woman,

AT ATEIRT FRATEEATA, |

feeg fog @%@ gaRA

At & sfaweR o wral A |

Tgioafearata wdq NG

THGATIG a1 TARHIHRON |

% 3T GEN AT HAd WA a4 ||

TSIRFEFEARTSEEAaT: | (Bala, XV, 16 to 19).
Tataka had by her innumerable murders of holy persons

forfeited all claims to pity. Deadly sins result in immediate
and condign and extreme punishments as Manu says in his

work.
Fgwe: TATRfRT FenE ||

Rama, after much hesitation killed her because his father had
directed him to obey Viswamitra and because Viswamitra
directed him to kill Tataka.

fagdsmiaeang Rggsamian |
399 PIREEI FIANAAEA I (Bala, XXVI, 2),

Rama’s killing Tataka was, like Parasurama’s killing his mother,
in obedience to his father's direction and was hence not a
sinful act at all.

The poet says that Tataka was the daughter of the Yaksha
Suketu and was a woman of extraordinary beauty and was
married to Sunda and had Mareecha as her son. When Tshe
and her son tried to kill Agastya, the latter cursed them to
become Rakshasas. Rama killed her and Sub&hu but used the
Manavasthra to carry away Mareecha by force and cast him intd
the sea. Mareecha contributed later vitally towards the fulfil-
ment of Rama’s mission. o

Rama's attitude to Mareecha and the way in which Mareecha’s
story is handled by the poet are full of lessons for all. Why did’
oot Rama kill Mareecha outright even as he had killed
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and Subahu? The stock explanation is that Mareecha was
needed for the later evolution of events. Another is that he was
a wiser and better man than the others and so was given a longer
rope. Mr. R. Narayana Iyer seems to be inclined to take this
view. Mareecha himself says :

ABa ot & agy dRu W |
T ﬁ'{@gq%aﬂ. I (Aranya, XXXVIII, 20).

Why did not Rama kill him? Was Mareecha really wiser or
better than the others?! Is it correct to say that Mareecha was
let off as he had to perform Tataka’s fanerals? Is there any-
thing to indicate that Mareecha was wisc or wanted to perform
his mother’s funeral ceremonies? There are no such clear
indications. All that canto 30 iu the Bala Kanda saysis follows;

ARYA gargy TARGIUAT |

A A ERREATES,

AFTSGATRAARA T 1, |

Fearf 7 &g Aar ggARAA |

frRea faguis efdgaeaea |

fred Tz A o Ao

T s PR AMT THERAE |

Mefa 4398 a4 T OEITRA

(Bala, XXX, 12, 15, 18).

Rama then killed Subahu with the Agneya asthra and the other
demons with the Vaya asthra. He had already killed Tataka,
Why then was Mareecha saved? Not only he but many other

demons were thrown into the ocean by Manava Asthra bat
not killed outright. Why did this happen ?

Further light is thrown on this problem by Canto 37 of the
Aranya Randa. In spite of this luck or Rama’s grace which
saved his life on the first occasion, Mareecha, along with two
other demons, rushed in the form of deer to gore and kill Rama.
*Rama let loose three arrows ap them. Mareecha turned tail
et ran ashe khew Rama's might and was not killed by the
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arrow sent at him but the other two demons were killed. Why
was he let off a second time ?

It seems to me that the key to all this is to be found inside
the Ramayana itself in the character of Mareecha. He was no
doubt a demon, but he was a yaksha whom a curse made a demon.
There was in him evidently a spark of the Dasvi sampath in a
mass of Asuri sampath (to use the Gita terminology). Valmiki
calls him Mahaprajna (of very wise man) referring to the later
stage of his life after his two adventures with Rama (Aranya,
Canto XXXVII, 1). Atthat time he seems to have been aware of
the divinity of Rama and Sita and to have been apprehensive
about the final fate of himself and Ravana and Lanka,

q T IET O AEEEE |
ATHANATS ALHICNTAY ||
Aft 7 AfFqraE A SqH@E |
A diarfafrg T 4 w36 aa ||
WY forgai od: Wy g |
Ay f§ RN 3@ a1 S ||
(Aranya, XXXVII, 3, 5, 13, 18).

Even earlier he had been struck by the beauty of Rama and
later by his prowess.

AR ST, gt |

T ged) e saEae ||
TV, TEHRY g 8 AT |
WEER &l N qeEE AR |

(Aranya, xxxvm 14, 15).

There was also an element of righteousness and fearlessness in
him as he boldly advised Ravana against his pro;ect of a basc
and cowardly abduction of Sita.

WERIFowaY AaeaTead Aeq |
sWaEr geafdn gaterL wfme: )
(Aranya, XXXVIIT; %};;
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g 6 TF qel fraafea: |
ofmE g w=ad aw A T e ||
(Aranya, XXX VII, 2).

Ravana on the other hand says that adultery is a Swadlarma of
the Rakshasas :

Tl gt fic q999 9 G |
TRe 3] Welai g0 GeAeAar | (Sundara, XX, 5).

Thus we have in Mareecha a demon with an element of righte-
ousness and reverence in him. Evidently Rama let him off on
that account, Nor did Viswamitia insist on the destruction of
Mareecha as he insisted on the destruction of Tataka.

Why then did Mareecha rush at Rama along with two other
demons in the form of deer to gore and kill Rama? Canto 39
of the Aranya Kanda shows that they were doing so in a
cannibalistic mood to cat the flesh of the helpless saints.
Mareecha himself says that he thought that Rama had become a
saint and was a helpless and powerless person, and could hence
be attacked with impunity as an older and now impotent foe,

amd far 999aRa @)
/I ATF qF QR qEEe |
aTEafR R HATHFET |

ey & ageeigna gmER: |
(Aranya, XXXIX, 9).
As soon as he saw Rama bend his bow he ran and was thus saved
from death while the other two demons were slain. Very possibly
his salvation was due to his flight. The words mitwr g Tw&
(Aranya, XXXIX, 13) show that the force of the arrow would
be withdrawn in the case of weak and erring and timid persons,
The description of the arrows as gwnifweRt&an possibly shows
that it would not kill weak and timid persons. Possibly also the
grace shown was due to the presence of Sita the goddess of
Mercy. We must also remember that at the beginning of the
Aranya Kanda, Sita pleads with Kama not to kill all the demons
.oatright as they had shown no hatred for him directly. Rama’s
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feply shows that he must protect the innocent and the good and
the helpless by destroying their enemies and that he would give
up his life or even Lakshmana or Sita rather than give up his
plighted word to protect them. (Cantos 9 and 10). Butin the
case of Mareecha’s second attack, the attack was on Rama
himself and was immediately followed by flight. Sita had told
Rama.
s {31 879 1% IR A T | (Aranya, IX, 25).

She was by Rama’s side and knew that Mareecha had been let
off once before and had on the second occasion sought refuge in

flight. Probably her presence and grace as well as the general

character of Mareccha and his timid flight lessened the rigor of
Rama’s arrow.

What was the subscquent mentality of Mareecha ?

gEdAToTal ek TIQalsE aqifea: |
33 38 ¥ v IREemiEr 3 |
T O GrEEE iR, ||
ARRmEEaIT {9 a |
graaftz |9 wweg aferfs 3 4
(Aranya, XXXIX, 13, 14, 15).
Every one of the words pravrdjita and yukte and fapasa and

samdahita 1s important. Thus he was in a better frame of mind

than Kamsa who is thus described in almost similar terms in the
Bhigawata :

srdiReafaafae, o ade agh |
forqar gfivamaRas=Tg s |l
(Bhagawata, Xth Skandha, I1, 24).

Thus Mareecha, when he went toRama a third occasion, had not
only an augmented fear but an augmented spirit of renunciation
and meditation and devotion. He went preferring death at the
hands of Rama rather than at the hands of Ravana. On an ear-
lier occasion his advice to Ravana not to provoke Rama's anger
was accepted by Ravana. (See Canto 31 of Aranya Kanda), But
Surpanakha’s description of Sita had inflamed Ravana’s lust and
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" Mareecha was on the second occasion threatened with death by
Ravana. He died at Rama's hands doing his best for his master
Ravana but full of fear and reverence for Rama. I think that he
cried out ‘ Sita! Lakshmana!" not because he felt that their
absence led to his death or because he was not willing to call out
“ Rama " but because he wanted to help Ravana's scheme. Is
it not a case of the eternal truth proclaimed by Sri Krishna ?

#fY I7 g U A9 AAGANE |
AR G Gegwegataal 2 4 |
&y wafy wwienr wassifaa feresh |

Fia afenedife a8 a: sl o
(Bhagawad Gita, IX, 30, 31).

Thus it seems to me that Mareecha was a demon with a
basic good nature which developed as he was not killed
outright at first and that on the first occasion Rama separated
the bad demons with an element of goodness in them from the
outright bad demons and used the Manavastra for the former and
the Agni and Vayu Asthras for the latter. Evidently the Mana-
vastra had more humanity and was less destructive than these.
On the second occasion Mareecha got into bad company again
but sought refuge in flight and was evidently given asecond
locus penstentiae, On the third occasion he acted under compul-
sion and was killed for his evil act and saved spiritually because
of the element of goodness and righteousness in him.

12. THE RIDDLE OF AHALYA

In the Ahalya episode Indra is described as seeking to
corrupt her and she is said to have known that he was the king
of the gods. (Bala, XLVIII, 18, Uttara, XXX, 31 ; Bala, XLVIII,
19). In other Puranas it is said that Indra did the evil act to
save the world from the effects of Gautama’s tapas. This is
hinted by Valmiki thus :

Fha1 TG 3% MarE qEeA: |
muge W gedi & |
W AT TRSWINES a3 | (Bala, XLIX; 8, 8).
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The Ahalya story is given to us in Uttara, XXX, from
another angle of vision. It says that Brahma created a woman
with all. feminine perfections, that hala means ugliness, and
that Abalya means perfect beauty (Uttara, XXX, 23 to 25).
Indra mentally desired to win her hand but did nat seek
Brahma's grace. Brahma gave her as wife to Gautama.
Ahalya’s exceeding beauty led to Indra's lapse as he hadalready
wished her to be his wife. (Uttara, XXX, 27), Gautama there-
upon said that there should not be any other creation with per-
fect loveliness and that some aspect of beauty should shine in
every woman (Uttara, XXX, 38, 39). Indralost his sovereignty
of heaven and later recovered 1t after performing a sacrifice to
God Vishnu.

Valmiki's grand ethical lessons are that no one can escape
the consequences of sin, and that contrition and penance followed
by God’s grace can purify all sins. Ahalya’s hymn in praise of
Rama in the Adiyatma Ramayana is one of the marvels of
literature. Her name 1s placed first in a verse which describes
the pure women whose remembrance will destroy all sins.

stgedl 2N & A wRRa du |
qa%l: SR ARSI, ||

13. THE RIDDLE OF MARRIAGE SLOHA

The famous verse

g4 | a9 gar ageAsd a9 |

adftes At a8 F qifen gl arfvr |

qfesar AT SEETgIaT &g ||
has been subjected to mauy interpretations. I say swéjected
because one of the most wonderful verses in all literature has
been used to exhibit mere prosaic and tortuous ingeruity and
its real poetic flavour and essence have been missed, By the
words a1 and #wgan Sita’s superhuman birth and the high lineage
of her foster-father are indicated, But the main emphasis should

be laid on egadedy, aftrn, wgmen, and eRwgTn e aod especially
on the last word, The word ggwdwd indicates that the purpose



78 RAMAYANA

-

of a sacramental wedding is not mere enjoyment (bhoga) but a
pure and righteous and holy life (Dharma). It suggests also’
that the supreme Dharma of protection of the persons who seek
refuge (wxumagtgu) would be as fully followed by her as by
Rama, The words dafima@ and #gmaen indicate her purity and
nobility. The words sRagwar g1 are suggestive of Sita's insis-
tence on going into exile with Rama, because the shadow cannot
and will not be separated from the substance. It shows also
how inseparable is the eternal union of God and His Shakti.
Rama repeats the same words to Sita when he takes her along
with him in his exile. .

S E af Wie qeIRd 9T || (Ayodhya, XX, 40).

14, THE RIDDLE OF PARASURAMA

The Bhagawata describes Parasurama as an avatara (in-
carnation) of Vishnu (Skhandha I, Adhyaya II, verse 20). When
the purpose of that incarnation was fulfilled by the destruction
of the unrighteous kings, his glory was absorbed into Rama’s
glory. Some modern scholars see here a clash of Kshatriyas and
Brahmins, but there is no foundation for that plausible view,
The words Nirveerya and Vimukieeckritak in Bala, LXXVI,
11,19, show that the ¢glory of’ Parasurama entered into the
glory of the iater and greater incarnation of Rama. The days of
Parasurama’s law of Vengeance was over, and it was superseded
by the higher and diviner law of Mercy and Righteousness,

BOOK i1l

Riddles in the Ayodhya Kanda

1. THE RIDDLE OF RAMA’S CORONATION AS
YUVARAJA

According to the ancient Hindu Law relating to dynastic
succession, the eldest son is ordinarily entitled to sueceed as
Yuvaraja and eventually as the succeeding sovereign. The
popular voice seems. to have ‘had a veto right even in such a
case, e¥pscidlil becaust in Thdid it was recognised that a’ kiag |
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should reign and govern only on the basis of the people’ seonscm
and of conformity to Smriti Law and prevalent. custom.

That Dasaratha had pledged the succession to Kaikeyi’s son’
as a kind of nuptial settlement (R&jya Sulka) when he married
Kaikeyi is not hinted at ail in the poem tili Rama informs
Bharata about 1t (Ayodhya, CVI, 3, 4, §). Of course there were
also the two boons granted by Dasaratha to Kaikeyi. But
Kaikeyi herself does not take her stand on the earlier promise.
Nor did Manthara rely on it. Rama being worthy of the throne
and having been proposed by Dasaratha and approved by the
public and being deservedly the idol of the people, Bharata
would not have been able to keep the throne for a second if
Kaikeyi took her stand on the promise made at the time of her’
marriage. That was why Manthara asked Kaikeyi to take her
firm stand on the two boons and ask for Bharata’s Yuvarajaship
and also for the banishment of Rama for 14 years so that Rama
may fade out of popular favour and affection during that-
long period and Bharata may win their goodwill and affection by

his long and wise and abl: admiunistration (see Ayodhya, IX,
20, 21).

I may point out also that the view that Dasaratha did not
send for Kaikeyi's father and Janaka (Ayodhya, I, 46) because
they knew about the promise at the time of Kaikeyi’'s marriage
does injustice to Dasaratha and is also fantastic. It is even said
that Dasaratha sent away Bharata to his mother’s father’s
kingdom with the nefarious intention of slyly cheating him of
the throne ! It was Kaikeyi that sent Bharata.

@ g f Arged W arfiaeaar) (Ayodhya, VIII, 28),
Dasaratha was taking a natural and legal step which was approv-
ed by his people and had no need to resorl to any crafty subter-
fuges. Such cunning was entirely foreign to his noble nature a8
described throughout the poem. He, was in a hurry to crown
Rama as Yuvaraja because he was very old and because he
was told by the astrologers that his star was shadowed by power-:
ful adverse planets (Sun and Mars and Rahu) and that he mingt

jdie or have a great calamity and that he waated to'have the
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coronation on the very next day as the human mind is unsieady
(w1 & wfwt af:—Ayodhya, 1V, 23). Something sinister i8
sought to be spelt out of even these words. Dasaratha says:

fiifyaer Wt arede qafa: |

SIASATRARE STHFS Ad A |

HN @F "4 T W § W@ g

wErgad] i aigRR fafe:

fg fag agsammivefafa & afx: |

gat g wdfiemt Faft = a9 1)

(Ayodhya, 1V, 25 to 27).

I have shown above how Ayodhya VIII, 28, shows that it was
Kaikeyi who had sent Bharata to her father’s house in the usual
course of things. It seems to me that when Dasaratha said that
man's mind is changeful he was not referring to Bharata’s
possible clamour for the throne—a theory unworthy of Bharata’s
nature and Dasaratha’s knowledge of it. Maheswara Theertha
gives a nobler and likelier explanation: =ma #@ 3 7 gafa

(before my mind is paralysed by any sudden cause). Indeed
Dasaratha says in verse 24 (Ayodhya, 1V):

aafr agfawmifa wabvds faafaf

The above-said passage and especially the word samtfa have,
in my opinion, been grossly misunderstood and misinter-
preted. I think Dasaratha said so lest Rama should suggest that
the coronation might wait till Bharata came back and that he
would be happier if Bharata also was with him. Dasaratha meets
that thought and says: « Bharata is a good man and will always
be obedient to elders and tender-hearted and self-controlled.
Ordinarily men's minds are fickle. But righteous men (like
Bharata' are sure to praise and applaud good things which have
been dpne”. The word A»ritasobii has been interpreted as
meaning “approving of factum valet” and has been made to
lend colour to the theory ot the old king's stratagem to get the
function finished before Bharata could come and object to the
corenation, Dasaratha did not send for Bharata or his gramd. .
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father and uncle or.Janaka as they were far away and could not
come by the time fixed for the coronation. To my mind the
word wemhfir means only

FR gET Y 9EEN IR AR | SRwREsRdeaTe
aEe Afe |

(i.e., which shines, viz., rejoices when it sees a good act). 1see
no proper grounds to impute craftiness to Dasaratha or a possible
low motive of gain to Bharata. In fact, till Dasaratha met
Kaikeyi he thought that Rama’s coronation would please her
exceedingly.

frare} fermeary fime:gt @it | (Ayodhya, X, 10).

Finally, let us not forget that the poet attributes only one weak-
ness to Dasaratha, i.e., that he loved Kaikeyi passionately.

agg@l aat AT Thadiy | (Ayodhya, X, 23),
#fl FHeTnEigas afarEa | (Ayodhya, X, 27).

The poet describes him as a noble-minded and pure and honour-
able man and utters a compliment to Rama when he says that
he was like his father (qt?rimtﬂw:-—Ayodhya, 1, 9).

I am thus of opinion that things took a natural course as
pointed out above, Kaikeyi could not have claimed the perform-
ance of the Rajya Sulka promise unless her son happened to be
the eldest son. Rama being the eldest son could get the throne
by hereditary right, subject of course to defeasance if he was un-
worthy and was therefore passed over by the reigning king and
rejected by the Cabinet and the Sabha as representing the
united will of the peorpl:. Dasaratha even asked Rama to
dethrone him and assume the throne (Ayodhya, XXXV, 28).
Dasaratha, therefore, could not legally give away what was not
his to give. The crown was not a personal jewel like a ring
on the finger to give it away to any one as he liked !

We have then to find out when Rama became aware of the
Rajya Sulka. If he knew about it at the beginning, he would
not have agreed to the coromation at all. Very possibly, as
stated by Tilaka, he came to know it from Sumantra after he
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renounced the Crown and went in to exile. After knowing it,
he wanted to make his father a man of truth in regard to that
promise also.

Of course the legal infructuousness of cancelling the selec-
tion of Rama as Yuvaraja by the King and by the Sabha in con-
firmation of his birthright would apply also to the grant of the
two boons sought by Kaikeyi. But Rama simplified the problem
by nobly renouncing his right to the Crown. (Sec Ayodhya,
XXXV, 41, 55, 56; LXXXII, 7 ; Sundara, XXXIII, 20, 23 to Z8).

This renunciation was matched by the equally wonderful
renunciation by Bharata (Ayodhya, LXXXV, 12; CV, 4). But
Rama would not accept it and takes an even loftier stand, and all
those present before him, including Vasishta and }abali and
Bharata, have to bow to his decision, Ie said that Dasaratha
had passed his word and that the duty of all his sons was to
carry out his plighted word and make him a truthful person.
(Ayodhya, CV, 41 to 43). The people of Ayodhya who were
present at the scene approved of hisdecision (Ayodhya CXI,
19 to 22). Truly is this episode a marvellous episode marvel-

lously developed and delineated by the poet. (Ayodhyn, CXII,
1, 2).

2. THE RIDDLE OF RAMA’'S SATYA PARIPALANA
(OBSERVANCE OF TRUTH)

What exactly was the nature of Rama’s observance of the
vow of truth? It appears from the poem that it has two aspects,
viz., the carrying out of the command of the father and the
carrying out of the promise of the father to Kaikeyi apart from a
direction to himself. As pointed out above, Dasaratha felt
tongueatied and impotent in the face of two sacred obligations.
After having selected Rama as Yuvarajah and thus implemented
Rama’s birthright and after his nomination was endorsed by his
Cabinet and finally approved by the people, he could not cancel
the pattabhisheka (coronation) of Rama. Nor could he go back
on the two boons promised by him to Kaikeyi though he was as.
jougded by her selection and formulation of the boons,
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RG] T a9 AT IFI: |
qqE JEaF Afwg wfwarfega
(Ayodhya, XVIII, 3).

But Rama learnt from Kaikeyi what were the two boons and
treatcd them as Dasaratha’s command, (Ayodhya, XX, 30).
Nay, Dasaratha, after knowing Rama’s resolvc to carry out the
boons, could not but applaud his action.

7 f& samay wifwaae |

ffvnfag afs: a9 m wgawga |

(Ayodhya, XXXIV, 32).

Thc kecnest desire of Rama was to make Dasaratha a perfectly
truthful man, whatever was the promisc made by his father,
That was why he referred when speaking to Bharata about the
Rajya Sulka (marital promise) by Dasaratha when he married
Kaikeyi. (Ayodhya, CVII, 8). Thus even if the two boons had
not been granted by Dasaratha to Kaikeyi and even if she had
not formulated the boons as she dil, Rama would have
renounced the throne as soon as he learnt about the Rajya
Sulka, because he would not accept sovereignty at the risk of
making his father an untruthful man That was why he told

Dasaratha :
é [SAHBIO 4 g@ 4 7 WS |
JqaitmE S T & HT TEI
Qe qEfesT MFd 16994 |
g@s 7@ @39 B T A ;0 |
fyar B 359 A8 JAAWA @A |

qeReafq #fearf fagaw:
(Ayodhya, XXXIV, 47, 48, 52).

He appeals to Bharata also to make Dasaratha a truthful man ;

vy querd fiel qaafe |
wgneR vy RemafitEar o
RO YA AHT I q4q |

fiat wify udg aml faaga |
(Ayodhya, CVII, 9, 10).-

L]
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A T & A0 A4 agaq &9 |
wgarEaEd fOad & wdafe )
(Ayodhya, CX1, 32).
Nay, Dasaratha himsclf understood and appreciated this lofty
motive of Rama.
7 ITRRAIAA IS ST A A7 |
suERd 99 O sgfesti |
(Ayodhya, XXXI1V, 33).
Another aspcect of the observance of truth was that he had
himselt renounced the throne and made a vow {o go to the
forest and live there for fourteen years,

wafk 7= A UM Awhiilyad |
ey ofams 1 o fEifemea o
(Ayodhya, XVIII, 80).
%7 gE gagE Faaha g |
W s = fear @i )

fa war sfaqiar afiir qeatas |
(Ayodhya, CIX, 24, 25).

3. THE RIDDLE OF MANTHARA AND KAIKEYI.

The very first verse introducing Manthara is a marvel

of art,

FREE aAT F¥Ang S |

I IREHIARAE Fe=54l || (Ayodhya, VI, 1).
The poet suggests that she was a royal slave of unknown parentage
and brought up Kaikeyi from her childhood and thus prepares us
for her low scheming ways and her fiercely protective affection
for Kaikeyi. She got up the terrace of Kaikeyi's palace by
chance. What fateful events depend on slight chances of life !
She met Rama’s nurse in the next terrace and found her to
be bursting with joy (Bddwmm g¥or) about Rama’s coronation.
She got down at once in anger and grief and ran up to Kaikeyi
out of affection for her (Ayodhya VII, 9).  She felt also that her
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fate was bound up with that of Kaikeyi (Ayodhya, VII, 32).
Kaikeyi’s first reaction was one of pleasure as she loved Rama,
(see Ayodhya, VII, 34, 35; 13 to 15, 18). But soon Manthara
worked upon her mind and filled it with fear and ire, She
succeeded in getting Rama exiled. But Satrughna tried to kill
her for the mischief wrought by her but Bharata told him that if
he did so Rama would disown him, Thus she owed her life to
Rama whom she tried to harm in all ways. Such are the
ironies of life as pourlrayed by this master poet.

Both she and Kaikeyi were unwitting instruments of an
overruling Providence. Bharadwaja divines this and tells it to
Bharata (Ayodhya, XCII, 29, 50), [ have alrcady discussed
Kaikeyi’s character in full, Rama had the greatest respect and
affection for her. (Ayodhya, CXIl, 27; Aranya, XVI, 37).
He bowed to Kausalya and to Sumitra and to her with equal
reverence (Yuddha, CXXXI, 41).

One minor point is why the poet calls her w=pn 5w (Aranya,
II, 23 ; XVI, 37). In other places she is called 7@ aiw wwdt or
gdtgdi 1 In many places the order of the queens is stated as
Kausalya and Sumitra and Kaikeyi (Bala, LXXVII, 1; Ayodhya,
X, 23; XXII, 80; LII, 6; LX\, 8 to 10; XCII, 15 to 25;
Yuddha, CXXXI, 48; Uttara CXLlI, 13, 16). The order is
given as Kausalya and Kaikeyi and Sumitra in Yuddha, XLIX,
8. Sumitra is called a=mn in Ayodhya, LXX, 8 to 10. The
weight of textual authority is in favour of regarding Kaikeyi as
the youngest queen.

There is another minor riddle. When Kaikeyi entered the
Hall of Anger (Kroodhagara) in her palace, the poet says that
she threw away her ornaments.

g=q UL TR F | (Ayodhya, 1X, 56).
A distinction is made by some interpreters between the suéia
dékharanas (auspicious ornaments) which no married woman must
put by and b/loga 8bharanas (beautitul ornaments) which can be
worn or put by, But I'do not think that such a subtle distinction
can be made and maintained. In the poem Valmiki says that
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Sita, when she was being carried away by Ravana, threw down
her swéid ornameats in her witariya (upper garment). See
Aranya, LIV, 2; Kishkinda, VII, 10, l4. See also Ayodhya,
LXXVIII, 7, where girdles (meckhala) etc. arc enumerated as
Subha bhoushanas (auspicious jewels).

4. THE RIDDLE OF SITA'S VALKALA
(BARK DRESS).

There was a discussion some time ago in the columns of The
Hindu of Madras as to whether Sita wore a Valkala (bark dress),
The story in the Ramayana about Sita and Valkala is a poignant
story revelatory of character. The poel says that the shameless
Kaikeyi herself gave bark dresses to Rama in the presence of a
crowd of persons!

o i ¥ @IEE YT )

o AR S fagear o
(Ayodhya, XXXVII, 6).

Rama cast off his royal garments and wore them.  Lakshmana
also did so. Poor Sita, bred in beauty and refinement, looked
on the Valkala with terror in her eyes, like a decr at the

sight of a net.
SMRATRaY dia fRafa |

afiem i aeF@r gedl FEUiET o
(Ayodhya, XXXVII, 9).

The later verses are among the most poignantly verses in litera.
ture, Sita shrinkingly received the dress woven of grass from
Kaikeyi's hands with tear-filled eyes and turned to her husband
and said : *““How do sages wear such dresses 7"’ She knew that
Rama had been accustomed to forest life before he won her as
his bride. She tried to tie them round her person but was in-
expert in doing so and failed. She put one of the dresses round
her neck and held the other in her hands and felt shy and bash-
ful, Then Rama tied it over her silk dress himsclf, All who
were present there shed tears at this sight, They cried out:
« 8ita has not been commanded to go to the forest in cxile .
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Let us have the misery of witnessing your going into exile.
This auspicious lady should not go from here like an ascetic.”
But all the same Rama tied it round Sita as he knew that her
desire would be to be dressed like him and behave like him.

A1 SAqAA 9Ya T g FhAT |

WP A AR e |

Tl | adgr ahRfiE |

egagsafae wAlrfaadg |

F9 9 9N A gaqy qAgaa |

gfrmga+r A AENE gl |

I HS 9 @ A1 earE qfiEr

qen AFTA 98 AFAr T4BEAT |

R QlgarTa YA aduar at |

¢ Fa~1 diaran FRaRfEE

793 a7 J1 diaa geame ||

(Ayodiya, XXXVII 10 to 14).

In regard to the last linc the commentators miss the poet’s touch
sadly. Govindaraja says:

diaafa sew gdiar |

Maheswara Theertha and Tilaka say :
gemilea siiFamciaar af@: |

When Rama tries to fit the dress on her, Sita out of bashlulness
and respect begins to tie it round herself. The result was tnat
both tie it round her ! Even Vasishta who kept silent thougsh in
rage was swept off his feet by this piteous indignity perpetrated
by Kaikeyi in regard to Sita. He cried out . “Sita need not go
into exile. Let her sit on the Yuvaraja’s thronc The wife is
the husband. She is Rana’s sclf. Let her rcign in his stead.
Or if she goes with Rama, let u> all go with them, All the
people, including Bharata, will go and live therec, Oh Kaikeyi !
You yourself may rule over this depopulated city with the trees
as your subjects, The city without Rama is a forest, and fhe
forest with Rama is our own city, Bharata ought not to rule
over the Kingdom which has not been given to him with a fuj,
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heart. He ought not, if he is the king’s son, behave towards
you as a son. Even if you jump from earth to heaven, he,
knowing as he does the legal right of the eldestson to the throne,
will not act in a different way. You who love your son have
done what is most painful to him. There is none on earth who
will not follow Rama. You will see today how even cattle and
serpents and de:r and birds go with Rama, and the trees turn
fondly in the direction in which he goes. I command you to
give the best ornaments to Sita and take back the bark dress.
Do not give the bark dress to her. You demanded the exile of
Rama alone. Let Sita have splendid dresses and decoration and
live wellclad and well-decorated with Rama in the forest. Let
her go in a chariot and with attendants as befit a princess, Let
her go with spiendid garments etc,” (Verses 21 to 36). But the
poet savs that Sita did not turn her mind away from wearing
Valkala because she wanted to look like her lord.

wa W e ffgewar e afewewm |
(Ayodhya, XXXVII, 37).

The art of the poet now reaches an even higher
.evel. All the persons cried out: “Fie on you Dasaratha!”
Then the heart-broken prostrate king rosc up in wrath
and said; “Kaikeyi! Sita shall not go with this bark dress
on, She is so tender and young and has always lived in
refinement and delight. My gurx nightly says that she is not fit
for forest life. This noblc daughter of a noble king—whom has
she harmed? Why should she stand here in the assemnbly
dressed in a bark dress like a mendicant and ascetic? Let her
cast off the barkdress. I have not made any vow to the effect that
she should go into exile with a bark dress on. Let her go in
glory with precious jewels. I, who am unworthy to live, have
made a cruel vow bound by my love of truth. What you have
now begun in your childishness will destroy me like the deadly
red flower of fire sprung from a bamboo. What harm has
Vaidehi done to you—the poor deer-cyed, soft-hcarted Vaidehi ?
Is not the sin of Rama’s exile enough? Why do you pile up
more sins 7 (Chapter 48).
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Then the king recovering his firmness ordercd the officer
in charge of the royal wardrobe to bring costly and splendid
garments and jewels which would last Sita for all the fourteen
years. Sita obeyed her father-in-law and put on fine garments
and jewels and went shining in loveliness like the newly-risen
morning sun,

TS GEAIEE sa7ed faed=y |

a1 3w fafad ada: g i

Fraifaa agEin geonf Fuf 7 |

au oty e R R |

R GG T PGE T |

TAESEEd A T a1

a1 garar gt 23 sfar e |

Aquamte e AEfFEAEE: |

sAUNA A3 3 awrffar |

sadigEa: w1 @ 993 e |

(Ayodhya, NXXIX, 14 to 18).

The poet suggests later on als) that Sita was wearing ornaments.

1 30geeRy den=sfy wie |

gz 8 agEeAEas | (Ayodhya, LX, 19).
That was also why when Bhaiata saw the ground on which
Rama and Sita lay dovn in Guha’s realm, he saw tiny bits of
gold and silken threads sticking to the grass. The poet’s
wonderful imagination remembers to bring out and recerd this
minor fact in such a beautiful manner !

A | gal dared ey |

a1 a & 33w e FABEE: ||

Tadfaferash geash dan |

AR TR G B REEE

(Ayodhya, LXXXVIIIL, 14, 15).
We must also bear in mind that the poct says that when

Sita threw away a portion of her upper garment and jewels when
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she was being carried off by Ravana, the upper garment was a
silk garment of golden tint.

Fat wed Frmerf S s |
Iq0g R/RNET FAAWWNR T || (Aranya, LIV, 2.

Further, when she was in the Asoka Vana, she wore a few
ornaments which married women should necessarily wear and
tied the others to the branches of the tree under which she lived
in the Asokavana

I must also point out that Sita treasured up her Chu laman
(head-ornament) and gave it to Hanuman to be carried to Rama.
I shall refer to it later on in this work,

THE RIDDLE OF SUMANTRA

Sumantra plays a mysterious and noteworthy but largely
silent part in the Ramayana. But in the few places where he
speaks out, the poet lets us have a peep into his inner nature,
whatever was his calm exterior. He was the guide, philosophet
and friend of Dasaratha and Rama. He was both minister an.d
charioteer. He had access at all hours to the inner apaitments of
Dasaratha and Rama. He was tully in the know of all things and
is called by the poet quufa (Ayod.iya, XVI, 1) and it was he that
informed Dasaratha about the prophccy by S:natkumara that
Rishyasringa’s performance of the Putia Kameshti would bring
about the birth of four sons to Dasaratha. It was he that was sent
by Dasaratha to bring Rama when the Sabha approved of
Dasaratha’s nomination as Yuvarajab. (Ayodhya, ITI, 22). {t was
he that went to bring Rama for the coronation, when Kaikeyi
asked him to bring Rama without specifying tae purpose.
(Chapter XTIV of the Ayodhya Kanda). It has bzen well j.ointed
out that Sumantra who knew the secret of the avatara as nrrated
by Sanatkumara had the the great happiness of secing Rama
and Sita together like Vishnu and Lakshmi and thus had a
glimpse of the supreme vision which can be seen only in paradise,

3 IanaETY IO S |
aF a3 O Qi o =8y )
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FUEERIM a7 gafeyEr |

Fgfesd atrda wegaq qiany |)

fugar ardaaniT SesaeET |

I i wa: Far afed a4

§ queatiefyed Suas & |

333 T = TR R

(Ayodhya, XVI, 8 to 11).

1t is at the end of Chapter 34 that the poet says that even such
an old philosophic calm person as Sumantra swooned when he
saw all except Kaikeyi crying and Rama preparing to depart
after renouncing the kingdom.

€3d gaeAsfy smaast | (Ayodhya, XXXIV, 51),

When he got up from his swoon and saw the scene, he tried to
appeasc her and finally burst into a torrent of invectives against
Kaikeyi and even referred to the evil nature of lier mother !

1R o D 3 qaaef |
g9 FREATE EeE Fe: 1l
(Ayodhiya, XXXV, 34).
It was he that drove Rama and Sita and Laxmana in the car away
from Ayodhya and was eventually sent back by Ran a with an
affectionate touch with his right hand.  (mggq ®uewgf@dw). He
went with Bharata to bring Rama back. Finally, he had the
supreme happiness of secing the coronation of Sri Rama.

6. THE RIDDLE OF THE AGE OF
RAMA AND SITA.

There has becn some discussion as to what Dasaratha meant
by the word smdlswmi: in regard to Rama in Bala, XX, 2. It
means less than 16. I think that we may take it that Rama was
about 16 years of age at the time of his marriage. Mareecha
says that Rama was then 12 years of age (Aranya, XXXVIII, 6).
There is the defimte statement of Sita that at the time of Rama’s
going intu cxile 12 years after marriage hic was 25 years of age
and she was 18 years of age,
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agval qEEW qg91 GaEEE: |

agm & aaifo an seafq mwag
(Aranya, XL VII, 4, 10).
But an clement of confusion is introduced by Dasaratha's
referring to a8 dagd@ g, (Ayodhya, LXIV, 69) and by Kausalya’s
saying that he was 17 years old when he was exiled.

g79q 9 q9ifot 99 SF&@ 499 | (Ayodhya, XX, 45)

Somc commecntators say that the word sam refers to Rama's
upanayana which is tantamount to a sccond birth ! Othersgive
yet more curious cxplanations.  Very possibly she had in mind
the idea that she was hoping that her life would be a happy and
protected lifc after he became a major,

It is clear from the poem that both Rama and Sita were
young at the time of marriage.  Sita herself says :

Frol ada GarE] A A aganiong |

(Yuddha, XXXII, 20).
agofigd: el a@a dfea: |

(Yuddha, CXIX, 16).

Can we say then that he was 13 ycars old and she was 6 years
old then, as is infcrable from Aranya, XLVIIL, 4 10 quoted
above ! The words in XLVII, 10, are :

seEd & g9l an seafanoad |

We do not know what was the age of the baby Sita when Janaka
found her as he was ploughing the sacrificial ground. If we
take her to be a child 2 years of age, she was probably 8 years of
age at the time of her marriage and was thus a Xanya eligible
for marriage. @Al w3 %A1 Strangely enough she says in
Ayodhya, CXVIII, 34 that she had reached the marriageable age.

qfsgamged s g o 7w )

Govindaraja inferprets this natural statement in an extraordinary
way and says that she had reached an age when she had attained
puberty and craved a husband! The word used is @
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(wedding) and not @& (sex-life). Maheswara Theertha says
more appropriately :

afieEEIaNg a4 |

Tilaka also says:
qrftmgomsag |

The word ¥qe in Bala, LXXVII, 15, nced not be confined to a
sexual meaning. Very possibly Rama was about 16 ycars of age
and Sita was 8 to 10 years age at the time of their marriage.

7. THE RIDDLE OF THE TRUTHFULNESS OF
RAMA AND SITA.

It is said that in Ayodhya XL, 46, 47
BERIEIIE R ST E T

Rama advised the utterance of an untruth by asking Sumantra
to tell Dasaratha (who asked him to stop the car carrying Rama)
that he did not hear the King's words. If Rama advised such
a reply when Sumantra was blamed for driving the car away to
avoid the agony of the heart-rending sccne of separation, the
departure from truth would be venial. But the more correct
meaning is that Rama asked Sumantra to say to the king that he
heard the command but disobeyed it so as to terminate the scene
of agony. Or the meaning may be : “ Tell Dasaratha that I did
not heed the order and asked you to drive the car”.

It is also to be noted that Vasishta, when he sent messengers
to fetch Bharata and Satrughna, asked them not to tell Bharata
about the exile of Rama or the death of Dasaratha. (Ayodhya
LXVIII, 8). When Bharata asked them about Dasaratha and
others, they gave an evasive reply.

TSR AN A9 Ftsl |
slsTeqi U T ZoaAl AN o ||
(Ayodhya, LXX, 12).
Another incident is Raina’s telling Surpanakha that Laksh.

inana was an %I (unmarried) and might be askcd to mamy
her. Govindaraja says that it means s®ggagT: (1-e. with his wife
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not by his side.) Such attempts miss a comprehension of the
playful mood of Rama. Surpanakha iz a lustful wanton with
whom Rama and Lakshmana have a little fun. There is no
need to discuss any abstract principles of truthfulness in this
connection.

In regard to Sita it is said that when the demonesses asked
her who was speaking to her, she said; “How can I know the
ways of demons? You know who heis. A serpent knows a
serpent’s feet. I also am afraid. | do not know him, I
think that he is a Rakshasa”. It is argued that this reply was
an untruth, Sita knew that the questioners also were there just
like herself and saw him give her a ring and also saw him take
his giant form (Viswaroopa) and wanted to convict Hanuman out
oi her mouth and get him killed by Ravana. When the uttering
of a fact will lead to the loss of a life, the non-uttering of it is
not a lie. Of course if one could speak out the fact and has the
power to save the life it is the highest attitude. Sita was not
then acting as the omunipotent supreme goddess but as an ordi-
nary human being. Where the option is betwecen evasion of
truth or untruth and the death of another as its consequence of
the utterance of the truth, the truth should not be uttered, No
nation exalted truth more than the Hindus. agmwifa o w:
Rama exalts it on many occasions, Sita also does so in Aranya,
IX,3, Yet what is the exact nature of truthfulness? Manu
5ays:

g Fafad FAAgAREEH T |

flt 9 ad FAAHEA: | (Many, 1V, 38).

i ﬁé‘fﬂa 31%3:"1: ]

T qweand dfgeen fEfcad (| (Manu, VIIL 104).
The Gita says:

AIZHHL q1%4 g4 4afRd T F | (X VI, 15).
Sankara says in Prasnotharamalika: sw yafgd saq. The
Tirukurral, which is the most famous of Tamil pocms, says :

“aurieon QuaniiiPargn wiQgaflar L@ snew D

Bowdears Qere.” (XXX, 1)
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(Truth is that which harms none). If Sita had resolved to protect
Hanuman up to the point of killing Ravana by her power of

purity, she could adopt the highest standard of absolute iruth.
But she had resolved not to do so,

HEZAY THE TEAFNFA |
a @t M gFT wm amEIFEr |

(Sundara, XX11, 28).

She could not allow Hanuman to be slain by Ravana and so she
adopted the standard of relative truth. I do not attach much
importance to the stock explanation given by the commentators
who quote a verse containing a low standard of truth.

fare® MAgean qored gIuamer |
e aRlsead 433 YFATAEREA ||

Sita was not anxious abou! her owun life but about the life of
Hanuman. An evasive answer or even an inexacl statement
would not bz a lic if it is prompted by a desire to prevent the
killing of a person. It is a truth as tested by a relative test,
Hanuman immediately afterwards gave out the bare truth as

tested by the absolutc test (gmtsg #tad=@) as he felt and said
that he was more than a match for Ravana.

AUAnaEA A g¢ 99 9o | (Sundara, XLII, 85).

I am not prepared to accept the view that Sita behaved like an
ordinary human being and spoke a lie under the stress of fear.
She was a perfect being and what she spoke was the truth
because a lie uttercd to save another’s life is not a mere
venial lie but is no he at all and is a sinless act. The words
s g 3o (Kunjarah  uttered woce  sotto) in  the
Mahdbharata were on a different looting altogether owing to the
inspiration of a different m>tive and the operalion of a different
set of circumstances.

Of late an attempt has been made by sheer ingenuity of
interpretation to show that Sita spoke only the truth though the
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demonesses did not understand aright what she said. According
to this view, the verses would mean :

ARy fwwaoi et AR (@ A Sata qeeEg) |
qEERETR At g HCAR  (SFEEATAT FWEARK T TEST:
AN sy, =g o) @ ey a1 33 @
qEEg SAM | wgwead dasfa N Sty ewag & R
wF:) Agread fmife q, g @ Ty fFgag | IRwwd
(eFrdatrEaraeReaEy | oan | sWelv g3 oq 3R )

(How can you demons know my heart? You will know later
who he his and what he will do, Only a serpent can know the
feet of a serpent, i.e. only I can know his aim. AmI afraid of
him? (Orl am not afraid of him.) I konow who heis. He has
come here to know the doings of the Rakshasas).

This method of dealing with the text is novel but not accept-
able. Not a single commentator has adopled such a view {ill
now. It tries to solve the problem by trying to annihilate it.

I do not agree with those who try to make out that Sita was
a mere humoan being with ordinary human fears and faults and
spoke a venial lic under the stress of fear or with those who try
to prove that she spoke only the absolute truth as she knew it,
To save the life of Hanuman she gave an evasive answer to thosc
who tried to get him convicted and killed with the help of words
dragged out of her moath. An evasive answer to save a life is
truth according to all relative ethical standards though it my
not be so on the basis of an absolute standard of truth. It is not
an excusahle lie but is truth on the ordinary ethical plane.

8. THE RIDDLE OF RAMA'S LOYALTY TO SITA.

The world has venerated Rama as much for his periect
loyalty to Sita as for his perfect truthfulness. Yet Mr. C. V. Vaidya
seems to revel in trying to show that Rama had many wives,
He refers to Ayodha, VIII, 12.

gol: @g afsafa uas awn fa )
el wfasafe egard wAsd |
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Govindaraja explains f&: as meaning qReR#r: (maid-servants),
though in commenting on Yuddha, XXI, 3, he says also that the
plural f&%3: may be honorific and may mean only Sita (gami
sgre). He gives the latter explanation for the plural &gsi.
Theertha says that &ma: refers to Sita’s friends (dftw@e:). That
Janaka sent many handmaids to accompany and save Sita is
stated in Bala, LXXIV, 6. See also Ayodhya, XLII, 15.

FEGRITIAY I TG |
fieaar AgrEita: afrdngaEa: |

The poet mentions only one queen for Rama. After she was sent
away to Valmiki’'s Asrama, Rama had a golden mmage of Sifa
made for his Aswamedha sacrifice. If he had another quecn by
his side, he would not have done so. Kalidasa calls him sa=geu
(one with only one wife—Raghuvamsa, XV, 6,)

Mr. Vaidya refers also to anhther verse:
43 wAAmEEEaAs | (Yoddha, XXI, 3).

Here also arft refers obviously mawdservants. This becomes
clearer when we remember Yuddha, XXI, 5).

g JARAA diaE: Mg ga )

Govinddraja strikes out another path also and says that the poet
reters to Sridevi and Bhoolevi ani Necladevi 1in Vaikunia.
But why should tne poet suddenly think of Rama's godhead 1a
that context’

The poet expressly says tnat Sita was the only wife of
Rama, (Uttara, XCIX, 8). Why, then, does Mr. Vaidya wish
to break a hoary text aud a hoary tradition ?

9. THE RIDDLE OF LAKSHMANA'S
FAST AND VIGIL.

The popular belief is that for 14 years Lakshinana fasted
and kept awake both because he wanted to guard Rama and
Sita day an1 night and because Indrajit had a baon—though
not known to Lakshmana—that he could be kluﬁ% %&11 by his

18 -
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father-in-law who fasted and was sleepless for fourteen years.
These theories are interesting but have no foundation in the poem.
Lakshmana kept awake only on the first night talking to Guha
(Ayodhya, LI, 26). Ayodha, Prakshiptd Sarga after XCV 34 to
37, Aranya, I, 22, and Sundara, XX XVI, 4, show that Lakshmana
was taking food like Rama and did not fast for 14 years.

10. THE RIDDLE OF GUHA.

Guha belonged to the Nishada caste (Ayodhya, L, 32),
Yet he is called as Rama’s sakla, i.c. friend {Ayodhya, L, 32).
Rama embraced him (Ayodhya, L, 41). Thus Rama treated
all good and pure people alike a¢ his own beloved self and made
no distinctions among his devotees, This is seen in the Sabari
episode also.

11. THE RIDDLE OF THE JOURNEY OF
RAMA AND SITA AND LAKSHMANA.

In Aranya, XI, it is said that Rama went first followed by
Sita who was followed by Lakshmana. This is utilised for an
allegorical interpretation to the effect that Sita is Maya and hides
Brahman (Rama) from the Jiva (Lakshmana) who could see God
only by her grace. But travels do not always take place with
people procceding in a particular order. Iu Ayodhya, LV, 12,
the order was Sita and Rama and Lakshmina. In Ayodhya, LV,
27, 28, it was Lakshmana, Sita and Rama. This view stands
justified by the words of Lakshmana in Ayodhya, XXXI, 23,
and the words of Sita in Ayodhya, XXVII, 6.

12. THE RIDDLE OF BHARADWAJA’S FEAST

Bharadwaja feasted Bharata’s army with delicious divine
viands by the power of his z2pas. (Ayodhya, XClI, 22, 28, 57, 58),
Later op, after Rama is feasted by Baradwaja, the sage asks him
to seek a boon. Rama asks that the trees on the way to Ayodhya
may bloom with flowers and bear fruits out of season. The boon
is granted and tapas (penance) effect at once (Yuddha, CXXVII,
19, 20). Bhavabhuti says well .

wfio gaamEt arawdisgerana |
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Riddles in the Aranya Kanda.
1. THE RIDDLE OF AGASTYA’S ASRAMA.

In Chapter XIV of the Aranya Kanda, Rama’s wvisit to
Agastya’s asrama is described. [t is stated therc that various
sthdnas (shrincs) of various Gods existed there. The question
rased by Govindaraja is why Siva's shrine is not stated in
that group. He arrives at the fanatical sectarian couclusion
that Siva is therefore not worthy of worship, 1 have shown
in Part I of this work that Valmiki treats all thc membears of
the Trinity {Trimurthi) with equal reverence. Karthikeya’s shrine
is mentioned in Cuapter XIV above and Govindaraja himself
refer to all atternative reading in regard to the 67th stanza via.
fomt. e #Rm@ instead of the extant reading faomt: end a@eza).
Another explanation is that & in Verse 18 is Siva (s afim).
A yet another explanation is that Agni in verse 17 is
Rudra. Tilaka says ; &fi@ &:. It seems to me that the proper
way of looking at the matter is that the list of the deities in
Chapter XIV is only illustrative and not e¢xhaustive. For
instance, Gayatri alone 1s mentioned.  Tilaka says :

masify REdaTRsTRIRgIg |

Why should Lakshmi be omitted?  Can we infer from this that
Lakshmi is not fit to be worshipped ¢ Why should Parvati be
omitted ?

Mr. C. V. Vaidya refers to what he regards as an interpolation
implied in the fact that in Canto XI of th: Aranya Kanda
Agastya's asrama is said to be somewhcre north of Panchavati
while in Canto XL1 of the Kishkindha Kanda it 1s said -

FEN AR FPaE AAET |

AR REIRE IR S L )
(Kishkindha, XLI, 16).

The confusion is increased by the alternalive explmatios given
by Tilaka.

gaft G993NT ITARNISTRAIAT: qIHAACINT DA | IRAH-
RERAATAAT, | GHIATAISA CAAREA |
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Agastya is the sage who went from North India to South India
and is connected intimately with Tamil literary tradition. 1 sec
nothing strange in his having an asrama in each of two places
and fail to seec why any one should fecl upset by such a fact.
He is described thus in Aranya XI, 83.

gfeon fegar 79 qrvar Qoakdon )

His conquest of the Vindhya mountains probably complics his
having been the firsl to cross them.  He secms to have settled
on the banks ot the Godavan and later on on the banks of the
Kaveri and the Tamraparni also without returning again to
North India. It may be noted that Valmiki also scems to have
had two asramas—one on the banks of th¢ Tamasa (Balakanda,
11, 3) and another at Chitrakuta (Ayodhya, LVI, 16). Viswa-
mitra had various asramas (sec Bala Kanda, XX1X, 3, XXX1V,
10). Matanga also had two asramas (Aranya, LXIX, 8, LXX1I1
28).

2. THE RIDDLE OF SURPANAKHA.

The Surpanakha cpisode is one of the many e¢xamples of
the wonderfully creative inventiveness of Valmiki's imagination.
The story of her lasciviousness is a cleverly contrived prelude
to the story of the lustful abduction of Sita by Ravana and gives
ample scope lo the poet to make the best of a situation which
could afford him an ample opportunity for a comic pourtrayal,
Rama and Lakshmana crack jokes at her expensc. The poet
says that she had no humour in her mental composition, (aRgri
fegm—Aranya, XVIlI, 13). Hec probably suggests that
the cruel and egoistic Rakshasas were not capable ot humour.

There is nothing for adverse criticism in Lakshmana's
cutting off her nose and ears, when she had tried to murder Sita.
Rama told him.

qud] geteam fasafagadfa | (Aranya, XVIIL, 20).
Earlier yet Lakshmana had meted out a similar punishment to

Tataka. _
QBN gapuisier |
(Bala, XXVI, 18).
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After Jatayu’s death, Lakshmana had a similar experience
wlen a demoness named Ayomukhi who embraced Lakshmana
and asked him to live with her.

I FT: ERGRIA S |
wlat @ Jen fEsifaa: |
(Aranya, LXIX, 17).
It1s to be noticed also that Surpanaklia stooped to lying
when she went to Ravana. She hid her love for Rama and told
him about the beauty of Sita and said that she wanted to secure

her for his harem and was disfigured by Lakshmana when she
tricd to do so. (Sce canto 34 ot the Aranya Kanda).

3. THE RIDDDE OF RAMA’'S STEPPING BACK.

The question is asked and debated why Rama stepped back
during the battle with Khara,

RqrEGAEIZH | (Aranya, XXX, 28).
I sec nothing for explanation in a strategic retrcat. Govinda-
raja says that Rama stepped back as Khara came near with

blood spurting from him and Rama wanted space to hurl the
fatal arrow.

4. THE RIDDLE OF THE GOLDEN DEER.

It is asked how the divine Rama could not have seen through
the disguise of Marcecha. The poet is not bothered by such
metaphysical subtleties but proceeds with the magic of his
imaginative creation. Mareecha’s disguise is a portion of the
unfolding of the drama of {ate. See Aranya, XLIII, 22.

5, THE RIDDLE OF S1TA’S ABDUCTION.

In this matter Valmiki's poetic art is admirable and his
version has a refreshing naturalness. Later poets are puzzled
by the need to reconcile the human and the divine aspects of
the incarnation. In the Adhyatma Ramayana it is said that
Rama asked Sita to disappear into the fire for a year, leaving a
shadow Sita to be abducted by Ravana! Kambar malees
Ravana remove Sita along with the ground upon which she stoud
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and without touching her. But Valunki takes a natural course
and yet maintains the purity and nobility and divinity of Sita
unimpaired, See Aranya, XLIX. 22 ; Kishkinda, XXXVII, 61,
If there was only a shadow-Sita in Lanka, the scenc of Sita's
entering the fire would lose all its poignancy.

Even proceeding on the plane of divinity, the loftier view
to take is that Sita herself willed to go to Lanka to see if Ravana
would change his ways and avoid dcstruction at Rama’s hands,
cspecially as Rama had sworn the dcath ot all evil-minded demons
(Aranya, X, 17 to 19, Why should all the inhabitants of Lanka
die because of Ravana's evil ways? All of them were as much

the children of the mother of the universe as any other children,
Sita was Mercy Incarnate,

ogeend] g fansafiEer |

Was not such a mission ot mercy present to the mind of Sita
when she pressed Rama to take her with him ? Was not her pre-
sence the cause of the mild fate of Kakasura? As already pointed
out by me, her protection of the seekers of refuge was absolute
and unconditional. It was she that took the most merciful view
of erring and sinful beings ever recorded in literaturc.

QIO a7 GATT a1 QN g |

F13 FOMAN BRI (Yuddha, CXVI, 45).
I wonder if there was not a refercnce to her mission of softening
hard and sinful hearts when siic told Rama.

s s T FT HERA, |
(Ayodhy3, XXVII, 6).

A minor riddle is why Lakshmana spoke in words of anger
to Sita when she spoke scornfully to him as he refused to go away
from his duty of protecting her even after heanng Marcecha’s
simulated cries of  Sita”  Lakshmana ”. Somec critics praisc
Kambar for the reverential way in which he makes Lakshmana
address Sita even under such provocative language from her.
But Valmuki's as usual takes a more natural and human line,
though Kambar's approach, though a bit artificial, has a solemn
beauty of its own.
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6. THE RIDDLE OF JATAYU

Jatayu makes his first appearance in the poem in Aranya,
X1V, and promises to protect Sita. That he and Sampati could
assume human forms is clear from Kichkindha, LX, 20. He is
said to have been a comradc f Dasaratha. Thus Jatayu is no
more a mere bird than Hanuman is a mere monkey. Valmiki
keeps the story at a human level throughout by humanising God
and by lifting some of the animals and birds to a human level.
Rama performs Jatayu's obsequics and Sampathi offers an
oblation of water to Jatayu’s mane:. Valmiki says in two famous
verses :

anfagiemmRams @ afd: |

STafaar are a1 = AFEEEIRERL
74 & @ AGIQ) TSR |
TR AEMT Gegaa 741 as ||
(Aranya, LXVIII, 29, 30).
The commentators take smmfdar to mean Sanyasis or muktas., [t
may mean also those who die valiantly without turning back in a

righteous battle. These also are said to go to paradise beyond
the solar orb.

It geal % gEwTEe AR |
affarg alngsr W aEE & ||
Rama’s reading of Jatayu’s character is natural and admirable

and gives us the real key to Jatayu’s character and a real insight
into Rama’s character as well.

97 @3 TR aEd) SR
T oA feRfEAsafy ||
(Aranya, LXVIII, 24).

Sita’s embracing and weeping over the dying Jatayu is a natural
and noble act for which the metaphysical explanations given by
the commentators are not needed at all.

7. THE RIDDLE OF RAMA'S GRIEF FOR SITA.

It is often asked how, if Rama was incarmate Godhead, he
could bewail and bemoan the abduction of Sita like an ordinary
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man. The poet’s mingling of the human and the divine angles
of vision enables him to combine supreme poetry and supreme
spirituality in a manner which is not seen in any other poet in
the world in such a wonderful measure, Love in separation
(Vipralambbha singara) is the highest and most appealing aspect
of love and Valmiki excels in its delineation.

BOOK V

Riddles in the Kishkindha Kanda.

1. THE RIDDLE OF THE VANARAS AND
THE RAKSHASAS AND OF KISHKINDHA
AND LANKA.

We would be doing violence to the genius of the poet if we
regard the Vanaras and the Rakshasas as mere monkeys and
demons. The poet says that brth are Kamarupas and could
assume human forms at will. He says about both that they
know Maya and says further about the Vanaras that they are
knowers of policy and are wise.

A T A A

99, greaTar FAgeEwERAE, |
(Bala, XVII, 3).
See also Kishkindha, III, 2, IV, 9, XIX, 10; Yuddha, II, 14;
LXX, 79; LXIX, 86, 84; CXXVIII, 19; CXXX, 42; CXXXI, 32;
in regard to Vanaras. See Aranya, XVII, 22; XLVI. 2; XLIX;
6; Yuddha XX, 14; XL, :7; XLIV, 39; XLVI, 9;LXV, 4I,
Uttara, XV, 9, in regard to Rakshasas.

What is the sccret of the art of the poct in making them
like and yet unlike men. In the Madhuvana scene in Sundara
X, 55, and elsewhere the simian traits are stressed, But in the
Kishkindha Kanda the Vanaras are described as wearing fine
garlands and clothes (XII, 15; XVI, 16; LVII, 26). Vali were
a golden garland. His sibika (palanguin) was a marvel of art
(Kishkindha, XXXVIII, 10, 11, 12). Sugriva plighted comrade-
ship withi Rama before the God of Fire, He cremated Vali and
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wore a wet cloth when he performed Vali's obsequies. (Kishkinda
XXV, 49, 50). Hanuman wore a white cloth when he first
met Sita and was learned in Sanskrit Vedas and grammar (Sun-
dara, XXXII, 1; Uttara, XXXVI, 46 to 48). He was also an
expert in the medical science and knew precious herbs. In the
Sundara Kanda Hanuman prayed to various gods before beginning
his search for Sita. In the Uttarakanda (XL, 15 to 20) we are
told about his devotion to God, Vali was devoted to Sandhya
worship. How could mere monkeys have such traits? We are
told also about the fondness of the Vanaras for wine (Kishkinda
XXXIII, 7; XXXIV, 7). The Vinaras could sing and play many
musical instruments (Kishkinda,XXVII, 27 ; XXXIII, 20). The
coronation of Sugriva as described in Kishkindha, XXVI, is an
exact counterpart of the coronation of Rama as described later
on. The Vanaras lived in a fort and had flags and machines.

_In the case of Rakshasas also, we must remcmber that they
were performers of claborate yagas (sacrifices), though they tried
to destroy the yagas of the Aryan sages. (Yuddha LVII, 22;
LXXTIII, 17, 18), They had Vedic chaunts befor: dawn (Aranya,
XLVTI, 13 ; Sundara, IV, 10, 12, 13; V,9; XVIII, 2; Yuddha
X, 8,9, 16; LVIIL, 22; LXXIIL 17, 20 ; LXXX, 11, 16). Ravana
is described as expert in Veda Vidya and swakarma,

Yfaamaa: awifeaeasi | (Yuddha, XCIII, 6.).

Nay, he was cremated 1n accordance with the rites as laid down
by the sages and the sastras.

qereRa Afar AgfifARAa 9 | (Yuddha, CX1V, 108).

Lanka was the home of a very great and refined, though
sensual and vicious and cruel civilisation, They had an un-
bridied license in matters of food and sex. They had even
cannibalistic tastes. They wallowed in sensuality and were
given to cruelty for cruelty's sake.

gPgamifiganig dagafuem: |
aqamTg AR SH T RAT || (Sundara, IX, 29).
Hanuman was wonderstruck at the glory of Ravana but felt that

it was only evil in unrighteous power. (Sundira, XLIX, 17 to 19).
" 14
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Nay, after describing Ravana’s harem, he called the life there the
life of beasts,

agEar swemer gy af@ffige | (Sundara, XI, 46).

Thus the Maya theory has enabled the poet to pass over the
gulf that would otherwise have been impassable between men and
Vanaras and between men and Rakshasas. [t enabled him to
diversify his narrative by the introduction of Vanaras and
Rakshasas without in any way lessening its human inlerest and
value.

[t may be mentioned further that though Viradha was buried
(Aranya, IV, 20, and 26), cremation was the rule in Kishkindha
and Lanka. My view is that the Vanaras must have been an
Aryan colony which settled down in South Tndia and was cut off
from their brethren in North India. There was no real racial
difference between North India and South India. Valmiki uses
the terms @rya and andrya in terms of praise and blame like the
English words noble and ignebie. In his hands tliev have no
racial implications at all.

The North Indian Aryas (I use the term as it has been used
till now) had scttled in fertile lowlands and had achieved great
progress but the early Aryan immigrants into South Tadia hved
in the Central and Southern uplands and forest tracts. The
Vanaras had only crude weapons.

Very possibly Dandakaranya comprised the Maharashtra,
Even to this day the religious Sertaelpa (enumeration of place
and time) at the commencement of a religious ceremony in
Maharashtra says : asmin Dandakd3ranya dese (in this Dandaka
forest-tract). Nasik is shown as the ancient Panchavati of the
Ramavyana. The poem of Valmiki describes the Godavari river
as adjoining Panchavati. The great scholar E. F, Pargiter says
that « Dandaka . . . . appears to have been a general name which
comprised all the forests from Bundelkband to the river Krishna”
(page 231 etc. of the journal of the Royal Asiatic Society, 1894).
So far as Kishkindha is concerned, Valmiki’'s poem clearly says
that it was near Pampa, Tradition rightly identifies Kishkindha
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with Anegun ii on the left bank of the Tungabladra tiver. We
are shown near Hampi in the Bellary District in the Madras
Piesidency the Rishyamooka and Matanga hills,

A very early Aryan colony had evidently scttled itself in
Lanka (Ceylon). Dharmakirti affirms the identity of Sinhala and
Lauka, Probably Simhala was the name of the is’and and Lanka
was the name of its capital city. Kadirgama in Ceylon is only
Kartikcyagrama, TChere is a tradition that Subrahmanya slew
Tarakasura ther:. In Skandapurana (Maheswara Khandam,
Kumarikikhandam, GChapter XXI, Verse 24) [arakasura’s
capital is said to have bzen unear the seashoie (agtarwgeq) -
Rama’s attack on Ravana was a later event. There 1sa tradition
in Tamil literature that a portion of South I[ndia south of the
Kumari river (49 nadus in ali) were engulfed by the ocean,
It s not unlikely that the western portion of Lanka also got sub-
merged then,  But the fact that Ceylon as it is now was Lauka
and was an island adjoining India cannot be disputed at all.
Ancient Tamil literature refers to Kodi (Dnanushkodi) and the
ancient Tamil classic Silappadikaram refzrs to Karan (Khara)
and Manimekalai refers to the building of Rama’s bridge and
his destruction ot Ravana.

It is no doubt true that the Ramayana describes Lanka as
being «ne hundred yojanas (800 miles) from the inam land. But
we cannot take this figure asone arrived at by any m:asurement.
In Balakanda 1V, 7, Ayodhya is said to have Dbeen 12 yojanas
(96 milcs) in length and 3 yojanas (36 miles) 1o width. Lanka
1s described in the poem as 100 yojanas long anl 30 yojanas
broad. (Yuddha, XXXIX, 20).

M. N. S. Adhikan says in his Lenéha of Ravana that
Lanka was probably the present Sumatra. Mr. V, H, Vader
thinks that it was the present Malaya Dwipa (Maldives). Very
strangely Mr. M. V. Kibe propounds a theory that Lanka was a
peak visible from Amarakantak, the source of the Narmada
(Narbadda), and that the marsh surrounding it was dcscribed by
the poet as the ocean. This is untenable as Valunki describes the
Vanara army as going southwards from Kishkinda to Mahen ira



108 RAMAYANA

and thence to Lanka. On the whole the identity between Lanka
and Ceylon is undeniable. In the Tamil classic St/appadikaram
King Gajabahu of sea-girt Ceylon (s.e myp Qeams Cuwsser)
is said to have been present when King Cheran Senguttuvan
built a shrine fcr Kannaki. This shows that Lanka was anisland
near the Chera territory. The Sinhalese were later Aryan
immigrants into Ceylon, There were frequent intermarriages
between Sinhalese Kings and the South Indian Kings. In the
Devaraja Vihara built at Dambulla by King Walagambahi about
164 B.C. we find the statues of Vishnn, Ganesa Kartikeya,
Vibheeshana and Bu.idha!

A doubt was sought to be cast upon the tdentity ot Ceylon
and Lanka by the [act that Bhaskararoya an.l Varahamihira say
that the Ujjayini meridian (about 75° East Longitude) passed
through Lanka. That linc gocs 300 mules west of Ceylon
Bhaskararoya says also that Lanka was situated north of the
equator. But it may be that long after the western portion of
the old Lanka near [ndia was destroyed by oceanic crosion as
stated above there was another city of Lanka in the time of
Bhaskararoya. 1t may be that what they rccorded was ounly an
approximation and not a verified facl.  Anyhow their statement
can in no way negate the identity of Ceylon and Lanka as proved
by ancient literature and tradition,

The Rakshasas were thus Aryan immigrants who settled in
tlie fertile tract of Ceylon and built up a great civilisation. They
had an outpost in Janasthana (Aranya, XXXI, 4). But they had
become coirupted by cgoism and luxury and sin, though they
followed the rulcs of Kshatriya polity and Raja Dharma. (Sundara
XLVIIL, 14). Just as the culture of Ayodhya was based on
Dharma (Bala, VI, 6), that of ILanka was based on Adharma
(Sundara, XLIX, 18),

This view would be assailed by those who wish to keep the
Ramayana quite apart from Indian history and believe in ogres
and monkeys as such as well as by the protagonists of the theory
of the Dravidian race. The latter forget that the Rakshasas of
Lanka were Aryans as much as the population of North India
and spoke Sanskrit and chanted the Vedas and performed the
Vedic sacrifices. Ravana’s brothcr Kubera was one of the Aryan
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gods. Indeed, Hanuman resolves not to speak to Sita in Sanskrit
lest she should take him to be Ravana in disguise (Sundara,
XXX, 18). He eventually spoke to her in the dialect (Kosala or
Mithila dialect, possibly an ancestor of Hindi) known to her. See
Sundara XXX, 19. The Rakshasas were expert bowmen and
knew Asthras also.

I may also refer to the tradition preserved by the great
Tamil commentator Nachinarkiniar in his commentary on Thol-
kapia Payiram and on Maduraikdnji that Ravana invaded the
Tamil country and that Agastya defeated him in a musical
contest and made him go back beaten without a regular battle.
The story is that Agastya’s song melted a rock and that Ravana
got inprisoned in it when it hardened on the cessation of the song
and that Ravana prayed to Agastya to rclease him and that the
rock melted when the sage sang again and that then Ravana went
away crest-fallen.

We must not think that all the Rakshasas had hideous and
unnatural forms or had many heais and hands. Indeed they
are generally described as having human forms. In the Yuddha
Kanda, XXXVTII, 83 to 35, it issaid that Rama asked the monkeys
not to assume the form of manso that there would be seven men,
(Rama and Lakshmana and Vibheeshana and his four followers)
and to kill all the other persons with human forms (Rakshasas).

2. THE RIDDLE OF HANUMAN.

Govindaraja says that God Siva did not create a monkey as
he was a friend of Rakshasas. (et sermfigwisf wrynivam m
gear—commentary on Bala, XVII, 16). But in Uttara, XVI,
13 to 17, it is said that Ravana called Nandi (God Siva’s chief
follower) as monkey-faced and that Nandi cursed him that
Vanaras similar to him in prowess would destory him. That was
why on seeing Hanuman, Ravana doubted if Nandi himself had
come in that form. ‘

fiFR sErreee wRTgTREITR: | (Sundara, L, 3, 3).

A well-known verse often repeated about Hanuman says :

AMEERFAEAER R @aa | .

Thus Januman had Siva’s amsa also.
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3. THE RIDDLE OF VAL! AND SUGREEVA.

Rama’s sceking Sugreeva's alliance was due to Kabandha's
direction. Kabandha told him that Sugreeva was in exile and
had his wife taken from him by Vali and was able to help him.
The words afsar gafsfeay; (Aranva, LXXXII, 2.) must have
appealed to Rama most of all, as Rama’s mission was to punish
Adharma and establish Dharma (Kishkindha, V, 27; NIII 24, 12).
Two facts decided Rama's chnice. Vali took away Sugreeva's
wife and drove away Sugreeva and atte npted to kill him though
the latter prayed for parden and protection and thus broke the
law of Sarandgathi (Kishkindha, X, 9, 26, 27). Hence the
theory that Rama who was born in the Surya Vamsa sought the
help of Sugreeva who was the son of Surya (Sun-God) and
other explanations are not acceptable.

The more dithcult problem is why Vali did not aid Rima.
Govindaraja says that e did so by means of Sugresva an] Angada
(commentary on Bala XVII, 9). This is not a convincing
explanation as it does not tell us why Vali himself did not help
Rama's mission. Indced he tells Rama that if Rama had told
him about Sita he would have brought her at once or killed
Ravana or brought him bound within onc¢ day. (Kishkinda,
XVII, 47 to 49). Rama does not answer this at all. He knew
that he did not need any one's help to kill Ra&vana.  (Yuddha
XVI, 22, 23). This fact is an aaswer to the supposed
saranagathi of Rama to Suygreeva. Kama wantzd to show to
the whole world that he was a friznd of the gool and a foe of
the unrighteous. Vali's alliance was not sought though he was
much stronger than Sugreeva, and he was killed as he had
committed two great sins, viz. he was living in gross adultery

and he had broken the law of saranigafhi which was the divine
vow of Rama (Yud.lha, XVIII, 3).

I think that Vali aided the mission of Rama in a negative
way. Lanka was to suffer for Ravana’s sins. Vali’s death would
be a tremendous lesson for Ravana and the latter might come to
his senses and save himself and his people from Rama’s
destructive wrath, Ravana was a puny being compared to the
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mighty Vali. Vali paid with his life for his twofold sin to burn
that lesson inlo Ravana’s mind. Sita Devi herself had gone to
Lanka to warn and save. Was there not a similar and un-
revealed motive behind Vali’s action and fate? In Aranya, XIX,
59, he said that he desited death at Rama’s hands (@t fag qqan
#itg7 ). Hanuman rubbed a terrible lesson into Ravana's mind
when he said as follows to Ravana:

|l fgEgE a9 amgn: |
(R0 fegaeaed TOFA 3C || (Sundara, LT, 11).

Rama himselt said that if Ravana came repentant and brought
Sita, he would fcrgive him, (Yuddha, XVIII, 34). Nay, he
sent the helpless Ravana back to Lanka to rest and reflect and
come later. Could there not be a grand collective nation-wide
saran@gathi of Lanka’s population headed by Ravana? What a
glorious consummation it would have been?

I dissent from the degrading theory that Vali and Ravana
entered into a pact of co-prosperity and co-proprietorship.
(Uttara, XX X1V, 41). From the above versg it is sought to be
inferred that both of them agrecd to enjoy female captives and
other possessions in common and that hence Vali was worthless
for the purposc of getting back Sita, But as I have pointed out
above, Vali {old Rama that he could bring Sita and also bring
Ravana bcund or dezd. Further, we cannot read into a formula
of friendly alliance any co-proprietorship at all. We find such
formulae in the Rama-Sugreeva episode (Kishkindha, VIII, 7, 9)
and in the Ravana-Nivatakavacha episode (Uttara, XXIII, 13).

There are two minor riddles in regard to Sugreeva. It
is sometimes asked why, if Rama was God, he could not
distinguish between Vali and Sugreeva on the first day. The
commentators give all sorts of conjectures. But Valmiki takes
a natural course. The brothers were engaged in a close personal
combat and were very much alike, Where was the time to ask
any one which was Sugreeva? So Rama asked Lakshmana to
put a flowering Gajapushpa creeper round his neck on the next
day (Kishkindha, XTI, 39 to 42). The poet’s explanation is
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natural and need not be and cannot be bettered. It is further
asked why when Rama asked him if he knew Ravana’s abode,
Sugreeva replied that he did not know (Kishkindha, VII, 2).
Here again the commentators give us all sorts of fantastic
conjectures. What Sugreeva said was literally true. Though
he had gone over the whole world when he fled from Vali’s
attack, we had only a general hazy knowledge of Ravana and
Lanka. Even that knowledge related to a past state of things.
He wanted to ascertain the facts correctly and tell Rama. He teld
Angada to search for Sita with care in Lanka. See Kishkindha,
VII, 3, 4.

4. THE RIDDLE OF VALI VADHA.

This is one of the wmost acutely debated of all the
Ramayana riddles. It is no doubt true that the verse

JERFHIARTIG SAfdEd 8w ad |

occurs twice when describing the going of Rama and Sugrecva
to meet Vali (Kishkindha, XII, 1 ; XIV, 1). Vali also says to
Rama: guggesd g (Do, XVII, 15). Did Rama hide himsclf
and slay Vali? “The word quzgasd merely shows that Vali
was absorbed in his personal battle with Sugreeva and did not
notice Rama (Do, X VII, 19, 45, 46). The verses in Kishkindha,
XIX, 9, 12, show that Rama hurled many arrows at the trces
and rocks hurled by Vali at Sugreeva, 1In XIX, 12, the word
gwifd= would go with 35/ and @ in that case.

fama gaq awfasa Rigera e )
qfaFEan v fafrafe: |

It is also important to remember that in the Moola Rama-

yana it is stated, et snfdemed (Bala T, 69). Rama himself
says in Kishkindha, XII, 37.

TEES A e |
Ahava means battle. Rama says to Vali himseli.

gwied fedt g3 war ama qR |
(Kishkindha, XVIIT, 42):
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Govindaraja says that ¢ battle” means ¢ battle ’ between
Sugreeva and Vali. Was Rama in hiding and did he hurl his
deadly arrow while being under cover ? Hanuman says .

g aq faga: ﬁ’@' mﬁl%ﬂ g+ | (Sundara, I, L11),

It seems to me that we must take a view which would
reconcile all the statements in the poem and would be consistent
with Rama’s character. We are not bound to stick to a view
simply because it is old. As Kalidasa says, we must not accept
a view simply because it is old or new but we must investigate
it and arrive at the correct view (rmfyd svarg a§—Malavikagni-
mitra). Rama met all his foes in open combat. 1 shall show
presently that the Arthabalam theory has no basis at all. The
word Ahava gives the clue. Rama was in the open but Vali was
engrossed in his combat with Sugreeva and did not notice Rama.

I may point out that though in Kishkindha, XIX, 9, Tara
says that Rama hurled many arrows at Vali, yet this may have
been due to her not having seen the combat as an eye-witness,
She lLerself refcrs only to one arrow in Kishkindba, XIX, 19.
The Vanaras were present at the battle (see Kishkindha, XIX 15).
They say in XIX, 12, that Rama arrested and pierced with his
arrows the trees and stones hurled by Vali at Sugreeva. The
fatal shaft hurled at Vali by Rama was only one (Kishkindha,
X1V, 10 ; XIVII, 12)

Thus I hold that Rama was not in hiding but was in open
ground but Vali being full of his insane hatred of Sugreeva and
being engrossed in his ruthless combat with him did not observe

him, though the trees and rocks hurled by him were crashing
ineffectually. In Kishkindha, XVII, 46, he says to Rama:

TP g W gt ZaEs: |

In the Tika Siromani it is said that the word adriskya means
that ¢¢ you were before inc but I did not see you as I was under
the influence of drink”. The combat was fast going against

Sugreeva,
SR FRISTRAGHE 3t |
. Q
Pegidt frwala 19: @ FEAE: U
15
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g AR AR NS TEy ghae |

g 7 dgd i AN awwon |
(Kishkindha, XVI, 30, 31).

Rama had no option but to let loose the deadly shaft. Other-
wise Sugreeva, whom he had sworn to protect and who had
been deeply wronged by Vali, would have been killed before
his very eyes. TIf, on the other hand, he openly challenged
Vali to battle and a regular battle ensued between them and
Vali began to give way before Rama’s supericr and invincible
might, the warriors of Kishkindha would have rushed up and a
general slanghter of the good Vanaras would have become incvi-
table. That is why the poect describes Rama as delaying and
hesitating and as looking at the arrow holding it in his hands to
aim and hurl it at Vali. Rama did not hide Limself. Nor did he
engage himself in a direct battle with Vali He protected
Sugreeva by obstructing with his arrows the stones and trees
which, hurled by Vali, would have killed Sugreeva who had
already become weak and dispirited in the combat, and then
hurled a deadly and destructive arrow at Vali and killed him
when there was no other way of protecting Sugreeva, This view
is suprorted by the ifollowing verte in the Ramopdkhyadna in
the Vanaparva of the Mahabharata:

gzall fuq gd enga Qfefeon @z 1

What then, is the meaning of the carlier description
getemmag ? 1f scems to me that when Sugreeva and Rama
went to Kishkindha, they went through forest tracks so that
Vali might not mobilise his entire army fo iesist Rama, Vali
could solely tackle Sugreeva. But he had becn told by Tara
that Rama was an incomparable warrior.

us: Waemrl gumafafEfaa |
(Kishkindha, XV, 18).
FAIm Ao (e || (Kishkindha, XV, 21).

If, therefore, Rama and Sugreeva sent a joint open challange to
Vali, there would have been an immense carnage of the good
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Vanaras, So they went quietly up to Kishkindha and Sugreeva
alone challenged Vali,

I therefore think that the old view that Rama was in hiding
when he killed Vali and the recent view that Rama fought an
open battle with Vali after challenging him arc not correct.
Rama was in the open and hurled his arrow openly in the sight
of all at Vali after much hesitation, though Vali blinded by his
insensate hatred of Sugreeva and his being totally engrossed in
his personal combat with Sugreeva did not see Rama who was
visible to all. I have already referred to Kishkindha, XVIII, 59,
which shows that Vali cxpected that at some time or other
Rama’s arrow would lay him low and that he was ready for such
an cnd,

The Ardhabala theory is that the golden garland given by
Indra to Vali had the power of taking away half the strength of
the enemy who met Vali in open combat and conferring it on
Vali who could thus have his own strength and one-half of his
enemy'’s strength and would be thus irresistible to all. But there
is no authority for this theory. 1If it were true, would Sugreeva
dare to challenge Vali at all to open combat? Nay, Sugreeva
wore it in his battle with Kumbhakarna. It had no such result
then.  Further, if it had such power, Indra himself could have
used that power himself against Ravana. All that Valmiki says
that it was a source of longevity and power and auspiciousness.
(Kishkindha, X{, 39; XVI, 18; XVII, 5; XXII, 15; XXIII, 28).

The reasons for Vali's death arc given by Rama himself
and there is no necd for learned men to resort to subtle and
roundabout explanations in their foolish wisdom. Rama's reply
to Vali is that Vali lived in adultery with his brother's wife and
that under the then law the punishment for such offence was
death and that the territory was subject to Bharata’s suzerainty
and was governed by such law. He then said:

qaw: qwIyacEa af: gam |
gRucgd@Amen 3T g
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This means that God knows all the hidden sins of man and that
God’s law is inscrutable. The highest laws are the moral law
and the law of protection and forgiveness and Vali had broken
both and had to die.

Vali was satisfied with the justicc meted out him and prayed
for forgiveness.

A Q9 EY et wdshmate |
(Kishkindha, XVIII, 40).
& f @an 4 M 9 sAwER )
(Kishkindha, X VIII, 54).
@ %4 A qy | (Kishkindha, XVIII, 69).

Tard s cqually convinced about Rama’s justice and shows a
comprehension of Rama’s divinity which was beyond the com-
prehension of the others (Kishkindha, XV, 19, 20; XX, 10, 11;
XXIV, 31, 3%). Angada was satisfied. But we keep up an
endless dispute about the Vali episnde. The highest lessons of
Rama’s lile are purity and mercy and Vali broke those supreme
laws. Rama could forgive minor transgressions but not the
transgressions of the highest laws of lite.

5. THE KRIDDLE OF TARA
Tara is described as one of the Pancha Kanyakas like
Ahalya, whom I have discussed above. Valmiki describes her

as Vali's devoted wife and as being a woman of purity and piety
and perfection. Vali says of her :

gogfeardangeEn Afqa |
M 7 RS gde: aRfafea |
7w wifafy gam w1 Sgwaaay |
Afama fefageaw afadd o
(Kishkindha, XXII, 12, 13).
'fhus she had a keen discerning mind and considerable fore-
sight and capacity to deal with sudden and serious situations

and her judgement in regard to men and things and events was
faultlcss and her forecasts and opinions were never falsified
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by events. No doubt she lived with Sugreeva when he and she
thought that Vali was killed by Dundubhi and she married
Sugreeva after Vali's death. But widow marriage was not
forbidden and she was faithful to her marriage vows.

Maheswara Theertha quotes some verses in his commentary
on Kishkindha, XXII, 13, to the effect that she was an apsaras
born at the time of the churning of the milky ocean, that
Sushena seized her left hand and Vali her right hand, and that

the gods decided that she was to be regarded as the daughter of
Sushena and was to be the wife of Vali,

TRl SRR qE aAEEa )

Tara's greatest merits were her rcalisation of Rama’a being
an incarnation and her admiration of Rama’s pecerless qualities.

qaagy guegy fafgadanafisg |
serasifda g (GfvemmaE s |
(Kishkindha, XXV, 81).
frggraTgEETEAE ® i |
A@iAl dnady amas wA S )
FRRTmge fRa fra. @ |
qAfEAFE QAR qER, 1)
(Kishkindha, XV, 19, 20).
In fact she expressly perceives and praises Rama'’s divine glory.
ATadgEaga e e 3grgEdd 3w ||
(Kishkindha, XXIV, 32).

6. THE RIDDLE OF RAMA’S NOT SEEKING
THE AlD OF THE KINGS IN
SOUTH INDIA,

Rama had made a vow never to go into any village or town
as he hai agreed to live in a forest for 14 years. In fact when
Hanuman requested him to come into Kishkindha he refused to
do so. (Kishkindha, XXVI 9). He sought the aid of the semi-
civilised Aryan king living in a forest to destroy the ruthless and

powerful and vicious Aryan king of Lanka. A strange
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episode occurs in Uttara, XXXVIII, Bharata had gathered
various kings and their armies to help Rama to get Sita back.
Rama thanks them and asks them to return to their homes
(verses 23 to 26). Rama established a righteous rule in Lanka
and established a link beiween his own kingdom and the
kingdoms of Kishkindha and Lanka and uplifted them to a
higher level of life.

7. THE RIDDLE OF THE SEARCH FOR SITA.

Evidently Sugreeva sent scarch parties in all the [our
directions because Ravana's sway was world—wide and none
could be sure as to where he had incarcerated Sita.

8. THE RIDDLE OF SWAYAMPRABHA.

The Swayamprabha episode enabled the poet to give a
splendid delineation of a gorgeous wonder of naturc and to
teach certain vital truths of political and moral life,

9. THE RIDDLE OF THE VINDHYA AND
MAHENDRA,

Rama went into the Dandaka forest and lived in various
hermitages for {en years (Aranya, X1, 26 to 28) and then went to
Panchavati and then to Kishkindha, Chapter XL1 of the
Kishkindha Kauda shows that the southern search party was
assigned as the region of search the tract between the Vindhya
mountain and the Mahendra mountain. Among the rivers in
this stretch of land are siated the Narmada, the Godavari, the
Krishnaveni, the Kaveri and the Tamraparni, The Mahendra
mountain is discribed as being partly on the shore of the
ocean and partly in the ocean (st Agvag— Kishkindha, XLI,
20, 21). When describing the march of Rama and the Vanara
forces the poet describes the Sahya and Malaya ranges and the
Mahendra hill and the Vela Vana and then the southern ocean,
(Yuddha, IV, 72 to 100).

We have therefore to consider why it is said in the
Kishkindha Kanda that Swayamprabha led thc Vanaras out of
her cave to the foot of the Vindhyas and the shore of the
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southern ocean and why Sampathi is said to have met them
there. (Kishkindha, XLVIII, 2; XLIX, 16, 2z; L, 8; I,
LVII, 23, 24; LXII, 12). These passages show that Swayam-
prabha’'s cave was at onc end of the Vindhyas and at the
termination of the Dandaka forest and near the seashore.
(Kishkindha, LIII, 15, 16). Govindaraja says:

Ruafrdenat st o ageaq ofy Agewedfs: )

This shows that the ancients regarded the North Indian
hills as spurs of the Himalayas and South Indian hills
as spurs of the Vindhyas. The poet says that Sampathi
cmerged from a cave in the Vindhyas and saw the Vanaras
(Kishkindha, LVI, 8). Sampathi told them that Lanka was
100 yojanas from his cave (Kishkindha, LVII, 20), Sampathi,
further, told them that his son Suparsva told him that he was
at the entrance of the cave in the Mahendra mountain when he
met Ravana and Sita. He then descrited his sunward flight along
with Jatayu and his fall on the Vindhya mountain near the
shore of the southern ocean while Jatayu fell in Janasthana near
Panchavati. (Kishkindha, LX| 4, 7; LXI, 16). From therc the
Vanaras went to the Mahendra mountain on the seashore
{Kishkindha, LXI, 16; LXIII, 15; LXIV, 4). From there
Hanuman leaped to the Lamba hill in Lanka. Thus Sampathi’s
cave was near the seashore¢ and near the Mahendra mountain and
opposite to Lanka. I think that the poet regarded the South
Indian mountain ranges as continuations or spurs of the
Vindhyas.

Mr. Pargiter suggests another solution and says that as there
were two Mahendra mountains there were two Vindhya moun-
tains and that one Vindhya mountain was near the cxtreme
south of the Indian peninsula (Pages 259 to 261, journal of the
Royal Asiatic Socicty, 1894). But in Kishkindha, LVIII, 7, Sam-
pathi says that he fell when his wings were burnt by the sun’s
beams and that he finally landed on the Vindhya mountain. He
says also that the Vindhya mountain is on the shore of the
southern ocean (Kishkindha, LX, 4, 7).
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10. THE RIDDLE OF ANGADA’'S REVOLT.

I have dealt with this incident when describing the charac-
ter of Angada in the first part of this work. In describing the
events between the emergence out of Swayamprabha’s cave
and the contact with Sampathi, the poet introduces Angada’s
revolt, The incident gives him an occasion to reveal human
character and political life. At the same time the poet shows
how the idea of cstablishing a Vinara Raj away from Kishkindha
occurred to Angada only when a mood of despondency over-
powered him and he felt that if they returned to Sugreeva
alter the time limit fixed for the confpletion of the search
and reported their failure in their mission, he would punish
them with death. Thus the poet is enabled to reveal the 1c-
cesses of the human heart and the mysteries of political
ambition without in any way soiling and degrading Avngada’s
character.

11, THE RIDDLE OF HANUMAN'S LEAP.

It is often asked how Hanuman could have leapt a distance
of 100 yojanas. It is urged also that the distance between the
coasts of ludia and Lanka is far less than 100 yojanas. [t
seems to me that in matters of poetical enhancement and
embellishment, we must not take the figures given by poets as
a basis for the solution of a mathematical equation, any more
than we are to take the age of 60,000 years for Dasaratha as that
exact period of time. The poet’s suggestion is that Hanuman
bad the eight yogasiddhis (anima, malima, garima, laghima,
praptth, prikimyam, isitvam, vasitvam), and could therefore
accomplish yogic feats which are far above and beyond the
capacity of ordinary mortals:

T GAIE AEGIE S % AAEr acEt )
(Kishkindha, LXVII, 50).
399 Uwgg 8gEIEaed Il (Sundara, 1, 60).
Wl Y AMFEHIEIHTSHAT || (Sundara, 1, 37).
aal afagard diammmsroma |
(Sundara, XXX VII, 34).
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Mr. C. N. Metha’s view in 7%e Flight of Hanuman that
Hanuman must have travelled in a mono-aeroplane and that
he must have burnt Lanka with incendiary bombs which he must
have carried in his aeroplane has no real merit. It is an odd
mixture of the old and the new and has no basis at all. Accord-
ing to him Mahendragiri is somewhere (Heaven knows where)
between Puri and Vizagapatam, Mainaka is Malacca or Anda-
man-Nicobar islands, and Surasa Niga Mata is Sumatra and
Java., Mr. Metha thinks further that Hanuman flew also over
Bali and other islands, that Simhika is New Guinea, and that
Lumbagiri is in Australia, somewhere near the Australian

Alps ! His flight of fancy is even more astonishing than that of
Hanuman!!

BOOK Vi
Riddles in the Sundara Kanda.

1. THE RIDDLE OF HANUMAN’S
MESSENGERSHIP.

It is asked whether Hanuman was sent as one in a search
party or as a message-bearer or as an ambassador. Rama gave
him his ring and gave it to Sifa as a token (@d/izjnana). Sugreeva
asked hin to search. He said also:

FE R AT % qfg: TOE: |
TFSFI T T

(Kishkindha, XLIV, 6 7).
This shows that, as he referred to Hanuman’s power of timely
thought and specech and action and zaye (political vision and
wisdom), he asked Hanuman to act as a plenipotentiary. Rama
also took a similar view (see Kishkindha, XLIV, 8 to 14). He
knew him already as an able ambassador from Sugreeva. Hanu-
man gave the ring to Sita and got from her her message and the
Choodamani and then decided to have audience with Ravana
and give him sound advice. (Kishkindha, XLI, 1, 2). He wanted
also to see if the Rakshasas could be converted to pacifi¥m
and righteousness (Kishkindha XLI, 4). See also Sundara, XLI,
16

T ten o
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5to 9; L, 15. Vibheeshana treats him as a doofe (ambassador)
and tells Ravana that a dooZa should not be killed. Ravana also
agrees, Rama and Sugreeva wholly approve of Hanuman's
doings in Lanka. (Yuddha, I, 7).

2. THE RIDDLE OF ASOKAVANA.

Why did Ravana keep Sita in the Asokavana outside his
palace ? ' RaAvana's character was a strange mixture of lust and
cruelty on the one hand and of refinement and nobility on the
other hand. Valmiki's art consists in showing what a blend all
of us—excepting God incarnate as Rama and his brothers and

Sita Devi—are of the high and the low in human nature, Ravana
no doubt tells Sita:

|unl @l Wi qq9a agya: |
THA A1 WEo g0 G a7 || (Sundara, XX, 5).

He had raped some women and received curses from them  He
was accumulaling a heavy load of sins by his lust and hate and
greed. But the poet points out also that many women accepted
him as their lord because of liis heroism and his qualitie, as I
shall show below later on. He was infatuated with Sita’s beauty
but wanted hier to be his willing queen. He kept her outside his
harem but in his Asoka garden. Tbhe Asokavana seems to have
been a regulat fcatuic in every palace in those days. It is said
in the Uttara Kai.da that after aitending to public business
Rama used to retitc to his Asoka Vana (Uttara, XLIIT, 1).

3. THE RIDDLE OF THE RING

Valmiki's description of the episode of the ring is rightly
regarded as one of the marvels of poesy, He uses thc word
Abhijnana in regard to its entrustment to Hanuman to be given

to Sita.
g 9@ aq: fia: EEiReed |
ENCIEIERICRIE ) e BTG i ]
oo @t gfBe MR SSRET

TERAREnER g s |
(Kishkindha, XLIV, 12, 18).
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Govindaraja says that though Rama had given away all his
possessions as gifts when he went into exile, he retained only
the ring above said. Probably it was given to iim by Janaka
as a present at the time of his marriage. Or it was his own.
He was wearing it always on his small finger. Govindaraja
suggests also that it was possibly a ring given by Rama to Sita
and taken by him sportively from her, The former is the likelier
and more natural explanation. The poet says later :

uEieEr o a1 Ay FEERENT |
wakfadmar A gRasE |
(Sundara, XXXVI, 4).
G vindaraja has a rather psychologically elaborate explanation
about the way 1n which the ring brought Rama’s image before
Sita’s eyes! Rama sent it as an abhijndn or means of recogni-
tion. ‘It was from this word and from this cpisodc that Kalidasa

received his inspiration for the name and the basic kcy-idea of
his greatest play.

4. THE RIDDLE OF HANUM.AN'S
LANGUAGE TO SITA.

Valmik: secmns to be of opinion that Hanuman, who was
evidently not ouly a master of the perfections of Sinskrit but
also of many local dialzcts, spoke in the language which must
have been thc ordinary spoken tongue in either Kosala or
Mithila. As she was in an agitated state of mind and had been
alternately coaxed and threatened by Rivani, Hanuman was
anxious that she should not suspect lum to be Ravana or one of
lts emissaries. Hanuman says that if he spoke to her in Sanskrit
like a Brahmin she would become frightened thinking him to be
Ravana in dJdisguise and that he must thercfore speak in a
dialect famihar to her ear.

(@rsifIaEsar |

FraamE ety argdifa aesar
afgara agrfy fgerfaftadesan |
0 A=gATr At diar sfar wiisa )
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AT THG WYY TFFALA |

Aa gFAfay @Al aFadmmiateEa |
(Sundara Kanda, XXX, 17, 18, 19).

Govindaraja says :

o JAE AT hlgedmakmgeadateed  fafeer o
dRAEIel IfaRfIEEE | T AIRNNA saERSsd (tdeanfa |
Maheswara Tecrtha says:

Maloraragy 4981 QARG AT HaEdsatata A |

Tilaka says :
A4S AgcanIREnsal EEdl sAmoaEEaadig |

Thus Hanumau must have talked to Sita in some dialect then
current 1o Kosala or Mithila—piobably an ancestor of the
modern Hindi language.  Prolessor Jacobi’s view that Manushi
Sanskruta is vulgar Sanskrit as opposcd to the Sanskrit of the
Sishtas has no real basis and is opposed to Govindaraja’s view
as described above.

5 THE RIDDLE OF SITA'S ORNAMENTS.

[ have already shown how the distinction beiween Subha-
bharana (auspicious ornaments which must be always worn by a
married women) and bhogabharana (extra ornaments) is not well-
founded, In the Asoka Vana, Sita wore only a few Subhibharanas
and wore an old dress which was far from clean and fine and
bright (wfsagdtai—Kishkindha, XV, 18)., She hung the other
ornaments o thc branches of the tree under which she sat and
Hanuman says that they shonc on those branches. The poet says
that she wore Karnaveshtas (Kundalas), Svadamshtras (orna-
menting onc side of ear) and bangles, But thesc were not
cleaned well and were dirty and dark, Hanuman noted also
that he did not find on her person or on the branches of thetree
the jewels which Sita had cast down from the aerial car and
which fell on the Rishyamuka hill. He noted also that the
portion of the upper garment in which those jewels were tied up
was bright aud fine whereas the cloth worn by Sita in Asoka
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Vana was dirty and unattractive as it had been worn for many
months,

Rur aifivyg @1 gHisEHaT |
AR AERR-asead (|
gEd O 9 ade) 7 gafed |
Aftfgafsaon axteanwonta = |
@M [9gFGET_aan Gandafea = |
FraAqIfAwaE aify oMisaEead |
qAAAEI qFag BT )
e A TR qewt O G |
€id FARIZH Qe Iga4 9 |
398 amE 977 T8 T |
qaoita 9 geaf ol wwied |
sAdamRgf @t qafa 1)
g5 fawgdiaan aaq fHeade |
Fasy 39 dg07 oW WAV |
{Sundara, XV, 41 to 47).

She took the Choodamani out of her cloth and gave it to
Hanuman, He was then of a diminutive size and wore it on one
of his thin fingers. It had been given to Sita by Rama’s parents
at the time of her marriage and it would remind him of them
and of her.

gal et gwal fEsa qemion gag )

53 quarafE @@ ggad @l |

qfaUe aa 10 afir@agaa ||

AEAT ANAYWE AGH I ||
(Sundara, XXXVIII, 69, 70).

afit g 2w oA 3 T G@Rsafy |

Y et w9 TR LR | N )
(Sundara, XXXIX, 2).
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6. THE RIDDLE OF SITA’S FRIENDS IN LANKA,

In Sundara, XXII, 10, 11, the poect says that the young
women who belonged to the Deva and Gandharva species and
who, having been enslaved by Ravana, accompanied him when
he went to see Sita, comforted her when Ravana uttered
terrible threats to her. In Canto XXVII, the poet refers to
‘Trijata’s prophetic dream of Ram4’s victory and Ravana’s death.
Govindaraja says—though Valmiki does not say so—that Trijata
was Vibheeshana's daughter. In Sundara, XXXVII, 11, Sita
says that Vibheeshna's wife Sarama sent her elder daughter Anala
to inform her that Ravana would not heed Vibheeshna’'s advice
to send back Sita to Rama. The poet says in Canto XX XTII of
the Yuddha Kanda that when Sita was in agony on seeing the
fictitious Rama’s head cut off by Vidyujjitwa, Sarama comforted
her. From Uttara, XII, 24, we learn that Sarama was
Vibheeshna’s wife.

7. THE RIDDLE OF THE CROW EPISODE.

In the 88th canto of the Sundara Kanda, we find this
episode narrated by Sita to Hanunan in response to his request
for an Abhijnana or token.

AT 9998 & IEEETED & aq |l
(Sundara, XXX VIII, 10).

It seems to me that she narrated that c¢pisode to suggest that
she knew that the mission of mercy was the dcarest of all
missions to Rama. (Sundara, XXXVIII, 41). She calls that
incident as siwsfuge (the best token). Sze Sundara, XXX VIIIL, 12,
1 have already stated that 3ita’s going to Lanka was to turn the
hearts of Ravana and his subjects into righteous ways.

The crow was Jaydntha, who was Indra’s son (Sundara,
XXXVIII, 28). Why did he behave as he did? As in the
case of Vali, Jayantha's action was to purify Ravana and save
Lanka, as Rama wanted a reformed Ravana rather than a
slaughtered Ravana. By the terrible Brahmasthra in a blade
of grass which pursued him through the worlds and from which
none could save him, Rama’s pecrless power wis made known
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to the whole world. Rama’s mercy also was equally made
known,

RN FIFE: FOAT A9 ||
(Sundara, XXXVITI, 38).

The poet’s wonderful art is seen in his not introducing the
episode in its natural place, viz, the Ayodhya Kanda, as tlie
incident took place in Chitrakoota. By introducing it into the
Sundara Kanda in a reminiscent mood of reverie and with the
loving purpose of cheering and reassuring a disconsolate lover,
it becomes full of artistic beauty and emotional value and
significance.

8. THE RIDDLE OF MANASSILA.

This second secret episode known only to herself and Rama
was communicated by to her to Hanuman as another token.
The poet does not describe it elaborately but leaves it with a
deft and delicate and suggestive touch. \When narrating the
Lanka events to his companions, Hanuman does not explicitly

refer to the two episodes because they were meant for Rama’s
ears alone. He merely said :

a1 A afedw g | (Sundara, LVIII, 102).

He refers very very bricfly to the two episodes when he speaks to
Rama, probably because therc were many persons present then.
(Sundara, LXV, 22, ¢8). Evidently the poet’s artistic feeling
made him think that such a secret amorous act as that relating to
the Manassila tilaka (a sportive decoration on Sita’s cheek, is best
described by a delicate and suggestive touch leaving the
imaginntion to do the rest. It was evidently from this stroke of
art that Kalidasa took his idea of the mention of the fawn and
the creeper by Sakuntala to stimulate Dushyanta’s dormant
memory,

9, THE RIDDLE OF SITA'S PRAYER TO AGNL

The episode of the most moving and beautiful prayer of
Sita to the fire-god not to burn Hanuman but to be cool and
pleasant to him (sfiehw ggwm—Sundara, LIII, 28 to 31) is one of
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the marvels of the world’s literature. The virtue of a Pati-
vrata makes her words come to pass like the yogic power of a
yogi, as God fulfils the words of both, And yet the purity
which could make fire cool to devotees could make it deadly and
destructive a hundredfold to evil-doers. See Sundara, XXII,
20, L1, 36,

BOOK VIl
Riddles in the Yuddha Kanda.
1. THE RIDDLE OF VIBHEESHANA

Vibheeshana is depicted by the poet as a pure-souled
dharmic person and a devotee of God. (Uttara IX, 39; X, 81
to 36). When Ravana wanted to punish Hanuman with death,
Vibheeshana gave him righteous counsel.Surpanakha calls Vibhee-
shana as a Dharmatma and as being without Rakshasa doings.

faefiqoreg uater @ g usmfEa: | (Aranya, XVII, 24).

Vibheeshana pressed Ravana again and again to return Sita to
Rama. The poet calls his advice as salutary and weighty and
soft and argumentative (& wgrirgRgstan— Yuddha X, 28) and
says that he was equal in wisdom to Brihaspati. (Yuddha,
XV, 1.) He forsook Ravana only when the latter rejected his
advice and threatened him with death. When Indrajit taunted
him later with desertion (Yuddha, LXXXVTI, 13), Vibheeshanan
said in reply that his nature revolted against unrighteousness.
Vibheeshana had to side wit!" Ravana or leave Lanka. He chose
the latter course as the only noble and inevitable alternative.

It is wrong to say that he went to Rama to get the king-
ship of Lanka. Let us see his own words before the war council
and after it.

W A I T O A ||
QISHWOA qIATA AEA |
fismaani fasr fphwogafaeg |
(Yuddha, XVII, 14, 15).

L]
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W A T T )
oftwrenr "ar &% fanfr 9 gafy = )
maRd A Uy ST 3 g@fa T
(Yuddha, XIX, 4, b).
I do not say that he came an ascetic or a yogi seeking personal
salvation. But he had come away from the land of un-
righteousness to the land of righteousness. I believe that he
knew that Rama was God’s incarnation. I do not think that,
when Mandodari and Malyavan and even Ravana felt and said
so, the righteous and wise and discerning Vibhceshana would
have been unaware of the truth.

The war council episode is the poet’s way of depicting the
military and political aspects. Rama and Hanuman knew the
purity of his motives but the other war chiefs were full of
suspicion. Each is right from his angle of vision and has his
say in the best interests of the army. Hanuman supports him
on grounds of truth and justice but does not say a word about
Vibeeshana’s help to him in Lanka, lest his advocacy should
lose its force by any suspicion of selfish support by way of
requital for past favours. In his final summing up Rama looks
at the matter first from the angle of Niti (political policy) and
then from the higher angle of the divine law of mercy. Rama’s
rceference to Vibheeshana as gsoaieht ¥ ogys: (Yuddha, XVI], 18)
is merely an uttempt to look at the matter from Sugreeva’s own
standpoint without flatly contradicting him. He then revealed
his superhuman might and superhuman grace and laid dowa the

divine law of mercy. The poet calls this speech the Sublatara
Vakya (higher gospel).

. gAS aRagTE R
gge arcggel a1 R N |
qeweafdd & A9 T FU ||
Rearar, T, 3 SFRal Y aEar |
w4 eRfresee e ||
(Yuddha, XVIII, 21 to 28)
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agTere aqehfy ¥ A=l |
Wl SRR QIR AW L
WA EfAE WA qaq |
fefwont a1 goflw ok a1 T &@w 0
(Yuddha, XVIII, 33, 34).
Sugreeva then felt the force of the higher law in his heart and
brought Vibheeshana, It was Rama that made Lakshmana
crown Vibheeshana king of Lanka while yet on this shore of the
ocean. Vibhseshana said that he had totally given up Lanka
(ww) and come to Rama as his Lord and Saviour. He did
not come as a deserter from a king to the rival king, He came
to the Lord of Mercy and Righteousness and Salvation for Grace.
In the language of the Gita (VI1, 16), though he may have started
as an drtha or artharihi, he sought grace as a jnani.

ol frgrgeatfi ot @ wadw |
It was Rama that pressed the kingship of Lanka on him so that
a righteous sovereignly may replace an unrighteous sovereignty,
just as God put the burden of empire on Dhruva who sought
only salvation.

When afterwards Vibheeshana refers to the loss of his
kingship (setmwweca: —Yuddha, L, 18, 19) and when Sugreeva
tells him that he would surely rule over Lanka (Yuddha, L, 21),
they refer only to his daty to govern a righteous empire as
ordered by Rama. Finally, when Rama ascended to Paradise,
he took Sugreeva with him but commanded Vibhceshana to rule
over Lanka as long as the sun and the moon and the earth
existed and not to say even a single word more but to worship
the image of God given to kim by himself. (See Uttara, CVIll,
27 to 32).

Thus in addition to treating the Vibheeshana Saranagati
episode as a scripture of devotion—which it certainly is—we can
also get inspiration from it by treating it asa human document
and as a study in social and political realism and in a code of
lofty ethics and refined manners. Rama not only spoke and

-acted ag God but evoked the divine in all the beings around aad

Sbout bim.



Boox Vit 18

2. THE RIDDLE OF RAMA’S PRAISE OF BHARATA
AND HIMSELF TO LAKSHMANA.

When discussing the propriety of accepting Vibheeshana
asa refugee and protecting him, Rama says thus looking at
Lakshmana while intending his reply for Sugreeva.

T af ARE@E wafa wawEr: |
afga @ g T ged a1 wagn o

(Yuddha, XVIII, 13).

This is a most natural and appropriate scntiment which is per-
fectly suited to the occasion. Vibheeshana had come for grace
and Sugreeva and others said that he should not be accepted
for many reasons incluling the rcason that he was a self-seeker
seeking to get the Kingdom of Lanka for himself. Rama was right
in replying that there could be no brothers like Bharata, Bharata
renounced the kingdom which his father gave him. There was
no such question in thc case of Lakshmana. There was no
question of any superiorily or inferiority as belweean Bharata and
Lakshmana in respect of fraternal qualities, It is sometimes said
that Lakshmana was not mentioned as a model of brotherliness
because Rama said to him that Lakshmana was like a father to
him, No doubt Rama told him

qEIA FAI YA T s |
& P e qGw: famw ) (Aranya, XV, 29),

But that praise of Lakshmana’s pure unselfish “ paternal ” affec-
tion for him has nothing to do with the present occasion,

The explanation given by Theertha and Tilaka as to why
Rama said that there was no ideal son like unto himself is far-

fetched. They say that there is no element of boasting if on¢
describes facts.

aqmfifear AN AerEEERE: |

But what Rama says is: “There is no father's son like m3*
iie, There is no other son with such a father. Rama is not bogst.
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ing about his fikal affection but praising Dasaratha’s paternal
affection. Govindaraja says :

e RN SWwFR Ta: A | qgealigam st
i |

He refers to his uniqueness as being such a father’s son,

3. THE RIDDLE OF NALA SETU.

The d:scription found in Canto XXII of the Yuddha
Kanda about the construction of the Nala Setu is interesting.
The poet says that the Vanaras filled the sea between the main-
land and the island with trees and rocks, carrying some by
yantras or engines (Yuddha, XXII, 59), and that these were tied
up with grass and creepers and twigs apd that the bridge was
completed in five days,

TESAES FeaSanEad, |

gegdareal asRg 37 || (Yuddha, XXTI, 76).
It is said by the geographers of to-day that there were a number
of natural submarine rocks extending from the mainland and
possibly forming a continuation of thc Mahandra range and
jutting from the sea which is shallow therc. It is not unlikely
that the interspaces of shallow water between the rocks were
fitted with trees and rocks hurled into the same. This is proved
by the following words of Varuna to Rama.

gRwi o ya wReaf aarme )
(Yuddha, XXII, 28),
I have already stated in the carlier part of this volume that the
figure 100 yojanas is possibly a poetic exaggeration. Some of the
Vinparas are said to have crossed the intervening sea by aerial

flight but most of them walked over the Nala Setu and crossed
over to Lanka.

4, THE RIDDLE OF THE TWO COUNCILS OF WAR.

I have already described above Rama’s Council of war.
I have shown herein how Rama respected his comrades in arms
and appreciated their view-points without surrendering his
1y [T
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convictions. He imparted also a diviner outlook by which they
were elevated all round. But in Ravana's Council of war we
see only the inflated egoism of a dictator surrounded by flatterers
and megalomaniacs. The sage advice given by Vibheeshana was
cast aside with scorn. Malyavan’s advice also was ignored.
Ravana was too immorally infatuated with Sita to restore her

to Rama. He said also that he would split in two rather than
bend.

fgr waAd 7 WY g F|lA
a¥ A geS qm: @S qdaEa: ||

(Yuddha, XXXVI, 11).
He refused to heed any wholesome advice and went boldly and
scornfully to lus doom. His obsequious and evil-minded
advisers fed his vanity and mental crookcedness.

paveras: ®sfa amfEea |
WE 9% A3 AGAFA 799 1| (Yuddha, XI1I, 3)s

5. THE RIDDLE OF KUMBHAKARNA.

Why did tl.c poct so sharply diticrentiatc the three brothers
from one auother? Some mterpreters say that Ravana and
Kumbhakarna and Viblhiecshana represent Rajoguna and Tamo-
guna and Sattvaguna and that God accepts only the last and
rejects the others. Such an allegorical and suggestive approach
has no doubt an element of value in it, But the poet’s main
aim was evidently to give us a picture of life in its variety and
complexity and to show God’s ways towards humanity and to
place before the world a perfect picture and pattern of a model
and ideal life. The Kosala brothers—Rama and others-—are as
clearly drawn and as sharply differentiated from one another as
the Lanka brothers.

6. THE RIDDLE OF INDRAJIT.

The poet has drawn the character of Indrajit in a puzzling
manner. While describing the greatnesg and supremacy of
Ravana in Kandas I to VI, he makes Agastya say in the fisst
canto of the Uttara Kanda that the sages wondered most at the
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killing of Indrajit. Rama asks why they praised the valour of
Indrajit as being above that of Ravana and Kumbhakarna and
others. This enables the poet to describe the greatness of the
Paulastya line, the supreme power of Ravana, and the wonderful
valour of Indrajit. Strangely enough the majority of the earlier
cantos in the Uttara Kanda describe the glory of Ravana rather
than the glory of Indrajit. But the special achievement attri-
buted to fndrajit is his conquest over Indra, the Lord of the
three worlds. He was named as Meghanada at his birth as his
infantine cry was as loud as thunder. But he became known as
Indrajit because of the greatest exploit of his life. Agastya
says:

eafefedl Am 4% FEifad w4 |

faffedd 3 aifMisT g & 3 1

(Uttara, XXX, 51).

Ravana was defeated by Karthaveeryarjuna and Vali. But
Indrajit knew no defcat. He is described by the poet as the
greatest expcrt in subtle migical war and in fighting while
concealing himself. He wounded and bound even Rama and
Lakshmana by Nagapdsa. Further, Lakshmana slew Indrajit
by loosening his mighty airow with the superhuman strength
imparted by the famous versc:

safAl gaEead g qrRREl |
TR a1 afge W AR e )

Rama’s peerless valour was made a world-known fact by Indrajit’s
death in the above-said manner at Lakshmana's hands,

7. .THE RIDDLE OF THE GARUDA EPISODE.

In this episode we see another instance of Valmiki's
supreme poetic gift of artistic suggestiveness (Vyangya or
Dhwani). When Rama and Lakshmana and others were
wounded by the hidden Indrajit and lay helpless on the ground,
Vibheeshana saw the wonderful exploit of the hidden Indrajit
e also being a master of Mays in war. Indrajit was in un.
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righteous glee and said that none in the three worlds could
release or save Rama and Lakshmana,

AN ANliy TR, |
N @Rty afiedeguEl || (Yuddha, XLVI, 14).

Most of the Vanara chiefs lay wounded on the ground.
Sugreeva was heart-broken and in streaming tears. The only
bright spots in the dismal situation were Vibbeeshana’s calm
courage and his attitude that right will eventually and
certainly prevail over might, and the immediate sudden irresisti-
ble appearance of Garuda. Vibheeshanan says:

FRATAAS AR wficafy |

AP g ARt AgEe |

RIMMARAR A AT T A |

gaaifated afty Tgsavag |
(Yuddha, XLVI, 83, 34).
The {ollowing verses arc even more revelatory.
e daeE Sefga aifve |
gifFe g & wwe fafsm )
aFafwART T R |
gHiaas quiaqr @ w9 i g
(Yuddha, XLVI, 35, 36).
He pointed out to Sugreeva that the radiance of Rama’s face
showed that there was no danger whatever to his life.
Jafdem (RE T T Ak ) \
AR grER sl dda A AR |
(Yuddha, XLVI, 41).

And yet the vain and foolish Indrajit went to his father and
told him that he had slain Rama and Lakshmana.

A= i A fgd qeesaon )
(Yuddha, XLVI, 47).

Sushena then proposed to send Hanuman to get.the
sanjeevani herb (3shadhi). But suddenly Garuda appeared on
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the scene. The poet’s description of the meteoric flight of
Garuda is wonderful.

qEieaeR ag deay @ faga |
TG, ETR R FearaaRey 1)
AZAT EHANA WOEITIEIEAT: |
frigfiafiear: aa@r samiafg 1| (Yuddba, L, 33, 34).
At his approach the Naga arrows which wounded and bound
Rama and Lakshmana loosened their grip and disappeared.
Garuda touched the faces of the brothers with his hands,
At once their natural complexion returned and they were free
from all pain and agony and felt themselves to be full of
redoubled strength and energy and power of body and keen
clarity of intellect and intuitive vision,
3 A9 I FaRA HEW: |
9599 9 qhgM eafa i aak || (Yuddha, L, 40).
Rama ask2d him in grateful tones who he was and why he came,
Garuda replied :
ug GEl 3 T fow WMo afkwe |
TEHIfE QMM garai AR |
gZfavr qq: @@ osgsa T d9d[ |
SAEAIRRT guut: q3A @4 || (Yuddha, L, 46, 60).
The poet’s admirable art is shown in his not making Garuda
reveal Rama’s divinity. The appropriate time for such revela.
tion was to Pe later on. Govindaraja says :
ga@l FEADA dgAga RS |
Tilaka says :
o afeam gfiafka ramsonaanE: |
He says further about the words sgfErT aa: e thus :
REfgl &A1 §de  fXeadadEa) @A gfd @l SrEeedE
sfafsra 1 _
The poet has subtly and beautifully suggested by the Garuda
de RKama’s divinity which was to be explicity broadcasted
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after Sita’s Agnipravesa. The poet's art is shown also by his
making Ravana attribute Rama’s freedom from Nagapasa to
might or magic or stratagem,

qaAe wdal AEar e ar |l

(Yuddha, LXXII, 7).
8. THE RIDDLE OF SANJEEVANI,

The Sanjeevani episode is another episode which is not only
marvellous ger se but also enables the poet to pourtray his sketch
of Hanuman in specially bright and vivid colours. In Canto 102
of the Yuddha Kanda, Sushena tells Hanuman about the
magical and wonderful herbs in the Oshadhi Parvata, viz,
Visalyakarani, Savarnakarani, Sandh@nakarani and Sanjeevani,
Sushena had already told about Sanjeevani to Sugreeva in
Canto 50 when Rama and Lakshmana were bound by Indrajit's
Niagapasa, It is said there that the herb was in a hill near the
milky sea, Hanuman flew to that place and did not want to
waste time searching for the herb. So he brought away the
peak itsclf so that Sushena may take out the needed herb,
Hanuman's wonderful feat struck all the Vanaras and Rakshasa
with wonder,

faférareg TqIR O qRTOHT: |
T ggAa: N GUIY gTSHE || (Yuddha, CII, 34).

Even today all pictures and images of Hanuman represent him
as having the Sanjeevani hill in his hand,

9. THE RIDDLE OF RAVANA,

Ravana is no doubt described in the poem as having ten
heads and twenty arms. (Uttara, 1X, 28). But many verses in
the poem show that he had ordinarily one head and two arms, at
least during nights (Sundara, X, 21, 22, 24; XXII, 18, 27, 28 ;
XLII, 23; Yuddha, LIX, 110 to 113; XCIII, 20). Tilaka says:

Rwcara, gefmow fafnmed caehve AR Qs )
(He had 10 heads and 20 arms only during battles), See
Yuddha, CIII, 84, But he had that appearance on other public

an
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occasions also. (Aranya, XXXV, 9; XLIX, 6). It looks as if
after death he had only one head and two arms. (Yuddha,
CXIIL, 8 to 10). Anyhow, seeing that the poem gives a
thousand arms to a man (Kartavecrya Arjuna), we need not
feel puzzled by the attribution of twenty arms to Ravana !

The poet speaks again and again about Ravana’s stately and
majestic and handsome appearance (Sundara, X, 4; XVIII, 23;
XIX, 1). The woman of his harem had different types of beauty,
(Sundara, 1V, 20; IX, 7). Sita’s guards were specially chosen for
their ugliness so as to frighten her into submission,

Further, we should not take it that all the women in his
harem were brought by force and iraud. See Sundara IX, 59,
69, 70, It may be that after the curse of Nalakoobara (Uttara,
XXVI, 57) and Brahma'’s curse (Yuddha, CIII, 14) Ravana gave
up the forcible enjoyment of women, He gave Sita one year’s
time to consent to be his wife (Aranya, LVI, 24) and refused to
touch her unless she loved him (Sundara, XX, 6) and decreed
death to her if at the end of two months she refused to yield
to his overtures. (Sundara, XXII, 9),

There was another peculiar trait in him. The poet suggests
that Ravana fought Rama to tlie bitter end, knowing and desiring
his end at the hands of Rama (Yuddha, CIX, 7). See also the
prakshipta sargas between the 37th and 38th cantos in the
Uttara Kanda. See also Aranya, XLVI, 36; Sundara, XIC, 23;
Yuddha LXXII, 11; Uttara, XXXVIII, 104, 105),

In Yuddha, CX, 37, we have two readings:
TFA aWETE AR ||
G GNEFE FEURASET ||

Govindaraja explains both, Theertha prefers sfus and says
that it means ¢ day and night ” (a@weny). Govindaraja says:

FIREgLHl ER SHRIE: |
Qv gRE agadieny: ||

RUATERINANGIATI | el GAeRIeur | Avat gaide-
g | asd ownggRifil | @ 9 T asER eemideE |l
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Thus his view is that the battle began on the Navami day and
that the Rama-Ravana battle want on for seven days. The
exact duration of the military operations is involved in some
obscurity.

.The great commentators Kathaka and Theertha have calcu-
lated with care the day of the commencement and the
duration of the Great War between Rama and Ravana. Govinda-
rajain his commentary in Yuddha, XCIlI, 65, refers to this view,
The Ramayana says that when the Suvela mountain was occupied
by Rama and his Vanara army, it was cvening and the fullmoon
rose in the sky,

adlsaaaAg ga: awaar affa: |
qUIEEAEIE! | a1 YA {Nad4 || (Yuddha, XXX VIII, 18).

The war began on the Krishna Paksha Prathama day. On that
very night the ndgapasa attack and the liberation from it took
place. Dhoomradksha was killed on the Dwitiya day, Vajra-
damshtra on the Tritiya, Akampana on the Chaturthi, and
Piahasta on the Panchami, Ravana's diadem was broken on the
sixth day, Kumbakarna was killed on the seventh day, and
Athikaya on the eight day. Indrajit uscd the Brahmastra on the
ninth day. On the lenth day Nikumba was killed in the day and
M ikarakshka was killcd that very night. The battle with Indrajit
went on for three days—Ekadast to Trayodasi—aud he was killed
on the Trayodas: (13th day). Ravana's Moolabala was destroyed
on the fourteenth day (Chaturdasi). The battle with Ravana
began on the next day and went on throughout the day and
he was slain on that day (the amavasya day), This view of
Kathaka and Theertha is combated by Tilaka who gives an
elaborate computation of his own, Thc Padma Purana and
the Kalika Purana give Navami as the date of Ravana's death.
But the view of Kathakas and Theertha gets considerable support
from Yuddha, XCIII, 65.

- SGEARAYT FOIFAIIA, |
o Felemara fomeEeda: |
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Govindaraja in his commentary on thc above verse tries to
reconcile this view with the view that the battle began on
Navami,

SISO L (M AL G AL G DL IRIE L AR S Co o B
gyERElEsT | UERE gRd aaRafiREbEeel | Satmr-
¥ gUEI AT R I

After Ravana’s death on the Amavasya day, we may take it that
his cremation took place on the next day, that Vibhishana’s
coronation was on Dwitiya, that Sita’s agnipravesa (entry into fire)
was on Tritiya, that the return journey in the Pushpaka car
began on the Chaturthy, and that Rama reached Bharadwaja
Asrama on Panchami,

qif 9gaY N Gaeai SO |
WG area 33 fqaay g
(Yuddha, CXXVII, 1),

Rama’s meeting Bharta at Nadigrama was on Shashti, (Yuddha,
CXXIX, 55). Rama’s coronation was on Sapthami.

10, THE RIDDLE OF ADITYA HRIDAYA.

The Aditya Hridaya is an integral portion of the poem,
though some have called it an interpolation. Agastya taught it
to Rama to fill him with superhuman prowess (sftdfadggumats) as
Theertha says) The hymn is apparently addressed to the Sun
God who is only one of the many gods. Ravana was not in fear
of the gods, But the hymn was really addressed to the Supreme
Divinity. It says:

ARAABISAUT: | AGATGIIA |

Thus it is an appeal to the total power of all the Gods as limbs
of the Supreme and only Divinity of the entire universe.
Govindaraja seems to doubt the authenticity of the hymn
because it exalts the Sun and conflicts with the rest of the poem
which exalts Narayana. Such a sectarian view muisses the real
spirit of Valmiki's work. During the Tripura Samhara, Vishnu
became the arrow of Siva and Brahina became the charioteer of
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Siva and so on. Similarly before the attack of Lalita Devi on
Bhandasura, it is said that the combined might of all the Gods
was given to Devi.

11, THE RIDDLE OF MANDODARI.

In the 12th canto of the Uttara Kanda it is said that Diti's
son Maya had a daughter—Mandodari by name—by the apsaras
Hema and that she was married to Ravana, Vairochana's
daughter Vajrajwdla was married to Kumbhakarna, The
gandharva King Sailoosha’s daughter Sarama, who was wdgr (a
knower of Dharma) was married to Vibhishana, Mandodari is
described in the poem as a woman of marvellous beauty
equalling Sita’s own peerless liveliness.

A T A S0 7 FMEoIA AR} |

qANEl 1 Feq A &§ g ATy )
(Yuddha, CXIV, 27).
She is delinated by the poet as a Pativrata and as a knower of the
divinity of Rama. She is described as one of the Panchakanyas
whose remembrance will destroy all sins. She describes the
potency and virtue of Pativratya thus,

MRS ICCIE U KR S

(Yuddha, CXIV, 28).
efmarat AlswEIERRERn e |

(Yuddha, CXIV, 67).

Her virtue saved Ravana till his completion of his sins by the
abduction of Sita brought about his downfall and death.

A minor riddle is that in Sundara Kanda, LVIII, 75 to 77,
Hanuman tells the vanaras that when Ravana tried to kill Sita
Mandodari prevented his doing so. In Sundara Kanda, XXII,
39, it is said that Dhanyamalini did so, The commentators re-
concitle these statements by saying that both the queens pacified
him or that Dhanyamalini may have been another name of
Mandodari. Govindaraja says :

g wlvgadl | g SRR SequeoR |
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19. THE RIDDLE OF SITA'S AGNI PRAVESA
(Entry into fire.)

Nowhere else in the literature of the world is there any
parallel to this episode, The coming back of Helen is a tame
and trite affair. Valmiki’s effort has given to the world a height
of human nobility which will shine for ever in the firmament
of time. Did Rama ask Sita to come after bath so that she
might be ready to undergo the ordeal of fire? Rama knew her
purity well but wantcd to make the world adore it. In fact he
had already asked Ravana to return her (Yuddha, XLI, 68 ; L,
26). Thc adjectives and similes used by the poet are most sug-
gestive and appropriate and show Rama’s consciousness of her
purity even belore he expressly states it after God Agni brings
her unscathed from the fire,

wuife ffear 92 @@ foer 3w @
(Yuddha, CXVIII, 2).

A0 Aangrera afagefaizes | (Yuddha, CXVIII, 17).

The above simile tells more than a shower of express descrip-
tions and assertions. When a man suffering from sore eyes sees
a light and finds it hurt his eyes, it is not the pure light that is to
blame but the state of the eyes. See also Yuddha, CXXI, 15 to
21. Rama says therein that he and Sita are one as sun and
sunlight,

sae fy wq i wesw gar 991 |

The cheap cynicism that Sita’s agnipravesa was a defect in
Rama’s sterling character is absurd. Sita was satisfied with
what happened? Why should we invent an apologia for
Rama as if he needs our advocacy ?

One explanation is that by Rama’s harsh words to her, she
expiated her fault in having used harsh words to Lakshmana
when he was unwilling to leave her and go to Rama who had
pursued Mareecha, Manu says that verbal sins are punished by
verbal abuse.

A1 PRI GATAT |
g1 qFT @ B $OAT ¥ WG I (Manu, XIT, 8).



BOOK VII 143

13. THE RIDDLE OF THE REVIVAL
OF THE VANARAS.

When Indra offers a boon to Rama, Rama prays to him
that the vanaras who had been killed in battle should be restored
to life and health and that their kingdom might be always fertile
and prosperous, (Yuddha, Canto CXXI, 5 to 9) just as he
prayed to Dasaratha to forgive and bless Kaikeyi and Bharata.
He loved to see all beings happy.

eI A gasaiaedar | (Yuddha, CXXII, 30).

14. THE RIDDLE OF MAHADEVA PRASADA.

It is no doubt true that the poem does not say that before
crossing the ocean Rama worshipped Siva at Rameswaram. I
have already shown that the poem regards the Trimthrtis will
equal reverence. We have to decide who is referred as Maha-
deva in Yuddha, CXXVI, 13.

oYY GEIRd: SERARNSAG: |

Govindaiaja says that Mahadeva rcfers to Varuna, The reason
given by hum is that there is uo reference to Siva's prasada in
the account of the Lankaward maich of Rama. But there is no
mentiion of the crow episode or the Manassila episode in their
proper places till we reach the Sundarakanda. A poem is not a
diary or a chronicle,

The Koorma Purana, the Padma Purana, etc,, refer to the
Linga Pratishta by Rama at Setu, Govindaraja says that the
Itihasas are higher than the Puranas and that the Tamasa Puranas
are no authority at all. Sectarian bigotry cannot go further,
Utari's explanation is that the verse must have been higher up
in the text and must refer to Siva’s enabling Rama to see Dasa-
ratha! Sita knew that incident personally, Why should it be
referred to by Rama when narrating antecedent events? Rama’s,
asking Hanuman to communicate to Bharata his seeing of
Dasaratha by Siva's grace comes in naturally (Yuddha, CXXVIII
11),
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The word Mahadeva occurs in many places in the poem, In
those places the attempt to make it mean Varuna or any other
God except Siva would make nonsense of the verses. (Bala,
LV, 2; Yuddha, CXXVIII, 11, Uttara, IV, 29).

The Ramayana is the scripture of all the Hindus and knows
nothing of Siva-Vishnu sectarianism. In Uttara, XCI, 7, there
is a reference to the worship of Siva before the Aswamedha
sacrifice was begun. Many Puranas and the Durvasa Ramayana
refer to Rama’s worship of Siva. The immemorial tradition of
India is in the same direction. At any rate Rama's worship of
Siva is not less well attested than the tradition of the identity of
the Tkshvaku Kula Dhana given to Vibheeshana as God Ranga-
natha at Srirangam.

15, THE RIDDLE OF THE PUSHPAKA VIMANA,

Was it mechanically propelled? Or was it moving at will?

Or was it being carried, by Rakshasas? The matter is left in
doubt,

T FAW Frey g

Agefis @ oo 9 edggEt g

(Uttara, XV, 39 to 43).

See also Aranya, XXXI1I, 14, 16. In Sundara, VIII, 7, 8, it is
said that it was carried by Rakshasas, In the Yuddha Kanda
it is said that only those alive and happy and prosperous can be
in it (Yuddha, XLVIII, 26; LXXXII, 19 ; CXX1V, 31). In
Uttara, XX1, 28, it is said that even if it is broken it
will become whole again, The entire Vanara army as well
as Vibheshana and his ministers went in it with Rama and
Sita and Lakshman.

16, THE RIDDLE OF RAMA RAJYA.

Rama and Sita were crowned king and queen according to
the ancient and immemorial ceremonial. The queen also is

called auififrer and qgwfes.

In the poem R&ma Rajya is described at the end of the poem
.in the same terms at the end of the poem as the Dasaratha Rajya
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at the beginning of the poem. Why, then, do the Hindus regard
Rama Rajya as the ne plus ultara o} prefection? Why does
Mahatma Gandhi speak of its perfection and dream of its rebirth
and re-establishment ? |

First, the country was prosperous and free from famine,
pestilence and war (Bala I, 89,90,92). Secondly, bzcause of
the perfect example of Rama, the inhabitants were righteous and
lived in perfect amity and devotion to duty and truth. (Yuddha,
CXXXI, 96 to 101).

TIRRATER AT, |

Thirdly, the most glorious feature was that every one became
Rama and the whole world became Rama. What further
sublimation of human nature could there be ?

N TN 7 IR AR |
WP EAER A5 et ||
(Yuddha, CXXXI, 98),

BOOK VIii
Riddles in the Uttara Kanda.
1. THE RIDDLE OF SAMBOOKA.

Sambooka’s penance was considered to be a sin and was
punished by Rama with death. Why was Sabari’s penance
praised and rewarded and why was Sambooka’s penance punished?
That is a very natural question, It szems to me that Sabari
combined penance with devotion and revered Rama while
Sambooka said that he wanted to go to heaven with his own
body (like Trisanku) and showed no reverence to Rama. His
penance was a Tamasik and sinful pemance. Rama enforced
the laws of his time just as he inflicted the seatence of death on
Vali for gross aduMery though no such sentence can be inflicfed
to-day.

19



1486 " RAMAYANA

2. THE RIDDLE OF THE TIME OF
SITA’S BANISHMENT.

A debated question is whether Sita lived with Rama as
queen for 10,000 years or for one thousand years. The Moola-
Ramayana says :

FRAvaEa Ay a@f 7
U9 qeAgqiear ams afysafy || (Bala, I, 96).
Why does the poet split up 11,000 years into 10,000 years and

1,000 years instead of saying 11,000 years (gema @gaifi), In the
Uttara Kanda, it is stated :

TEAIGERI T G |
mEAEfaaE, e Rt )
(Uttara, XLI1I, 25).

This verse shows that Rama and Sita lived together for 10,000
years as king and queen before her banishment. But later on
we meet the following verses:

™ RN 3 fewSs afcafy | (Uttara, LI, 20).
ggaagzatn AfraFad | (Uttara, XCIX, 9).
@y FEEHIT ag-ad agege) (Uttara, XCIX, 20).
g qdagarfn g@ 497 93€]7 | (Uttara, CII, 16).

These verses suggest that Rama lived for 10,000 years after
Sita's disappearance, In thc Bhigawata it is stated that after
Sita's disappearance Rama performed Agniliotra without interrup-
tion for 18,000 years,

a9 5 AT URIANIERTS: |
SRR aE g fiERTER, ||
, (Skandha, IX, Canto, XI, Verse, 18).

Thus there is much to be said for the view that the post-Sita
period of Rama’s life and career was ten thousand years. But on
the other hand Durvasas was present at Sita’s disappearance.
(Bttars, XCVI, 8), He .reappears when Kila Purusha was
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wviting Rama to return from the earth and says that he had been
performing tapas for one thousand years,

FUAHEFE GAREE 49 | (Uttara, CV, 13),
It must also be borne in mind that in Bala, IT, 38, it is said :

wME 9 AfwfEEE agaEd |

It suggests that the time between Sita’s disappearance and
Rama’s ascension to Paradise was small. Further, we must
draw a similar infergnce from smfreagme= in Uttara, CIII, 1,
This phrase follows soon after Uttara, CII, Verse 16, referred to
already, More than anything else the division of 11,000 years
into 10,000 years and 1,000 years and the fact the figure 10,000
years precede the figure 1,000 years show that the former period
relates to the period of the conjugal life of Rama and Sita and that
the latter period relates to the interval between Sita’s disappear-
ance and Rama’s ascension {o Paradise. Thc abovesaid discre-
pancy is a glaring one and cannot be satisfactorily explained
and one can only balance the grounds for the canflicting views and
choose one of them with unremoved doubt and considerable
hesitation.

Rama’s conduct has been blamed by the hypercritical critics
of today for Vali Vadha and Sita’s Agni Pravesa and for Sita’s
banishment. I have already explained Sita's agnipravesa (or-
deal by fire). Rama's then acceptance of Sita~—whom he always
knew to be purec—alter the declaration and acclamation of her
purity even by the gods and in the presence of all is a perfectly
understandable and legitimate and acceptable fact. Why then
did he banish her after reigning along with her as king and
queen for many years, because of the baseless popular rumour
that Rama did wrong in accepting her after she had been for a
year in Ravana’s palace? Such a rumour was not a casual
malicious talk by an individual or a few individuals but a
general popular view leading to' the lowering of the moral stan-
dard among the people.

: w4 qgRiy e agfa g |
- "ﬁmﬁga H4Y U9 TAERT T || .

(Uttara, Canto, 43, Verse, 20)
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The Bhagawata also says :

N AEEIIOGTARERT: |
ey iR aTEET S qIRGETR |
(Skandha, IX, Canto, 11, Verse, 10).

The real fact seems to be that Rama as a public man carrying
out his duties towards the public et before himself certain noble
and lofty standards which stagger ordinary selfish humanity.
For the sake of truth he threw away his crown and was calm

and unmoved.

q T IR FFIM JGRRE |
wqe I sead fafafrar | (Ayodhya, XIX, 33).

Govindaraja appropriately cxplains a§ewmferm as meaning
yeEtim@ . Theertha says :  geafsaifsefg g1 Tilaka explains
the word as meaning sy=gowedq | These explanations show that
the standard applied is the welfare of the soul as distinguished
irom the mere pleasure of the body or the senses or the mind.
The distinction is that between sreyas and preyas as declared
in the Khata Upanishad. Can we understand Buddha’s
supreme renunciation or Christ'’s atonement by applying our
ordinary, ethical standards? 1t is the very same high ethical
standard that makes Rama tell Sita later on :
segg R Jat I R @ Sm0R )
Afgafawt Gg Ao f339a: | (Aranya, X, 19).

Rama wanted to preserve untarnished the lofty purity of the
national ethical life and the glory of his great line and hence re-
solved to abandon Sita. (See Uttara, XLV, 9 to 15). He chose
to give up Sita rather than give up the moral and spiritual
guidance of the people. The words ww whfiei st which are
found in the Aranya Kanda recur here again (Uttara, XLV, 14)
give us the supreme poet’s key to the comprehension of Rama's
character.

Thus Rama’s duty as a king setting a perfect model to his
subjecty made any other course impossible. A private citizen
may adopt a different course. But if laxity in domestic life is
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aliowed by a king in his own case, there will be a general decay
and decline of moral standards. There may be instances of
renunciation of kingship when domestic happiness and public

welfare conflict. But Rama chose the higher path of a great
yogin caring for the auspiciousness of the souls of all.

Great masters of poesy like Kalidasa and great interpreters
of supreme poets like Ananda Vardhana have accepted Valmiki's
interpretation of Rama’s character, Kalidasa says: awitqomi
f§ o whw:, (Raghuvamsa, XIV, 35).

fifim Trafafe =8 @fT s ofErdiee |

AfregTRegi o @ agwia: )

ARl fhg S s 3 )

(Raghuvemsa, X1V, 40),

The mission of Rama’s tncornation was Dharma (qat sy o).
In the casc of wfgss he followed the higher Dharma in preference
to the lower Dharma. The purgation of the human mind by pity
consequent on such supreme renunciation is the best proof of
the nobility of Rama’s tearful choice between two terrible alter-
natives.

It is this lofty standard which we have to bear in mind
when we estimate the propriety of Sita's banishment. Bhavabhuti
says in his Uttararama Charita that Rama looked at the situation
thus: ¢ Good men must satisfy the world at large, My father
showed this way by giving up me and his life. Vasishta also
has counselled me in the same way. The code of conduct up-
held by my great predecessors has been lowered in my case by
this scandal, O Sita! by you the worlds are pure. Yet the
people have impure words to say about you,”

wal ¥ 9 AREART W |

gordiy far a7 af T morier daar o
g afrdslsadagfn sfeq
W w849 e amafares Remesa ||

qa W A @A S |

R SwrEET e ||



160 BAMAYANA
Vasishta’s counsel is stated earlier in the play :
% AT ArEeal A W |

Rama replies:

o g 9 A% ¥ AR a1 aEEEl |

ANMAE SEE §9A) AR s ||
Thus the great poet, Bhavabhuti, entered in his own way into
the heaven of Rama's character.

Valmiki takes a direct road ard his interpretation of Rama’s
nature is more intimate and convincing,

Tq PIETER! dafa |
SFEY aRw Aueey FRRmr
ool 9 R 3 diai get wRey
& T RerRsaEEE: ))
g g A AEAE: MwA g} 4R |
dvE: § AEiEE SeEE 9 )
wﬁﬁﬁwﬁ?ﬁ N wE walE |
(IANBHAESsT: THaY ||
oififiFad 33 ey = |
w9 g guen @l gegemA |
aoqt i ol gern gevdam |
AR & AR 1)
qengE: 99 I @iwarn
aRwarag T (g audisieg |
(Uttara, XLVJ, 9 to 15).

Sita herself did not blame Rama and proved her purity
before all the world by her terrible vow and then disappeared
with the Earth-Goddess into the earth. Aesthetically speaking,
can we convive of a more glorious exit for her from the theatre
of life? Kalidasa,-Bhavabhoshi, and Ananda Vardhana have
glorified Rama’s conduct and it will be well if we shut up our
puny criticisms and stand with bowed heads before the great
moments in the liyes of great souls.
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3. THE RIDDLE OF SITA’'S DISAPPEARANCE.

The poet’s description of Sita’s disappearance touches the
Supremest heights of tragedy and spirituality in the literature
of the world. It is easy for a poet to bring gods into his
narrative. But it would be bad art to move them out of the stage
by the human ways of disease and death. Valmiki's art is at its
best here and he seems to surpass himself, Nowhere else even
in the literature of India do we find such a height of sublimity
and self-abnegation, Even in the Mahabharata and the Sriinad
Bhagawata we scale only lesser peaks of glory. Valmiki himself
goes o Rama’s Aswamedha sacrifice. His peerless poem is sung
by Rama’s own sons before the whole world, The hearts of the
public are purified by the fire of poesy even more than the
physical fire into which Sita had entered before. Rama asked
the poet to get Sita to declare her own innocence by a supreme
vow. The poet replied :

g WEg wE A AW iy e |

qar wfea o qa § of fan
(Uttara, XCV, 10).

Then came Sita following the poet and appeared before

Rama,
21 A amoEgmE |

qreid: geaedial gAY HEFEE (1
(Uttara, XCVI, 19).

Valmiki swears to her purity.

TgaaEor quaal q@ FA |

At w6 qEn gea AR A )

qAEl HRO A g ARRRETR |

ga: FeguHaEeE AR e | :

(Uttara, XCVI, 20, 2T)

Then came the terrible and wonderful vow of Sita which I have
already described in my earlier Volume,

T quAEs A afead )

g A At 3 ARl gl |
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A whoT A A9 oW S |
o A gt AN R argwify )
RS A A IR A T |

Fa A At 3 Rt qEEdRy )
(Uttara, XCVII, 15 to 17).

The earth opened and the Earth Goddess took back Sita in her
maternal arms back into the earth, Sita disappeared from the
eyes of men and women but has shone for ever in the throne of
their hearts before their inner cyes and has kept them in the
Godward path by the purity and power and perfection of her
renunciation and resignation.

4. THE RIDDLE OF THE ABANDONMENT
OF LAKSHMANA.

Why did Rama get Lakshmana to sepatate from him and
go away to the other world in advance? Why did the
inseparables separate? In this vale of tears where partings are
as inevitable as meetings, even gods when incarnated in a human
form must leave by some exit gate, But their coming and going
are voluntary and inspired by love and mercy and grace, though
in the case of the ordinary humans they are involuntary and
human being are whirled in and whirled out by the floods of
karmic results whipped up by the tempests of desire.

When Rala came in the guise of an ascetic to interview
Rama and ask him to go back to Paradise as the purpose of the
incarnation had been fulfilled, and had said that he must speak
to him privately and whoever broke in must be killed, Laksh-
mana was asked to watch at the door. Just then the sage
Durvasa came in to see Rama urgently. Lakshmana had no
option but to go in and inform Rama, He thus himself broke
the command not to break in on the interview. He had to do
sga;s he had to choose between Rama's punishment and the

i-curse blasting the entirc royal family and the kingdom,

1ana said to himself :

T W, _BAg argaiRar | (Uttara, CV, 9).
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Rama abandoned Lakshmana as such abandonment
equivalent to a decree of death.

@ o a1 faftm: el qud @ 0
(Uttara, CVI, 13),

was

Thus Lakshmana carried out the will of God in a final act of
self-abnegation and of service to Rama, which were the ruling
passions of his noble life. He left his body by the path of -
supreme yoga and went to Paradise awaiting the return of
Rama. He could not bear to go after Rama and always went
before him clearing the path for him. Mark his words:

feafteog a1 afy ou: Reafy |
qf3E o Af 3 & 9HEIE ||

(Ayodhya, XX1, 17).
AHFI TREAR EARIEEA, ||

(Ayodhya, XXXI, 23).

5, THE RIDDLE OF THE CHIRANJEEVIS,

Rama took Sugreeva with him to the Eternal Paradise but
Vibheeshana and Hanuman were left behind to live as Chiran-
jeevis, Vibheeshana was to carry on righteous rule and Hanu-
man was to live in devotion to Rama and spread such
devotion. (Uttara, CVIIL, 27 to 34) Vibheeshana had been
given amarata (deathlessness) by Brahma (see Uttara, X, 85) and
Rama had placed the burden of righteous sovereignty on his
shoulders, (Uttara, XL, 9). Hanuman as Rama's supreme devotee
promised to live in perfect devotion and spread devotion
(Uttara, XL, 15, 16, 20, 21). Thus some devotees prefer to go to
Paradise. Some prefer to live in a state of perfect and uninter-
rupted devotion in the world. Some are commanded by God
to live in devotion and do service to the world, Thus there are
diverse and different types of beatitude which are all full of
supreme and eternal and infinite bliss, The Lord's will bc
done | )

: 30
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8. THE RIDDLE OF KULADHANA.

In Yuddha Kanda, Canto CXXXI, Verse 85, it is said that
Vibheeshana received Kuladhana from Rama and went to
Lanka,

o] FEAW TS SRt grarfgpAiee: |
Some interpreters say that Kuladhana means Lanka Kuladhana
or kingship of Lanka. But that is not a correct view as he had
already been crowned king of Lanka by Rama. The commen-
tators say that the Kuladhana was Rama’s Kuladhana, i,c. the
Ranga Vimana which was worshipped by him. fitnRmmiif
gwgr: (Govindaraja). Theertha however says that as later on in
Uttara, CVIII, 31, Rama is said to have given Ikshvakukula
Daivata, that Kuladhana stated above must have been different.
The Padmapurana refers to the giving of Ranga Vimana on the
later occasion. So Theertha and Tilaka think that the Kuladhana
stated in Yuddha, CXXX], 85, was Vibheeshana's own Kuladhana
of Lankd Rajya, Tulasidas says that what was given was not

Ranganatha but a Salagrama,

Thus Rama gave to Vibheeshana for worship the object of
his own worship. It was his desire that God’s grace should
always rest on Lanka and its ruler and that Rama’s own highest
ideals of righteousness should be established there by Vibhee-
shana and should prevail there for ever. See Uttara, CVIII,

27 to 32.

The above passage does not say that the deity was given
then but says that Rama merely directed its worship to be properly
performed by Vibheeshana. The deity had been given to
Vibheeshansa on the earlier occasion,

Mr. C. Doraswami Iyengar says that Rama gave it to
Vlbheeghana as the latter had a boon of immortality (swRe)
from Brahma whereas the solar race was bound to end, and
Sug;eeira wanted Moksha, and Hanuman wanted to spend his
deathless life in bhajdna and sev@ (praise -and service of Rama),
[dp not think that it is proper to probe in this way into the
orders of Rama, because even if Vibheeshana died somne one else
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would worship the deity and in fact the traditions say that was
what happened and the deity was installed for worship at
Srirangam.

7. THE RIDDLE OF RAMA’'S ASCENSION.

After Lakshmana’s ascension, Rama started for Paradise as
prayed for by Brahman, He started with his otlier brothers
and Sugreeva and the inhabitants of Ayodhya and Kishkindha
on what the poet calls as the agmmuifas f&afy (the last heavenward
march). They entered the Sarayu river and ascended the
Paradise, Rama entered into God Vishnu’s Glory. At his
request the devotecs of Rama were sent by God Brahma to the
Santhanika Lokas, Sugrceva cntered the Sun-God. Those who
sprang as amsas of the other gods went back to their sources.

8. THE RIDDLE OF TAPAH PRAVARDHATAN.

The iminortal poem begins with the word Tapas and ends
with the word Pravardhiatan. 1t we put them together, we
get the ruling idea of the poem :  May Tapas grow from more
to more ! The Hindus believe that when God Rama incarnated
as Rama the Veda also incarnated as the Ramayana and that
the Ramayana is the Gayatri mantra incarnate, and they pray
that the holy river of the Ramayana, having its origin in the hill
of Valmiki and coursing to the ocean of Rama, may purify the
whole carth for ever!

A R ffean T

I GRGAEEE  AIEHEEATRAA ||
masAs @l 8 qarEmagesg
e ifhiiREsTar qrammE |
91 § ¥99 A THRVEEFRT ||

I sfgrnderRE W
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APPENDIX I,

An Ethical and Political and Spiritual Anthology
from Valmiki

I. ETHICAL TRUTHS.

A, General,
See above Balakanda, I ; VI; XVIII; Ayodhya Kanda, I, I1.

a0 queaEn R AT |

faat = qeguw soAE 49 0
{Ayodhya, XII, 30).

qIeARon qI: @ ek wEF |
vig: gaad) 9 foa fAfza: 1

(Aranya, XVI, 31).
B. Individual Virtues,

1. Powkr or Fare:

Fafa=a g dd Ol A e |
st _wfy. = sambw ofad R e b —
wRAT QY NggEEd W |
7@ 7 TEu (efeerrons=Eems ||
gaz & FuRe SR WEnE |
qafeRruEg 4 3a@ w4 aq |
RIASHATE ayArrmdRar: |
G frmieEE s st |
(Ayodhya, XXII, 20 to 23).
IR AfaF Zeq AOEA |
g% < fadoe JREfRaR |l
Yo ofwif st SR |

aR A T YNst wRfE w0
(Ayodhya, XXII, 15, 16).



APPENDIX T : 'lsg

T SWEIsRe go9) e
NGRS TREER )
(Ayodhya, CIX, 15).
3 R e T wefEa:
w &M Wt T wen T
(Aranya, LVI, 16)
afAwa & awft q s<swafraray |
(Aranya, LXXII, 16).
frafs: sro 9% fafe: shammg |
fraf: aqqami FanRagsrom i
7 &4 sETSFEARAREIRAG |
A 97 SR W@ q0A0 )
T He: FloAdd A wE: M |
| I Qe q wagfEas )
q sEAfEEgd 4 3G W |
a fagfeass: O q@ T ||
(Kishkindha, XXV, 4 tu 7,
v gledivi sa@d @1 ggem |
TR T agl FR IR o
(Sundara, XXXVII, 8).

7 FEARMORG A< § 4 |
(Yuddha, XLVIII, 19)

&
2. Power oF FREEWILL :

%3 geverw fdfagrifa 1 (Bala, LVIIL, 25).
fEd MO & § IR |

i GREEA 4 {7 ogurEd U

¥ geTERU @ gay: qEnfeg |

7 Yy foerd: gow: Qusadlal o

Al W9 qEE O T T
Yaigrang awEafEifeaR |
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waeiied Y iy ] W |
RIS ASY T8 TSARRTAR, )

. AR 09 AEEEEa |

muRewg 31 dedw FREY 4
‘ (Ayodhya, XXIII, 16 to 20).

WEENES A W A e |

famR @@ ggw fwEEaRi |
(Kishkindha, VII, 9).

3. RrOONOCILIATION OF FATE AND FREEWILL:

FAREAN § wosa gafresdr |

qAE AR SGQUT faafaar || (Aranya, XXIV, 11).
TNQ ARl qafal Rfd B3

FAREATY O A |

oIRaF aNFed HqqaEl T 9 N

{Kishkindha, XXVII, 34, 35),

wafaar s fARangeea |

. e RIMMN gEsE:

sfugrafa o sag afdEme: |
sfegersit 9 33 = 9RwEd

(Sundara, XXXV1, 18, 19).

4. THE EviL oF SOKA (GRIEF).

»

P

D TFE ¥ DR AW H
AW R § AfeasaR {3
g/ omfda: @ WR fggew: |

dgamfas: ow%: gggaish 4 gER )
(Ayodhya, LXII, 15, 18).

afoeg W Fed dged AsgEea |
T D ARPARRANEE )
¥ RN 4 M R g |

, v ofe 3 AW @iRgRlfn )
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aRAIREE AR SifdTe
qae TR TR ||

{Kishkindha, VII, 10 to 13).

frowea dva Msmaiger: |
gal sawlRfa swed wfreefd |
o i oRfea o%: Mafesiom )
WS AFAER BT T |
frder: gfemn w1 &9 ssafrafa g

(Yuddha, 11, 6, 15, 21).
qUTE g oY S )
sEmey FER fl0Y @i o
ArafE g 99 [Rafmsa |
qAARGEIE T AF: g ACL |

(Yuddha, XXI, 15, 16).

5. Tam CONQUEST OF SOKA (SORROW) BY UTsaHA (ENERGETIO
AND ENTHUSIASTIC ENDEAVOUR.)

o fHed 9 e Seraeeg faeioser: |
FEETA A A AF aghy @Ry |
(Aranya, LXIII, 19).
A QIR JuEEmiaEs =3 ok |
a9 wig diefa qefasa: 1|
(Sundara, XXXIX, 3%A
ol & AEeEN AEearTE )
IR TARN TCIEERAL 399 |
draEata Sk FRR IS
TERE: O AadRfE wig |
sagemTEm da ek
W0l FETRY ME SN TER: |
IO FRTTST TWEeRa )

(Kishkindha, I, 120 to 123),
21
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ofidE ¥ T X ATENIWEE: |
ARG, |

(Kishkindha, XLIX, 6).
A AR A w4 Re Qe |
feRl gfaTet a® B gAWT 0
Rarisd sy fee almfe |

o wevE gendl @ Rl
(Kishkindha, LXIV, 11, 12).

O A SR e W |
gt Rl asfigadif 11 (Sundara, I, 189).
st o 7@ g W/ gem |
il B gad @iy s=de: )
FAW THe TN FHATHAR T
seRPzE a1 IWegawa || (Sundara, XII, 10, 11),
A fm: af: seao amefee |
. 4 |l oawm el B D g
(Yuddha, XXXIII, 15).

6. OrHER INDIVIDUAL VIRTUES.
(1) Geft of food.
graeana fafdsaa@d g dear |

gaaul gugSt sregafa gEeEan
(Bala, XIII, 1),

% Mo G P AeEw |
amar e AN sEer g & It (Bala, XIV, 10).

(2) Gove all gifts with due honowr.

AT A JcacrENSea 1 |

AT B AL AAGAN: || (Bala, XIII, 30),
() Show respect to guests.

AYEEET U i‘ﬁ’ﬂlﬁ‘ﬂ g |

IAN TR gEERREET W
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TsTad G G aSeeEd |
9] GEEERY TEEASE T ||
noTEE qq] M F9 gNl AERA |
JdaFIAs 7Y @FE A wEEd ||
9 WA S w0 Frgeiia: |
aEatfa A e Remr amisReafas
(Bala, XVIIIL, 50 to 53).

wfafy: fregme: gl feEmar
(Sundara, I, 120).
(4) Forgtveness and Forbearance.
wBEM & Ao s g o oA |
'Bala, XXXIII, 7).
T M &W §d gl aRA IBE: |
g7 g gar W ogwar fAfd S
(Bala, XXXIIT, 9). See also Sundara, LV, 3 to 6.
q W (UHRS WA IRAUR] |
o Uasaeg geagaiiaaeum: |
qqrEt g7 gAFT a1 TR AT |
A FROFE 7 SERAAGTAR |
(Yuddha, CXVI, 44, 45.)
(6) Modesty and Self-control.

T farrers ww e fefsa: o ¢
qETRE AT Ry qar |

(Ayodhya, I1I, 42, 45).
qim ehela: Fan adad g Ul

(Ayodhya, VIII, 14).

(8) Softness leads to contempt.

\ U qﬁxm% I (Ayodhya, XXI, 11).

*,



RadAY¥aid
TEWRY g% T WAl |
frdfd it a=RY T At Bedw 1
{Aranya, LXIV, 55, 56).
But over-sternness is wyong.
st Rawemat erteat afm |
SAY AT S A TERgITEaaR il
(Ayodhya, XXI, 43).

() Wrong doing even by the great should be checked.
Rwafer® sy AaF: |
I wfveE wE WA e |
(Ayodhya, XXI, 13).
(8) Give and heed good cowunsel.
gea: o0 05 @69 Sl
wfimw § waw T WA T ZSW |l
(Aranya, XXXVII, 2)
qlasie fgnamn [
fed 7 gafa geEdfan 0 (Yuddha, XVI, 25).

(9) Sweetspokenness.
sy e fFsRange |
W wI ARG 9 AR W ||
HEHIRETARGAT AS R |
saRafq sl as egagilig ||
s A qrar Brenasgsawar |

TR ARy |
(Kishkindha, 111, 32 to 34).

(10) Loyalty to comyrades.

weish T Rl @ Lfem: ghedsfr |
e o 9 N @ qem W afe: |



gfaa: ot ot wegfia war ofa )
(Kishkindha, VIII, 8, 9, 40).
g ghl i oow qRae, |
Afvoae et AfeisRfed |
(Kishkindha, XXXII, 7).
(11) Help Friends.
SUFRES frmawrsieem ||
(Kishkindha, VIII, 21).
(12) Truth.

MBRA 2w gt )
g9 g8 W) 9% 99 @ [wW |
g A% wa eI ad |
aumefa waifn emrfa s¢ 9@{q |
AgREREIE AugrEAE: |
¥ gEeTE T gmaiEs
AR FoA 4 AAG0 AGAT |
w0 fga e fafas ke o
(Ayodhya, CIX, 12, 13, 17, 21)
oa A dERRfwEr |
i@Mulan A998 w399 || (Kishkindha, XIV, 14).

(13) Help the good and succour the hurt.
HMEFRATRR: & e T o |
IR s S I S
(Ayodhya, XXXIIL, 13).
fraraws: aMEETERt TR |
st a«ﬁq TR |

(Kishkindha, XV, 19}
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HFIEE T ST T A9 8 |

(Sundara, XXXVII], 41),
agiafegs M I TR, |
AR @9 |
sdl a1 afg @ T St wonma: )
qft: mon_ aftesa (@A aEr )
aEEE WEE i q Wi |
SO S
e cEaEws: o |
oAEMA gFG 9F G9 TeRReE: |
T§ QN AR GAREEED |
A@a aaEs 9 JSfafEr |
a%3y qewig aIrehfy =ged |
A GLTHA TAFITET AT ||
Y gfue gadEma Al |
fefan a1 gofim afy a1 o @

(Yuddha, XVIII, 27 to 34),

(14) Reguital of Help and Gratitude.
aieael aaEdeTlEia: |
siendE faw @ paEa age |
(Kishkindha, XXXIII, 45),
JFRu g SRR TR |
spagmieEa gfea awaeal a4 |

(Kishkindha, XXVII, 45).
AWe gUUY S\ W A |

foesfy fiRmafi: oo afafesfy: |
(Kishkindha, XXXIV, 13).

AT qeveaieal: @@ | (Sundara, T, 114),
(18) Chivalry and Reverence to Womanhoad.

1 OF:. WA Sgrawiemi |
(Ayodhya, LXXII, 48),
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o o R on et qgee: |
MY RS |
(Ayodhya, CXVIII, 5).
wagel afrely T JuaEs: |
ATgEES R ArAgEsa SafE o
(Ayodhya, CXVIII, 6).
afgelly wgrena: sfgdfa qro |
(Kishkingha, XXXITI, 35).
g S ¥R g A 399 |
Jq @femf e ol |
(Kishkindha, VI, 21).

(18) Purity of Mind.

i R ¥ adniframi @

TIgTETEtd  JuAgsafEay || (Sundara, XI, 41),
(17) Prayer for long life.

R agn Qr shga wafor wxafy

qereone, uftarfi g9 sl &
(Sundara, XIII, 47).
weanll aamdE St afarfa |

cRsiasar) At avFaEfa
(Sundara, XXXIV, 6).

(18) Good Conduct.
g AqEled Al A1 AT |
aw & fwdar 3 gfgeEmatsar
(Sundara, XXI, 9).
(18) Eguanimsty.
g g AEAEY Eﬂmﬁiﬁﬂﬂ: |
faarena wEmrm it e frar @3 )
Rrawig i W |
gt R ¥ RgsaR wewt qEeEr |
(Sundara, XXVI, 49, 50).
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(20) Stmultaneouns s.w}f
v s4fr fafdy @ el e |
el awd w3RER |
WE: aNR 3 @R |
RNk TgINT gEAdishan® 11 (Sundara, XLI, 5, 6).

(21) Do not cause harm.
IHTRTH 1 A Foed e |
{ A F TH AR WE FAOUGI )
(Uttara, LXXXIII, 20).
€. Individual Vices.

1. A gencral description of various evils and vices is
found in Ayodhya, LXXV and Yuddha, LXXXVII.

2.  Vice drives out Virtue.

4 @9 A @ T I IRATEI |
aft zErAmATEaret fae N
(Aranya, XV, 11),

3. Drunkenness,

way ghmmrat Efywfes e )

ﬁﬁﬁsyfva AW gad swer Jur ||
(Ayodhya, XII, 79).

e g W aRdE ||

(Kishkindha, XXXIII, 45).
& Zust and Adultery.

fadanfa =i warafmda |

FAITRER FQsaAnEAL U

quTwARGFATT SIREA faufaar i (Ayodhya, L, 7, 8).
AAY sqETETER ARG |

fromad e FEIgERTEA

vbe fer W 9 dgar 0 (Aranys, 1X, 3).
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a e & a i
T sRATT: | (Aranya, XXXTII, 54),
q fe & agmort =feffvaafGdt 1 (Sundara, X1, 38).
ayr d AR TRETr RwE |
ARAFT FAT Y qRY TAF
A3E AT NG J9F =uIfFa |
qafa fasfa9g @@ waEg
(Sundara, XXI, 7, 8).
SIREEATICA WEaima, |
ohEasd N 99F 9 T 1| (Ayodhya, IX, 15).

5. Anger.

g afy (Nw ar Asfa fGuafaa. | 5

qq: wEfaufaes a7 ©3 & Fe
(Sundara, LII, 8).

A geTHET 3 g3W wngiead |
frerafia Aegram SewiafataEr |
Fo TG A FAE: T EAEEANT |
%o qEqa A AL qrgarsfasg 1l
greamr=t 9 AffmsEAEg |
TmfeteE Aarsd HaA &R
3 ggafea wa gwea fwafn 1o

gREwy 9 ol @y geTIead |l
(Sundara, LV. 4 to 7).

FY Y AR JOEASPT:

FAK FalquEEaT |

egreg@da: 9gf 1 (Knhkindha, XXXIIT, 51}
8. Falsekood.

sfpfeamaiva gyaeafMaqarrid, |

secgafraagwra R o
(Ayodhya, XVIII, €).
22
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7. Unfriendiiness.

sy TRy i |
ARTGUTSRA quistidy @ |
(Yuddha, XVI, 11)

8. lllegal Gasn.

9.

1

»
.-
[ N

snRtumrat eedl aedarEEfaa |
(Aranya, VIII, 8).

Defects of Women.

wa@; asesfaeand awar @ |
Wi ameasy ffmad /e
TSETE AAmMAgEE gU ga@q |
ARG q1°q  TAfq yweadiy |l
s G glaegan: @qr |
794 AR AmAEEiao: |
A g% &7 fAal 4 g ACEIE |
i ggifd exaafagzafzan |
(Ay-odhya, XXXIX, 20 to 23).

vy R axfq: mAmE gasw |
aREagEta fameg aafa 5 1)
NIgAMT Ao TEIOT Aoy 9T |
neeifed: Jngngresta ARa: 1)

(Aranya, XIIT, 5, 6).
@UEERY AR AFY TR |
frgmmiagerdeon Rew fEa

(Aranya, XLV, 29).

D. Domestic Virtues,

Wealth for the Welfare of the Family.

gy 9 w9 gyl softeewor |

. e s eAfrgaif |
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Ao dwerd 9 gerd S st |
SIAE =31  gIagamey ||
(Ayodhya, XCVII, 5, 6).

2. Devotion to Father and Mother.
faar fg quwen® gad o f& )

79 A FEfefar gq wat afksafy
(Bala, XXXII, 21).

T qF A PEgaEfIgeEE |
Fy afee ada gaa gfa Tad
(Aycdhya, XVIII, 16).

Agdl whawn fefaRargae
a1 feafig=ier s@w a=&bwar )

(Ayodhya, XIX, 22).
fagasar AR EA a4 |

g ¥ Agmigy ety o
({Ayodhya, XXV, 6),

wEMIE w9 &T IR |
@i guieRsa Alar [9aT 69 i
g3 gad o 9ld aad gfx
qraEfed gANR AdgafeR |

7 & FARED q A FgEEIE |
Aq1 JeER 9A aur &1 fglkar
an o ar wea a fqan g ganfr 9
qereagna a4 fefagfagewng 0
PRI ARHETH T |
greqafea AgRAM HIRANQEGET: ||
gui fear oo mRa gmaAad faga:

qur afighmert afged: FaER:
iAyodhva, XXX, 33 to 38..

TRl 99 o99 Fo3: EQT
4 gt o wen Ren = =g Ul

T
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AR WS T |
Ry 9 fradm oo @5 9 |
’ (Ayodhya, CXI, 9, 10).
FAGR REWIT SN GILET |
JwaEy qRY 9T ¥ fadwd |
Fafqalt ak) TR LwaTI |
qEgdal g sAeAiETE |
(Ayodhya, CIV, 18, 21)

8.  Devotion to brother.

ol o 9iv gas @y fua: |

faa: qowm I=@ FWaT ANGEED |
(Ayodhya, XXXI, 10).

o) AAF Fai W FSSHEEIN A_¥G
(Ayodhya, XL, 6).
4. Devotion of Husband and wife.
g4 diar an gar aEvied @ )
qies Yar wg d afu gdss @@ i

qfasaT WA BTGNS |37 )
(BEla, LXXIII, 24, 25)

fqar g € @ O fw3war ¥ )
songaomenty sfiFiatseaRdar N
s@pg WAl el gg¥ of@dd |-

FaRlanfsawnreaty a3 |
(Bala, LXXVII, 27, 28).

mTEfaE @ A e |
Fal g @1 g ol )
#§: gava A ew afige |
oty frmesn fger agsFm o
gavRe g i rafedear |
el goRE @% W ga: ww )
(Ayodhya, XXIV, 35 to §7).
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erhigR faar Mar A gy )

\fA oarfq g9 & & AFagwEd

w§nha g Jidw sy geada |

a far arw= AT | J@T T gEe: | .

geng 9 aiimi afasmfy: |37

aalgemr w3 Tr=sEr A )

g8 T3 i 23w sy fag: |

Afasaa=dl Agiwifaaahafamag |

gaamoy A fad e ssfel |
(Ayodhya, XXVII, 3, 4, 5, 8, 11, 12).

™ faaenfn aar fagig

4T IIYGAHAAT || (Ayodhya, XXVII, 21).

gera-anaEfe afEsmfa fGeweanr |

wafEgT=s= wat & 7w Y

aRsfy Feamr: Gy ¥ gEEAr |

sfg&ar @i daRsfy amar o

went afa=at i 7 aaf gagEAn: |

AgrEt wra gamgafad

(Ayodhya, 16 to 18, 20).
wif=sr fg aron gawia fafasma o

(Ayodhya, XXXV, 8).
areial & faamt g @i a3 33 W
ghort 9 oa afavey fafdead |
(Ayodhya, XXXIX, 24).
aRifgafed Aeas S=RET |
TS A o AR g @ |
aafa: gaiag a1 @R[ TR )
i gaiia fe far R amr fa g0
afiee f§ Al 7AW FRgRIT | -
- gfort wal fe ¥w@T 1| (Ayodhya, XXXIX, 28 to ai)



i RAMAYANA

FqAy §3FA N FEafa: b
AGHGIESEAEAIAY TAT W |

f& gaal quwea: R fRtea: |
faggua waker agafagafas:

wgRNmERE a1
. (Ayodhya, CXVIIL, 3, 4, 9).

5. Reveyence for husband's relations.
Hleagedd FM AT TAF afEly
qfegaea) qana: fuar a7 Jae 0
AT T A9 FiGeAl IS GAGHEAT |
qRAATES: FRAl @9 GAFWER |
ity fach an v A9 A@w |
Sgman: g & a aa )
wggAEd) TR e 1 fadea: |
& a9 fEed aw |

(Ayodhya, XXVI, 30 to 33).

6. Chastity and modesty of women.
diq@mEaAar g | (Sundara, LI, 36).
ot FreaAlT A @ dE |

wfraf weeh afal s o
(Sundara, LV, 23).

qfesqraraear 49 grsfE A s )
qfaami mmmamgﬁl T ||
(Yuddha, CXIV, 23, 67).
q qegifor 7 FEnioy @ ekt |
AT SERI FaAIEtt fear: 4|
sqEAY A FOY 7 3BT WA |
a WA 7 fE® = g59 goufy R g
(Yuddha, CXVII, 26, 27).
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1. Affection for soms.
7z Rav T swaf garim: |
w@sEas sas@isaur: || (Bala, LXII, 9).
§ qsqar Fafaegaafadeey |
AETA AR IS I )
REAWRA gt 9Tl 9T ga. |
IAART YUBE AN qAS: B |
(Ayodhya, III, 37, 39).
fertorafy g wamnfgmaram |
% gare @misd @) fda Few
(Ayodhya, XXXIIT, 11).
géﬂqﬁﬁﬁ: 9 @ag i |
F4 gEmAA ar dgafaat ga® o
(Ayodhya, LX1V, 64).
8. Daughters.
qemEIEEE aF Feafiar s |
qusoRAEIE o et 9 o
(Ayodhya, CXVIII, 33).
swearagal 7.8 g 948t qrEwifaor |
T a3 T F: weal [ARRFEF ||
A3 33 (gFs ™ 91 gfad .

TEAq qql %A1 azy R fagfa )
(Uttara, IX, 9, 10},

9. Agnates.
AFfy ot ST gaeg asd |
geafsa gee AW JraE: &4 |
QoI G ad gAS = e |
IR gIAFed ¥ ofeEta 3
Frm-awaage, sggasaEaias: |
qeBEERA QN1 FTaEg aEE: |

g, g gee (e 3 ) .
(Yuddha, XV, 8 to 5, 8).



10,

11.

12.

14,

RAMAYANA
L

Servants.
R ff g Fgewea W= mﬁﬁr TORY |
FATCTIENN I TN 1)
fgew: i %14 | !ﬂﬁ?{'ﬁ: fil'!u{ |
T g: GAdE SEIgRAT WA, ||
fag 99 w1 7 gakwawiE: |
YA g% GG QNIE: 9ENEAA Il (Yuddha, I, 7 to )

D. S8ocial Virtues,
Protection of tndividual and soctal yighteousness.

faar @ 390 @949 T W |

e MeAisw 9| T 9iaw )
(Sundara, XXXI, 7).

ralgEl ¥ SwET %A sREEEQ |
(Sundara, XXX V, 11),
No acquisition of wealth by causing harm to others.
uiaaamammﬁﬂmaraﬁﬂ%al
ag amfdlat wera fAveaa |l
(Ayodhya, XCVII, 4).
Good Bralkmins.
wenfrar e aren fafsafzan |
grcaaaEner aqe qfaqg ||
il W awfazagsa: |
gk A qrwR a1 fagiRaa a9 ()
AR wEres: |

7 O fgalraar sl at saa
(Bala, VI, 13 to 15).

Bad-Bralhmins.
shwa Sealiwrangoteaadeg |
Rl e SRR |
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wimey gy fwry g |
Wmﬁﬁmﬂa%#

(Ayodhya, C, 39, 40)

15, K.rkatrzyas.
afid aF R = Fﬁéi@ aAfxfy || (Aranya, X, 3).]
oreag ST @i &t @1 Y T FgwH0RL |
q g afgl da@ amoray s |)
gAaRa AW wATNO aRA@AT |
-~ oA 43R sfwr ¢ 5 F (Aranya, X, 19, 20),

II. Political Truths.
1, The evils of absence of government are fully described
in Ayodhya, LXXIV,

2. The duties of l;ings are fully described in Ayodhya, C,

3. |SAEuilT (7 Limbs of Polity).
L King. (@t or THI)
TAEHTI &7 TIRGOTHRON |
9% a7 SN 4 Fded AT & 1)

(B IE AT EIGE B e o
(Bala, XXV, 18, 19).

T FeRE wg AR |
I TH: SLA an: S @ ja §1 |
(Ayodhya, XLV, 5).

fh aw s 6 fa & game |
R v ant fgaaRafag |

(Ayoihya, LVII, 14).
~ewer a g fveniar Rl
TRITEREAT WG, AT || (Acanya, T, 21).
ey wgiea SAoe g |-
R gafer 1 1 Wl e il



o A fror, FRrReTegaTRI |
fragetane s s o

st vl T SR @ agarie

Ao AT @ N A )
FTHO ‘ﬁ Sfm |
TATTEGI: T o g |
(Aranya, VI, 11 to 14).
g% JFAY ANY FHTS AATRA |
g5 7 IGA/A TR o= |
& s 2w agfely afim: |
§ g 2 geteaq dnawi sl ||
deoemaa Y afdd 89 |
aga aqqmfa afmata afes o
Afamfmmmenragwriya aqy | |
A 7w gfa sadsh adaf
T FIRNARH SHAARINGR: |
7 g MAfe: &1 enggafug: |

(Aranya, XXXIII, 3, 4, 15, 16, 18).
qasuTfr T SRR |
FANEE GRS TR I T ||
Mooy a1 fmar 5 Gt 708 SmaanT |
qRafd HERAM U9H: GUIETR ||

(Aranya, XX, 12, 13),

e e JER J5at & |
e ey Teverear A o
you qrefe e a de frerw |

a wit dfgd wRehta e 0
{Aranya, XLI, 10, 11).



ittmionk i Fy
T v s gsanr e B
W OO W 99 W OWe A |
{(Aranya, L, 9).
gwvel & W FlﬂFﬂI agarfear: il
(Aranya, LXV 9).

aF 19 G 9 99 IR |

qifiEm; O S, TUSHNCATAY (]
(Kishkindha, X VII, 27).

Aa8 famamnn afeeaw 3 gl |
fsaza aar 22 | & A@weha i
TR A1 N AT |
fater: afmmrfea g gafla a9 1
394; UEALE {eNETIiigey |
HEPRORIEEEA a1 AE9EE: |
(Kishkindha, XVIII, 8, 33, 64).
g@ FT KISTH AAIARAT T P |
gadarfy @i @ ovd g 0

(Kishkindha, XXIX, 11).
frafai #a@: sa”
ARARTEIG F ®HoR |
geraemEmdEw
HHHEYT FOaegE, | (Kishkindha, XXX, 17),
weg U1 fa) 9 Srenvrguenioe |

Frefagt 8 Y THaRE: |l
(Kishkindha, XXXIV, 8).

afwd X & W WG W PR
fivse gaq 4 @ oo gRaaw |l
fian W U T N a PR

o g TR ST |
{Kishkindha, XXX VIII, 22,%3).

4



BaNAYANL
R TR 4 SO Tana o
7 9 gReas searfriRearia R |

q: SRR S ot |
0§ TWEAIN T q IR o

(Yuddha, XTI, 30, 32).
frarafufaiaY @t I gstwarg: )
g i vt 6 aw
waaAl fE sR] fmemitfieg |
AU T, MEEE |
EanEAT Fden qF Gt 7 |
q WA SR, Feia feme 0

(Yuddha, XXXV, 7, 8, 9.
sy A 8 TR AT Y |
g 703} fafua=aen: &0 aafafiEg |l
(Uttara, LXXIX, 9).

I1. Minesters, (m),
See Bila, I, VII; Yuddha, VI, 6 to 10; IX, 8, 9,
LXIII

T fasams & qmt wafy aue
GO AAROT: AERR: |
THIETRA R I e R
= UFg a1 adeae B
{Ayodhya, C, 17, 35).
Prgifabnien v afim fie
(Kishkindha, XXXII, 18).
oA SR & o e |
fne: abr &R P frped o
2 e st TR ae I )
ot o oty akaron awn )
{Avanya, XL1, 7, 18).
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@ N oW Iy
W N a3 |
T WS TEEAN
e AR 3 w70 I (Yuddha, XIV, 23).

L Auis. (GR).

See Yuddha, XXXV, 7 to 9 quoted above.
st S Rtmrgwr |

FmeaieT ROl @ |
{Sundara, XX VI, 183).

IV. Treasury. (GYT

En gwn | (Bala, VII, 9),
o) 3% SR g T99g 0 |
W e e f goREe e o

(Ayodhya, LII, 72).
e fige: sRTwEE sa: |
STY A 3 HFEwR TR U |

(Ayodhya, C, 55).

I@ FerEd §eRd frarne < qfid |

aNaTe |@attr @ UsE REEd 0
(Kishkindha, XXIX, 11).

V. Country. (Q€H)-
wiaE T gRE: TR ) wE 1 (Bala, V, 5).
Fgan: gia qaar agan diq R w0
(Ayodhya, CIX, 9).
V1. Fortress- (ﬁ{)

T eurEARTE] GRNRIRTOIR |
aiwmaﬂsﬁﬂfém W {Bala, V, 10).
ginpfeaRut gieed SvrRm 0 (Bila, V, 13).
SRR (YN o
SRR TERRERL, - @mdm. 11, 81).



BAsatanwd
VII. Aymy. (M).

wiuge e AR, gier g |
FEATICE a: dpfe & )
T B GO JERERRT: |
geNErAl fmeareaar aa o |
FUESH AF T 399 ¥ NI
quEwES ey qfY 7 A

(Ayodhya, C, 31 to 33).
frmedied Y3 A IS awl
afiage Wy I s i

(Yuddha, XVII, 22).

4. War.
g f§ T30 g8 Jawea |

(Sundara, XXXVIJ, 53),
quIfd g 79I TATHIGARR |

SeAT & AR JafafEd <= i
(Sundara, XLVI, 14).

7 = wod fasala fafasmaroee )
weqaq Rad sggear fyargn: | (Bala, V, 20).
AT ToFA (S JONIE |
qeTg 9 a1 4 o gegfEiEly )
(Yuddha, LXXX, 39).
III. Spiritual Truths.

1. FEvanescence of youtlh and life.

<% fiagawpa Aqr | @O |

(Ayodhya, VII, 15).
gk ¥ e A saRedy |
WAk g dx: S | (Suadara, XX, 13),
& e Froan: o SERg: |
ot Ry, woomelr ¢ e 1
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R esfa afnt mbmfie |
wafy ga-ang fist Tefeias: 1
“HREATgRE RerrEEE |
MNP PR FEReEd T T T |
adq TRy agagtiaf |
TRy iR aged fRe
agRE R TTIRAAY |
AR MITE A sfTaEa |\
o ®& 9 FIE 7 gHE AENE |
9@ q AUt FHISAAEHIA ||
Tg WakT A ToaA qqrf T |

ady sawEf-a 99 & e )
(Ayodhya, CV, 17, 20, 21, 22, 24, 26, 27).

FazaRRL: GaTT Tas gRag | (Uttara, XX, 16).
4, Karma.
ag1 Sfa weafor g ar alkarsya |
a3T WA WF HAl FUIART: ]
(Ayodhya, XXII1, 6\
aama o afY e agefem: |
AEEETE AifEa a9 |

(Ayodhya, LXIV, 60).
FgEETIE SFqat = |
IFE: WGUF: G AR ||
wffet STa FJ58 BRISGT |
AT GFIT AT FSIRR: §
A% T W T WA T
qagEal elet T )
frafadnfafws <
. wargieftem e @
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7 Rl awnbr weewaTiar |
Qe qrea fref vy €7 g o
Y ST Y W SN W |

oY i B gar: gsafEme |
(Aranya, XXXIX, 7, 8).

SRERNTIAA T FH0, |
aror frat Av welE R |

(Aranya, LXVI, 16),
7 § iRt |
a3 FONAfY srarlaTE: ||
A AR T T AT |

FenETeaTRE Ry qwER
(Sundara, LI, 28, 29),

o & F& 9 wRTmES W |
FRTTERY $% 39 Rafy |

(Yuddha, XXXVIII, 7).
AT B F UTA FAT: |
R AR @ &) A |
FAEGINANY NIBAITT |

frfimor: gd wEey o8 weEE |
(Yuddba, CXIV, 25, 26).

8. Dharma, Artha, and Kama.

Wl f oo @F 9% o aRfeas )
gl s freaae
afiferr ShReRaY |
3 &3 GF gramh 2
A FEPEA T
aftaeg @ egesifer
qq1 @ mf
Tou s i %

et Wl % ey 4P
{Avodhva, XXI, 40. 56. 571
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#ﬂmﬁamamﬂ
g 4 q9IAge SdeEEhRE |

(Ayodhya, XXV, 8).
shwrfiay RBS™ IR |}
{Ayodhya, XIII, 26).

Ay 99T e Rk i

(Ayodhya, LX, 6).
walRd: qualy saienEd @ |
sifor &3 @1 SaRfE s )
AR AR FARET ST |
qead fgtEl q e ged |
(Aranya, I1X, 30, 31).
gEEifaremt afie ags 9 0
(Yuddha, XLVI, 34).
4. FHoly Mantras and Homas and Tarpanas.
TAfgaiEy @54 afear aif § & |
TeraEfaEe 49 GagEe | |
GRITR A ¥ O AR T |
ToWiES; 3T 93T Y 93 U
(Bala, XXII, 15, 16).
 Yeeqrase W @ P S |
IRERage Bs ARE N
JEI: TN I & TTEE |
FRI BATH! 0 NG W S99 )
Farm FAACA RESH W |
(Bala, XXIII, 2, 3, 17).
I | aEaE geacy, fgdarn |
o SR srErEaEi: |
(B&la, XXXV, 10).
AR qE &) sAfe wERe a0 .
(Ayodhya, XIi%, 4).
H -



5.

Women and Fasting and Mantras amd Homa awe

Yoga.

gt GO SRR A )

(Ayodbya, 1V, 33).
Mm%ﬁnﬁmwﬁ{m
R Rt R gaigafed |
1 GweE g Y SR

wfi qOR ® & Ao ||
(Ayodhya, XX, 14, 15).

AR TR 56 gie |

BRI AR I qaelE wefee U
(Ayodhya, XXV, 1).

i i faerat ol gom |
PR @ weea wRfTEmE |

(Ayodhya, XXV, 38).
At WFa e it aEaE |
AN FaIseREa: aedian |
JAG ST SANN SR |
IR F: Gt GG |
(Ayodhya, LXXXVII, 17, 18).

et | (Ayodhya, L, 49; L, III, 1;

Aranya, VII, 23).
: @i g el Eeeanifia: |
IRV, T, qeraataemi |
Jamare w M Jomda |
angta e s 1)
G« e T e a6t iy )
el Sar=rgaafs 1

SRR W Qo

(Ayodhya, LV, 29, 31, 32, 33)

- MR Tl sl S |

wmmmmn

{Qundara. YTV, 49:.



idptivprs B
6. Setu.
e shear AT -
TIAAR W ARSI
: " (Yuddha, CXXVI, 18)
7. 'i/'ea,’a:.
3 weinfaara avreead fage o

(Ayodhya, XIV, 49).
AEnfizaTdEED aEgEs: || (Bala, VI, 13).

g Aiaags bat Wadfm || (Aranys, L, 21).
8. Temples.

™ R g @E fEaEa: |

YAl fAametear AEgIRHa

wiye RRar aeEi efaey fafmEa

AR A a9 SRAST |

W 9 glvad aramrErRa: e |

SqIAAAT 35 STl FAGR |

AT GERW TN FasrRa: |

s faoon: fad awEues: |

(Ayodhya, VI, 1 to 4}
farafierry sy X il

Teq: qUAY G SRASAEY A |

A v ambyg IR sewNhi |
(Ayodhya, XXV. 4).

(Ayodhya, VI, 11).

9  God.
wafemeR fregeam Tngh: |
@I GEaEr Soeafa: (| (Bala, XV, 16).
qOWa qURIfe WOTd GIRTER | -
qua) o go MR TNeE )
N o o e SEREERR SR
iR, - “(Blla, XXIX, 11, 19)
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oW 397 eIy %t SRonfE: )

wg: Tf & sfemR gga: 1 (Bals, XLV, 3),
W TN W EweE A |

(Ayodhya, CXI, 86;
M@ AN gy
ST GRS | (Aranya, LXIT, 16).
qen; TR Gt WW: g9 |
TRw: qIEEEEET garga |
(Kishkindha, XVTII, 15)
e gga= GTFREaT |

waE faEs aehl qaaue )
(Yuddha, CXVII, 6).

dar el dafaeyds: m g9mf: )
(Yuddha, CXXIV, 29).
“ 10, Muks,

AMAIHITETT FGSE A |
(Bala, XX1V, 4).
q ewmfeanRrial 1 9gean |
azrmi R Sqf AWYS a0 || (Aranya, V, 43).
§ s SashemrmiRarae ar afty: |
AWRTAT A= 4= AR )
Y @ GAIYR: 195 S ||
{(Aranya, LXVIII, 29, 30).
ya 3 gwae fefa sm¥a:
§RY04 T WA SRS ()
; (Aranya, LXXIV, 35).
o s e A wag e |
neSy Arew W W% & o A
. (Uttara, CVIII, 26).



APPENDIX 1iI.

Koy Verses in Each Kanda of Valmiki Ramayana.

1~

o1 3R TS T G |
RSt wgrdsT 3 aFd aufafean | (Bala, XIX, 14).
Al 37 SAwrEgaE |
ffgarafificged 39 almfee |
(Ayodhya, XIX, 20)

s 49 s e fafaan )
(fRpeameaal ad AT @A || (Aranya, I, 21).
e aift g ar gfam: gRealsty &y
PRt a1 @ QN a1 Ige: e A |

(Kishkindha, VIII, 8).
AemEal YFE A TIRIEA |
THPZAA T YARTGIAR | (Sundara, XVI, 25),
qEed 99Aa JEi 7 Qe |
A VR gEFaEEA AR ||

(Yuddha, XVIII, 33).
QAT a1 AR a7 Fareion S |
FI% HOWEPHT 7 HEFAEEAR 1)

(Yuddha, CXVI, 45)
g/ AueT gita A 49 &
T4 AW AT 00T a1 9% wEA 1l
AR fqafcaf qE |

FEEn® A anmwTRE |
(Uttara, CVIII, 26, 36).

o p—

APPENDIX III

Notes on Special Verses in Valmiki Ramayana,

(In this section I do not propose to state all the ingcni'oua
meanings. given to the verses by diverse commentators but shall
state only what I regard as the best interpretations.)

1.

R avell arft qo) o
et wferes areiifis St 1 (BBla, 1, 1),



6o HAMAYANA

In this verse the poet begins his work with obeisance to his
teacher {(Gury), because only such work as is done after bowing
to the Guru will be fruitful. Incidentally the verse hints at the
necessary qualities of a Guru. He must be a man of austerity
and spiritual knowlcdge (anemag i), a-supreme kaower of the
meaning sciipture (witygt @) and a man of spiritual meditation
and reahisation (gRgmpy ). The abovesaid three words refer also
to sravana, mananae, and nididhyasana (study, reflection and
introspection) which are necessary for self-realisation. Manu
says:i—

aa far 9 favw fRoaweet @ )
ARl F gfed e s )

ae: comes also from the root (Manu) aw @@~} and may be
explained as Jnmapayoga. Or @ may mean Veda, and
Swidhyaya may mean Veda or Japa; or g: may mean Brahman
and Sviadhyaya may mean Vedanta; or fgpes may mean the
Vedangas while Swadhyaya means the Veda.

The word Nirada means the destroyer of ignorance, Or
arc means God and amg=the giver of God-knowledge.

(i At 9 WA dEe )
Niarada is described in the Bhagawata as one of the supremc
devotees of God—a devotee whose song intensifies his devo
tion and whose devotion sweetens his song.

ot} afidish wend s |
T W s TR o ||
2. wyerRafel sww: e @ |
T VAR Ao SRR || (Bala, [, 15).

Though this Verse is one of condemnation of the hunter for
hllme of two pairing birds, its Vyangyartha (suggested
js one of benediction and so the Verse is treated as a
Femely holy benedictory stanza (Nindi's Ioka). It means:
; of Lakshmi! You have become eternally famous as
mﬂﬂm justiul one {Ravans) out of the couple ", The
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Verse suggests also that Goddess Lakshmi was born as Sita
when God Maha Vishnu incarnated as Rama.

o W ofwefht Fooeli g

It is said also that the Verse hintg the whole of the
Ramayana by hinting at Dasaratha’s passing away, Rama’s
separation from Sita, Vali's death, Sita’s grief and Ravana’s
death in the various Kiandas and that it hints also at the
presence of all the rasas in the poem.

3. w1 A AEAW T TEIQEA |
FfuEisfr qgaar 390 qufeflar: | (Bala, XIX, 14).

Viswamitra hiuts at the divine power of Rama, though
Rama’s superhuman power was never exhibited till then, The
verse echoes the Purushsoshtha vedic passage. 3gmad Tof ag=

Ty offo: ety i 1 —The word amwtwt has been twisted in
many ways to yield diverse meanings,

(@@ 9% @y eald, SAM, S99, @d, 9999, SRy
APF: ARWIAT a9, @9 q¢ A9 94 W It gewn @i Qi
fR s @, sxeq oh q@i onww: ARFHA 7®W) |
but the plain and natural meaning is the best.

4. DGAGIH T a1 qrear gaad |

3fre Feange Fdsh QWA N (Bala, XXIIL 2).

wlesal g9l 39 or HleAMEl: gE: |
The mother is the first initiator into the life divine.

q3aR w9 | fig: & A |

wee g Rgemar MEffea | (Maou),
One meaning is that Rama should perform sandhya. Another
meaning: ‘I wish to do sandhya. Get up, O God residing in
the Sun, and receive my Sandhya offering”. The former is the
natural and charming interpretation.

, 5. farBp o= sear SRR g W) -
. TN N T ¢ ooy 1 (BAls, LEXIV, 3R .



e BAMAYANA

One meaning is said to be: “Do not be looking at Sita;
See the bow”, Ancther is said to be: ¢ The bow means
Omkara ",

R 83 T O AeeeE TR )

From it the arrow, i.e Jivatma will reach Brahman ”. Sitait
Janaka’s Jivathma ". But the natural meaning, i.e. “see the
bow (and bend it) " is the best,

6. ga diar AW gar EEAd a9 |
oS At 7% 3 qftt sgeeaariy |
afciel AN SRS €T |

TgEAl MR A=Yy S & |
(Bala, LXXTII, 24, 25).

These verses also are subjected to many interpretations :
¢ There is Sita (gaq). Do not look at her images in mirrors.”
“gpy’ means Sita's age. g=3; g=1; a=23, So gy means 6
years of age! #tar means ‘‘ not born of a human womb ", i.e. she
is a devi. wwgaw means “child of Brahma Jnani”. In ggw@=@
gg is an Avyaya (indeclinable) and has many meanings. It means
« more ” (wfs). In the dharma of protection (wowmwrcgwed) Sita
shone higher than Rama., wid=%% i.e. @ig. Let moksha be
given to me by you !

Another meaning is: “Sita is Moola Prakriti. Sitam@-4-§
4. @ is & or Brahman, £ is @ (wan {#T go9d. @ is anea f.e.
faq (Vidya)”. Therefore receive her, O Parabrahma!" ww gl =
a% et g3 saa i aw g But these and other curious mean-
ings, though interesting in themselves, stand below the plain and
natural meaning in point of beauty. The words wgw#ad, aftee,
agarn, and gRgE €9 show the diverse aspects of the life of a
perfect wife, wiz., identity of dharma, purity, nobility and
loyalty.

7. wiarigd: gat efameRua | (Ayodhya, III, 28).

% The obvious meaning is “one who fascinates the eyes and
% miydd of dll-by hia beauty, generosity and other qualities,’



— A

Another meaning is “ one who removes the sorrows of eyes and
minds by his beauty etc,”

ghfadaT: § sgwdfy )
8 AEAIW I PTG |
faferrfifinged #e wdmifam 1)
(Ayodhya, XIX, 20).

A king then felt it to be a great glory to be thought equal
to a sage (Rishi),

9. f& @1 w=aa Vg far A Frlirerfi: |
R STl a1 faa SeRmEl (Ayodhya, XXX, 3),

The natural meaning is the best. Another meaning is: (My
father did not know that the step-mother will create such
dissension”

@ e | st sreg feg R e 6 emea o)

A yet another meaning is: “ My father having got you the
Purusha as the son-in-law did not care for wife, wealth etc”,

(gerfmé gesmal area A far faa e )
10. T& saww fafg «i fafe seeprasry |

seamadl fafg s Fuge ||
(Ayodhya, XL, 9).

Here again the natural meaning as the best. ¢ Treat Rama
as your father and Sita as your mother and the forest as
Ayodhya, Go in a happy spirit ”. Other meanings are:

(1) Know Rama (God) as Dasaratha (gwm: ®iey:) i.e, be-
yond the nine sheaths (five internal Kosas, i.e, Annamayakosa
constituting the sthoola sarira or physical body, Praranayakosa
or sookshma sarira, Manomayakosa and Vijnanamayakosa forming
the kartha and Anandamayakosa forming the Bhokta and four
external Kosas, i.e. annam (food), viththam (wealth), putra (son)
and kalathra (wife), Know also @t (wmt) and wwwarst (s9% ie,
parents 4 e ie, body + weww, ie. children, i.e. the entire
samsara) as ¥ (to be renounced), kmow the st (forest i.e.
bondage) and Ayodhya, i.e. wftar i.e; Mukti.

“ ?
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(2) Know Rama as Dasaratha (Vishnu. €y means biting,
So wuvw=gu:: (Garuda, i.c. biter of sepents) Tu: 9%) know Sita as
Ma (Lakshmi). Know the forest Ayodhya (Vaikunta).

(3) Know Dasaratha as Rama, i.e, 35T as dead, Know
me as Sita, ie, I will go away like Sita and live in my father’s
palace. Know that Ayodhya will be an atavi (forest).

(4) Know Rama as guaq i, enafdar and Sita as ayor
@wwrn.  Know Atavi (forest) as the real refuge. (Ayodhya) as
its silence will help meditation and devotion),

11. T Asqnar =vanfd 7 fmad |

T ol eYeed arg W wtEr w@w o
’ (Ayodhya, XLII, 34).

Here again the natural meaning is the best: « My vision
has gone with Rama and has not come back. I am not able to
see you, O Kausalya ! Please touch me softly with your hand.”

Other meavings are :

. (1) My vision has gone with its Lord Rama like a
daughter going with her husband. Touch me. Let ine see if at
least the sense of touch is with me.

(2) My vision has become one with the ocean of Rama's
liveliness and goodness.

(3) My vision cannot realise God, So Gnd has made it his
out of His Grace. The absorption of the senses and the mind
in God is Moksha. Brahman is beyond the s:nses. So Braliman
took form as Rama to enable my eyes tu sce Its glory and has
now aborbed my vision,

(4) Don’t touch me! (wRmwmegw) fe. I wish to have
nothing to do with Samsira.

fod @eal wrqer ATTeae] gel e |l
(5) Dasaratha advises her this:
after (il i) arg A1 e AR e g |

i.e., Hold Rama’ hand of grace and give up attachment to the
,'ggf?vorld&
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(6) The first pada teaches the greatness of Brahmajnanis ;
the second pada teaches that they do not return to bondage
(# = gntwd) ; the third pada- teaches that to the knower of

Brahman the world disappears; and the fourth pada teaches
asparsa or Sanyasa.

12. &= sfifaf3fer ar Ao s mier |
TR T GFIRARED )
(Ayodhya, LITII, 22).

Here again the natural meaning is the most charming.
# O Lakshmana! My mother’s she-parrot is more loving to her
than miserable I. The parrot tells the he-parrot: Bite off the
paws of the enemy (re. thecat).”” Thc suggsstion is that Kaikeyi,
the foe of Kausalya, must be disabled. Another meaning is:
Sarika represents the lover of Moksha who has two wings Jnana
and Karma. As all souls are the brides of God, the word Sarika
(in the feminine gender) is used. Further, S3rika represents the
Acharya who leads us to God. So we should love him even
more than we love God. He prays to God O Suka, i.e. God!
Bite the paws of the enemy, i.e. Soka, and Moha, or Kama and
Krodha, or ahamk&ra and mamakara,”

13. Sfadard aErar gk B |
wd & ad@ Sww AR ReeE: ||

The sovereignty of the Padukas effected the welfare of the

world as it was rooted in the twin principles of Righteousness
and Renunciations. (4 and ¥ry).

14. SuaEH wxll QgTd gAY |
TRYMRAAIERT: UTE WA | (Aranya, 1, 12).

The divine beauty combines loveliness, splendour, softness,
and charm,

15, “qedwy 74 UsA Rana Rl -
T CIPARAEIRIGNAT: U (Aranya, V, 33).
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Those who are devoted to a life of Akimsa must be protected

by the king just as the child in the womb is protected by the
mother.

16. AWM R[N 71 T Rva: giadish a1 4

fgilt @1 & QW a1 Fa@: qon Ak |
{Kishkindha, VII, 8).

Comradeship is of the essence of success.
17. femegg: angm amwE @ afa: |
ol GxaRia FEEeAREL |
(Kishkindha, XV, 19).

Protection of the good and the helpless is the essence of
greatness.

18. QU7 YuafRRs: I aEAEE: |
TEaggfsaf® o qaummfear
qfE geAfy afgat SvEt SABRII |
sang & 3 afsaf guea
aff a1 faf(y a7 g ;|
TG QSRS TR, |
qqw s 8y e |

(Sundara, I, 39 to 42).

One should realise oneself as the ingtrument of the Divine
Will, Such a realisation leads to victory,

19. qh ar g SV il a1 FwRR |
Yo si waw d@A ASgEREeR, ||
{Sundara, XVI, 14).

The devotion of Sita transcends even universal sovereignty,

20. R UHEN AAF UFEZAA |
UHREY T UAAEIEEAfd il (Sundara, X V1, 25).
Single-hearted Devotion sees only the object of Devotion
evervwljere,
1. wedN T SaeR ¥ A )
Wt S TTeEs W 4 (Yudiba, XVIII, 83y
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The gods wanted only the destruction of Ravana, (See
Bala, XV, #1), Indeed, after Ravana's destruction, they ask
Rama to come bock to Paradise,

fred) Tant W wgE) fg@ma | (Yuddha, CXX, 30),

Dasaratha prayed only for sonship, The sages prayed only for
protection and Darsan, But the Lord had his own purposes and
went on His own way, He resolved to reign for 11,000 years and
establish Dharma on an unshakeable throne, (Bila, XV, 28},
His own divine Vrata (vow) of mercy and grace and salvation to
all who are {full of the spirit of self-surrender to God is stated in
this verse,

92, qEIA a1 g a1 qureiai cwqa |

A FOMRET T SEANTER ||
(Yuddha, CXVI, 45).

Sita reiterates the same divine law of mercy and grace.

23, AEER A1 A FRiCAf qE |
et A fgsat anImgEE |

The true crown of life is the spirit of prayer and devotion to
God and carrying out His will on the carth,

24. CINRIUTIIEA “EHAEG ¢ |
AR Fee 7 oo wadam |
Such is this Ancient cripture, May you be blessed for

ever! Pray with faith for the establishment and enhancement
of the Kingdom of God !

APPENDIX IV.
TR ATqUE —Gayatri. Ramayana—One Version
1. gueaErmEfRd quel aifagd &t |
g qferes awfe GfRgee o
2. ® &N THER WIH I GG |
-wifr qfaem a9 et S 0
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HGTATTATR AT
wRiAl Eat Ay Gamsd fadwon |
FPad gq swaa RS |
A FHRIEEAE R

T gaa afy swe s )
q UHAOIRES g

99/ WG T gHF e )
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Another Version.
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AworE g wior S @ Sefte: @ o

APPENDIX V.
Ekasloki Ramayana,
(Ramayana in one Verse).
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Rama Hridayam,
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ATE AT A G SRy |

Rama Gita.
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APPENDIX VI.
Ramayana in Mahabharata.
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APPENDIX VII.
Ramayana in Bhagawata,
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APPENDIX VIIIL

Ahalya’s Hymn to Rama in Adhyatma Ramayana,
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APPENDIX IX.
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APPENDIX XII
Later Works following the Ramayana,
Poems :—
Kalidasa's Raghu Vamsa.
Bhatti Kavya by Bhatti,
Champu Ramayana by Bhoja.
Setubandha—In Prakrit-——by Pravarasena,
Raghavabhyudaya.
Raghava Vilasa by Visvanatha.
Raghava Pandaveeya by Kavi Raja.
“{3t tells both the Ramayana and Mahabharata stories by
Htig hdiestaneas) .,
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Rama Vilasa by Ramacharana.
Do. by Harinatha (on the model of ]ayadﬁvn‘s

Gita Govinda). : . %
Ramachandra Charitra Sara—by Agnivesa.
Raghunathabhyudaya.
Raghava Nalshadheeya by Haradatta Soori.
Ramayana Manjari—by Kshemendra,
Ravanarjuneeya——by Bhatta Bheema.

Dyamas -

Mahaveera Charita by Bhavabheoti,
Uttara Rama Charita by Bhavabhooti,
Mah&nataka—Attributed to Hanuman.
Anargha Raghava— by Murari.

Prasanna Raghava— by Jayadeva,
Abhiramamani—by Sundara Misra,
Balaramayana—by Rajasekhara,

Udatta Raghava—

Unmatta Raghava—by Bhaskara Kair.
Chalita Rama.

Dootangada—by Subhata.

Janaki Charana Chimara—by Sreenivasacharya.
J2naki Parinaya—by Ramabhadra Doxita,
Ascharya Chudamani—by Shakti Bhadra.
Paulastya Vadha~~by Lakshmana Soori.

APPENDIX XIII.
Valmiki and Kalidasa,

Kalidasa, who was the greatest of India's classical pogts,
derived his inspiration from ~Valmiki. In his Raghwoamse;
which is his greatest poem, he says: ¢ Like that of the
threading a hole made in a precious stone by a diamond is my
way in this poem through the trail blazed by the great sider pact:

(P mmsmﬂ)": He took the idea of another of bis ﬂmwﬂ
poems—Kumarasambhava—irom an gpisode in the Bala K
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of Valmiki’s work. His Meghe Samdesa was inspired by the
episode of the ring in the Sundara Kanda. His description of
Kanwa's hermitage in Skatunsala was inspired by Valmiki’s des-
cription of Atri's hermitage. His concept of the perfect wife
Shakuntala is reminiscent of Valmiki's description of Sita. His
description of love-lorn Pururavas was inspired by Valmiki’s
description of the love-lorn Rama.

Kalidasa never put himself in a position in which a com-
parison with the peerless elder poet would become inevitable, In
* his Raghuvamsa he made his Ramayana chapters very briet
and laconic, amplifying his delineation only where the elder poet
passed briefly or lightly over a possible description, He com-
pressed the whole of Sundara Kanda into one marvellous stanza.
Further, Kalidasa polished and embellished his work while
Valmiki sang artlessly as his heart prompted him. His dclinea-
tion of the prayer for aid made by the Gods who had gone to the
milky ocean fo seek God Vishnu's grace is a literary marvel and
a matchless exposition of synthesised and unificd Hinduism.
Valmiki had left that episode unelaborated. Kalidasa’s descrip-
tion of the aereal journey of Rama and Sita and Lakshmana and
others in the aereal car Pushpaka Vimana is not only a daring
feat of imagination in a realm which had been left unexploited
by Valmiki but also gave him a umque opportunity togivc to the
woild superb naturc poetry by describing the Ganges and the
Jumna and the conjunction of those two holy rivers,

1 may quote here the following passage from my work in

two volumes in Kalidasa: “As Kalidasa belonged to alater
and more sophisticated age and had all the resources of India's
developed art and culture at his command, he aimed at a great
variety of themes and metrical forms and figures of speech and
thee sought and achieved distinction in a field where supremacy
was still attainable despite the unparalleled eminenceof Valmiki,
His lafnguage has a more conscious grace, a more elaborate
Mﬂm, sad & greater econonty of words if it has less
ditgctneis and frcabibéis and fiow, He has rendered and inter-
“iitedid his work thic ‘complexity and variety of s great and
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cultured epoch and hence he has given to us a wider variely of
themes and aspects than the elder poet has done, though none of
the cieations of Kalidasa can come anywhere near the supreme

characters delincated in the poem of Valmiki” (Volume Ii,
pages 320, 381.)

APPENDIX IXIV.
Valmiki and Kamban

Kamban’s classical work in Tamil—Z7"%¢ Ramayana—is the
[amil version of Valmiki's work. Though he follows Valmiki
in the main, his is a great and original work. He has added some
new and beautiful episodes and made some charming alterations.
His work is known as the Perunkappiam (Great Epic). His
descriptions of the Sarayu river and Kosala and Ayodhya gave
him an opportunity of being expansive where Valmiki was brief.
By describing Rama and Sita as falling in love at first sight, he
was able to introduce a charming and bewitching element of
romance. His introduction of the epic of Prahldda in the
Yuddha Kanda was a stroke of genius.

He excels in his nature poetry, though what he describes is
nature as seen in South India rather than nature as seen in
North India, He excels equally in the description of the ever-
varying emotions of the human heart. He has a vivid imagina-
tion and a terse and picturesque style. He is a word-painter
and has a keen sense of dramatic effect. The characters of the
story stand out clearly and in bright colours on the vast canvas
of his literary picture, His ethical lessons and spiritual ideas
leave an indelible impression on our mind and heart.

APPENDIX XV. i

Valmiki and Tulasi Das .

Tulasi Das’s immortal Rama Charita Manas is the Hindi"
version of Valmiki’s Ramayana. It is the Bible of the. Higdi~ -

‘speaking millions in India and has moulded the lives of mitiiesis
of persons during countlm genenthns. 'Dulasm W
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Brahmin. His wife reprimanded him for his infatuation for
her and told him about the glory and grace of Rama. At once
a door was opened in his soul and Rama came into it and
dominated it. He says that he began to write his poem
“ on Tuesday, the ninth day of the month Chait, in the town of
t Avadh” i.e., on 30th March 1574 A.D. which was the date of
.incarnation of Rama. He lived to the ripe old age of 91 years
and died in 1623 or 1624,

Ram Charita Manas follows the main outline of the story
as narrated by Valmiki. But in the Balakanda he introduces
episodes of his own creation and in the Uttara Kanda he
pursues a line of his own introducing the story of Kaka.bhu-
sundi and a grand revelation and delineation of Rama Bhakti
which, according to him, is superior to jnana as the efficasious
means of God-realisation. The finest and most moving portion
of the poem of Tulsidas is the Ayodhya Kanda as we find is the
case in Valmiki’s poem also.

To Tulasi Das Rama is the Supreme, Eternal, Infinite
Parabrahmam—the Absolute Nirguna Brahman which appears as
the Saguna Brahman in the triple form of the Hindu Trimurti
or Trinity consisting of Brahma and Vishnu and Siva. Ramais
an incarpation of the Vishnu aspect of the Trinity.  Sita is the
Supreme Shakti, the Moola Prakriti, the Mahamaya, which
appears as the Ttiple Goddesses, viz. Saraswati and Lakshmi
and Uma. While Valmiki keeps Rama and Sita on the human
level Tulsidas and Kambar keep themm on a superhuman and
divine level.

The ethical teaching of the poem is of the highest order and
is of a universal character. Tulsi Das stresses again and again
Rama's purity, virtue, unselfishness, composure, and infinite
grace as a model to the whole world. Faith must be combined
with works. Religion can flourish in us only when there is a
real -change of heart. We must conquer %am (kama) and
attain piem (prema) which will lead the soul unto the Oversoul,
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Ramayaye as it appears t0 modern minds.

1. *The Ramayana and Mahabharata are no less wonderful
than the Homeric poems as monuments of the human mind,
and no less interesting as pictures of human life and manners in
ancient times. Yet they bear in a remarkable degree the
peculiar impress ever stamped on the productions of Asiatic
nations, and separating them from European. On the side of
harmony and proportion, they can no more compete with the
Iliad and Odyssey than the unnatural outline of the ten-headed
and twenty-armed Ravana can bear comparison with the
symmetry of a Grecian statue. While the simplicity of the one
commends itself to the most refined classical taste, the exe
aggerations of the other only exite the wonder of Asiatic minds,
or if attractive to European, can only please imaginations nursed
in an oriental school.”

(Monier William's Indian Wisdom, page 422).

2. “There are many graphic passages in both the
Ramayana and Mahabharata which, for beauty of description,
cannot be surpassed by anything in Homer. It should be
observed, moreover, that the diction of the Indian epics is
more polished, regular and cultivated, and the language
altogether in a more advanced stage of development than that
of Homer. This, of course, tells to the disadvantage of the style
on the side of nervous force and vigour and it must be admitted
that in the Sanskrit poems therc 1s a great redundance of
epithets, too liberal a use of metaphor, simile and hyperbole and
far too much of repetition, amplification and prolixity.”

(Monier Willam’s Indian Wisdom, page 423),

3. ¢ In fact, it is not merely in a confused, exaggerated and
overgrown mythology that the difference between the Indian and
Grecian epics lics. It is in the injudiciousand excessive use of
it. In the Ramayana and Mahabharata, the spiritual and the
supernatural are everywhere so dominant that anything W
human seems altogether out of place. ™

(Monier William's Indian Wisdom, page ﬂﬁ}
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" 4. % Above all althongh priests dre occasionally mentioned
in the Iliad apd the Odyssey, there is wholly wanting in the
Homeric poems any recognition of a regular hierarchy, or the
necessity for a mediatorial caste of sacrificers. This, which may
be called the sacerdotal element of the Indian epics, is more or
less woven into their very tissue. Brahminism has been at
work in these productions almost as much as the imagination of
the poet; and boldly claiming a monopoly of all knowledge,
human and divine, has appropriated this, as it has every other
department of literature, and warped it to its own purposes.”

(Monier William’s /ndian Wisdom, page 433).

6. “How far more natural is Achilles, with all his faults,
than Rama, with his almost painful correctness of conduct ! "’
(Monier William's /ndian Wisdom, page 435),
6. « Notwithstanding the wilderness of exaggeration and
hyperbole through which the reader of the Indian Epics has
occasionally to wander, there are on the whole range of the
world's literature {few more charming poems than the Ramayana.”
(Monier William’s /rdien Hisdom, page 363).

7. *It (Valmiki's Remayana)is like a spacious and delight-
ful garden here and there allowed to run wild but teeming with
fruits and flowers, watered by perennial streams and even its
most tangled thickets intersected with delightful pathways.”

{Sir Monier Williams’ Indian Wisdem).

8. * There are many graphical passages in the Ramayana
and Mahabharata, which, for beauty of description, cannot be
surpassed by anything in Homer. The diction of the Indian
epics is more polished, regular and cultivated, and the language
altogether in a more advanced stage of development than that of

Homer.”
(Sir Monier William's Indian Wisdom).

9, «The battlefields of the Ramayana and the Maha-
'ﬁﬁﬁm are pot marred by barbarously wanton cruelties, and the
description of Ayodhya and Laoka imply far greater luxury and
refinement then those of Sparta and Troy.”

ASir Monier Willinm's [ndian Wisdom, page 424).



APPENDIX XVI

10. “No one too can read eithéer the Ramayana or
Mahabharata without feeling that they rise above the Homerit
poems in this . . .”A deep religious meaning appears to undertie
all the narrative, and the wildest allegory may be intended to
conceal a sublime moral, symbolizing the conflict between gosd
and evil, teaching the hopelessness of victory in so terrible a
contest without purity of soul, self-abnegation and the subjuga-
tion of the passions. In reality it is the religious element of the
Indian epics that constitutes one of the principal features .of
contrast in comparing them with the Homeric.”

(Sir Monier William’s Indian Wisdom, page 427).

11. *“In the dchneation of women, the Hindu poet throws
away all exaggerated colouring, and draws from Nature. Kaikeyi,
Mandodari, Kausalya and ¢ven Manthara, are all drawn to the
very life. Sita, Droupadi and Damayanti engage our affections
far more than Helen or even than Penclope. Indeed, Hindt
wives are generally perfect patterns of conjugal fidelity ; nor cah
it be doubted that in those delightful portraitsof the Pativraia
or devoted wife, we have true representations of the purity and
simplicity of Hindu domestic manners in early times . . . Nothing
can be more beautiful and touching than the picture of domestic
and social happiness in the Ramayana and the Mahabharata. It
is indeed in depicting scenes of domestic affection and expressing
those universal feelings and emotions which belong to human
nature in all times and in all places that Sanskrit epic poetryis
unrivalled even by Greek epics. ™

(Sir Monier William’s /ndian Wisdom, pages 437 to 440).

13, ¢« There is in fact an immensity bulk about this, as
about every other department of Sanskrit literature, which, to a
European, accustomed to a more limited horizon, is absolutely
bewildering.” . .
(Sir Moniet William's /edian Epic Poetry).

13. < The Fifth Book is the richest in such descript%
{i.e. of objects), which might have received, therefore, i%é m&m

the Sundara Kanda.”
: (H. Jatobi’s Das Rmnmuiﬁ.
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14. *The poesy of Ramayana had already deviated far
'from the naive popular epic poetry and we can perceive in it
the breaking dawn of so dazzling a splendour of the rising
_court-poetry that we shall be permitted to give claim to the
‘tradition in this sense that the Ramayana is the Adikavya.”

(H. Jacobi’s Das Ramayana).

15. ¢ Professor Weber's assumption of Greek influence in
the story of the Ramayana seems to lack foundation.”
(A. A. MacDonnell's Sanskyrit Literature, page 307).

16. ¢ There can be no question of Greck influence in the
Ramayana and the genuine Ramayana betrays no acquaintance
with the Greeks.” ‘

(Winternitz's Judian Literature, Vol. |, page 518).

. 17. <“And if acomparison between the Indianand the Greek
JEpics with reference to artistic value most necessarily results
unfavourably to the former, the blame rests far more with those
versifiers who increased and disfigured the ancient songs with
their own additions and alterations, than with the ancient Indian
poets. The formless fermenting verbiage, with which Friedrich
Rupert reproaches the Ramayana, is surely more often to be
placed to the account of the imitators of Valmiki than that of
Yalmiki himself. But on the whole the German poet is probably
right when he sees the beauty of the Indian Epic elsewhere
than that of the Greek, saying :

% Such fantastic grimaces, such formless fermenling

verbiage
As Ramayana offers thee that has Homer

Certainly taught thee to despise; but yet such lofty
thoughts
And such deep feeling the Iliad does not show thee *.
(Winternitz's Jndian Literature, Vol. 1, page 500).

., 18, “The Ramayana of Valmiki is undoubtedly one of the
~most fascinating and at the same time most elevating poems that
"Bave ever been written in any language. 1t is in passion and
“jmagination. that th¢- Ramayana towers over all other Sanskrit
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poers. {If the.Mahabharata teaches you the lessons of life, the
Ramayana preaches the highest ideals of it . . . Valmiki is almtist
unsurpassed in the development of pathos and the description of
the natural scenerys  Valmiki alone describes nature with the
vivacity and minuteness characteristic of English poetry,
Swabhavokti is a figure of speech which Valmiki alone uses
with perfection. He is also equally powerful in conceiving and
describing sublime scenes.”

{C. V. Vaidya's Riddle of the Ramayana).

19. «Valmiki is fond of piling similes one upon another. . ..
The description of Sita in her forlorn and unadorned condition
which the poet gives here is splendid,”

(C. V. Vaidya's Riddle of the Ramayana).

20. “The language of Valmiki is simple and easy, Itis

just such as1s suited for a lyric poem, being impassioned and
full of alliterative sound.”

(C. V. Vaidya's Riddls of the Ramayana).

21. , ¢ Valmiki who knew and describcd man so well knew
and described equally well what is cllled Nature. Two ways of
describing nature are known to poetry. To the eye that knows,
there is joy in the contemplation of the world justas it is. When
that joy finds expression we have a simple and straightforward
description of the thing as it is observed by the poet, Another
way is to invest what one sees in Nature with a light thrown by
one's imagination and give a new shape to the thing seen,
Generally the two ways mingle. In the greatest poets like
Valmiki we get description of both kinds that is beautiful.”

(Masti Venkatesa Iyengar's The Poetry of Valmsks,
pages 174, 175)

24. “Viswamitra’s description of night, Anasuya’s of ow
ing and Rama'’s of early morning attain a simyplicity that
hardly be extelled ; yet wise selection andekxuﬂmblw
detail make the all-too-matter-of-fact stateménls, into. full ud
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perfect pictures. The description of rivers and places is sofne-
what longer but has its own economy of detail and little of it is
yepetition or superfluity.”
{Masti Venkatesa Iyengar's The Poetry of Valmiki,
page 179).

83. « Even simple description of nature gets the colour of
Human emotion when a person makes it in a moment of
emotional stress.”

(Masti Venkatesa lyengar’s The Poesry of Valmiki,
page 180).

24. ¢ In the kind of description which is known as the
pathetic fallacy in Western hterature, Valmiki produces some
fine effects... The general idea underlying the imputation
should have seemed to Valmiki not fallacious. The world bhad
lost its law ; Sita's pain was the world’s pain and it was nothing
beyond the reach of belief that the world should show that it
was pained . . . Valmiki, it would seem, had seen a bird shot and
cried out in distress and discovered his faculty of poetry. We
may well believe that such a man would feel one life in all
creation.”

(Masti Venkatesa Iyengar’s The Postry of Valmiki,
pages 180, 18.).

9. « The same skill appears in the description of beauty
other than pature’s. The description of woman’s beauty where
it occurs is perfect even in single words and phrases.”

(Masti Venkatesa Iyengar's 7/e Poetry of Valmiks,
pages 182, 183),

96. * Valmiki’s manner of narration is in keeping with the
other great qualities of his poetry . . . 'The art of narraticn in this
cise follows the art of sculpture in Hoysala temples. The poet’s
object is not to tell the reader quickly what occurred. i is not
‘enongh for him to show Rama as great and use the narrative for
doing this. This would be like making a beautiful image and
placing it in some king of building. The hero is undoubtedly
grest bul the pogt destres to place him in a structare which is-
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also great. The temple has to be made worthy of the image and
its walls are sculptured with a thousand figures, each beautifal
and almost as worthy of being looked at as the central image.

On every square inch of the structure we see the same worke
manship which created the beauty of the temple’s deity.”

(Masti Venkatesa lyengar's The Poetry of Valmiks,
pages 185, 188, 189).

27. ¢« A special feature of Valmiki’s skill in narration is
the frequency with which the story exposes man’s helplessness in .
the grip of circumstances...Often does life take tortuous
courses, men working hard to further ovr suffering and ruin and
uttering words which are soon proved false. The discrepancy
between intention and occurrence and desire and fulfilment is the
essence of tragedy in life. In moments like this the impression
is produced of the power behind the veil which is laughing at
the actors on the stage it hasset ... While smiling a litile, he
greatly pities man. Valmiki had reached the state of equanimity
prescribed for the wise, but retained enough of humanity to
sympathise with those who had not reached that height of
peace.”
(Mast1 Venkatesa lyengar's T/e Poetry of Vaimiki,
pages 190, 192).
28. ¢« The poet had seen all of life, and his heart had
melted at the sight. That was how he kncw as by instinct what
to say and how to say it if he should move the heart of his
fellowmen. His time did not know the abstract discussion of
poetry which came into being later and which described how a
poem should be written and what things it should say. Neither
the poet nor the hearers had any standard outside themselves
to satisfy but all types of experience constituting life were
subjects for poetry in Valmiki.” )
(Masti Venkatesa Iyengar's The Poetry of Valmiks,
page 193},
29, « Valmiki’s storc of words is like the ocean’s store of
water. It knows no limit . . . The poet hasan abundaat vogabu-
lary at his disposal . .. Merely to ekamune fhe beauty - of
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Valmiki's style a thesis would be necessary. So ingenuous anif
clear is the expression, so natural and unsophisticated is its
beauty, so winsome and gracious is the manner,”
(Masti Venkatesa lyengar's T/e Poetry of Valmiki,
pages 197, 198),

30. “A thing of the utmost beauty in Valmiki is the
simile . . . No wonder that in a narrative of such length and
detailed workmanship we should find instances of all the skill
of which rhetoric is capable. Indeed rhetoric would not know
many of the nuances of expression if it did not have Valmiki
before it.”

(Masti Venkatesa Iyengar's Tke Poetry of Valmiki,
pages 203, 205).

31. * Most of these similes make word pictures ... What
we have in consequence is not so much a picture as a picture
gallery ... This is description which has passed the stage of
painting in words. It is stationary in words, solid as marble.

(Masti Venkatesa chngar s The Poetry of Valmits,
pages 206, 206, 207).

32. «“The narrative of the Ramayana emphasies an ideal
of culture wnich Valmiki should have cherished. Culture is
of worth as shaping character, and an essential part of character
lies in the behaviour of man and woman as man and woman."”

(Masti Venkatesa lyengar’s The Poetry of Vailmiki,
page 207).

38. ¢ The main point of all this is that a man is human
because he has desire and that he retains humanity by conquest
of desire. Valmnk: has no praise for a state in which man has
no desire. He worships the nature which knows desire but keeps

it in leash.”
(Masti Venkatesa Iyengar's The Poetry of Valmiks,
" page 218).
E b, h “This conception of purity indicates the height of
cwmsatlon env:sagcd by Valmiki, Civilization means

ety the wakefniness of a people, its progress in life. Signs of
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v, \qf
a people’s civilisation will, therefore, appearin every part of its
life. But the great symbol of all wakefulness and progress in a

people is the city . . . The Ramayana gives elaborate pictures of
a beautiful civic life.”

(Masti Venkatesa lyengar’s The Poetry of Valmski,
page 215).

35. “For the idea of the State to reach this level the life of
a population, as a whole, should be fairly advanced. In the life
pictured in the Ramayana, we do see the prevalence of the
advanced ideas that we are led to expect. The household
depicted in the Ramayana is the original of the household life
prevalent in India at all times.”

(Masti Venkatesa Iyengar's The Poetry of Valmiks,
page 222).

36. ¢ Tie culture that took shape in this way in household
life appears in all the life described in the poem. The essential
feature of it all was the fineness of manners. All cultured
society dovelops this fineness... It is not merely fineness of
word and fineness of behaviour, Itis fineness in these two
proceeding from fineness in inner nature, Valmiki’s good men
and women had the fineness of nature derived from centuries of
considerate social aggregation.”

(Masti Venkatesa lyengar’s The Poetry of Valmiki,
page 224).

87. «Often does Valmiki show that life is made beautiful
by consideration and courtesy and love. The principal characters
in the poem and the incidental characters, all illustrate this point
of view.” .

(Masti Venkatesa lyengar's The Poetry of Valmikd,
page 226).

38. 1Its (that of the culture of Ayodhya) distinct character
by in its insistence or righteousness as against the pursyit of
mere pleasure .. . The other two civilizations (of Kishkindha
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and of Lanka) did not attach the same importance to righteous.
ness in life. One of them would take pleasure by whatever way
it came. The other would get it even by injuring others.”

(Masti Venkatesa Iyengar's Zhe Poetry of Valmiki,
page 2338).

39. “The Indian epics have indications of a higher degree
of civilization and they rise above the Homeric poems in the
religious sense underlying all the narrative , . . In descriptions of
scenery and natural objects, Homer is too short and general to
be picturesque. His descriptions want more colouring and
minuteness of detail.”

(Mast1 Venkatesa Iyengai's The Poetry of Valmiks,
page 255).

40. “The Ramayana could well arise independently in
India as the /Ziad arose in Greek. Narrative poetry celebrating
the adventures of national heroes was common enough in all
ancient populations.”

(Masti Venkatesa lyengar's Te Poetry of Valmiki
page 266),

41. « Valmiki in [act was so independent in his inspiration
that he was a great source of inspiration to later times. He was
a teacher in the highest sense of the term. To an instinct for
understanding and describing life he added a ardent sympathy for
and keen insight into the ways of the world . . . He was, however,
not a preacher... The principles that he perceived in life
became the life-breath of his poem. Those who hear the poem
and enjoy it accept, unccnsciously, the principles which the poet
saw. This is how a poet teaches. This teaching when the need
arises influences life without their knowing it . . . The
Ramayana, in the centuries that have passed since ifs composi-
tion, has influenced life over a large part of the world's surface

. . Its teaching has to find acceptance over the greater part of
the world.”
(Muti Venkatesa Iyengar's The Postry of Valmskgh
pages 261, 362).
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48. «“Two complexes in man’s nature are the causg of ﬁﬁ"
the sorrows in life. The first of these is the desire of properly
. » . ‘He who conquers desire for property conquers the heasts of
his fellowmen .. .The second complex that leads man to
trouble is sex desire . . . He (Valmijki) stood up and called out
to mankind, both cf his time and the time to come, to beware
of these monsters in human nature . . . The race can make no
progress in the education of the spirit till this simple lesson is
fully mastered ... Emancipation and uplift of soul are what
Valmiki desired for mankind . . . We need the voice of Valmiki
as the conscience of mankind.”

(Masti Venkatesa lyengat’s The Poetry of Valmiks,
pages 262 to 268},

43. ¢ Poetry begins its work where religion stops. 1t 1sads
mankind from the slopes to which religion has brought it to the
crown of its achievement. It is herecafter the task of poetry to
emancipate mankind. It is poetry that in the coming age will
save man's soul.”

{Mast1 Venkatesa lyengat's The Poetry of Valnmiks,

page 268).

44. “ Valmiki and his poem have thus a2 great mission to
fulfill in the world. What the Ramayana has done in the past
3,000 years and more in India, it has to do in the world here-
after. To take the Ramayana to the rest of the world, while
holding fast to its teachings herself, 1s the work that India has
to do . . . Indians to-day see good in terms of achievement. They
have lost their heart to the beauty of the western civilisation,
st as Sita lost her heart to the golden deer.” -

(Masti Venkatesa Iyengar's TVe Poctry of Valmesis,
page 368),

45. 4« Flying from life as a source of trouble, rejecting the
pleasant along with the unpleasant, was nstthe ideal which Vialaaili
accepted. Treat both with calmness, he said. As thereds a-groaty
néas in renunciation there is a greatness in aceésptante® In
eithisr cape greatness comes from ouflopk, Renunciation-as well

29



5 RAMAYANA

as acceptance may proceed from selfishness. Acceptance as well
as renunciation may proceed from selfless desire to serve othets
. . . Valmiki’s teaching became the basis for the school of
thought that, later, took perfect shape in the Bhagawad Gsta".
(Masti Venkatesa Iyengar's 7/e Poetry of Valmiki,
pages 271, 272).

46. * The man who treats the Ramayana as a poem should
have no quarrel with him who treats it as a rcligious text.”

(Masti Venkatesa Iyengar's The FPoetry of Valmiki,
page 274).

47, ¢ Similarly Rama and Sita are in the life of the people
who revere them as ideals that are constantly shaping outlook
aud conduct.”

(Masti Venkatesa lyengar's The Poetyry of Valmiks,
page 275).

43. “The crown of appreciation that Valmiki set on Rama'’s
head brings honour to India to day ... Valmiki deserves atten-
tionr for being one of the few names in Indian history who have
won respect for India from the world . . . Valmiki indeed is one
of the sources of India’s hope for the future. His large heart,
open mind, dcep vision and rich utterance came from this
population . .. No other poem in the world today has the place
that the Ramayana holds tn Indsan life. No civilization in the
world today is as ancient as that of India and, for all the dust in
in which it has been dragged, as fresh. There is in the world
today no poem as ancient as the Ramayana which expounds the
living tradition of a living people. Valmiki’s position in letters
is unique as India’s position is in the world . . . More and more as
the years 'pass, men will know its poet as prince of poets and
master and elder. The more the world realizes this the more
goodwill it attain. To Valmiki the cuckoo, seated on the
branches ot ths tree of poesy and calling Rama, Rama, in sweet
and mellifluent noles, let the world do reverence.” . |

“{Masti Venkatesa Iyengar's The Postry of Valmiki,
pages 277, 278
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49. Mr C. Narayana Menon says in Ax Approach To.
the Ramayana. * The Ramayana represents a synthesis of the

cults and cultures prevalent in different parts of India. It is tl;g
first poem of Akhand Hindustan.”

50. <« It (the Valmiki’s poem) is the sovereign utterance of
the Indian mind at a supreme moment in the dim past of #s
cultural evolution. Ages of moral and spiritual stirring, struggles
and aspirations, the will to the transfigured life of countless souls
who have passed into silence have been woven into its texture.
Not only does it incarnate the past, but it lights a lamp which
will bathe ages to come in its resplendent radiance, It may, in
very truth be said that no poem, ancient or moderm, has sunk
3o deep into the hearts and lives of so many successive generas
tions of men and women as the Ramayana. To the Hindus it is
much more than a great ¢pic poem. 1t is their daily and mcst
popular scripture, the unfailing means whereby forlorn and
helpless man ferries over the dark waters of existence. For thirty
centuries and more, it has been the heart’s heart, the never-failing
conscience of the Indian people. Like the Vedas and the Upani.-
shads it presaged and inaugurated a new epoch, in which the
great Vedic and Upanishadic ideals, lost on the mountain tops
and open only to intellectual Alpine explorers, were to descend
into the valley and irrigate the general body of humanity. It has.
presented to the Hindu mind those ideals of conduct and
character which have cver since been the watchword of the
Indian striving.”

(T. Sundarachariar’s Studies in #he Ramayanas).

51. It is remarkable that, from the very first, the
Ramayana was intended for and propagated to the cowmmon
people, and yet its glory lies in the fact that the very elect find
in it the home of their soul.”

(T. Sundarachariat’s Studses im the Ramayasna).

52. % In Hindu tradition, the deepest significance oiuﬁh@
Ramayana comsists in the fact that it is a synthesis of il the
Sastras. It is another Veda and a revelation of uitimate truths. Yo
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this view the supreme poet reaches’ a summit where he becomes
onie with the philosopher and mystic, devotee and prophet, refor-
wier and even man of action. Viewingand depictinglife and reality
from so exalted a plane, he becomes no mere weaver of dainty
word-fabrics or fairy thought-patterns which glitter or glisten for
their brief delightful hour, but a prime director of human evolu-
tian and the builder of etermal norms. And by common consent
i India, Valmiki stands as the head and crown of such
transcendental poets,”

(T. Sundarachariar’s Studses in the Ramayana).

63. «Sp vivid and throbbing are his characters and so
compelling their attraction, quite apart from the question of the
historical basis of the epic—that they succeed in’effecting a deli-
cate and subtle transmutation of the human nature . .. Valmiki
has shown that poetry can be a moral power of the highest order.”

(T. Sundarachariar’s Studies in the Ramayana).

'54. ¢ He (Valmiki) was no devotee of artfor-art’s sake, Art
should ever be a servant of man's highest ideals.”
(T. Sundarachariar's Studies ts the Ramayana).

56. “The Ramayana becomes much more thanan immortal
work of art. It is a gospel for the world at large, As Sister
Nivedita has so beautifully put it, it is the world-gospel of love
and- purity.”

(T. Sundarachariat’s Studies in the Ramayana).

.‘)(; “ To understand the Ramayana and the Mahabharata
there is need to understand and master the language of form
and symbol which was the ancient inheritance of the poets who
mrade thein.”

(T. gundarachariar's Studtes in the Ramayana).

v 3-
67. “The Ramayana is an immortal work of art—only it
Wmﬁh more,”

(ﬂ'ﬂ 8. Varadachariar’s foreword'to ¥
2w T Sundlarachariar's Sewaldes i the &W}‘
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58, « Like the greatest things in Hindu thought and lisets”
ture the Ramayana came also to society from the forest.” e

(T. Sundarachariar’s Studies in the Ramayand.)’

69. ¢ The Ramayana, the graudest and the most parodoxical
poem in the world, which becomes immatchably sublime by
disdaining all consistent pursuit of sublimity, supremely artistic.
by putting all the conventional limitations of art, magnificently
dramatic by disregarding all dramatic illusion, and uniquely epic
by handing the least as well as the epic material. Not all
perhaps can enter at once into the spirit of this masterpiece;
but those who have once done so will never admit any poem in
the world as its superior.”

(Sri Aurobindo Ghose).

60. ¢ To the scholar the Ramayana may someiimes be a
riddle ; to the people it'has always been a priceless treasure.”

(K. A. Nilakanta Sastri, Ramayana in Greater Indsa).

61. « For centuries the people of India have cherished the
poem and looked upon its hero as a Divine Redeemer who lifted
the curse of tyranny from earth and taught men the perfect way
of life. It has been both poetry and cthics to them, fascinating
them like poetry and inspiring them like ethics. The Ramayana
has continued to influence Indian life throughout the ages. It
is a great poem, and like every great poem it educates our
emotions and touches the springs of our conduct.”

(M. R. Sampatkumaran’s Sy¢ Rama—G. A, Natesan & Co).

62. ¢ The Ramayana has for centuries been a source ofy

instruction and inspiration, of solace and wisdom to all Hindus.".
(Sir S, Varadachariar’'s Foreword to Mr. T. Srinivasd

Raghavaclrari's: Rameyara Sardvgdi). :

83. « The greatness of the Ramayana lies i in the hxgh m;&e:r

of ethics propounded as a guide to the life of every man . ., Bm’
Shiokos hnas Pin P SoRENSer vid + THaV Rétvavana is a Moksha
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sasiram. or 2s some would call 1t, a Saranagati sastram. In this
view one can read the entire Ramayana in himself, i.e in every
individval.”

(C. Duraiswami Iyengar’'s Lessons im Ramayana).

64. ¢ The ordinary reader of the Ramayana feels edified by
the subject and is carried away by the entrancing story.”

(Rt. Hon'ble V. S, Srinivasa Sastri’s foreword to
Miss P. C. Dharma’s The Ramayana Polity).

65. ¢ Ramayana is the most ancient and glorious epic in
the world. 1t contains the Highest 1deals of Hindu culture and
civilisation. It is a text book of morals for the youths to inspire
them to loftier and sublimer ideals of conduct and character.
The very names Rama and Sita produce a holy thrill in the
hearts of those who read Ramayana. Ramayana is a marvellous
book which contains the essence of all Vedas and all sacred
scriptures. It is a treasure for man. It is a reservoir which
contains the nectar of immortality. The description of nature in
Ramayana is most sublime and beautiful. The chief characte-
ristic of Ramayana is simplicity .. pathos and tenderness run
through the whole poem. Poetry and morality are charmingly
united. There is loftiness of moral tone.”

(Swami Sivananda’s Essemce of Ramayana),

« In these two masterpieces, we are brought closer-to the
atmosphere, ideals and customs of ancient Hindu life than by a
hundred volumes of commentaries on the Upanishads, and
through them Hindu ideals as well as Hindu man and woman
become real to us, And the fact that Hindu imagination has
produced such miasterpieces of literature, closely rivalling
Homer in antiquity and in beauty and power of pourtraying
human _pmmgs, is a definite pledge of the worth and richness of

RONE

the Hinde civilisation.'
Linyuineg io. The Wiskom of Chins and ITndig.
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* Eventually I am convinced that India must win hee froe
dom, not by fighting because they will not resort to violence and

not by politics for the English are superb at politics, but by the
Englishman falling in love with Sita,”

Linyutang in The Wisdom of China and India,

“In modern terms the Matabharata may be said to be
realistic and the Ramayana idealistic.”

Linyutang in T%e Wisdom of China and India..

APPENDIX XVI.
Ramayana Beyond India.

1

The noble distinctive feature about the overflow of Indian
culture into Tibet and China and Japan and South East Asia and !
Indonesia is that it was not due to a military and political
subjugation of trans-India by India. Ahimsa and toleration
were of the essence of the Indian genius and hence greater India
was never a satrapy or a plantation or a colony or a dependency
of India. The virile Indian people in North India as well as in
South India went by land routes and sea routes out of India for
trade and for the spread of their culture which was far higher
and nobler than that of the neighbouring or distant lands in Asia.

The Ramayana shows how Rama defeated Ravana and
rescued Sita but did not rule over Lanka, He vested the sove-
reignty in Vibheeshana and made him live and rule in a refined
and righteous manner. He established Rama Rajya in Kishkindha
and Lanka before he did so in his own country of Kosala,

There is a Chinese version of the Ramayana story “daﬁng
from about 473 A. D. It resembles the Dasaratha Jataka tale,
wherein Rama and Sita are brother and sister and later husband
and wife and in which there is no mention of Ravana or Lanka,
There is another and earlier Chinese version (8rd centuly A.B.)
.jn-which.there is a Buddhist jataka tale where we find tm:%



- BANATANS

of Rama and Sita, Ravana's abductinon of Sia, Jatayu's battle with
Ravanpa, the battle of Vali and Sugriva, the bridge toLanka, agd
Sita's Agoipravesa (entry into fire). In it Rama voluntarily gives
up the throne being unwilling 10 cause damage by fighting his
uncle, When Rama returns he finds that his uncle had died.
Vali is described asSugriva's uncle. Further, Vali is not killed
by Rama but flees away in fear of Rama. The Uttara Kanda
story is absent in this version. There is a Tibetan version of the
Ramayana in Chinese Tukkestan. In it Ravana carries off Sita
along with the plot of ground on which she stood. It belongs to
700 to 900 A.D. Probably this version crossed over to Tibet
from Nepal.

The entire Ramayana including the Uttarakanda was known
in the ancient Indian sfate of Champa (viz. Modern Cochin
China and Annam) in the 7Tth century A.D. There was a temple
with Valmiki's image in Champa. It was founded by a Champa
King named Prakasa dharma (6568-679 A.D.) as is clear
from a recently discoverd Sanskrit inscription. The words inhis
inscription and the verses in cantos I to V of Balakanda have
similarities and hence those cantos are very old.  There is
another version of the story in Annam. The Rama story is popular
to this day in Cambodia, Laos, Siam and other paris of Indo-
China and has inspired indigenous literature and art there,
Professor K. A. Nitakanta Sastri refers to a Comboja inscription
(600 A.D.) which says that Srisomasarman presented to a temple
the Ramayana and the Bharata and made arrangements for their
recitafion. Ten paintings in the Museekhmer at Phnon-pen
relate tp the Ramayana story in the Bala and Uttara Kandas.
At Bea Mula we find sculptures about the fight of Rama and
Ravana etc. . At Anghor-vat we find has reliefs depicting the
entire Ramayana.

The Indonesian versions of the Rama legend are many and
remarkable. Dr. Stutferheim wrongly thinks that they were not
based on the epic of Valmiki but were based on more primitive
traditiepal verfions of the legend. The bas reliefs of Prambanan

~hiedong foiths 9th century. The representations in Panatran (Eadt
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Java) belong to the 14th century. The former are Indian in
character, and the latter are Javanese in style. But both are very
much later than the poem of Valmiki and its artistle representa-

tions in India. The Hindu mythologry of the Ramayana and the
Mahabharata survive in Bali even today.

In South America we see even today the remains of whatis
known as the Maya Civilisation. Maya is the name of the
architect of the Asuras. We see in the Maya religion in South
America such names as Mitla Rama and Lanka. There is a
thousand column temple at Mitla (Mexcio). The architecture
and sculpture there bear some resemblance to the temple
architecture and sculpture in South India.

APPENDIX XVIII

AfgasrE seAER R |
amsg fafa s powaffor aifkfr o
(Adapted from Kalidasa’s Kumara Sambhavam, X, 36).
A7 qATART A9 AIUET |
qew wEAAmEt 33 AEAfEREs Ul

APPENDIX XIX,
A Poetic Anthology From Valmiki.
POEMS OF NATURE.
1. frogiaa: &9 @k gmfgon |
B awa @ RmE GEET

FARgea dear AN AR |

AFAATTEA safafiaaE It
sfosfy = dfaim: ot AFaTEE: |
weaE, oAl o At s ARy

(I, XXXIV, 15 to 17).
80
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RAMAYANA

9. ax fauami Rsai RaEdamdawm |

gZa qa wm quarfafRiE |
smiifagret: Aafy amdsR |
Frastafgef: afaagst fEm
Az FRateTiaan |
Aamredife afaat @87 foram
AFREEEHT AReATAIAN |
RardmEEEi FeaE et )
SeIAIgEIaE FRfqA@eiade |
wragoiiEasel sfREEImiEm 1
skafranit sfEgiaegem |
ARt sF2afEa )
\EIaTel MARTEivAng
Ffgmmfeal aafafrisamsm |
gqaaqEt THRARAERTAT |
axye Retfagaiarar
wfydiesdd Al |
safrpareesal TlFaRIAFa |
FFEiYa TgetIET |
argsyataal angfim 9 Fafa )
sFReaTE amRRETaT |

e g gEaR: |
Was g7 anfEasmear |
gamifg daq afdai qamaR:
o: g fhaeadal TeRfEeur N
frgaite adw gia fadfaary |
fasopr=gat fxeamani qEARRR |
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a FHERSEA A8 gERATar |

aggafedl a anadEAREE o1 (1 L, 12 to 25).
3. WRFRAF@IST T anad g |

wal gEm fagt ffeemE w530 |

A = fagl g9t azai a9 0 (1, L 2, 3).
4. A FAEFEA A A0IIEd |

AN GAEYT A 99 Fed qa 0 (1, LIV, 30).
5. widaitaa B a%a ghRwaan |

@ T fRgEA e afen Bfoan

U AFAHE, FHMA RCGIAHATT |

ORI, 9 FEwfT shifaga

RSO FAAAf esw |

mgf Agerife dgaf 4 A

oy wafd Agged Bt sfimafy |

WO TR TIEEEFT ||

FATTNIGT dgaTgTiEay |

famafa wa 9ggfal fafig )

gaqfEas o1 FAgMTEA |

7 {mAe 319 fEEsE wAA (I LV, 6 to 11)
6. § UsAEI 93 4 AgfEglHAma: |

AR # A T eoamd fRe

IFARES WE Aigsaga |

frar: afife algafgfafae |

Trafy w0 Wi |

LRI HESUEIEC IR RSt fafe:

qel QAN TEEE TSR, |

AU b A A HERI ||
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adie ARISAEREA] argAfafad |
FAN A FEnfq 9 af e q9sAf 0
TEISTRS T AAEFTTONGA |
fafate afen waafa wifvf o
(I, CXIV, 3 to 16).
7. IETHIION AYATRATA: |
A A A FIEdsaEar &g |l (11 CXV, 17)

8. T4 TEfy N A REUEH |
@ 3 R 3 TarseifFafaE, |
TNEAFA I, StaERiao: |
frRmTieaRd exdiaamad: ||
qafAs® @Ff: gAwAfa aed
Ty FON 9 9@ qT A7 |
fagm RS FEeEaEAiET |
gifiafra galo: FfEsamzaE |
¥ 1 ASE: AF HfweA [FEnA: |
qEIgHaaE AqYY TraA ||
war FIMFAT qH ISR JAT

gzt aifafamy amEld anfsar g
(IT, XCVa, 10 to 15).

9. SFIGEYAY TAR € A |
faa: gumiar wamafesm: |
EF AT E: |
Rra@re IRIEEAT WEER )
gt Rrfn: qlogd: |
M fRfgFE: qeE: f_Emn ||
RpERTRSTEAAETaT: |
mﬁ{a: a:&: w39 I ||

(I, XVI, 10, 13, 1%, 18).
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10. wHg® =30 3 Tar gEaRgan |
Ffegmforgan: &9 g@aesa anereq || (LI, LXIV, 17).

11, geqaaggi fegfn awma: )
saf: gRvamsnfasvif &3a:
gafaad 4 w1 gaeeAT |
A, @A AATSTRISEA: )
Taean @y g germfea
gaal geaasifn @ aEgaiE )
affS: qanEs qETEAE ATEd: |
Fga: 934 QIFS FefEdaeaa: )
d ud gmawml aifd =1 |
TRAEEFE  aArTAARsHE: )
gftqaptieg 93aMA  SlUFRFgRAd: |
grHEfageMa, asnaEat«g 1 (IV, 1, 9 to 21).

12. ot AW 23FS1 A FIAMEA:
A% aFdReTs: AERET G 29 )
gaif s aza =AM @am )
Afearfy g S SENgaTd, ||
quFEEEEl gaEafatiaa: |
faara za et aifd -argdaEe
geaATRfEaa: gaaifEagfaan |
AIGE FWANE A TEGARAT: )
(1V, 1, 60, 62, 72, 92).

13. Aa@rEgd T AREE mafahn |
dral @ GEIIO O NG W |
FAnEafAE  garargaifiay |
sruigster, wifa se@fratay o
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Yfafai: FeRg@Edaen: |

AR Wy A I
wfiRe e fgfgRaafe |

sra-@alEl gagAfEiEa |

Honarfar fagaged afeafs ar
T AUEE a3 qfed 1)

gamffesan aiseRaRem: |

sa-diarEer Ry i @wsa: |

(IV, XXVIII, 3 to 12, 51).

14. aHigq fans AwnfEaggeesy |

REARFYE CFAEIIA || (IV, XXIX, 1)
15, qifien sewe: afesd agauq

faafer qEIf Fasal saafEa:

Reiniiefastar: %nggﬁnm: |

fygsa afes wap aRarFar Faras

dAerdezzzam  AFEr Faae |

fqwar 23 REFN WEAN AA: ||

goaf-a @A Tl @a @

saquaadis] JgaEEniaa |

(LV, XXX, 22 to 24, 9¥).

16. waFzgEenEs AR |

st quadl @nar sEfd @ qae o (1Y, XXX, 46).

17. aa@mr gt sadafel REr |
g% Zeaw w0 Afkameagad: § (IV, XL, 15),

18, QEEMENE: TR |
arrfatemfisfzafafam@ 1 (V, L 56),

19, fam fewa fms asfafds 1 (V, L 89).



20,

21.

22.

23.

25.

APPENDIX XIX 230

fHE auiF G

AgRNY W0 gRegsa |

g @qifr e

g2al ftaty Awrfimas o

gAY Fdl UAITATE:

fagl = wezvRTIE: |

IR a1 nfgagiE-

geRisfimamm quiaza: o (V, V, 2, 4).

garm: qfda: gudEwon gufe: |
W g3 a7 937 fFafar u (VI XIV, 23).
ggA A qmawadl fefaat
sAwlfzaagae WA afmi fGEm o
¥ fafasa agternfar |
EEILIEC AN LARNEREC: 1T E]
qROgadEl 9 qqH @ AL |
geAEY FraE Fieal qAefEEr
(V, XIV, 29 to 31).
AdafEi: s )
rgEAfmEdar Fawa 8 1 (Y, LVI 10, 11).
9% aWgIead: G9sh 9 Adisaar |
aregl W T ATEEAIFS |
ggafigida AfmErsE T |
fRq 7 g gdEh EmEiE T 0
FEAATEa: Fl gEGHAERIT |
Fha: fargaa® wgTad Zaed | (VI IV, 120 to 122).

icqqq?f&r ga:a\ A qEaaifEan |
¥ A qragedE agETEETRE: |
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o rEEaW ¥ @@ |
YAl A | wEeEEEE 4 | 0
TET GAETHR: W I ||
(VII, XXVI, 10, 12, 13).
POEMS OF BEAUTY AND LOVE.

. queg @ @d ReE g R |
e agaea e glR aafda:
foar g i ovaw @ Rgzar zfv
gongwpnerfy sfifadRiseady o
gaa wal Bav gz7 ofasd
FradiaRfEasAEA 834 &3 |

(I, LXXVII, 26 to 28).

. TSyl 9% Remate |
LMa1g agEsd AewTaRTRAE ()
FREFEFAAE ARG ey )
sdarayd: qai efefremarfon 0 (1T, 111, 27, 28).

. d far as @ oq A A adee: )

@ 9 arui offs afdessy o

afy & R T FAwdT e |

oae AREAf gAR FTEISEA

ga T REafy sty w9 fig:

wfgag-dt Setwr e aftawg |

wisfs 4 R asy afe 3R ey
S A T g = ||

' (I, XXV, 5, 6, 11, 20).
amm ?tmm wfrewfl Rt 1

. gt RN
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YAl wewor vy A @ @A |
AFEW o DS @ &1

\IT, XXEX, 16, 17, 18).
wifgEldy aEne TR o |
aigl! qad for AR T W |
TRy gEldd @ @rfy e
f z=fc & far fd aar & ga: |
sfvaw fe gER wak w1 agsAq |

(I, XXXIX, 28 to 30).
g Basiy A R
qgE @fqenh aaea @i |
% g RS dfar grade |
FHAWME TR AR ARy )
3 frrsgigle Tt R awfew )
IPR foodh oen see sl o r

(IT, XCVa, 16 to 18).

g ArTTAEE T9: aganRet: |
NSRS HIE AeSfaar |
HEGITE & FAEETEE! |
AR qIES ARETRIFTE 1l (I, XCVa, 30, 31).
wUGEAR weHl QA gawar |
gegfafware aae awarfas: | (I, I, 13).
T A § et AR |
a RevEm: DHIETES: U
Wi wiewaar 2or a7 SaEbE & )
w34 i AR &9 G g
frngstern QacReaie -
dew AR % oo Ry ety . .
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TR WENTE METEE |
wwe F R fraredea (1L LX, 11 to 17),

oy a9 sawrfear |
wuisft dmw @ Ted @ A aq 0 (I, LXI, 15),
#f@ @ SrEaEay

T FAFFEAATEA, |
o foar @1 & @ oW

Jo® } Fwamw fwm 0 (1L, LXIIO, 16).
Aot qeesmeli gl apafiof
o) } AR AR saem

T CRSTE aggatfamiaof |

T qg-aarare SRasaf sifsag o 1V, 1, 30, 50).
g qw aiiet

g d sEIRiEErR |

wgda: mgaafae

#ha wram a1 f[gee 1 (v, v, 24).
agAg qiganan

gfufes wEmeEeET |

5 WAl e

qawaRIRageRI ™ 0 (V, XIII, 69).
AwArTvaT Joa1 AT TIAHAT | .
Hea AN F0sa 7EItg ) (V, XV, 25).

QeI A ¥ T TR
ot quaren e femea): |
ot o itwt wfg fafoaifim |

" . Perefan  sewmat sfgaia o
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Qe 7o ffs 3 avgnie |
srqRamEEn &Y fafiarfaa o
wetea Wi deagmafean |
T AEPRETE HeRafRaEar i
Ja afkfar gfama qfa filem =7 4
STRETAMARN fyat sRiftef |
Z@A I dial egameEar |
QERRU A9] M arEAgiad TRl (V) XV, 32 to 39)
g (sfaee auer fafkame: |
qaerzaddn atifig Al o
guziiegs SEmRRavE® |
9 GERAMA] AT F THS |l
geifiE wETEla wga Rmifae |
rofieE aRefomarat afagaifa o
Qe faai aaERsgiTer |
ey ifim fawaer oy smfig o)
gqarfa auvIEmaEionfET |
Hifta s |
IMERA WA I X AT A |
aftefiorl Fi {RMSERT avmrEL 0
SR @l AiSRaRE | (V, XIX, 7 to 22).
&4 95y T S
gaeEl aHNgEET I (V, XXX, 19).
R @R aegew
fifem o1 g3l @
FeTgeTt i -
M smwnfy dw g N (V. XXXIL 1)
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gef afrgew sefa <Ry & )
R el TR s 1
R} ffaagrmes qsafta W )
AR a1 RN A sfidhe gawa: o

I Al TIGTA] FAAPTHSISAR |
g Ry wien Fawma e |
afg wi AR gl s |
QA0 D W9 gTwa: |
TRAREEE: KRMRE e |
qHre TaEEar g9t B| s 4

(V, LIIIL, 28 to 3%).
qifg aTa &9 $FA af egEy AN |
St &= Zfaarm: ) (VI VI, 6).
qrel aread et qrl w sl U

(VI, XXXII, 20).

7 A g2u el Aeaify ysa)
aa1 S w7 afa: aguEs: |
aur wi gt gut AFrly v |
wgy 2@ urell @i g% Ty 0Aw: 1)
FHHON JAGT AT A1 AR |
a9 G49NE QW §i 91g 99 1 (VI, CIX, 25 to 27).

ey sfframrd swoagmie |

areld: gEa: dinl argam) sEFRm i (VII, XCVI, 18)
agatiorwi avaral wer &

Amwiat v aen goa IR R

v oy e gl 4 ARy )

D e segNmher wR Mol 1
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26. §ald, QAN TPT ET HEEERED |
AT e |
U qHAR-a mAaif 4 el |
Far A argt 3 A qrgagfi o
AT FROT AT DA YT G |
awr & areft 3t et avgel 0
qTaTTS A IR TAIEE T A |
aan & Aradi 3T Rt qgashon
T AT 6T MGG |
el fe=d fegtamaen |
Wmmﬂﬁﬁ'l
R4 R agw Reaafaafia:
aftreg swofl 3 gt gu e |
TFRARERATER DevmEg 1)
amrEeal 2w afaas wae |
yeagfRfafaar Kear darmarfsa )

(VII, XCvII, 14 to 21).
POEMS OF HEROISM.
1. QqqEreamrafas aget aridEgt a6 |
ang qRuw=s aeafE Sfam |
i ai9d S T, 4 990
wHgM FIFE SR == 1)
qRATERIEE: GRY B R |
R & Feandal FRGEEIE: ||
R, B RER gRme AisTEae: |
& frafs 3o Jradwe &30 0
quRreaTRE WY T RS RR
et & anndlsRrwtil et Tr L, %0 )
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. FRATITTA: TR AW A w5 |
fmaren weal gfear e, a9t i
giewr ifaar amwdt sftar, TzfmeEn: |
fageial weEmrg: SN AgrEg: |
AEICER! ALSATHY EANER: |
S g geere: gipen: |
qa: gafRTRiT: el TaNar )
e faamenn ssfar gaeo: |
qHY: GAgHa SeHt 9 B |
agel] e giedz: garfimm |
gqefoa: #aE uarar Refegs: |
et shgewE aie afiefaan

iy wergTw aswie o T )
YT wads T fafea: o
qAeTgaTas: IR SfREar, |
geowita: argelaren feeon 1)
asgIfwa: afi: agmRa Reghn
T Hﬁiﬂﬁﬂ SwfEgan: |

§ T qYIUTRG: S iEearEE: |

wgg g3 ANy W R o
s geat i aafaazda: |
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T'hompson & Co. Ltd.,, Madras—11-11-48—500 copies.
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