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_CHAPTER IX.

MAGHA'S ERUDITION - PHILOSOPHICAL DOCTRINES.

Very few Sansgkrit poets were as learned as Magha. His
versatile schelarship becones evident from the references he makes
to many branches of learning in his poem. He is fully equipped with
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'the dozen' mentioned by Rajasekhara in his Kavyamimamsda viz.
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We shall deal hergrgi%h his knowledge of different systems
of philesophy. Our pbem abounds in references to the following
systems of philosophy and thelr doctrines,

- (a) Vedinta: The poet refers to this school of philosophy

and its doctrines at several places in the poem.

'

(1) He refers to Visnu identified with Brohman with and
without attributes. The pc;i tells us (I. 35) tha£ the greatness of
the Supreme Soul is incomprehensible, even when he is incarnated as
man; a human being as Kg§péfis? he has all the transcendental attri-
butes that confer on man final relegse, and hence nct even the gods
and demons can make the slightest approach to his greatness. The
Supreme Soul whom even the Yoglins are not able to realise visually
with thelr cegseless single-minded medltation on Him, has come down

to this earth in a human form to extirpate the oppressors of the

1. Chap.VIII. p.35 (G.0.S. ed).
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world like Kemsa and otbers. This;;s_the only object of the objectless
Supreme Soul (I.'37). Hiranyagarbha is referred to in IV. 4. This
Supreme Being has one thousand heads and the same number of legs. He
pervades the universe, The sun and‘the moon are his eyes. This is the

echo of the gecription of the Supremé:Being given in Purusasukta.
(RV. X. 90). ~

The divine and incomprehensible nature of the Supreme Soul
is referred to in Si5u. XIV. 59-62. Krsna is transcendent and omni-
present (XIV. 59). He is beyond the reach of words and thoughts and
yet object of meditation and worship. These contradictory attributes
are possible in his case because of his inconcelwable greatness (XIV.
60). It is he\who creates, maintains and destroys the universe (XIV.
61). He has neither beginning nor end. He assumes human form to oblige
humanity. He is not bound by actions and hence free from the fruits
of actlons. He is beyond happiness and misery (XIV.62). He is the
creator but not the object of greatién; he ig the upholder but not
the object of upholding a%ﬁ he 'is fhe~destroyer but not the object of
destruction (XIV. 66), He péssesses'qpposite attributes (XIV.70). His
attributes such as his briliianee, fféedcm from fear, sweet speech,
ete are referred to in XIV. 86, Again in XX, 32, he is referred to as
the creator, upholder and destroyeflof the universe and the upholder
of 'Maya' from times immemoriai. Hisvwétery-nature is spoken of in

XX. 66. He has four oceans in his navel, the rivers in the joints and

1. Azeiftql: geas AgENE: g | A Y Ritget gell
ATABTIEF | RV.X.90.
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clouds in hair. This, . again, is the prototype of the description of

¥

the Lord given elsewhere.

(b) Account ef creation. The doctrine of creation is
referred to in III., 65; XIII. 40 and XIV. 67, That all created beings
are sprung from the body of Visnu, the Supreme Being is referred to
in III. 65. This account of creation given by the poet is based on
Taittiriya Upanised II.I. Viz."%ﬁﬂ cW'qug'%pﬂﬁq vnwaq Jﬁ?

AT AR AR R [
In Xi%%infos we are told that the entire creation is withdrawn by
Bim/&t the time of the dissolution of the universe. Again the crez-
tion is referred to in XIV., 67. We are told that God created Waters
£irst of all and placed the seed there. It was the cause of the
origin of Brahme who, in turn,fereated the entire universe, Here the

N 2
poet follows the account of creation given in the Manusmrti.

(e) Magha refers'té’Qhe doctrine of the Supreme Soul enve-
loped by external adjune¢bsnin XVIII. 3. He tells us that (XVIII. 3)

it is not possible to distiﬁguish between the individual Soul and

the Supreme Soul when both of them are enveloped by external adjuncis.

1., 2T cgarg vl ger Jéf’* «Hcﬁs’ﬂfi@ /
P Wg:réqra'zwam AT A7 ]

2., Cf, Manu. I, 8 & 9.
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According to the esoteric ﬁqiﬁt of view, the individual soul
(Jiva) is Brahman itself in full;gnd‘total possession of eternity,
omnipresence, omniscience eté, b@t fhese godly qualities like con-
cealed within it as the fire in ﬁhe ﬁood, and will appear only after
the final deliverance. Exeterica}ly,;this concezlment of the divine
nature is due to the external adjuﬁcts (Upadhis)- the mind (Manas),
the sense-organs and the ;ifal1airé; which form the subtle body.

The whole psychological apparatus together with Karman accompanies
the soul in a1l his migrations, Qithout essentially infecting his
godly nature, These external adjﬁgcté form part of Maya and are due

to avidya which is innate in man.

(d) The doctrine of the non-return of the individual soul

is referred to at several places in our poem.

The goal, Brahman with which Visnu is identified, when once
attained, is the permanent abode from which the soul does not retgr
to the cycle of birth and deaﬁh.?

Narada says that ériiKrsga; who is no other than the Supreme
Soul, is the final goal (from which. there is no return) of all the
high-~souled sages who have taken-;éfihe path of salvation - a path
that is beset with difficulties, viz, the intense attachment to
worldly objects and is difficult to pursue (1.32).
£
1. Ghate:s The Vedanta, p.25.

2. AT AR sRr gy ARy s Ga: Rudsa T |

Mund. Upanisad.
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In VII. 42, we are told that the bee in the form of the
individual soul drinking phéfhbﬁey in the form of Maya becomes dis-
gusted with the cycle of birth 'and death which is mixed with rajas
(blood) sukra (vigour) and aésires to resort to the path of salvation

‘which is steady with a viewiééﬁgaining immortality.

With a highly devotiénal heart, the poet refers to the reward
of devetion to the Lord in XIV. 53. The devotees with their sins
washed away by the constant remembrance of the Lord go to the end
of the drama of the world which is full of misery, and attain
'immortality.

The same idea is repeated in different words in XIV. 64. We
are told that the devotees with a view to giving up this foolish
existence enter the Lord who is difficult to be obtained, who is self-
controlled and who is one ﬁithdut a second with a mind which is cease-

lessly meditating on Him.

Again in XIX. 87, wévﬁéve the reference to the same doctrine
of the non-return of the soul. The Yogins who were meditating on Hari’
and who were bent on gﬁiniﬁg«ihmcrtality, saw Him, It #&s well-known
that His sight puts an end to the cycle of birth and death. We are
told in XIX, 93 that those persons who become endowed with virtues

draw near Hari.

R 4

Finally, in XX. 79, we find 8isupala entering the body of

Sri Krsna.
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As pointed out by Dr.Radhskrishnsn, there are two conflicting

accounts of the 'summum §enum' running throughout the Upanisads: that
it i1s a state of likeness to God, and that it is a state of oneness
wi@h God. It appears tha§ Magha follows the latder view as is evident
from XIV. 64; XIX. 87 and XX. 79.

(e) The doctrine of the transmigration of the soul is referred

to at two places in our poem.

- XII, 55 tells us that when a2 person dies, the soul immediately
migratgs to the other body. Vallabhadevs the ccmmentator on Sisu.
quotes from the Bhagavad Bitia while explaining this verse.

XIII. 28 informs us that the individual souls have to take
innumerable births according to thelr action and they, along with five
sense-organs, enter new bodies having nine gates at the time of
transmigration. This verse is also the exact echo of the verse quoted

above from the Bhagvad Gita.

1

(2) Samkhya:

(a) The poem refers)at severgl places to the doctrine}of
relation between Purusa and Prakrti. This relation is refrred to in
I. 33. According to this system of philosophy, the gk spirit (Purusa)

is merely an onlooker, percéiving and inactive, and appears as

1. Indian Philosophy, tih. I. p. 238.
2. Bhagvad Gita. IT. 22.
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an active agent merely because of his union with Buddhi etc. and
the activities of the Gupgs,l The Purusas or spirits are many and
have absolutely no activity, all activity being due to Prakrti, the
material cause of the univerge, constituted of the three attributes.
Again, Purusa 1s beyond the productions or transformations of the
primodial matter. Vikéras}are 23 principles, viz. sevenPrakrti-
Vikrtis and the sixteenAVi.k::rtis;‘ these are the effects or transfor-
mations of Mﬁlaprakrti.:$hg;seven‘prakpti-vkrtis are Mahat or Buddhi
(The Great Principle orﬂfﬁtéllectf; Ahamkara (Egotism) and the five
subtfle rudiments. The sixteen Vikrtis are the eleven senses- five
sensea organsgand five org;ng of action, Manas (the mind) and five

Mahabhutani,

T

Prakrii, the‘keﬁstoné of the Samkhya philosophy, is the
one rootless Root of the*uhéverée, constituted of the three Gunas,
through which i evolveé evéry kiﬁd of existence, save, of course,
the Purusa. The Prakrti, though inanimate, evolves the whole pheno-
menal world. The Purusa, however, is quite distinet from Prakrti,
and takes no part in its creation, remaining passive, a mere onlooker
of the various developments of Prakrti., The Prakrti acts for the
benefit of the Purusa and their union takes pdace like that of the
lame and the blind for the Puruga's seeing Prakrti and his final

1. Cf. J-RTH l‘c?qan‘ﬁ!roﬂz @:&:gca’qpr\g‘gq\w[
FTodf Fﬂﬁzmr zticzrnex;.glw&: Il
JW'KTCHWJT{TIAJ zmvnomcr |
JAEGT =T a2 5-&’4‘ Y gt i

2 . Cf.Sam .Kir 32

~3amkhya Karika,19 & 20.

qca'v«/:/crzrmmngaraﬂ. AFfAfFay: @ |
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emancipation. The Puruga §tapds in need of Prakrti ultimately for

his e§ancipation, though primarily their relation is for enjoyment
only. ; )

Krsna is called such a Purusa who is indifferent, who is
beyond the transformatiops of the primodial matter, who is distinct

from Prakrti and whe is beginningless (I. 33).

(b) The poet refers to the Samkhya principle of Buddhi in
II. 89. According to the Simkhyas, all the experiences through which
the Soul goes, all the sensations of pleasure, pain etc. he feels,
belong really to Buddhi, and the Soul, who is really beyond all the
emanations of Prakrti; wno is quite unaffected by them, and who is
merely & passive lookér-on, only fgncies himself to be the enjoyer
(Bhokta and Phalabhak) i{e.lgoing fhroggh all worldly experiences
and enjoying the fruits éf his‘fancied action. He is to be called
the enjoyer, simply on gccount of his connec;ion wvith Buddhi and
all its emanations for his,final liberation.

Here (II. 59):Bal§rama advises Krspa to have no fear that
the propdsed war would ;n%e}ve a2 great strain on him; for with an

efficient army as he haslﬁnder h;s command, victory 1s so certain
, 5 .

1. Cf., Sam. Kar. 21 .
AT 23 R gt A e |
qesaT N ARl dainerga: af: o

2. Simke tat-Kaumudi on Samkh K&. 21:
NN [0S o o . -3
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CNAR B R ma: Gdef MFAT |
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that Krsna may very well play the part of a mere spectator, while
the fighting is going on. Ths army would gain victory for him, a
mere spectator, just as the Buddhi (Intellect) brings to the Atman
(the Soul- the Puruga) all the worldly experiences, the Atman, how-

ever, remaining a mere passive looker-on. Krsna is compared to Atman

of the Samkhyas and his’army to the Buddhi.

The refereﬁcéiﬁo tﬁe,same principle is made in XIV. 19.
King Yudhisthira is compared to the Atman of the Samkhyas and his

§
1

priests to the Buddhi. ,

We are told in theé second of the thirty four verses
in canto XV interpolated apcoréiﬂg to Mallinatha that Purusa (Krsna)

is beyond the twenty four principles of the Samkhyas (XV.2).

Again the principle of Buddhi is referred to in XV. 7
(interpolated according to Mallinatha). Krsna is merely a looker-on,
he is inactive. Everything is experienced by Buddhi and not by Purusa.
XV. 8; 14, 15 and 16 repeat the same idea about the passive nature

of Atman.

(¢) The reference is made to the principle of the crea-

tion, maintengnce and destruction of the universe by Him.

’

In XV, 10, we ‘are told, though the force of 'double
sntendret, that God, assuming the form of a child and destroying

the universe, sleeps iq{wafer for ‘a long time as the entire universe
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is filled with water. ﬁy
ff
XV. 13, again, Ehrough the force of 'double entendre!

refers to the three aspec@s of godhood. He creates the universs
under the influence of Raias, maintains it under the influence of

Sattva and withdraws it un@er the influence of Tamas.
. 4’« o
(d) Hari ean be*feélised enly by means of single-minded
devotion., He is neither to be gained by sacrifices, nor by penance,

. nor by gifts. He is to be gained by devotion alone (XV. 4),

His devoteseg arguf%eed from this mundane existence and

never return to the cyclq?bfabirtﬁ and death (XV. 9).

(3) Vaisesikas =

The reference is made in II. 91 to the doctrine of
Ikzsa of the Vaiéesika systém of philosophy. Just as the production
of sound, though it is generated by various agencies, is attributed
to the 3k&asa vhich is an inert substance, so all the ends achieved
by other kings gllied with the overlord only serve to enhance his

power apd prestige, though he himself may remain inactive (1I.91).

According to VaiSesika philosophy, the Akdsa is subtle

and &thateal fluid pervading the vhole universe. It is one of the
, 2
nine Dravyas, primary sub§tances. Sound is held to be its special

)

i, Cf. Gaer aaqmﬁ? oww zrcqu A9 !
ol ATy éf&-icj &R mzﬂc:m Jrf, i

2, Cf. AT AR frrz«.r fc'rg mczma; - |
-Tarkasamgraha.
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quality. According to the ValSesekss Guna (quality) is the charac-
teristic or property of all substances (Dravyas) and one of the

seven categories (Paddrthas). .

® Akasa is a simple, continuous, infinite substance, and
1s the substratum of sound. The qualities of colour, taste, smell
and tangibility do not belong to it. By the process of elimination
sound is proved te be the distinguishing quality of Akasa. It 1is
inactive (niskriya). All copporeal objects are found conjoined with
it. The atoms which are infinitely small cannot make up a magnitude
by coming together or touching each other. If they stand apart from
one gnother and yet are joined;somehow s0 as to constitute a system,
1t can only be through the mediﬁﬁ‘éf akase. The atoms unite but not
eontinuously. That whéch binds ﬁoggthefvthe atoms, thouzh not itself

atomic, is the 3kasa. s

é;ﬁx%%%%; 69 refers to 'A;uiéna' or inference. 'If Anumdna is
stronger than Aganma, it was the Yamuna which filled the ocean with
her waters and not the Ganges. Qiﬁdﬁwisgthow can the colour of the
waters of the ocean be black like the throat of Lord Siva devoid of

ashes 2%

1. Vaijayanti - JOFAgRaareriatzmgera-4y |
2. S.Radnakrishanan: Ind. Philosophy,Vol.II. pp.192-3.
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The word 'Anumanat (ingerence) is to be taken in a compre-’
hensive sense, as inecluding both deduction and induction. Anumina is
sometimes defined as knowledge which is preceded by perception. Vat-
syayana holds that 'no 1nferénce can follow in the absence of per-
ception.“l i

Qé?)?oga: o

This system of philcséﬁﬁy 1s~£eferred to at two places in the
poem. A “:

In IV. 55, we are told that-on the mountain Rai?ataka, the
yogins absorbed in contemplation; who‘employ the means of purifying
the mind such as Maitri (Goodwill) ete, and who, having brought about
the destruction of KleSas (sources of pain in the world), have attain-
&3 the Silambana Yoga,adesire to keep off even the knowledge of the
Puruga being different from Prakrti, although they have attained it

already.

Here several technical terms such as 'Maltradi®, 'Klesas®,
Sabijayoga' and Sattwapurusinyataya Khyati' are employed by the
poet exhibiting his knowledge‘éf~¥ega Sastra.

1. Ibid, Vol.II. p.72.

2. IV. 55 and XIV. 62,

3. ‘A form of contemplation infﬁhich a Yogi tries to bring before
his mind the gross form of the Etérnal.

1
t
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According to the Yoga philosophy, the cultivation of four
emotions (bhavandh), viz., Maitri, Karund, Mudita and Upeksa,
purifies the mind and facilitates the progress of the aspirant on
the path of Yoza. Maitri is friendship with meritorious, Karuni is
compassion on the distressed, Muditd is giving joy to others and
Upeksa is indifference to the sinners. When the mind is purified
by the cultivation of these emotions (bhavanah), the aspirant is
freed from the Klesas, i.e., the sources of miseries that beset the

soul in this world. ‘,:,

The Kledas are five, viz; Q});%vidyﬁ'i.e. ignorsnce by which
one believes the intransitory objéé%é:te geﬁ?ternal, and mistakes
the body, organs of sense etc. for the soul; (2) Asmit&, i.e.,
egotism; (3) Raga, i.e., attachemenﬁ;to worldly objects; (4) Dvess,
i.e., hatred and (5) Abhinivesa, iﬁé;; an'ingtinctive c¢linging to
worldly life and bodily enjoyments, gﬂd the fear of being cut off
sﬁddenly from them by death.

The Yoging try to bring before their minds the gross form
of Bternal, that they may concentrate on it their minds which have
not yst been developed enough to be fized on the Parabrahmen. This

form of contemplation is €8lled Sabije or Silambana Yoga.

According to the Samkhys philoscophy with which the Yoga
philosophy is intimately connected, the Purusa or soul is emancipa-
ted from the bonds of worldly existence by attaining correct knowleage
of the twenty-four principles whlch are developments of the Prakrti
and by correctly discriminsting them from(Eurusa who 1s altogether

A
-
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2
passive, a mere looker-on, The knowledge that the Purugsa and Prkrti

are dlstinct from each other igs calledfSattvapurusanyataya Khyati'.

Even this knowledge of the distinction between Purusa and
Prakrti, the Yogins on this mountain wish to keep off, for, to
possess this knovwledge means to have the mind working; and as long
as the working of this miné,hgs not ceased, there is no real emasnci-
pation of the soul, -

In XIV. 62, Migha tries to define God of Patanjali. He is
omniscient and unlimited byéé%ge. ﬁé in his merey enters inte the
scene of change by assuming'ﬁﬁé qualiéy of Settva. Since he does so
voluntarily for the sake of:tbg;struggling humanity, he is?ggund by
the law of Karma. He is ever3fgee. He is said to be a special kind
of self (Punvisesa) untouchédlb? theltgint of imperfection, free
from all entanglement in worldl& existence and unaffected by the
welght of suffering (Klesas) with which the living beings are burden-

- ' N C A .
ed. The Yoga Sastra defines him as EUGFATTHIAIANIE:
GRERIIG $293:) ( PATT ARG L.1.24),

(5) Puarva Mimamsa:

Magha, while referring %o this system, deals more with
the purificatory aspect of the sacrifice rather than the technical
one, He also deals with the ethics of the system.

We have a besutiful pen~picture of the Rajasuya sacrifice
in canto XIV. 18-42, The ritual of the Rajasiys is described in XIV.
20. The sacrificial priests;finvokihg‘Indra and other gods by the

13
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pure and loud recitation of Vedic mantras, started making offerings
te the fire on account of these gods (XIV. 20). The Sima Vedins sang
the Séman res and the Hotrs and Adhyaryus sang the rcs from the

Rgveda and the Yajurveda respectively (XIV. 21).

According to the MimémsakaS}ito gain salvation one has to
perform nitya karmas like sandhya etc.,fand naimittika karmas when
the proper occasion arises. These are. unconditmonal obligations. One
performs Kamya Karmas to gain special'endse Yudhisthira was performing
Rajaslya = a Kamya Karma- to gain special end, viz., sovereignty of
the world. One need not perform Kamya Karmas if one does not want to
gain these ends. By avoiding forbidden' (nigiddha} courses of conduct
we avoid hell, and if one keeps clear‘of’Kimya Karmas oﬁe will free
hinmself from sélfish ends and if one keeps up the unconditional duties

one attains sglvation. This is the simple ethics of Purva Mimamsa.

Again in XI. 41, we have a charming description of the
Agnihotra sacrifice. The ever-kindling fire inlthe houses of the
Agnihotrins consumes the offering called "Sannayya" offered by the

priests in the most proper way as laid down in the scriptures.

(6) Buddhism: P
Maghs refers to Buddhist philosophy at three places -1I.28;

XV, 58 and 2nd verse (epilogue stanzas)- in the’ poem.

In II. 28, a secret deliberatgon in a council (Mantrah) is
compared to the so-called Atman of the Buddhists. Just as to the Buddhi-

sts, in all ereated bodies, there is no soul as an entity separate from
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the fhve forms of mundane coﬁécipusness (Skandhas), so to the
kings, in all projects, allwdelibératiqns, there is nothing else
than a careful ccnsideration of the five constituents of polity

(angapancakem) (II. 28).

According to Buddhism which denieg the existence of
Atman as a separate entity, humen conscilousness (which corresponds
to what is called Atman, the soul), is made up of five elements
c2lled Skandhag, viz., (1) Rupaskandha, the phenomenal world, as
apprehended by the‘§enses; (2) Vijnénaskandha, the stream of
consciocusness consiéting in self-consciousness and apprehension of
form and colour, i.e., consc;iousness‘of self and the phenomenal
worlds (3) Vedaniskandha,ythg.stream of the feelings of pleasure,
pain etc. produced by twofé?éﬁementioneé forms of consciocusness;
(4) Sanjnaskandha, the streai“of gqggiticns anversant about words,
leading to nomenclature of!tﬁé objects perceived; (5) Samskara-
skandha, the faculty of 1mpiéssien\1eading to the formation of

jideas and experience,

The Buddhist do not recognise Atman as a separate
entity; their five skandhas which constitute the mundane consctous-
ness of man, correspond tolwﬁat others recognise as the Atman or

soul.

The poet tells us that just as the Atman of the Buddhists
is nothing else than the aggregate of the five skandhas, so that
mantra of the kings 1s nothing but the pentad of constituents of

. state polity (angas).
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The poet refers (XV. §8) to the Lord Buddha end his victory
over the army of Cupid. Just as the angry army of Cupid was defeat-
ed by the Lord Buddha rapt in meditation, in the same way the

angry army of éiéupila met tpe:séme fate at the hands of Lord Krsna.

Finally a reference is made to the fruitful teaching of the
Great Master in the second of the five epiiogue stanzas at the
close of the poem, Just as the wise follow the teachings of the
Lord Buddha, in the same way King Varmalata followed the wise words

of the minister Suprabhadevs.

(7) Jainism:

Tﬁere is only one reference to thié school of thought.
Mahavira is referred to in XIX. 112, Not only the poet has shown
his respect towards him hereiﬁﬁtfhe has accepted him as one of the

] N

incarnations of the Lord Vismu,

It is surprising tha;jﬂégha‘does not refer to the school

of the Carvdkas anywhere in thé“ﬁoema'

We thus find that the philosophical knowledge of Magha
was very comprehensive, He waé iﬁ fa#t proficient in all branches

of philosophy - orthodox as well as heterodox.



