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Ramavat Bhisma: Epic Narratives as a Source
of Illustrations for Hermeneutical Discussions
on dharma

The value of the Tantravarttika (TV) of Kumarila-bhatta (c. 600-700') for San-
skrit epic studies was appreciated by G. Biihler, who in his Indian Studies. No. 2.
Contributions to the History of the Mahabharata, published together with
J. Kirste in 1892,2 referred to this commentarial text profusely, while drawing
various conclusions on the formation and status of the Mahabharata at the time
of Kumarila. Since then, Kumarila’s work has never ceased to inspire scholars,
offering plenty of information not only on the standard Mimamsa interpretative,
Vedic hermeneutical and ritual issues, but also fascinating pieces of data on con-
temporary customs, communities, languages, and peoples from the perspective
of Central India.?

The text of the TV is, however, primarily a very important source of knowl-
edge with regard to the Brahmanical conceptualisations of dharma. This aspect
of Mimamsa has been re-researched recently, adding to our understanding of
ancient Indian moral and legal institutions and their notional framing. Here, 1
reflect on a tiny, yet intriguing element of these dharmic studies, taking a closer

1 Cf. Jean-Marie Verpoorten, Mimamsa Literature. A History of Indian Literature,
vol. 6, fasc. 5, Wiesbaden: Otto Harrassowitz, 1987, pp. 3, 8; and, more up-to-date, Kei
Kataoka, Kumarila on Truth, Omniscience, and Killing. Part 2. An Annotated Translation
of Mimamsa-Slokavarttika ad 1.1.2 (Codandsiitra), Beitrige zur Kultur- und Geistesge-
schichte Asiens 68, Wien: Verlag der Osterreichischen Akademie der Wissenschaften,
2011, pp. 14-20.

2 G. Biihler, J. Kirste, Indian Studies. No. 2. Contributions to the History of the Maha-
bharata, Sitzungsberichte der Philosophisch-Historischen Classe der Kaiserlichen Akade-
mie der Wissenschaften, Hundertsiebenundzwanzigster Band, XII Abhandlungen, Wien:
F. Tempsky, 1892.

3 On this geographical situation of Kumarila, see Kiyotaka Yoshimizu, ‘Tolerance and
Intolerance in Kumarila’s Views on the Vedic $akha’, in Vedic Sakhas: Past, Present,
Future, ed. J.E.M. Houben, Julieta Rotaru and Michael Witzel, HOS, Opera Minora 9,
Cambridge, Massachusetts: South Asia Books, 2016, pp. 307-326 (especially pp. 320—
322).
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look at the narrative references illustrating the discussion on the sources of
Aryan knowledge of dharma (dharma-miilas) by focusing on the figure of Rama.
In the title, I qualify these illustrations, simplistically, as ‘epic’, because, firstly,
most of them seem to come from the Mahabharata, directly or possibly indi-
rectly via its belleletristic reworkings, and secondly, Kumarila also uses the gen-
eral term itihasa while discussing the role of such texts as the Mahabharata for
recognizing and following the requirements of dharma.

1. The Dharmasastric and Hermeneutical Context

As scholars argue,* the earlier, not very significant Vedic term dharma(n) sur-
faced up around the third century BCE in its new incarnation, with a vengeance, as
one of the fundamental notions—dharma—of the new Brahmanical worldview
shaped in response to various non-Brahmanical ethical and societal counterpro-
posals of mainly ascetic and antiritualistic origin. From its early literal meaning
of ‘a support, fundament’, dharma evolved into a broader concept covering in its
semantic range law, morality, social obligations and religious duties.® It grew up
together with the literature genre of dharmasastra dedicated to theoretical sys-
tematization, categorization and detailed analysis of all aspects of law, justice
and morality of the Aryan society from the perspective of Brahmins—first in the
textual group of dharmasiitras, and then developed in various smytis. Almost at
the same time there gradually® took shape an accompanying and quite innovative

4 Cf. Paul Horsch, ‘From Creation Myth to World Law: the Early History of Dharma’,
in Patrick Olivelle (ed.), Dharma: Studies in its Semantic, Cultural and Religious History,
Sources of Ancient Indian Law, New Delhi: Motilal Banarsidass, 2009, pp. 1-26; Paul
Hacker, ‘Dharma in Hinduism’, in Olivelle (ed.), Dharma: Studies, pp. 475-492; and in
particular Patrick Olivelle ‘The Semantic History of Dharma: the Middle and Late Vedic
Periods’, Journal of Indian Philosophy, vol. 32, issue 5-6 (2004), pp. 491-511 (= in
Olivelle (ed.), Dharma: Studies, pp. 69—89); also very important observations by Albrecht
Wezler, ‘Dharma in the Veda and the Dharmasastras’, Journal of Indian Philosophy,
vol. 32, issue 5-6 (2004), pp. 629-665 (= in Olivelle (ed.), Dharma: Studies, pp. 207—
232).

5 On the history of the term, see the volume edited by Olivelle, Dharma: Studies, and,
in particular in our context, the article by Wezler, ‘Dharma in the Veda’.

6 Patrick Olivelle, ‘Epistemology of Law: dharmapramana’, in: Hindu Law: A New
History of Dharmasastra, ed. Patrick Olivelle and Donald R. Davis, Jr., The Oxford His-
tory of Hinduism, Oxford: Oxford University Press, 2018, pp. 49—59. Also Donald R.
Davis, Jr., The Spirit of Hindu Law, Cambridge: Cambridge University Press, 2010,
pp- 25-33.
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trait of reflection on and identification of the valid sources of knowledge of this
newly reframed dharma.’

1.1. The dharma-miilas

The epistemological reflections were construed as pointing towards the roots
(miutlas)y—in the sense of valid sources, cognitive causes and truth criteria—of
learning about and recognizing dharma (or adharma). The earliest, arguably, of
the texts that found it necessary to mention the dharma-miilas, declared either
the Veda or the socially approved norms and practices as the main set of moral
and legal instructions, with any other dharma sources being subordinate to the
primary one. According to the Gautama-dharmasiitra (GDhS, the middle of the
3rd century BCe®), the Veda constitutes the main epistemic root of dharma, while
important, too, are the tradition (smyti) and habits (sila) of ‘those who know the
Veda’ (tad-vid). On the other hand the Apastamba-dharmasiitra (ADhS, the
beginning of the 3rd century Bce!'?) declares the ‘agreed-upon normative practi-
ces’ as dharmas, in plural, on which authority (pramana) belongs to the collec-
tive opinion of dharma experts (dharma-jiia), and to the Vedas (vedasca).!!
Thus, from the very beginning of the epistemological considerations on dharma,
there is the opposition between the ultimate authority of the Veda and the
approved practices and considered normative customs of the ethical elite, i.e. we
observe some balancing between canonized textual instruction (as mediated in its
instructive role by educated experts) and traditional practices (as represented and
followed by educated experts). The experts’ role in both approaches was deci-

7 Olivelle, ‘Epistemology of Law’, p. 50.

8 See Patrick Olivelle, Dharmasiitras: The Law Codes of Apastamba, Gautama, Bau-
dhayana, and Vasistha. Annotated Text and Translation, Delhi: Motilal Banarsidass, 2000,
p- 9.

9 Cf. Olivelle, Dharmasitras, 120—121: ‘The source of Law is the Veda, as well as the
tradition and practice of those who know the Veda’ (vedo dharma-miilam /1/ tad-vidam ca
smyti-Sile /2/).

10 See Olivelle, Dharmasiitras, p. 10.

11 Apastamba-dharmasitra 1.1.1-3. Olivelle, Dharmasiitras, pp. 24-25: ‘And now we
shall explain the accepted customary Laws, the authority of which rests on their accept-
ance by those who know the Law and on the Vedas.” (athdtah samaydcarikan dharman
vyakhyasyamah /1/ dharma-jiia-samayah pramanam /2/ vedas ca /3/). See also Olivelle,
‘Epistemology of Law’, pp. 50-51 (‘Now, then, we shall explain the dharmas derived
from agreed-upon normative practice. The authority is the agreement of those who know
dharma; and the Vedas’).
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sive, however different was their epistemic grounding, in terms of the degree of
their cognitive dependence on and subordination to the Veda, which question
would become fundamental in the tradition of Mimamsa (see below).

The two dharmasitras would also provide the incentive for subsequent
doubts and discussions on the status of normative practices and customs, a repre-
sentation of which we will look at below, but meanwhile, a couple of centuries
later, around 100-200 cE one text of the younger generation of dharmasastra
treatises—smytis—gained its final shape. It provided the Brahmanical world with
the classical formulation of the dharma-miilas concept. The Manava-dharmasas-
tra (MDhS), i.e. Manu-smyti, approaches the epistemology of dharma in the
beginning of its second chapter. By way of a short introduction, in the very first
Sloka the text enjoins: ‘Learn the Law [dharmas] always adhered to [sevitah] by
people who are erudite [vidvadbhih], virtuous [sadbhir] and free from love and
hate [advesaragibhih], the Law assented to [abhyanujiiato] by the heart [hrday-
ena]’.'2 The main point in the verse is the proper educational, moral and spiritual
formation of people who are to be followed in the matters of dharma, and clearly
the focus is on their actions and practices as the instruction on dharma. The emo-
tional control aspect expressed in the MDhS is also significant, it would come
back in Kumarila’s analysis of the problem——conscious dharmic decisions are
and should be independent from emotional trappings. It is not surprising then
that at this point the text of MDhS comes with a short ‘excursus’!3 on the subject
of desire—kama—which is not commendable but which, on the other hand,
prompts all human activity, including ritual. Immediately afterwards, the MDhS
offers the classical formula of the four!* sources of the knowledge of dharma:
‘The root [milam] of the Law [dharma] is the entire Veda [vedo ’khilo]; the tra-
dition and practice [smyti-sile] of those who know the Veda [tad-vidam]; the con-
duct [acaras] of good people [sadhiinam]; and what is pleasing [tustir] to oneself
[atmanas]’.'> To make it clearer, the MDhS 2.10 explains that as smyti one

12 Patrick Olivelle, Manus Code of Law: A Critical Edition and Translation of the
Manava-Dharmasastra, New Delhi: Oxford University Press, 2006, pp. 94, 403-405.
MDAhS 2.1: vidvadbhih sevitah sadbhir nityam advesa-ragibhih / hydayendbhyanujiidto yo
dharmas tam nibodhata. All over the article any Sanskrit terms in square brackets in quo-
tations were added by myself.

13 Olivelle, Manu's Code, p. 94.

14 The number of the sources in this verse and their interpretation became the topic of
discussion. Here I follow the Manusmyti itself (MDhS 2.12) and the perspective of
Kumarila’s Mimamsa.

15 Olivelle, Manu's Code, p. 94 (p. 404: MDhS 2.6: vedo ’khilo dharma-miilam smyti-
Sile ca tadvidam / dcaras caiva sadhiinam atmanas tustir eva ca). Cf. also Wezler,
‘Dharma in the Veda’.
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should understand dharmasastra.'s The verse MDhS 2.6 is repeated in a slightly
different wording in 2.12: ‘Veda, tradition [smytih], the conduct of good people
[sad-dcarah], and what is pleasing [priyam] to oneself [svasya ... atmanah]l—
these, they say, are the four [caturvidhani] visible [saksad] marks [laksanam] of
the Law [dharmasya]’.'” The second formulation, with its clear epistemological
perspective, enumerating Veda, smyti, sadacara and atmanah priyam as the sour-
ces of valid knowledge of dharma, would become the main point of reference for
the parallel Brahmanical tradition, devoted to Vedic ritualistic exegesis and her-
meneutics, i.e. MImamsa, from which we would have also the earliest comments
known to us on this section of the MDhS.

1.2. Mimamsa

The author of the comments and a long, detailed analysis of the concept of the
four dharma-miilas was Kumarila-bhatta, one of the main figures in the tradition
of Mimamsa, who very much respected the MDhS, considered it among the cate-
gory of authoritative smyti (as the dharma source), and often referred to and quo-
ted it in suitable contexts. Mimamsa, the intellectual current of Vedic ritualistic
exegesis, most probably originated around the time of brahmana literature,
manifesting the same interest—to explain and interpret the intricacies of Aryan
rituals. Focused on language and its capacities, especially the word of the Veda,
the current culminated in the huge collection of the Mimamsa-sitras (MS) by
Jaimini (c. 450-250 BcE?'8) for which centuries later some Sabara (c. 4-5th cE)
composed a commentary, the Sabara-bhasya (SBh). This text some hundred or
two years later would go on to inspire commentaries on the MS via the SBh by
Kumarila.

The main subject of considerations for Mimamsa is, in fact, dharma, under-
stood and interpreted by the MS first of all—as one can expect, considering the
origins of the tradition—in a ritualistic light, as a ritual duty, sacrificial activi-

16 Olivelle, Manu’s Code, p. 94, MDhS 2.10 ab: ‘Scripture’ should be recognized as
‘Veda’, and ‘tradition’ as ‘Law Treatise’ (p. 404: Srutis tu vedo vijiieyo dharmasastram tu
vai smytih).

17 Olivelle, Manu's Code, p. 94, MDAhS 2.12 (p. 405: vedah smytih sad-acarah svasya
ca priyam atmanah / etac caturvidham prahuh saksad dharmasya laksanam).

18 Cf. Verpoorten, Mimamsa Literature, p. 5.
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ties'? to which one is enjoined, directing one to the realm above and into the
afterlife.20 The dharma direction and instruction is provided by the Veda, or pre-
cisely by one category of Vedic speech—ritual injunctions (codana). Therefore,
after the initial introduction to dharma in the ritual context and its domain, the
MS analyse the text of Vedic corpus in general terms, identifying its various
components and their functions, emphasizing the fundamental role of Vedic
injunctions. However, other portions of the Vedas (like arthavada and mantra,
etc.) are also argued to be authoritative, because though secondary, they add a
supportive value to the Vedas and follow them (see also below). Next, logically,
the MS and the SBh broach the important topic of the sources of dharma and
their authoritativeness, independent (as in the case of sruti that is the Veda) or
relative to, i.e. dependent on, sruti (as in the case of smyti, acara). The SBh focu-
ses its attention on smyti (i.e. ‘[traditions transmitted by] memory’), in a way
neglecting the dcaras completely. However, a propos this very context, ad MS
1.3.7, there is a large portion of the Tanmtravarttika commentary by Kumarila-
bhatta, and he refers back in his analyses to the dharma-miilas of the MDAhS and
earlier dharmasiitras. The first question then is of the reliability or not of the so-
called sad-acaras. This will be understood in the TV as satam acaras, that is
practices, customs of the good, moral people, interpreted as sista, i.e. the educa-
ted representatives of arydvarta-nivasins, inhabitants of arydvarta.!

19  On dharma in the MS, cf. Clooney, X. Francis, S.J., Thinking Ritually: Rediscover-
ing the Piarva Mimamsa of Jaimini, Publications of the De Nobili Research Library,
vol. 17, Vienna: Sammlung De Nobili, 1990, pp. 149-161.

20 On various problems related to the changing interpretation of the term dharma, see
Wezler, ‘Dharma in the Veda’, 2004; and Kiyotaka Yoshimizu, ‘Kumarila and Medhatithi
on the Authority of Codified Sources of dharma’, in Devadattiyam: Johannes Bronkhorst
Felicitation Volume, ed. Francois Voegeli, Vincent Eltschinger, Danielle Feller, Maria
Piera Candotti, Bogdan Diaconescu and Malhar Kulkarni, Bern: Peter Lang 2012,
pp- 644-646.

21 Cf. TV ad MS 1.3.10 (p. 1491t.).
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2. The examination of not so moral practices among the good (TV ad
MS 1.3.722)

Kumarila introduces the discussion on sad-acaras®* with reference to the task of
the accomplishment of the three ends of man (fri-varga).?* He states that it is
pointed out ‘that there is some doubt about dharmatva in reference to the educa-
ted (sista) people who display behaviour mixed with its [= dharma’s] opposite,
because it would be as observing [something which does] not inspire confiden-
ce’, like, for example, ‘an ill person [listening to] a doctor doing himself unrec-
ommended things’. And yet—because of the possible roots of sad-acaras in the
Vedas?5—if some action is considered dharma, one should first look up to the
Veda for possible teaching on the action, and in case there is no direct injunction,
then one has to examine whether the action does not contradict all other teach-

22 The text of the TV has not been critically edited yet, some significant inroads in this
direction have been made by Kunio Harikai (‘Sanskrit text of the Tantravarttika Adhyaya
1, Pada 3, Adhikarana 4—6. Collated with six Manuscripts’, South Asian Classical Studies,
no. 4 (2009), pp. 359-396). Here the text of the edition Srimajjaiminipranitam
Mimamsadarsanam, vol. 2 (ed. Subbasastri, Anandasramasamskrtagranthavalih, no. 97,
Poona: Anandasramamudranalaya, 1929; cf. also SARIT), was verified against the publi-
cations by Harikai, Tantravarttika and Pandurang Vaman Kane, The Vyavaharamayikha
of Bhatta Nilakantha with an Introduction, Notes and Appendices, Poona: Bhandarkar
Oriental Research Institute, 1926. All the translations of the TV (with a few exceptions of
identified quotations from sources already translated into English) are mine. The whole
TV was translated, or rather paraphrased, with generous comments into English by
Ganganatha Tha (Kumarila Bhatta: Tantravarttika, A Commentary on Sabara’s Bhasya on
the Purvamimamsa Sitras of Jaimini, vol. 1, Delhi: Pilgrims Book Pvt. Ltd., Reprint,
1998) already in 1924.

23 The portion has recently received more in-depth analyses, without, however, closer
discussions of Rama’s case, in Donald R. Davis, Jr., ‘On Atma-tusti as a Source of Dhar-
ma’, Journal of the American Oriental Society, vol. 127, no. 3, 2007, pp. 279-296; Dome-
nico Francavilla, The Roots of Hindu Jurisprudence. Sources of Dharma and Interpreta-
tion in Mimamsa and Dharmasastra, ed. Oscar Botto, Torino: Corpus Iuris Sanscritorum
et Fontes Iuris Asiac Meridianae et Centralis—A Series on Social and Religious Law,
vol. 7, 2006, pp. 161-162; and Yoshimizu, ‘Kumarila and Medhatithi’, p. 648.

24 TV: atra sad-dacaran udahytya tri-varga-siddhy-artham vicaryate. The expression t7i-
varga used does not necessarily mean that Kumarila would not consider moksa as another
aim of human life. He mentioned precisely moksa beside dharma in an earlier portion of
the TV ad MS 1.3.2, as well as all four purusdrthas in the TV ad MS 1.2.7. But, indeed,
he did not seem to find this idea required yet from the Mimamsa perspective. Cf. also his
commentary on the initial portion of MS, Slokavarttika 5(sambandhéksepa-parihara).

25 TV ad MS 1.3.7 (p. 124): tad-viparita-samkirna-vyavaharisu Sistesv apy apathya-
kari-vaidydtura-vad — avisrambhaniya-caritatvat  sambhavyamana-veda-milatvac — ca
dharma-samsayam darsayitva.
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ings of the Veda. In this light, any acts controversial in dharmic terms should be
considered adharma. Human practices and customs are then dependent on the
Veda in their dharmic value. This introduction sets the starting point of the analy-
sis: the word sad-acara, interpreted as a fatpurusa compound, has two compo-
nents—°‘customs, practices’ (d@caras) on the one hand, and sat (sant) understood
as sista, ‘educated; a moral authority’ on the other. And the puarva-paksa will
criticize the two compound members separately, recalling the two earliest dhar-
mastitras.?

2.1. The Prima Facie View (pirva-paksa)

Reliance on sad-acaras as the source of dharma is high-risk ‘because’, as the
prima facie view observes, ‘one can see (cases of) violation of dharma among
practices of good men, as well as (excesses of) recklessness of such great [fig-
ures], beginning with Prajapati, Indra, Vasistha, Visvamitra, Yudhisthira, Krsna-
Dvaipayana, Bhisma, Dhrtarastra, Vasudeva and Arjuna, as also of many [men]
of today’.?” Kumarila thus recalls in this statement earlier dharma masters.
Already the Apastamba-dharmasitra (11.13.7-9) states that ‘7. Transgression
[vyatikramah] of the Law [dharma] and violence [sa@hasam] are seen among peo-
ple of ancient times. 8. They incurred no sin on account of their extraordinary
power [tejo-visesena]. 9. A man of later times who, observing what they did,
does the same, perishes’.?8 While the Gautama-dharmasitra (1.3) teaches:
‘Transgression of the Law and violence are seen in great men. They do not con-
stitute precedents, however, on account of the weakness of the men of later
times’.2 And Kumarila’s pirva-paksa speaker will take the description ‘great’
(mahat of the GDhS) and ‘of ancient times’ (piirva of the ADhS) quite literally,

26 Cf. Pandurang Vaman Kane, History of Dharmasastra (Ancient and Mediaeval Reli-
gious and Civil Law), vol. 3, Poona: Bhandarkar Oriental Research Institute, 1973, p. 845.
27 TV ad MS 1.3.7 (p. 124): sad-dcaresu hi dysto dharma-vyatikramah, sahasam ca
mahatam prajapatindra-vasistha-visvamitra-yudhisthira-kysna-dvaipayana-bhisma-
dhytarastra-vasudevarjuna-prabhytinam bahiinam adyatanam ca.

28 Olivelle, Dharmasitras, pp. 92, 93 (drsto dharma-vyatikramah sahasam ca
pirvesam 7/ tesam tejo-visesena pratyavayo na vidyate /8/ tad-anviksya prayuiijanah
sidaty avarah /9/).

29 Olivelle, Dharmasitras, pp. 120-121 (drsto dharma-vyatikramah sahasam ca
mahatam na tu dystdrthe 'vara-daurbalyat /3/).
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coming up with the following list of various timeless and great figures who hap-

pened to act in a way, at least apparently, adharmic3°:

1)  ‘First, Prajapati violated dharma, because he performed adharma in the
form of approaching (sexually someone who was) unapproachable, as it is
said: “Prajapati came to his daughter Usas™’ 3!

2)  ‘The violation of dharma by Indra, too, (is known, which took form in his
approaching (sexually) Ahalya, the lawful wife of Gautama)’,32

3) ‘as well as the violation of dharma by Nahusa—while taking his (i.e.
Indra’s) position—because of his assault on the other’s wife’.33

4)  ‘Similarly, (there is the case of) Vasistha’s recklessness, who, pained with
grief [on the death of his hundred] sons, (attempted) to abandon his life by
entering water’ 34

5)  ‘And Vi$vamitra helped a Candala (Trianku) to perform a sacrifice’.3’

6)  ‘(There is also) Puriiravas’ deed, (who,)

7)  like Vasistha, (thought of taking his life, when Urvagi left him)’.36

8)  ‘(Also) the fault of Krsna Dvaipayana—who was under the vow of perpet-
ual celibacy—of begetting the issue with the wives of (his younger
brother) Vicitravirya’.3”

30 For the list of all the episodes, with possible literary sources, see Kane, History of
Dharmasastra, vol. 3, pp. 845-848.

31 TV ad MS 1.3.7 (p. 124): prajapates tavat ‘prajapatir usasam abhyait svam duhitar-
am’ ity agamydgamana-ripad adharmdcarandad dharma-vyatikramah. Cf. Aitareya-
brahmana (TITUS) 1.33.1: Prajapatir vai svam duhitaram abhyadhyayad, divam ity anya
ahur Usasam ity. On the quotations from the Aitareya-brahmana already in the
Mimamsasiitra, see D.V. Garge, Citations in Sabara-bhasya (A Study), Deccan College
Dissertation Series, Poona: Deccan College, 1952, p. 124.

32 TV ad MS 1.3.7 (p. 124): indrasydpi [gautama-dharma-patny-ahalydgamana-riipo
dharma-vyatikramo bodhyah]* [*An editorial insertion (?) in the edition of Srimajjaimini-
pranitam Mimamsadarsanam as reported by SARIT, absent in the sources examined by
Harikai.]

33 TV ad MS 1.3.7 (p. 124): tat-padasthasya ca nahusasya para-dardbhiyogad
dharma-vyatikramah.

34 TV ad MS 1.3.7 (p. 124): tatha vasisthasya putra-Sokdrtasya jala-pravesatma-tyaga-
sahasam.

35 TV ad MS 1.3.7 (p. 124): visvamitrasya ca candala-yajanam.
36 TV ad MS 1.3.7 (p. 124): vasistha-vat puriiravasah prayogah.
37 TV ad MS 1.3.7 (p. 124): krsna-dvaipayanasya grhita-naisthika-brahma-caryasya

vicitravirya-daresv apatyotpadana-prasangah.
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9)  ‘And Bhisma’s (case of) living contrary to all asrama and dharma (rules).
And though he did not have a wife, he performed sacrifices, like Rama’.38

10) ‘Similarly, blind Dhrtarastra’s sacrificing by means of the wealth amassed
by his brother Pandu is (an instance of) acting without entitlement (neither
to perform sacrifices nor to take his brother’s means)’.3°

11) ‘It is the same with Yudhisthira’s marriage with the girl (that had been)
won by his (younger) brother (Arjuna), and telling a lie with the motive of
causing the death of a brahmana—(his own) teacher’.40

12) ‘(Also) the marriages of Vasudeva and Arjuna with their (maternal)
uncles’ daughters (which is prohibited), Rukmini and Subhadra (respec-
tively). Both [men also are said to] have continued drinking alcohol until
vomiting, as it is said: “I have seen both of them, Ke$ava and Arjuna, vom-
iting wine””. 4!

This choice of figures suspicious morally at some point in their lives or activities
is quite striking. These are all rather divine personalities, either straightforward
gods or powerful seers, or heroic epic characters of (semi-)divine origins, quali-
fied by the adjective mahat. These are not normal, ordinary people respected for
their education and moral integrity—as one would expect in a discussion on sad-
acara—who might have made some moral misstep. These are characters from
textual sruti and smyti sources, elements of the two first dharma-miilas, belong-
ing to the realm of Vedic speech or to its subordinate and dependent smyti cate-
gory compositions. The latter, according to Kumarila, include also itihasa and
puranas, i.e. the (Maha)bharata and the Ramayana, too. The role of narratives in
those sources is, among others, to inspire and guide, by praising (stuti) or
reproaching, deprecating (ninda) narrated actions, situations or characters, help-
ing in this indirect way to encourage dharmic activities.*?

38 TV ad MS 1.3.7 (p. 124): bhismasya ca sarvasrama-dharma-vyatirekendavasthanam /
apatnikasya ca rama-vat kratu-prayogah.

39 TV ad MS 1.3.7 (p. 124): tathdndhasya dhytardstrasyéjya pandv-arjitair dhanair ity
anadhikyta-kriya.

40 TV ad MS 1.3.7 (p. 124-125): tatha yudhisthirasya kaniyvo ’rjita-bhraty-jaya-
parinayanam dcarya-brahmana-vadhdrtham anyta-bhdasanam ca.

41 TV ad MS 1.3.7 (p. 125): vasudevarjunayoh pratisiddha-matula-duhitr-rukmini-sub-
hadra-parinayanam, ubhau ‘madhv-asava-ksibav’ iti surd-pandcaranam. Cf. MBh
5.058.5: ubhau madhv-asava-kstbav ubhau candana-riisitau / ekaparyanka-sayanau
drstau me kesavdrjunau.

42 See TV ad MS 1.2.7; as well as SV 5(sambandhdksepa-parihara)64—65.
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Thus, the warnings from the old dharmasiitra teachers against any blind fol-
lowing in the footsteps of great men are tested and used by Kumarila in his
examination of the role of narrative, non-injunctional illustrations. But it does
not mean that Kumarila limits his investigations of sad-dcara to sruti and smyti
examples only. Immediately after this passage, still in the pirva-paksa, under the
same MS 1.3.7, he discusses various contemporaneous practices and ways of liv-
ing, thus focusing on the second component of the compound sad-acara. Here is
the difference—sruti and smyti are not considered by him as some historical
sources of information on how people once lived; sruti and smyti are ahistorical
in the perspective of Mimamsa. However, the world around Kumarila was a
source of information in his time, and as such could be discussed. There is a lon-
ger review of various (especially morally controversial) regional practices and
customs (dcaras) in the text, with a fascinating analysis of the fourth dharma-
miila, 1.e. atmanas tustir or atmanah priyam, but at some point Kumarila returns
to our controversial illustrations and presents his siddhdnta.

2.2. The Refutation—siddhdnta

In the beginning of his siddhdnta, Kumarila offers a general definition of dhar-
mic acts, contrasting them with two other spheres of tri-varga: these are such
actions and practices that are performed or pursued by good people (sadhu) not
because of their bodily needs (Sarira-sthiti) or pleasures (sukha), nor for material
gain (artha), but for the reason that such acts or practices are considered and are
performed as dharma by the educated (sista). These are actions and practices
enjoined by the Veda (vaidika), such as offerings, recitations, sacrifices, obla-
tions to forefathers and deities, religious practices and observations, etc. etc., all
based directly or indirectly on the Veda (sastra).*> In this light, we should con-
template Kumarila’s explanations on the above list of possibly adharmic misde-
meanours.

By way of introduction and announcement of his return to the enumerated
excesses, Kumarila reminds us, firstly, that the point of the critique of sad-acara
was the difficulty of relying on any person’s, even great and of ancient times,
propensity to act in matters of dharma always and exclusively according to

43 TV ad 1.3.7 (p. 126): drsta-karana-hinani yani karmani sadhubhih / prayuktani pra-
tiyeran dharmatvenéha tany api. sarira-sthitaye yani sukhdrtham va prayuriijate / arthdr-
tham va na tesv asti sSistanam eva dharma-dhih. dharmatvena prapannani Sistair yani tu
kanicit / vaidikaih partr-samanyat tesam dharmatvam isyate / pradanani japo homo maty-
yajiiddayas tatha (...) na sastrad rte kimcid asti.
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dharma rules, and he implies, secondly, that (in)correct interpretation of various
narrative portions in the sruti and smyti sources was also relevant to the question.
He observes:

But as for (the objection in the case of) Prajapati that he ‘approached (sexu-
ally) his own daughter Usas’, (or that) ‘Indra was the paramour/destroyer of
Ahalya MaitreyT’—because of these and others illustrations, as well as illustra-
tions from itihdsa, for those who perceive transgressions of dharma in the
practices of the good, the authoritativeness of the practices of the good (as
dharma-miila) is difficult to apprehend.**

To the above-mentioned this is replied: There will be no wrong here, either [a]
because of the similarity only to sruti (teaching dharma, while the real purport
is different), or [b] because human beings (only) are prohibited (to commit
such things), or [c] (because it was redeemed) by force of the power of austeri-
ties, or [d] it (can and) will be explained in such a way that there would be no
contradiction (with dharma).*>

These four paths of explication from the perspective of textual hermeneutics are
used by Kumarila in the case analysis below, but they do not cover all the cases.
Some of the narrative incidents, often caused by strong emotions [e], are judged
straightforwardly as adharmic; some other were reported by their own narration
sources as acts punishable and punished, which Kumarila recalls. The two latter
groups are, indeed, dharma-viruddha, violating the dharmic rules. Yet, the others
are explained away with reference to the above vindication schema:

Ad 1) ‘Firstly, Prajapati is called Aditya (the Sun), because he is appointed to
protect the creation (praja-palanddhikara). And, [as the Sun] rising at the time
of the break of day, at dawn, he approaches Usas (Dawn). She is born precisely
because of his arrival, thus she is designated his daughter; and because of his
shooting at her with his seeds, called red rays, there is a metaphorical expres-
sion (upacara) here of a union of a man and a woman’.*6

44 TV ad MS 1.3.7 (p. 129): yat tu prajapatir usasam abhyait svam duhitaram iti aha-
lydyam maitreyyam indro jara asid ity evam-dadi-darsandd itihdsa-darsandc ca
Sistdcaresu dharmdtikramam pasyadbhih sistacara-pramanyam dur-adhyavasanam iti.

45 TV ad MS 1.3.7 (p. 129): tatrocyate—sruti-samanya-matrad va na doso tra
bhavisyati / manusya-pratisedhad va tejo-bala-vasena va // yatha va na viruddhatvam
tathd tad gamayisyati. See also Davis, Jr., ‘On Atma-tusti’, p. 289.

46 TV ad MS 1.3.7 (p. 129): prajapatis tavat praja-palanddhikarad aditya evocyate / sa
cdrunodaya-velayam usasam udyann abhyaita, sa tad-agamandd evopajayata iti tad-
duhitytvena vyapadisyate. tasyam cdruna-kirandkhya-bija-niksepat stri-purusa-yoga-vad
upacarah.
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Ad 2) ‘In the same way, the One of the United Energy (samasta-tejah) who is
called by the word “Indra”, being the cause of the ultimate sovereignty (para-
maisvarya-nimitta), the very Sun (Savitr), destroys (jiryati) [the night]—
because he is the reason of the decomposition in the form of disappearance of
the night (ratri) being called by the name “Ahalya”, for at day she is dissolved
(ahani liyamanataya) (by the Sun); thus the very Aditya, i.e. by whom exactly
risen [all this happens], is called “the consumer of Ahalya” (ahalya-jara); not,
however, because of any deviation (of his from dharma) with someone else’s

wife (para-stri-vyabhicara)’ 4’

Ad 3) ‘Nahusa, on the other hand, indeed, on account of his desiring of anoth-
er’s (i.e. Indra’s) wife, immediately afterwards suffered [the punishment of
being turned into] a large black snake (kaldjagara), with his own immoral
behaviour well known. And it is well known how Saci gained her power
obtained by separation from her husband, born of the excellence of merit
caused by her devotion to him’.#8

Ad 4) ‘The action (i.e. a suicide attempt) of Vasistha, too, which [he commit-
ted] under confusion in his grief for sons (putra-soka-vyamoha-cestita),
because it (i.e. the action) also had other causes, [it does not give rise to any]
confusion on the subject of dharma at all’.*® ‘For only those practices of the
good which are performed with the understanding of moral merit would fall
into the [category] of dharma ideal. While such actions which are perceived as
caused by desire, anger, avarice, confusion, grief, etc., will turn into a contra-
diction of that which is enjoined’.>

Ad 5) ‘Thus, also that action of Vi§vamitra, who mounted the power acquired
by austerities, which, too, was proceeded by passion and hatred, does wear off,
[as he], following the principle that might is right, performed great austerities,
by which [his faults] were brought to destruction, or his sins purified some
other time by way of penances. For [those] of a feeble (ascetic) heat (tapas), it

47 TV ad MS 1.3.7 (p. 129): evam samasta-tejah paramaisvarya-nimitténdra-sabda-
vacyah / savitaivdhani liyamanataya ratrer ahalya-sabda-vacyayah ksaydatmaka-jarana-
hetutvaj jiryaty asmad anenaivoditenéty aditya evdhalyajara ity ucyate / na tu para-stri-
vyabhicarat.

48 TV ad MS 1.3.7 (pp. 129-130): nahusena punah para-stri-prarthana-nimittanan-
tara-kalajagaratva-praptyaivdatmano durdcaratvam prakhyapitam / Sacyas ca pati-bhakti-
nimitta-punyadtisaya-janita-tan-nirakarandvapta-prabhava-labhah khyata eva.

49 TV ad MS 1.3.7 (p. 130): vasisthasydpi yat putra-soka-vyamoha-cestitam / tasyipy
anya-nimittatvan naiva dharmatva-samsayah.

50 TV ad MS 1.3.7 (p. 130): yo hi sad-dacarah punya-buddhya kriyate, sa dharmadar-
Satvam pratipadyeta / yas tu kama-krodha-lobha-moha-sokddi-hetutvendpalabhyate, sa
yatha-vidhi-pratisedham vartisyate.
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would lead to the loss of their life (atman), like eating of the leaves etc. of a
great banyan (would be fatal) to elephants’.>!

Ad 6) and 7) Puriiravas’ case, just like Vasistha’s suicide attempts, did not
seem to Kumarila to require additional explanation.

Ad 8) ‘Neither Dvaipayana did anything wrong (atiduskaram), (when) he
begot sons with the wife of his (half-)brother, from his mother’s side—follow-
ing the precept (@gaman) that “on one’s guru command a widow may wish to
have children with [husband’s] younger brother, urged by guru; (however, she)
should not pass beyond the time for procreation (yfu)”>>—[especially that it
was mitigated] by the power of austerities (he had) performed before and
would perform later (prak-kyta-pascat-karisyamana-tapo-balena). Anyone
else, who be able to accomplish such ascetic power, would also do exactly
that’.33

Ad 9) ‘While in the case of Rama’s and Bhisma’s completion of sacrifices
(vaga-siddhih): they required wives only for sacrificial purposes of the
moment (vidyvamana-dharma-matrdrtha-darayor), on account of (their respec-
tive) love (sneha; for Sita in the case of Rama) and devotion to father (pity-
bhakti; in the case of Bhisma); as well as they evidently had paid their debts to
forefathers by having (directly or indirectly) children (vyavahitipatya-kyta-
pitr-anynyayor); [and in the case of Rama] the producing of the golden
(hiranmayr) [image of] Sita, with the fear of people’s gossip, had the purpose
of dispelling [people’s] suspicions of his lack of kindness towards abandoned
Stta (tvakta-sitagatanysamsydabhavasanka-nivytty-artham) (or rather: of his
lack of kindness towards Sita abandoned with the fear of people’s gossip, see
below, in section 3.)’.5

51 TV ad MS 1.3.7 (p. 130): tena visvamitrasydpi yad raga-dvesa-pirvakam api tapo-
baldradhasya caritam, tat sarvam balavatah pathyam ity anena nydyena mahanti ca
tapamsi kytva tani ksayam nayata uttara-kalam va papa-visuddhim prayas-cittaih prati-
kurvanasya jiryaty api / manda-tapasam tu gajair iva maha-vatakdsthadi-bhaksanam
atma-vinasayaiva syat.

52 Cf. Gautama-dharmasiitra 18.4-5 (Olivelle, Dharmasiitras, pp. 166-167): apatir
apatya-lipsur devarat (4). Guru-prasiita nartum atiyat (5); “When her husband is dead,
she may seek to obtain offspring through her husband’s brother after she has been
appointed to the task by the elders. She should not have sex with him outside her season’.

53 TV ad MS 1.3.7 (p. 130): dvaipavanasydpi, ‘guru-niyogad apatir apatya-lipsur
devarad guru-preritad rtum atiyat’ ity-evam-agaman matr-sambandhad bhratr-jaya-
putra-jananam prak-kyta-pascat karisyamana-tapo-balena ndtiduskaram / anyo ‘pi yas
tadyk-tapo-balo nirvahet sa kuryad eva.

54 TV ad MS 1.3.7 (p. 130): rama-bhismayos tu sneha-pity-bhakti-vasad vidyamana-
dharma-matrartha-darayor eva saksad vyavahitdpatya-kyta-pitr-anynyayor yaga-sidhih /
hiranmayi-sita-karanam lokdpavada-bhitya tyakta-sita-gatanysamsydabhavdsanka-nivrtty-
artham.
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‘And Bhisma—(in view of the principle:) “If among several brothers born to
the same father one gets a son, Manu has declared that through that son they all
become men who have sons’3—freed in this way from debts to his forefathers
by sons born by the wives (ksetraja) of Vicitravirya, might have entered a mar-
riage relationship for the purpose of a sacrifice only—thus it might also be
explained by way of presumption (arthdpatti)—(as it is) unheard of [him nor-
mally that he be able to act in any way immoral]’.>® ‘Or, how could he alone
(i.e., without wife) perform a sacrifice, although did not put down a rice-ball
even on the hand he knew to be his father’s for fear of transgressing a scripture
($astray’ >’

Ad 10) ‘Dhrtarastra, too, did also see at the time of the ritual, just like (he) saw
his sons through the favour of Vyasa (as presented) in the Ascarya-parvan®s.
As sriti (the Veda) states: seers are capable of cursing and offering favours.
Thus, just like he (Dhrtarastra) is known to be born blind because of such [a
rsi’s] saying, the same way it should be easily understood by presumption
(arthdpatti) that he could see for so long time (of a sacrifice), because it is
stated that he performed a sacrifice.

Or else, that sacrifice should be (understood) in the sense of offerings, gifts
(dana) only, as in: ‘sacrificing [is used in the sense of] worshiping gods, con-
necting [with a result], offering’>®. And sruti (the Vedas) teaches that offerings,
the practice of austerities, etc., have also the same results as rituals. For this
reason, (the mention of) the performance of rituals (by Dhrtarastra might be
meant) figuratively’.®

55 Olivelle, Manu's Code, p. 199, MDhS 9.182 (p. 780: bhratinam ekajatandam ekas cet
putravan bhavet | sarvams tams tena putrena putrino manur abravir).

56 TV ad MS 1.3.7 (p. 130): bhismas ca—bhratinam eka-jatanam ekas cet putra-van
bhavet / sarve tenaiva putrena putrino manur abravit ity evam vicitravirya-ksetraja-
putra-labdha-pitr-anynatvah kevalam yajidrtha-patni-sambandha asid ity arthdpattya-
nuktam api gamyate.

57 Translation by Yoshimizu, ‘Kumarila and Medhatithi’, p. 648. yo va pindam pituh
panau vijiidte 'pi na datta-van / Sastrdrthdtikramad bhito yajetaikaky asau katham.

58 Cf. Biihler, Kirste, Indian Studies. No. 2, p. 20.

59  Dhatupatha, bhvadayah 1002; cf. Dhatupatha of Panini with the Dhatvartha Praka-
Sika Notes by Kanakalal Sarma, The Haridas Sanskrit Series 281, Varanasi: The Chow-
khamba Sanskrit Series Office, 1969, p. 27.

60 TV ad MS 1.3.7 (pp. 130-131): dhytarastro ‘pi yad vyasdnugrahad ascarya-parvani
putra-darsana-vat kratu-kale ’pi dystavan eva / sapdnugraha-samartha hi maha-rsayah
Srityante / tad yathaiva tad-vacandd asav andho jato vijiiayate tathd yajiianusthana-vaca-
nat tavati kale dystavan ity arthdpattya su-jiianam.

yadva ‘yaja-deva-pija-samgati-karana-danesu’ iti dandartha evayam yajatir bhavisyati /
kratu-phala-samani ca dana-tapas-caranddiny api Sriiyante / tat-karanat kratu-
kriyopacarah.
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Ad 11) ‘And as for the mentioned violation [of the principle] of a wife of only
one [man] by the sons of Pandu, this also was presented as possible to be
explained away, like in the case of Dvaipayana. For the Dark One (Krsna)
arose from the middle of an altar in her (full) youth. And she was $ri; and Sri
does not [become] tainted by being enjoyed by many’.6!
‘Hence, exactly, it was said: “And this great wonder the seer declared.

A wonder surpassing the power of man.

That the beautiful bride of majestic might

Each day became a virgin again’”.
‘For such things do not happen among ordinary women. Therefore, it was said
that [she was] beyond humans. That is precisely why Vasudeva said to Karna:
“and on the sixth day Draupadi will approach you”. Because otherwise how
(someone being) the embodiment of authority (i.e. Vasudeva) could talk in this
way’.63
‘Or, one could explain, by [the use of] presumption (arthdpatti), (on account of
their normal) behaviour, that a number (of 5) of these same-looking Draupadis
figuratively [were spoken about] as one. Or else, the woman shall belong,
indeed, to Arjuna only; while the reputation of her being shared (by all five
brothers) was spread with the aim of (showing their) closeness’.%
‘Just as Draupadi, dragged into the centre of the (royal) assembly on the
instruction of Yudhisthira, immediately assumed an appearance of a menstruat-
ing woman to cause the disgrace of Dhrtarastra, having many sons, and to gain
recognition herself, the very same way she (could) show by the information
about (their) sharing (one wife) both (1) that unknowingly by people, she was
Sri only, being the wife solely of Arjuna, and (2) that the mutual certainty of
the close union (among Pandavas) had the aim to [leave] no room for any
attempt of division (among them)—because of the easy avoidance with such
and other (reasoning) options and because it was said that (any) behaviour

61 TV ad MS 1.3.7 (p. 131): ya cokta pandu-putranam eka-patni-viruddhata / sapi
dvaipayanenaiva vyutpadya pratipadita // yauvana-sthaiva kysna hi vedi-madhyat samut-
thitd / sa ca $rih Sris ca bhityobhir bhujyamand na dusyati.

62 J.A.B. van Buitenen, The Mahabharata. Book 1: The Book of the Beginning,
Chicago: University of Chicago Press, 1983, p. 376.

TV ad MS 1.3.7 (p. 131): ata eva coktam—idam ca tatradbhuta-riipam uttamam jagada
vipra-rsir atita-manusam / mahdnubhava kila sa su-madhyama babhiiva kanyaiva gate
gate "hani—iti. MBh 1.198.14; cf. Biihler, Kirste, Indian Studies. No. 3, p. 13.

63 TV ad MS 1.3.7 (p. 131): na hi manusisv evam upapadyate / tendtita-manusam ity
uktam / ata eva vasudevena karna uktah ‘sasthe ca tvam ahani draupadr paryupasthasya-
ti’ iti. itaratha hi katham pramana-bhitah sann evam vadet. Cf. MBh 5.138.15 rajanya
raja-kanyds capy anayantv abhisecanam | sasthe ca tvam tathd kale draupady upa-
gamisyati.

64 TV ad MS 1.3.7 (p. 131): athava bahvya eva tah sadysa-ripa draupadya
ekatvendpacarita iti vyavahardrthdpattya gamyate / yadva bharyarjunasyaiva kevalasya
bhavisyati / sadharanya-prasiddhis tu nischidratvaya darsita.
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caused by passion (or) avarice is not perceived as dharmic by the very experts,
there is nothing wrong here’.%%

‘Likewise, in the case [of Yudhisthira] telling lies, (which) was an element in
[the plot] to kill Drona, it is said that ‘some [recommend] penances also in ref-
erence to [wrongdoings] committed purposefully (kama-krte)’, and thus, in the
end, the asvamedha (sacrifice) was, indeed, done as a penance (by
Yudhisthira). That (act of telling lies) is not admitted as [an example] of the
practices of the good’.%¢

Ad 12) “While the [example] brought forward [of acting] contrary to the smyti
[regulations in the form of] drinking wine and marrying daughters of their
(respective) maternal uncles by Vasudeva and Arjuna, here the prohibition for
the members of three (higher) varnas concerns only (alcohol known as) sura
[which is produced] by transformation of food’.%’

‘Liquor is clearly the filth of various grains; sin is also called filth. Therefore,
Brahmins, Ksatriyas, and Vai$yas must not drink liquor’.%8

‘But madhu and sidhu are not prohibited for ksatriyas and vaisyas, because the
subject (of the prohibition) is a brahmana only, as it is said: “intoxication
(drinks) are always (prohibited) for a brahmana™.%°

‘Thus, that they both get drunk till vomiting wine is not at variance (with the
rules)’.”?

65 TV ad MS 1.3.7 (p. 131): yatha yudhisthirépadesat sabhd-madhyam aniyamanda
sahasaiva rajas-vald-vesam su-putrakasya dhytarastrasydyasa utpadayitum atmanam
prakhyapayitum draupadi kytavati tathaiva kevaldrjuna-bharyaya eva satyah Sritvam ca
Jjanenaviditam paras-para-samghatavisayam ca bheda-prayoganavakasdrtham darsayi-
tum sadharanya-prakhyapanam-ity-evam-adi-vikalpaih su-pariharatvad raga-lobha-kyta-
vavaharasya ca Sistair eva dharmatvenaparigrahasyoktatvad anupalambhah.

66 TV ad MS 1.3.7 (p. 131): tatha ca drona-vadhdnga-bhitanyta-vada-prayas-cittam
kama-krte ‘py eka ity evam ante 'py asvamedhah prayas-cittatvena krta evéti / na tasya
sad-acaratvabhyupagamah.

67 TV ad MS 1.3.7 (p. 131): yat tu vasudevdirjunayor madya-pana-matula-duhity-
parinayanam  smyti-viruddham — upanyastam  tatranna-vikara-surd-matrasya  trai-
varnikanam pratisedhah.

68 TV ad MS 1.3.7 (p. 132), MDhS 11.94-95: sura vai malam annanam pdapma ca
malam ucyate / tasmad brahmana-rdjanyau vaisyas ca na suram pibet [gaudi paisti ca
madhvi ca vijiieya trividha sura / yathaivaika tatha sarva na pdtavya dvijottamaih).
Olivelle, Manu's Code, p. 219 (11.94-95): ‘(94) Liquor is clearly the filth of various
grains; sin is also called filth. Therefore, Brahmins, Ksatriyas, and Vai$yas must not drink
liquor. [(95) It should be understood that there are three kinds of liquor: one made of
molasses, another from ground grain, and a third from honey. Just as drinking one of them
is forbidden to Brahmins, so are all.]’.

69 TV ad MS 1.3.7 (p. 132): madhu-sidhvos tu ksatriya-vaisyayor naiva pratisedhah
kevala-brahmana-visayatvat / ‘madyam nityam brahmanasya’ iti vacanat.

70 TV ad MS 1.3.7 (p. 132): tenébhau madhvdsava-ksibav ity avirudham.
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‘While, as for their marriages with daughters (of their respective) maternal
uncles—that is not [the case of action] contrary (to dharma), because of such a
linguistic custom (to call someone one’s) brother, etc., even when there is a
separation in terms of connection to mother’s sister’s daughter. Even though
Subhadra is called “Vasudeva’s sister”, on account of the fact that, as born,
Baladeva and Vasudeva, as well as Ekanamsa (are) enumerated as blood-rela-
ted (siblings), Subhadra [is either] [his] mother’s sister’s daughter (svasriya) or
his mother’s father’s sister’s daughter’s daughter—because such marriage is
permitted’.”!

‘And Kaunteya (Arjuna) would have violated [dharma], (had he married a
woman) born of Vasudeva; but there is no violation of it (dharma) in the case
(she was) born as a once removed relation’.”?

‘For as it was said somewhere else:

“Humans everywhere would follow in my wake, Partha”.7?

“Whatever the superior man does, so do the rest;

Whatever standard he sets, the world follows it””.74

‘How could he (Vasudeva) being the embodied ideal for the whole world dis-
play a (morally) repugnant behaviour? This way (Krsna’s) marriage to
Rukmini is also explained’.”

71 TV ad MS 1.3.7 (p. 132): yat tu matula-duhitr-parinayanam tayos tan-maty-svas-
rivdadi-sambandha-vyavadhane ’pi bhratrddi-vyavaharad aviruddham / yady api vasu-
deva-svaséti subhadra khyata, tathdpy utpattau baladeva-vasudevayor ekanamsayas ca
nijatvanvakhyanan maty-svasriya va subhadrd tasya maty-pity-svasriva duhita véti
parinayandabhyanujiianad vijiiayate. Cf. Pandurang Vaman Kane, History of Dharmasas-
tra (Ancient and Mediaeval Religious and Civil Law), vol. 2, pt. 1, Poona: Bhandarkar
Oriental Research Institute, 1941, pp. 459—460: ‘she was Vasudeva’s mother’s sister’s
daughter or was the daughter’s daughter of the sister of the father of Vasudeva’s mother’;
cf. also Kane, The Vyavaharamayikha, pp. 200-201.

72 TV ad MS 1.3.7 (p. 132): vasudevanga-jata ca kaunteyasya virudhyate / na tu vya-
veta-sambandha-prabhave tad-viruddhata.

73 W.J. Johnson, The Bhagavad Gita. A new translation by..., Oxford: Oxford Univer-
sity Press, 1994, p. 16: Bhagavadgita 3.23cd; MBh 6.25.23: mama vartmdanuvartante
manusyah partha sarvasah.

74 Johnson, The Bhagavad Gita, p. 16: BhG 3.21, MBh 6.25.21: yad yad acarati
Sresthas tat tad evétaro janah / sa yat pramanam kurute lokas tad anuvartate.

TV ad MS 1.3.7 (p. 133): yena hy anyatraivam uktam—mama vartmdnuvarteran
manusyah partha sarvasah / yad yad dcarati sresthas tat tad evétaro janah // sa yat
pramanam kurute lokas tad anuvartate // iti.

75 TV ad MS 1.3.7 (p. 133): sa katham sarva-lokddarsa-bhiitah san viruddhdcaram
pravartayisyati / etena rukmini-parinayanam vyakhyatam.
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2.3. Apologetical Vindication

At the outset, Kumarila introduced four possible solutions to the objections
voiced in the pitrva-paksa (see the introduction in I1.2 The refutation). The cases
of Prajapati and Indra come under the first one [a]: the phrases quoted should not
be read literally (sruti), they need to be understood figuratively (upacara). The
case of Draupadi could be put into the second category [b]—she is not an ordi-
nary woman; she is beyond humans and their rules do not bind her. A similar
case is Vasudeva. The third category [c] gathers all the cases of serious, again
almost inhuman austerities—when performed, they can redeem any moral fault
or adharmic behaviour. This indeed they do, as the characters recalled are per-
ceived as guilty of moral missteps, remedied by ascetical mortifications. The
most general is the fourth group [d]—situations which can be explained away
with the proper application of reasoning and dharmic knowledge, like the case of
Rama or Bhisma, for example. The last category [e], set in a very significant eth-
ical treatment, is a reference to ‘other causes’, other factors involved in some-
one’s given actions (cf. Ad 3). Strong emotions: desire, fear, avarice or grief,
cannot be treated, according to Kumarila, nor expected as any motivators for
dharmic acts. Their appearance and influence leads the actor out of the dharma
sphere (see table).

1) prajapates ... [a] sruti-samanya-matrad — upacara

2) indrasydpi...

3) nahusasya [e] anya-nimittatvan

4) vasisthasya ... [e] anya-nimittatvan

5) visvamitrasya... [c] tejo-bala-vasena

6) 7) vasistha-vat puriravasah ... | [e] anya-nimittatvan

8) kysna-dvaipayanasya ... [c] tejo-bala-vasena + [d] na viruddhatvam

9) bhismasya ... rama-vat [d] na viruddhatvam

10) dhytarastrasya ... [d] na viruddhatvam or [a] upacara

11) yudhisthirasya ... [b] manusya-pratisedhad + [d] na viruddhatvam
[c] tejo-bala-vasena

12) vasudevarjunayoh ... [d] na viruddhatvam

Firstly, according to Kumarila, not all or any actions, even of a great man, can be
categorized as dharma’s domain. Most everyday activities are dharmicly neutral,
not enjoined by the Veda or taught in smytis. Secondly, there is a clear lesson
emanating from the examples: desire, anger, grief or confusion do not lead to
dharma, quite the opposite. Thirdly, in all the incidents explained above, how-
ever, the acts in question do belong to the sphere of dharma and are then subject
to dharmic assessment: being either explainable otherwise as ultimately not
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adharmic, or considered without a doubt as adharmic, providing an example of
how human beings should not act, especially since they are not great figures of
immeasurable power. Kumarila quotes the reservation of the Apastamba-dhar-
masiitra towards contemporary people as contrasted with those ‘of ancient times’
who were able to follow dharma with impunity thanks to their ‘extraordinary
power’ (tejo-visesena) of ascetic or otherwise atonement.

On the other hand, the narrative examples are of great (mahat) figures,
mighty characters—by definition their actions cannot be seen, superficially even,
as adharmic: different norms ruled their actions, they had greater, superhuman
powers and could afford to act in ways morally hazardous. But proper textual
analysis of their stories and all the components of their characters can and should
demonstrate the true dharmic dimension of their actions. This is a clever way of
reversing the argument under discussion whether great heroes and epic charac-
ters should be followed and imitated, in view of their occasional dharmic mis-
takes. Here it is claimed that it is precisely because of their greatness and moral
integrity that nobody could possibly presume that they would be able to do any-
thing morally wrong. Thus, one has to assume by presumption (arthapatti) that
they did not, and that behind the story, in its background there are paths towards
a coherent, dharmic narration.

Rama’s illustration is rather interesting—Kumarila uses the trope of the
golden image of Sita assisting Rama in his rituals, but does not feel the need to
explain further how it was construed within the context of ritual requirements.”
The fact that Rama is included among the examples of dharmic ambiguities—
even if not directly, even if only at first as a comparison to Bhisma—is also sig-
nificant. This signals that at least at the time of Kumarila the hero could be per-
ceived as morally controversial, notwithstanding that the problem seemed to be
his yaga (without Sitd), not #yaga (of Sita), although apparently the latter already
started raising doubts in the Ramayana.””

76 More on the golden image of Sita, see: Kane, History of Dharmasastra, vol. 2, pt. 1,
p. 684; Robert P. Goldman and Sally J. Sutherland Goldman (tr.), The Ramayana of Val-
miki: An Epic of Ancient India, vol. 7: Uttarakanda, Princeton: Princeton University
Press, 2017, p. 1123;

77 Cf. Peter Scharf, Ramopakhyana—the Story of Rama in the Mahabharata: An Inde-
pendent-study Reader in Sanskrit, London: RoutledgeCurzon, 2003, pp. 10-11.
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3. TV commentators—Somesvara

However, some shifting of accents can be observed in one of the earliest known
commentators on the TV, by Somes$vara (c. 12th century?). Of the two earliest
published commentaries, dated more or less to a similar time, the 4jita’® by
Paritosamisra does not discuss these stories much, skips a number of culprits,
focusing on Mahabharata’s heroes, and Bhisma. However, Somes$vara, the
author of a work called the Nyayasudha (NS) or Ranaka’®, being a more gener-
ous exponent, provides quite long explanations on Kumarila’s arguments. He
also approaches the figure of Rama suitably in two places. First, while relating
the pirva-paksa objections, and again while recalling and expounding on the ref-
utation position. His is an explanatory form of interpretation, analysing the syn-
tax and often offering commentarial remarks on single words and phrases.

3.1. Ad parva-paksa

And in the case of Bhisma’s non(-following of the) asrama (order), who had
no wife (this is to be said:) the very Bhisma, the leader of the Kuru family, by
whom, summoning three hundred horse-sacrifices, rituals were performed,
committed two transgressions of dharma. By words ‘like Rama’ etc., it is
pointed out that he (Rama) also, because of the performance of rituals, (while)
being single in result of his abandonment of his wife, violated dharma.8°

While relating the pirva-paksa’s objection, Somesvara does not add anything,
but, indeed, points out that Bhisma’s transgressions were greater. Rama appa-
rently could violate his dharma with only one action. The comparison link
includes Rama among the great who might have committed a moral mistake.

78 Kunio Harikai, ‘4jita, A Commentary on the Tantravarttika (5)’, Acta Eruditorum,
no. 6, 1987, p. 15: atra hetuh sitayam ramasya sneho bhismasya santanau pitari bhaktih /
bhismah kila (...).

79  Cf. Verpoorten, Mimamsa Literature, p. 38.

80 NS ad MS 1.3.7 (The Mimamsa Darsana of Maharsi Jaimini. With S‘abarabhdsya of
Sabaramuni with the commentaries of Tantravartika of Kumarila Bhatta and its commen-
tary Nyayasudha of Somesvara Bhatta, Bhasyavivarana of Govindamrtamuni and Bha-
vaprakasika, the Hindi translation by Mahaprabhulala Gosvami, vol. 1, ed. Mahaprabhu-
lala Gosvami, Prachyabharati Series—16, Varanasi: Tara Book Agency 1984, p. 381):
bhismasydnasramitvam apatnikasya ca sa esa bhismah kuru-vamsa-ketur yendhutams tri-
Sato vaji-medhah kratu-prayoga iti dharma-vyatikrama-dvayam / rama-vad ity anena
tasydpi patni-tyagenaikakinah kratu-prayogad dharma-vyatikramah siicitah.
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3.2. Ad the Refutation—siddhdnta

In his explanation of Kumarila’s siddhdnta, Some$vara has much more to say, in
his rather pedantic, commentarial style:

And how Rama and Bhisma did not violate (dharma)—this confutation he
(Kumarila) dispels with the words ‘Rama...". The word ‘matra’ (only) is used
to refute (the idea that he could do this) with the purpose of a son or sexual
pleasure.

But, if that is the case, [there might be another problem, because:].%!

The forefathers of someone who does not approach into intimacy with his wife
who has bathed (after her) menses would lie during that month in her men-
strual blood.®?

With such doubt (in mind one can claim) that it would be an offence, because
of the transgression of what was enjoined; it was said (by Kumarila) that
[Bhisma and Rama did what they did] on account of (Rama’s) love (to Sita)
and (Bhisma’s) devotion to (his) father (respectively).%3

Because Rama out of his love for Sita took a vow to not come to (any) other
wife.$4

81 NS ad MS 1.3.7 (p. 386): rama-bhismayor yatha va na viruddhatvam iti pariharam
vivynoti raméti / rati-putrdrthatva-nirasaya matra-sabdo nanv evam sati.

82 NS ad MS 1.3.7 (p. 386): rtu-snatam tu yo bharyam samnidhau népagacchati / tasya
rajasi tam masam pitaras tasya Serate. Cf. a similar phrase in another context in the
MDhS 3.250: sraddha-bhug vrsali-talpam tad ahar yo ’dhigacchati / tasyah purise tam
masam pitaras tasya Serate. Olivelle, Manus Code, p. 121: ‘If a man who has eaten an
ancestral offering gets into bed with a Stidra woman that day, his ancestors will lie in her
feces during that month’.

83 NS ad MS 1.3.7 (p. 386): iti vihitatikramat pratyavayah syad ity asamkya / sneha-
pitr-bhakti-vasad ity uktam.

84 NS ad MS 1.3.7 (p. 386): ramena sita-snehad bharydntardgamana-vrata-grahanat.
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When Bhisma requested Satyavati from her father for (his own father)
Samtanu, her father told (him) thus: ‘I do not give her, because her sons would
not get the throne, while you, powerful, are here, desiring to rule’. ‘I will not
rule’, he (Bhisma) promised. ‘Even if you do not want (to rule), out of fear of
your offspring, her offspring would not be entitled to have a share in the thro-
ne’—thus her father said again.®> (So Bhisma declared:) ‘Now here I make my
resolve about my progeny. From this day onward, I shall live as a monk’.8¢

Thus, because he took a vow of celibacy (brahma-carya) on account of his
devotion to his father, and because of the suspension of the obligatory (nitya-
sya) (rule) of approaching (a wife) at the time (after) the menses, by the special
vow (naimittikena vratena) (he announced): ‘I will marry a wife with the aim
of dharma only’—thus having explained [it] away, the intention is that there
would be no fault also in (his) not coming to his wedded (wife).%’

Having a doubt: in this way also there would be an offence, because of his
rejection of ancestors by his childlessness—(Kumarila) said: ‘they evi-
dently...” etc. Evidently, Rama did pay his debt to forefathers by his offspring,
Kusa and Lava, while Bhisma paid his debt to forefathers by not immediate,
Vicitravirya’s offspring, Dhytarastra and others.®8

But the true nature of Rama’s (taking) another wife with (only) the purpose of
dharma (is seen, as) at each sacrifice he produced Sita, his wife, a golden one.

Having a doubt that the production of the golden (image of) Sita would be
meaningless (anarthaka), (Kumarila) said: ‘the producing of the golden’, etc.
The meaning is: (the production of the golden image) has the purpose of dis-
pelling (people’s) suspicions of (his) lack of that kindness, i.e. non-harshness,
(of his) towards her, i.e. for her, who was abandoned with the fear of gossip.
She was abandoned only out of fear of the gossip of people that ‘Rama enjoys
Sita defiled by her abduction by Ravana’, not because of Sita’s defilement, not
also because of Rama’s harshness towards Sita—to illustrate this [Kumarila
used] (the compound of the type) sapeksa-samasa of the word tyakta with the

85 NS ad MS 1.3.7 (p. 386): bhismena ca samtanave satyavatim tat-pitaram ydcata /
tvayi maha-bale rajydabhilasuke tisthaty etarayah putranam rajydalabhan némam dadamiti
tat-pitra pratyakhyatena / rajyam ndham karisyamiti pratijiiate / tvayy anicchaty api tvat-
samtati-bhayan naitasyah samtati rajya-bhagini syad iti tat-pitra punah pratyakhyatena.
86 Van Buitenen, Mahabharata, p. 226. MBh 1.194.87cd-88ab: apatya-hetor api ca
karomy etad viniscayam / adya prabhyti me dasa brahma-caryam bhavisyati.

87 NS ad MS 1.3.7 (p. 386-387): pitr-bhaktya brahma-carya-vrata-grahanan naimitti-
kena ca vratena nityasya rtu-kala-gamanasya badhad dharma-matrdartham aham
bharyam parinesyamiti paribhasya parinitdyam agamane ’'py adosa ity asayah.

88 NS ad MS 1.3.7 (p. 387): evam apy anapatyatvena pitfnam apakaranat pratyavayah
syad ity asamkya saksad ity uktam / saksad apatyabhyam kusalavabhyam kyta-pitranynyo
ramo vyavahitair vicitraviryasyapatyair dhrtarastradibhih kyta-pitranynyo bhismah.
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word ‘Stta’ to show the fixed (syntactical) reference of the abandonment (of
Sita) to (his) fear of people’s gossip.®”

3.3. The Focus on tydga Not yaga

While commenting on Kumarila’s analysis, Some$vara adds an interesting inter-
pretation of the problem of marrying someone just for ritual purposes, suggesting
that it involves another dharmic issue—neglecting marital duties. He does also
explicate the need of the trope of the golden Sita—it seems, according to his
interpretation, that the image was more for silencing public doubts about Rama’s
true feelings for Sita, than for sacrificial purposes. One might also interpret that
as Rama’s public demonstration of his devotion to his wife.

Moreover, Some$vara states rather emphatically that Sitd’s tyaga was
caused by Rama’s worries about public opinion. That such a causal relation was
also understood by Kumarila is evident, according to Somes$vara, syntactically in
the TV as well.

4. Concluding Remarks

All the stories recalled in the TV piirva-paksa and then developed in the refuta-
tion are assumed to be known. Kumarila sees no need to explain the context and
the problems in more detail. Just a short reference, even a name, is enough to
render the message, like Rama-vat. Moreover, such individualized references
were linked to very specific stories, identified by the context of the referential act
(in the case of Rama by the sacrificial activity requiring a male to be married) as
if these episodes were not rooted in a given text, bound to some specific compo-
sition, but were more identified with a character, characters.

There would not have been, of course, any footnote with a precise source
quoted. The recalled stories are just there, known and remembered, although
sometimes Kumarila names his source in more general terms (like @scarya-par-
van). But even the sporadic actual quotations are often not so precise. This might

89 NS ad MS 1.3.7 (p. 387): nanu ramasya dharmdrtha-darantara-sadbhave yajiie
yajiie prakurute sitam patnim hiranmayim iti / hiranmayi-sita-karanam anarthakam syad
ity asamkydha hiranmayiti / apavada-bhitya tyakta ya tad-gatam tad-visayam yad
anysamsyam anaisthuryam tad-abhavasamka-nivytty-artham ity arthah / vavandpahara-
disitam sitam ramo bhajata iti lokdpavada-bhaya-matrendsau tyakta na sitaya dustatvan
ndpi ramasya sitayam naisthuryad iti dyotayitum lokapavada-bhitim prati tyagasya nitya-
sapeksatva-darsandya tyakta-sabdasya sita-sabdena saha sapeksa-samasah kytah.
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be caused by referring to some other recensions of a text, of course, but it might
also be the result of the nature of a memorized ‘reference library’: sometimes
artha (meaning) is remembered, not exactly the wording, as Kumarila himself
mentions in an earlier portion of his TV (ad MS 1.3.1). If we try, however, to
identify the most probable sources of the morally objectionable episodes, we
might say that while such Vedic figures like Prajapati and Indra come straight
from the Vedic literature and ritual (as mantras etc. are quoted), other (possibly
not) model characters come mostly from the Mahabharata (at least this was also
assumed by Biihler??). Therefore, Bhisma seems to be more important than
Rama in this light of the discussion, although Rama presents the comparison
link. Bhisma is shown as requiring more explanations, also maybe because he is
presented as a doubly complicated character in dharmic terms. Moreover, this
comparative and illustrative use of the figure of Rama seems fitting with the ten-
dency of the Mahabharata®' to refer to and associate Rama with dharmic mat-
ters.

Although the title Ramayana is never used in the TV, the name Valmiki
appears there together with Dvaipayana®? as Kumarila discusses the Mahabha-
rata (which he calls ‘Bharata’) and other texts of the subcategory of smytis, i.e.
itihdsas. In our discussion, Kumarila only generally refers to Rama’s story,
recalling the episode of the last kanda of the Ramayana, absent in the Ramopa-
khyana®3. Therefore, one might wonder whether perhaps the Raghuvamsa (RV)
was a more direct source of the episode (or at least more immediate in Kumatri-
la’s memory), than the Ramayana itself. Kumarila definitely knew the Abhijria-
nasakuntalam®*, so he might have also been aware of Kalidasa’s retelling of the
epic. The reason for such musings is the term he uses for the golden Sita:
hiranmayi, for the Northern recension of the Ramdyana apparently in all ver-
sions uses the term karicani in the two places where the text talks about this ritual

90 Cf. Biihler, Kirste, Indian Studies. No. 2, pp. 7-21.

91 Cf. John Brockington, Mary Brockington, ‘The Development of the Ramayana Tra-
dition’, in Development and Spread of the Rama Narrative (Pre-Modern), https://ora.ox.
ac.uk/objects/uuid:8df9647a-8002-45ff-b37e-7effb669768b (as of February 2019), p. 26.

92 Seethe TV ad 1.2.7 (p. 15).

93  On similarities between the Ramopakhyana and the Northern recension, see: John
Brockington, Mary Brockington, ‘Development’, p. 23.

94 Quoting from it precisely in the TV ad MS 1.3.7 (p. 128) while discussing the fourth
dharma-miila.
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situation (R 7.82.19%5 and 7.89.04%), while hiranmayri (jaya, here Sita) appears
in the Raghuvamsa (15.61)°7. However, some two Telugu manuscripts of the
Southern recension record not kasicani but hirapmayt at R 7.89.04%, like in the
TV, which fits into the arguments for the geographical location of Kumarila-
bhatta somewhere in Central India®. That the Ramayana could have been
Kumarila’s direct source finds additional support in his quotation of an example
of a poetical figure of speech!? later made famous!®!, the source of which,
again, is—at least in some manuscript accounts and according to some commen-
tarial testimonies!92—the Ramayana'%3.

Though it might not seem very significant from the perspective of the suc-
cessive ages of the story of Rama in India and abroad, Kumarila’s ethical prob-
lematics are limited to the Mimamsa’s understanding of dharma primarily in a
ritual or religious setting. Quite significant in this light is the first choice of
Rama’s possible dharmic troubles—just one, really, although the Ramayana tex-
tual tradition itself already noted some discomfort about the abandonment of
Sital04, But, as we could see, the matter of fyaga (abandonment of Sita) already
resurfaced in the refutation section of the TV. At least one of Kumarila’s com-

95 R 7.82.19: kaiicanim mama patnim ca diksdrham yajiia-karmani / agrato bharatah
kytva gacchatv agre maha-matih.

96 R 7.89.4: na sitayah param bharyam vavre sa raghu-nandanah / yajiie yajiie ca
patny-artham janaki karicant bhavat.

97 RV 15.61: slaghyas tyago 'pi vaidehyah patyuh prag-vamsa-vasinah / ananya-janeh
saivdsid yasmaj jaya hiranmayt. See C.R. Devadhar, Raghuvamsa of Kalidasa. Ed. with
Critical Introduction, English Translation and Notes, Delhi: Motilal Banarsidass, 2005
(1985), p. 295: ‘The abandonment of Sita was praiseworthy in a husband, who occupied
the Prag-Vamsa hall of sacrifice, and who had no other wife, had the golden image of Sita
for wife and no other’. Cf. John Brockington, Mary Brockington, ‘The Development’,
p- 38.

98 See The Valmiki-Ramayana. Critically edited for the first time, The Uttarakanda: the
Seventh Book of the Valmiki-Ramayana. The National Epic of India, critically ed.
Umakant Premanand Shah, Baroda: Oriental Institute, 1975, p. 483.

99 Cf. Yoshimizu, ‘Tolerance’, pp. 320-322.

100 TV ad MS 1.4.4 (p. 290): rama-ravanayor yuddham rama-ravanoyor iva.
101 By Vamana as an example of ananvaya (Kavyalankaravytti 4.3.14).

102  See the data in the apparatus in the critical edition Shah, Uttarakanda, p. 713.

103 Cf. Hermann Jacobi, Das Ramayana: Geschichte und Inhalt nebst Concordanz der
gedruckten Recensionen, Bonn: Friedrich Cohen, 1893., p. 14; Berriedale A. Keith, 4 His-
tory of Sanskrit Literature, London: Oxford University Press, 1948, p. 44; also Shah,
Uttarakanda, p. 713.

104 Cf. for example Scharf, Ramopakhyana, p. 10.
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mentators, Some$vara, subscribes to Kumarila’s point of view and moral judge-
ment of the story. In his approach, he has a tendency to summarize episodes, too,
suggesting possible dialogues as a means of immediate illustrative reference to
narrative episodes. It is also quite remarkable how many times in a few sentences
he repeats that S1ta was abandoned by Rama only because of his fear of people’s
gossiping. One might say that for Somesvara, a bigger problem was certainly
Rama’s tydga rather than his yaga. It seems that—against the tradition of
dharma’s required independence of the emotional aspect of individual human
life—some emotional colouring influences the judgment on the situation, and we
move from (ritualistic) dharma towards more universal ethics.

In general, however, all the examples as well as their explanations focus on
a sruti-smyti understanding of dharma redefined in the light of Mimamsa ritualis-
tic approach—i.e. as following of rules, injunctions and prohibitions taught origi-
nally and supported by the Veda; which seems natural for Mimamsa in that it
does not step into the arena of more subjective ethics not bound by rules. For
Mimamsa, programmatically, the identification and establishment of the dharma-
mitlas and dharma are at stake. Even if the idea of discussing of the sants of the
compound sad-acaras was triggered by some earlier oppositions (as recorded in
ADhS or GDhS) to the dharma-miilatva of sad-acaras, one might wonder at first
how Vedic and epic narratives could be any sources of dharma. The explanations
of both Mimamsakas seem to provide the answer, especially that these exem-
plary sant figures belong to sruti or smyti categories of valid verbal sources in
their non-injunctive, arthavada capacity. As they all were construed in the narra-
tive network of dharmic injunctions and prohibitions, everything could and
should be covered and explained away in a coherent way, whether by being illus-
trations of either straightforward adharmic behaviour or adharmic consequences
of strong uncontrolled emotions, or by providing opportunities for proper
Mimamsa textual analysis and appearing not so controversial in dharmic terms
after all.

Abbreviations Used in the Article (for full data see below in
Bibliography)

ADhAS Apastamba-dharmasiitra

GDhS Gautama-dharmasiitra

MBh The Critical Edition of Mahabharata
MDhS Manava-dharmasastra

MS Mimamsa-sitra

NS Nyayasudha

R Ramayana
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RV Raghuvamsa

SARIT Search and Retrieval of Indic Texts (http://sarit.indology.info/)
SBh Sabara-bhasya

vV Tantravarttika

Bibliography

Brockington, John and Mary Brockington, ‘The Development of the Ramayana Tradi-
tion’, in Development and Spread of the Rama Narrative (Pre-Modern), https://ora.
ox.ac.uk/objects/uuid:8d9647a-8002-45tf-b37e-7effb669768b  (as of February
2019).

Biihler, G. and J. Kirste, Indian Studies. No. 2. Contributions to the History of the Maha-
bharata, Sitzungsberichte der Philosophisch-Historischen Classe der Kaiserlichen
Akademie der Wissenschaften, Hundertsiebenundzwanzigster Band, XII Abhandlun-
gen, Wien: F. Tempsky, 1892.

Clooney, X. Francis, S.J., Thinking Ritually: Rediscovering the Purva Mimamsa of Jai-
mini, Publications of the De Nobili Research Library, vol. 17, Vienna: Sammlung De
Nobili, 1990.

Davis, Jr., Donald R., ‘On Atma-tusti as a Source of Dharma’, Journal of the American
Oriental Society, vol. 127, no. 3, 2007, pp. 279-296.

Davis, Jr., Donald R., The Spirit of Hindu Law, Cambridge: Cambridge University Press,
2010.

Devadhar, C.R., Raghuvamsa of Kalidasa. Ed. with Critical Introduction, English Trans-
lation and Notes, Delhi: Motilal Banarsidass, 2005 (1985).

Dhatupatha of Panini with the Dhatvartha Prakasika Notes by Kanakaldl Sarmd, The
Haridas Sanskrit Series 281, Varanasi: The Chowkhamba Sanskrit Series Office,
1969.

Francavilla, Domenico, The Roots of Hindu Jurisprudence. Sources of Dharma and Inter-
pretation in Mimamsa and Dharmasastra, Torino: Corpus luris Sanscritorum et
Fontes Iuris Asiae Meridianae et Centralis—A Series on Social and Religious Law,
ed. Oscar Botto, vol. 7, 2006.

Garge, D.V., Citations in Sabara-bhasya (A Study), Deccan College Dissertation Series,
Poona: Deccan Collega, 1952.

Goldman, Robert P. and Sally J. Sutherland Goldman (tr.), The Ramdayana of Valmiki: An
Epic of Ancient India, vol. 7: Uttarakanda, Princeton: Princeton University Press,
2017.

Hacker, Paul, ‘Dharma in Hinduism’, in Dharma: Studies in its Semantic, Cultural and
Religious History, ed. Patrick Olivelle, Sources of Ancient Indian Law, New Delhi:
Motilal Banarsidass, 2009, pp. 475-492.

Harikai, Kunio, ‘Ajita, A Commentary on the Tantravarttika (5)’, Acta Eruditorum, no. 6,
1987.

Harikai, Kunio, ‘Sanskrit Text of the Tantravarttika Adhyaya 1, Pada 3, Adhikarana 4-6.
Collated with six Manuscripts’, South Asian Classical Studies, no. 4, 2009, pp. 359—
396.

Horsch, Paul, ‘From Creation Myth to World Law: The Early History of Dharma’, in
Dharma: Studies in its Semantic, Cultural and Religious History, ed. Patrick

34


https://ora.ox.ac.uk/objects/uuid:8df9647a-8002-45ff-b37e-7effb669768b
https://ora.ox.ac.uk/objects/uuid:8df9647a-8002-45ff-b37e-7effb669768b

Ramavat Bhisma

Olivelle, Sources of Ancient Indian Law, New Delhi: Motilal Banarsidass, 2009,
pp. 1-26.

Jacobi, Hermann, Das Ramayana: Geschichte und Inhalt nebst Concordanz der
gedruckten Recensionen, Bonn: Friedrich Cohen, 1893.

Jha, Ganganatha, Kumarila Bhatta: Tantravarttika, A Commentary on Sabara’s Bhasya on
the Piarvamimamsa Sutras of Jaimini, vol. 1, Delhi: Pilgrims Book Pvt. Ltd., Reprint,
1998 (1st edition 1924).

Johnson, W.J., The Bhagavad Gita, A new translation by..., Oxford: Oxford University
Press, 1994.

Kane, Pandurang Vaman, The Vyavaharamayiikha of Bhatta Nilakantha with an Introduc-
tion, Notes and Appendices, Poona: Bhandarkar Oriental Research Institute, 1926.

Kane, Pandurang Vaman, History of Dharmasastra (Ancient and Mediaeval Religious and
Civil Law), vol. 2, pt. 1, Poona: Bhandarkar Oriental Research Institute, 1941.

Kane, Pandurang Vaman, History of Dharmasastra (Ancient and Mediaeval Religious and
Civil Law), vol. 3, Poona: Bhandarkar Oriental Research Institute, 1973.

Kataoka, Kei, Kumarila on Truth, Omniscience, and Killing. Part 2. An Annotated Trans-
lation of Mimamsa-Slokavarttika ad 1.1.2 (Codandsiitra), Beitrige zur Kultur- und
Geistesgeschichte Asiens 68, Wien: Verlag der Osterreichischen Akademie der Wis-
senschaften, 2011.

Keith, A. Berriedale, A History of Sanskrit Literature, London: Oxford University Press,
1948.

Mandlik, Vishvanath Narayan (ed.), Manava-dharma sastra [Institutes of Manu] with the
commentaries of Medhatithi, Sarvajiianarayana, Killitka, Raghavananda, Nandana,
and Ramachandra, Bombay: Ganpat Krishnaji’s Press, 1886.

Olivelle, Patrick, ‘Epistemology of Law: dharmapramana’, in Hindu Law: A New History
of Dharmasastra, ed. Patrick Olivelle and, Donald R. Davis, Jr., The Oxford History
of Hinduism, Oxford: Oxford University Press, 2018, pp. 49-59.

Olivelle, Patrick, 4 Dharma Reader: Classical Indian Law, translated and edited by...,
New York: Columbia University Press, 2016.

Olivelle, Patrick, Manu's Code of Law: A Critical Edition and Translation of the Manava-
Dharmasastra, New Delhi: Oxford University Press, 2006.

Olivelle, Patrick, ‘The Semantic History of Dharma: the Middle and Late Vedic Periods’,
Journal of Indian Philosophy, vol. 32, issue 5-6 (2004), pp. 491-511 ([= in Olivelle
(ed.), Dharma: Studies, 2009, pp. 69—89)].

Olivelle, Patrick, Dharmasiitras: The Law Codes of Apastamba, Gautama, Baudhayana,
and Vasistha. Annotated Text and Translation, Delhi: Motilal Banarsidass, 2000.
Olivelle, Patrick (ed.), Dharma: Studies in its Semantic, Cultural and Religious History,

Sources of Ancient Indian Law, New Delhi: Motilal Banarsidass, 2009.

Scharf, Peter, Ramopakhyana—the Story of Rama in the Mahabharata: An Independent-
study Reader in Sanskrit, London: RoutledgeCurzon, 2003.

Srima]jaiminipram‘tam Mimamsadarsanam, vol. 2, ed. Subbasastri, Anandasra-
masamskrtagranthavalih, no. 97, Poona: Anandasramamudranalaya 1929 (reprinted
in 1989); corrected vs SARIT (prepared by A. Ollett).

The Critical Edition of Mahabharata, Pune: Bhandarkar Oriental Research Institute, elec-
tronic text, on the basis of the text entered by Muneo Tokunaga et al., revised by
John Smith, Cambridge, et al., GRETIL, 1999.

The Mimamsa Darsana of Maharsi Jaimini. With Sabarabhdsya of Sabaramuni with the
commentaries of Tantravartika of Kumarila Bhatta and its commentary Nyayasudhd

35



Monika Nowakowska

of Some$vara Bhatta, Bhasyavivarana of Govindamrtamuni and Bhavaprakasika, the
Hindi translation by Mahaprabhulala Gosvamti, vol. 1, ed. Mahaprabhulala Gosvami,
Prachyabharati Series — 16, Varanasi: Tara Book Agency 1984.

The Valmiki-Ramayana. Critically edited for the first time, The Yuddhakanda. The Sixth
Book of the Valmiki-Ramayana, The National Epic of India, critically ed. P.L.
Vaidya, Baroda: Oriental Institute, 1971.

The Valmiki-Ramayana. Critically edited for the first time, The Uttarakanda. The Seventh
Book of the Valmiki-Ramayana, The National Epic of India, gen. eds Govindlal
Hargovind Bhatt and Umakant Premanand Shah, Baroda: Oriental Institute, 1975.

Van Buitenen, J.A.B., The Mahabharata. Book 1: The Book of the Beginning, Chicago:
University of Chicago Press, 1983.

Verpoorten, Jean-Marie, Mimamsa Literature. A History of Indian Literature, vol. 6, fasc.
5, Wiesbaden: Otto Harrassowitz, 1987.

Wezler, Albrecht, ‘Dharma in the Veda and the Dharmasastras’, Journal of Indian Philos-
ophy, vol. 32, issue 5-6 (2004), pp. 629-665 [= in Olivelle (ed.), Dharma: Studies,
2009, pp. 207-232].

Yoshimizu, Kiyotaka, ‘Kumarila and Medhatithi on the Authority of Codified Sources of
dharma’, in Devadattiyam: Johannes Bronkhorst Felicitation Volume, ed. Francois
Voegeli, Vincent Eltschinger, Danielle Feller, Maria Piera Candotti, Bogdan
Diaconescu and Malhar Kulkarni, Bern: Peter Lang 2012, pp. 643—681.

Yoshimizu, Kiyotaka, ‘Tolerance and Intolerance in Kumarila’s Views on the Vedic
$akh@, in Vedic Sakhas: Past, Present, Future, ed. J.E.M. Houben, Julieta Rotaru
and Michael Witzel, HOS, Opera Minora 9, Cambridge, Massachusetts: South Asia
Books, 2016, pp. 307-326.

36



