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The doctrines of Svabhiva and Kala in the Mahibharata
and other old Sanskrit works

by _
V. M. Bedekar

The prevailing general trend of philosophical thought in the
Mahabharata is, as is well known, characterized by the Aupanisadic doctrine
of Brahmaism or Atmaism, and also by doctrines, in their earlier stages of
development, of the Samkhya, the Yoga or of the Krsnaite or Vaispava
and Saiva theism. These doctrines, with all their emphasis on the inexorable
law of Karma, still recognize man’s moral responsibility for his actions and
leave some scope, though small, for human endeavour and for the exercise
of the human will for the attainment of Emancipation,

T he doctrines of Svabhava and Kala ascribed to the demons

There are, however, certain parts in the philosophical texts of the
Mahdbharata which, in the views they express, stand quite apart from
the prevailing general trend of philosophical thought. They deal
with theories which aim at explaining the world on the basis of
~ Svabhava (self-existence or Nature), Niyati (Fate or Destiny), Yadrccha
(Chance or some invisible force of Cosmic Will), and Kjla (Time).
All these doctrines are characterized by a strong determinism which
is an utter negation of human endeavour or free will. Perhaps to mark these
doctrines off as emanating from heterodox sources, their promulgation is
associated with the demons-the enemies of the gods. Before we deal with
their historical and ideological implications, we shall first present, in brief,
the prominent features of these theories as found in the passages of the
Mahabharata, especially of the Moksadharma Section which contains the
largest number of philosophical passages in the Mahabharata.

XIIL 1721, In this chapter, in reply to Yudhisthira’s query as to how
a man can be free from grief and can attain the Highest State (Parami
Gatih), Bhisma narrates an ancient dialogue between Prahrida, the King
of the demons and Ajagara Muni. In that dialogue, Prahrida, struck by
Ajagara’s wonderful equanimity, childlike innocence and freshness of mind
(3-4)2, asked the sage the secret of his mental equipoise. In reply to that
question, the sage Ajagara discourses on his doctrine of Svabhava.
He says:

1. This and further references to the Mahabhiirata are from the Critical Edition of
the Mahabhiirata published by the Bhandarkar Oriental Research Institute,
Poona 4.

The figures refer to the verses in the Chapter under consideration,
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 All activities, O Prahrida, are due to and find the.ir consymmatlon
in Nature (Svabhiva). (11)3. There is no cause why thm.gs ansei glr(:wd,
decay and perish4 Strengthened by this knowledge, I neither fee clate
nor dejected (10). All things, big or small, have an end (13). The luminaries

in the sky are also seen falling down when their Time comes (“Yathikilam’ .

17). Whatever fare, rich or coarse, I get by C{zance (Yadrccha 19) 1shwelcomz
to me. I pass days together without anything to eat. Whate\fer : f?is clotntmo
my way by Chance (24), I never reject, nor do I go after what is di ct:u »
get. I see that pleasure and pain, fortune and misfortune, love a_nd :a e, \ }ll .e
and death are all ordained by fate (Vidlfim'yata 30). FOI:tlﬁC b{; . tns
knowledge, I live the Ajagara life of vow in order to restrain my thirsty
and unsteady mind. (33)5”.

The characteristic feature of the doctrine of Svabhava as d?scnbig
in the above passage is that all events, occurrences and effects in this wlc]).r d
and human life come about without any cause. So also .fror.n the worfls w ;)ct
have been deliberately italicized in the above passage, }t will bf’ obvious t ;1
the doctrine of Svabhava (Nature) is closely associated with or closely
impinges on the doctrines of Time, Fate and Chance.

XIL 215. Yudhisthira asks Bhisma wheth.er man t'limself. is t{ne doer
of the actions, whether good or bad, which visit him w_nh their frm;s. I.n
reply, Bhisma narrates a conversation between P-rahrada and In ]rad in
which Prahrada propounds his theory of (Svabhiva) Nature to n] ra.
Prahrada, the demon-king, is defeated and has talfen to a desolat'e pace;
Indra seeks him out and inquires of him :—* O Prahrada, you are so ;nnoc;nt
like a child. Your condition should make you feel s?d and miserable. Bu
you do not appear to be so. What is it. due to ?—Is it due tf’ the _po"sjess]xgn
of some knowledge ( Prajsa ) or a quality of courage (Dh;un}:lzftt::l)}.I ( q)..
In reply, Prahrada discourses to Indra on the doctrm? of Sva.b ava. He says:

“ It is through Svabhava that all things come into being and dgoh?ut
of being. There is no scope for human eﬁ:ort .(15) 6. One who regar s 1mc;
self to be the doer of good or bad things, is mlst_aken .(17). I am1 (Eonvu:;e
that it is all due to Svabhiva (23)”. 1.°rahrada tries to cx[;l aSm [:1?' :r
cryptically with a quaint simile the co;mec;:::ll rl;:;w;cyn i!fsarrn;;ee}::ed ‘::1 wi:l];q-
“ ims the presence of coo < 1gs,
soA;Slsi (;Ir](:lvr:sp ;2(:112::] are ogly the tokens of his Svabhava”. (25)7 Prahrada

: — -
3. TWMEIRT H3A I AAI: NAT
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4. 9% 9g1E qaAa AT .
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goes on to say: “When one is convinced that everything comes into existence
through Svabhiva, he remains unaffected by the effects of pride or arro-
gance (27). It is through Svabhiva that one gets knowledge; it is through

Svabhjva that one gets Tranquillity; whatever you see is all due to
Svabhiva (35).”8 :

In this passage also, it is clear that the doctrine of Svabh3va means the
negation of human effort, It js also significant that in the above passage the
working of the inexorable law of Karma is ultimately traced to Svabhiva, As
the simile of the crow puts it, Karma, like the cawings of the crow, which
reveal their cause-the rice, merely reveals its cause, which is the Svabhava,

XII 219. . This chapter sets forth the doctrine of Destiny or Fate.
Bhisma narrates the conversation between Indra and Namuci. Namuci, the
demon-king, was defeated. Still he remained unrufled and calm ¢like an
ocean’ (2). Asked by Indra as to how he took his present disaster, Namuci
propounds his doctrine of Destiny: ¢ There is one ruler without any second,
He rules over man from the time he is in the womb. Under his instructions,
and as dirccted by him I carry on like water running down the slope (8).”?

“Everything has an end and is struck down in course of time,
(Parydya) (13)1, Onpe born in this world experiences only what has been
already ordained (21). Nothing can prevail against it. No effort can help
man to get what is not to be got (20)1. One gets only what has been
pre-ordained, whether happiness or misery.” 12

In this passage, in the beginning, destiny appears to be cast in the
theistic guise of a Personal Ruler ( Sasta); but the whole tenor of the
description following after it suggests that what is meant is some mythopoeic
power of Fate or Destiny endowed with a will, before which, human effort and

, in the above passage,
Destiny stands associated with ‘ Paryaya ’ i. e. Time i. e, the Time-process.

XIL. chapters 217 and 220. These two chapters contain a very powerfu]
advocacy of the doctrine of Time at the hands or rather from the mouth of
Bali-the king of the demons, In reply to Yudhisthira’s question as to how
those who are hit hard by Time behave, Bhisma narrates in this connection

. 8. SNTETTHY SAt qifiify e )
EAERT aad aferfaaroeafa o XL 21538,
9. TF: W 7 fgdrsfer amear mf s 9T i arear

aArfarsE: samfadias oy Fraadisfer qar agfr 1 xin 2105,

10. widgaramAm AT T fray |
@A 7 Fear wiefafy weag o) ibid. 13

N 7 wageao gxar qyegor a1,
O TN AT FT T 1) ibid, 20

12. ISEARET WY TR Teufy |
AT qrfa guarfy 5 qEIfT 7 1 ibid, 22
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an ancient dialogue between Indra and Bali: Bali once reigned supreme. It
was he who once made the Sun rise and set, the rains fall and the ﬁre bufn
(216.5 ff). He was, however, vanquished by the gods and passed his days in
obscurity, reduced to the life of an ass grazing on husks and chaff. Indra,

mounted on his elephant Airdvata, sought him out and asked him how he*

took his present lot (216:13). Bali first taunts Indra for his‘ coarseness .and
then proceeds to expound his doctrine of T ime. He says : “Ido not gn.eve,
Oh Indra. For I know that everything has to perish in course of Tlmc
The events in Time are so fleeting and evanescent ( 217.5 ?13. Tlme,.wnh its
power, seizes everything (19). The ultimate fate of ;hings is destruction (9).
A man who kills and the man who is killed—both have already been stru.ck
down before by Time ( 14).1* One burns what has already been burnt, lfllls
what has already been killed ( 20 ). * Earth, Wind, Space, VYater, vand Light
the fifth—These are the source of creatures (17).1 (Timf p_res‘l'dei over these).
Time seizes everything; it is Time that dispenses thmg:g; it is Tlme.tha}t
holds everything. Human effort is vain 25)1, Pfosperlty or othervylse is
‘all brought about by Time (36)!8. My turn to rise anq be. aggressive is
now over; itis now my time to suffer (39 and 44). It is Time .that puitgs
everything in its position; it is Time that ripens or»cooks. everything (39) .
All things are subject to Time. Whether you run or stop in one place,.: T:ome
will not leave you (51). Time can not be grasped by the senses. It consists
of seasons, months, fortnights, days, morning, noon, ev?nmg and ‘momentf
(52-53). Oh Indra, you arc now so powerful; l.)ut you w11! also be ‘ put ou't
by Time (55). Time takes me away in my tlmte and will take you awaz'l
in your time (220-29). It is on account of Time that I had conq}13e5re20
you; it is on account of Time that you have now conquered me (220-35)%.

13, sffeATEEdd FSTAAATAT: |

qeatq W F QAT w4 gagHaaq
14, g gfa gay da @1 a0 gl o9 )
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“intimate knowledge of TimeZ.
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“Time first overtook me and is now running after you (220'68). Thousands
of kings of the demons have passed away in the course -of Time. It is
difficult to transgress Time (220.41)2!. See, there is this dark terrible Man
of Time, hard to overcome, who has bound me like-an animal with a rope.
(220-82)°2, Towards the end, Indra compliments Bali to the effect that
Bali is ¢ the Philosopher of Time' and that he has the closest and the most

. Thus, according to the doctrine of Kala, everything in this world has
been pre-ordained—victory and defeat, prosperity and poverty, the coming
together of the elements and their disintegration. Man is but a helpless
creature in the hands of this dreadful Time.

Besides the above passages, there are also some other passages in the
Santiparvan of the Mahabhdrata which associate the doctrines of Svabhiva
and Kala with materialism. It is said that thinkers who philosophize over
the primary material Elements, posit the ultimate principle of Svabhiva2?! or
of Kala®. According to these thinkers, all things, whether sensient or
insensient, are the product of the Elements which come together or dissolve
by nature i. e. by Svabhava or under the influence of Time or Kila.

It will be seen from the above references in the Mahbdhdrata that the
doctrines of Svabhava, Niyati, Yadrcchi, and Kala preach a strong deter-
minism, leaving no scope for human effort. The conceptions underlying these
different doctrines appear to overlap, and are almost. identical with one
another. Whether it be the inherent nature of things (Svabhava or
Naturalism ), or the inevitable Destiny ( Niyati or Fatalism), or some
mysterious Will or Whim immanent in things ( Yadrcchd or Accidentalism )
or whether it be Time ( Kaila) which presides over the present, past and
future of things—all these agree in that they pre-determine the course of
events in this world and in man’s life—in fact the whole gamut of existence
from birth, growth and decay to final dissolution. The two idcas fundamental

_to all these doctrines are the impermanencec of the world and man,

and the negation of human will and effort. The thorough-going determinism
of these doctrines is based on crass materialism, according to which everything

21 sgArRggATr daEt I 4 |

srvadtarty sea st fg gifaw: o (220.41)
2. % § gET: 2T FEwer gAhawa: |
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in the world including human life is the product of the Material Elements
( Earth, Water, Fire, Air, and Space ) which come together and go off at the
behest of Svabhiva, Kila etc. The eloquent way in which these powers have
been described in the above passages suggests that each power is conceived
as a mythopoeic personification invested with a will of its own, governing in
its supreme sway, the whole course of the world and of human life. 1t is
also, further, significant that these doctrines of Svabhava and Kila presented
in these passages are advocated by or associated with the demons-the enemies
of the gods. It probably implies that these doctrines were considered by the
redactors of these passages as heterodox or heretical, as emanating from a
non-Vedic tradition.

T he Mythopoeic idea of Time

Looked at historically, from the point of evolution of ideas, the ideas
underlying these doctrines may belong to a very early stage in the history of
cosmological thought. Early man, confronted with things and nature-forces
around him, experiencing a feeling of an undifferentiated existence or
solidarity with them, conceived of them as a living presence endowed with
a will. In early man’s thinking, a human being was a part of society and
society was imbedded in nature and dependent on cosmic forces. Natural
phenomena were conceived in terms of human experience and . human
experience was conceived in terms of cosmic events. Early man felt with his
whole being that there was some inherent power endowed with life and will
which determined the constitution, nature and the ‘shape’ of things. %
This mythopoeic thought, which conceived things as endowed with life and
will, also embraced early man’s conception of time which he conceived not
as uniform duration or a sequence of moments but as a power endowed with
life and will which governed the days and nights, seasons and the origin,
growth and end of things. ¥

26. Vide the following:--

« The world appears to primitive man neither inanimate nor empty but
redundant with life; and life has individuality, in man and beast and plant, and in every
phenomenon which confronts man--....Any phenomenon may, at any time, face him,
not as “1t’, but as ¢ Thou’. In this confrontation,  Thou’ reveals its individuality, its
qualities, its will. ‘Thou’ is not contemplated with intellectual detachment; it is
experienced as life confronting life, involving every faculty of man in a reciprocal
relationship. Thoughts, no less than acts and feelings, are subordinated to this experience.”
—Before Philosophy by HENRI FRANKFORT, MRS. HENRY FRANKFORT etc. ( Pelican books )
(p. 14).

27. For carly man’s conception of time, see the following from Before Philo-
sophy, loc, cit. p. 32.

« Early man does not abstract a concept of time from the experience of
time....Time is experienced in the periodicity and rhythm of man’s own life as well
as in the life of ndture. ....The manifestation of time in nature, the succession of the
seasons, and the movements of the heavenly bodies were conceived quite early as the
signs of a life-process similar, and related, to that of man. Even so, they ate not viewed
as * natural > processes in out sense. When there is change, there is a cause; and a cause,
as we have seen, is a will. »
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These mythopoeic ideas arising at some early stage of development of
hu.ma.n thought continued for a long time to have a strong hold on human
thinking s0 that the inherent Nature of things and Time came to be conceived
as sovereign rulers of the universe. We find the echoes of such substantia-
hzatron’_of Svabhiva and Kala in the above-mentioned passages of the
A'I.ahc.ibharata. As another early instance of the mythopoeic idea of Time
gripping the minds of the people, we might refer to the two famous Kila-
hymns (Kala-Siktas) of the Atharvaveda (XIX. 53 and 54), in which we

find graphically enshrined the old idea of Time as the supreme ruler of the
Universe.? '

. “ He (Time) surely did bring hither all the beings ( worlds ), he surely
did encomgass all the beings ( worlds ). Being their father, he became their
son; there is, verily, no other force, higher than he.”” ?

‘ “Time begot yonder heaven, Time also begot these earths. That
which was, and that which shall be, urged forth by Time, spreads out.”3

‘ “'By hix.n this. (universe) was urged forth, by him it was begotten, and
upon him 'tl3|s universe was founded. Time, truly, having become the
brahma (spiritual exaltation), supports Paramesthin (the highest lord ).”"3

“.. ..havipg by means of the brahma ( spiritual exaltation) conquered
all the worlds, Time, the highest God, forsooth, hastens onward.”’ 32

_ As human speculation with regard to the universe and man’s place in
it progressed, and as human thought grew conscious of its power and
formulated such doctrines as the doctrine of the Atman, of God, of the law
of Karma, it freed itself of these mythopoeic ideas, as a result of which the
deterministic theories of Svabhiava and Kala which had served for early man
as complete and independent explanations of the nature of the world and of
man, came gradually to be looked down upon as emanating from heterodox
circles and were consequently thrown into the background. The history of
these deterministic theories of Svabhava, Niyati, Kala, as far as it can be
reconstructed from ancient and early literary sources leads us to conclude
that these deterministic doctrines, in certain stages of their development, had
come to be associated with non-Vedic sects and were considered as ;nute-
rialistic and as such, repugnant to moral values. We propose to trace here

28. Translation by M. . eda, S. B. E (189
0. 22025 y BLOOMFIELD. Hymns of the Atharvaveda, S. B. E ( 1897 ),
2. @ UT F WATEATAG & U § qF0f 74 |
frar a=rqaq gF uai aeaE Argeafa A9 1-Av, XIX. 534
30. FAH fRawsaaq #1e A gfade |
F1o7 qd waa Ifad g fa fass o iv.s
31. 33fed ¥7 I qg afeaefafesan
FTET g A zar faafq awfseag o iv.9
32. gateramiafsea sgmom)
F1e: @ 49 GIAT T 290 01 ib. XIX. 54'5
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a short history of these doctrines from early literary sources, SO tEh:ll]te 81:
will provide us with a rough historical perspective for th¢ statement o »
doctrines in the Mahdbharata. .

Svabhava and Kala : in the Svetasvatard

That these doctrines of Svabhava, Kila, Niyati and Yad;cf;hi _v;'ere
considered as heretical is implied in the passages of the vetc:' ;:;
taropanisad. Out of the two passages in ghat Upanisad, thsg one (lllues 1t he}
the validity of these principles as the cause ?f ?he v;vosild, and the o
calls the protagonists of these doctrines as ‘misguided’.

Makkhali Gosala

Perhaps the earliest powerful prot}agonist of the doctrine of S;at(;l(lls;:la
(Naturalism) was Makkhali Gosila, an eminent con_te':_mporary of hu ﬂ;.
This founder of the non-Vedic Sect called the Ajivikas held that Z
characteristics of all things were predetermined anfi that ther.e was noh caus
or condition which predetermined them.3 He did ~n.0t belle\./e in | ll;‘mam
effort and held that all creatures were he]ples§ .agamst. destfny. ;'ersy
being, whatever breathes, every existing, living thing 1§ pow?r :se;
strengthless, energyless. Through Fate, Chance and Nature, it e;(petrlifown
joy and sorrow in the six kinds of birth.” % < As a ball of thread, hrow?
down, rolls itself off, and goes to the end, even so the fo?ls .and t”;wn )
while they wander in the cycle of being, make an end of their misery.

Movral laxity of the Svabhavavadins

The protagonists and the followers of thes-e. fleterministic (;ocmnveﬁ
denying the free will of man and his moral respon51b111t.y for any goo lor ;n
must have, in practice, tended to degenerate into pa'rasnes_ of socnetyl; eadi ﬁ
a vagrant, idle and immoral life. In fact, Makkhali Gcfsala, the. casamgloh
of this doctrine, in practice, is said to have led an immoral life. uc

33, ¢ qre: wgaTEY frafrigeer .. gfa fawead ) S L2

34, ¢ TAAERT Fa41 aafq F1e ad qfegaEn: b, VI .

35. <« The essence of Makkhali’s system is this, that there 1s no cause, either
proximate or remote, for the depravity of beings or for their purity. They become s?’
without any cause. Nothing depends on one’s own efforts 8001' on the efforts of others.
— . DASGUPTA, 4 History of Indian Philosophy 1. p. 79-80. R -

S. N 3?6? le;de Dighanikaya 11.20 : s GATYsE qIMT 3 ‘I\E." qaa" sf;afr 3:r,a§n
qamr afafar fofa-gafa-wa-afoaar s gafasifag gagFd qfgaafa.

37. ibid. 11 20: “ Fzpear fir qrA ganes fad faafsaam o Fofa qaq
ug a1 = qfved 7 garfacar gafear gaew owd #tmfeﬁfa 0 ]

38. See: ‘“ Buddha charged him (Gosala) with incontinency, Nfahav:ra accuses
him of teaching that an ascetic commits no sin if he has intercotfrse with womf,n. |]—‘I;
charges his followers with being ¢the slaves of women’..To this chm.'ge Gosila al”
himself open by his own action in choosing for his headquarters_the premises of & woman
—A. F. R. HOERNLE, Encyclopaedia of Religion and Ethics (on ‘Ajiwikas') vol. T p. 261,
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dubious conduct on the part of the chief protagonist must have led to
slackness in morals among his followers and must have been the cause of
bringing on the doctrine the disparagement of society.

Viewed in this light, the condemnation of the doctrine implied in the
Svetasvataropanisad and the fact that the propagation of this doctrine is
attributed in the Mahabharata to the kings of the demons become easy
to explain. In chapter 218 of the Moksadharma section of the Santiparvan,
a story is told how the goddess of Sovereignty or Prosperity left Bali the
demon-king when the latter fell from Virtue. There is also another story in
the Rajadharma section of the Santiparvan showing how Prahrida, the king
of the demons, having been deprived of morality, was subsequently forsaken
by Prosperity. These stories, shorn of their mythological trappings, probably

indicate the climate of opinion in which the champions of these deterministic
doctrines found themselves. '

The statement of Svabhavavada : by (i) Asvaghosa

The next early statement of the views of the Svabhavavidins is found
in the work of A$vaghosa3 (c. Ist century A.D.).—*“Some explain that
good and evil and existence and non-existence originate by natural
development (¢Svabhavat’); and since all this world originates by natural
development, again, therefore, effort is vain 9. .. Who fashions the sharpness
of the thorn or the varied nature of beast and bird ? All this takes place by
natural development (*Svabhavat’). There is no such thing in this respect
as action of our own will, a forteriori no possibility of effort.” 4—This
statement of the views of the Svabhivavadins— one of the fullest statements

of their position that we have ’ 4 by Asvaghosa®® brings out their thorough-
going determinism.

(it) Paramartha

The next important references to the positions of Svabhavavidins and
Kalavadins are found in the Chinese Commentary by Paramartha (548 A.D)
on the Samkhyakarika. Paramartha under S. Karika 61 refers to the heretical

39. Buddhacarita ( IX. 58-62), edited and translated by E. H. JounsTon
( Calcutta, 1936 ;.

0. Ffsevmrifa avafa suamd 47 wamEt 71
wrifa® qdfas 7 qenr srasfy A=t wafs gaer o ivid. 1. 58,

A EwEd: g4 ad 7 FEQsia $a: 5396 ' —Translation by
E. H. JounsToN.

42. E. H. JoHNsTON-in the Introduction to the Buddhacayita,-ioc. cit. (p. liv. )

43. Advaghosa also refers to Svabhavavida and Kalavada in Saundarinanda
XVL 17,
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views which hold that Svabhiva and Kala are the cause of the world:#
““ Teachers holding that Svabhjva is the cause of the world argue: It is not
proper to say that Purusa is freed after having seen Prakrti, because
Freedom comes according to Svabhava. As it is said in a verse previously
quoted: <He who made the swans white, the parrots green, the peacocks of
variegated colour, will provide for us’. Thus the whole world is caused by
Svabhava. There are also texts which say that Kala or time is the cause of
the world. As it is said in the following verse: Kala brings all creatures to
maturity; Kala withdraws the world; Kala is awake while the rest are
sleeping; it is hard to transgress Kala.” Everything happens through Kala.”

The above-mentioned verse illustrating the doctrine of the Svabhava-
vadins is also quoted by Paramartha under Karikd 27 where he refers to it as
coming from the school of materialists, thereby implying that the Svabhav-
vidins were considered as a school of the materialists.*

(i) Sdntarak;ita

Another important statement of the views of the Svabhavavadins is
found in a Buddhist work—the T attvasamgraha of Santaraksita (A. D.
705-762 A. D.). ¢ The effects are self-existent and are produced neither by
different things nor by themselves; for no cause can be found for the
filament of the lotus or the eyelike marks on the peacock’s tail. If the cause
can not be found, it certainly does not exist. Such is the case with this
diversified Universe. Similarly, the feelings of pleasure, pain etc. have no
causes, because they appear only at times. ” %

44, Vide the following from Suvarnasaptatisastra with a commentary reconstrucled
into Sanskrit from the Chinese translation of Pavamartha by N. AIYASWAMI SASTRI

(Tirupati, 1944 ). 39 TIATEAFITATT st Arg: 1 (T8 ) s@fa gezar =17
TdIE T I5AY | AT ENEATHAT, | TG I 21—
39 gadFan gan gard gigan | agatEtar 9 @ 91 g frarefa o
ud gaf SIF eEErE: | L gaa et afq aq Frer s wats sfq
g Wi qafa qafa #1e: G T @ gAY anfa wer fg
gfasa: 1 a@atfor saivafy s wafa o —p. 88-89.

45. * SHTAAUET IFTH, | AT YFATAT ZAT: ete. ” 3T FrwrafawaTaq 1’

ibid. p. 41.

46. Tattvasamgraha of Santaraksita with the commentary of Kamaladila,
Gasdkwad’s Oriental Series. XXX (1926 ) verses 110-112, The translation is from the
Foreword (pc-c 1) to the above edition of the Tattvasanmgraha by BENOYTOSH

BHATTACHARYA. The relevant verses are :
AFZAMUE AR T AT |
saEaifefyed fg 7ig: waafy swom
TAEsgudar afasg & FAfq 50
wgeargatfeat fafee: &= fafwa: o
qA9F FOTHTEAT JEATTEHAZIFA_ |

FRIFEHTAT AgFARIAALIAT I 110-112. p. 62.
[ Continued on the next page.
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(tv) Gaudapdda

) Qaufiapada (c. 800 A. D.)—the gra'nd—pr‘eceplor of Shri Sankarj-
carya, in his Karibé, while alluding to a variety of views regardin tl(;
creation of the world, refers to the doctrine of Kéla as one among thegm47 )
We have collated above, as far as we could, in a rough historicz;l
Is(eglucnce, :}number‘of passages bearing on the doctrines of Svabhava and
: a :: covering a period of over 1500 years from the Svetds’vataropanisad
0 the time of the T attvasamigraha. It shows that these doctrines had bee
developgd as complete, independent doctrines to explain the world a g
human lzfe.. .They appear to have been regarded as heterodox or diﬂ‘ercnt
from prevailing beliefs and by some as materialistic. The general trend nf
thought characterizing the history of these doctrines confirms what we ha0
seen ?f these doctrines in the passages of the Mahabharata. There theve
do?trnnes,. as we have said before, stand apart from the prevailing curr,ent Si‘
philosophical doctrines in the Mahdbhérata. The heterodox nature of tl(z)e

doctrines of Kila and iva is implj : :
the demons. and Svabhiva s implicd by their being ascribed to

The Iranian Doctrine of Zervanism

. An interesting and at the same time, an intriguing parallel to the above
docmn‘es of Kala, Svabhiva and Niyati is found in the Iranian doctri %
Zervan’lsrn. Zervanism regarded Zurvan (the Iranian word for ¢ Tj N o
the ll!tlmate governing principle of the universe. Zurvan, accordin mte )h?s
doctrine, was intimately associated with Fate, Chance and.’Nature Zirvo t' o
professed' a thorough-going determinism, leaving absolutely néx sco anl;m
human will and effort. It was also materialistic. Zurvan, the god of pTe' o
may have belonged to remote antiquity. On the strength (’>f Iranian s cor
it has bef:n definitely established that a religious sect professing 7, vani,
was dominant in Iran in the beginning of the 3rd century A 15 ;f"aﬂlsm
to mtrod'uce the readers to the tenets of Zervanism, we quote. béal S
extracts in extenso from a recent, scholarly study *8 of this subj tOLV oy
l_{._C. ZAEHNER of the Oxford University : oct B Prof.

Conti]r(lued lfro;n the pre‘ceding page. ]
amalasila-the ¢ isci S
et STt e st v i s o Sttt commenin o
Arfa Tt wEE seL eqfrfyy ereaq | srfrarsarg et | ;;Em; %z::?;

> . s b3 =
Wf‘q—vgfﬁ qa' anfa assfa Thus Kamalasila seems to suggest that there were

two schools of Svabhavavadins: One s intaini
) v : chool maintaining at least ¢ i
3}:; t?;n%svltseé]f’b;i\s the Cause to the der}ial of other things as f:ﬁsgtsmrg‘ ok natve of
ying even Svabhava as the cause. The distinction tends to be metaphy’sic:l :;Ze;b:fho?l
ract.

E. H. JouNsToN in his « ali »
Society ( 1931 )—pp. 566-563 l]sth:: tgiss;):s:ior:zetrfl»lvc:vrgr?sarrq[g:g’:;%',’" Royal siatic
th? concept underlying this word is identical with Svabhavavada. qu not Do o ow
is identified with ¥F3TF4TZ in the Jatakamala version ( XXIIL 17), e that Sr%g'qrz
41, FToq TGFT AW weae FefEasn | L s,
F1o gl Frofag: | 10 2.
48. Zurvan: a Zayoastrian Dilemma—R. C. ZAEHNER, (Oxford 1955 )
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«That heterodox branch of Zorastrianism which habitually goes by
the name of Zervanism differed from the orthodox dualism in that it elevated
Time to a supreme position over the powers of good and evil and that it
laid great stress on the operations of fate” (p. 265).

«NYBERG long ago suggested that a form of Zervanism might well.
have existed in its own right—a religion of Time which took no cognizance
of Ohrmazd and Ahriman. Our researches seem to substantiate this. The
Pahlvi sources tell us of the birth of Cosmos (Spihr) which is the body
of the finite Time from the Infinite (p. iii). Material creation evolves

from this. Spihr is Primal Matter: from it derives the *first form’, the four .

elements®; thence the ¢second form’ or the mixing of the primary properties,
and finally the  third form,” man and animals, that is organic life. With the
advent of the “ third form’ we have the fully developed Cosmos which exists
for twelve thousand yearss® when the whole is taken up into the ‘last form’
or final body’ (tan i pasén) which is in turn absorbed irito the infinite.”

«“The Cosmos itself derives from the *Seed’ into which Time enters:
Time-space is itself the source of this ‘Seed’. Thus the finite Cosmos
is represented as having been born from the Infinite and at the appointed
moment it will be reabsorbed. In this finite world, Zurvan-Time who is the
macrocosm, and as such the fountain-head and source of the human race,
continues to manifest himself as natural law and fate. He is quite
unconcerned with spiritual values: he is not only the god of nature (zihr)
but nature itself. He is the first cause of all physical phenomena, the
Absolute conceived of as the origin of primal matter. Even when this purely
physical conception of the Universe combines with the genuine Mazdean
ethical dualism, Time and Fate continue to control only the physical
universe: they have no part in the ethical struggle between good and
evil.”—p. 266.

«This again is clearly borne out by the testimony of Firdausi who
presents us with a purely Zervanite theory of the world of man dominated
(p. 267) by Time, Fate and the heavenly bodies. Of salvation and damnation
there is not a word.”

<« This doctrine is, in fact, quite plainly that of the Daharis who derived
the whole Cosmos from Infinite Time, denied the existence of spiritual values,
of rewards and punishments, heaven and hell (p. 23).”

49. We find an interesting parallel in the already mentioned Mahibharaia passage
(XIL 217) where Bali, the demon-king who is discoursing to Indra on the all-suzerainty
of Kala (Time) says that the creatures are but the products of the clements (over which
Kala presides):
qfeefy arpFEET SfaET ey
uaaAfa qarfa @ w1 afedanr o X1 217.17
50. We find another interesting parallel in the Indian computation of the total
number of years which comprise the four Yugas—the Krita, Treta, Dvapara, and
Kali. In Vyas’s discourse to his son Suka, Mahabharata XII, 224.19 (ff) the number of

years calgulated for 4 Yugas amounts to 12000 years. .
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¢ This form of Zervanism which we may call ¢Zervanite materialism -
can be deduced from certain passages in the Dénkart. It is concerned with
matter in the Aristotelian sense. Zurvin as the Infinite is simply the source
of all matter, and his limitation, regarded as the birth of the finite from the
Infinite, is the origin of the universe. The differentiation of the Universe we
know is regarded as the imposition of ‘form’ on undifferentiated * matter®*

T —p. 267.

. “ Thus we seem to be driven to the conclusion that Zervanism is as
pessnmis.tic a creed as is likely to be found on the surface of the globe..The
gt.:neral impression is one of gloom. In this life, man must be content with
his lot, extinguish his passions, and resign himself to fate: ”—p. 272.

Intriguing parallelism

The above rather long extracts will show how the tenets of Zervanism
are strikingly similar to the inter-related doctrines of Kila, Svabhiva and
Niyati attributed to Bali, Prahrada and Namuchi in the passages of the Mahd-
bharata. It will be seen that in both there is a similar stress on determinism
negation of human effort and will, on resignation to fate and on matcrialism:

_The parallelism is striking and, as we have said, also intriguing. The
Mahabharata passages ascribe the doctrines of Kjla, Svabhiva and Niyati
to thef kings of the demons. In the literary history of these doctrines, these
dpctrmes were regarded, as we have already seen, as heterodox and mate-
rialistic. The similarity with the Iranian doctrine of Zervanism may, perhaps
be consi.dered as indicative of the relations between the Indo—Iranian’
comm}lnlties in the prehistoric past. As is testified by the history of the
opposite meanings which were acquired by the words Deva and Asura in
course of time among the Indian and Iranian communities, there probably
arose at some time in the ancient past a schism among the Indo-Iranians
which led the Indians and Iranians to view with hostility each other’s
doctrines and objects of worship. The Mahdbhdrata view that the K jlavida
and‘ Ehe Svabhivavada emanated from the demons may, perhaps, be
reminiscent of that schism. It is probable that there were some an;ong
the Indo-Iranians who professed the deterministic and the materialistic
doctrines of Kila and Svabhiva. After the schism, the group that migrated
to India, carried lively memories of those doctrines. Perhaps, there might
be among the immigrants some who professed those doctrines. But as
religious and philosophical thought in India shaping itself under the influence
of Upanisadic Brahmaism or Atmaism, gradually developed the Simkhya and
Yoga, as also Vaispavaite and Saivite theistic doctrines, the independent
doctrines of Svabhiva and Kila still prevailing among their erstwhile
brethren and comrades—the Iranians—came to be regarded as heterodox and
as such came to be ascribed to the demons.

Refutation of Svabhdiva and Kadla

) We have already seen how the author of the Svetdsvataropanisad
questioned the validity of the doctrines of Svabhiva and Kila. There is
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also ample evidence in the Mahibharata to show that these determin‘li.stic
doctrines were stoutly opposed by thinkers belonging to the Vedic tradition.
For instance, in the Sukanuprasna chapter of the Moksadharmaparvan
( X1I. 229), we find a systematic refutation of the doctrine of Svabhiva. In
that passage, Vyasa in his discourse to his son and disciple Suka, runs down,_‘
the Svabhjvavadins and upholds the role of human intelligence and eﬂ".ort.
He says: “ Those, who say that Svabhava alone is the final cause of 'thmgs-
winnow but hay and get nothing but chaff. It is knowledge or intelligence
which secures human welfares.”. ...« Operations such as tilling the land,
harvesting of grain, building houses, making vehicles, laying out gardens and

prescribing medicines against illness are devised by men of intelligence.

Even the sequence of events (¢Paravaryam’) in creation is, after a!l, k.nown
only by intelligence or knowledge. It is therefore knowledge yvhxch is the
highest refuge of creation.” 5! .

Similarly, we find a spirited refutation of _the Kalavada in a passage
in the <Pijani-Brahmadatta-Samvada’ in the Apad-dharma-parvan of the
Santiparvan (XII.137.45-53).

Svabhava and Kala incorporated into Vedic tradition

While some thinkers belonging to the Vedic tradition stoutly opposed
Kaila and Svabhiva as an ultimate principle, others adopted a conci‘liatosy
<containing’ attitude. They recognized that these doctrines had a ce.rt'fun
element of truth in them, though as independent theories of explaining
the world, they were preposterous. The material ElemenFs, while conglo-
merating to make this world, do evince a certain specific teudenc.y or
Svabhiva; so also there is seen in the world a priority and a postenon.ty
(Paurviparya), a certain sequence or order in the events or oocurferl.ces in
nature and in human affairs, which must be ascribed to the principle of
Kala. They, therefore, realistically conceded a secondary position to these
doctrines in their cosmological and cosmogonical schemes. Thl.ls, they §0.0k
the edge off their heterodoxy, knocked the bottom out of their oppf)sntlon
and finally assimilated them within the Vedic fold. This process is seen
in the Mahabharata itself; e. g. in the Moksadharmaparvan, Paiicasikha

51. A9 FFEAAIEAT T@HTE FIO0 AT |
qeT quAHET 3 § oW T HET 04

- geqifa fg watfn geasdgeonty =1
ysrafy: st arEaEf T o 7
ArFISET TEOT T TIFAH SFEET T |
gstraed: Sasay amafzafezan o s
cooqay garsaend : 71 Anstrresta 9
seeqrrrad g qAWT ARANTSEI |

faerar ara gsemt fada aean afa: u 10
: —XI1I. 229.
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in his §cheme of 12 principles explaining the composition of the world and of
man, includes Svabhiva as one of the principles by which the elements
come and stand together and finally dissolve. 52

Again, Sulabhi in her discourse with Janaka propounds a scheme of
thirty principles in which she concedes the 20th place to Kila.s3 In the
Bhagavadgita we find outstanding examples of the Svabhdva and Kila being
pressed into the service of the central argument of the poem. Thus Svabhava
approximates, in one place, to Prakrti®, to the empirical. Brahman as
conditioned by Prakriti in another 55, and to a disposition as determined by
Karma in still another.% Similarly Kila is conceived as an aspect of the
Godhead, especially its terrible aspect. and again as calculation of terrestrial
time.® Similarly, Kila, in many other passages of the Mbh., represents
the time or the moment of the fructification of man’s Karma. Thus,
when any calamity, disaster or death befalls, or a man acts at a particular
moment in a particular way, it is said that such occurrences or events occur
under the impulse of Kaila, implying thereby that that particular occurrence or
event represents the fructifying moment of the past Karman. *Kalacodita '

¢ Impelled by Time’ is one of the stock phrases of the Mah@bhdrata in such
contexts.

52. 9F: TIFATEIH & FESATAEL
q wawra fassta frgsasd easraa: 0 7
- -gframfifaaater aamsaar a0
STy faFes arazETy frgar o 9 XL 212
Apropos of this topic, it may be mentioned that Prof. E. FRAUWALLNER [ ¢ Unter-
suchungen zum Moksadharma: Die Samkhyistischen Texte', WZKM, Band 32.
Wien (1925) p. 194 ] has brought out the significance of Svabhava in such passages of
the Mahabharata as the above in the following words: “If we try to ascertain the
meaning of the passages where Svabhava occurs, we see that the word is used pre-
dominantly in those places where the Atman’s remaining untouched ( ¢ unberiihrtheit ’ )
and its inactivity as against Matter is described. Especially explicitly this is shown in the
piece XII. 222 (cr. ed. 215) where the theme is formed by this idea.” XII. 222

(cr. ed. 215) is the passage setting forth the Svabhavavada of Prahrada, which we have
already summarized in the beginning.

53. FEAH GHRMIATAT: FTST TIHOLA - |

g fafg famear @Mt sswaraay o XIL. 308, 109
54. Bhagavadgita 5-14.
55. ib. 8:3.

56. ib. 17.2; 18.41. Otro STRAUSS in his Ethischke Probleme aus dem Mahii-
bhiirata deals with the doctrines of Kala, Svabhava and Niyati, under
‘Pessimism’, He says: “The two main piliars of Epic Pessimism are
Perishability and want of Freedom.” (p. 25). As illustrations, he
discusses the doctrines of Kaila, Svabhava, Vidhana or Vidhi in the Epic.
While tracing the changes in the connotations of the word Svabhava, he notes
(p. 51-52), how Svabhava from its individual sense of ¢ Specific character of
an individual > and group sense of ¢ character of a group ’ assumes the cosmic
sense of the special character of the empirical world,

57. Bg. Xl. 32.

58. ib. X. 30
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Summary of Conclusions

We have traced above, in broad outline, a short history of the doctrines
of Svabhiva-vada and Kala-viada with the Mahdabhdrata passages (especially
in the Moksadharmaparvan) as the starting and also the leading point of
our inquiry. The broad conclusions, to which our inquiry leads, may be
summarized as follows:

(i) The doctrines of Svabhava, Kala, Niyati—every one of them
independently claiming to explain the universe and man’s place therein—
arose very early—at least five or six centuries before the Christian era.
Makkhali Gosala, the contemporary of Buddha and Mahdvira, was one
of the earliest Svabhavavadins.

(ii) These doctrines preached a thorough-going determinism

. which was a negation of human will and effort. They were considered as
materialistic and heterodox and as emanating from non-Vedic sources.

(iii) A theoretical profession of these doctrines most probably
led, in actual practice, to laxity in morals among their protagonists and
adherents. They were regarded with disfavour by thinkers belonging to
the Vedic tradition. The fact that the Mahabharata passages attribute the
promulgation of these doctrines to the leaders of the demons suggests that
these doctrines were regarded as heterodox and stemming from
non-Vedic sources.

(iv) The doctrine of the Kalavada finds a striking parallel in the
old-Iranian doctrine of Zervanism. Before the 3rd century A. D., there
was prevalent in Irin a religious doctrine named Zervanism which
elevated Time to the position of the Supreme God who was also the
God of Fate and Chance. Zervanism was a thoroughly deterministic creed
negating human will and effort. The striking parallelism between the
Kilavada and Zervanism leads us to conjecture that both in their early
forms may have had a common source. The hostility with which the
Vedic Indians came to view the doctrines and the gods of the non-Vedic

Iranians was probably the reason why the Kala-vada and the Svabhiva-
vada were attributed to the demons, as we find it in the passages of the
Mahabharata.

(v) The successive thinkers belonging to the Vedic tradition
condemned these doctrines of the Kalavada aud Svabhava-vada as they
meant negation of man’s free will and moral responsibility, and established
against them the relative supremacy of human intelligence, of human effort
and of the law of Karma.

(vi) Gradually, however, the doctrines of the Kalavada and the
Svabhava-vada were incorporated and assimilated in the general current of
the Vedic tradition, after being assigned a minor, secondary place in the
scheme of the philosophical and religious schools. We find this process
already at work in the Mahabhdrata.

) :
The Conception of Mantra-Devata
(An Exegesis and an Exposition )

by
G. K. Bhat
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gveda are addressed to varj iti

t arious ‘deities’. So f:

\:;riltx_ga etc.. are cc.mcerned there is no difficulty in undef:'r
les., thh‘ the implied attribute of * divinity >, But th

ar objects like gravana (pressing sto : o

The hymns of the R
as Agni, Indra,

standing them as
are purely  secul
animals like asy

any difficulty to a modern student
‘st:;(;ctthe'; term .devatd in the simple sense of the ¢ subject
e ;Ctg “?(cwt}ll]l:haab hymg is z;lddressed . But the designation of ordinary
. s ove by the term devata i
Gocts liks ‘ . vat@ has occasioned an i i
d exqsn(?n in t.he qncren‘t exegesis of the Veda. The object of tlllu' mte.fe‘Stm.g
amine this discussion, correct the interpretation where ne ety s
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over, if possible, the circumstances that occasioned the disctf::isgx:y "
(11)

A. The word ¢ devata * itself occurs 12 or 13 tim

. i he R eda:
(1) In connection with Agni: es In the Rgveda:
VL47, viL 123; o RV IVSBI0 (ehrtanstuti ),

(2) In connection with Indra : o

. RV.I. 553, 1.100.15
VII. 85.3 ( with Varupa), VIIL 3.14, X. 494 (. Vz,likll‘mlgfef

prepared to under-
of a hymn’, or the

Indra)
(3) With reference to A$vini: RV.1V. 44.2- o
(4) Wfth reference to Savitr : Rv:I é2 5.° ’ o)
(5) With reference to Dyavaprthivi : I‘QV .V’I 70.5; ()
(6) General reference : RV, Khila, 1. 19i 4 S ((l]))

In all these cases the ion i
q allusion is to the
power to bestow gifts of wealth - ‘
attribution of divinity. ,

mniscience or might or t]
. e
and thus, there is no doubt about the

Agni and the path of Rta);in RV. VIL 1.6 (in c]28.2 (in connection with

AN onnection with Savi
: ga);in RV. VII. 7.8 and 38.7 (where the v@jinak, horses, are re(::e‘;lrte!;l ::)])(l

C., Bllubancsl;;‘;ar, 1959,



