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ABSTRACT

The Eyes of Power and Dharma: Conceptions of the Advisor in Early India

By Lisa Wessman Crothers

The Indian social context challenges assumptions that sources of power and
authority must be absolute, mutually exclusive, and universal. Early Brahmanical and
Buddhist texts that imagine royal governance share an understanding that advisors
possess powers a king cannot do without. By considering the advisor, this study provides
a more expansive view of the contributions of other actors in creating royal power and
dharma. Through a comparative consideration of early Brahmanical and Buddhist
sources, an integral relationship between advice, trust (and its predicates, emotion and
intimacy) and kingship emerges. While the advisor is idealized as the mediator of a
king's dharma and power, ultimately, it is the relationship between the advisor and the
advised—Dbetween the king and his counselor—that is the nexus of royal power and
dharma. Thus, royal power—while centered on the king—is not exclusively within the
king's grasp. Power is collaborative, relational, and fragile, as is the dharma imagined to
sustain it.

This study works comparatively on multiple levels. Advisors, ministers and
advising others are examined as ideals, and the idealized methods and media which they
employ to influence, advise, and otherwise relate to and with kings are explained. The
history of how dharmic communities (Brahmanical and Buddhist) imagine the ideal
advisor, and how they imagine dharma should be engaged in royal contexts through the
literary experiences of a larger ruling context—the rajanya experience is also traced.
Through this analysis, | demonstrate that dharma in Brahmanical and Buddhist advisory
contexts exists on a spectrum of uses and demonstrations. The ends of the spectrum are
called "deliberative dharma™ and "talismanic dharma," respectively. | argue that dharma
shifts toward one or the other end of the spectrum by the ways that bonds of kinship, trust
and emotion converge on royal relationships. Thus, royal power is reliant on such
dharmic intimacies, and not simply on dharmic regulations.
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Chapter 1: Introduction

O king, men who always counsel what is agreeable are plentiful;

Rare is the one who has expressed what is unwelcome, yet suitable,

and rare the one who listens.

(Ramayana, 3.35.2)"

In a dense forest, the demon king Ravana is engaged in a moment of counsel with
a demon sage named Marica. They are discussing the likely outcome of the demon king's
designs to abduct Sita the wife of another king (Rama), and to use her as a hostage in
order to demoralize and weaken Rama enough so that Ravana can defeat Rama. This
moment of counsel is pivotal in the royal office of this demon king, since his proposed
abduction serves as the foundational narrative trajectory in the Indian epic, the
Ramayana.* Ravana sought out this sage in a manner that the Indian literature of kings
and their advisors suggests any king would; to act as an agent to carry out the king's royal
aims.® In this particular scenario, Ravana argues with the sage because he does not
welcome Marica's attempts to counsel him against this dangerous and rash move, the
implications of which the sage is well aware. To support the authority of his advice,
Marica quotes the ancient saying above, versions of which we see in various sources.* In
this example, Marica attempts to give King Ravana pause in his pursuit of his object, by
reminding Ravana that good counsel (which he presumes to have given the king)
sometimes involves "unpleasant truths" that defy a king's deepest wishes (his desire for
Sita ). His appeal to the authority of ancient wisdom brings to the fore one of the most
basic dimensions of royal advice and the role of the advisor that will be examined in this

dissertation—that good advisors are hard to find, and kings that heed good advice are

rare. >



These truisms about advice raise two related questions: Given that nearly every
text on kings and kingship argues that kings need counsel, why is it hard for someone to
counsel a king effectively? And, why is it so rare for a king to heed advice? For the
king's part, some scenarios suggest he is unable to perceive his counselor accurately and,
thus, unable to accept the advice he needs. Sometimes the king's fear of being deceived
prevents him from listening. As the scenario between Marica and King Ravana suggests,
sometimes the king's desires prevent him from yielding to good counsel. For the
advisor's part, it is difficult to advise a raging king due to the conflicts that the advisor's
knowledge can sometimes pose to the king's power: Therefore, negotiating the way
through the complexities of power and knowledge requires great internal strength. An
advisor's perception—whether the dharmic, the svadharmic, or political dimensions of
perception—must be clear enough to see what will bring beneficial results. Moreover,
that which is 'beneficial,’ ideally must be so to more than advisor and/or the king.

The scenario above points to the inherent difficulty of counseling a king and
provides the starting point for this study. As I shall show, it is difficult to negotiate
power and authority in the royal context, especially when these are idealized through
complex dharmic aims and expectations. This difficulty is compounded by the dynamics
of royal relationships that are predicated on a kind of trust that is precarious both to grant
and to accept. Self-knowledge, command over and prudent use of emotions, affinity for
and command of wisdom, all play a part in royal decisions and the king's ability to be
dharmic. Importantly, all of these elements have an effect on relations of trust, and trust
on these. My argument in this dissertation is that these moments of counsel point to an

integral relationship between advice, trust (and its predicates, emotion and intimacy



bonds) and kingship. Because these elements are so central to royal power, the advisor
and the technologies of advice appear across genres and religious communities as
mediators of royal dharma and power. And, while the advisor is idealized as the
mediator of a king's dharma and power, ultimately, it is the relationship between the
advisor and the advised—between the king and his counselor—that is the nexus of royal
power and dharma. Thus, royal power—while of course centered and focused on the
king—is not exclusively within the king's grasp. Power is collaborative, relational, and
fragile.

The literature that engages the relationships between kings and his various
advisors is diverse, as we shall see, but across genres and traditions we see (variously
formulated) arguments for a particular kind of king to heed advice, and a particular kind
of advisor to give it. In all cases, the question of dharma, and what is dharmic, is in play.
As we saw just above in the case of Marica, his words reflect aspects of a generalized
Indic wish for a dharmic advisor and king capable of heeding dharmic counsel. This
wish reflects ideals about these figures that pervade the technologies of wisdom and rule.
Normative and didactic treatises alike suggest that ministers and kings struggle to act in
ways that exemplify the ideals of royal power and dharma. We may traditionally think of
this literature as the "literature of kings and kinship.” It is, but—as | will argue—this
literature is more properly understood as literature of advisors and relationships of advice
or counsel, and the ways in which advisors and their practices seek relations with kings.

Sastra (moral, technical and educational literature), epic, and Pali Buddhist
literature dealing with kings reveal that kings and ministers are imagined as needing

superior qualities in order to rule dharmically. A simple summary of these ideals could



be given like this: Kings are to be truthful (but not absolutely), dharmic, devoted to the
welfare of beings, controlled, skillful in the arts of war. Advisors are to be
knowledgeable, wise, unbiased, sagacious, and socially prudent with the integrity to stand
up to the power of the king. Notions of royal dharma and efficacy and ideas about what
constitutes and creates knowledge and wisdom shape these idealized qualities of kings
and advisors.

Brahmanical sources and Buddhist sources alike show the complementary nature
of the qualities and powers of kings, advising ministers and advisors in royal governance.
According to these sources, power and dharma present salient problems for both the king
and the advisor in the royal context. Moreover, much of the literature suggests that the
royal advisor was to be a substantial source of the king's power and efficacy. Scholars
have yet to consider the importance of royal ministers and advisors due to an over-
determined focus on the king and his qualities. In fact, the Brahmanical and Buddhist
literature argues that there should be a more complex basis of royal power and dharma,
i.e., that dharmic power is relational.

Thus, in this dissertation | aim to contribute to how we understand the nature of
power and authority in Indic royal contexts, as well as the complexity of dharma in these
contexts. While scholars have explored the political and religious dimensions of
kingship, they have not examined directly this general concern with the royal advisor and
advising relationships. ldeals of the royal counselor and the media of good counsel
appear in epics, court poetry and drama, as well as educational and normative treatises
(comprising literature from folk and doctrinal sources). These ideals are present in

literature that is explicitly concerned with royal counsel (such as the Arthasastra and



Paficatantra) and in literature that addresses kings and kingship (epics and doctrinal
treatises). ldeal advisory persons are presented in the literature, and the strategies for
negotiating the power of these idealized advisors are presented as well. As we shall see,
the literatures present both a range of ideals for the advisor, and the king who needs
counsel, while presenting at the same time the relational complexities that shape and
constrain these ideal roles and relations.

Frequently, advisors and kings are depicted as icons of power in religious
literature against which religious communities must labor for validity or patronage (or
both). Buddhist uses of the figure of the advisor in particular reveal this concern for
validity, as in the dharma disquisitions of the Buddhist elder Nagasena to King Milinda
in The Questions of King Milinda or in some jataka tales. In sum, the prevalence of the
ideal of the advisor suggests a significant cultural concern with the relationship between a
king and his advisor that crosses literary genres and communal boundaries. It is also
important to study both these commonalities and the differences that obtain in the ideals
and media of royal counsel.

Before moving to discuss these emphases on ideals and media in royal advisory
relationships, we should pause to consider why this area of study has been overlooked.
The nearly exclusive focus on the king in the scholarly literature is due (in part) to two
reasons: one, the primary literature has been historically read for its general moral and/or
political concerns; and two, the primary literature presents itself as a texts for kings.® The
Paficatantra presents the most salient example of these tendencies. Its various scenarios
of human action and occasions for employing prudent and expeditious values and

strategies to royal concerns have been enjoyed as exemplars for social life around the



world.” Scholars generally describe it as a book of political wisdom that is
“Machiavellian" in character.® The text itself declares that it was designed to make a

"9 The Paficatantra envisions

king's ignorant princes "peerless in the field of government.
moral rule, certainly, and its concerns appear directed primarily at the king. *° However,
in central scenarios of the Paficatantra, advisors hold center stage; they manipulate or
change the views and concerns of the king to their own vision of the morality of rule. In
the context of the concerns of royal advisors, if one reads the Paficatantra through the
eyes of the ministers in the stories, it reveals rich instructive dimensions for ministers and
counselors, not only kings.™

A detailed exploration of the general concerns and objectives of the literature
dealing with kings and advisors is not the primary focus of this dissertation. Rather, my
focus is the role of the advisor and his tools of influence in relationships with the king.
This means that its focus is the nature of the literature that features the advisor's concerns
and relational authority. My expansion of the concept of royal authority means that our
interpretation of this literature will deepen. If we read the literature of kings from the
perspective of a royal advisor's concerns, then the texts themselves also emerge into view
as the media of influence in royal advice—they are the tools of royal counsel. In this
way, texts themselves function as royal advice, as ideas and values that assist the king.*?

These are the "media™ and the "technologies™ of counsel (and thus of power and
dharma) that I will analyze throughout this dissertation. There is a symbiotic and
recursive relationship between these texts and advisors: The texts present to us ideals of

advisors and their relations to kings in need of counsel; moreover, these texts are meant

to be used by advisors to mediate their relations with their kings. Thus, these techniques



of mediation are themselves the media and technologies—the means—of influence that
advisors wield. And, finally, they mediate our understanding of the world they
endeavored to create through these texts.

In fact, early Indian sources frequently conflate the role of the advisors, ministers
and counselors and the media they use: texts and persons can be the "eyes" of the king.
The Arthasastra calls both the ministers and the sastras (“treatises") of governance and
conduct the "eyes" of their expertise. ** The person that does not know them does not
know the proper actions to take in his role and is functionally "blind."** For example, in
the case of the epic, the Mahabharata, the blind king, Dhrtarastra, is granted the boon of
"seeing" the great battle between the Kauravas and the Pandavas through a young student
who is watching the events, the telling of which also constitutes the text of the epic.
Thus, 1 will examine the "text" and the "advisor" together (as the texts do themselves).

As the title of this study suggests, the advisor and his agents are also the "eyes" of
the king. This visual metaphor and others like it—pervasive in literature that engages
counselors and kings—work to create space for advisors and ministers to act as
perceptive agents for the king. The title of my dissertation encapsulates this agency as it
functions in two related conceptions in this literature: the importance of the advisor
and/or minister's ability to see for the king; and the power and wisdom that the various
technologies of an advisor's expertise provide the king. But the power immanent to the
role of the king necessarily requires that his advisors possess not equal power, but
superior faculties in determining uses of power. As demonstrated in the example from
the Ramayana above, a king's desires can occlude his ability to see the proper course of

action. Thus, the person who advises the king must see more clearly, have command



over the canon of governance and shrewdly implement them, and direct a king back to
the ways of dharma and the efficacious use of royal power.

As will emerge in my analyses, seeing clearly, or knowing which tool of counsel
will help make one see clearly, is often as difficult for the advisor as for the king. Yet,
for all the factors | examine that make this difficult, there remains the imperative to be
the eyes of dharma and power—which are the king's domains. The challenges posed by
this imperative of rule provides the basis of my argument: There is an integral
relationship between counsel, kingship and dharma, with these three together shaped and
extended by perceptions of dharmic character and ideals. This relationship means that
the advisor and the technologies of advice emerge across genres and religious
communities as mediators of royal dharma and power. Moreover, not only is there a
mediating relationship between these factors, but the personal relationship between a king
and his various advisors is crucial to this dynamic creation of the dharmic and powerful
king. The terms of this mediation and relationships that facilitate it are construed through
and constrained by the dynamic interplay between trust, emotion (and its effects on trust),
and the social and emotional bonds of intimacy.

Though the idea of the advisor and his relationship with a king as a fundamental
concern cuts across community divisions, the particulars of the ideal and the technologies
or methods that bring about correct perception of royal dharma and power are different.
Moreover, even ideas about dharma, power, and the kinds of relationship that create and
mediate them shift. The king made powerful and dharmic by Brahmanical advisors
appears different in nature than the king perfected under these terms by Buddhist

advisors. The difference in nature hinges on Brahmanical or Buddhist conceptions of the



qualities of expertise that make a good advisor and a good king—that which gives one
the ability to rule, and to rule dharmically.

Furthermore, 'rule’ and 'dharmic rule' are not always coterminous in royal
contexts, with dharmic community, family and gender causing the boundary between rule
and dharmic rule to shift. As a result, advisory challenges to a king's attitudes and
actions as a ruler come not from formal advisory roles or sectarian sources alone, but also
from intimate family relations, including siblings and also the women in the king's life;
queens, as wives and/or mothers who call the king to observe the dharma of his varna
(social function) as warrior (ksatriya). Women as advisors to kings juxtapose
svadharma—the king's "own dharma' to himself or his family, or both—against
increasingly sectarian dharma-s that Brahmanical or Buddhist communities envisioned as
a universal for all to observe. The particular perspicacity of intimate relations as
advisors, or the dharmic aims of religious communities complicate our picture of power
and dharma and its mediation in royal settings.

These differences in the factors that shape ideas of mediation and its effects raise
questions about ‘correct perception’ and the practical means designed to create this
perception. What practice or wisdom (or the ideologies about them) yields accurate
perception in an advisor and, hence, the king? What constitutes dharmic perception in
the royal context as construed through the eyes of Brahmanical or Buddhist technologies
of wisdom, or through the wisdom particular to intimate relatives? How do these advisors
help the king see? Is correct royal perception a shift in dharmic perspective, and if so,

which dharma obtains?



10

Perception has always played a role in works of Indian religious and philosophical
traditions, however in the royal context; ideas of perception extend beyond these
traditional categories. As the literature of kings envision them, advisors, spies, and
ministers all literally extend the king's abilities to see into his realm. And, once they act
to see for the king, advisors and spies must convey what they perceive in a manner that
not only considers the king's limited perception, but that alters his perception as well,
what form of advice changes his ability to see the best course of action.

Moreover, in these dimensions of counsel, there is an inherent danger in
delivering information to the king."> And, as is commonly known, the experience of
danger alters an individual's ability to perceive correctly. These factors and more result
in discussions of dharmic perception and the ways in which to behave that are markedly
different from what one might expect in treatises from early Indian darsanas that discuss
perception: they are radically practical and ethical.

Rather than argue over whether the perceived object has an inherent reality or
not,™® literature and narratives that address the conduct of advisors and kings and the
vagaries of royal advice presume the effects of perception on royal decision making.
Moreover, discussions of royal actions and their intersection with power and dharma
presume misperception, which is one warrant for advisors in the first place.” For these
reasons, rather than use the theoretical engagement of darsanas or sitras about the nature
of perception, I will focus on discourses that show the forces that make clear perception
difficult, that compromise an advisor's or king's ability to see things clearly. | will also
examine the factors that make it difficult to act according to the dictates of power and

dharma. My analyses demonstrate the practical and relational nature of instigating
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changes in perception—a particular kind of perception prescribed for royal contexts,
directed at royal actions. All of these changes are mediated relationally, through a range
of advisors and advisory roles and relations.

Throughout this dissertation, | demonstrate the ways that emotions and trust shape
the moment of counsel and both form and test the advising relationship (and thus the
exercise of power). At times, emotion is an advisor's most potent means of dharmic
influence in restraining or increasing a king's perception of his own power. Emotions can
pull the king, the advisor and the reader into complex negotiations of dharma, or in some
examples, lead all to renounce emotion and its effects. Furthermore, since the
"intimacies” imagined in royal courts are complex, | point out the distinctions between
such intimacies in Brahmanical and Buddhist contexts. In the end, emotion emerges as
an analytical category of contexts that affects advising relationships and thus affects royal

judgment and action.

Chapter Outline

The argument of the dissertation unfolds following this Introduction through six
main chapters (followed by the Conclusion, Chapter Eight), each of which is comparative
in its methodology. Throughout, | engage advisors and kings on two inter-related levels:
First, | examine advisors, ministers and advising others as ideals, as well as explain the
idealized methods and media which they employ to influence, advise, and otherwise
relate to and with kings. Second, | set out to trace the history of how dharmic
communities (in the Brahmanical and Buddhist cases) imagine the ideal of the advisor to
kings, and how they imagine dharma should be engaged in royal contexts. Thus, I think

through the literary experiences of a larger ruling context—the r@janya experience.
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Rajanya functionally includes not only ksatriya kings and princes, but the other "royal"
persons closely associated with kings—princes of lesser caste or caste-less, royals tied to
kings either through loyalty, devotion and role, family, teaching lineage, and affinal
relationships. In doing so, I provide a larger understanding of the history of Indian
religions with respect to dharma in royal contexts. | demonstrate that dharma in
Brahmanical and Buddhist contexts exists on a spectrum of uses and demonstrations. |
call these ends of the spectrum "deliberative dharma™ and "talismanic dharma,"
respectively. Furthermore, | argue that dharma shifts toward one or the other end of the
spectrum by the ways that bonds of kinship, trust and emotion converge on royal
relationships. | show that royal power is reliant on such dharmic intimacies, and not
simply on dharmic regulations.

Beginning with Chapter Two, "A Survey of Images and Roles of the Advisor," |
lay out the general structure of the categories of persons and texts of concern to this
dissertation. | explain what | mean by 'advisor' and 'advising other' as a general term for
understanding this idealized figure. As | examine this figure in the scanty study of it in
scholarly work, I discuss the ways in which the importance of the advisor has been
misunderstood. The lion's share of attention has been paid to the king, which provides
me with many ways to sketch the nature of such rajanya, but here with the aim of
demonstrating the necessity of advisors in the first place, because of the nature of a king's
power, personality and aims. Because reliance or dependence of a king on an advisor is
mediated through dharmic communities, | also define what | mean by "Brahmanical” and
"Buddhist," and present studies from both Brahmanical and Buddhist examples to

demonstrate the need to keep their idealizations distinct. Both dharmic communities
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envision a particular kind of reliance that a king should have on his advisors. As a
transition to the next chapter, | provide an outline of the kinds of literature included in
this study and modes of demonstrating this reliance with and through the literature.

In Chapter Three, "Textual Genres and the Shaping of Idea(l)s of the Advisor," |
review the specific textual sources for advisors by tracking the advisor through different
genres, focusing particularly on changing conceptions of this role. After reviewing the
texts, | provide the social and institutional context for advising ministers, advisors, and
advising others. In discussing the traditional terminologies of advisors in their varieties, |
show that the ideal of the role encompasses the complex nomenclature of advisors
(mantrin, amatya or amacca in Pali, sacivan, mahamatra or mahamatta in Pali, and
nayaka). This nomenclature itself may be highly relative, because it is shaped by the
nature and aims of the distinctive literatures, rather than being explained systematically.
In the rest of Chapter Three, I discuss the sources that | use or that have influenced the
literature 1 use in this dissertation. | examine artha-, niti- and dharma-sastra,
dharmasitra, itihasa, kavya and epigraphy in Brahmanical sources and sutta/sitra,
Jjataka, avadana, kavya and pafiha in Buddhist literature as they pertain to advisors,
ministers, and kings. Separating them into four large genres, | analyze these "technical,”
"dramatic,” "dharmic "and" declarative™ genres in order to determine their aims in royal
contexts. Relatedly, | analyze their importance as genres in understanding the place that
dharmic communities seek to maintain for advisors at court.

By keeping these distinctions of genre in the foreground, one can see subtle
changes emerge in ideals and functions of the advisor and the advising relationship as a

conduit for dharmic influence. One gains a sense of the dharmic intimacies that converge
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on the relationship between the advisor and the king, and the ways that creators of the
literature make room for granting trust. These genres—ranging from tales, to treatises, to
inscriptions—function as tools of the cultures of normativity that dharmic communities
seek to instigate into the court, assembly, and education of kings.

In Chapter Four, "Ideals of the King in Need of Advice," | demonstrate that
dharmic communities envision particular kinds of "kings in need" to fit the aims of their
respective dharmic cultures. Whether the texts depict him in a negative or positive light,
the king is repeatedly presented as being in need of assistance—a special kind of advising
reliance. 1 show the general characteristics of such kings (denoted through similes such
as, "the king is like a fire") as well as some special problems that can converge on the
interests of dharmic communities aiming to counsel rajanya (such as the renunciant king)
and other kings. An exploration of the problematic kinds of kings encountered in
Brahmanical and Buddhist sources leads into a discussion of the rudiments of royal
power, authority and personality which advisors must negotiate as they seek to counsel a
king and shape his cultural actions into the desired dharmic outcome. The primary work
of this chapter, then, brings the respective communities' construct of the nature and
tendencies of kings and r@janya into view that serve to substantiate their claims that the
dharma and power of the king is properly mediated through relationships with advisors.

Chapter Five, "Into the Darkness of Kings and Rule: The Ideal Advisor," turns
from the analysis of the paradoxically ideal "king in need" of counsel to analyze the
intellectual history of ideal qualities of advisors, and thus of their ideal relations with
kings. Here, I discuss both the ideal characteristics of advisors and also the ideal means

of advisory influence exhibited in Buddhist and Brahmanical texts, and the tensions that
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exist between these ideals. The intellectual history of the idea of the advisor shows an
impetus to refine, redefine and elaborate the ideals and nomenclature. This movement to
refine and redefine is evidence that royal needs for counsel and support were in flux, as
were the structures of relationships that could have existed between a king and advisor.
Trust and distrust imbue these relationships on both sides—kings to advisors, and
advisors to kings. Moreover, this trust is embraced or problematized in all the literature
in some way. For instance, a king could put his trust in an advisor who betrays him, or an
advisor could suggest the king take an unwelcome path, counsel that could cause a king
to retaliate against him. Regardless of the results, the complex relations of reliance and
trust exist. So how can a king replicate or expand a circle of trust and deepen the bonds
of trust between himself and his advisors? Both communities envision dharmic and wise
advisors with superior skills in perception and relations—their "skill-in-means"—to
invoke a Buddhist ideal (upaya) for amoment.'® Brahmanical and Buddhist literatures
imagine complex characteristics in order to mitigate the risks and benefits of the advisor-
king relationship. These ideals are the bases for an expanded circle of trust around rulers.
In Chapter Six, "Beyond the Ideal: The Pragmatics of Lies, Tricks, and Illusion," |
turn from the ideals of trust and reliance and rule in advisor-king relationships to the
pragmatics of trust (visvat) and rule through advisors, especially as exemplified through
scenarios in which various apparent violations of trust and adharmic actions are
undertaken, such as engaging in lies, tricks, illusions, or other deceptions. Beyond
ordinary or ideal forms of counsel, advisors use various pragmatic means to influence
kings toward the 'dharmic." The pragmatics of counsel include forms of deception and

"illusion-making" and prudent manipulation of emotions and emotional attachments.
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Such pragmatic violations of dharmic behavior that facilitate rule through others (such as,
espionage) depend on and challenge the very dharmic ideals that are supposed to create
dharmic power. Thus, an examination of the pragmatics of counsel brings into clearer
view the complexities of dharmic power, and highlights the central idea of power as
relationally formed and exercised, even as these strategies seem to violate relationships.
Such pragmatics can also be explained as advisor/counselor activities that support and
mediate royal power and dharma, and as activities that help the king subdue himself and
direct his actions toward the kingdoms' aims. Subduing the self, subduing the enemy,
subduing the very material structure of the world are part and parcel of the ways that
ministers and advisors harness powers and authorities around them in service of the king.

In Chapter Seven, "Advisory ldeals and Modes of Dharma—Deliberative and
Talismanic," I discuss how dharma itself is conceptualized for advisors and kings in
moments of counsel in the analytical terms | mentioned above: dharma as deliberative
method, or dharma as transformative talisman. Differences in contexts present
challenges to understanding dharma that require special interpretive faculties that not all
kings, rajanyas, brahmanas or advisors possess. And yet, if we accept the arguments of
advisors and advising others from both traditions, dharma, understood in one way or
another, is or should be the solution for all royal aims and challenges. My consideration
of the ideals of the advisor shows that dharma changes the way that power functions, and
that mediated power changes the nature of dharma. On the one hand, royal power and
dharma are thought to be enacted through collaborative, deliberative processes, a process
that itself has its dharmic progress. On the other hand, royal power is thought to be

perfected, made dharmic through the intervention of a dharmic person or norm. Using
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examples from both traditions, | bring the subtlety and dynamism of this dharmic
spectrum into view.

In Chapter Eight, "Conclusion: The Aims of Comprehensive History and the
Modes of Mediating Dharmic Power," | summarize the work of this dissertation and
argue that this conception of dharma as existing on a dynamic spectrum involving
deliberative and talismanic modes has implications for how we might view dharma in
contexts beyond royal scenarios of advice, toward thinking about the role relationships,
trust, and emotion play in determining what is dharmic, or in being dharmic. Thus, this
way of seeing dharma as existing on a dynamic spectrum offers a new way to think about

dharma in the history of religions in India.

Methodology

My analysis focuses on relationships and interchanges between advisors and
counselors, advising ministers and kings in texts that many consider reflecting a
heterogeneous Indian scenario. This focus is shaped by my abiding interest in the nature
of religious ideas and practices as they occur at the intersection of significant cultural
moments and/or ideological boundaries, especially in periods of intercultural exchange or
presence of extra-cultural rulers. This interest also forms my choice of texts. Therefore,
the religious, social and ideological fabric of India before the efflorescence of classical
Brahmanical thought is the context for this inquiry.® The upper limit of this study is
roughly analogous with the end of the "Epic Period," (c. third century CE). In this
period, social and religious groups were formulating themselves in the face of a growing
renunciant ethos, emergent devotionalism, and shifting tribal, monarchical and imperial

consolidations, and intercultural contacts with conquerors from Central Asia and the
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Greco-Roman East. The heterogeneous nature of India in these royal and imperial eras
and realms requires that my study of the idea of the advisor be comparative in nature.

| compare Brahmanical and Buddhist contexts, since both have devoted
considerable narrative energy to envisioning the ideal king and/or his advisors. All of
these factors—the ideas used, the persons moved to the foreground or marginalized, or
the relationships negotiated—represent a social and religious context in flux. Some
sources reflect struggle for establishment or changes in control of the structures already
established (the Arthasastra and the Milindapafiha); others suggest the negotiation of
identity against a prevailing social norm (such as in examples from Pali sutta-s or jataka
tales). The Mahabharata reflects an intricate set of negotiations. The king, his court, and
his advisors stand in a strange position within and outside of these many relationships.
This fact makes the study of the advisor and his moments of counsel with the king a
fruitful means to examine the shifting powers among such relationships, and to look
closer at the nature of religious ideals or ideas that influence these relations. Because of
this special location of the king and his court and because of the heterodox elements of
these texts, a comparative approach is the best to bring forth similarities or differences in
foundational structures of rule that are not as apparent without this comparative stance.

The comparative approach is especially important because there has been a
tendency in studies of Indian kingship and royal power to argue that "Buddhist” imagined
ideals of royal power preceded "Brahmanical,” or vice versa. For example, the "marks of
the great man,” and the myth of the cakravartin (the "wheel-turning” or universal king)
are contested through Buddhist and Brahmanical claims to ownership of these ideals.?

Studies of Buddhist kingship use Asoka as a benchmark for Buddhist royalty.”* Another
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tendency is to describe early kingship and the court in terms of Brahmanical sacrificial
activity; where brahmana activity in turn is articulated through its renunciant dimensions,
to the exclusion of other Brahmanical ideals that may have been at play.?* My goal is
especially to resist continuing these tendencies in my analyses. Although these
approaches are illuminating, taking one sectarian construction of the imagined ideal over
others obfuscates more than it reveals when dealing with these materials.

Regarding the Buddhist materials, it is not always possible to delineate with
precision which Buddhists are talking about the king or advisor in a particular way:
whether Mahayana, Theravada, or Sarvastivada, for instance. Buddhist texts tend to
escape these categories, which are over-determined and often set against each other by
how scholars have studied them. The same is true of the Brahmanical materials. There
are diverse Brahmanical ideals in the Arthasastra and the Mahabharata. | consider texts
within these sectarian categories, with a view to imagine the function they might have
had in the context of royal concerns.

| use the following sources that are typically categorized as Brahmanical: the
Arthasastra of Kautilya (c. 300 BCE to 200 CE), % the Paficatantra of Visnusarma (c.
300 CE), and the Mahabharata and Ramayana (that scholarly consensus places between
200 BCE to 200 CE), with comparative forays into Manava-Dharmasastra (first to
second centuries CE) and select Upanisads. The Buddhist dimension of my study will
include texts from the Pali Tipizaka, (the earliest written down in Sri Lanka, c. 80 BCE),
the extra-canonical Avadana literature (first century CE), the Jataka literature (third

century BCE-fourth century CE), the Milindapariha (dialogue situated c. 155-130 BCE,
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text likely written in second century CE during the Kusana dynastic period) and examples
from Buddbhist kavya, the Buddhacarita.

In addition, the diversity of texts and their contexts that engage and are engaged
in any moment of counsel requires me to keep a flexible perspective on questions of
genre. One instance of counsel from the Mahabharata illustrates why: Krsna in the
Karpaparvan appeals to 1) an unidentified ancient tradition, 2) an illustrative story, 3) the
Vedas, and 4) the concept of temporally constrained dharma (a variation on
varpasramadharma) all in one sequence of “reasoned” advice.?* This moment is a
complex intersection of concepts of authority and the media of authority. How is one to
understand the forces prevailing on this moment in the narrative? The moment of
counsel invokes the valence of a range of religious and other norms, texts, and traditions.
Therefore, my analysis demonstrates the benefits that reimagining aspects of normative
and religious genres in the context of royal counsel can have for how such norms and
concepts are used, or how they change as they are used to make decisions about dharma.

Frequently, I discuss ideas in light of how I think that the authors in Buddhist or
Brahmanical texts may have "imagined,” "envisioned," or "argued" for things to be.
However, | should stress that | do not see my research bringing forth a picture of how
things really were in the early Indian royal context. Rather, following J.Z. Smith (1990),
this study (and especially the comparative method | use in executing it) aims to reveal
"[like models and metaphors]...how things might be conceived, how they might be
'redescribed.”?* Building upon much good work on the dharma and authority of the king

in early India, | see this dissertation as an extension of such studies, in which | expand the
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scope of royal materials and the persons in them, and redescribe the royal context in light
of this new scope. Thus, to call this study a redescription of this kind seems appropriate.
These considerations of genre are an essential component of my comparative
methodology. With these considerations in mind, let me focus more specifically on the
nature of my comparative methods. | make comparisons in two ways—first, internally
(between the various media of counsel, the various contexts of counsel, the various
persons of counsel, and the various dharmas of counsel); and second, externally, between
select Buddhist and Brahmanical sources. The broad engagement with genre is necessary
to this kind of comparative enterprise.
| see this approach to comparison as particularly helpful in thinking with and
about religious traditions and ideologies. What makes this kind of comparative endeavor
fruitful is that it is multi-dimensional (e.g. comparing across tradition and genre): As
such, it works against the tendency to make provisional categories used to study religion
axiomatic, which sometimes hide dimensions of these traditions from view. J.Z. Smith
comes closest to articulating this process:
A comparison is a disciplined exaggeration in the service of knowledge. It lifts
out and strongly marks certain features within difference as being of possible
intellectual significance, expressed in the rhetoric of their being ‘like' in some
stipulated fashion. Comparison provides the means by which we 'revision’;
phenomena as our data in order to solve our theoretical problems.?
Thus, the questions | seek to answer through this complex comparative approach are the
following: How are power and dharma negotiated relationally? What specific elements
of power and dharma are negotiated, if these concepts are also considered constitutive of

royal functions and relationships in absolute ways? What relational factors are most

constitutive of advisory moments, or good counsel? How do advisors and kings work
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with what seems a cultural mandate to be perfectly wise, dharmic, and powerful, and
related to one another and society in perfect ways? And, how do they do this while at the
same time relating to one another through personal and relational constraints and

contingencies that forever militate against perfection?

Critical Contribution

My consideration of the advisors, occasions of advice between an advisor and
king, and the dynamics of these exchanges expands how historians of religion conceive
of royal power and dharma in three significant ways: First, dharma and power refract
through more than the figure of the king. The dharmargja carries tremendous valence in
early Indian literature, especially the epics. Because scholars have been persuaded by the
ideological claims made in the literature about the centrality of the Dharmic King as an
idealized figure, the contribution of other spheres of social and religious power to the
royal office is lost. The Brahmanically oriented texts of this study argue that a king
needs an advisor's eyes to see, and needs an advisor to educate the king's "eyes" or
perception. The Buddhist texts of this study recommend a conversion to the Buddha-
dharma, which involves exacting the upaya necessary to bring on the realization that
royal dharma and power is the only valid basis of rule.

Second, the advisor-king relationship and royal technologies of counsel and influence
were not the purview of brahmanas alone. In the Mahabharata for instance, the royal
advisor Vidura, though of mixed origins, was educated in the same manner as kings
Pandu and Dhrtarastra and was considered "conversant with all aspects of virtue."?’

Many scholars have accepted at face value Brahmanical claims about their hegemony in

dharmic domains. The presence of mixed authorities (non-Brahmanical) in the office of
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royal counsel should provide an alternative view of the sources of royal knowledge and
wisdom. In the Buddhist materials of this study, displaying transformational values
becomes more important than attaining royal office itself in effecting a dharmic change in
the king.?

Third, royal authority is made dharmically effective by being collaborative, by being
shared. Texts that imagine royal governance in some way, share an understanding that
advisors possess particular powers that a king cannot do without. That the king was
dependent in this way does not suggest that his power was perceived as "relative."?
Scholarly analyses of the authority of the king belie an assumption that such
constructions of royal power and dharma were somehow "unstable™ or "relative™ because
they were collaborative.*® As a correction, Ronald Inden envisions a dialogic
construction of royal power in early India. This dissertation extends Inden's revision of
early Indian agency beyond his primary concern with the "circle of kings." By
considering the advisor, this study provides a more expansive view of the contributions
that other actors have in creating royal power. The Indian social context challenges
assumptions that sources of power and authority must be absolute, mutually exclusive,
and universal. Brahmanical ideologies of royal power argue for the advisor, even non-
Brahmanical ones, as the ultimate collaborator in royal authority. Buddhist ideology
presents a more nuclear form of royal authority, where relationship with a monk or with
the idea of the sangha itself—as embodiment of the Buddha and the Dharma—replaces
the group of advisors as "collaborator.”

Fourth and finally, while this is a study of the early history of whom the Indic people

who composed these texts imagined they were—the advisors, in what they did and in
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how they managed their relationships with kings to help them be powerful and dharmic—
we cannot help but learn something about who we are. Thus, in these compelling stories
about trust and distrust, relationships and the factors that create, complicate, undermine,
enhance or destroy them, the material frequently called my own ideas and attitudes about
trust and distrust into question. As | saw the material begin to exert this effect on me, |
perpetually had to turn and refine my methods and approach to the material; simply, to
keep in mind the distinction between myself and my work. What this meant in process
was that after writing each chapter—and then after revising each chapter—I had to revisit
the sources, what we know of the history, as a check on myself and my work. Because of
this placing and replacing myself with respect to the project sources, the material
provides a place to think about how these conceptions of trust and dharma relate to our
own conceptions—knowing full well that our own conceptions are not the early Indian
ones.

Furthermore, this project has led me to think about the development of character in
more general terms, beyond the character that advisors attempt to develop in their kings. |
have come to see that the extent to which we are good, the extent to which we are who
we are, we become through relationship (inter-subjectively and intra-subjectively). Each
self needs others to teach and remind us who he or she is, and how to be good, in
particular circumstances. As power and responsibility increases, this need becomes
greater. These insights are expressed in the ideals for advisors, for kings, and for advice-

giving in the Brahmanical and Buddhist examples used throughout this dissertation.



Chapter 2: A Survey of Images and Roles of the Advisor

Be their counsel (madntra) the same, their gathering the same, their course (vratd) the
same, their intent alike (sahd); | offer for you with the same oblation; do ye enter
together into the same thought (cétas). Be your design the same, your hearts the same,
your mind the same, that it may be well for you together.

Atharva Veda V1.64.2-3!

In this chapter, I review the literature on advisors pertinent to my study, as they
have been represented (or not) in studies of kings, and in studies that aim to focus directly
on advisors and related others. To provide a conceptual focus for that literature review,
my first aim is to provide a terminological and thematic framework of key terms and
concepts about the advisor that are to be elaborated, problematized and examined in
subsequent chapters. These include introductory consideration of terms for advisors, and
preliminary consideration of key questions about the relations between advisors and
kings: intimacy, dependence, and failures in relations. Each of these will be analyzed in
depth in subsequent chapters, but need to be introduced here as they form what | call the
"grammar" of the advisor and advising relationship. This grammar of advisors and
advising will show the complex logic of the inter-subjective dynamics of intimacy (such
as emotion and trust) that complicate the advisor-king relationship and which are the
fulcra of religious activities in and conceptions about this relationship.

The second aim of this chapter is to show both the scholarly landscape of
consideration of the advisor and advising relationship, and to show the structure of my
thinking that shapes the subsequent chapters of this dissertation. And while the text that
opens this chapter inveighs the reader or hearer to see the unity in advising, counsel, and

their relations, I will show here, and in each subsequent chapter, a complex logic, or
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"grammar," that structures and constrains advising relations. I will do so without avoiding
the intricacy and contingency of these relations as represented across diverse
Brahmanical and Buddhist textual traditions, and without avoiding the sheer scale and
scope of sources, contexts, and persons imagined as filling the role of "advisor" to the

king.

Articulating Terms and Limits for "Brahmanical” and "Buddhist" in this Context

Before doing these things, however, | must pause to discuss an essential part of
the architecture of my study, which is to articulate what is meant in the context of this
dissertation by the terms "Brahmanical” and "Buddhist.”" Scholars use these terms all the
time and presume that we know and have a shared understanding of what they mean;
however, these terms for these traditions have their particular contexts. Thus, my
purpose here is to show what these terms mean in the specific contexts of conceptions of
advisors and kings and relationships of counsel.

| presume certain markers of Brahmanism at this introductory level, which will
expand throughout the dissertation. These "Brahmanical™ markers include Veda (and
Vedanta) as knowledge, authority, lineage and tradition; sacrificial priesthood and
intellectual traditions, (darsanas); renunciant brahmana ideals and the valence of the
peripatetic sages (rsis and brahmanas); dedication to and elaboration of function and
social aims (varpa-s and asrama-s), and the extension of these to general conduct (guna)
and family loyalty (kula; bandhu); and the rise and promulgation of terms of dharma into

both brahmana and rajanya realms.?
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By "Buddhist,"” | refer to the picture of early Buddhist nikayas (schools) that we
can glean from texts such as the Sutta-Nipata, Jataka tales, and the Milindapafiha.® Also,
| refer as "Buddhists" the community formations—the markers of such that are
discernible in the rhetoric of texts—which either presume or actively engage
Brahmanical and Upanisadic culture (if not hegemony), such as the Buddhacarita (The
Life of the Buddha) and the Asokavadana, The Legend of King Asoka. | consider these to
be at least partially representative of an early Indian context. Their rhetoric—such as
reliance of kings on brahmanas and priests (purohitas), the problem of evil ministers and
advisors, and practices of peripatetic sages (rsis and sramanas, especially shaved-hair
ascetics)—is more instructive for my use than other discourses.

More particularly, 1 consider "early Buddhist rhetoric” any that homologizes
Sakyamuni to the good "Brahmin" exemplar, that presumes the presence of brahmana
priests and uses their religious tropes, royal ministers and early Indian social geography,
that echoes early brahmana genres or sciences,* that uses the thirty-two marks of the
great man as an important signifier of his exemplary status, and assumes the presence of
heterodox ascetic (sramaza) and renunciant brahmana culture.® I consider these to be the
cultural contents for conveying Sakyamuni's singularity as an ‘awakened being' (buddha)
in early India.®

The communities of texts that rely on the religious economy of the "Brahmin™ are
useful for thinking about early Buddhist sources.” The use of this term suggests Buddhist
nikayas aware of and/or closer to an established Brahmanical parlance than we see in
other texts. The currency of the "Brahmin™ as a paradigm of wisdom or the

representative wise man is particularly great in the Sutta-Nipata, and in many jataka
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tales, where the texts assert Buddha Sakyamuni to be the ideal or true Brahmin.
Asvaghosa, the poet considered a Brahmin convert to Buddhism, uses this same parlance
explicitly in his Buddhacarita (Life of the Buddha)—where he authenticates the
bodhisattva Siddhartha's (Sakyamuni Buddha-to-be) path to awakening through
predictions based in the venerable wisdom of brahmanas and purohitas.® Such parlance
is situated in and assisted by patronage provided through the courts of kings; the key
places of enactment and production of texts.

Other markers of the "Buddhism" | construe include incipient docetic views of
Sakyamuni Buddha, held in tension with those that stress his humanity. In addition, |
assume early nikaya distinctions in the Buddhist communal imagination to be reflected in
texts which articulate conceptions of "no-self "(anatman/anatta) with respect to the
Brahman-atman dichotomy, rather than texts which reveal more emphasis on
“"emptiness” (sinyata) philosophy.® Rhetorical concern to equate ‘emptiness' with 'no-
self' is typically attributed to Indian Mahayana, in particular Madhyamika formations, so
I am limiting my use of these texts. My purpose is not to eliminate Mahayana, but to
highlight texts pertinent to dialogues and counsel between kings and advisors and
ministers, and the nature of the interlocutors (Brahmanical or Buddhist). | based my
determination in what | have identified as the rhetorical interest in authenticity of the
community of texts (early nikaya versus Indian Mahayana). | observe that the rhetoric of
Indian Mahayana texts are more concerned with authenticity of their texts, their satras
themselves, than arguing for the authenticity of Buddhist narrative influence at court vis-

a-vis the presumed Brahmanical presence there.'
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In spite of the need to use them provisionally, prevailing use of Buddhist sectarian
terms—'early Buddhist,’ 'Hinayana,' Mahayana," or even simply 'Buddhist'—elides the
complexity and uncertain composition of the communities around these texts. The reason
for this is the nature of Indian Buddhist texts.”* However problematic the dating of early
Indian texts may be, what complicates the picture beyond general dating is the fluid
nature of sectarian affiliation with respect to these texts. For instance, the Pali jataka
tales reveal conceptual characteristics that are typically considered to be Mahayana,
though they are considered part of the Pali nikaya that were "opposed"” to Mahayana
conceptions. As a result of these correspondences, these texts are sometimes called
“proto-Mahayana."'? "Extra-canonical” discourses like the Questions of King Milinda
(Milindapafiha) contain what have become normative dialogues on the nature of the self
for most Pali nikayas, yet it is likely a Sarvastivadin text for its provenance in northwest
India.*?

And yet, in all of these examples that complicate some of our ideas about
Buddhist contexts, the texts presuppose brahmana presence in royal courts and advisors
of various kinds. Johannes Bronkhorst, in many recent studies, traces the influences back
and forth between Buddhist and Brahmanical (and Jain) cultures, and expands our sense
of the community interaction. ** One does not have to accept fully his conclusions about
the manner in which shared ideas may be exchanged and then depicted in texts to
recognize that '‘Buddhist’ texts were part of a shared religious culture that belies
temptations to oversimplify distinctions between textual communities.*

Furthermore, taking the example of the Milindapariha's context a bit further, this

Brahmanical culture, or ideas about it, is the basis of the Milindapafiha's rhetorical form.
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In it, Buddhist doctrine emerges by means of successive demonstrations of conversation
between King Milinda and the Buddhist monk, Nagasena. This dialogue structure is
typical to samvad conversation types that occurred between kings and wise men in many
Upanisads, which helps locate it in religious culture of wisdom and praxis that is
Brahmanically constrained. However, the Milindapariha operates as a Nikaya Buddhist
critique of the content of these very kinds of conversations, using ideas and forms of
brahmana orthodoxy and their ideas about heterodoxy to make room for Buddhist ideas
at court.

In spite of the Buddhist discourse on the surface of the Milindapariha, the
discourse complicates the social terms of its day, presenting a picture of heterodoxy in
formative ascent to power at court. The text depicts a royal court ruled by a foreign king
bearing a Bactrian name, but was likely produced within the Kusana dynasty, foreign
occupier of India. Traditional Brahmanical lore imagined both foreign rulers to be
Buddhist supporters; and this has been the basis for thinking that these were Buddhist
kings, inimical to Brahmanical culture. But the fact that brahmana signifiers were used
means that this text perceived that brahmanas still had considerable intellectual currency;
that conceptions of Brahmanism were rhetorically necessary to convey a Buddhist
message. Timothy Lubin has argued that these foreign kings used Sanskrit to garner
prestige for themselves in their public declarative inscriptions. It follows that the idea of
the brahmana himself, as well as the kinds of discourse in his command, would be just as
prestigious.’® Why use this rhetoric if Brahmanism was on the wane?

Finally, I consider 'early Buddhist textual communities' to be those that use some

of the "typical” or "basic" structure of relationships that obtain between kings and
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advisors, between r@janya and ksatriya (khattiya in Pali) as social terms for rulers,
between Brahmana elites and rulers, and between kings and various advising others.
Again, the presence of these figures signals communities concerned about heterodoxy in
royal courts—the rhetoric where we can observe Brahmanical, Ajivika, and Buddhist
ideals insinuating themselves into courts and to the construction of normative advisory
ideals for royal courts. Brahmanical and Buddhist conceptions of the advisor are tied to
court cultures in various ways, proof of which unfolds throughout this project. This is
one contribution of this study to understanding early Indian religious cultures. Scholars
such as Peter Skilling and Johannes Bronkhorst are only beginning to describe the
complex interactions of Brahmanical and Buddhist ideologies in court literature.*’

In summary, | have articulated what | mean by the terms Brahmanical or Buddhist
and related categories to give as much clarity as possible, but not to elide the religious
complexity in the texts | use in this dissertation. ** Even with my articulations about
these communities here, it is important to keep in mind the fluidity of ideals and ideals of
practices not only within Buddhist and Brahmanical textual communities, but between
them. This fluidity at the level of textual discourse is traceable through the "stability"
that story tropes have when used between communities.’® Around the idea of the advisor
too, for all the differences that obtain in my analyses to follow, the idea of the advisor
follows the contours of interactions between Brahmanical and Buddhist texts. The
advisor-king relationship ideal directs us even more to these religious communities'
relationship to each other in the more heterogeneous early Indian contexts, a fabric of

texts and interactions that scholars in recent comparative works are now examining.”
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Foundational Comments on Advisors and Counsel

'‘Bhima and Arjuna are my two eyes, Janardana | deem my mind (manas); what kind of
life shall be left for me without my mind or eyes (manas caksur vihinasya)?'

King Yudhisthira; Mahabharata 2.15.2*

This quotation is one of many in Mahabharata traditions that show Yudhisthira to
be a king who knows the importance others play in his ability to judge and rule. Bhima
and Arjuna—his brothers, his closest associates (sacivan)—are so important that they are
allegorized to the very organs through which the king experiences and interprets the
world. This crucial reliance forms the matrix of mediated rule: Yudhisthira's reliance on
his advisors is a literary exemplar of an ideal that moves beyond the boundaries of this
text.

My purpose in these foundational comments is to give a basic sense of terms for
the advisor and associated mediators that are subsumed into the advisor role, as well as
some themes that either set the tone or that shape important questions of my study. These
themes involve the following conceptual dynamics: the ideological challenges and
arguments present in moments of counsel and failures in them; and some preliminary
context for the way in which relationships of reliance—of kings on their advisors—are

complicated by intimacy, and its associated dynamics of emotion and trust.

Name of the Role

In the most general sense, the advisor is a close confidant of the king and possesses
special wisdom with which to counsel him. It has diversities that | discuss in subsequent
chapters. The most typical word used to denote advising officials of the king is amatya

(Pali: amacca), which is usually translated as "minister,” but sometimes "advisor" or
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"counselor," depending on context and the concerns of the study. It may also be the term
of greatest antiquity, perhaps one reason why amatya is the default term in both traditions
for special servants to kings.?* Their ubiquity is certain, but the extent to which kings
rely on them is not; hence the efforts in both traditions (Brahmanical and Buddhist) to
create the bases of this reliance.

In spite of the prevalence of the idea of an advisor, there is no real uniformity in
terminology with respect to the advisors and ministers in narratives of these traditions.?
However, they do consistently attend to the idea of a person who mediates power and
dharma, who advises and helps a king be what the advisors want him to be. Summarily,
an advisor, counselor and advising minister can be denoted by amatya/amacca, as
indicated above, and also sacivan or sakaya (“companion,” also a king's "friend"), and
mantrin (or mati-saciva), among others. The idea of the role and Brahmanical and
Buddhist attention to it is our focus here—the person or persons in close position to aid
and influence the king. | endeavor to translate this idea as "advisor," but sometimes
"minister” is used, as well as "advising others,” depending on the context. In the next
chapter, we will learn more about these terms, and in which constellation of texts they
occur. My purpose here is to prepare the reader for the manner in which they are referred
in the secondary sources discussed below.

Traditional Indian formulations of the powers of the king reflect the importance that
advisors envision for themselves. According to P.V. Kane's History of Dharmasastra,
kings have been enjoined to heed the advice of brahmanas from the time of the Aitareya
Brahmana.** In most Brahmanical sources, ministers (amatyas) are one of the seven

constituents (prakrti-s) of rule (rajyam), those indispensable elements that constitute a
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kingdom.? In the Buddhist texts, the advisor (most typically, amacca) appears in more
than one construct of the king's power.?® For instance, an advisor (parinayaka) is
counted among the seven jewels (ratna-s) of a good and dharmic ruler, which is
analogous to the Brahmanical formula above.?” In addition, the power of the minister
(Pali: amacca-balam) is one of the five powers that are the basis of kingship in the
Tesakupa Jataka.?® Other jataka mention an officer responsible for advising the king in
contexts of material pursuits (artha; Pali: attha) and dharma (Pali: dhamma).?® The
indispensability of this character is either argued for or presumed in literature that
addresses kings directly, or that engages the idea of the king, or royalty, in some way. In
turn, ideals of the advisor are shaped by the contexts in which the advisor acts, discussed

in Chapter Five.

Intimacy

There is a special intimacy and wisdom associated with advisors that is reflected in
the language that denotes them. Panini's gloss on the formation of the word amatya
suggests Vedic origins and use through the classical period and beyond. Connotations in
both Sanskrit and Pali texts, amatyalamacca has closeness as its base; "those of me or

near me," or "in one's own house."*

With this meaning, the intimacy of relationship with
the king is clear. But, even though closeness such as this is necessary, it is not sufficient
in most instances. As | will discuss in subsequent chapters, intimacy and the conditions

for it may help in counseling kings; but these also may be obstacles to good counsel.

Nevertheless, the intimacy that the term for the advisor implies—from the beginning and
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in subsequent royal histories—is the condition to which Brahmanical and Buddhist
interlocutors aspire.

Closeness is needed to be near and dear enough to counsel him, and to be near
enough to assess the inclinations of the king and the situations that require counsel. Trust
also makes way for these confidences, and many factors contribute to its generation and
granting. As we shall see in later chapters, certain persons receive the king's trust—
certain roles make room for a special closeness to the king. In this opportune intimacy,
certain persons may engage a king without the obstacle or protection of ceremony. They
act as decision partners in casual settings and give counsel, and direct the king to better
perception of himself and/or his duty.

A chariot driver (sita) is an example of this kind of access. Sizas are marginal
figures in the Mahabharata in terms of social status (jati), but are close confidants even
in spite of this. Notable examples in narratives are the siita Samjaya, who sees for and
has the ear of the elder king Dhrtarastra in the Mahabharata; or Sumantra, the sita to
Dasaratha in the Ramayana. The driver to prince Siddhartha in the Buddhacarita was not
only complicit in the prince's encounter with sickness, old age, and death; he also
explained the experiences associated with them (Buddhacarita, 3.55-65 and 5.16-5.20).%
John Brockington suggests that the sita Sumantra "is evidently one of the major officials
at court and illustrates well the role of the ancient sita as confidant, eulogist and
charioteer."® Yet, Brockington reveals nothing more about these three roles that a siita
can play.

But if we imagine what kind of relationship the sita might have with his king for

the action within the Mahabharata and Ramayana—sharing the small space of a chariot,



36

close enough for the sata to know his king's excellences and weaknesses, knowing the
king well enough to discern which of his guras (personal qualities) to help him mobilize,
let alone exaggerate in eulogy—then it is possible to see that this marginal location
nevertheless occasions a certain kind of intimacy and trust with the king.

The marginality and isolation created by power, station and birth differences—as in
the distinctions of ksatriya to sita, king to charioteer-servant—make room for special
access and influence with the king. To his charioteer, a king may stand down from
ceremony. Women, especially, but also those with the most intimate and unguarded
access are also depicted in positions of special influence. Queens, wives and mothers of
kings are in a special position to whisper (or shout) their perspectives on royal activity
and duty to kings—in chambers, in secret, away from the eyes of most spies. Moreover,
royal women (rajanya) provide support to a king through their mastery of familial and
warrior terms of dharma.

Closeness or intimacy may be at the heart of conceptual terms for advisors, but
excellence and wisdom are their ornaments. It takes mastery of the foundations of
religious discourse to complete the sense of the role of the advisor. The term used in
Brahmanical sources for the advisor closest to the king (the mantrin) resonates with
Vedic mantra (sacred speech or hymns, devices to effect change, protection, etc.) that
becomes the word for "counsel” or "deliberation™ in the royal context (mantram). These
religious utterances and words of counsel are derived from the same Sanskrit root, Vman,
which has many senses. But from the Rg Veda and after, all aspects of this term for the
advisor resonate "to think, believe, imagine, suppose, and conjecture™. Therefore,

counsel (mantram) can be whatever can be thought, believed or imagined. In
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Mahabharata and poetic conventions such as kavya it can mean, "to be of the opinion, to
think fit or right." Many derivatives are involved; not only in senses which denote
counsel and advice given, but also in the sense of religious remembrance, focus,
meditation, and more. All these are at play in idealizations of advisor activity and

influence.®

Qualities for Dependence

Thus, the close advisor and his counsel both are linguistically and conceptually tied
to the genre of arguably the most powerful speech acts in Brahmanical traditions, a
conception of the transformative power of words that continues into other Indic genres.
In the discourse of the mantrin and advisory contexts, this is speech act-based wisdom
with the potential to move gods, reality and emotions in material ways.>* In the Buddhist
context, the idea of the advisor in the term parinayaka also stresses his wisdom. This
advisor becomes an eponym for keen insight or intellectual attainment, and a synonym
for prajfia (Skt.) or pafifia (Pali), frequently translated as "wisdom."*® Therefore, the
advisor in both Buddhist and Brahmanical sources personifies wisdom (or the texts argue
this identity for him) in the royal context of advice.

Most conversations about the wise advisor and other ideal qualities he should
have start with the Arthasastra, attributed to Kautilya, a treatise devoted to success for
kings and kingdoms.®® Not only wisdom, but also the social and personal markers of
it—one's qualities—become more and more of a basis for rule, and is argued for in the
persons engaged to help the king. These excellent qualities (guzas) give them power to

serve the king in human and material ways. Indeed, Kautilya reserves the closest
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positions to the king for men of the highest virtues (Arthasastra (As) 1.8.27).%” The close
counselor (mantrin) is presumed to be on hand as the king chooses his circle of close
advisors and administrative ministers (amatya) and the court priest (purohita).*® The
priest (purohita) and the close advisor (mantrin) together then orchestrate the activities of
the lesser ministers (amatyas) and spies.*

There are grounds within the Arthasastra to argue that these two possess an
extraordinary level of trust; for the two together were conceived to have the power—
Mantripurohitasakhah—to help the king establish the verity of his other ministers (As
1.10.1). The importance of being trustworthy cannot be denied, since the ministers
(amatya) comprised the cadre from whom the king might choose his many close
counselors. Integrity—including the range of excellent qualities subsumed under this
comprehensive term—signaled a special wisdom that kings would need. However, even
these ideals did not account for all contingencies: Power gained from intellect and virtue
still needed augmentation. Therefore, the priest has a signature position in the
Arthasastra, for he has powers beyond those that either the closest advisor or the
ministers possess.

Arguably, the priest is prepared to enhance the king in terms of the traditional
sciences of governance (in this example, the science of danda), but his control over the
material world makes the purohita a special source of power. The priest was thought to
have special command over the material world through spells, incantations and other
ritual and verbal activity including and beyond the Vedic sacrificial setting.*’ The
purohita was to use these special sciences to evoke some of the material and cognitive

changes—elimination of fear, or creating it—deemed necessary to protect kings and
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manipulate royal enemies. More aptly for the context here, spells and other rituals of
magical power were “tools" of the brahmana.** So, the priest's power spans through
multiple circles of operation in this Arthasastzra: that which comes from social status;
that which comes from sacrificial sources; and that which comes from magical sources.*?
These three roles—the advisor, the priest, and the ministers—together are only one
configuration of idealized mediators for the king. (I will discuss others in Chapters Three
and Five.)

Examples in Buddhist texts intersect with this structure of dependence comprised of
the advisor, the priest, the minister, but in dissimilar, even divergent ways. Some assume
these figures to be the norm, and so conceive of the Buddha, his dharma and its
representatives (monks) in their roles. Other texts also portray these roles, but since these
close positions are filled by non-Buddhists, they fail to achieve success. Using the
Brahmanical metaphor, the king does not see through these agents; rather they blind him.
Either course involves transformation of some kind. The authors of the stories show an
awareness of various agents and spies, ministers, advisors, and counselors—but all work
against king, until his eyes are opened by the Buddha-dharma. In most cases where the
Bodhisatta is depicted as a key advisor, he is a figure for transformation.

He can act through one of three figures of the royal court: The Bodhisatta can be
the (amacca) or (matisaciva), used interchangeably to denote someone close to the king;
he can be a brahmana advisor in both "strategic and dharmic matters" (atthadhamma);*®
or he can be the dear, hereditary family priest (purohita). In jataka texts, the bodhisattva
could fill multiple roles as advisor—as mediator of dharma and proper exercise of

power—in any number of non-human animal forms, living according to the pattern of
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royal life as a king advised, an advisor consulted, an advisor and his ministers ruling, or a
brahmana as priest conflating all these functions. In the face of the Bodhisatta's
flexibility with respect to individual needs of his interlocutors, the Brahmanical treatises
of rule are shown to be limited, compounding the king's distance from true power and
dharma. So, as will emerge in my analyses in subsequent chapters, the Bodhisattva or
Buddha embodies the Buddhist wisdom that functionally becomes the eyes of the king,
and thus replaces other technologies of wisdom.** In contradistinction to Brahmanical
ideals of mediated rule, in Buddhist contexts a king can turn the wheel alone, so long as
he is directed by the Buddha-dharma. Moreover, the wheel must turn in a particular
direction—toward the needs of the sangha. This is the ideal Buddhist king, usually a
corrected and transformed king who becomes a dharmic king that turns the wheel of
dharma, through a transformational encounter with the dharma.

Arguments for advisors to be the mind and eyes of the king—observed in
Yudhisthira's remark above—are aimed at inculcating the ideal that reliance on counsel
will increase the insight, excellence and efficacy of the king. Advisory moments in these
texts have the potential to create insight, which is why they are depicted in the texts.
Such texts range from those teaching prudent, idealized conduct (niti) as in the
Mahabharata and Parficatantra, to religious texts teaching some mode of dharma by
means of the varieties of Buddha Sakyamuni's words and actions depicted in jataka,

"birth stories," and satras, "discourses."



41

Failures in Relationships

In many ways, narratives that depict advisor or king error are also rationalizing
failures of counsel and failures of relationship. Failures and error are also powerful
venues in which to articulate ideals of royal reliance or dependence. Failures in advising
relations themselves argue for the success of one advisory authority over another; of the
intimacy of one kind of relationship or bond over another. The following example from
the Mahabharata demonstrates such perspectives on royal failures. The failure is blamed
on advisors, on their neglect of the king's misperception; or, that the king's misperception
of things is even worsened by the advisors through the way in which they managed the
exchange of knowledge and authority in their relationship. The ideology of failure
highlights the complexity of the advisor-king mutual dependence envisioned in the text
and is nevertheless a signature argument for the necessity of advisors.

A poignant example of such a failure occurs in the Salyaparvan, where King
Yudhisthira derides his rival, Duryodhana for retreating from his devastating failures of
battle, and for using royal powers of illusion to do so (MBh, 9.30-16-34).* Yudhisthira
upbraids him for causing all of his troops—Dbrothers, uncles, various relatives—to be slain
and for falsely describing himself as a hero, especially since he hides in a lake, saving his
own life (9.30.25-26). The ideology of the narrative presents Duryodhana's flawed self-
perception as reasons for his defeat: It also addresses the failure of Duryodhana's closest
advisors. The text from the Salyaparvan reads: "Relying upon Karna, and also upon
Sakuni the son of Subala, [You have regarded] yourself as immortal out of ignorance, and
failed to understand [your] own self!" (9.30.29).%® In the first section of this passage,

Yudhisthira highlights the flawed nature of his enemy's character. The condemnations
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that Yudhisthira uses reflect Brahmanical and yogic values: Duryodhana does not know
himself, and worse, misperceives himself as immortal.*’

Importantly, in addition to Duryodhana's false self-understanding, this passage
suggests that his reliance on Karna and Sakuni as advisors contributed to his false self-
perception as well. But what is wrong in his relying on these two? These are not new
criticisms of Duryodhana; Karna, and Sakuni, inveighed against them as individuals and
their relationships. An earlier moment of counsel in the Sabhaparvan reveals the
fundamental flaws of Karna and Sakuni: They flatter Duryodhana and tell him what he
wants to hear, rather than give him advice that is good for him and his kingdom.
Moreover, they do not consult the dictates of dharma in advising their king.”® According
to this narrative, such behavior on the part of a royal advisor betrays his obligation to the
king, and to royal counsel, even while it argues this very obligation into dharma.

Having introduced here some of the key terms for advisors and crucial themes and
issues (such as intimacy and relational failures) that shape this study—all of which will
be taken up in depth in subsequent chapters—Iet us turn now to consider the range of

secondary sources on the advisor, keeping in mind the terminological and thematic issues

already introduced.

Secondary Sources on the Advisor

Because of the way scholars have tended to study royal power and dharma, it is
necessary to discuss the work that has been done on advisors, ministers and royal powers

in two basic ways. | present them first through how they have been discussed in studies
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of kings and kingship; and second, from the short surveys of the minister's role in studies
of ancient Indian polity, or their apparent relationship to texts like the Paficatantra. Even
in these studies, as | discuss below, the scope and complexity of ideas about the advisor
and minister's role, purpose and involvement in the lives of kings and kingship is largely
ignored. This is not surprising given scholarly focus on the king—his qualities, dharma
and power. This focus on the king means that studies of royal power and dharma with
respect to the king are numerous, while the figures that support, work, or interpret for the
king are not understood, even within the royal sphere. Most important, the dynamics of
relationships between kings and advisors are not given attention.

Given this emphasis on royals, one would expect all aspects of kingship to be
examined; however, lesser kings or princes (possessing royal privileges as rajanya, or
"royals") are also not seen in their importance to kingship as Buddhists and Brahmins
imagined them in their texts. This oversight creates a deficit in our understanding of the
functions of the king, since these other royals are often engaged in the literature as key
advisors to the king and mediators of power and dharma in their own right.
Nevertheless, our studies of kings over a hundred years can still be supplemented, by a
closer consideration of these royals and other excellent figures deemed worthy (or not) to
advise them. Even more, our picture of early Indian power and dharma in the royal
sphere will increase with a consideration of the kinds of persons and relationships
deemed necessary to rule dharmically.

A few articles or chapters in books have been written about ministers by Indian
historians, but are ultimately not helpful in understanding the role of the advisor, due to

their perspectives, which are constrained by the intellectual needs of their era.** Such
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works are performed through two interpretive lenses: the hermeneutic of modern
parliamentary structures and politics in Great Britain and India; and/or a nationalistic
historiography of pre-and post-Independence India.>® In the first case, studies performed
through the lens of modern politics seek only to understand royal dharma and power in
antiquity with respect to modern structures. In the second case, the nationalist
perspective obscures ministers and advisors as supporting characters in ancient India,
making them paradigms for current India, with the use of evidence directed at supporting
their concerns for Indian independence and post-colonial identity.

Advisors and ministers are not tools of power in these texts; rather, they see
themselves making the tools and teaching each other and kings how to use them. Persons
capable of stepping into the role of advisor are key figures that appear in all foundational
genres in some form—such as Upanisadic, $astric, Mahabharata and Ramayana
traditions, and various Buddha-vacana. Scholarly work about them must be culled from
the margins of various studies of kingship and advisors and ministers in ancient Indian
polity, since the king is their focus and advisors and ministers are misperceived in the

extent of support they provide.

Advisors Unperceived: Advisors in Studies of Kings, Polity and Politics

Some studies of kingship indicate awareness that it takes much more than a king
to rule and create a kingdom; that a king needs some kind of power to help him rule.
These analyses examine the power a king gains from sacrificial or "renunciant” sources,
or from forest deities and the "wilderness," and other locations of divine power.>! If

kings were not seen as relying on divine powers, then emphasis was on obligatory
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relationship kings had with advisors, ministers. They consider mythologies that tell of
kings engaged to protect the people of the kingdom at a price (such as a sixth of all
production). These perspectives are typical of mid-to late twentieth century, and reflect
initial attempts to account for colonial and other expansionary powers. In addition to the
social structural element, some see power as gained through force or coercion (danda); so
a significant dimension of these studies are concerned with how royal advisors and
ministers helps a king gain power through force; necessary force given the continual
threat of anarchy.”® Coercion, sacrifice, wilderness, and the supernatural are understood
as important to royal power; nevertheless, still we do not have a full view of just who

would direct these elements to and for the king.

Brahmanas at the Forefront

The seminal study of the elements and sources of royal power, Jan Gonda's,
Ancient Indian Kingship from the Religious Point of View, attests to this lack of
analysis.>® A full examination of his study is beyond the scope of this chapter, but a
survey of how he treats ideas about the mediation of power and dharma give some
insight into my claims about the advisor and the king-advisor relationship. Gonda's
approach points to the irony of advisor and minister ubiquity in literature about kings and
royal power, yet their invisibility in scholarship about royal power. The omission begins
with the way Gonda frames power and dharma. His analysis makes no room for a full

consideration of the role of an advisor; given Gonda's perspective that the king alone is
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the "mediator of nature and society.">* Gonda's interest is the religious nature of a king's
power, and the perception of his divinity in the eyes of the "masses."°

Even so, in the second paragraph at the beginning of his study, Gonda states,

The actual conduct of public affairs lay largely with the prime minister or chief

counselor [amatya]. Although authorities disagree, with regard to the question

whether misfortune or calamity falling upon the king is a greater evil than that
attacking his prime minister, even those who hold the former opinion tacitly admit

that, it is true, the king appoints the minister, but leaves the affairs of state to a

large extent to the latter. The minister causes the commencement of all

undertakings in public life, and the entire administrative work was, at least a

somewhat later period, carried on by him. A king should never act without his

advice.*
Yet, after this acknowledgement of the minister's/chief counselor's role in "public life"
and the importance of consulting them before acting, Gonda moves on. Also, in later
sections of his analyses, Gonda acknowledges that the texts state that kings are to rely on
the advice of the purohita (personal priest) and other "learned” men in the royal assembly
in order to make people "follow dharma.">" However, the nature of reliance and
relationship between the king, his purohita, and the "learned men" in his court is not
examined. The lack of discussion follows, given his focus on the king; Gonda takes his
search for the sources of the king's power and dharma in another direction.

Gonda's excellent survey takes us through ancient authorities to explicate the
basis of the king's mediation of "nature and society", and his means to power and
dharma, and the nature of the king's perceived divinity.® As one familiar with the
literature of kings would expect, we learn of reliance on myriad sacrifices, danda

(coercion) and its "holy power,"*

auspiciousness as sauca (purity), deities, as
examples.”® Gonda's discussion of the ritual life of a king points to the king's reliance on

various other powers, including the king's reliance on spies to create the perception of his
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omniscience.®® Nevertheless, the king's relationships of reliance are reduced to one, for
in the end Gonda observes,

[T]he true basis of the king's power is the priest's power, that their union is

perfection, though readily enunciated by the Brahmans in order to consolidate

their influence, must therefore be regarded as being founded on a relation of a

genuinely religious character between these two powers.®?
The "cooperation™ between king and priest is paramount in Gonda's view; because
together the king and "learned brahmana™ also uphold dharma together. And, as well as
gain "glory and success" from his relationship with the "learned" priest, his purohita
(personal priest) protects him from curses, negative spells.®®

Notably, it is only at the end of his study, after he had established the religious
foundations of the king's power and dharma that Gonda turns to his very brief
consideration of advisors and ministers. He retains his focus on rites as a source of
power, though, as he describes the royal advisor, the mantrin as having a "magico-
religious aspect,” since "a mantrin- was the one who knew those sacred or potent
formulas which were called mantras, apart from the rhythmic parts of the Vedas." ®*
Since mantrin can also be translated as "secret plans and designs,” Gonda reports, he

gives mantrin "the sense of ‘enchanter’ or ‘conjurer;™ or a more encompassing sense that
includes other near officials such as an envoy (diita), or even the king himself. He
concludes that these figures were responsible for acting on the king's behalf to protect the
kingdom.®® Gonda set out to see how ministers relate to the king, but limited his study to
the "magico-religious™ aspect of the relationship.

Even with all that the sources argue the king gains from religious, magical and

other sources of power and dharma, Gonda still does not back away from seeing the king

as the centerpiece of power. There is evidence to support this interpretation if one
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considers the content of these sources alone. Gonda uses Arthasastra reports of the
king's power to appoint advisors and ministers, or its opinion that the king's excellence
makes the elements of his kingdom excellent, as proof that the king "was the great power
in the background."®

This is not to say that Gonda does not observe the collaborative nature of these
interactions; he notes the king's reliance on these when he discusses the power that they
bring to the king, and the rituals that move or make the power. However, Gonda's idea of
collaboration is limited to the ritual power of brahmana priests and what they provide.
Gonda uses texts composed by Brahmanical and Buddhist authors aimed at creating a
virtuous king worthy and able to be in relationship with various advisors. Even so,
Gonda does not see the building ideology that it is they (the advisors and their texts) that
help effect the king's power, through sacrifices and knowledge. Gonda's study puts
brahmanas at the forefront of mediators of the king's power, but with a radically
circumscribed circle of power.®’

Certainly, a king's power and authority has its sacrificial dimension, as David
Shulman points out in The King and the Clown in South Indian Myth and Poetry (1985).
He discusses the figure of the king and the king's relationship to other spheres of power
in early South India, which helpfully provides another way to understand the context of
the royal advisor. However, he does not consider advisors and ministers themselves.
Shulman construes the king as an unstable center due to the king's separation from
Brahmanical power, which he presumes is the sole source of power. Brahmanical praxis
is considered the source of power in the Indian system since it demonstrates what

Shulman considers the necessary qualities of "transcendence.” Problematically, his study



49

assumes that authority must come from a transcendent source in order for it to be

authority at all, directing our attention to br@hmanas and deities only.®®

Kings, Queens, and Characters In-Between

Indian scholars of polity and kingship—who attend to a larger circle of sources of
authority than kings—»bring more than Brahmanical and divine sources of authority and
power into view. This expanded view of sources of authority and power can contribute to
our ideas about the nature of role of the advisor as he or she negotiates the spaces
between two realms—the "political and the religious," the king and the priest. Even in
their different definitions, they provide an epistemic structure for thinking about
mediation of power and dharma that considers relational values.

For instance, the post-colonial scholarship (before around 1980) of Marxist
historians such as R. S. Sharma, considers early Indian articulations of polity from the
point of view of labor guilds, village associations and leaders, and agriculturalists. As a
result, a king's power is situated within the network of economic and material realities,
and the sources of them on which the king relied. These studies emphasized "the
people,” janapada, and the network of power that maintained it all—the king's myriad
ministers, allies, and companions. We get a picture of a radically local, material
contingency in relationships between kings and the people.

Scholars such as K. P. Jayaswal, who were more conservative in terms of Hindu
orthodoxy, situated kings and brahmanas in webs of relation that privileged corporate or
collaborative power and exercise of authority. For Jayaswal, kings were reliant on and

strictly controlled by a complex system of advisors and ministers, which included
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brahmanas, (for which Jayaswal provides a nuanced view of who these were).®® K. A.
Nilakanta Sastri, in his examination of Maurya polity, saw a "new norm™ that established
royal authority in two places—in the king and in the judgments and rulings of "higher
officials."” Also considering the Mauryan period, B. P. Sinha tilted power tensions in
the direction of ministers, "who were the real masters and were representatives of the
Paura-Janapadas [“townsmen and country people"], capital and national parliaments.""
Relationships of authority in both cases are held in a tension that distributes authority to
those within these relationships. And finally, subaltern studies of Indian polities see
exclusionary relationships; there is no mediation. Such studies argue that polities based
in kings and the elite knowledge structures around them—Brahmanical knowledge—are
"false™ constructions, so scholars must examine oral histories and tribal locations of
power (Jawalarhal Handoo, 2000). "2

Mahabharata and Ramdayana narratives combine these complex relationships of
reliance, and expand them in ways that the treatises of rule on which the studies above
were based. The epics provide a narrative exploration of ideas a king's reliance on
brahmanas, on other rajanya Kings, queens, uncles and siztas—another very intimate
companion. Both epics expand the dimensions of reliance on brahmanas beyond the
sacrificial domain of activity. We see them as rsis, "sages™ contributing royal and
dharmic knowledge; as tapasvins generating power around the fire, counseling rajanya
like Amba, who had come seeking justice, but took away the arts of tapas in order to fuel
her own vengeance (5.173.10-177).”® Whether in the forest or inside their courts,
Mahabharata traditions articulate complex royal relationships between advisors and

kings.
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Even so, few studies of the epics mention advisors or ministers more than briefly
in the course of their examinations of power, polity and “the state”. John Brockington's
The Sanskrit Epics reveals a typical placement of advisors and ministers in studies of the
Mahabharata and Ramayana—in sections devoted to the "political and military aspects”
of the epic textual traditions. The structure of this work deserves attention because it
illuminates the same blind spot with respect to the role of advisors that occurs in other
studies—the focus on the king as the executor of power or dharma.

Brockington presents the initial conundrum anyone would face when examining
the role of the advisor. The "main court officials [of the Mahabharata) are the mantrin,
saciva and amatya but the terms are not differentiated in meaning." " He suggests by
way of contrast that "amatya [is] a more inclusive, and therefore more inferior, term to
mantrin (e.g. KA 1.8.29 and 1.10.1), following the Arthasastra."™ This indicates he is
aware of the importance of someone who gives counsel over someone who administers.
However, the contrast between these positions is more properly understood in terms of
who is allowed the closest confidence with the king and on what grounds this confidence
is deserved.

But Brockington leaves us with only a summary of these figures in the epic; a
summary which I include here to highlight how the advisors are seen and unseen:

Their role is primarily advisory and the Santiparvan indicates this by the use of

terms like counsellorship (matisacivya, 12.112.39c¢) and the king's advisers

(nrpater matidah, 12.116.15c), but they also carried on the administration during

the king's absence for any reasons...The qualities that they should possess are

given on various occasions but only in general terms of virtues like bravery,
learning, loyalty and honesty (e.g. 12.57.23-25, 81.21-29 and 84.11-13) and being
of high birth (e.g. 2.5.33, 12.81.21 and 15.9.14). More generally, they are seen as
included among the king's servants (bhrtya, or more specifically rajapurusa,

rajabhrtya, rajayukta) or household officials (paurogava, e.g. 3.141.4c and
15.10.13c).""
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[...]

However, a chief minister is occasionally mentioned (e.g. pradhanamatya at
3.190.21, mantrimukhya at 2.51.20) and other more specialized officials are also
referred to: the envoy, diita, the minister for war and peace, samdhivigrahaka, and

the army commander, senapati (the qualifications of all three given at 12.86.25-

31); of these, envoys and army commanders figure quite prominently in the

narrative portions. ..

Brockington follows the advisors' function—in a way similar to the Arthasastra of
Kautilya, which he cites—enumerating the role, but giving little detail to the manner in
which they perform it. His comments on the idea of these figures in the Ramayana are
even shorter, distinctive only in reporting differences in the frequency of occurrences of
the mantrin (special, close advisor) and the sita, charioteer. He adds that Dasaratha's
purohita (Vasistha) "does not have the role of special advisor."”® In the end, like others
before him, the "administrative” and "realistic function of ministers and advisors is all
that is observed.”

Brockington's study is a reference work of the history of the study of the epics up
to its year of publication (1998). The limited attention to these figures is surprising in
that Brockington's piece encompasses epic studies. He reports that the envoy "figures
prominently in narrative portions,” but he does not consider what the prominence might
suggest about the relative importance of the envoy's role, his relationship with the king,
and the trust implied in the prominence of the envoy's presence. What is more, multiple
scenarios of advice between the protagonists and antagonists of the epic carry the drama
of the kings' actions and consequences. For example, there are the embassies back and
forth between the Pandavas and Kauravas, and their strategic appeals to various dharmas

and other obligations on the part of Samjaya and Krsna to avert the war;*° and the

Pandavas encouragement of Yudhisthira to rule rather than renounce and go to the forest.
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Recently, however, scholars are paying attention to the more inter-subjective
dimensions of relationships of kings, and the implications of these on being dharmic
might have on those who might encourage a king like Yudhisthira in extremity. In an
important recent edited volume, Gender and Narrative in the Mahabharata, Angelika
Malinar considers how the "mutual dependence™ of husband and wife shaped the rhetoric
of dissent between Yudhisthira and Draupadi in their argument about his inaction in the
Aranyakaparvan. ® In the same volume, Brian Black seeks to understand how women
claimed authority to speak on matters of dharma, beyond their own strzdharma. To
answer, Black examined how queens learn dharmas, how they teach them, and how an
implied female audience shaped the trajectory of the narrative.%® Laurie Patton
contributes ideas about how characters work dialogically in the epic to create their
dharmic personas.®® All contribute perspectives on aspects of epic relationships not
considered before, and support my analyses (in later chapters) that demonstrate the
complexity, relationality and intimacy involved in mediation of dharma and power in
early India.

Diwakar Tiwary's interests are not with the power that comes on account of some
intimacy with the king, but with corporate or collaborative function of ministers in the
Mahabharata, in various forms.® His analysis of the "council of ministers" in the
Mahabharata (1990), is like many others in some respects—he examines the key terms
for ministers and their qualifications in terms of political "portfolio” (135-136), describes
the network of power and rule that ministers and the king inhabit in terms of “central
government” (134), and epitomizes their obligations to advise and provide a

verisimilitude of a "checks and balances” system (119).
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But Tiwary is notable in the attention—though very limited—he gives to certain
dynamics that plagued relationships between kings and their advising ministers: a weak
personality leads to ministers having "the upper hand;" that secrecy (in content of
counsel) can be a tool of manipulation, even while secrecy is necessary (147ff); that
advisors were in a relationship of immanent and imminent danger (145, 150), which often
led to fear of rendering advice (149-150).

Tiwary also works to recuperate negative views of ministers, especially the truism
that ministers in ancient India were thieves, corrupt, or "sycophants.” Even though
"historical instances are not lacking of cheat and fraud" (150), he asserts not all ministers
were corrupt. Using the manner in which ministers protected Nala's children while he
was in exile in the story of Nala (138), he concludes that "the ministers were not
devourers but they were generally responsible in the performance of their duties."”
Tiwary anticipates, though not explicitly, the Buddhist caricature of ministers (as well as
contemporary ones) and answered with an ancient example of propriety in the exercise of

ministerial power.

Buddhists at the Margins

There are no studies that consider the advisor and minister in the Buddhist
materials in any detail. Therefore, the minister is described only briefly for his
relationship of support to the king. ® As noted earlier, the minister (often an advisor) is
considered to be one of the jewels of kingship that the ideal ruler, the "wheel-turning"

(cakravartin or cakkavatti, Pali) king possesses, and one basis of his powers to establish



55

order and dharma. Jan Gonda mentions Buddhist conceptions of the minister or advisor
only tangentially. His report on the "jewel" of the minister, the ideal is "the perfect
administrator who is never short of funds for purposes of lavish generosity."®® Gonda's
also notes that in Buddhist sources, ministers, retainers and royal favorites were seen as
adversaries that "oppressed people."®” This polarity of good minister, bad minister
pervades the Buddhist literature.

This polarity explains the common Buddhist depiction of the strength that can be
had from a good advisor. Balkrishna Gokhale, in "Early Buddhist Kingship," (1966)
thinks that the Buddhist conception of the paficha-balam (five powers of the king)
reflects the structures of power and rule in Kautilya's Arthasastra. He concludes this
from their shared conceptions of the sources of a king's strength—the treasury, the army,
the minister. % In spite of their importance as sources of strength, the power of the
minister (amaccabalam) is not elaborated. For Gokhale, and most others, it suffices to
assert the minister's responsibility to provide advice to the king in attha and dhamma,
which he translates as "prosperity and righteousness," respectively.®

Let us turn now from this consideration of advisors in studies of kings to survey
the ways that advisors have been understood in studies of ministers, advisors, and
counsel. We shall see that, even though we are considering studies that aim to focus on
advisors, some of the problems we have already observed in bringing them into view in

the literature on kings persists here as well.
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Advisors in Studies of Ministers, Advisors, and Counsel

Political Mediator as Advisor

Ancient texts reflect different ideas about the ideal advisor and the relationship
structures in which the advisor would be embedded. The idea and role of the advisor is
subsumed strictly into its political sense and described as the "minister.” Radhagovinda
Basak's study, "Ministers in Early India" (1925), works to bring a representative view of
the crucial role ministers played in ancient India from this diversity in ideas and
structures. A secondary aim of his project was to show the complex and nuanced nature
of ancient Indian political philosophy.® Basak's study was a response to public discourse
in India—resulting from the 1921 reforms of the Government of India Act of 1919—
about institutions of ministers and the structural movements toward 'self-government' of
which they were a part. He sought to learn "how ministers in ancient India were
appointed, what duties or functions they discharged, what their relation with the king and
the people was, and how they fared in the service to the State and the people.”®* Basak's
study of ministers in ancient India is advice in its own right; since, in addition to
demonstrating historical precedent for Indians to be their own ministers of power, he
even makes recommendations based on ancient authorities to present debates about salary
grades for Indian ministers.”

Basak uses ancient and early medieval authorities to demonstrate that in antiquity,
"not just present times alone—{[but] as early as the fifth century A.D., we [Indians] have
n93

such high offices filled up by worthy and accomplished State-amatyas [ministers].

Notably, he chooses examples from the most comprehensive ancient authorities on
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success in rule, such as Kautilya's Arthasastra or Kamandaka's Nitisara.”* Basak
punctuates his examples from antiquity with illustrations of "actual deeds of some
ministers belonging to the different periods of Indian history."® Basak does not use
religious scripture, but the "Law-books" (Dharmasastra) from Manu and Yajnavalkya
and their medieval commentators to provide the authenticity these histories have as terms
of governance for the British.*® By using these sources, Basak can also articulate a more
secular history of ministers in the ancient India, which would also bolster its legitimacy.
Basak begins by explaining the "exact meaning of the three words" for ministers:
"Both the words amatya and saciva mean associates or companions and the word mantrin
means a person who is concerned with mantra or secret counsel or deliberation on
political matters." ¥ Basak asserts that "writers of a somewhat later period made
"indiscriminant use of the three words," so he uses "Amarasimha the famous Buddhist
lexicographer from the Gupta period...
[who] points out, with clear precision missed by many commentators and writers
that an amatya who is the king's dhi-saciva (elsewhere called mati-saciva), i.e. an
associate or minister for counsel shall only be called a mantrin, and that all
amatyas other than the mantrins are karma-sacivas, i.e. associates or ministers for
gé:tion or execution and that the latter are also called mahamatras or pradhanas.”
Only after Basak sets the distinctions for ministers does he give the differing opinions of
other writers, earlier than Amarasimha, and later.*® Basak's summary is representative of
these terms in the Gupta period. However, his use of sources does two things: it forces
an unreal clarity on evidence composed of several eras of reflection on governance, and it

constrains this reflection to the "classical” period in India. This classical construction

was and is definitive for Indian historiography, barring some post-modern scholarship.®
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The rest of his study is an excellent survey of the roles of the ministers in ancient
and medieval sources directed at royal spheres of activity alone, according to
Brahmanical treatises of "law" and "polity."” One learns the Brahmanical assessment of
the despotic nature of the king and his tendency to be "misled by insolent pride,” (I:3;
529) which makes advisors and ministers necessary (via Arthasastra of Kautilya and
Dharmasastra of Manu); Kautilya's suggested maximal eighteen positions—from top
adviser (mantrin), out to the amatya in charge of forest hinterlands (nayaka) (1:3; 530-
532):** proof of political acumen by showing the ancient criteria for choosing and
verifying the integrity of ministers(l:4; 627-634); the deliberative body of advisers and
theories and strategies to manage king-adviser relationships (1:4; 634-638); proof of this
system's success from the Junagadh inscription of Rudradaman (I:4; 638); and the often
precarious relationships between king and ministers (1:4; 640-642). Bringing his present
into this discussion of the past, Basak upholds his cultural paradigm of how to negotiate

the mercurial figure of the king:*%* "

[M]inisters everywhere in the world should do well
to remember the Mahabharata ideal of ministry,” an ideal comprised of tolerance and
forbearance, endearing qualities to kings.'%®

Basak takes particular care—encompassing more discussion than any topic in his
article—to present ancient theories about trust and testing trustworthiness and the
personal characteristics that ministers are to have. He is singular in his attention to the
importance of trust in the advisor-king relationship. Both trust and character are the
foundation for the creation and maintenance of advisor-king relationship, which Basak

elucidates using Kautilya's Arthasastra. This discussion in the treatise contains seven

opinions about the ideal basis of trust and signs of trustworthiness.'®* The variety of
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opinion shows that the way to trust in royal relationships was by no means sure. The
structure of the discussion exemplifies the deliberative dimensions involved in
formulating ideas about governance. Since the text also provides the contrary opinion to
each quality—friendship, loyalty, intellect, heredity, cosmopolitan perspective—
subsequent advisors and kings can evaluate the implications of assuming one or more of
these as bases of trust in their relationships. Since the example shows some structure of
royal decision making and the relationships crucial to the process, Basak provides
compelling evidence for anyone setting out to prove ancient Indian capacities to govern,
counsel, and mediate power successfully.

If Kautilya's treatise shows the theoretical elements of the ancient Indian
governance at the levels nearest the king, Basak makes them concrete by citing the
Junagadh inscription of Rudradaman, which he asserts is record of a successful "joint
deliberation of members of inner and outer cabinets."®> While | agree with his
assessment, it is also an ideological argument for Indian rule. Basak's study provides
"proof" that Indians have a history of administrative acumen, demonstrated in the
negotiations between ministers and kings in his sources. While Basak is astute in his
consideration of trust and the problems encountered in advising kings (1:4; 641-642),
there is no discussion of how narratives engage these problems or work to resolve them.
This limitation is created by Basak's use of only treatises of dharma and polity (dharma
and niti), and not narratives sources—such as Mahabharata and Ramayana traditions.
So, even while he educates us to the breadth of ancient and “classical,” theories of king

and minister activity and relationships, we do not experience how the problems of trust
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and emotion (as in the king's propensities to rash action) are imagined to play out. But,
he demonstrates that ancient Indians were acutely aware of exigencies involved in rule.

Basak shows that "Hindu" (the term he uses) models of governance in their
primitive forms involved a rational, common assent to community and to rule with the
Indian equivalent of a social contract (I:3; 525-526), as well as awareness of the complex
intersections of authority, power, and relationality in ancient Indian courts. These are the
foundations upon which rest his apologia for Indian political agency and excellence.'®
As British conservatives unmindfully argue about whether the Indians were prepared to
govern themselves, and the British controlled structures that mediated power, authority,
and norms were being heavily contested, Basak wrote a history of ancient ministerial
power in India as a tacit counter-debate.

Partha Chatterjee has suggested that "the criteria of the 'true historical account'
had been, of course, set by then by European historical scholarship. That India had no
true historical account was a singular discovery of European Indology.” **" Basak not
only uses their criteria, but answers with a history that in the end poses one example of an
Indian solution, by means of counsel in poetic form, which Basak translates from the
sixth century poet Bharavi:

"That servant is a bad counselor who gives not salutary advice to his sovereign,

and that sovereign is a bad master who listens not to the advice of a well-wisher.

For all kinds of prosperity favor (the countries in which) the kings and his

ministers act in concert.' *®®
Arguably, any interpreter of the past brings his or her own agenda to the materials of

study. This means Basak is not alone in using ancient Indian ideas about structures that

facilitate relationships between ministers, advisors and kings to answer problems inherent
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to modern Indian politics. But, at least Basak was explicit about when he was arguing in

this manner.

Religious Figure as Advisor

In addition to the ideological concerns that may frame the reading of texts that
address the relationship of mediation between advisors and kings in ancient India, one
must consider ideology within the texts. Ideology is an important dimension of any
counsel, but this is especially true of royal advice between a king and his court changed
by a religious figure (e.g., a monk or muni) who might influence the king in another
direction. One observes arguments for and against listening to the advice of one figure
over another. But arguments against taking the counsel of another are never so frequent
nor as elaborate as those occurring in either of the ancient Indian epics.

Walter Ruben comes close to elements of my argument about the varieties of
ideologies or dharma and power that can be expressed—or challenged—in moments of
counsel between a king and his advisors. In his article from Indian Studies Past and
Present, Ruben searches for an "unequivocal™ example of the purported "materialistic"
point of view in the counsel of the minister Jabali in the Ramayana.*® Ruben's concern
is to reconcile traditional assertions about the "nastika" character of Jabali's argument to
Ruben's own assessment of the ideological rhetoric employed by Jabali.*® To do this he
examines the discourse in moments of counsel between Jabali and the intimate circle of
advisors around Rama, and identifies general ideological categories, such as

"materialistic” or "anti-fatalist" and "idealist."*!*
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Before considering Jabali as the primary object of his concern, Ruben briefly
notes but does not examine the ideological mode (my term) of discourse used by other
important advisors to Rama, primarily his brother Laksmana. For instance, Ruben points
out that Laksmana is an important foil to his brother, King Rama, who is the

"embodiment of idealism, which represents 'Truth' contrasted with 'Force.'**?

Laksmana
for Ruben represents the "anti-idealist,” presumably an anti-absolutist dharma ideal,
which I infer from Ruben's description of Laksmana as holding the "anti-fatalist" position
“well-known since the Polity of Kautalya [sic]."*** Unfortunately, Ruben does not
evaluate the way either character responds to each other's ideal position.

Going through the counsel among these kings and Jabali, Ruben sifts for rhetoric
that either is or is not "materialist." Ruben isolates moments where Jabali's arguments
are "not materialistic" at all—such as Jabali's ideas about the son-to-father obligation (of
Rama to his father) that merely reflect the "magical conceptions" of "rewards and
punishments” as coming out of "a totally different stratum of the old Vedic religious
thought."*** Or, he relates that while Jabali urges Rama to take the throne of Ayodhya—
which awaits him like "an expectant bride"—he sees no nastika dimension in this
admonishment "not to give up the paternal kingdom."***

Ruben follows Jabali's discourse as it continues to push against Rama's sense of
obligation, pushing him to move beyond any obligations, beyond the ritual obligations
that assure the progress of his father's soul after death.**® Jabali moves into the realm of
those who refute the world beyond this, obligations to ancestors after death. In Ruben'’s

interpretation and translation, Jabali states, "I deplore only those who run after ideals and

morals...because they preach nothing but sorrow on this side and find the end in
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death."*” Ruben observes, “[H]ere at last is the materialism unequivocal. After the
death nothing remains. There is no reward for the moral and justified action, which
might be a provision for the other world."**® This certainly appears like nastika
discourse—denying a realm of the fathers, the cycle of rebirth, and fruits of dharmic
actions—which Rama then engages to refute from the "idealist" position.

In all his assessments, Ruben is careful to identify ideological positions of the
characters. However, he is confounded by the instances in the text where these characters
espouse dual or ‘competing' ideologies. The remainder of Ruben's analysis reveals an
assumption about ideological discourse that needs to be addressed. In Ruben's terms,
ideology is to be consistent; if one uses nastika elements as a deliberative tool, the rest of
one's rhetoric should be nastika in nature. Ruben states of the debate between Jabali and
Rama, "[Valmiki] does not narrate here the controversy between the materialist and the
idealist. On the contrary, he places side by side in the contentions of both, in such a
manner that the common listener as a practical man would definitely decide in favour
[sic] of the materialist."**°

Beyond the problems with Ruben's interpretation here, 1 want to focus on how
Ruben interprets changes in ideological perspective of one character within a particular
narrative. Ruben ultimately concludes—from the dual presence of heterodox (nastika)
and (orthodox) brahmana elements in Jabali's counsel—that these differences are a
"device" of the poet Valmiki to highlight the "inconsistent” nature of Jabali's
“preachings."'?° This interpretation could be correct, but much more can be said about
these "devices™ in the hand of Valmiki, especially if one evaluates devices in the hands of

characters within the story. The interchanges between the royals and Jabali are only one
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dimension of influence that is possible in a moment of advice. Rather than being
inconsistencies that need to be reconciled, juxtaposing alternate ideologies against one
another in this way is a typical device that advisors use in moments of counsel, as will be

revealed in subsequent chapters.

A Grammar of the Advisor: Toward Complexity and Intimacy in Relationships

Let me turn now to make some counter points to the perspectives represented in
the literature review, in order to illuminate what | consider to be the underlying
"grammar" of my study: that is, acknowledging the movement toward complexity,
relationality, and intimacy in conceptions of power and dharma. | proceed from point to
counterpoint, with occasional references to analysis in subsequent chapters. First, to
Gonda: All the sources he used to understand ancient kings also demonstrate that many
close royal associates help the king attain this power. This reliance comes to the fore, if
one considers who is making or narrating these norms for power and dharma. Though
Gonda uses texts composed by Brahmin and Buddhist authors aimed at creating a
virtuous king, he does not see them building their respective ideology—it is they (the
advisors) who help the king, through their respective media of dharma and knowledge—
and that these ideologies pointed at making the king worthy and able to be in relationship.

A brief reconsideration of Gonda's discussion of the oblations to the ratnin (which
I discuss in Chapter Five) provides a case for switching from an individual focus on the
king, to a focus on the relationship (111: 2; 123-127) in which he is implicated. Gonda
describes this ancient ritual exchange in the traditional manner: The king gains the

powers of the seven-jewels of kingship by sacrificing to them; the deity associated with
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each jewel is the object of sacrifice. The power exchange comes through sacrifice to
them and the god's associated with them. However, | consider the power transfer to be
radically relational; that the sacrifice renews, binds them all in relationship that mediates
power in all directions from the sacrifice. It is the relationship denoted by each jewel, in
its point of relation and dynamics that gives the king power; the relationship is the point
of mediation.

This bond is implied in more than the jewel-sacrifice (ratnahavimsi). For
instance, observe the complex bond of king-god-companion that Gonda reports: "Kings
are regarded as friends or companions of Indra who is implored to “increase" them to
whom they should be dear and whose human counterpart they are."*?* These mantras
excerpted from Atharva Veda suggest a conception of the power gained in relationship.
But Gonda's focus is on just these powers and marks of auspiciousness, not on the
invitation within the mantra to relationships that increase royal power.

Ruben's study of the Jabali episode raises questions about the ideological
complexity of the moment of advice. There are benefits gained from juxtaposing
alternate ideologies—such as alternative dharmic communities, or alternative religious
practices—against one another: They provide a means for kings and audience to assess
their efficacy in the moment, for instance. There is the further possibility that two views
placed "side by side" are not inconsistencies at all, and can be valued as demonstrations
of the manner in which advisors and kings reach a decision. But aside from the
'materialist’ intellectual perspective given to King Rama by Jabali, emotional and
devotional devices or means of influence are operating in this moment of counsel as well.

I refer specifically to Laksmana's fast unto death to persuade Rama, and the entry of the
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gods into the conversation that finally succeeds in convincing Bharata to take the throne.
While Ruben might wish to resolve—into one ideological stance for one advisor—the
various views in a moment of counsel, my study seeks to understand and describe the
nature and strategies of advisors through the many ideologies at work in moments of
advice. This is a complexity | explicate and maintain in its distinctions.

The nature of power and authority | isolated in the Indian scholarship on polity
above (e.g., Sharma, Jayaswal, Sindh, Nilakanta Sastri, Handoo) is particularly pertinent
for providing an alternate episteme of power and authority. The operative conception of
authority in all of these is a situated one: conceptions in embedded in relationship to
other powers—the people, the village headman, the guilds, the priests attentive to the
people, and the ministers. These studies examined the social and political aspects of the
network of rule, often in opposition to the religious or dharmic aspects. Even so, these
studies of early Indian polity do provide a complex picture of the persons and their
relations involved in rule, power, and dharma. This situated, networked complex of
relationships with its focus on trust, emotion, and intimacy forms the logic of the idea of

the advisor in early India, and thus is the "grammar" of my study.

Texts as Instructions for Advisors

More recently, scholars are considering the narratives about kings in a new light,
making room for one to recognize the importance of relationships and characters around
the king. Attention is shifting from using epics, fables, and religious texts as sources of
information about a king and his battles, to considering the role of these genres in

constructing the good king. Alf Hiltebeitel (2001) set this trajectory in motion in the
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most significant manner. Hiltebeitel's more recent work aims to set boundaries around
the Mahabharata—specifically, his arguments about seeing the Mahabharata as a
unitary text—so better to think through the function of this text. In the course of
"rethinking" the literature of kings, in this case the Mahabharata. Hiltebeitel suggests
that Vyasa's (the purported author of the Mahabharata) overall concern has been with the
education of King Yudhisthira in the Mahabharata.*** My study expands upon this
notion and considers not only those who may educate kings in the Mahabharata, but
those close members of the royal circle that remind or prepare kings to fill their role, such
as queens and uncles, monks and bodhisattvas, and other authors and sages.

| suggest that since VVyasa's students are also present in various frames of the epic,
it is fruitful to think of the epic as designed to educate other authors and sages—and
advisors who have the social currency of being sages. Throughout literature considered
in this dissertation, sages (whether orthodox or heterodox construed) and authors of texts
also advise or fill the role of counselor. Therefore, it is fruitful to consider advisors and
the advisory relationship in light of Hiltebeitel's discussion of the pedagogical role of
sages. In this light, Vyasa's activity can be thought of as functioning as a paradigm for
the practical dharmic formation of kings and other rajanya and the complex cadre of
advisors and ministers important to royal rule.

As will emerge in Chapters Five through Seven, this formation is of a sort where
kings are taught the deliberative process of rule and dharma, largely (but not solely) in
the Brahmanical context. If the author can enter the frames of the story for the purpose of
instructing the king, he can also enter the frames of the story for other *Vyasas," as his

discourses with other members of the royal family in and out of royal assemblies (the
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sabha) attest. Therefore, | suggest that the instructional impetus in the Mahabharata is
also directed toward the education of a dharmic advisor. Scenarios within it depict the
king and kings—Yudhisthira and other r@janya; affinal, matrilineal and patrilineal
kings—in a variety of relationships, as we know. But, a significant dimension of their
relationships involves counseling one another—some as official advisors, and others
acting as such due to the intimacy that constrains their relationships. As indicated earlier,
scholars (Malinar; Black; Patton, 2007) are forging new directions in understanding, by
examining the Mahabharata through narrative analysis, through the experiences of
marginal characters, and the dynamics of social relationships.

Hiltebeitel views the Mahabharata as a text directed at educating a king—and the
author Vyasa's own son. In Hiltebeitel's rethinking of Vyasa's role, and new
considerations of the function of narrative, we have a starting place from which to
consider the kings that are around a king (the r@janya) and advisors of other varnas, and
to reconsider other sources that have been viewed as educational tools for kings. |
suggest that in addition to arguing that the purpose of these texts is to educate kings, we
might also see these same texts as a means to educate advisors and advising ministers. It
is even more likely that treatises are designed with both aims in mind on one level of
experience.

The Paficatantra (a prominent source in my study), for instance, functions in this
dual role—serving kings and his ministers. Seeing the text in this way, however, has
been suggested only recently. Considering only the explicit audience in the text, earlier
scholarship made the Paficatantra a text for kings and other rajanya a truism. Franklin

Edgerton (1924) describes it as a, "Firstenspiegel or Mirror for Magistrates, teaching
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worldly wisdom to princes, by entertaining example, as well as by cleverly phrased
precepts."'?* Edgerton observed this more than eighty years ago; nevertheless, scholarly
focus has remained on the text's importance in educating kings (here, "princes™), without
attending to the prominence of ministers in the narrative, let alone its practical ethics and
strategies for royal counsel (not royal rule). Rather, we should see the stories in the
Paficatantra as tools of advisors, ministers, and kings.

Previous studies have made narrow assessments of the narrative action in the text,
which have set the tone for scholarly views of the Paficatantra's content and function.
Patrick Olivelle summarizes these views in his recent retranslation (1997) of the text, and
attempts to expand this assessment. He notes that Hertel and Edgerton (both editors of
Sanskrit texts of the Paficatantra in the early decades of the twentieth century) describe
the aims of the text as "unmoral,” directed primarily to inculcating political wisdom. As
a result, it is generally described as "Machiavellian™.

Olivelle considers this opinion of the text a narrow one that misses the immense
human appeal of the tales that "depict human life with all its ambivalences and
contradictions."*** Olivelle is also critical of studies that seek to soften the Machiavellian
dimensions of the text and argue for its nature as a text about "dharma,"” because such
studies force one to read the Paficatantra in unnatural ways. Rather, Olivelle
demonstrates that our task in reading texts like the Paficatantra is to consider what the
narrative structure, the characters and their concerns, and the content reveal the text's
function to be, rather than to reduce the text to one dimension of its concern.

The importance of Olivelle's reassessment of the Paficatantra and his assertions

about how to read it cannot be understated, for he brings forth some of the complexity of



70

the Parficatantra and its function as a pedagogical text for groups besides kings and
princes, namely, advising ministers. The text is a useful tool of influence in advising
kings. Olivelle's more expansive view of the text brought forth this complexity of
function in the text. Olivelle briefly highlights two methods of looking at this text that |
consider critical to the study of this text and of others like it. First, he is attentive to the
importance of context and narrator for the moral valence of the stories in the text.
Second, he points out that the stories explore both sides of an ethical dilemma in detail.
Attending to these elements, Olivelle observes that every king portrayed in the text is
"depicted as helpless and totally under the control of his ministers."”

Olivelle asks—but does not explore—if it were possible that a book so
disparaging of kings could, indeed, be written for Kautilya's kings. Given its tone, he
suggests that the Paficatantra and texts such as Kautilya's Arthasastra were intended for
ministers and officials of the royal court, not for kings, in spite of their explicit claims to
the contrary.”> My study of the advisor in the Paficatantra and other literature that
engages the responsibilities of kings confirms Olivelle's suggestions about this text. My
analyses also confirm that in addition to what a focus on narrator can reveal, an
examination of context and the boundaries of context, of the myriad techniques and
artifices of counsel are important instruments for understanding the ideal role of advisors

in this and other narratives about kings.
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Summary Remarks

Reading Texts for Both King and Advisor Roles

Given this limited scholarship on advisors and ministers, one may wonder: Is this
emblematic of how too strict a focus on one thing can make one miss another equally or
perhaps more important thing? If we isolate and focus solely on the king in
considerations of power and polity, do we miss the entire network of persons around
him? Perhaps, but the history of the relation of the advisor to the king also suggests other
limiting factors: Ideas about kings and rajanya as a category of ruling people,
conceptions of power and its appropriate use; and assumptions about royal religious
practice, ideals, and dharma.

For instance, there is a foundational and unstated (and perhaps, unexamined)
assumption in earlier studies of royal authority (Heesterman 1985; Shulman 1985) that if
power is to be shared in the royal context, it is to be validated through sacrificial sources
(Brahmanical), examples of which I discussed above.'?® This is certainly the
Brahmanical argument in the Vedic Samhita and Brahmana literatures. Religious power
is (or must be) sacrificial power; an assumption that is evident in theories that locate
power strictly in Brahmanical spheres of religious activity. This view of authority may
also be tied to how Indologists view normative genres in general. | refer to assumptions
that only texts of the "sacred"” or normative genres, such as sruti and dharma-sastra, carry
injunctive power, with sruti at the top of these genres.

However, sruti is a shifting category, used to describe things perceived to have a
high degree of authority upon which persons base decisions about their activities. During

moments of advice, where advisors use all these genres, assumptions about the "sacred"
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as a source of power does not describe the entire picture. In early Indian royal contexts,
morality and ethics can be deliberated upon through a variety of normative media, in
complex normative spheres and directed at complex normative ends. A different
category is necessary to describe these spheres of "normativity.” My analysis of advisors
and the dharmic media and methods of these advisors in relationships with kings will
demonstrate that scholarly uses and description of these sources must include their
functions and content, in context, and examine their use in traditional processes of
normative discernment in these specific contexts. This provides an important expansion
of ideas about what a particular category of normativity may describe, and what the norm
IS aiming to address.

A few scholars, especially Donald R. Davis, Jr., Timothy Lubin, and Patrick
Olivelle in their contributions to Hinduism and Law (2010) have recently begun to
reformulate categories of normativity. This is important work for thinking about the
formations within Brahmanism that are foundational to Hindu law, in that it reexamines
the link between law and religion and the sources of these (Vedas, Brahmanas, sastras
and recently, inscriptions). Even more important than reexamining this link is their re-
reading of the structures of authority within these sources. Still, this new understanding
has not moved much beyond brahmana and some sramana ambits of religious authority,
and their ideals of this authority's exercise, as brahmanas and sramanas (a generalized
term for non-Brahmanical mendicants and ascetics).

This focus on the brahmana is warranted by the evidence, and their work supports
my arguments about the relationships of reliance between kings and the various persons

envisioned to advise them. However, as we shall see, the pictures of authority and
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relationships of them expand with a consideration of rajanya contributions. My
argument about the shared stage that advisors (whether brahmana, rajanya, sramana,
bhikkhu monks, or mahisi queens) have with kings in creating power and dharma in the
literature, gives even more for us to reconsider. Consideration of these figures and their
contribution to the various structures of normativity in royal relationships and religious
relationships adds to the history of Indian sources of authority.

Moving forward in this understanding was not possible without our antecedents in
thinking about royal power and normativity. For my context here, it is well established
that Indian tradition indicates that smyti (which includes the epics, itihdasa, and technical
treatises, sastra) has the injunctive force of sruti. Even within these sources, the valence
of emotion, relationship and kinship adds to these normative media in a way that suggests
that we are dealing with cultures of normativity, not only normative texts. The forces
that contribute to this culture only come into view by shifting our focus from the king and
his Brahmins as the locus of royal power and authority, to the king and all his close
relationships as the locus.

Another obstacle to seeing the role of the advisor is the tendency for some
scholars to dichotomize the political and metaphysical spheres of activity and discourse
in Indic materials. For instance, Hartmut Scharfe makes a distinction between persons in
"political” roles next to the king and those that are "metaphysical.” He argues that the
political roles are reserved for the mahamatras (sometimes synonymous with amatyas)
and other persons employed in daily activities of the king, and perhaps even the king's

relatives. He claims that royal priests (purohita-s) and teachers (@carya-s) hold the "most
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prestigious roles” and this placement achieves a two-fold result: both distancing the king
from his political functionaries and stressing the "metaphysical aspects of kingship."*?’

Thinking about the prestige and metaphysics of the relationship between a king
and his close functionaries in this way elides the nuances of prestige in Indic contexts.
For instance, while a "metaphysical” counselor like a priest or a formally "political” one
like the amatya or purohita may be the most prestigious at court, prestige of this sort does
not necessarily supersede that held by other persons in gaining the ear of the king. | refer
to persons who walk into the role of counselor only temporarily, based on the intimacies
they share with the king—either through family or special position (such as that created
by varna; like the sita, the King's charioteer and bard, or a wife could advise and have
considerable influence). Scharfe's distinctions could lead us to miss the different kinds of
prestige that relatives and other intimates of the king possessed. As will emerge in this
study, intimately construed prestige has singular value in counsel.

Arguably, brahmanas (as purohita or acarya) at court were envisioned to hold
analogously intimate connections with the king, predicated on the level of trust created by
the special kinship of the teacher-student relationship. Pushing at the implications of
Scharfe's categories once more, such a limited conception of the function of prestige and
metaphysics of the relationship between a king and his close functionaries also keeps the
diversity of Brahmanical activity in royal affairs from view. Dharmasiitra or
Dharmasastra alike presume the kind of trust and reliance between a king and his priests,
as obtained for him when he was a ksatriya student during his instruction from his
brahmana teacher. Reliance on acaryas and purohitas is evident; however, the

"metaphysics"” that defined their roles were not static, which can be lost if one assumes
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the "metaphysical aspects of kingship" is lodged in purohita or acarya alone. Indeed, my
evaluation of the qualities of the ideal advisor (Chapter Five) demonstrates that the nature
of Brahmanical prestige itself was in flux.*?® This means that beyond the "metaphysics"
of power, the ideas about which brahmanas or acaryas might fill these roles were
contested, and the qualities (gunas) they were envisioned to have—or were seen as
necessary to possess—have shifted, expanded, or changed. These fluctuations in ideals
had an impact of the nature of the role of the advisor and the qualities of relationship
between a king and his advisors and ministers.

Moreover, bifurcations of "political” and "metaphysical” elide competing political
or religious ideologies as they converge on rule. Any advisor that stands at the
boundaries of these categories, or that exists on the margins of these realms, is hidden by
such a dichotomy. For instance, analyses that describe the counsel in terms of a
"blending™ of the political and religious or "metaphysical” realms, cannot adequately
account for the incursion of a peripatetic sage into the moment of counsel in the forest.*?
Moreover, it does not provide a way to understand the means by which a sage (or any
advisor) would "blend" mixed authorities of power.**® The relationship between the king
and advisor is marked by spectral uses of the media of authority that engage a range of
cultures of normativity. **! These cultures of normativity are the subject of my
discussions in the next chapter; where | consider Brahmanical and Buddhist literatures
through the narrative object of royal power and dharma: advisors and ministers,

brahmana, rajanya or otherwise, relationships and trust.



Chapter 3: Textual Genres and the Shaping of Idea(l)s of the Advisor

In the previous chapter's review of the relevant scholarly literature on advisors, |
showed the ways in which advisors and advising relationships have been largely unseen,
or seen too simply, across a range of scholarly work on kings, polity, and advisors in
early India. As a necessity for providing a basic context for that review, | offered a brief
sketch of the most common terms used for ministers, advisors, and counselors. In this
chapter, I turn to engage as fully as possible the complexity, ambiguity, and nuances of
these terms for advisors, and advising roles and relations in multiple social and
institutional contexts, across (and within) Brahmanical and Buddhist traditions, as
representations of advisors are shaped and offered in inscriptions and in the various
genres of texts. This exercise in engaging the complexity of advisors and their relations
is the necessary response to the lacunae in the scholarly literature. It is also a necessary
step in the structure of this dissertation, as it establishes the context—in its complexity,
ambiguity, and fluidity—of the subsequent chapters on the dynamics of the advising
relationship—the "grammar" of the advisor.

| begin with terminology, and move from that to show the range of depictions of
advisors across and within texts and genres of texts, both Brahmanical and Buddhist. It is
necessary to start with this focus on terms for "ministers," and other terms for those who
counsel, and others who presume to give advice. Even as | am delineating terms for
persons and roles, the complexity, ambiguity, and fluidity of terms should help keep us
mindful of the further aim of examining relational dynamics, so that we do not "fix" these

names into an organizational-functional chart that eliminates the nuances of human
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relations. As we shall see, these persons may or may not be called "mantrin,” or some
other term for advisor, counselor, or "advising other."

What is crucial is that the person giving counsel—whomever he or she is, and
whatever term may be used (or not)—is perceived, ideally, to possess mantra, or
"counsel"—a way of describing the role and relationship that reflects several dimensions
of personality and expertise. The person perceived to possess mantra is seen to have an
integrated set of knowledge and expertise (e.g., of particular problems or issues, along
with the persuasive-rhetorical skill to engage the king). But equally important, this
person also has specific personal-relational expertise (of the person of the king, and of
specific dynamics of intimacy in the relation she or he has to the king). As we shall see
in future chapters, it is these relational dynamics that facilitate, or thwart, the effective
manifestation of a king's power, and his ability to be dharmic. However, in order to get
to that point in this study, we must grasp as much as possible the range of depictions of
the advisor that exist in particular genres. Thus, we begin with terminology, and move to

depictions in the textual traditions.

Ministers, Advisors, and Advising Others

Terms as ldeas: Amatya (Amacca), Mantrin, and Sacivan

The presence of ministers and advisors to kings is ubiquitous in Indian literature
and epigraphy. Even so, there is no uniform taxonomy of them other than the general
understanding that ministers perform executive functions for kings, and advisors counsel
them. The terms used to denote these levels of function are usually amatya (Sanskrit) or

amacca (Pali) for ministers, mantrin (Sanskrit) or mati-sacivan (Prakrit) for those who
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give counsel, and sacivan (in Sanskrit and Prakrit) for colleagues in close relationship to
the king, from which ministers and advisors can be drawn. There is some indication of
hierarchy—though not consistently—within the terms as well, such as mahamantrin for
"chief advisor," and mahamatya for “chief minister;" both of whom advise in dharmic
and other narratives. After these most basic denominations, variances occur with
dynastic period, work classification, textual and/or dharmic tradition.*

Importantly, someone who holds the position of (amatya) minister in its various
forms can also be an advisor to the king. However, for some texts, this does not mean
that all amatyas were advisors.? This distinction is an important point of departure for
this study since it raises questions about which ministers could advise a king and what
was the nature of the advisory relationship. The qualifications envisioned for ministers
and advisors were a matter of expertise and dharmic integrity in both Brahmanical and
Buddhist traditions, though these qualifications were interpreted differently both within
and across these traditions, as we shall see. One challenge for interpretation is that the
terms and concepts for these figures are not systematic in most of the Brahmanical and
Buddhist literature. Thus, the tendency for many scholars has been to use literature of the
Gupta and later dynasties—which is more systematic, and about which we have more
information—to force an unreal clarity on earlier sources which in fact are unsettled
regarding advisors, their roles and relations to kings.®

Moreover, terms for ministers and advisors to kings are often not the same even
within a single text, let alone across texts and traditions. As stated above, ministers
(amatyas) could be advisors. Both normative literature and epigraphy (which we should

also be mindful to consider as normative) suggest that persons who entered an advising
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relationship with the king could also be preceptor (acarya), Vedic ritual specialist or
priest (purohita), chariot driver (sita), sage (muni, rsi, or bhiksu, brahmana or Sramana),
or war and peace minister (sandhivigrahika). Sometimes, the moment of counsel alone
indicates that a particular person is acting in an advisory role. Brahmanical and Buddhist
normative literature indicate that the breadth of categories of persons who sought to act
as advisors may not have held formal advisory positions. Intimate relations, such as
uncles, mother or wife, or close friends, or sages, monks or other teachers put their words
before kings in these texts. The range of persons and the range and ambiguity of
terminology are thus to be expected, given the complexity of networked family and other
relations in Indian cultures; as well as the fact that kinship relations, affective bonds,
heredity and social position were all avenues to the king. Moreover, these relationships
were often constitutive of the authority that might embolden one to venture advice in the
first place.*

These differences that exist in sources about ministers and advisors thus present
challenges for readers wishing to have a consistent English referent for ministers and
advisors. While we must try to organize and understand this complexity, we must take
care not to eliminate the complexity and ambiguity that is in fact present in the texts.
Nevertheless, we can begin with some basic terminological priorities. As indicated in the
previous chapter and above, there were three general categories of persons that could be
close to the king and act in this role: saciva (or sahaya), mantrin and amatya (or
mahamatra)—loyal colleague or friend, advisors/counselors, and ministers, respectively.’

Ideas and ideals about their positions are explored in dharmic narratives, while
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conceptions of their roles were elaborated as dynasties grew and administrations became
more complex, as indicated by epigraphic sources.®

For now, to gain more understanding of these basic terms, I begin with the most
general category, the "minister," since it subsumes much of the lexicography of important
mediators for the king. In Basak's study of ancient Indian ministers, he used the word
"minister”

to refer to all classes of chief advisers to the sovereign and the chief executive

officers of state, and therefore includes all classes of such officer of state, mentioned

in ancient Hindu political treatises, law-books and kavya literature, as are denoted by

the words mantrin, saciva and amatya, and sometimes the chief superintendents or

heads of the various departments of the public services called adhyaksas.’
As we can see, the English term "minister” encompasses many positions for Basak—
advisor, loyal colleague, administrative minister, and overseer (or "superintendent,” as
above); mantrin, saciva, amatya, and adhyaksa, respectively. | omit 'adhyaksa' from
consideration, since | have yet to see this figure actually advise a king in the literature.
For the rest, the convention in scholarship has been to subsume the varieties of Indic
terms for roles of ministers and advisors into the term "minister.”

Problematically, even while this convention is necessary to grasp the idea of the
role, it has also hidden the complexity of the role of the minister, especially the advisor or
advising minister from view. Moreover, this convention has also constrained our
understanding of the corporate and collaborative nature of power in early India. To be
fair, this convention is driven in part by the indistinct use of terms for this cadre of
persons that assist the king in sources prior to the Gupta consolidation. The challenge is

to see past the generalized term to the complexity it can encompass, and to keep this

complexity in mind.
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Constraints and assimilations of these kinds seem unavoidable, given the variable
nature of the term. We have to wait for the genre of treatises devoted to royal aims
(arthasastra) before we see attempts to instate standardized meanings of ministers. The
Arthasastra of Kautilya (As) provides such an effort to systematize the close and
important positions around the king. The scholar R. S. Sharma uses this configuration to
provide a functional category with which to discuss the amatya, "minister,” in his
discussion of the seven-limbs of rule, the saptanga, of which the amatya is a part.
Sharma presents the amatya as a

cadre of service from which all high officers such as the chief priest, ministers,

collectors, treasurers, office engaged in civil and criminal administration, officers in

charge of harem, envoys and the superintendents of various departments are to be

recruited.®
The operative distinction here is, "cadre of service from which all high officers...are to
be recruited.” This special cadre and the idea of an amatya in the Arthasastra have
helped make the amatya and Kautilya's iteration of it as the point of reference for Indian
polity in many studies. This description of amatya is also "compatible,” as Sharma
suggests, with the basic ministerial structure that one observes in Indian Buddhist sources
that use the term amacca to denote high functionaries of a king.” As an indication of his
attempt to instantiate more specialized roles to those close to a king, Kautilya reserves
'mantrin’ for those with the superlative characteristics needed to advise a king.*°

But this level of distinction does not hold across the different genres of literature

in which the idea of the advisor or minister appears. For instance, within some Jataka,
the term 'amacca’ is used regularly—for both minister of administrative function and for

the person acting as a primary advisor—but the variants of mantrin (mati) and saciva, or

the compound mati-saciva are also used. 'Saciva'is used in the inscriptions of
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Rudradaman, a first century CE, Saka king (non-arya and non-indigenous/foreign); and
the dramatist Kalidasa used saciva as well. All can denote the ministers nearest and
dearest to kings that do engage in counseling the king, as well as general agents of royal
power.

The challenges involved in sifting through the terminology for these mediating
figures and the ideas that they denote should now be clear. As noted above, my
discussion of the ministerial and advising roles and advising relationships will maintain
the texts' own distinctions or ambiguities as much as possible. For the purposes of
discussion, | use 'minister,’ ‘advising minister,' ‘advisor' and 'advising other," according to
context and use in the text. If the text is specific, | convey it. But, overall | am always
thinking comprehensively of the advisor—the one who engages in a relationship of
support and dialogue with a king—and the advising relationship. 1 will examine how
these textual communities conceive of and idealize this figure; the way in which he or she
is used by or uses the king; the way in which he or she negotiates the apparatus of rule, or
perhaps even creates it. My object is to examine and unfold the idealized figure
considered important enough to advise and/or mediate power and dharma for the king in
some crucial areas of royal life, exercises of power and dharma.

The terms mahamatras, parinayaka, amatya, saciva, mantrin and their varieties in
Sanskrit and Prakrit do still provide the basic contours of the conceptual map for ideas
about advising relationships, and mediators of royal power and dharma. The literatures
of good conduct—dharmic behavior or other categories of ‘good'—and expertise engage
the ideas of the minister and advisor in these terms and in distinctive ways. For this

reason, this chapter is structured much like a literature review, but of primary sources,
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where Buddhist and Brahmanical texts are read through the eyes of advisors and
ministers, to see what these texts and genres might look like as tools of the advisor, and
to lay bare some more of the structural terms and ideas for later chapters. We have no
choice but to proceed in this way—Dby turns examining advisers "directly" (through the
texts that represent them), and then by examining crucial features of the texts/genres
themselves. It cannot be otherwise, for it is through the texts that idealized depictions of

advisors are created and projected as tools of advice.

General Depictions of the Advisor across Brahmanical and Buddhist Traditions

Because advisors and advising ministers perceived themselves as crucial to the
function of a kingdom, they appear across genres and dharmic traditions as mediators of
power, dharma, and the quality that makes proper exercise of power and dharma
possible—correct perception. This is true for both Brahmanical and Buddhist narratives.
As we shall see from examples drawn from dramatic and poetic literatures (courtly
kavya) attributed to Brahmanical authors, or from Buddhist birth stories (jataka) and
teaching narratives (such as Majjhima- and Digha- Nikayas), advisors instruct, connive,
inspire, control and influence kings in myriad ways. ldealized advisors affect even a
king's closest associates in order to bring other kings and kingdoms to their knees, or to
bring other powerful advisors to the knees of a rival king. Indeed, some of these genres
and persons associated with these genres, such as Kautilya, carry such authoritative
weight that they skew the interpretation of other narratives due to their influence, as I will

discuss below.
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Because of the extent of this influence—whether idealized or real—advisors,
advising ministers, and advising others appear in technical, dramatic, epic and dharmic
narratives. The ideal pictures of advisors and ministers are shaped by the nature and aims
of these narratives in which they appear. For instance, a theoretical text such as the
Arthasastra envisions detailed, expansive duties for the royal circle of advisors, yet does
not explore in detail the emotional nuances involved in causing a king to take a different
course of action. However, the Arthasaszra assumes that emotions play an important role
in both giving and receiving counsel, but does not elucidate beyond brief narrative
allusions to kings that failed due to being angry or avaricious. It is left to other genres,
such as dramas and normative histories (itihasa) to explore these nuances in detail. The
degrees of power and influence advisors are perceived to possess, the extent to which
dharma shapes or informs the advisors' nature and the level of idealization of the
advisory role vary with narrative genre. Therefore, it is important to provide the context
for and to describe some of these genres in detail.

Brahmanical and Buddhist texts do portray some minimal expectations and
general assumptions that communities had of ministers, advisors and counselors; |
provide some of these here to give some common ground for thinking about the
distinctions to come. Wisdom, purity, and perspicacity (typically prajia, sucih, and
vipascitah) are essential in making good and bad ministers and advisors—the distinctions
largely lie in the directions in which these qualities are turned.™* Beyond these general
characterizations, textual traditions argue about the best means of cultivating the
distinctive qualities they assume the basis of a dharmic and successful advisor or

minister.
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Various Sanskrit and Pali terms denote a person who possesses wisdom, such as
pandita or rsi or dharmika/dhammika. Wisdom is the ultimate means to virtue (s7la),
dharma, and appropriate expedience (niti and beyond); without it there is no basis for
making decisions in human congress or in social policy; no strategies for carrying out
decisions. In sectarian terms, wisdom is often conflated into the textual forms of it, such
as Veda, sutta, sastra—all become dharma or dhamma, the contents of and practice of
dharma. But beyond these special senses of wisdom, wise persons in the Indic context
are described and assessed in terms of their conduct (vinaya), purity, and integrity
(variously defined).

In many Brahmanical texts, the king is to rely both on brahmana and ksatriya
associates; largely, those with whom he has been raised and educated.*? The nature of
these figures varies with genre, but generally, Brahmanical ministers and advisors were
idealized to be of "noble™ birth, with the terms for this nobility sometimes indicated by
the virtues pertaining to a family (kula-sila), by established integrity (drsta-sauca) or
high birth-right (abhijata). * Inscriptions from the Gupta period onward indicate that
ministers and advisors were hereditary positions, with later Gupta sources lauding the
efforts of brahmana teachers and advisors.** Even so, valorization of heredity appears in
no way to have subsumed ministers and advisors on the whole, since texts like the
Paficatantra parody the hereditary vocations, and the Arthasastra contains different
opinions about heredity, birth or excellence as bases of choosing advisors (As, 1.8.1-27).

In Brahmanical contexts, purity (suci) or the related quality of integrity (sauca) is
often assumed with heredity, but could also be based on divisions of labor (e.g., priestly,

agriculturalist, service) and mastery of particular strata of practice and knowledge.
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Purity, like other virtues, is an aspect of conduct, so one is assessed for demonstrating it
in all situations: In the royal context it must be tested.' Perspicacity assumes wisdom
and purity of some kind, but also the social shrewdness that comes with experience,
status, and reputation. Ideas about and development of perspicacity is the locus of much
dharma-generative work, as we shall see.

In Buddhist narratives, advisors and ministers appear can appear in primary
discourses of the Buddha (such as Majjhima- and Digha-Nikayas), birth stories (jataka),
and other narrative forms, which I discuss below. In the Jataka tales in particular, the
Bodhisatta or Bodhisattva (which denotes the Buddha, before he became a Buddha)™® acts
through a range of roles, in relationships of special intimacy with the king. Whether he
assumed the role as the chief minister (mati-sacivan), the royal ritual specialist
(purohita), or frontier minister (nayaka or parinayaka), his conduct in each role
demonstrates that the best royal advice consists in adhering to the Buddhist dharma and
in Buddhist virtues and idealizations of power. In the darker Buddhist caricatures of
these mediators, advising ministers share many features of advisors and ministers
described in the Arthasastra: conniving and politically deceptive, organizationally astute,
and possessors, conveyors and wielders of great royal power and authority. High birth is
stressed in these Buddhist examples too, along with virtues that attended such births
(honesty, perspicacity, wisdom, and an interesting emphasis on beauty).

Both traditions configure the minister (and counselor) as a crucial power (prakrti)
of the king—they make the royal machinery revolve, though with different impetus and
purposes, as we shall see. The terms of the association with the king vary with textual

purpose and tradition, but they share a common image—the wheel and the parts that help
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it progress. The integral nature of ministers and advisors to rule is articulated in a seven
part system in both Brahmanical and Buddhist traditions: the saptanga (*'seven
limbs/branches™) in the Brahmanical traditions and the satta-ratana ("seven jewels") in
Pali in texts. This conception of the seven facets of royal power reflects the corporate
nature of power that makes up the ideal ruling structure, and is discussed in detail in
Chapter Five. But for now, it is important to pause and to bear in mind one problem that
a corporately articulated jewel-minister presents for scholarly uses of the term "state."
Modern scholars, both Indian and Euro-American, may be inclined by our own
perspectives to call this a "theory of state.” But the term "state™ suggests a structure that
does not adequately represent what Ronald Inden calls the "dialogic™ nature of royal
polities in India.*” There was not a "state” (as we might think of it in modern terms) but
rather there were many more flexible polities that negotiated and renegotiated for the
right to bring other polities to the universal rule by one polity. This one dynasty or polity
would receive acknowledgement of this status through power and resource tributes from
other polities—until it was lost through lack of support and loss of perceived power by
the other polities. But irrespective of the particular polity, the minister amatya (Sanskrit)
or amacca (Pali) has been part of this list from its earliest inception.'® In the Buddhist
case, ministers or counselors are one of the “seven treasures™ of the king, but the nature
of their roles varies with time, Buddhist tradition, and location. In general usages of this
seven-part system, however, ministers are agents of the king in all the areas where royal

work and influence is to be instigated or achieved.
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Technical, Dramatic, and Dharmic Genres of Literature on Advisors

Some of the Brahmanical and Buddhist literature depicts the administrative and
advisory structure around kings as though the composers were intimately connected with
the foundation of the socio-political system (Brahmanical treatises). Other sources seem
remote from the workings of royal administration (Buddhist texts), while the details of
some seem too idealized in their elaborations to represent the polity as it likely was in
fact (Kautilya's Arthasastra). Thus, the purpose of this section is two-fold: First, to
articulate the differences among the variety of sources that provide information about
advisors and ministers in early India; and second, to assess a particular genre's
representation of itself with respect to advisors.

Scholars have mined Brahmanical and Buddhist sources for the activities of kings,
ministers and advisors—which some of the literature itself volunteers in complex detail.
Numerous studies of early Indian polity painstakingly demonstrate such topics as the
historical progression of the role of the king, the nature of administration in Indian
imperial life, and cursory studies of ministers in pre-modern India.® Though these
studies are excellent and thorough, most are convenient yet misleading historical surveys.
While | build on these assertions about ancient Indian historiography throughout this
project, a sketch of my perspectives on Indian sources and scholarship on ancient India is
necessary, to make clear my approach to these materials.

| consider some historical studies to be misleading because they too often indulge the
prevalent temptation to conflate activities and ideologies into logical artifacts. This
conflation is easy to do since the authors of these studies rarely stop to distinguish

between different ideologies that are at play in a particular text, or to delineate the
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differences in data for those periods of activity for which we do have more information.
As a result, ideology is transformed into historical artifact. Scholars of Brahmanism
(Brahmin or otherwise) often embellish the extent of Brahmanical control, just as the
Euro-American scholars embellished Brahmanical control after them. Likewise, scholars
of Buddhism—(Buddhist or otherwise) may also be blind to the nature of their
perspectives—and may stress the "original” weight of the Pali tradition, or favor
philosophical treatises over praxis-oriented examples. Thus, we can miss important
dimensions of the life of a text due to our own preoccupations.

| consider some historical studies to be convenient because they are based on dates
either traditional or provisional; with dating traditions more representing personal
preference than evidence.”® Literature and events are judged "early” or "late"—
presumptions often based only on doctrinal affiliation, unexamined assumptions or even
academic taste, than on any historical marker.?* For instance, it is convenient to continue
to make early Indian Buddhist materials coterminous with the scriptures of the Pali
canon, in spite of the Pali canon's provenance in Sri Lanka, centuries later. Or, it has
been a custom to speak of the literary traditions as they coalesce in Mahabharata and
Ramayana traditions as one piece—though these traditions span several hundred years.
And, the convenient dates assigned to these epic traditions can be of little help, when we
consign their histories to 300/400 BCE to 300/400 CE and 200 BCE to 200 CE,
respectively.?? These dates may be unavoidably convenient as they represent good
guesses, but it should be kept in mind that the texts themselves are not bound by these

guesses, nor are the traditions' ideas of themselves.?® Most important, we should be
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careful to examine (or search for) the reasons why particular dates or chronologies are
chosen to match particular arguments.

The problems of dating Indian texts are well known; these are only compounded by
the historiographic methods of each era; the scholar's own era and those of the Indian
past.?* Reading across Brahmanical and Buddhist traditions in many of their constituent
texts, there may be an imputed antiquity for a favored text that language and cultural
forms typically belie as connected with the Gupta synthesis.?® This is the "classical”
watermark, the Gupta Empire, with dates of ascension and demise of 320 C.E to 520
C.E., around which we can more reliably anchor some religious and political cultural
data, and from which we can follow the progression of religious and political cultures
into the early medieval and medieval eras of Indian culture.”® So how do we wrestle
with the eras of cultural formation before this imperial consolidation? Because we
cannot substantiate the dating traditions of many textual sources of this pre-classical era,
K.V. Ramesh has suggested that sources claiming composition before the Gupta period
should be re-considered in terms of 'historical constellations of ideas,' rather than through
the constructive means we have seen to date.”’

Already we have been shown some benefit in an approach that suspends what we
think we know about the dating of religious texts. In his reconsideration of the relative
chronology of some Buddhist and Brahmanical texts, Johannes Bronkhorst (2007)
questions just how fixed textual cultural products such as the Vedic Samhitas or
Upanisads were in a given period. With these textual ideas in their roles as religious
referents in question and no longer assumed, he could argue that one early Upanisad did

not predate Buddhist texts, but may have been articulated at the time of the Buddha.?®
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And, while | disagree with him when he imagines a "lost source™ (an Indic 'Q'-source?)
on which Buddhists, Brahmins, and Jains relied for their ideas about asceticism,
Bronkhorst makes a methodological suggestion important to bring into the
conversation.”® He states: "...we are not therefore taking the chronological priority of
any of them for granted. In this situation similarities of thought and expression (if there
are any) will not, without further questioning, be interpreted as proof of the dependence
of one on the other."* Considering as he did, other possible lines of inquiry, Bronkhorst
could see the data from a perspective that made room for the possibility of their "mutual
development.”

Following Ramesh and Bronkhorst, and turning to my topic, | suggest for a
beginning, that we consider the ideas about the advisor in early Indian Brahmanical and
Buddhist texts in terms of their textual genres. In this case though, we should understand
that these textual genres historicize advisors in discrete and particular ways. These
particulars considered discretely and in conjunction provide some structure for
considering the idealized (and ideological) history of advisors and the advisor-king
relationship.

My aim is to read the figure of the minister and advisor across the genres, to
understand their place within the genres, and also, to see how the textual genres appear as
a result of considering the advisor or minister in that generic textual context. There is
good reason to do this: The conventional dates and ideas about genre in historical studies
of ancient and pre-medieval India have been used for so long, that experts in historical
India rarely think about them anymore. A recent and notable exception is Bronkhorst's

evaluations of the religious culture of greater Magadha (using Brahmanical, Buddhist and
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Jain texts). Similarly, I think that an interrogation of the terms and bases of royal power
and dharma through the eyes of the advisor may be helpful to understanding the sources
and genres. In the process, it is possible to investigate the authority claims that these
texts (in canon and stone) make on behalf of their dharmic communities about the idea of

the advisor.

Epigraphic Examples of Advisors and Ministers

Before discussing the genres of Brahmanical and Buddhist genres of texts that
argue for advisor/minister in their distinctive ways, let us ground the idea of this figure in
history by means of a few examples from the only verifiable historical evidence we
have—the minister as he occurs in epigraphic sources. What follows is by no means a
comprehensive survey, but rather is a representative sample, by way of a few illustrations
of epigraphic information about advisor-ministers from three dynastic eras of interest to
this study: Some inscriptions of Asoka Maurya, Satavahana, and Gupta dynasties.*
There are countless inscriptions involving advisor-ministers. The examples offered here
are chosen for the following reasons: Asokan inscriptions are the earliest, they cover the
largest geographic area, and they contain unusual content. The Satavahana are
representative for their geography and time period: a Deccan empire and a bridge in time
and earth between the end of the Asokan and the rise of the Gupta eras and between north
and south India. Finally, the mid-dynastic Gupta inscriptions show a significant degree
of advisor-minister specialization. These inscriptions thus give some useful examples of

advisor-minister power and role in dharma, across time and place in early India.
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The inscriptions of Asoka Maurya (c. 272-232 BCE) are arguably the earliest
written historical records that we can decipher, and they include this special mediator for
kings.** Our first word for the figure—the mahamatta—is also the most general
designation, and is a term which is used for hundreds of years after Asoka (as
mahamatra, once inscriptions begin to be written in Sanskrit).** The title was revised in
the thirteenth year of his reign to reflect the new responsibility of this figure to inculcate
Asoka's conception of dhamma,; the "dhamma officer," dhamma-mahamatta. Rock edicts
from the northwest border regions of Asoka's kingdom, to Pillar edicts erected at his
royal center in Pataliputra (Patna), down to the southern border of his realm at Kalinga,
all attest that mahamattas were instituted to exercise Asoka's power and communicate
about dhamma.** So, from what is likely the earliest historical record we have, we see
that special ministers existed to aid kings.

Including and beyond these initial records of ministers' mediation of the power
and dhamma (such as, Asoka's Rock Edict V) to the more specialized reflections of their
activities in later dynasties, such as the ministers attested during the reign of
Chandragupta Il of the Gupta dynasty, ministers are crucial to the function of a king and
kingdom. Inscriptions report that ministers were instituted to manage frontiers and carry
out the king's orders from his location at court, and engage in observational activities of
persons and positions (not just espionage, but general communications about the
activities within the kingdom). Their functions either changed or became more explicit
with dynastic changes. This epigraphy reveals there was changeability in these positions;
that the social groups of the ministers were not always constrained by family and birth

group; that ministers communicated and displayed royal power. By the time
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Samudragupta had consolidated the most power and resources for the dynasty, ministers
were involved in the protection of the people and king (by managing war, peace,
resources, etc.) the foundation of temples, and the management of funds and land grants.
Only the epigraphic record of Asoka shows that there were special ministers
instituted to uphold the king's aspirations to adhere to some vision of dharma and to

make sure his subjects did so as well.*

Their responsibilities built over the extent of
Asoka's reign, but still these ministers are referred to only collectively. There are
mahamattas, as indicated above, and also yuktas (regional officers), rajitkas ("rural
officers™) and pradesikas ("local leaders™) instituted in the Third Major Rock Edict
(MRE) to go on tours every five years to spread the dharma.*® The Fifth MRE reports
the officers dedicated to support those persons coursing in dharma, the dhamma-
mahamattas.®” The Twelfth MRE demonstrates even greater commission of persons and
extension of the scope of these ministers of dharma. Emblematic of the critical mass
ministers reached, Asoka reports in this edict that there are many agents devoted to the
progress of dhamma in his realm, including dhamma-officers particular to women.*® The
rajitka’s (lajjiika) or rural officer's duties receive more articulation in the Fourth Pillar
Edict (PE) and the minor rock edicts: In these, they have authority to judge and to
punish, as well as teach the dhamma.** Extended powers such as these would be
necessary given the remote location of the rajtuka's assignment. In the twenty-seventh
year of Asoka's reign, the Seventh PE promises even more extensive public acts of
dhamma—distribution of charity and involvement in the dhamma of religious sects and

householders—and a larger structure of ministers to create it.*> One might feel frustrated

by the list provided here, but other than their tasks, we learn little about these mediators
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of power and dharma for King Asoka in these inscriptions. Nevertheless, these
inscriptions are a worthwhile and important part of the record, not only because of their
early dates, but because they suggest something of the complexity of the role, and they
demonstrate that ministers have a history of mediating power and dharma for kings.

Inscriptions from the Satavahana dynasty of the Deccan plateau (first and second
centuries CE) give the personal name of royal ministers, a significant departure from
Asokan inscriptions. Here, the composition of the ministers' names suggests multiple
religious affiliations.* Moreover, ministers' positions do not appear to have been
hereditary.* According to R. S. Sharma, in six years of service at the same place
(Govardhana), three ministers (amatyas) named Visnupalita, Sivadatta and Syamaka
served during the reign of Gautamiputra Satakarni. Another one named Sivaskandila
served during the reign of Vasisthiputra Pulumavi (c. 152 CE). Sharma suggests that
these figures could not be from the same family; considering their names, their
occurrence over twenty-eight years, and their service in the same place. *®

By contrast, family lineage, rank and expertise become prevalent aspects of
advisor-minister authority in Gupta inscriptions. These inscriptions typically announce a
minister's and (less often) a counselor's expertise and his (their) association with a king.
For instance, the Karamdamda stone inscription of Kumaragutpa | (Gupta regnal year
117) records one Prthivisena, a fourth generation brahmana minister and advisor, who
erected the image shrine of record. ** The inscription declares his record of service,
starting from his original position to the one he held at the time of the dedication—he
began as a mantrin of royal status, as mantri- mahakumaramatya and advanced to the

mahabaladhikytak, "officer of the military.” The first position, the mahakumaramatya, is
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no ordinary amatya, but one "entitled in court etiquette to the honor and dignity of
kumara or "prince" of the royal blood."** In this part of the inscription, the minister
Prthivisena's authority comes through his official affiliation with the king.

This Prthivisena, then, corroborates his right to be in close relationship with the
king—through demonstration of heredity and the authority and privilege it provides in his
context. The inscription states that Prthivisena was the son of Sikharasvamin, the mantri-
kumaramatya of king Candragupta II; Sikharasvamin was the son of Visnu Palitabhatta,
who was the son of Kuramarnyabhatta, a teacher (acarya) of Chandogya and of the
Asvijin gotra.*® Three generations of brahmanas before this Prthivisena—indicated by
the svamin or bhayra suffixes—give him the authority to set up an image, fund a cadre of
priests to care for the deity, all in the name of the king, or perhaps for his own merit.
Then again, it seems that his heredity and brahmana status were not quite sufficient to
fulfill the exclusive nature of this royal role, since the minister (amatya) was also adopted
into the blood-line of the king, as mahakumaramatya. These are ministers in routinized
roles of intimacy with a king.

But what if we compare the question of hereditary or non-hereditary ministers to
other data? Asoka Maurya did not mention in the inscriptions the status of his
mahamatras (the functional equivalent of the amatyas of subsequent dynasties).*” On the
other hand, Kautilya's Arthasaszra gives a contextual answer to the question of heredity,*®
opining that ability is the grounds by which a man [minister] is judged (As, 1.8.28).%
However, by the time of the Paficatantra, heredity was so prevalent in the narrative
culture that produced the text that the two jackal ministers—mantri-putras, men of

"ministerial stock"—featured in Book One could lament not being able to get work as
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advising ministers.*® In one scene, where one is upbraiding the other for incompetence,
he states: "Your conduct plainly shows that you have inherited your position as a
minister. Clearly your father must have been as bad as you are!" (Paficatantra, 1.148-
149)* This rhetoric could be a critique or parody of either the poignant reality or waning
power of heredity.

Read collectively, these epigraphic inscriptions and other textual examples render
some of the variety and development of the role of the advisor-minister—inculcating
dharma, exacting royal justice, dedicating temples, causing finance of perpetual rites,
advising in military matters. Moreover, the assessment of the sources for heredity does
not reveal a hereditary professional class, nor brahmana hegemony in ministerial
positions. Though they complement the picture of hereditary ministers, epigraphic
sources yield no detail about what a mantrin, amacca, amatya or saciva might undertake,
inter-subjectively, for the sake of a king's power and dharma. To learn more about the
how advisors might conduct their relationships with kings, it is necessary to examine
other genres of texts, to see what idealizations of advisors and their relationships are

formed within them.

Advisors and their Relationships in Brahmanical Textual Genres

Sastra

The technical or theoretical literature of this study refers to the genre of texts
encompassed by the Sanskrit term, sastra. These sources are usually attributed to use
and/or emergence in the Brahmanical tradition; however, there is an analogous use of the

term in Buddhist scholastic treatises in both Sanskrit and Pali textual traditions.>? The
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Pali equivalent, sattha, occurs in the earliest strata of the Pali Canon as "teaching", and
“treatise” in scholastic texts. °* Sastra is most often translated as "treatise" or "science"
and can refer to the treatises associated with any branch of knowledge.> Therefore,
sastra can also be translated as "discipline.” Similar to our own understanding of
academic disciplines, sastra are detailed and systematic explorations of a field of
knowledge. Patrick Olivelle's most recent work with treatises of dharma describes $astric
genres in a similar manner; following Sheldon Pollock in his seminal discussions of the
nature and work of sa@s¢ra in Indian traditions.>

The diversity of topics in these Sanskrit treatises reflects the complex realms of
technical expertise in ancient India, exploring not only dharmic responsibilities, but
sciences of grammar and poetics. For example, there are sastra that explore theory of
classical dance (Natyasastra), the science of royal success (Arthasastra), the science of
prudential human conduct (Nirisastra),”® and the treatises concerned with normative
structures of social conduct (Dharmasastra). Importantly, all these treatises emerge with
the help of royal patronage, and reflect the concerns and politics of these settings.
Moreover, both the content of these treatises and the nature of those who have interpreted
or wielded them have significantly shaped Indian culture to varying degrees, in the
Brahmanical realm and beyond it.>” Indeed, their perceived importance in the royal
context was so great that the texts contain assertions of their own value, claiming that
they are "the eyes of kings;" the source of knowledge through which kings (and
ministers) see and rule (As, 1.9.3), or that a king without the eye of science is blind (As,
1.14.7; 8.2.8-9).°® For all these effects, whether real or hoped for, sastra comes to denote

"authoritative tradition.">®
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The basis of this authority is in part tied to the relation of these treatises and
sciences to Indic ideas about teachers and the authority of the specialist.® This
relationship between an authoritative teacher and a treatise evokes an associative world of
experience. The teacher is the paramount means to and keeper of knowledge—he can be
text (in this case, sastra) and the means to the wisdom contained within it.** Contrary to
the Western cliché that 'those who cannot do, teach,' the Indian cultural assumption is that
teachers have mastered the practice, which makes them also the ultimate theoretician.®?
This means that sastra can also refer to the collective techniques or knowledge(s)
associated with a teacher or specialist of some renown, ® or to the collected opinions of
various experts around a particular topic.®*

Such expertise is created and maintained through the intimacy and intensity of
legacy (sampradaya) and discipleship. Students and teachers lived and learned together.
This kind of instruction is as existential as it is vocational. As a result, sastra can have an
organic impact and represents such fundamental and cumulative changes; that is, a sastra
has potential to transform. When the instruction received from a good teacher or the
experienced direction imparted by an expert is deemed sastra, the content resonates with
ideas about this transformational pedagogy.®® Sastra has a deep instrumental sense, as
conveying techniques for bringing about all kinds of knowledge. This transformational
sense of sastra means that any compelling instrument of teaching conceived in this way
can be sastra, whether the instrument takes form of an ancient illustrative adage,
technical information, or the edifying words of a person.®®

But sastra as an instrument of knowledge carries a moral and social weight

beyond what one might describe as ‘compelling." Such treatises serve as both intellectual
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and ethical referents. The performance and mastery of the expertise contained in such a
treatise is usually tied to achieving economic and social success (artha), to satisfying the
gods, to creating or maintaining a dharmic life or state. In this regard, the tone and style
of some sastra (especially those dealing with dharma or artha) are injunctive. Asa
result, sastra are typically mined for codes of conduct that might function as doctrine or
law in the lives of persons (either in the past or today). Importantly, depending on
context sastra are treated as having the objectivity of science or the authority of dharmic
doctrine. In this regard they carry a particular normative weight that transcends the status
of other literature: the Dharmasastras are treated this way, especially Manusmyti.®’

Indeed, their normative function is tied to their perceived application. Sastra are
as theoretical as they appear practical—they present themselves as sources and
summations of norms of conduct and suggested applications. However, the fact that
sastra are frequently contrasted with prayoga, as "theory" and "practice" respectively,
only stresses their nature as theories directed to a particular aim.®® And, because the
practical dimension of such sastra is often presumed to represent the state of affairs, the
ideological and normative dimensions of them can be missed. For instance, the
Arthasastra of Kautilya is so detailed and systematic in its articulation of the kind of
imperial structure necessary for royal success that one is apt to think it a positive
inscription of Maurya polity of the fourth and third centuries BCE. Studies of this text by
some Indian scholars, such as K. A. Nilakanta Sastri, S.R. Goyal, R. G. Basak, and R.S.
Sharma have made such positive assessments.®®

Furthermore, it is important not to let an understanding of what constitutes a

scientific treatise or study in a non-Indian context obscure the fact that sastras are not
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only theoretical in nature, but constructive—in the theological and ideological sense.”
This means that they are not only advisory, but seek to create a normative vision for a
particular context.”! The sastra so frequently associated with the royal court reflect the
impetus to conceive and articulate an ideal world. The Arthasastra articulates a theory of
polity that should guarantee the flourishing of a kingdom; the Dharmasdastra, in its
various forms, should construct a moral world, borne of Brahmanical mythology and
substantiating Brahmanical social aims (the construction of a universal varnasrama
ideal).”” These Sastra treatises are said to be the eyes of kings because they reflect the
concerns of kings, as seen through the eyes of Brahmanical persons at court.”® In this
context, sastra appear instrumental to upholding social realities, creating the grounds for
imperial success—treatises portraying realities as ministers (and kings) wish them to be.
It is the nature of sastra to encompass ritual and revelation, and to employ
political, secular, social, mythic, literary, and dharmic elements (as interlocutors tend to
parse these categories of activity and knowledge). Thus, the concerns of sastra, which
often include ideas about dharma, religious expression, and polity, go beyond the typical
and well-worn distinctions between "religion™ and "politics" as realms of knowledge, or
"myth" and "ritual™ as realms of activity. Moreover, the social effects and use of sastra
exceed the definition of what might typically be true of a descriptive, technological
treatise or theory of practice (which they often are). This means that though sastra are
treatises associated with particular kinds of knowledge, their content and articulated
aims—achieving social success, satisfying the gods, maintaining a dharmic existence and
dharmic state—significantly increase their cultural worth. So, in addition to whatever

expertise they contain, treatises or sastra gain a dimension of their authority from these
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normative kinds of aims. That is, what they aim to accomplish of normative ideas makes
them "s$astric"—makes them authoritative, mandates actions, makes them useful to kings
and ministers.

Therefore, "$astric” actions of a king or "$astric" counsel of an advising minister
are so for two reasons: because they uphold the social norm (as inflected in Brahmanical
ideologies), and because they adhere to the recommendations or technologies of a
particular sastra. As one can see, this is an intellectual, royal and Brahmanical tautology.
However, the complexity of the genre mitigates the limits such self-serving technologies
might create. As will become evident in later chapters—when sastras wielded by
advisors present a king with exemplary structures for polity and conduct—they appeal to
an “authoritative tradition” that is more fluid than their own Brahmanical prescriptions.”

Moreover, and important to my argument, these prescriptions are fluid in part
because the king's nature and the reality of kingship require different codes of conduct,
due to the way his power and responsibilities color contexts. Refracted through the king's
nature and responsibility (and ideals about these), codes and dharmas of conduct can be
inverted and difficult to negotiate. A poignant example of this inversion occurs in a

popular niti text, the Paficatantra:

You cannot govern a kingdom with the standards of common folk; for things that
are faults in such folk are truly virtues in a king.”

Thus, $astric texts argue for mediation of power and dharma by the wielder of the sastra;
they depict advisors as necessary solutions to contingencies created at the fault lines of

power, dharma and royal responsibility.
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Artha, Niti and Dharmasastra

Treatises of governance and polity (artha and rizi) and dharma provide special
insight into these fluid and context specific conceptions of royal dharma. Differing in
degree by the overall topic of the sastras, these treatises present elaborate ideals of
conduct and virtues particular to the royal context—articulating ethics for kings,
ministers, advisors, and other persons supported by the king. The Dharmasastra of Manu
and Yajfavalkya contain chapters dealing with kings and ministers, but the discussions of
artha and niti within them are only part of a larger manifesto of arya-constrained
normative conduct.”® Arthasaszra and Nitisastra, however, are far more specialized in
their focus on the science of royal governance. Texts of artha— and nitisastra topics both
demonstrate a concern for royal success and address the activities, relationships, and
materials necessary to attain it. They differ over their degree of involvement with
material or economic interests (artha) and concerns of prudent or expeditious conduct
(niti). Kautilya and other authors also call these sciences, ‘danda-niti', often translated as
"political science" for their concern with the conduct (niti) necessary for rule (danda);
where danda, the rod of coercion, here is a metaphor for a king's rule.”” Yet in their
terms of agreement and shared uses, the treatises and narratives of these genres (artha
and niti) are designed to teach kings and ministers the structures and ethics of statecraft.”®

Importantly, these structures are largely construed according to Brahmanical
ideals. Although the degree of Brahmanical concern varies according to the topic of the
treatise, these sastra typically include two authoritative referents of Brahmanical reality:
"knowledge," or when it is generalized to a corpus, "science" (vidya), and social

organization (varna). This knowledge consists of the Vedas, which—according opinions
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in the Arthasastra, which Kautilya affirms—include the Rg Veda (knowledge of hymns),
the Sama Veda (knowledge of vocalization), and the Yajur Veda (knowledge of ritual
instructions).”® Kautilya calls these trayz, the 'science of the three Vedas.™ Going
against the opinions of other teachers of artha (which he gives in his treatise), Kautilya
also designates Atharva Veda (knowledge of spells) and I#ikasa ("things as they
happened") as Vedas.®" All of these together are the four vidyas (1.2.8).%* Being
acquainted with these branches of knowledge and knowing how to interpret them are
important attainments for ministers and kings. Since according to Kautilya, the vidyas
are foundational to understanding what constitutes dharma (ideal conduct) and what
constitutes artha (material success) [1.2.9].%

The referent of 'social organization,' denotes the Brahmanical stratification of
persons and the prescriptions for conduct relating to each. The most basic formulation of
this stratification, the caturvarna, literally "four colors," occurs as follows (in descending
order of status): the brahmana (priest), the ksatriya (ruler, warrior, protector), the vaisya
(merchant and agriculturalist), and the sizdra (servant and labor) social divisions. These
divisions theoretically determined the nature of all aspects of life and death—with
prescriptions ranging from where one might live, who one might marry, and how one
might be punished for a crime, as general examples.®*

From the Brahmanical perspective at least, the maintenance of this structure and
knowledge base was an indicator of a king's success and the resulting success of the
kingdom. This seeks to create a triad of reliance: a king, following a brahmana advisor,
sustaining a kingdom. Many of these treatises either assume or argue for such

Brahmanically inflected wisdom and society. Even treatises that undermine these
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categories and persons, assume their relevance to social organization.*® Importantly, this
relevance is assured through the education required of a king (for which the sastra argue
strenuously). The advising ministers and royal teachers became one means to assure this
Brahmanical inflection, if a king follows the maxim that each king should gain mastery

of the science of royal success and conduct.®®

Nitisastra

Nitisastra are treatises that address successful conduct—in the royal context they
explore the ideal conduct of rule that would bring about such achievement. Often,
nitisastra is a general category term used to describe treatises and stories that
demonstrate how best to conduct oneself in diverse contexts—to act in a way that is niti.
Niti is not dharmic conduct that might lead to karmic or social restitution; rather, it is
conduct directed, as van Buitenen aptly states, to experiencing situations "with a
minimum of peril and a maximum of success."®" Actions shaped by ideals of niti
maximize one's relationships with others—sometimes to meet a particular end,
sometimes to make the most of the limits of the relationships themselves. Therefore,
because of their social function, there are stories and verses that inculcate riti, whatever
one's social pursuit and irrespective of one's dharmic affiliation—whether some variety of
Buddhist, Jain, Brahmanical, or even no affiliation, Nastika.  This level of nitisastra
(and niti operates on many levels) addresses human conduct in general, and as such, they
have been used as moral guidelines by and for many persons and contexts. Because of its
function in this context, niti can be translated as "prudential conduct." However, one

should not ignore nitisastra's specialized context and intention—the articulation of the
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social and behavioral ideals necessary for a successful "polity,” as niti is frequently
translated.

Therefore, nitisastra is also a category term for wisdom in political contexts—
with advisors and ministers playing instrumental roles.*® These treatises seek to
demonstrate attitudes and conduct for attaining advantage in the royal court. The
relationships depicted in them are driven by expedient self-interest, and their strategies
advocate for the prudential use of persons and power. Nizi attains its predominant lexical
use as "political wisdom™ around these aims. Some examples of wisdom topics particular
to this context are ideas about appropriate times to give and receive counsel, when to
attack an enemy, how a courtier should approach a king, and when it is best to deceive.
Therefore, nitisastra are an important source of knowledge for kings and ministers since
they contain models for success and advantage.

The importance of advisors and ministers in the creation and use of these treatises
cannot be denied, as their counsels are instrumental to the strategies within them. It is not
surprising, then, that the Paficatantra, the Mahabharata and the Arthasastra are all
considered nitisastra as well as members of other genres. In so far as they are niti, each
of these serves as counsel for kings. That all these texts are considered nitisastra speaks
to the complex nature of the discipline itself. The topic—inculcating niti—qualifies them
for the designation. This means that the Paficatantra is also part of the story tradition
(kavya); the Mahabharata is considered to be both a normative history (itihasa) and a
great story (mahakavya), two genres that | will discuss below. Tradition also calls the

Mahabharata a sastra, since its contents address the sciences of life that are of concern to
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kings and subjects—the disciplines of dharma, economic and material gain (and artha),
(kama) sensual pursuits, and polity and prudential conduct (niti).*

Just as nitisastras can encompass literature that belongs to other genres, these
treatises can take many forms and include different literary modes. There are collections
of verses (interpreted from sources more ancient or created by the collector) or aphorisms
(sutra, sloka, or subhasita); treatises comprised of stories built around technical prose
and ancient aphorisms; verse and prose explorations of one or many topics; and narrative
elucidation of niti in prose and verse, around a specific story line. Like many academic
studies today, an author of a particular nitisastra might draw on foundational sources of
niti, while he elaborates his own theories.®* One such example is the Nitisara of
Kamandaka (eighth century CE), which uses elements of Kautilya's Arthasastra—itself
an epitome of the political science of its age—and other niti compendia as it puts forth its
own theories of polity.? It is not clear how other nitisastras are not also pedagogical
works, as Winternitz makes the distinction. But the explicit structural concern with
advice and counsel suggests that by this time (at least) niti was largely conceived as
counsel for kings, not merely prudent human wisdom.

There are many elements at work in these nitisastras that together act as counsel
to kings; counsel designed to cultivate royal transformations. Gnomic poetry and stories
are important constituents in this literature. They are considered gnomic for their
contents of "well-spoken™ verses, or subhdasita and other verse aphorisms that serve
wisdom's aims: to elucidate a point of dharma, to rationalize or judge a social maneuver,
to provide moral impetus for an ethical change. These sayings are so venerable in the

wisdom they epitomize that they are used in diverse genres. Their ubiquitous presence
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can be attributed to the "collective memory of the educated classes™ or to the periodic
anthologies made of them.** Whatever the reasons for their pervasive presence, these
wise sayings and aphorisms become most interesting when an interpreter considers how
they are used. For although a point of wisdom conveyed by a subhasita might appear
universal, what might be useful in one scenario could fail in others.** Therefore, the
trajectory a particular adage might take in a narrative becomes important, as are the stated
experiential results of such a trajectory. Every piece of wisdom can become or serve a
story, and every story can become a context for counseling a king.

Due to such varied results or contexts for wisdom, the narrative structures
themselves add an explanatory, pedagogical, and experiential dimension that the limits of
aphorism or verse niti treatises do not provide. Story narratives highlight some of the
drama (and danger) associated with the political scenarios of early Indian polity,
certainly. But since these narratives are designed to inculcate niti—strategies with the
aim of maximum effectiveness in rule—they also bring forth the possible results of royal
policies. Each story functions as a nodal point of deliberation that provides the characters
within the story (and outside of it) with the contents necessary for the moral education
and moral influence of a king for a particular context.”> Wisdom sayings set in such
structures provide narrative contexts for evaluating and demonstrating uses of royal
dharma and power.*® This is a special narrative space—an incipient moral space—that
can show how the vagaries of royal ethics might be resolved, as | discuss in Chapter
Seven. The potential for transformation contained in this deliberative space makes these

narrative structures tools for advisors and counselors to influence a king. ¥/
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The Paficatantra, a popular treatise of niti, demonstrates just how theoretical
royal tactics and counsel might resolve using these kinds of narrative structures. In five
chapters, it explores five topics of particular concern to kings, advisors and court
ministers: sowing dissension among allies, creating allies, tactics of war and peace, losing
what has been gained, and the problem of haste in actions.”® The text says of itself that it
Is a strategy for educating a king's "feeble-minded" princes in the "science of government

(nl'ti)."99

A master of polity (Visnusarman, a scholar of xiti and the reputed author of the
Paficatantra) summoned to teach in the Paficatantra, conveys this science "under the
guise of story."'® Specifically, Visnusarman frames the complexities of niti into an
overall narrative and uses embedded sub-narratives that exemplify associated, though

discrete, norms of niti conduct.*®

This story structure is supposed to "rouse" the prince’s
limited intellect and compress the time needed to master the science of polity.

Indeed, the Paficatantra is notable for this narrative method.’® In addition to the
pithy technologies of counsel typical of other treatises, the Paficatantra structures and
explores its topics of niti through stories framed by a deliberate narrative trajectory.'%
Through each book, Visnugupta provides the reader or hearer with a practical and
experiential exploration of a theoretical topic of royal conduct, such as when to create
"dissension” (bheda) as in Book I. There "under the guise of story," the Paficatantra
demonstrates the various methods of causing dissension as well as arguments for
avoiding the creation of them. Importantly, the text has interlocutors (animals in all but
one book) speak to both sides of a topic, exploring the virtue and vice of each dimension,

and their inverse."® Olivelle suggests that this is part of its "'abiding popularity™:

presenting "both sides of an issue, citing proverbs containing age-old wisdom and
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narrating illustrative stories in support of both."*® Popularity aside, this strategy
enhances the pedagogical work of narrative as well.

For instance, in Book One of the Paficatantra, the protagonist, animal minister
(Damanaka), creates a friendship in order to curry favor with the king and to attain a
position in his court as advisor, and then experiences the subsequent problems caused
from instigating the new alliance. The friendship he helped create (between a king and
an outside power) requires he use strategies of sowing "dissension” (bheda) in order to
bring the king back into proper behavior with respect to his duties and other relationships.
Cultivating and breaking political alliances is one of the primary concerns of kings and
advisors, and the text records the expedience of techniques for both sides. This narrative
strategy acts as the proving ground for conflicting points of political wisdom; niti is
"proved" in situ. Since success could inhere in the wisdom of both sides, the narratives in
this text have dynamic demonstrative potential. One may wonder how this may be so:
How does the literary imagination of which Brahmanical and Buddhist communities were
a part, conceive the "dynamic demonstrative™ potential of a text, especially in royal
settings requiring narrative intervention?

"Frame-stories,"” "sub-stories,” or "emboxed" stories, as Olivelle describes them,
shape the context for this transformative narrative action and put stress on the skill of the
story-teller, and the skill of the advisor. The Paficatantra is one example of such
strategies, but other great stories, particularly Mahabharata traditions, also contain these
narrative techniques. As Olivelle points out, the Paficatantra’s narrative structure begins
with a larger frame story—educating a wise king’s stupid princes—which gives the

overall narrative trajectory. Within this larger frame, topics of royal virtue are explored
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through sub-stories that also contain other illustrative stories embedded within them.
Though Olivelle does not explore it, there is an important link between "emboxed" or
"frame" story structures and ancient Indian ritual scenarios. This link highlights the role
of demonstrative story in instigating change (especially in literature acting as counsel to
kings). Together these suggest that story-telling in the royal context can be considered a
wisdom ritual aimed at counseling a king. In other words, story-telling as such is a tool of
wisdom and counsel.*®

But just how can story function ritually, as I suggest, and in such a way as to be a
medium of wisdom used by advisors and ministers? How can the act of story-telling
itself be a tool on par with the content of the story itself? The answers lie in the work
done on early Indian frame-story and embedding, and associated strategies that occur in
Brahmana and Mahabharata textual traditions, by Michael Witzel and Christopher
Minkowski. AIlf Hiltebeitel (1998; 2001) and Laurie Patton (1996; 2005; 2007) push the
implications of these studies to show the multi-dimensional power of narrative structures,
of the articulations within them, and the ideologies to which such verbal systems are
directed. All provide important context for how communities around texts might have
imagined their words, story-telling and its forms to be tools of transformation.

Witzel suggests that the technique of framing or emboxing story is a remnant of
the literary structures that helped move ritual moments along to ritual conclusions in late
Brahmana texts."®” But how might ritual progression affect story, stories told to kings,
advice, or the perception of the advice? In part, this is due to the role that story fills for
the ritual. The articulations of ritual narrative are linked to sacrificial praxis and shape—

as do the actions—the outcome of the ritual. Specifically, mantras are primary
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vocalizations linked to such sacrificial actions, whether articulated to activate discrete
and particular actions or to vocalize the larger ritual actions and aim. Such vocalizations
frame discrete ritual actions, which have discrete aims and results, even while they
participate in the larger narrative and ritual trajectory. | consider these narratives and the
work of them to be deeply inscribed with the sense of success that comes from the
interlocked realities of mantra, rite, and result. But for Witzel, these embedded ritual
narratives exist to answer ritual questions and problems. %8

Considering the frame-story structures in Mahabharata examples, Minkowski
points out that epic frame-story is more than embedded; it tells the story of a story.’® He
suggests that the epic exhibits a compositional strategy that mirrors Vedic sattras.''® Of
particular interest to my purposes here are the ritual narrative strategies that shape time
for digressions, and conversations among ritual participants that he identifies."* Asa
corollary to the ritual answers that Witzel sees in embedded stories, Minkowski provides
some indications of how ritual narratives might solve other narrative questions, especially
those posed by brahmanas seeking to advise kings.

According to Minkowski, the narrative structures in Vedic sattra rituals provide
temporal space for the telling of stories, especially in large royal sacrifices;*? where
"heroic narratives" are recited in these kinds of intervals. He asserts that sattra sacrifices
in Mahabharata frames follow this structure of action and depict participants engaged in
dialogues during these intervals, telling stories that are instructive in dharma.*® Later he
states that "it is possible to compare the relationship of the adhvaryu with the yajamana
to that of the audience with the narrator,” and surmises that "the storyteller is functioning

as a kind of specialized priest” who orchestrates the immense literary action of the
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epic.'* At successive frame levels, one observes exchanges in these stories that are
particularly charged by the interlocutors within them, as well as by the ritual structure
itself.***> The ritual culture that imagined narrative timing and articulation in this way
also provided the narrative structures for royal courts. How do you articulate myriad
royal activities into discrete moments of counsel? Embed them in countless scenarios, of
epic proportion, where efficient use of power and narrative forms are conflated into
endless articulations of narratives with the power to transform.

Hiltebeitel examines sattra narratives set in the Naimisa forest and suggests that
embedded narrative structures also provide an imaginal place of power, a "Forest of
Literary Imagination."**® Hiltebeitel follows on Minkowski's suggestions that fixing
Vyasa as the author of the text and locating the story in Naimisa forest served to elevate
Mahabharata traditions to the status of apauruseyatva, "not of human origin."**’
Hiltebeitel seeks to see how these factors might "fix the Mahabharata at this transcendent
level."® While the details of his argument do not need to be given in detail here, his
focus on the location of the frame-story—in the Naimisa forest—is instructive. After
examining seven other Mahabharata narratives that depict sattra sacrifices held there,
Hiltebeitel paints a compelling image of a moveable Naimisa forest that can always
function as the right place at the right time for moments of counsel.**® The frame of the

forest—the "momentous forest,"*?°

the convocation place of bards and rsis—itself acts as
a generative space.'*!

Much can be generated in such a narrative frame—reflections of dharmic
ideologies, on one's identity with respect to these dharmas—and the two can poignantly

come together and make the frame-story a space of "self" creation, as Laurie Patton
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argues.'?> Moving incisively through these insights about ritualized narratives and the
temporal and spatial dimensions of narrative frames, Patton turns her attention to the
multiple perspectives on persons that emerge, to the ideological selves within the
“unfolding scene" of the frame story.'®® Synthesizing various theorists' suggestions about
the polyphonies of narrative forms and self-identities shaped by ideas about 'the
dialogical self,' she states, "...the self is internally plural, and dialogical relationships
between voices lend the self-coherence."*** This notion of the self-coherence created by
means of dialogue is especially relevant to my evaluations of the moment of advice in
advisor-king relationships.

The relevance to the advisor-king relationship lies in the dialogical creation of
coherence, a coherence constrained by ideologies of dharma. Patton weighs two
particularly intense sets of gendered dialogical scenarios—both involving Draupadi in
dialogue with other rajanya women of different statuses—against this conception of a
‘dialogical self."? A full discussion of Patton's argument cannot be undertaken here, but
for now her illustrations of Draupadt's rhetorical agency point to what is at stake for royal
individual selves, for the advisors in counseling scenarios. Patton shows that Draupadi
created herself through constraint and agency. | assert the same for one who would
advise kings, who are gentle, truthful, and dangerous (MBh, 3.222.34).?° Both are
embedded in relationship; both are constrained by a king's power, but are also agents due
to intimacy with kings. Draupadi's negotiations and a few elements of Patton's results are
important to keep in mind, going forward into my study: the creation of dharmic
identities in dialogue with other selves and the crucible effects of various power

relationships that smolder within and threaten these dialogues.



115

This discussion of framing in a few dimensions of narrative action and movement
has a particular purpose here—to understand the possible valence story forms might have
when used by advisors. Related to this, we must look for the impetus behind framing, in
the contexts in which these scholars discussed them. Starting with Witzel, the impetus
behind framing is to create the descriptive and interpretive structures for verbal action
(‘descriptive' and 'interpretive' since the frames are directed at answering and solving
problems). Building from here to Minkowski's discussion of Mahabharata examples,
framing is designed to make and shape time for discourse (a hyper-dynamic discourse
interval). Hiltebeitel's study was useful to show that framing narratives also make a place
for special discourses to happen.*?” And, with Patton's explication of DraupadT's creative
agency, narrative frames also make a temporal generative place for the creation of a
dharmic self. In sum, and I suggest a cumulative sense for how these function in verbal
imagination: Frame-story(ies) can be fruitfully described as descriptive and interpretive
structures that provide a generative imaginal time and space for reflection.

Having discussed, however briefly, the nature of framing and embedding
narratives, | now return to a crucial functional point about mantra before leaving this
section. | refer to a point | made about mantra earlier in this section, following Witzel,
that mantra frames action. When discussing the importance of frame stories, there is a
tendency to focus on the larger framing mechanisms of narrative, but there is also this
primal and discrete framing mechanism of mantra. One could suggest that mantra is the
ultimate embed; that is to say, mantra—given its uses and functions—is transformative
utterance at the most primal and elemental discursive level. The scholars above

principally address the larger narrative framing mechanism. Yet, only Patton's work
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readily addresses this primal level of utterance, to which I now turn to finish these
comments about mantra.

Mantra has special relevance to my thesis; since mantra (and other verbal forms
of it) is also a word frequently used to denote "counsel™ or "advice" in the literature
dealing with kings and advisors. But this is no mere similarity in word choice: the
allusion to the sacrificial power of mantra in ritualized settings is deliberate. Following
the importance of consecrating words within such structures, the Arthasastra articulates a
homology between mantra as counsel and mantra as consecrating verse. As we know
from Vedic sacrificial ideals, ritual achieved is a world recreated, maintained or
transformed: So too, a king successfully counseled is a king transformed or redirected
(and so also a kingdom sustained). Mantra in both contexts helps maintain the world.

That this would be so is no "mere" coincidence, any more so than the similarity in
word choice of mantra as both consecrating verse and as counsel is "mere" similarity.
Following what Patton has shown in Bringing the Gods to Mind, I suggest this
meaningful coincidence and similarity in uses and meanings of mantra is another
example of metonymic or associational thinking (and acting). Through such thinking,
"associational worlds" are created through the efficient repurposing of or extension of
meanings and functions of mantra in one paradigmatic context to another similar and
equally important context. Patton's study shows how these metonymic extensions and
transformations have come to work:

Finally, we see mental and verbal power transformed into an instrument — a tool

that does not reflect a place or a person, but rather addresses a problematic

situation. The eloquence that began as poetic insight, from a close relationship

with the gods, moves into a form of ritual expertise, which in turn becomes an
instrument to be used outside the sacrificial arena.*?®
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If mantra retains its unique instrumentality borne in eloquent, efficient, efficacious
speech even outside the ritual context, so it is also in the context of counsel, where there
is an equally urgent need for such speech to address problematic situations. The
associational similarity in meaning and function is mutually supporting—it is not simply
that the "ritual” meaning of mantra is extended to the "counsel” meaning, but rather that
this extension, once made, forms an "associational world," wherein the two senses of
mantra support each other. It is within this dynamic narrative world that words can
transform. Such a conception of narrative in royal contexts and advisory relationships,
adds depth to the power of elocution in stories that frame the moment of counsel. |
suggest they also are at play in every frame-story wielded in a narrative.

Frame-stories in nitisastra such as the Paficatantra function in these senses
outlined above, though in this case, they move along the aims of counsel, which is to
increase wisdom or prompt dharmic change. An embedded sub-narrative as part of a
larger frame story creates a reflective moment to help move a royal tactic through to its
fruition, not just in the story, but in the mind of the king. With such a narrative, a king
can see how a tactic might evolve or devolve on a stated aim and enable him to discern
whether to move forward or retreat from a policy. Narratives and sub-narratives enable a
king to visualize royal scenarios in a new way. As the Paficatantra relates through the
mouth of the jackal minister, Damanaka:

The tragedy that follows a wrong plan,
The triumph that results from the right plan,
To the rules of Polity both are linked;**°

so the wise can point them out,
as if displayed [emphasis mine] in advance.*®
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In examples like these, the meaning of a term of conduct is usually pointed out
with a verse, which is then elaborated in a sub-story that "displays" the results in detail.
As stated earlier, sastra have organic and transformational aims. The same is true of
counsel: advice that takes the form of demonstrative story is aimed at transforming royal
deliberation and action. As the young minister points out above, those who are wise
deliberate—i.e., discuss, in a manner that includes digressions designed to display or
illustrate consequences in story form—in advance the consequences of royal plans. "The
wise™ in this case are the advising ministers, preceptors and counselors of court who
know and construct the tales of political conduct—through these they paint the scenarios
that enhance or alter what a king may see and discern. Importantly, emotions, dharmic
attitudes and expectations can color both conduct and perception. In order to address
conduct, and the perception that often can drive it, genres even more detailed and
systematic than niti are required. As | have suggested of niti like Paficatantra, which
uses extensive framing, is a dynamic tool for advisors to use. It would also be an
effective tool, due to its overall rhetorical strategy of encapsulation; bringing wide-
ranging rhetoric of modes of ministerial success, ideals of social engagement, and the
like, into concise narrative forms, an evocative calculus of wisdom for royal applications.
Arthasastra is of a kind with the Paficatantra here, though more detailed and more

systematic; still, it also is a rhetorical strategy of encapsulation, to which I now turn.

Arthasastra

The Arthasastra of Kautilya has become the definitive encapsulation of the
teachings and opinions about artha we have for tracing the history of the genre.

Tradition attributes the text to Kautilya (or Visnugupta), which gives this particular
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sastra the gravity of attested success in providing the technologies—intellectual, moral

and administrative—crucial to Imperial success.**!

Kautilya is the reputed minister of
Candragupta Maurya, progenitor of the Maurya dynasty. ** Candragupta's dynasty
would later expand—under his grandson, Asoka—the geographical bounds of India to its
greatest extent until the modern age. The sastra says of itself that it has gathered together
into one treatise, the artha treatises composed by other experts (As, 1.1.1).*** Though it
brings together the ideas of other teachers, like in other sastra Kautilya makes his own
arguments for the best form and direction that artha should take. As itis, sastra sets the
template for the genre that is considered to be the best (at least in Brahmanical literature
and its readers' eyes) example of the science of artha in early India.***

Although I have briefly defined artha in other contexts above, it will be helpful to
elaborate on the senses of artha here, since Kautilya brings many ideas about artha

together in his treatise.*®

In the most material sense, artha refers to "wealth™ or
"riches.” But if we consider it within the broad scope of human activities, artha denotes
"use" or "advantage,” "profit" or "good," and especially "success" in the mundane
activities in which males might engage in life. In the world of the king and his ministers,
the sense of these activities expands to suit royal power and authority. In the gambit of
royal control, all actions and resources are to be turned to the advantage of the king, for
the profit and success of the kingdom. These are all senses of artha, though expanded to
reflect the encompassing nature of royal power.*®* Arthasastra as a science addresses the

concerns of kings, ministers, and the royal court to create and maintain power and

advantage.
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Even so, the relative importance of artha to other topics of life mastery for the
king and ministers was a matter of debate, even within the purview of the text. Kautilya
reasons through the suggestions of other experts in the treatise and makes the following
assertion in As 1.7.6-7: "Material success (artha) alone is essential,” says Kautilya,
“Because material success is the root source of both dharma and pleasure (kama)."**’
What is at stake in Kautilya's assertion that artha is primary? Artha is one of the "three
paths" (trivarga) of conduct in Indian life—an ancient organizing principle for human
activity in India. The trivarga circumscribes male actions into the realms of dharma,
kama (pleasure), and artha (material success), and then articulates the ethics of each
realm to suit the path.**® The treatise reports the opinions of other experts that either
equate artha and dharma or equalize the three aims. Kautilya's last word on the
argument asserts that actions of governance should be directed to the creation,
maintenance and demonstration of artha or "material success,” for dharma and kama are
dependent on them.

Kautilya's opinion is a strong one—all that is life relies on artha. And, by
extension, all success relies on his treatise devoted to it. While artha may be a path that
most males walk for some time, **° given the extent of his control over resources and his
responsibility for success with them, the path and conduct associated with artha becomes
the domain of kings. And, because of the nature of royal power, the life conduct of the
king encompasses the paths of particular lives, as tales of the dangers and joys of
advising and/or serving a king attest. In this way artha is a symbolic condensation of a
king's responsibilities, which the Arthasastra sets out in hopeful detail. The treatise

states it was composed in order to consolidate and maintain “this world and the next,"**
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the aims of artha, certainly. But the treatise envisions expansive powers for itself:
Arthasastra creates and preserves (pravartayati pati ca) the conditions for dharma,
prosperity, and sensual pursuits and destroys (nihanti ca) their antithesis—Ilack of
dharma, failure, and enmity (4s, 15.1.72).

The number of schools and treatises of Arthasastra confirm the discipline's sense
of its own importance. According to the Arthasastra of Kautilya, there were many
teachers and schools of Arthasastra. Kautilya's treatise, for instance, refers to the
opinions of Usanas and Brhaspati (as well as others)—two artha specialists that other
texts corroborate as great teachers of artha. Some narratives accord Brhaspati great
status; in these sources he is the founder of the science of governance and the preceptor
of the gods.*** These two teachers' theories of polity exist only as references in other
texts, and their location in time is unavailable.

Yet, such limited conditions of evidence do not limit their import as artha
teachers of renown. Rather, the limited evidence only assures their status as venerable
teachers—with the unknown suggesting the eternal, making hoary their expertise. The
ideology of counsel articulates by means of mythological discourse: Even the gods need
teachers or counselors in their realms. In addition to these teachers, R. S. Sharma points
out that Kautilya quotes thirteen individual writers of Arthasastra, and five schools.**?
Medieval theoreticians of Arthasastra continued to create and compile treatises for royal
success, though they titled them as "extracts"” of Arthasastra, such as Somadeva's,
Nrtivakyamrta.'*® Early twentieth century Indian scholars furthered the medieval
tradition and compiled artha— or nitisastra to meet their nationalist aims. By compiling

and presenting (as complete sastra) the antiquity of Indian political science and statecraft,
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these treatises were used as media of influence, as effective tools for demonstrating
India’s ability to self-govern and proof of Indian political acumen.'**

Because it is a paradigmatic example of this discipline, Arthasastra of Kautilya is
one of the principal sources for this study. This sastra explores in fifteen books not only
the operational dimensions of rule—as one would expect in the science of governance—
but also presents ideals for the intellectual and social foundations of good rule.**® The
architecture of rule that it envisions begins with the institution of ministers and the kings'
close associates (Book One), and the moral and intellectual requirements of each. The
books continue through an array of topics, such as: the myriad administrative
departments and persons to govern them (Book Two); legal system and punishment
(Books Two, Three, and Four); intelligence, espionage, and covert operations (primarily
Books Five and Fourteen); ways of conducting foreign policy (Book Seven); the
expansionary activities of rule (Books Nine through Thirteen); and putative scenarios for
negotiating plural royal settings and/or empire (“Circle of Kings").**® No detail of royal
conduct appears missed, for the treatise explores not only its own methodology (Book
Fifteen), but even treats the errors and pitfalls of rule into which ministers and kings fall
prey (primarily, Book Eight) and the ways to maximize or minimize such negative
aspects of governance.

From the earliest chapters of the Arthasastra, counselors and ministers are
imagined into institutional form—in text—through complex iterations of mediators or
facilitators of royal rule and conduct. The rhetoric of the text argues for its own value to
kings."*’ To do so, the text organizes its recommendations around some foundational

assumptions that kings have natural limitations and tendencies. Namely, complexities of
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scale are functionally beyond the work of one man; and kings tend to exceed the limits of
proper and dharmic conduct. This ideology of limitation informs every dimension of
how the creators of this Arthasastra articulate advisor-minister roles. There is a
preponderance of metaphors and similes of limitation in kings that resolves into rhetoric
of redress for such limitations. The teachers of artha in the text—Kautilya and the
acaryas with whom he is in dialogue throughout—assume a king cannot act successfully
alone. As such, the text's foundational argument for reliance goes to the heart of a king's
own aspirations: The king who would be a success, specifically, who would be a
“victorious conqueror,” vijigisu, looks to and relies on the proper artha-promulgators.**?
Perception, seeing, and knowledge couched in favorite visual metaphors of wisdom and
the conveyors of it—such as the mediating sage or rsi—convey the terms of royal
reliance.

These metaphors shift in artha contexts; they shape the net of protection around
the king, and articulate the structure of his support. For instance, a visual metaphor for
reliance plays out in the net of observations (4s, 1.11-1-1.13.26). This means that
ministers—and the net of eyes comprised of royal spies and emissaries—see what the
king cannot, act where he is not, and carry out his actions in line with royal precedent or
context in the full variety of royal affairs. Visual conceptions of limitation shape how
Kautilya categorizes royal affairs that are beyond a king's immediate control and beyond
which the king can perceive for himself. Therefore, the king's affairs (raja-vrttis) are
stratified according to what he is able to see: those he can perceive with his own eyes
(svayamdrstam), those out of view (paroksam), and those that must be inferred from

previous actions (anumeya) (1.9.4-7).*° The treatise presents the institution of royal
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ministers to perform the tasks that are out of view. Ministers prevent royal losses—either
loss of kingdom or loss of time deemed likely to occur in those areas where royal
responsibilities are either out of view or unanticipated (1.9.8).**

Since they act for kings in this way, ministers and the king's close associates are
the means of conveyance for royal actions. A central simile in the treatise illustrates this
principle wonderfully: rightly accomplished kingship is like a wheel that cannot move
forward alone, sahayam sadhyam rajatvam cakram ekam na vartate; it needs companions
(sahdya) to accomplish its aims (1.7.9)."*" The treatise then details the exact manner in
which a king should rely on others, and how to protect royal endeavors in the process. In
the treatise’s view of itself, a king's companions bring royal aims—and the kingdom that
such aims create and sustain—straight to their goal, as the use of sadhyam rajatvam
suggests: with their help, the endeavors of a kingship are "successful,” "fulfilled.” The
wheel, in general, is an ubiquitous symbol of kingship (especially dharmic kingship in the
Buddhist tradition). The king turns the wheel of power that encompasses the wheel of
life, which he can set in motion to serve virtue or non-virtue. The allegory in the
Arthasastra reveals the wheel's true source of effective movement: ministerial action and
advice. Following the allegory the text advises the king to appoint learned companions
(sacivan) and then listen to what they counsel him to do.

The fact that the text argues for a king to listen to these learned companions
suggests that there were kings that did not. The conceptions of sastra being "the eyes™ of
the king, examples of which I gave in the introduction to $astric genres above, expand the
location of this special sight beyond texts to a king's mastery of them. For instance, in

the context of discussions about the exercise of power during times of war and marches
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of expansion or recovery of power in Book Nine, Chapter One, Kautilya discusses the
relative importance of counsel and might in such contexts. Kautilya asserts that a king
(raja) with "the eyes of intelligence and sastra is able to receive counsel with little
resistance,” and "to deceive [his enemy] by means of covert practices” (9.1.15).*? The
text envisions a king with the eyes to recognize and evaluate the means of success at his
disposal. Since the king's ability to see by means of the wisdom encapsulated in sastras,
and his own intelligence (or with the advisor's intelligence) are equivalent, Kautilya lays
much importance on the educational foundation for artha in the beginning of his treatise
(1.5.1-17). The text envisions diverse people with the proper intellectual and moral
foundations and data to help the king make choices.

The Arthasastra presents more grounds for a king's reliance on advisors and
ministers, and the corporate exercise of power through speculations about the loss of the
seven prakrtis, the constituent powers of rule alluded to above. The discussion polarizes
around the importance of the king (svamin) versus the minister (amatya). A consistent
interlocutor in the Arthasastra is the teacher, Bharadvaja (8.1.6-9). He sees the minister
as the most important figure, since the king is dependent on him for deliberation, carrying
these out to success, etc. (8.1.8.).1>* According to this expert, all royal endeavors are lost;
without ministers, a king is a like "[a bird] with clipped wings" (8.1.9)."** But relative to
the other positions that exist to support a king, Kautilya ultimately holds the king to the
highest responsibility, since he is the head of them all (8.1.18). Even though Kautilya
argues in other contexts in the text about the crucial nature of ministers, in the context of
risk or danger the king's is the power to preserve. Kautilya argues that since the king

chooses advisor, priest, and ministers—he can choose others even if good ones are lost
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(8.1.13-14). Moreover, it is the king and his qualities that direct all toward success and
advancement of the responsibilities he has delegated (8.1.15-17).

All opinions reflect the awareness that regardless of which side of the fulcrum
that sustains the relationship between royal power and its success might be, there are
grave consequences when kings/ministers are not dharmic or prudent mediators of royal
power and authority. When they act without wisdom, without reflection and cooperative
deliberation, without concern for consequences that reflect their corporate responsibility
they tip the balance toward destruction of kingdom. Therefore, Kautilya and the
Arthasastra are careful to envision only persons worthy of mediating power, virtue and
again mediating wisdom back into the royal office. Even so, while the treatise exhibits
confidence in the institution of advisors, ministers and counselors—it also envisions
institutional roles and requirements for advisors, ministers, and kings to protect each ideal
role and the kingdom for success and dharma. The task now is to examine the texts and

ideals designed to protect dharma.

Dharma Genres and their Idealizations of Advisors and Advising Relations

The literature concerned with dharma—a term often expressed in English as

"righteousness,” "religion,"” "morality," or "law"—is vast. Moreover, just as we have
seen that there were teachers / experts and schools associated with rizi and artha, so too
were there teachers / experts and associated schools of dharma. The breadth of the
literature reflects the myriad forms and contexts where dharma was conceived to operate
(or should operate). Though dharma texts deal with “the religious duties of men,"**
dharma exceeds the norms of conduct that typically denote the "religious™ in Euro-

American epistemologies of identity and society. In Indian terms, dharma includes
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"religious conduct” (that is, ritual conduct and other conduct involving interactions with
deities) certainly. Dharma also encompasses the more "mundane” (again, according to
Euro-American epistemology) and yet highly ritualized and reified terms and regulations
of conduct within families, within and between social groups, and between these groups
and their relationships with deities. All are summative actions and ideals directed at and
constitutive of human and divine cosmogonies.

These connotations of the prescriptions of conduct and society drive conventional
translations of Dharmasastra as "legal treatises” or works of "Hindu civil law." In the
royal context of dharma for kings and ministers, dharma can denote the Brahmanical
normative systems, but can also be as variable as the context. In terms of the dharma
texts themselves, they address are articulating idealized conduct, dharma, in Brahmanical
ritual and other settings, but also articulating dharma for all the "nobles" or aryas (the
ksatriyas, vaisyas, and sidras as their servants).’*® Importantly, the experts of this
discipline (brahmanas as promulgators) come to see kings as responsible for maintaining
the conditions and dictates of the entire system of dharma.

There are dharma texts that address the specific ritual concerns of brahmanas,
such as the Dharmasiitras of the Vedic schools of Apastamba, Gautama, Vasistha and the
like. These are written in the terse, "aphoristic,” sitra style. Though this style was
initially accorded great antiquity by Indologists, it is used in ancient, medieval and
modern times, and so is not exclusively representative of a particular period.*>" There are
also dharma treatises associated with schools of dharma, such as Manu, Brhaspati, and
Yajfiavalkya, with sections that reflect the realities of Indian antiquity—and the more

comprehensive vision of what dharmic conduct entails—as well as "younger" sections. It
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is more appropriate, perhaps, to note that dharma literature can occur in diverse forms.
Some of the more definitive dharma texts, such as that of Manu, the Manava-
Dharmasastra, articulate dharma through the rigor of a scientific treatise (sastra) of a
school of dharma and are written in "metrical form™ (particularly the sloka) like other
traditional sources of authority—the smyti literature—and the epics.*®® It is through the
authority gained from being a comprehensive treatise and the authority created by its
topic—Brahmanical human and divine structures and rites or "dharma"—that sastra in
general, and dharmasastra in particular reaches its true normative valence for Indian
culture and literary forms.

As noted in the case of nitisastra, the narratives of other genres—such as the epic
traditions, Mahabharata and Ramayana—can be considered dharmasastra by virtue of
their exemplifying the overall topic of dharma. They are also $astric by means of their
comprehensiveness. This means that the Mahabharata as well as particular treatises of
dharma can carry the authority of sastra, as a comprehensive science of normative
behavior, construed by varna. By the same token, the topic of dharma enhances their
normative authority even more. Dharma may have emerged out of priestly duties to
maintain the ritual conduct and ritual space of sacrifice, and sacrifice's mundane goal to
maintain the world: It comes to exert its force on the conduct of all groups in ancient
Indian society, sacrificial or not.

Across all the genres, the treatises of dharma, in varying degrees of complexity
and distance from royal concerns, argue strenuously for the Brahmanical vision of social
structure and social wisdom. The king and his ministers are just two of the many

complementary others that these idealists wish to encompass in their vision of dharmic
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behavior, leading to dharmic totality. What constitutes dharma in these treatises reflects
Brahmanical activities and ideals. Dharma here is ritual and socio-moral rectitude—that
is, ritual, social, inter-subjective behavior: ultimately, "special duty."**° Dharma for
kings and ministers then, ultimately involves doing their duty in such a way as to support
this system. As far as the kings (largely presumed ksatriyas in the Dharmasiitras) are
concerned, they are to study, protect (which presumes actions of war), adjudicate disputes
(in some treatises), tax and punish. ®® Indeed, a king who does not punish when it is
necessary incurs the karmic residue of the offender, which speaks to the breadth of his
responsibilities and power.'®* Later dharma writers, such as Vasistha, think the king's
activities should be directed to serve and protect all beings: "to take care of creatures is
the special duty (dharma) of a king, and he attains success by fulfilling it."*®* However,
all beings are to be realized within the Brahmanical dharmic system, as the prescriptions
that kings assure that people follow the laws of dharma for each varna indicate.

To this end, the various dharma genres present detailed expositions of the
hierarchical varpa system and its regulation. They circumscribe individuals to their
respective activities in the system and establish rules and rites for maintaining ideal levels
of congress—capitulated through ideals of purity and prerogative—between individuals
within and between the groups. These duties are further organized according to asrama
or sub-vocations, which describe archetypal ritual activities or "religious exertions"
typical of each vocation, as Olivelle points out in his etymology of the term.*®® This body
of literature was reified to the status of code, especially with the facilitation of British
rule, since they chose these treatises to realize their objective of finding an indigenous

code with which to rule their Indian subjects. The Manava-Dharmasastra, the dharma
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treatise attributed to the mythic progenitor Manu was considered the representative law
code. However, Manu's dharma treatise was only one among many treatises that were
codified in various schools of Brahmanical dharma. The treatises of dharma were in
themselves more flexible than they came to be used in pre-modern and modern times.
This means the ancient Indian setting was scene to diverse articulations of dharmic
conduct in Brahmanical circles.

There has been a tendency to evaluate dharma genres by means of an
evolutionary semantic model (Halbfass, 1988; Olivelle 1999, 2011). On this basis, for
instance, Patrick Olivelle has charted the "evolution” of the semantic range of dharma
from the Vedic, ritual connotations of the dharma as 'proper conduct in the ritual context’,
to the Brahmanical semantic field of dharma as the norms of proper conduct in "both
ritual and social/moral spheres."*®* We find that dharma, therefore comes to denote
proper conduct, social law, righteousness, morality. If one accepts that there was a
progression from ritual concerns to social, these articulations became increasingly
dharmic through time: from proper conduct in ritual settings to proper conduct in social
settings. The result is a universalized conception of normative action and ideals that
encompassed procedures in legal, ritual, moral/religious, familial, individual and social
contexts—all refracted through the Brahmanical conceptions of knowledge and social

hierarchy, as discussed earlier.

Dharma as Sutra

Four idealizations of dharma in particular are accorded great antiquity—the
Dharmasiitras of Apastamba, Gautama, Baudhayana, and Vasistha.’®® All articulate, in

sutra form, an ideal for managing the ritual and social congress of brahmanas with
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respect to the other twice-born individuals of which they proclaim to be the head. The
discussions of kings and ministers in the sizras are rather abbreviated. The most
complex are the dharma writings of Vasistha. Even so, the complexities center around
the duties of brahmanas rather than kings. Moreover, references to ministers occur but
rarely—they act as judges with the king, they are to be economically respected, like a
king, and can administer royal properties, along with kings.*®® In these sources of
dharma, the relationship they seek to establish in closest proximity to the king are
themselves, as priests, elders, and teachers.

In terms of a king's obligations to brahmanas, though he is directed to select a

167 there are some subtleties in how these sources

priest and "follow his instructions
perceive their own role. In Vasistha's treatment of dharma, it is not clear that the priests
of his school envisioned much more than assuming the king's own sacrificial roles as
householder (and the sacrifices he is to perform in that role), since his duties as king
preclude his performing them.*®® The king's "special duty" is to "take care of all
creatures,” not to perform his own sacrifices. The circles of responsibility are
established: the king's actions are directed at society, the priests actions are directed at
sacrifice. But there is a sense that all beneficial actions are construed sacrificially in this
source, since the king's "special dharma"—usually construed through ksatriya martial
values—is allegorized to sacrifice: "To give up fear and pity, wise men say, is truly for
him [a king] a sacrificial session lasting until old age." (Vasistha, 19.3)**® Sacrifice

maintains the world—that of the king's is the fearless and fierce protection of subjects;

that the priest's is to make sacrifices on behalf of the king and the world.
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Along with the material benefits they can provide, other dharma teachers like
Gautama intimate an inchoate vision of brahmanas as advisors. The Dharmasiitra
attributed to him sees kings and brahmanas as dual, if not collaborative, protectors of
society: "Brahmins united with ksatriyas uphold the Gods, ancestors, and human
beings."” (11.27) As above, the actions implied in this verse resonate with sacrifice and
their sustaining effects on the world. It is important that the two varnas are united in this
effort. As one would expect, this verse reflects the typical Brahmanical ideology of
dharma that asserts that their actions are constitutive of reality. This call to a unified
effort becomes typical of Brahmanical ideals for the royal office. Therefore, this verse is
also indicative of the kind of relationship that brahmanas wish to have with kings and the
power of kings. All these sources suggest that the king should assent to Brahmanical
superiority, as all aryas should.

But this assent must take another form—influence—when dealing with kings who
have control over persons, resources, and society. The schools of dharma increasingly
seek to extend their influence in the exercise of power and protection that the kings as
ksatriyas hold. Gautama indicates that brahmanas contribute more than sacrifices in the
maintenance of society—they also counsel. Kings influence others through coercion, or
danda, which he states is derived from damana (restraint). It is clear that the king must
restrain and direct his subjects to the primary Brahmanical social aim—"steadfast
devotion" to the Law [dharma] proper to "the different classes and orders of life."*"® If
so, there are rewards of prosperity and a good rebirth. Without this structure and the king

to assure it, Gautama envisions chaos.'’* Therefore, he gives the formula to keep this

chaos at bay: "The teacher's advice and the king's punishment protect them; therefore,
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one should never belittle the king or the teacher." (Gautama, 11.31) It is the advice they
give as teachers that protect people, while kings protect through coercion. The text is not
explicit about whether the teacher advises the king in this context, or advises all those of
the elite varnas. However, given the references to unified aims and actions of kings and
priests in preceding verses, the advice is surely to the king, who in turn protects the
world. So, these treatises are arguing themselves into this influence. There are no
explicit rules of engagement between kings and teachers here—merely advice on the
benefit of reliance on teachers, or on kings enhanced through their teachers.

The socio-religious relations we see articulated in various ways in these texts—
brahmana ritual specialists extending or seeking to extend their influence to the king as
his counselors—tracks along with the semantic range of the term (dharma) that describes
the range of ideal practices that these texts advocate for kings and counselors. Much
more can be said on this topic (and will be, especially in chapter seven), but note at least
for now what Halbfass shows in his analysis of what he calls the "associational wealth"'"?
—the semantic range of dharma—in traditional Hinduism, and the relation of this range
to the forms of society that articulated ideal relations between kings and their (brahmana)
counselors. The term refers to the primeval cosmogonic

upholding and opening of the world and its fundamental divisions, and then to the

repetition and human analogues of the cosmogonic acts in the ritual, as well as the

extension of the ritual into the sphere of social and ethical norms. Subsequently,
there is increasing emphasis on the 'upholding' of the social and religious status
quo ... the rituals and social norms which were once associated with the

upholding of the universe are now primarily a means of upholding the identity
and continuity of the Aryan tradition. "3
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Dharma—Ideologies of Treatise (Sastra) and Tradition (Smrti)

It takes the much longer dharma disquisitions of Manu to see the extent to which
Brahmanical ideology envisioned its influence on society, especially for the king and his
associates. In terms of narrative style, it is a treatise or sastra of the dharma discipline,
rather than a collection of sazras as discussed above. The treatise of Manu is dually
known as the Manava-Dharmasastra, or the Manusmrti. Manu is the mythic progenitor
of Indian humanity and human society. Not only then does his dharma articulate a
particular school of dharma, Manu seeks to articulate for, which amounts to superseding,
all other schools of dharma.'™ Patrick Olivelle describes Manu's influence as follows:
"The treatise ascribed to Manu opened a new chapter in the history of Dharmasastric
literature. It was a watershed not only because it departed so radically in style and in
substance from previous literature but also because all the subsequent texts of
Dharmasastra work within the frame provided by Manu."*"> Therefore, whatever
normative weight that the Dharmasiitras of Apastamba or Baudhayana might have
exerted as a source of dharmic praxis, is subsumed by the comprehensive nature of
Manu's sastra. Through this treatise, Manu creates the illusion of Brahmanical
orthodoxy from the reality of complex Brahmanical orthopraxy.

In this regard, Manu is not only a teacher, he is a creator. He precedes even the
Gods of the ancient Indian pantheon, bestowing upon them place and power, and right to
exercise it. This ideological assertion gives great weight then to the structure for dharma
Manu envisions. Manu places, describes, and circumscribes: Once the society that is the
world is established, he makes the king responsible for all beings and Manu's ultimate

structure. Moreover, as | shall explore later, the king's power and the power of variant
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dharmas are unified, in an attempt ultimately to control both. The impetus of the text to
create greater controls over the royal office belies an assumption that dharma is no
servant to the realm of artha.

Yajiiavalkya-Smyti, also representative of the diverse expert tradition concerned
with dharma, shares some of the concern in the Manava-Dharmasastra to increase the
influence of dharma over artha, and so also is a good source for thinking about the roles
of ministers and counselors to the king. Like the other sastra and smyti literature of his
kind, the work attributed to Yajfiavalkya seems largely based on Manu. Olivelle
characterizes the relation between Yajfiavalkya's and Manu's texts in this way:
"Yajfiavalkya ... represents a clear advance over Manu, especially with respect to
statecraft and jurisprudence, both in sophistication and vocabulary...In spite of this clear
advance over Manu, Yajfiavalkya leans heavily on his predecessor; many of his verses
are condensations of several verses of Manu."'"® These considerations plus the fact that it
shares ritual and conduct provisions with Kautilya's Arthasastra makes Yajiavalkya-
Smyti an instructive treatise for a study of ministers (amatya) and advisors (mantrin), and
their two main bodies of assembly (sabhya and parisad).}’" This smyti marks the
terminus of my consideration of ministers and advisors in dharma treatises of this kind.

The normative weight these two Dharmasdastra carry in Brahmanical and early
Indian discourse cannot be denied: But the overarching system they seek to construct—
in the period of my study—is largely a wished for ideal. Doniger and Smith characterize
the Dharmasastra of Manu as an attempt to convert individual ritual rules into a
subsuming dharma.'”® To whatever extent Doniger's and Smith's characterization of

Manu's text is correct, we may still ask what historical circumstances prompted the
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particular ideals for which Manu argues. Olivelle's work is helpful here. He
hypothesizes that Manu's work was written during the Kusana period, thus presenting the
reality of an imperial regime under foreign—mleccha—control. Thus for Olivelle:
Reading Manu, one cannot fail to see and to feel the intensity and urgency with
which the author defends Brahmanical privilege. A major aim was to reestablish
the old alliance between brahma and ksatra, an alliance that in his view would
benefit both the king and the Brahmin, thereby reestablishing the Brahmin in his
unique and privileged position within society.'"
Thus, if Manu's aim is to "ritualize life as a whole," as Doniger and Smith assert, in
Olivelle's view it is with the intention of ritualizing a whole that has as its center the
brahmana. Timothy Lubin supports this, noting, “the concluding section of the Manava-
Dharmasastra (12.108, 113) asserts the absolute authority of the Brahmin: '...whatever
learned Brahmins say in indubitably the dharma."®°
Moreover, Manu attempts to locate dharma in the priest, transforming the
Brahmin from performer of sacrifice, into carrier of the benefit of sacrifice, and the
symbol of these benefits as a whole. The treatise circumscribes the renunciant or ascetic
paths into their conception of dharma, along with duties of kings and ministers—usually
reserved for the treatises of artha. With this universalizing impetus, into whatever role a
brahmana moves—as sacrificer, teacher, ascetic or royal priest—he is placed to act as
perfect emblem of dharma and elder of dharma. If ministers and advisors are drawn
from this cadre as mediators for kings, as even the Arthasastra suggests, dharma treatises
are placed to transform the values of court. However, as will emerge in the discussion of

the Buddhist conceptions of dharma and power for the kings, they created a general role

in the structure, not just a Brahmanical role, thus leaving room for other articulations of
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influence on kings, and other media of influence—not only sastra of Brahmanical

dharma, but also Buddhist dharma discourses.

The "Sastric" Mode

As mentioned earlier, sastras in general are the special genres of kings and
ministers reflecting their concerns for dharmic, prudent, success-based knowledge(s).*®*
In Euro-American terms, these bodies of narratives are hybrid politico-religious genres.
In the Indian context however, sastra's importance to conceptions of dharmic and
successful polity suggests that it is best not to consider them simply within confines of
genre but rather as complex methods of meeting royal aims that encompasses different
ways of knowing. If we liberate them from the circumscriptions of a specific genre (such
as "religious™ or "political™), it is easier to observe their function in royal discourse and
the media of royal counsel. Nevertheless, the normative and ideological dimension of the
genre remains, informing the appeal to sastric knowledge and terms of dharmic conduct
entailed for kings and ministers in the royal context. This slight shift of definition allows
Buddhist treatises of dharma a means to enter the royal court, suggesting another means
of filling the role of elder, confidant, or advisors to kings.

Therefore, we must highlight nexes of change in conceptions of dharma and royal
duties. Dharma can reflect concerns to create and maintain society by means of actions
(karma) generated through sacrifice and knowledge construed through mundane or
"worldly" sacrificial terms. Dharma can also reflect primary interests to maintain society

by means of karma created through special knowledge bases associated with release from

karmic constraints. Scholars have typically construed the difference of concern around
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sacrificially informed dharma and that informed by a renunciant ethos.'®* But the
realities of dharma are more than the two, sacrificial or renunciant (both in the gambit of
male Brahmanical ideals). Kings and ministers move by means of these ideas of
dharmic-centered action and more: Indeed, they mark the connection or gulf between the
two—where most people reside—and suggest a dharma shaped by the need to flourish in
all contexts. For while treatises may call for the ultimate source of royal and human
conduct (dharma) to be drawn from dharma treatises (as is the case of the Manava-
Dharmasastra) or Arthasastra, these means themselves were not enough to accomplish.
As Kautilya's Arthasastra asserts, when dharma is lost, it is left to the king to promulgate
dharma.’® Thus, some other means are needed for discerning proper and dharmic
conduct, especially in the royal context: Tradition (in examples such as Kautilya)
presents itihasa ("history™ according to indigenous scholars, "legend"” to most Western
interpreters) as one of the answers.

Itihasa Narratives

In this section | discuss the narrative form, itihasa, as it pertains to narrative tools
of influence that idealized advisors and ministers in texts might use. Itihasa is a complex
narrative form associated with Vedic ritual; yet it is a form so dynamic that this ritual
context could not contain it. Moreover, itihasa has changed through time with shifts in
conceptions of the efficacy of forms of religious culture that occur within ritual, such as
mantra and especially these forms as they moved outside the ritual context (viniyoga), as
Patton has demonstrated.

As we turn to itihasa, we should ask: How can "history" be a tool of discernment

or an "answer," when it so often is considered a "record?" Recall the "associational
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world" that I invoked from Patton's work with mantra—specifically the application of it,
viniyoga'®—in order to examine the generative aspects of narrative and mantra. In
another work, Patton examined the ways that itihasa narratives function in the

Brhaddevata, and two of her findings are helpful here.*®

Wanting to avoid the "extreme"
of treating itihasa as actual history, Patton described it instead as an "anchoring story
[whose] point is not to tell an 'accurate’ tale, but to use narrative to describe a persuasive
event in which the mantras arose, and were successful."**® The story captures a success
and moves it forward for repeated success. For the way the narratives generally move,
Patton found a "general authenticating motive of itihdsa narratives."**” Success and the
authentication that comes from retelling it are instructive for thinking about itihasa for
my contexts here. In the most general terms, | suggest that itihasa is a place where
history and ideal meet—and this is the place where the discourse of advisors and kings
can work to discern dharma and answer royal problems.

| suggest that in the words of an advisor or advising minister, itihasa genres
answer the problems of the more limited application of dharma treatises; they are
narratives for the space 'in-between,’ so to speak, normative injunctive action; from one
normative application to the next. In this space, different ideals of normativity—
normative for artha or niti aims, dharmic normativity constrained through gender and
family associations, as examples—provide a means for discerning the right dharmic
conduct, at the right time.

Itihasa is of interest specifically because of how and to what end it may be used
by advisors when counseling a king. Itihasa in some of its particular forms provides an

important means of interpreting dharma, and an important means of teaching how to
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interpret dharma. Itihasa can refer to the epics, the Mahabharata and the Ramayana, but
also to narratives that accompany Vedic instructional texts like the Brahmanas. In the
context of my study, itihasa will denote the Mahabharata and Ramayana, and the ancient
tales within them, itihasa purana; contextually normative, functionally normative, old
tales put to normative ends, raw materials of normative itihasa. Although itihdsa is often
translated as "legend" by Indologists, traditional perspectives on itihasa and use of these
narratives—even in the literature of kings and ministers—belie this term. Most Indian
scholars consider itihasa to be "history"” of some kind, rather than "legend.” In this
regard, they refer specifically to the "epics”, the Mahabharata especially, and the
Ramayana. Indigenous perspectives on these "histories™ suggest they may not be as
"legendary" as the Greek "epics" with which they are grouped in world literature. K.
Ayyappa Paniker's study of Indian narrative forms aptly summarizes the indigenous
view: "...itihasas are concerned with historical matter presented as legend."'®® Irihasa's
presentation as "legend"” presumably refers to these narratives containing both "mythic"
and "historical" elements from a "heroic age."'®® Certainly, this connotation of itihdsa as
"legend" echoes how non-Indian scholars have translated the term. It even reflects the
characterizations of the “epic" genre that are refracted through classical Western epic
genres. Moreover, the mythic quality of Indian itihasa narratives (their formulaic
descriptions of deities' and heroes' powers) or their tendency to explore, argue and
epitomize religious themes and ideologies leads us to translate itihdsa as "legend.” But to
say that itihasa may relay history through the artifice of legend (and looks a great deal
like Western legendary forms) does not mean that itihasa are not "sincere histories™ in

their own right.*®
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However legendary its tone may be, the manner in which itihasas (as the
Mahabharata and Ramayana) reflect the Indian sense of their own history and the aims
of their history should compel us to reconsider how we render "“itihasa™ in this context.

In many ways they are historical dharmic narratives, so perhaps "normative history" is
best used of the Mahabharata, at least. The "heroic™ conflicts demonstrated by the kings,
princes, and ministers of itihasa such as the Mahabharata for instance, are paradigmatic
depictions of the emergent republics of India. They are "paradigms” or templates of the
socio-political factors characteristic of establishing Indian republics. They are also
paradigms of the conflicts that ensued in conceptions of virtue (si/a) and dharma and
efficacious royal conduct around these factors. Though the number of kingdoms that
might have aligned, realigned, destroyed themselves in this way may have been many in
Indian history, the hoped for realizations of their actions in history, the projected
conclusion of royal actions would be the same—victory, flourishing, and protection of
social property and values. This is history made formulaic for the sake of teleology.
Itihasa is history as experienced through its highest ideals of conduct and social
organization. For its function and for its contents—social/self-understanding and
social/self-edification—"history is interiorized [sic] in the myth that is narrated."*** This
suggests an understanding of history-telling that is perhaps postmodern in its
sensibilities—itihasa histories are explicit interpretations of cultural artifacts and facts by
means of or through equally explicit Indian socio-religious sensibilities directed to the
aim of self and national edification. These formalized histories are ideological in nature,
or shaped, in part, by a particular ideology through the mouths of advising ministers, part

and parcel of the media of influence someone advising a king might use, as we shall see.
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The Arthasastra of Kautilya points to another dimension of itihasa that is more
pedagogical than its function as normative history. "Listening to itihasa" was one of the
ways that kings were to improve their minds. Kautilya counts itihasa among Vedic
sources of knowledge, which is significant for thinking of these narratives as sources of
righteous conduct. In his chapter on the training of the "well-disciplined" king, itihdsa is
of a part with Atharva Veda as sources of knowledge (veda), as | discussed in my
description of Arthasastra as an advisors' genre above. One Pali Buddhist source that
uses the term treats itihasa in a way similar to Kautilya: Itihdasa is one of the "arts and
sciences” (sippas) that King Milinda knew, which was an attainment that attested to his
being "learned, eloquent, wise and able."*% Indeed, other occurrences in Pali sources
refer to itihasa as the "fifth" Veda. The occurrence of itihasa in the Milindapafiha,
Questions of King Milinda, treats it as a kind of knowledge with "the four Vedas, the
Puranas, and the Itihasas," according to one scholar.**® However, the same source

indicates that itihasa is the concern of "brahmanas and their sons,"'%*

which suggests that
the king's experience of itihasa would be mediated through his brahmana teachers and
advisors.

The understanding of itihasa as a source of knowledge, especially as it occurs in
Kautilya (and echoed in Buddhist texts addressing kings above), has led some to suggest
that Kautilya might have drawn political principles from itihasa. A. K. Sen interprets
Kautilya's intention: "ministers teach him [the king] with illustrations from itihasa and
puranas."**® This scholar has in mind the Mahabharata and Ramayana, which are both

considered articulations of dharma, and sources of dharma.’® Kautilya suggests: itihasa

are one of many objects of study with which a king can improve his "intellect"
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(prajiaya), which is the basis for conduct (yoga), and the self-possession (atmavat) that
results from it. This royal self-possession is the aim of knowledge (vidyanam
samarthyam) in the first place.’®’ Indeed, as | shall show, ministers, advisors, and
advising others do use itihasa and purana (old tales) to teach kings in this way.
Nevertheless, precisely what Kautilya means by itikasa is not entirely clear.
There is a gloss in the treatise, but it is likely marginalia incorporated in the text at a later
date.’® Without this gloss, the king is told to listen to itih@sa in the evening.'*® What
does this suggest? Kautilya could mean for the king to listen to the performances of
itihdasa such as the Mahabharata. Kautilya could have intended for kings to know about
the materials of the larger interpretive schools of Vedic literature, such as the aithasika.
Patton argues for itihasa to be translated as "legend,"” at least in the context of the
Brhaddevata. She gives other senses that may be appropriate here. As Patton traces the
referents associated with the term, itihasa can be: aitihasika as "part of a larger
interpretive school;" a referent denoting some fifth Veda (sources of knowledge with the
valence of the four Samhitas, but not literally of the same canonical materials); as a
synonym for akhyana (fable like expositions accompanying actions); and non-ritual
aspects within a ritual narrative.”® In sum, the use and value of itihdsa was diverse, yet
overall part of a "changing landscape of [Vedic] interpretive tradition[s]."?°* Patton also
argues that itihasa served ritual and commentarial functions with respect to the Vedas,
although its commentarial function “eclipsed” izihasa's ritual function.?> This
commentarial function (on the nature of the gods and their powers in particular in the
case of the Brhaddevata) could be one of roles Kautilya envisioned itihasa play in royal

knowledge(s). Kautilya already presumes that the king will study the Veda: The treatise
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makes a cursory assertion that the Vedas are the basis of knowledge for the Arthasaszra.
But "knowing" the Vedas in this way involves memorization and recitation—it is
commentary of text and teacher that takes a king and any hearer of it into the realm of

understanding and application.

Itihasa as Mahabharata

Interpreting and subsuming normative and didactic literatures is also a major role
of the epics as itihasa as sections of the Mahabharata describes itself. Indian studies of
polity frequently cite a passage from the Adiparvan of this itihasa as a means to describe
the nature of the Mahabharata. According to Diwakar Tiwary, “"the Mahabharata is
primarily an itihasa. But in the Adi-parva... [the] epic is not only an itihasa; it is a
Samhita, Purana, Akhyana, Katha, Dharmasastra, Kamasastra and Kavya also. It is also
called the Krsna Veda."?®® In his History of Dharmasastra, P. V. Kane also quotes the
Mahabharata, on itself: "Vyasa composed the work as a great Dharmasastra, as
Arthasastra (treatise on politics and government), Moksasastra, and Kamasastra."?** The
crux of Kane's assertion is that the Mahabharata is a treatise that addresses the aims of
life for all brahmana males. In terms of subject matter alone, the Mahabharata tradition
encompasses sources that are definitive of ancient Indian Brahmanical literary (and
cultural) identity: old tales (purana) of sages and gods and goddesses, various story styles
(akhyana and katha), treatises of righteous and of sensual engagement (dharmasastra and
kamasastra, respectively), and the knowledge of what some say is the earliest theophany
of Krsna (Krsna Veda). The rhetoric of the Adiparvan's "self-description” encompasses

knowledge: This gives a broad authoritative knowledge base with which to explore the
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history of the royal court and of royal dharma.?®® In the hands of kings and his ministers
and advisors, the Mahabharata becomes an all-encompassing tool.?®®

Akhyana and katha are two kinds of story literature found in the Mahabharata.”®
In the Brahmanical context, akhyana are "declared” or recited stories, whose distinction
seems to rely on their having been told "before" (implying antiquity and renown).?%
Among others who might recite them, these stories were told by sitas, singers at court
who also acted as chariot drivers to kings (as in the case of Samjaya in the
Mahabharata).*® Some scholars have attempted to delineate the nature of these story
styles. One notable study has asserted that the distinguishing feature is the presence of
verse.”’? D. R. Bhandarkar and his colleagues have in mind the Gupta constellation of
meaning in this context—senses of the terms based in part on epigraphic sources, in
addition to court linguistic theory. Making them an element of kavya stresses the poetic
art of these two story styles. In these contexts, plot is conveyed in prose, where three
different meters might be used; but both should begin with an invocation to some god or
goddess.?** In content alone, these akhyana and katha also can include thick descriptions
of characters, especially their negative characteristics.?*?

The Mahabharata is also an old tale (purana) containing genealogical details and
feats of gods, demons, super humans, and sages, in addition to its poetic flourishes.*
This itihasa explores and challenges the aims and nature of dharma and desire, and refers
to itself (as do traditional interpreters) as a technical treatise on the subject. Indeed,
elements of Mahabharata demonstrate knowledge of Manu and the Manava-

Dharmasastra, if they were not of the same period. It also shares old purana sequences

with the Paficatantra, for example. All of these texts have the authority of old wisdom to
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argue for themselves: In this way they are tools of various cultures of normativity, hence
its importance to the education of kings, as even the Arthasaszra attributed to Kautilya
suggests.?*

For all it claims to encompass, Mahabharata can be considered a universal
pedagogical tool for kings and ministers. Mahabharata as a source of education is thus
compelling for this study of advisors and ministers: Its most explicitly didactic sections
are likely from the third and fourth centuries of the Common Era, a time of intellectual
growth and literary innovations in both the Gupta and southern kingdoms. These
intellectual changes were concurrent with an attempt to routinize Brahmanical
conceptions of dharma and society.**

The Mahabharata's explorations of royal conduct make it an nitisastra also, even
though it introduces pedagogical moments not characteristic of treatises of riti: long
disquisitions on raja-dharma, the dharma particular to kings, rule, and kingdoms. The
longest treatise of this kind occurs in the Moksadharmaparvan, which reflects a complex
synthesis of the techniques of self-perfection being used in various Brahmanical and
extra-Brahmanical circles of knowledge. The text is a discourse on how to be a righteous
king, spoken through the ancient preceptor, Bhisma, to the emotionally and
psychologically broken—yet still dharmic—king Yudhisthira. As universal in its aims as
the dharma treatise of Manu, the Bhrgu redactors of the Mahabharata added this chapter
as an imaginaire of perfect conduct for kings, though in greater detail than Manu. In this
way it includes Brahmanical ideations of a king's responsibilities to sustain the

varnasramadharma system, and presents general conceptions of the path that leads to

release from suffering and samsara. As a result, though the overall terms and conduct in
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the itihasa are diverse, the conception of dharma in this raja-dharma section subsumes
these other dharmas.

The "religious™ doctrines in this itihasa have been explored extensively by
scholars. Though there are important distinctions among the studies, with many noting
that the Mahabharata presents traditions in tension about renunciant ideals and worldly
concerns, as well as the ideals of various dharmic communities. The exact nature of
these terms of renunciation or dharmic orientation varies with scholarly tastes: its use of

Yogacara Buddhist epistemology and phenomenology;**°

the synthesis of non-
Brahmanical ascetic ideals into the four @sramas of Brahmanical life and the trajectory of
bhakti devotion;*" and associated with this, the transformation of the nature of
renunciation by the ethos of non-violence. Patton considers Vedic exemplars in
Mahabharata traditions and brings into view the text's strategies of "dharmic elaboration”
of Vedic figures like Trita and Agastya. These strategies include an elaboration of family
emphasis, which are important to my thesis about emotion and trust in familiar advice.?*®
Portions of the epic suggest that the king's conduct as niti (political wisdom and prudent
conduct) was being "Brahmanized" into innovations of dharmic politics and prudence.
Even as it appears innovative, this Brahmanizing impetus functionally reduces the king's
options for dharma. But this is dharma in transformation and transition, as will become
evident in later analyses of the terms of dharma utilized by ministers and kings.

Though the Mahabharata is noted for its explorations of dharma and Indian
social identity, it is regarded as a "sincere history™ of the formative period in the Indian

republics.?® As irihasa in its function as historical record, it contains the incipient story

of victory—the "Jaya™ or "victory" section of the epic that all agree represents the earliest
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stratum of the epic—of the Pandava royal clan over their fraternal and rival clan, the
Kaurava. Built onto this story of martial conflict and internecine war are the conflicts in
conduct and dharma created by bonds of blood and marriage, and the karmic
consequences of dharma, adharma and human limitation. Like the Pafcatantra, it uses
the narrative technique of the frame story to explore moral dimensions of the conflict. As
stated earlier, frame-stories afford special narrative moments for highlighting and
analyzing human realties and subjectivities. Couched in terms of conflict and its effects,
the trajectory of the narrative gives opportunity to observe kings and counselors in their
characteristic settings: political (as in alliances and animosity among princes and kings
and with their external rivals) and inter-subjective (in the dynamics of negotiating the
kinds of power that kings and ministers each possess). And again, though these historical
moments are formalized into mythic and legendary forms, they provide educational
scenarios where one can observe advisors in action: in consort or conflict with their
kings, showing the dangers and results of giving and receiving counsel, demonstrating the
methods of advice.

While I have been focusing solely on Mahabharata as itihasa, both epics share
some symbology of royal consolidation, as well as share the paths that consolidation took
in Indic history. Mahabharata and the Ramayana traditions both traveled (with other
courtly literature) beyond the Indian subcontinent. The Hindu conquests of Southeast
Asia, beginning in the ninth century CE, take these royal histories with them to other
courts. The presence of these stories and characters in foreign court drama and
inscriptions show that these epics could be used as symbols of an overriding concept of

goodness and conquest, or as a means to enact or reify Indian royal presence. In royal
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inscriptions in Laos, the conquering mediators of Indian power and authority inscribe the
dharmaraja, Yudhisthira as the epitome of dharma and Kuruksetra, the infamous
battlefield of the Kurus, as symbols of royal domain even there.?® Eventually,
Yudhisthira's power as model for royal conduct and the salience of the royal patterns in
Mahabharata wane. In later years, Rama (and the Ramayana) becomes representative of
the dharmic, victorious ruler and kingdom. If Mahabharata, for instance, is a kind of
performative advisor, there are interesting questions to answer here about the changing

status of virtue and authority models in text.

Ramayana as Itihasa

While most of my work here will be with the critical edition of the Mahabharata,
Valmiki's Ramayana is also an excellent source for observing the dynamics of royal
counsel. Though it also is considered itihasa by many in the elite tradition, it is usually
described as a great poem, mahakavya, composed by the "first poet™ (adikavi), Valmiki.
It is a "romance" in that it traces the exploits of the ideal righteous king Rama as he
attempts to reclaim his wife, stolen by a rival king.??* It is itihasa in its depiction of the
trajectories of alliances made with rival kingdoms, and of wars engaged in with non-
compliant kings, such as the king Ravana. Ramayana is considered to be later than
Mahabharata traditions, but its importance in the courts of Indian kings and into
kingdoms beyond India is much greater. From its evolution in royal courts of early India
to its prevalence in the medieval period, the exploits of Rama, his allies and generals
become emblematic of righteous kingships and kings. The characters become ideological

emblems of royal activity and dharma.??? In this way, the poet inverts the nature of
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itihasa discussed above—the Ramayana is a legend told like a history, in order to make a
particular moral argument about royal and social activity.

From the twelfth century CE in particular, Ramayana themes are depicted in royal
iconography of South India.””® Beyond the shores of the Indian Ocean, the drama of
Ramayana is performed in Indonesia and Thailand. Since we know Ramayana came to
be performed (or was always performed), the epic plays an important political function
when recited or performed in dance and drama in royal contexts. It provides dramatic
depiction of an empire extending its rule; it enacts and reifies not only the king, kingdom
and its virtues, but the very reality of the Indian royal presence. Moreover, the assertion
of the text and iconography of the epic is that this royal presence is universally righteous.
For the period of this study, it provides a valuable window into conceptions of royal life.
Characters and salient story lines explored in dramatic sources (not quite beyond the
period of this study) make the Ramayana and its characters illustrative of changes in how
ministers and kings should relate to one another.

As a case in point, the king in his idealized conduct—his dharma and power—of
course eclipses that of the advisors who assist him. Ministers and advisors are present
acting on behalf of both kings, yet their roles are diminished: This is true for both
protagonist and antagonist kings, Rama and Ravana respectively. Still, the Ramayana's
focus on the king is instructive for thinking about the mediation of power and dharma in
early India for its conception of royal perfection and its symbiosis with Brahmanical
social structure. As a result, the characters within this epic are more emblematic of a
certain kind of dharma than those of the Mahabharata, which becomes important to my

discussion of deliberative and talismanic dharmas in Chapter Seven.
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But the nature of dharma has changed in Ramayana: Brahmanical orthopraxy has
shifted to new center, construed according to notions of divinity and the proper
relationship with it. The incipient elements of bhakti and singleness of devotion to Krsna
that is captured in the Bhagavad Gita within the Bhismaparvan of the Mahabharata are
fully-developed in Valmiki's Ramayana. Sheldon Pollock argues that Valmiki creates a
divine king, because a divine king "is the only being capable of combating evil."?** With
this creation there is no risk of the failures of dharmas and aims that resulted from the
“imaginative resources" of Mahabharata traditions.”” This textual tradition argues for a
Vaisnava Hindu king and cultural system, whose powers emerge superior to the many
other deities that make an appearance in the epic. Lesser deities collaborate to make his
victory, while the devotional dimension undermines this collaborative nature of Rama's
power. Collaboration is irrelevant when the king is all-powerful. According to Pollock,
the divine king "is Valmiki's solution to the political paradox of epic India."**®

At the level of court imagination, this epic may be the allegory for shifts and
consolidations in Indic power. This consolidation is part of the authority claims that the
Rama trajectory makes with respect to devotional Brahmanical orthopraxy. Pollock has
argued that the shift in power was also a threat. >*" Accordingly, the communities that
favored the Ramayana and Rama as religious cultural exemplars, in the twelfth century
transformed the literary theology of the Ramayana to a political one.??® They did this in
the face of an "unassailable other” (the Turko-Muslim occupation) that threatened
Brahmanical culture in India.??® The work of the Ramayana in elite medieval culture, to
meet social need, recreated (he uses "imitation," for this social phenomenon's intense

self-referential orientation to the past) the Ramayana around the demonization of an
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Other, which it answered with the divinization of Rama. With this revision of came new
terms for arbitrating dharmic culture. Van Buitenen asserts that the "moral and social
arbiters” of what is "Hindu" tradition have in the Ramayana and Rama "the epitome of
dharma and the Ramarajya" (the kingdom of Rama) the "mirror of society."?*

That the Ramayana may have acted as a 'mirror of society' does not suggests a
positive inscription of some eternal Brahmanical society.”** The artificial process of
‘brahmanization’ of the king's conduct that begins in the later sections of the
Mahabharata (such as the Rajadharma section of the Santiparvan) has reached
maturation in the Ramayana. This means that the Brahmanical conception of an eternal
dharma (sanatana dharma)—the standard to which persons must refer in the regulation
of their conduct—that is also a synonym for the Brahmanical socio-religious order
(varrasramadharma) has its proponents in court and, more importantly, its role in the
idealizations of the king and kingdom. This idealization has its impact on advisors,
ministers and the need for influence with kings, as will become clear in the next chapter.
Moreover, the influence of the epics as itikasa at court expanded with the popularity of

the poetic forms that emerged with its telling in the courts of Indian kings, which leads to

the importance of kavya.

Kavya, Mahakavya and Natya: Dramatic Court Literatures

We have to look to dramatic court literature to find something closer to a 'mirror’
of royal court life; especially as a mirror to the emotional world of members of court.
Poetic and dramatic forms have the power to encompass multiple experiences of reality.

This makes their respective forms effective media in communicating the ways that
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advisors and kings might relate to one another and their agents. By means of their focus
on inter-subjective phenomenon—this is part of what makes these forms what they are—
poetry and drama can perform social criticisms or can demonstrate the pain or danger of
royal rebuff in a manner not possible in other forms. And, in spite of any obvious
embellishments made to advisor actions in the realm of artha in these genres, such
communication forms still give important access to relationship dynamics we might not
see otherwise. In effect, if one might question the degree of pathos depicted and
experienced in characters at court, the authenticity of the kind of emotion experienced in
the advisor-king relationships cannot be denied. Having adequate skill to move a king
through pathos and story can be a powerful means of influence.

Indian poets and other word crafters epitomized and dramatized their favorite
characters, actions, and sub-plots from old tales (puranas) and the epics (itihasa), into
Indian court poetry, drama, and "court epic.” The typology of these expressive forms of

poetry and drama is not straightforward.?*

Kavya ("stanzaic poetry") and mahakavya
("great poem" or "narrative lyric") are related poetic dramatic styles thought to have
emerged in the first centuries of the Common Era.”®® In the most general sense, kavya is
poetry, and mahakavya is poetry that follows a narrative trajectory. Kavya also occurs in
dramatic forms (narya or natika) created for court entertainment and royal edification
(and sometimes, parody). Ideal kings, wicked or righteous brilliant advisors and
ministers, divine and human spies, righteous queens and animals are popular in this court
literature. Beyond the obvious source of inspiration—those who dwell in and among the

royal courts themselves—#kavya also draws on the Mahabharata and the Ramayana for

its dramas and characters.?*
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Kavya literature spans the courts of several Indian dynasties and periods, and
reaches some of its classical expressions in the compositions of the Gupta courts,
particularly those associated with Chandragupta Il. Therefore, kavya is a situated
narrative form—that is, it represents the efforts and intrigues of Indic court life—that
captures the salient endeavors of ministers and kings in the exercise of royal virtue (and
vice) and power (and abuses or lack of it).?> Scholars usually call this kavya “court
poetry" due to its origins in royal contexts, its themes, its social structure, and its
characters.

According to Van Buitenen, the "classical expressions” of the kavya style are the
"great poem" (mahakavya), the "well-spoken saying™ or as some scholars construe it, the
“short lyric" in Sanskrit theatre.?*® To this | would add the prasasti or "praises of kings"
that characterize many inscriptions of kings during the first centuries of the common era,
from kingdoms of the early Gupta period and beyond the inscriptions of this dynasty. %’
Common characteristics of kavya are its propensity to ornamentation and its use of epic
characters and themes. Kavya's style also involves a preponderance of environmental
and sensual metaphors, and the poetics of “spectacle."**® Though Van Buitenen includes
"wise aphorisms" (subhdasita) as a characteristic of kavya, | think it more accurate to
assert that poets (kavi) in their kavya compositions also drew on a large body of subhasita
to convey points of wisdom and beauty. In and around these poetic elements the king's
advisors, ministers and their agents pervade the actions of the poems, great or epic poems
and plays.

In its technical elements, ka@vya exhibits a "hyper-refined style™ of poetics and

ornamentation, a style which contributes greatly to k@vya's emotional impact.”* Its
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ornamentation adheres to strict patterns of euphony and structure when employing poetic
images, called alamkara.**® While some may consider them to be merely decorative,
these adornments are also thought to evoke subjective experiences. The patterns of
sounds and artifice of kavya poetics are tied to emotional realties. Thus, through
refinement—and obviously the tools of urban courtiers and retainers—poetry and drama
target the mind and emotions.?** Interactions between advisors and kings in kavya and
other formal scenarios show that the king's intellect and emotion were a means to
instigating a reaction and then, perhaps, dharmic change. And as such, are the tools of
social and dharmic influence.?*?

The holism of these dramatic forms in influencing courtiers and kings becomes
clear if one considers that these literary techniques are tied to a substantial science of the
kinesthetic dimensions of human experience: Theories of emotional states (bhavas) and
their structured, performed articulations (rasa). Poetic and dramatic forms that affect the
bhavas, achieved through the rasa dimensions of poetry and drama, can be said to alter
the internal realities of those who hear them. These articulations are not directed solely
to the courtly audience, but to the primary audience, the king. In this way, emotion and
the science of emotion are important media of influence with kings; their use pervades
the literature (whether poetic or narrative forms—that is, whether akhyana, katha,
itihasa, or kavya) as will be explored in chapters dealing with the exigencies of counsel
and emotion.

The depiction of advisors and their relationships with kings in kavya provides a
deeper sense of the role of emotion incumbent on the moment of advice. The sentimental

marks of kavya and narya—frequently troubling to western experience—are crucial to
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their effects. Sentimental exchange in Indic forms is highly structured, with explicit
purposes:

The feelings of an individual man are based on personal, accidental,

incommunicable experience. Only when they are ordered, depersonalized, and

rendered communicable by prescriptions do they participate in rasa, which is

created by them and in turn suffuses them. By this ordering, one's own history is

reactivated in an impersonal context.?*®
This impersonal context provides the space for critique of royal behavior and ideals. In
sastra ministers argue that a king must learn to control his senses (inchoate indicators of
emotion), in kavya one observes the ways in which kings are too much controlled by
them. As we shall see, drama and poetry show how too often kings are manipulated by
means of them. In the safety of the impersonal—kings can be made to see royal actions,
emotions and their consequents. The advisors are shown appealing to kings on the basis
of justice, manipulating for the purposes of social gain, and conniving on his behalf in
efforts of love.

A great era for the development of drama came during the first period of Gupta
imperial consolidation. The sciences associated with poetic and dramatic forms were in a
process of elaboration—shaping and being shaped by elite styles emerging as genres in
their own right.244 The Malavikagnimitram, by Kalidasa, and the Mudraraksasa of
Visakhadatta are from this era.?*® These plays provide dimensions of the king-advisor
relationship that the sastra and itihasa do not: the mechanics of influence, the intimacies
that this influence involved, and the importance of emotion to counsel.

The Mudraraksasa of Visakhadatta in particular dramatizes the complexities of

the advisor influence in empire building. In spite of its origins at the nadir of the imperial

Gupta formations, the extensive influence of this play (and the image of Kautilya in it) on
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studies and ideas of Indian statecraft requires a discussion of its genre and fundamental

details. This play is a naraka, or "heroic drama"?*

that imagines the intrigues in which
Kautilya likely engaged to help Candragupta Maurya garner power and ascend to the
throne. No other figure of an advisor cuts a greater image of expertise and renown in
Indian literature as this Kautilya. The influence of his reputed success in the art of
politics is so great that his name and influence cuts further back into the past and forward
into the future than is possible for history. Therefore, this ideal counselor, Kautilya,
bears the weight of myth in Indian political history, particularly Brahmanical history.?*’
These poetic and dramatic genres stress the importance of invoking and
performing emotions to the arts of influence to an advisors craft. The aesthetic styles of
the royal court literature should not be considered a "neutral” art, that is, art for art's (in
India, this means for "beauty's™) sake alone: This is also art for the sake of dharmic
influence; influence that is attested in the poets that were ministers and advisors.?*®

These sources reveal the hope that a compellingly articulated turn of phrase from the lips

of these official poets could move a king, just as the wisdom held in an aphorism could.

Advisors and their Relationships in Buddhist Textual Genres

In most Indian Buddhist literature, the best ministers and advisors support a king
through moral action, even-handed advice and fair use of royal funds.?*® They are like
the best kings: engaging in royal efforts to serve the kingdom with mindfulness and
generosity toward royal subjects. Bad ministers and advisors—Ilike bad kings—abuse

their powers for the purpose of individual gain, which usually involves over-taxing
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subjects and persecuting the organized Buddhist community. Brahmanical literature
envisions in detail the myriad intellectual and social activities and structures intrinsic to
the royal advisory apparatus. In contrast, early Indian Buddhist literature may initially
seem to be content to depict less nuanced good and bad ministers and advisors, using
them as characters to test and prove either the Buddha's moral mettle, or that of eminent
Buddhists. The literature assumes that advisors greatly affect kings, and that ministers
are his executors: Its caveat is to depict the Buddhist dharma as the ultimate counsel
(sometimes given through a peripatetic Buddhist, such as a monk), which eventuates in
the best result—a Buddhist king.**

Advisors and ministers span different genres and traditions of Buddhist literature,
serving mundane executive functions, facilitating espionage, and influencing the opinions
of kings. As they appear in Pali and Sanskrit literature, advisors and ministers cringe and
manipulate as caricatures of Brahmanical abuses of socio-religious authority, or shine
with the virtue expected of paradigmatic executors of royal and imperial will—especially
if they confess to be Buddhist in some manner. One encounters them in Buddhist
literature such as the "discourses™ (Sanskrit: sitras or Pali suttas), and other inspiring
literature, such as the "birth stories™ (jatakas) of the Buddha within the Sanskrit and Pali
textual canon. Ministers and occasions of advice also occur in literature considered to be
outside of the canon, such as the Questions of King Milinda, and in Buddhist wisdom
literature and plays.?*

Certainly the minister as a figure pervades the canonical literature, but the focus
on the words of the Buddha in many of the canons renders ministers' interactions with

kings during counsel virtually invisible. This does not mean that the satra/sutta literature
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refrains from using the minister or counselor as a means to dharma/dhamma: Ministers
are a presumed part of the social background; they are used, like other figures, to
highlight the power of the Buddha and his dharma to transform. But it is not until the
shift of focus to Buddhist figures besides the Buddha as occurs in genres outside of the
sutra literature and outside the "canon” that one can see advising monks or advisors in
any detail. For this reason, attending to Buddhist literature whose focus is on agents
other than the Buddha becomes important. A more synoptic view of the Indian Buddhist
canon—where the "miscellaneous” is allowed importance with the buddhavacana
("words of the Buddha™)—provides important opportunities to understand Buddhist
conceptions of the power of the Buddhist dhamma or dharma in general, and the nature
and influence of advisors and ministers in particular.”*?

Buddhist texts in each genre of the canon contain materials both early and late,?*
and their purpose is of course dharmic in the Buddhist sense—that is, composed to instill
and edify a Buddhist ethos for Buddhist community. Moreover, these texts are creations
of "anonymous™ composers from the "central features™ that they perceived in oral
traditions of Buddha Sakyamuni for the aim of edification of Buddhists.”>* In this way
they are always idealized buddhavacana, however much data suggestive of their history
and provenance they also contain. It is important to remind ourselves that the focus here
is on the idea of and the ideal of the advisor, in an ideal early Indian Buddhism, with the
presumed status that being "original” implied. This is the Indian context—idealized as it
was—that the authors of these texts used to legitimate their discourses as the words of the
Buddha and their traditions as Buddha dharma. As stated above, we are dealing with

normative histories from which we can observe historical constellations of ideas about
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Buddha, Buddhists, ministers and kings, rather than linear histories. When scholars look
for source attestation, the picture of "early India" they can create from these texts is no
earlier than its definitive commentator.

Since this is a study of the idea of and ideals about advisors and advising
ministers and their relationships to kings and the normative issues at stake for formative
Buddhism in India in courtly circles, it is appropriate that these texts and figures are part
of history, part of dharmic imagination—the task is not to overstate the history. Gregory
Schopen points out "that even the most artless formal narrative text has a purpose and
that in "scriptural” texts, especially in India, that purpose is almost never "historical” in
our sense of the term.">® Rather, these "scriptural" texts (normative narratives) which
many treat as "adequate reflections of historical reality appear to be nothing more or less
than carefully contrived ideal paradigms."?°® However, as the focus of this study is on

ideas and ideals, these textual ideals are precisely the paradigms to discuss.

Sutta or Sitra

The most familiar early Indian Buddhist sources in which we see ministers as part
of the social background are the "discourses"—the sitras (Sanskrit) and suttas (Pali)—
that make up the first four nikayas, or "collections,” of the Buddha's words.?®" These
discourses "of the Buddha" are gathered in the Pali Sutta-Piraka, which is comprised of
five Nikayas in the Pali tradition. In the Sanskrit tradition, it is called the Sitra-Pitaka,
and is generally divided into four agamas.?®® This collection is known as the siitra
literature (siztantra) in Sanskrit or the (suttanta) in Pali. >*° The first four collections are

roughly organized according to the length of the discourses within them—by subject
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arrangements, by number associated with some numerically ascending ethical or
doctrinal list, and by topics found in other collections reworked as if for handbooks.”®°
The names of these in the Pali Nikayas are the Digha-Nikaya (DN), or ("Long
Discourses"), followed by the Majjhima- ("Middle Length"), the Samyutta-
("Connected") and the Afiguttara-("One and Forward") Nikayas, respectively.?®! These

collections are largely prose with verse sections,?®?

though sections of some and (others
entirely, such as the Afiguttara-) seem to be elaborated from ancient lists and mnemonics
associated with terms. These discourses—attributed to the Buddha and sometimes his
disciples—employ in varying degrees ministers and advisors who function as examples
of the desired relationship between Buddhist mediators and kings, as well as provide
examples of weak Brahmanical challenges to the efficacy of Buddhist dharma.

The depictions of advisors or ministers may, in contrast with the varieties
expressed in Brahmanical literatures, adhere to a more consistent formula. A king
surrounded by his most intimate advisor circle, usually includes a purohita, (royal priest)
and an advisor (matisaciva), or a purohita acting as an advisor. For instance, the
Mahagovinda Sutta (DN 19), tells the story of Jotipala—Sakyamuni Buddha in one of his
past lives—a hereditary advisor, that excels in all ways; smarter, with a better eye for
what would best serve the king's advantage. His courtly adventures end with him asking
for a royal boon to become a renunciant. In between, one observes other ministers
coming to him for advice. The qualities that make him extraordinary are those that mark
him for renunciation, not for rule. So, although he is depicted as being the greatest

advisor, the greatest action for an advisor, is to take the renunciant path. The king (Renu)

whom he served begged him not be a renunciant, but he is rebuked: "Do not say such
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things. Besides, who has greater power and profit that | have? | have been like a king to
kings, like Brahma to Brahmins, like a deity to householders, and I am giving all this up
in order to go forth from the household life into homelessness."?*® His retinue followed
him into the forest. This trajectory into renunciation is familiar, no matter what royal role
the Buddha/Bodhisattva inhabits.

While we can count on the first four Nikayas to reveal the most formal vision of
ministerial activities, the illustrative forms in the Khuddaka-Nikaya reveal some of the
media and rhetoric of Buddhist aspirations to royal influence, as well as depict their
impressions of Brahmanical advisors and ministers. 2** The Khuddaka-Nikaya or fifth
collection contains some of the most creative narratives in the Indian Buddhist textual
canon. % Scholars typically describe it as a body of "miscellaneous" discourses.?®® But
the content of this collection is still a topic of discussion in the Theravada tradition,
which is a mark of its complexity and resistance to categorization that belies mere
miscellany.?” Texts collected here at times sound like sitras, with all the authority that
the reciters' (bhanakas) moniker—"Thus have | heard..."—carries. The Khuddaka-
Nikaya (Ksudraka-Nikaya in the Sanskrit canons) includes, as examples, the myth-rich
collections of the apadana (Pali) or avadana (Sanskrit) narratives, the jataka tales
detailing the exploits of the Buddha while a bodhisattva, and, in the Burmese canon, the
Questions of King Milinda. This collection varies with geography and tradition, but more
interesting is the fact of its utter diversity. It contains discourses in elaborate prose,
versified hymns, pithy wisdom utterances (Dhammapada and udana), and elaborate
examples of the pedagogical genre so important to Indic ideas of socio-religious

transformation—the dialogue. Dialogues in particular are an important source for
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examining how advisors and kings ideally would relate to one another in Buddhist
conceptions of the relationships.?®

Importantly, the texts and stories of the Khuddaka-Nikaya are freed from the
constraints of being the declarative words of the Buddha that we observe in the first four
Nikayas.*®® And, while the constituents of this collection appeal to the authority of a
Buddha's words to cause listeners to turn to them with an open ear, this literature is
voiced through figures that largely exert their influence by drawing on the lexicon of
"non-awakened" experience. In this way, the Khuddaka contains interesting applications
of the Buddha dharma by non-Buddhas. They give us the tradition and its experience of
society through non-Buddhas' words as well—Kkings, princes, nuns, monks, bodhisattvas,
demons, women and hunters, wanderers, workers and spies—the layers of society among
which kings and ministers work. But, as we shall see in later chapters, for all these

distinctions, the message is the same: Buddha dharma transforms all beings it inhabits.

The Five Nikdyas

These same characters, as well as others, shape the experience of society
according to the Buddha in the first four collections of the Sutta-Pitaka. The typical
actions of kings, princes, demons, hunters, etc. all function as evidence of the needs for
and effects of the Buddha's coming to Sahaloka, ""This world," in this time. In these
discourses, the Buddha recasts society in terms of his vision of dharma (dhamma or
dharma, in the specific Buddhist sense), his particular construction of the way of life
(magga, Pali or marga, Skt.) to attain this dharma, re-conception of supreme knowledge

and the supreme teacher, and the nature of the world (in cosmogonic, theogonic, and
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anthropogonic dimensions). Scholars have pointed out how the Buddha Sakyamuni
recast and/or redefined Brahmanical terms:*" Looking beyond these linguistic
dimensions, we observe that he recast the world.?"*

Perhaps using the term "recast" is too strong—as have been most scholarly
renderings of the contribution of the Buddha to the early Indian world. Sakyamuni was
one among many renunciants—sramanas—who criticized the efficacy and superiority of
Brahmanical sacrifices and claims to ultimate knowledge; a critique articulated from
within Brahmanical community, at least at first. However, early studies of Buddha
Sakyamuni and the Indian Buddhist "movement" rendered the Buddha's system of
dharma as radically anti-ritualistic, a-theistic and as anti-varna or "anti-caste.” Before
addressing some early Buddhist conceptions of social stratification, let me address the
misperceptions about ritual and deities.

First, Sakyamuni's criticisms of Brahmanical ritual practices are by no means
unique. Brahmanical literature—such as sastras, itihasa, and Veda and Vedanta, and
following—itself configures and reconfigures spheres of action concerned with ritual and
noetic praxis. Moreover, Johannes Bronkhorst has painted a largely convincing picture
about the common religious culture which Brahmanical and Buddhist tradition shared.?2
Second, Sakyamuni does not deny the existence of deities, nor even deny their power.
Rather, the Buddhist system of dhamma/dharma re-inscribes the extent to which Nagas,
gods and goddesses, and sacrifices to them are able to relieve the painful mark of
existence for all beings (Skt., duhkha or Pali, dukkha).

Examples from the suttas of these Nikayas show that the Buddha relieved non-

human actors—deities of nature, the world, and the ancestors, as examples—of their roles
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as primary mediators and negotiators of human suffering.?”® Buddha dharma did not deny
their existence, just their primacy. So, in early Buddhist discourse, the ways and means
of other powers remain as options, though not the most efficacious ones. The result is
that divine beings are demoted as primary mediators of power, as are the specialists
associated with them. Nevertheless, these discourses realign deities and their realms to
reflect the ascendancy of the Buddha.

Later Buddhist cosmology reflects this realignment. There are three worlds or
realms: desire (kamma-loka), form (rizpa-loka), and formless (arizpa-loka)—the Buddha
masters them all in his previous lives and meditation praxis. These realms are morally
stratified according to Buddhist ideas of cultivation, which involves a transformation of
mental states as well and physical actions.?”* Like some Upanisads, where perfections in
brahmana activity can take one to the realm of the fathers or to the gods, a being in the
Buddhist system can be reborn into any of these three realms (and their sub-levels) based
on the degree of their dharmic attainment and understanding of the Buddha's system of
dharma in this life.?”> An adept free from sense-desire could be assured of being born in
the realm of form, at least.”’® A generous house-holder (gahapati, or grhapati, Sanskrit)
could be born in the realm of the thirty-three devas, over which the deva Sakka reigns.?’’

With these changes in hierarchy, interesting narrative forms emerge around
deities' relationship to the Buddha: gods, goddesses and other manipulators of nature and
time presage a Buddha's powers or work to protect Sakyamuni; Naga kings come to
honor the Buddha, rather than fight him;*"® Gods and goddesses roil in the cycle of
rebirth and suffering like all other beings.?’® The suggestion here is that even deities need

advice. They need Buddha knowledge to dispel doubts about reality in divine realms, as
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in the example of the deity Sakka (ruler of the gods) in the Sakkapafha Sutta. The
cosmology is reorganized to show two things: that Buddha has supremacy in all realms,
and that reign according to Buddha dharma is instituted in through the conversion of
gods and goddesses to Buddhism. There is an assent to Buddhist power here though that
has implications for kings and ministers through Buddhist eyes. The Buddha is the king
of dharma and the ways to it, and the literature envisions kings being made to bow to him
because of this. This is more than allegory: Naga kings are made to bow to Buddha
powers, just as the ancient Indian circle of kings, bows to the cakravartin, the universal
wheel-turning king. Both occur through the assent to the technologies of wisdom implied
by adopting the Buddhist way of life.

Conversion is a signal event for the kings that appear in theses suttas, as well as
for devas. A king's stance to Buddhism after his conversion takes different forms—
sometimes leading to the fruit of stream-enterer (sot@panna), often times assuming
financial role of devoted patron (upasaka, -ika). The problem of doubt is important for
all Buddhists, but this fetter in a king takes special forms, as will emerge later.
Doctrinally, "doubt™ (Pali, vicikiccha) is one of the basic fetters that must be removed on
the path to "stream-entry."?*® Specifically this refers to any "doubts" in the words of the
Buddha that one might have. Many discourses with kings in the suttanta end with the
removal of the king's doubts. ?** This is also what kings in any realm of existence—
human or deva—gain: the fruit of removal of doubt. In Sakka's deva realm, of which
Sakka is king, his doubts in Buddha dharma are dispelled; in the human realm,
analogously, and at a similar level of power and authority, a king's doubts in dharma are

removed.?®? Royal doubt, then, has both particular and larger symbolic meaning.
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Homologies between ruler and ruled, kingdom and sangha are typical to Indic
conceptions of religious efficacy and power. A homology between a king and kingdom
means that the goodness of a king will manifest in a flourishing kingdom and royal
subjects. Here, such homologies are discussed in terms of the changes that Buddha-
discourse and tradition sought to make in contexts dealing with ministers and advisors.
Like the royal circle around the king and the advisors that comprise it, these suttas
envision a triple-world system where all these powers collaborate with the Buddha.
Because of the Buddhist texts' confidence in the power of the Buddha dharma, and their
homologies of king, kingdom, dharmic world, the status of the king, particularly his
relationship status with respect to Buddhist community ideals, becomes very important.
One marker of a good relationship is a king that has taken refuge in the Buddha. The
importance of a king's entry into the Buddhist fold cannot be overstated—a converted
king results in a converted world; and reciprocally, a converted world requires a good
king to maintain it. The Buddhist discourses envision a transformation of social structure
from the top down, from ruler to ruled—including advising paradigms, or "advisor-
treasure"” (amacca or pari-nayaka-ratana) in the Nikaya Buddhist formulation of the
saptanga theory of polity formation. Two different collections give different
understandings of what the "advisor-treasure™ achieves for the king: in one the advisor
(parinayaka) tells the king-elect to relax and he will "rule for him," in another version,
the advisor will "counsel.” Two versions of mediating for the king that will be explored
in detail later.

Rulers (khattiya) priests and educators (brahmana) and householders (gahapati,

includes khattiya and brahmana birth-groups, jati) support the inner hierarchy of monks
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and nuns, disciples ("sons" and "daughters” of Buddha), and lay-supporters of merchant
and agriculturalist social groups (kula). There is a basic moral distinction that extends
across the family occupation and birth groups: that of high and low. "High" actions
maintain a righteous and beautiful world, with kings as paradigmatic examples, and good
ministers to carry out his orders or to rule. ** "Low" actions result in lesser births with
loss of health and, especially, beauty (both a signal of good karma, and the ability to be a
healthful member of the Buddhist monastic community (sangha).

A stratified idealized social system with a dharmic king at the top, assuring the
overall dharma of the system seems very different in orientation to Brahmanical
ideologies that envision brahmanas at the top of the social hierarchy, serving and
participating in the powers of the king and his associates. However, this Brahmanical
claim to supremacy is the same supremacy that Buddhist texts critiqued, and coveted.?®*
Therefore, reassigning the powers exerted by brahmanas became important, given the
frequency of their appearances in Nikaya discourse. Their currency as holders of wisdom
and perfection is evident in all suttas of this collection. Even while the brahmanas are a
favorite foil of this literature, they remain as symbols of good praxis directed toward
perfecting the self, of being dharmic. There is even a collection of suttas—the
Brahmanavagga—dedicated to them in the Majjhima-Nikaya, at least; they figure as
prominent interlocutors throughout the discourses.

The discourses reflect the assumption that brahmanas were at the top of the
hierarchy, even while these Buddhist texts critiqued their position there.?®> A favorite
Buddhist counterpoint to brahmana claims of superiority is that the dharmic praxis

(virtuous intent and action) that brings release is neither constrained nor assured by birth
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or station, and certainly not restricted to the virtue and expertise of Brahmins. Buddha
defines the nature of a "true Brahmin" through descriptions that highlight virtuous actions
and honesty within one's jati and towards others. For instance, the Brahmin Sonadanda
in the sutta named for him in the Digha-Nikaya, learns that he is still a virtuous man—
which to him implies possessing all brahmana ideals. In the sutta's revision of
Brahmanism, even when all the markers of this expertise and birth are removed, he is still
brahmana.*®® The brahmana traditions' social referent of the four-fold varna system,
with the brahmana at the top, could not be escaped by the discourses; it was their social
milieu. The currency of the brahmana and his power as icon in courts and society traded
to the householder, a stratification based on economic power rather than ritual

expertise.?’

Jataka and Avadana: Past Lives in Action

The avadana (apadana in Pali) and jataka collections also contain stories where
the composers envision the impact of a Buddhist counselor or advisor on a king and the
royal office. The jataka and avadana/apadana are similar genres within the Ksudraka-
or Khuddaka-Nikaya that depict the "noble deeds" of eminent Buddhists.?®® The jataka
("birth stories™) depict previous lives of the Buddha and his associates, while the avadana
and apadana portray those of non-Buddha figures—Buddhist kings and their sons, monks
and nuns, ardent householders. In the jataka tales, the audience can experience the
virtues of their Buddha as a bodhisatta as he demonstrates virtues such as dana,
("generosity") or ksanti (“patience”) in myriad social roles as he courses through myriad

lives. As an animal, a woman, a counselor, a brahmana, or a thief—he excels through
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Buddhist supererogatory acts (particularly of dana, "generosity™) and penetrating insight.
Frequently, the Buddha takes the role of advising minister, amacca or priest, or
purohita—similar to the counseling figures of the Brahmanical literatures.”® Always, an
event in the jataka present is explained, causally, as the moral or immoral consequence of
actions in the past.?®

The stories depict the physical and social consequences of responsibility in a
Buddhist dharmic context. The jaraka tales are articulated through the use of frame-
story; where the state of things in the present is explained through some act that the
Buddha, his attendants and disciples—such as Moggallana, Sariputta, and Ananda—or
his arch-enemy—Devadatta—had taken in previous lives. These tales explain the results
of karma for monks and novices now, while they demonstrate how a Buddhist virtue is
applied, in its most rudimentary form. According to Strong, these stories illustrate the
meritorious deeds for laypersons in a "religious and psychological setting."?** Overall,
the consequences of moral action for individuals are extended into all the realms of time
over which the Buddha has demonstrated his special knowledge: the past, the present,
(and the future, though the future figures only in the avadanas, through "predictions™ or
pranidanas).

In this regard the Buddha demonstrates a practical omniscience that uses religious
and psychological or dharmic content to affect his hearers.?*> These settings are created
by the stories, which provide narrative space where hearers and readers can observe the
results of good and bad actions in the lives of eminent Buddhists. The use of the
narrative space in jataka tales is similar to the structure and function of the Paficatantra

discussed earlier.®®® However, rather than portray both sides of a topic of conduct as in
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the Parficatantra tales, the Buddha-dharma is presented as always winning out. We see
no dilemmas posed by Buddhist terms of dharma; no Buddhist moral problems that are
left to the context or interpreter to solve. Rather, the focus is on the explanation of
current tendencies as resolutions of past karma. Even the emotional realities persons (in
the present time) are explained or given context from actions in the past. This
interpretation of the mechanism of karma gives some insight into how Buddhist
rhetorical forms might work in influencing the king, as will emerge in later analyses.
There are jataka tales that depict the Bodhisatta giving counsel to a king: there is a
burden put on the moment, for the Buddha stresses that kings have always needed this
support and will again.?**

In these contexts, a Buddha's omniscience has what | will argue are talismanic
properties, which has implications for how Buddhist textual communities understood the
way in which a Buddha's dharma might affect a king. The Buddha's ability to see into
the past, present and future of individuals provides a special source of protection. A
Buddha's abilities in this regard make him "far-seeing" (dirgha-darsivan) a quality lauded
and expected of advisors in other Indic texts, for the readiness it provides in anticipating
the outcomes of any action real or imagined, at any time.?®* Moreover, far-seeing ability
like this means that a Buddha (or Buddha 'substitutes' like monks) deeply understand any
person’s ideas and actions now (as the result of actions and intentions). As will emerge in
later discussion, the protections that this kind of seeing provide are especially necessary
for kings who typically rely on myriad persons to attain them (rather than one person).?®*
The Bodhisatta that gives advice to a king is a good counselor in each temporal

setting: He can see how a king acted in the past, which feeds how he is acting or feeling
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now. Whether he is acting as a minister, counselor, or priest giving his advice, Buddha
and most importantly, Buddha-dhamma are always victorious. Although the stories of
his victories as advisor are rather one-dimensional, they still provide a picture of the way
the composers of these texts thought ministers might work when Buddha-dharma is their
means of influence.

The Asokavadana or Legend of King Asoka, an avadana from the Sanskrit
Divyavadana collection,?®” is one such picture of how Buddhists imagined advising
ministers should act in a royal court. The avadana reveals this Buddhist community's
sense of its proximity to the structures of counsel through its moments of advice—
through the Buddhist elder monk Upagupta, who advises Asoka in Buddhist practice, to
the depictions of Asoka's interaction with his primary minister, Yasas. Through
Upagupta's eyes, King Asoka establishes worship structures for Buddha dharma. But
one also sees the trouble that the this kind of dharma—out of balance as Asoka's often
is—poses for the ministers that help him rule.

This story also provides a Buddhist answer to the fundamental dilemma posed by
Indic models of self-cultivation that were shaped by a renunciant ethos. Texts of both
traditions depict kings compromising their rule for dharma. As discussed earlier, the
ideal solution in many Brahmanical texts is to send advisors, counselors, and ministers
and advising others to bring a king back to the royal constraints on dharma. This is not
true of the Ramayana, where Rama's status as a god makes counsel seem unnecessary.
The Buddhist texts, in contrast, present a different mediator—the Buddha-dhamma, and
conversion to following it. The paradigm of conversion is that of King Asoka Maurya

since it demonstrates the power of the Buddhist dharma when wielded by a Buddhist
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ruler. The Buddhist king, then, eclipses the paradigmatic actions of royal ministers and
advisors. The impact of the Asokavadana, with its stories of royal patronage to Buddhists
has been profound. The story of the king Asoka's dedicating, rededicating or erecting
stupas to the Buddha become palimpsests for Buddhist royal dharma and kings that
would live according to dharma; much as jataka tales do of the Buddha as bodhisattva's

proof of his path to Buddhahood.

Buddhist Kavya

There is perhaps no legend more beloved among birth stories in this Rose-Apple
world than the life of Siddhartha, the man who would become the Buddha of the Sakya
clan, Sakyamuni Buddha. So beloved, in fact, that Buddhist communities created
narratives to depict his life through the poetic medium of ka@vya. Even so, poet Buddhists
in India did not participate in this genre to the same extent as those located in
Brahmanical traditions. Buddhist kavya is considered “secular” by many readers of
Buddhist texts. However, such laudatory portrayals of the Buddha can hardly have been
reserved for those audiences unable to participate in the “"canonical” realm of dharmic
exegesis.

The famous case in point is the dramatization of the life (birth, career, and death)
of the Buddha, the Buddhacarita of Asvaghosa. Though it is described as "extra-
canonical"— meaning that it is not an explicitly attributed discourse or exegesis of the
Buddha or his monastic followers—its import exceeds typical conceptions of canonical

categories. It contains stories of the Buddha's birth, quest for Enlightenment and death,
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and explanations of Buddhist doctrines of the self, of existence, and the way existence
operates. Importantly, the doctrinal positions in the text even belie the way in which
scholars typically parse Buddhist narratives along Buddhist sectarian lines. Though
called a Sarvastivadin in his orientation, Asvaghosa presents views in the kavya that other
Sarvastivadins refute.?*®

However, the Buddhacarita contains more than doctrine: It records ideations of
the life of a sage and his effects on others. The art of the poet imitates events of the
Buddha's life, and having imitated these, the art that Asvaghosa (and the stories of others
from which he drew) created changes the Buddha's life. Whether the stories of the
Buddha told in the play were shaped or shaped by other stories and iconographic
depictions of his life and powers is not clear; nor is it clear which came first. What is
obvious though, is that the Buddhacarita's impact on the Buddhist tradition's own stories
of itself has been profound.

According to Lamotte, Asvaghosa as poet was "practically the only representative
of lyrical epics of Buddhist inspiration."?*® Indeed, as stated earlier, the Buddhacarita
represents one of the earliest of the kavya forms to deal with a dharmic figure. The
Buddhacarita does not possess the complex poetic embellishments of "classical™ (Gupta
period) poetry. And the play does not demonstrate the same degree of ornate courtly
tropes, such as warrior obligations, romantic entanglement, court intrigues between
ministers, priests, and attendants. Some argue that its "early"” provenance in the first to
second century CE is the source of its stylistic differences (as the assumption is that

elaborations of texts are "later" and simpler styles are "earlier."*® However, the
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variations from the classical style could be explained by Asvaghosa's location in a
Kusana court (non-indigenous conquerors) as well as due to any difference in era.

There are aesthetic variations in Buddhist 4avya that reflect Buddhist conceptions
of the causes and complications of what it means to be human and what is true about
reality. And, these conceptions have their effects on the rhetoric and aesthetics of self-
cultivation and dharma. For instance, in the Buddhacarita, fear for enlightenment (an
aspect of Buddhist doubt) emerges as a particular Buddhist experience. Moreover,
Buddhist dharma in kings and advisors is expressed quite differently, even when it
purports to be "Brahmanical™ (as will be discussed subsequently). But the Buddhacarita
does share elements that are typical of other kavya forms. As in Brahmanical examples,
it dramatizes courtly concerns using ornate images from nature (such as clouds,
mountains, and sun) and shared human experience (desire, familial emotion, ambition
and its consequents) and employs formulaic descriptions of characters (jealous or angry

sages, lamenting women, rash and noble warriors) from a broad royal court repertoire.

Pafha: The Questions of Kings

Dialogues are the primary modes in which Buddhist monks and counselors in
Buddhist literature engage with kings. The king may consult with a circle of ministers
away from the action, and he may be depicted as surrounded by hundreds or thousands of
ministers and retainers. Though ministers are present, verbal action that leads to
transformation occurs between monks and kings in dialogue, often with the king
consulting privately with the monk. Buddhist literature tests its relationships with deva

kings and human kings through the "question™ (pafiha) sub-genre in both suttas and
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avadana. In the Digha Nikaya for example, the Sakkapafiha Sutta shows how Buddha
Sakyamuni removes the God Sakka's doubts. A more elaborate version of the "question”
genre is the Sarvastivadin text known as the Milindapariha. Interestingly, despite its
earlier location in the Sarvastivadin nikaya, it is still used today in modern Theravada
Buddhism to edify and as a text to understand Buddhist doctrines of the self, especially.
The nature of the Milindapafiha demonstrates the authority that dialogue has as a
rhetorical form in dealing with kings. These texts in particular provide some of the
rhetorical markers that Buddhists perceived necessary to influence a king: super-human
insight into royal affairs, understanding of emotional realities construed through the
processual "aggregates"” of Buddhist personality (the skandhasamtana).*® The emotional
states used are different, as we shall see later, as are the terms of dharma that bring about
a change in the king. The king in the process of counsel is instrumental to the action of
the Milindapariha, as well as its abiding narrative power. The authoritative weight of this
king is decidedly shifted from how pre-bhakti Brahmanical literature envisioned a king,
which will be discussed in detail in the following chapter. This wise king has his
ministers, counselors, teachers, and advisors—yet he exceeds them all, except the
Buddhist elder Nagasena. > Both are paradigmatic for Buddhists wishing for a king, it
remains for the study below to reveal the role of advisors and advice in turning these

kings to Buddhist patronage.

Summary Remarks

In my search to get a sense of how Brahmanical and Buddhist genres of texts

shape the idea and ideal of the advisor and advisory relationships, | have suggested that
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the moment of counsel in advisor-king narratives is a dynamic generative space—
generative in terms of discernment, wisdom, and negotiating identity. More importantly
for this chapter, | have sought to account for the confidence that Brahmanical and
Buddhist texts have in their own dharmic discourses. Part of this confidence is inspired
by ritual and narrative efficacy and success. And thus, one must turn to a consideration
of genre to get a sense of this ritual and narrative efficacy. The survey across the genres
has demonstrated the variety in how each genre, or community of texts, envisions its
relationship with the king by means of particular depictions of advisors and their relations
with kings. Moving into the next chapter, | will again be bringing the reader in through
the eyes of advisors and ministers, as depicted in these texts. My aim is to bring forward
each tradition's and text's argument for itself: Which characteristics and situations of
kings are the ones that make relationships with advisors necessary to achieve dharmic
rule and royal success? While I considered smaller versions of this question in various
places in my discussion above, the next chapter is devoted directly to the idea of the

"king in need," as seen through the "eyes" of the genres of texts examined here.



Chapter 4: Ideals of the King in Need of Advice

As | discussed earlier, scholarly studies of ancient Indian structures and ideas of
power and authority abound. It is well established across religious traditions and their
genres that the king—as either a ruling deity or a reigning human—was instituted in
ancient India to protect the social and ritual activities of aryas ("nobles™) in both
traditions, Brahmanical and Buddhist." It is also well-known that ideas about the sources
of such royal power and its exercise by kings move across traditions, time, and
geographic boundaries in ancient India.> Moreover, it is clear that brahmanas have
contributed to various dimensions of royal power by means of their sacrificial power.®
But if one considers the texts' particular portrayals of advisors (brahmana or
otherwise)—there is more to these representations of a king than to answer some general
religious and political necessity.

Rather, the religious communities around these texts seem to be working to
conceptualize power through their representations of the king, and especially the king in
need of advisors. This chapter is thus focused on the conceptualization of power
advocated in the texts that argue for a variety of advisors to have the authority to aid a
king, and thus share in the exercise of royal power. So, to imagine a king, and to name a
king within some dharmic text or other discursive practice, is to conceive of the nature of
power in some synchronic relationship to a dharmic community. If we concede that
traditions constantly create and recreate themselves, even while they claim some
unchanging nature for the cultural systems in which they are situated, then the idea of a

king within a tradition also represents some diachronic relationship to a dharmic
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community. "King" is a conceptualization of power in dharmic terms. But herein lies a
paradox—for these conceptions are continually located in particular royal individuals
who possess the power to nurture or destroy persons and communities.

Alongside the reality of kings in ancient India are the emblematic kings; figures
that serve the purpose of testing dharmic and adharmic doctrines and practices, even as
they are wholly connected to the fates of all subjects due to the sheer extent of their royal
power. Thus, one should not wonder at the differences about the king's nature from text
to text within traditions. These different ideas of a king's nature reflect all that a tradition
can imagine of human behavior in general, refracted through the realities of power. The
varieties of good kings in early Indian literature have been the focus of numerous studies.
These refer to the dharmaraja (dharmic king) in his various forms in early literature—
Rima as dharmic emblem,* Aoka Maurya as donative exemplar for Buddhists, the kings
of warrior and clan-based ethos either called to or depicted in good relationships of
reliance on Brahmins, Buddhas, and Buddha-substitutes, such as in the Dharma-sitras of
Gautama (11.1-5; 12-16) or the Milifida-pafiha dialogues between the Buddhist monk
Nagasena and King Milinda.

Even so, varieties of good kings and general conceptions of kingship are not our
concern here; rather the focus of this chapter is on the darker emblems of royal power and
authority—the kings that sneer at dharma, the king who abuses his power and special
duty to punish, and the king in the grip of excessive emotion. Kings such as these
provide some basis for understanding the impetus to advise kings in the first place. These
kinds of kings serve emblematic functions, just as good ones do. Therefore, the advisor's

role in addressing the darker tendencies of kings, as well as some particulars of their
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kinds of power over society and the world are our subject of discussion. My aim here is
to demonstrate that the construction of these dark emblems of royal activity serve an
important role in ideologies of kingship and the power they represent. They show that
the communities around these texts perceived the king as a subject in need of some level
of dharmic assistance or transformation. By envisioning kings and the snares into which
they fall in their texts, the communities that created these texts provide some basis for
arguing that advisors, ministers, advisory mendicants and priests should have authority to

come forward and aid the king.

The Ubiquitous Advisor Problematic: The Paradoxical Tendencies of the King

"Just as the sun protects and devours all creatures with its rays, O king, so you must
become equal to the sun"® (Mahabharata, 3.34.69)

In order to argue that advisors, ministers, and others should have authority to aid
the king, these texts must make that argument by characterizing the king's nature and the
nature of his power as (perhaps) inevitably leading him to be in need of counsel. The
most ubiquitous image of the royal personality with which religious communities contend
in their texts is tied to the paradox of a king's nature: Coursing through the world like the
sun, a king may either bring life and sustenance or cause withering and death.® Sufficient
sun brings light to all activities, warmth and flourishing; while too much scorches all
creatures; too little sun and creation—human, flora and fauna—struggles to grow, like
rice seed cast in the shade of a pipal tree. Kings shine with generative splendor (s77) like
the sun, like gods and goddesses. Much has been made of the correspondences between

kings and deities, and aptly so: Both are perceived to wield energies that give them
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control over abundance, over destinies and over bodies. And as much as a king's power
over life and abundance was conceived as necessary by Brahmanical theories about the
ideal king, the danger of his power was also always present. Religious communities
depicted and examined ways of negotiating or resolving the king's dangerous power in
simile and metaphor, using rhetoric and its discourses to mark his nature; examining and
mitigating his proclivities in text; warning and admonishing themselves. Some of the
prevalent images used by Buddhist and Brahmanical communities around these texts
dealing with kings are used as the organizing principle of this discussion of the darker
nature of kings—as paradoxical and mercurial, as fire, snake, and warrior; a king with an
unstable heart and mind that needs ongoing relationship with an advisor or with a
dharmic system. We shall see this idea play out over and over, and we shall see that
ultimately the crux of the arguments among these texts has less to do with the king
himself than it does with the nature of the advisor who ideally should counsel the king,

and the understanding of good conduct and dharma that shapes that advising ideal.

Brahmanical Ideals of the King in Need

Dark and unruly kings pervade Brahmanical literature: While the ideal means of
influencing kings changes with time (examined in the next chapter), there are some basic
conceptions about his nature that persist. All of these conceptions presume the
cultivation of a continuous relationship with brahmanas (whose qualities also change
with time, as we shall see). Kings that want to be successful cultivate these relationships

(MDh, 7.42), which also involves cultivating themselves (7.37-53). Indeed, this is part of
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the $astric argument—as in Manava-Dharmasastra, here—success and good conduct go
together, that is, when conduct is mediated through education and influence from
brahmanas and advisors at court. Even with this argument for mediation, kings are
idealized to have certain qualities so that they may receive the benefits of brahmana
influence. But kings are expected also to lack them, or to make erratic use of them—
these are the tendencies that necessitate brahmana influence; and that necessitate caution

on the part of those seeking relationships of influence.

Advisory Peril: King as Fire

Like the paradoxical nature of the king, fire (agni) has the potential to warm and
sustain beings, or destroy them if uncontained or mishandled. These dual aspects of fire
are amplified in the associative world that makes them of a whole with the sun and with
sacrifice. The roles of Agni as god and the carrier of offerings to the gods are well
known, as are the special skills necessary to use him.” Still, Agni's dual aspects of benefit
and danger merit brief emphasis here since the depictions of the king as fire frequently
allude to sacrificial settings and to Agni.

The first hymn to Agni in the Rg Veda, is a case in point. As Agni is lauded and
invited to act on the sacrificer's behalf, the scope of his powers are reminiscent of a
king's—both necessary and ominous:

Ruler of sacrifices, shining protector of cosmic order; increasing in his own

abode; (1.1.8)

Be as approachable for us as father to son: Agni, dedicated to our welfare (1.1.9).2

Agni is the "ruler” (rajantam) of the sacrifice (adhvaranam), the shining protector of

cosmic order (gopam rtasya didivim). This portion of the hymn invokes the protective
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range of Agni's power, like a king's. The object of his protection is rta, order—the
ordering structure of sacrificial power, which is homologized to the ordering structure of
the cosmos. Agni is called to protect the very things that offerings to him invoke,
institute or maintain. As ruler, he is king of the sacrifice, as Indra is king of the gods:
But Agni, as conveyor of the sacrifice, is necessary even to assure the gods receive the
offerings, and the benefits that come to the world from the gods.’

Yet, as with kings, there are hints that Agni's beneficence, RV 1.1.9 can turn
ominous. The poet asks that he "be as approachable"” or "as easy to reach” as a father to a
son: This entreaty also implies that his approachability is not assured, but must be
requested and accomplished through the beauty of the poets' words and the execution of
the offerings. In addition, where fire is addressed "increasing in his own abode"
(vardhamanam sve dame) Agni's ominous potency glowers in his enclosure, contained, as
the Sanskrit indicates, but as fire, the threat to flare up always present.

This is no simple simile invoking fire's potential to burn out of control; because
fire, mantra, and sacrifice do not reside in the mind as simple associations in the early
Indian contexts. As discussed in the preceding chapter, Patton's identification of the
"associational world or the metonymic principle” at play in early sacrificial contexts is
pertinent here.’® The intellectual practice that is the metonymic principle that Patton has
identified can also be conceived as an impetus in Brahmanical attentions to kings. Thus,
the metonymic conveyance of mantra's power and meaning outside of their liturgical
applications can be extended to Brahmanical creation of images of kings and their
courts.™* Moreover, if we bring to mind the paradoxical verse above, where the king is

advised to be like the sun, protecting and devouring with rays, the affinities between fire
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(agni and Agni), the burning rays of the sun, and the king become clear. These
associations are maintained by the brahmana and ksatriya creators of the various
discursive practices that imagined the power of kings and the ways to harness or mitigate
them.

These rich associations of the benefit and risk of fire continue into the
conceptions of the king's energies in the Manava-Dharmasastra, albeit the connections
between kings and fire are more explicit, as are the risks of association with them. First,
Agni appears as one of the constitutive powers of a king. In chapter seven pertaining to
rajadharma (dharma of a king), we learn that a king was created in order to protect the
entire world (and to protect brahmanas) (MDh, 7.1-3). 2 To assure the king had the
power necessary to achieve this, the creator of the world made the king from "the eternal
particles” of all of the guardian deities from the eight directions (7.4)."* This spatial
image is a means of expressing the king's geographical sovereignty—since the eight
directions comprise the world, and each direction is protected by a guardian deity, and
following the rhetorical trajectory, all these loci of dominion coalesce in the king, who
rules and conquers spatially and ideally in all directions. Agni is one of these eight, but it
is the combination of all the deities that constitute a king's power.

The volatile affinities of kings and fire begin to emerge as the text turns to locate
his powers with respect to other persons in the next verse. Because of his creation from
"these particles from these chiefs of the gods, he overpowers (abhibhavati) all beings by
reason of his energy (tejasa)" (MDh, 7.5).* Images of fire, sun, and the scorching threat

they bear are used in the text to convey the experience of being overpowered by the king:
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"Like the sun, indeed, he burns eyes and minds; no one on earth can bear to gaze upon
him" (7.6)."> His power is like the sun and fire because of the way he was created.

Yet, the king's creation into power is restated in an exclamatory way in the next
verses, with emphasis on his power. As above, the king is a being like the gods, which
began with his creation out of them, but notice the last rhetorical twist: "He is Fire, he is
Wind, he is the Moon, he is the King of Law [Yama], he is Kubera [lord of riches], he is
Varuna, and he is the Great Indra—by reason of his power (prabhavatah)" (7.7).° The
king is deva "by reason of his power." The author uses ...S0 bhavati ...sah...plus each
deva's name through this list (7.7).}" The repeated use of sak emphasizes each god that
he becomes and stresses that the king becomes these devas because of his power. The
structure here is important: Given that a king is created from deva particles (7.4) in order
to overpower beings (abhibhavati) and that by reason of his power he becomes these
devas (7.7); he is both, created from and become. The text lets this strategic ambiguity
remain—preserving the paradox of a king's power, and reserving the paradox of his
apparent humanity.

Begging such paradox, the text moves from these laudatory descriptions of his
power to cautionary ones—where 'king as fire' comes into play when his qualities bear
down on those around him; namely, on those that serve and help him. For these, the text
proceeds to a warning to anyone who would think a king only human:

A king, though a mere child, must never be treated with disrespect, thinking he is
just a human being; for it is a great deity who stands here in human form" (7.8).'8

The use of the image of a child is compelling. It calls attention to the possibility that no
matter how the king might appear, given his nature—from birth, not just bestowed at

consecration—nhe can harm at any moment. Describing the king standing there as a god,
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puts those near him on watch. They must propitiate a king with the same care and the
same knowledge of the divine's capacity to succor or destroy, though only apparently
human.

Proper care and decorum are crucial, since the results of their opposites,
"disrespect” and "recklessness" are couched in their potentials to inflame a king as the
warnings proceed, encapsulated in the following subhasita that comprises verse nine.

When approached recklessly, a fire burns only that single man, but the fire that is
the king burns his family, together with all his livestock and wealth™ (MDh, 7.9).

This is a succinct warning to those who do not have the skill or wisdom to apprehend
what is at stake when one approaches such power in human form. Reading the s/okas
together, one sees the nascent power of the king-child to destroy in the first, which need
only be fanned to its true incendiary power when the child grows to be a king.

It is clear that any man can approach fire recklessly and be burned.'® For
associates and other advisors of kings, the risk is greater because of the paradox of a
king's power. For although a man may presume when approaching a king, that a king is a
man like any man, or a fire like any fire—the reality of royal power belies this
assumption. Even a child-king holds the same potential to harm beyond what is thought
capable of a child. Any king, like the fire of Agni must be respected and contained. The
appropriate respect can certainly be granted to a king, but in what manner? Moreover,
how is one to contain the king's power?

We find that part of an answer lies in the management of the behaviors that
regulate one's image with the king and court, if we trace a parallel occurrence of this
cautionary subhasita into Arthasastra. The 'king as fire' subhasita occurs at the end of

one of two associated chapters in Book Five concerning the proper behavior for a royal
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"dependent” or "courtier," the anujivin, at court (4s 5.4 through 5.5). In these chapters
we gain some more context for understanding what advisory texts (and advisors) might
be contending when advising kings. Since the anujivin is a common denomination for a
"courtier" used in Brahmanical and Buddhist textual culture, the advice in these chapters
attends to anujivins who have already obtained this position.

Yet, in a brilliant organizational move that also serves to normalize the behavior
of persons that would be in advisory relationships with kings, the creator of this section
of the text expands the cadres of "courtier.” Thus, anujivins in the text also consist of
persons (males) aspiring to the importance and power that can be had through closer
relationship to the king and the service of rgjanya.”® By extending the strategies even to
those aspiring to serve a king, the text corroborates what we have come to know; that
royal power (like fire) is no respecter of persons. From official sastra makers down to
neophytes aspiring to advisory positions at court—anyone entering the role of advisor
gains great benefit at great risk.

The first line of protection is drawn by the aspiring associate: The aspiring
advisor should choose a king with excellent personal and material qualities (5.4.1-2).
Even one lacking in material attainments typical of kings is acceptable if the king is
astute. Kautilya warns the aspiring advisor that a king who is not self-possessed
(anatmavan) (5.4.4) loses power in the end from either deriding $astric wisdom, or
surrounding himself with harmful people (5.4.3). This is not a king to serve.

But if the anujivin succeeds in obtaining a position with a self-possessed king, the
wise aspirant to close advising relationship with a king guards himself by managing his

own affect and gestures (5.4.8-13). The first conduct the text addresses is also the most
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basic: How the new anujivin should enter and take his seat near the king (5.4.8). Then,
given the importance to speech acts in the success of royal rhetoric, the anujivin learns
that he should neither talk nor laugh too loud, but also guard the perception of what he
does say by assuring that he does not speak to a topic without having experience with it,
nor converse in an uncultured or unreliable way, nor with mendacity (5.4.9).

Such advice to the anujivin gives a glimpse of the royal culture that Kautilya's
text seeks to cultivate (and protect by normalizing conduct from the ground up in this
way); it also demonstrates that mismanaged personal comportment distracts from an
advisor's image of intelligence as well as belies any sensitivity to and command of royal
contexts one seeking to be an advisor might otherwise have. | assert that in the text's
attention here to the minutiae (even instructing the around the anujivin's proper entry into
a king's presence, we can see some antithetical conduct (at the elementary level) to the
ideal relationship culture—requiring sophistication (Brahmanically construed), reliability,
and truthfulness to cultivate. They can be cultivated that is, if the successful anujivin
manages the dangers of being near such power.

The risk to an aspiring advisor from the king's fiery nature is clear in Kautilya's
instructions, but the extent of protection is significantly different. Whereas Manu thought
the risk of closeness to the king might be contained if one approached the king
respectfully; Kautilya advises that while any containment of the king's fiery nature
achieved through proper respect and decorum is necessary, it is not sufficient. Kautilya's
final words in the chapter for the aspiring anujivin add the element of (atmaraksa) self-
protection:

A wise person must secure first his own protection, at all times
Because service to a king is said to be like a fire in this way: (45, 5.4.16).%
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Having gone too near it, fire may burn a body or part of it;
But a king might destroy one's wife and son, or cause [them] flourish (5.4.17).%

The last line above brings to mind again, the paradox of the fire, and the sun like it; the
king's power and capacities that it gives—to consume in flame or to sustain. The first
line here reveals the typical conceit of the creators of these texts seeking to advise
kings—the wise person is his (or her) own best protection.

True to the text's dedication to success in power relationships and structures
(artha) as we encountered in the previous chapter, Kautilya moves beyond mere
cautionary tales that demonstrate the wariness that advisors might have about incendiary
kings, and gives concrete advice to those aspiring to be close associates at court and to
the successful neophytes.. The next chapter (As 5.5.5) contains myriad instructions to the
those now positioned to such closeness of relationship (and support); ranging from how
to gauge a king's mood and relative satisfaction or dissatisfaction (5.5. 7-8) in one from
his attitude, gestures and facial expressions (5.5.5-9), to how to interpret non-human
signs (such as a crane flying to the left) that augur danger for any courtly advisor (5.5.10-
11). All the instructions are directed with a view to anticipate the king's needs, and to
attend to one's status in one's relationship with the king and his court, and to one's own
protection.

We move beyond such basics of advisors' affect management and self-protection
as implied in these examples of warnings and protections against mercurial kings, into
detailed considerations of who the ideal advisor should be and what he should do. In
terms of summary here, we can see that a courtier's basic comportment is part and parcel

of his success in being chosen for an advisory relationship with the king. The examples
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from Kautilya help us see that an individual's comportment is also instrumental not only
to maintaining it, but also to his self-protection. Behaviors practiced appropriately to
royal culture are also the building blocks to sophistication (Brahmanically construed),
reliability, and truthfulness that we can take forward as we consider other factors with
which persons who would advise kings must deal. For the paradox again, advisors and
advisory texts examined here must manage the dangerous power of kings, in order to

create the basis for and maintain the benefit of the advisor-king relationship.

Advisory Peril: King as Snake

The image of the 'king as a snake' also argues for advisors as mediators of royal
power, as it evokes the lurking dangers in the royal personality and describes a man
easily roused to lethal action, rather than the incendiary and mercurial senses of a king's
paradoxical nature described above.? Indeed, as Patrick Olivelle tells us about images of
snakes in the Paficatantra, snakes are "much feared; there can be no friendship with a
snake, which is double-tongued and double-crossing."** Even so, the snake is among the
principal animal characters in this text. The reason for this is clear, as Olivelle continues:

"The snake hidden in one's own house" "is a common image of danger lurking in the
most unexpected places."® Yet, the fact that this sarpenic metaphor conveys the general
wisdom about rajanya at court suggests that certain dangers are anticipated in kings.
Olivelle does not examine the implications of this lurking danger in the metaphors
at court beyond his argument that the Paficatantra demonstrates "that craft and deception

constitute the major art of government."?® However, if Olivelle had considered the image

of the king as snake in light of the advisor-king relationship, he would likely have seen,
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as | have found that the image of the snake is a key means of conveying the paradoxical
need for and dangers of trust and friendships among kings and advisors. Indeed,
deception would not be so tantamount in the text, if trust and its inverse were not so
instrumental to the making and breaking of friendships between kings and advisors, as
well as to alliances with other kings. With this in mind, the tenuous, unexpected
dimension of royal relationships conveyed by the image of a snake comes into sharper
relief. Consider the following example from Tantra Il: "You may have loved him and
showered him with many a favor...yet a bad man inspires no confidence, because of his
evil disposition, like a snake asleep in one's own bosom" (Paficatantra Il, v. 17).”

This image of "a snake asleep on one's own bosom" occurred in the context of
two rajanya (in animal guise) discussing enmity among allies in the text; but the hazards
presented by enemy kings are not the greatest experienced in the king's court. Family
and friends are also not immune to these risks: The hazards inherent to relationship with
'the king as snake' obtain even for those nearest and dearest to kings—his royal kula, his
suta (confidant and "charioteer™), his wives and closest advisors. Thus, in spite of their
intimacy with the king and the great benefits it can bestow, this intimacy can also be their
greatest peril.

For instance, in a Mahabharata dialogue between the queen (mahisi) Draupadi
and Saulabha (the new wife of Krsna), Draupadi reports that even while she cares for her
five husband-kings, she "warily watches them, as if they were angry poisonous snakes™
(MBh, 3.222.34).® Draupadi knows the danger of the snake that can be in one's home;
yet she is intimate with the greater danger of having a snake, just as a king, lying on her

own breast—no wonder she watches them so warily, though they are her own husbands.
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So, as in Draupadi's example, when kings are likened to poisonous snakes, the metaphor
conveys—and the rhetoric encourages—a self-protective mode of action for advisors and
other intimates of kings to consider.

The intimate nuances cast on royal relationships because of a king's negative
qualities testify that the king imagined as a snake marks a common point of experience
and evaluation of the dangers of royal character. Returning to Paficatantra ideas about
the experience, the commonality of this image as a means of depicting a king's darker
dimension is evident even in the rhetorical tone used by the advising characters in
Paficatantra. For instance, Book One, which is devoted to cultivating dissention,
engages the 'king as snake' image with a telling confidence (Pafic, I, v. 27). When
considered in light of other advising discourse in the rest of this tantra, one is struck by
the text's familiarity with royal flaws in particular and with rajanya milieus, in general.
Indeed, royal flaws—"bad kings"—seem expected (and necessary?), since the creator of
the text fashions the king into a calculated type—just another context for an advisor to
ply his skills (I, v. 18-21, et passim).

In the beginning of this book (Tantra I), a minister aspiring to a closer advisory
relationship with the king—one more important than he already has—Damanaka, is in
conversation with another minister, Karataka, about the relative benefits and losses in
currying the favor of a king (1, v. 6-29).%° Karataka is always the voice of caution,
restraint, and supports only non-duplicitous actions and intentions with respect to making
such relationships with kings. Damanaka, however, is willing to take risks in the face of
the king's nature, and enters for his own benefit. In the exchange of advisor perspectives

that follow, these two ministers discuss the difficult nature of the king and the challenges
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of cultivating relationship and culling its favors from him. Karataka—the advisory voice
of caution—in particular notes the danger of proximity and association with kings.
Karataka cautions through several double entendres designed to convey the risks and
treachery encountered in relationships with kings; likening the king and men typically
around one to the dangers found around mountains (Pafic, I. 28-27).%°

But these dangers (as well as others) in kings are the advisor's warrant. For
instance, while Damanaka agrees with Karataka's assessment of a king's problematic
nature, still he thinks all problems can be surmounted by someone intelligent, by men
with the "right skill" (kusalak khalu manavah) (1, v. 28).3' This is the crux of the advisor
argument—confidently conveyed to the king of the tale, to the r@janya audience and the

"

audience of advising ministers: "...what is the use of a faithful man, if he is without
skill... [or]...of a skillful man if he is ill-deposed? But know, Oh my king, and this is the
truth, I am faithful and I do have the skill!"(1.49)

With his sober view of the treachery of kings, one must wonder at the confidence
with which Damanaka, or any advisor and advising minister for that matter, enters into
relationship with a king. The test of confidence such as his—and the skill at its
foundations—is how well it withstands an angry, potentially venomous king. Indeed,
significant tests like these are considered in the next chapters. For now, we will focus on
the text's presentation of the dangers of kings and royal service from two perspectives—
from a minister in the stance of caution and another minister in the stance of confidence
and cunning—nhere too we note their use of simile of the 'king as snake' in their dialogue.

Still weighing the feasibility of approaching the king to give him advice in the tale,

Karataka sets the tone of caution:
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A king is like a snake—the one has a pile of wealth, the other a pile of coils, the
one a coat of mail, the other a coat of scale; both are ferocious, the paths of both
are crooked as well; the one displays flared nostrils, and the other a flared hood,

the one is tamed by sage words, the other by magic sounds. [Paficatantra, I, v.

271%

The confident Damanaka is nonplussed by the risk, confirming what Karataka has just
said is true. Even so, Damanaka shows a realistic grasp of the danger in his counterpoint:

Even a king a man can serve,

Even poison he can consume;

Even with women he can flirt,

If only he has the right skill. [1, v. 28]%

According to this verse, any danger can be averted or circumvented by the wise advisor,
the man "who possesses the right skill." It also gives a glimpse of the many other prudent
or "right" skills contained in this nitisastra. Such expertise is the lurking partner to kings,
and the basis of this minister's confident approach of the king in the text.

Furthermore, knowledge of a king's tendencies and natures provide the bases to
anticipate the movements of the 'king as snake' figure. As the cunning minister
Damanaka later tells his worried associate—even though the king is engaged in "bad
policy," he will think of a strategy with which to circumvent the king, as he confidently

states:**

Cunning will surely achieve what might alone cannot do;
The crow had the black snake killed, by means of the golden chain (I, v. 60).%°

While the "cunning™ or strategies that advisors might use to redirect a faulty king are
examined in my next chapters, my concern here is the evident message of encouragement
and warning couched in the 'king as snake' metaphor for any advisors that would assume
the role. Just as a snake-handler can calm a poisonous snake with charming words, so

also can rhetorical skill and planning, and varieties of dharmic discourse thwart the
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poisonous strike of a king. In this manner, even a 'king as snake' contributes to the
evaluations of 'kings in need," which are the proving grounds for communities to test their

influence and dharmas at court.

Advising the Warrior King

We have seen how the "king as fire" and the "king as snake" are arguments for
certain kinds of counsel (e.g., rather than arguments for better kings). We turn now to the
king as "waning warrior" as another variety of a king in need of a particular kind of
counsel. In the examples that follow, we will see kings advising each other and the
dynamic challenges of advising r@janya at an intimate level. Since a king's adherence to
ksatriya dharma is both exhibited and admonished in many Brahmanical texts, it may be
surprising to find the warrior-king targeted for a discussion of the darker sides of kings—
especially to be characterized as evidence of 'kings in need' of advisors. As we know, Rg
Vedic hymns appeal to the gods to assure warrior successes, dharma treatises like the
Manava-Dharmasastra direct kings to live and die as ksatriyas in order to preserve
varnasramadharma (the "dharma and stages of life of the varna"), and itihasa like the
Mahabharata—through the guise of a god in the guise of the rajanya Krsna—encourage
the Pandavas to use ksatriya ways and means; lies, tricks and illusions (the overarching
concern of my Chapter Six). To be sure, the warrior-king is not problematic in many
Brahmanical depictions of kings.

Nevertheless, advisors might have been challenged by an exclusively warrior
ethos at court; or were part of debates among warrior-kings about which values and

dharmas make for the best warrior. Thus, some of the itihasa narratives in Mahabharata
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and Ramayana traditions turn a critical eye on rajanya and ksatriya who respond first (or
only) from martial, manipulative, and belligerent royal dharmas. Many scholars have
attempted to account for these critiques. For instance, James Fitzgerald sees the
emergence of "newer dharmas" in the Mahabharata, and also the "embrace” by
Yudhisthira of "ksatradharma against Asoka's ahimsa."*® Thus, the character of
Yudhisthira is an important site for the evaluation of dharmas in the foundational eras of
Mahabharata traditions. Though they characterize him slightly differently, Fitzgerald
and Nick Sutton both consider Yudhisthira's longings for the renunciant life in the
Santiparvan narrative—when overwhelmed by grief and guilt over the war—to be an
ideological response of the Mahabharata's brahmana creators to the dharma propounded
by Asoka Maurya.37

Both scholars see in the depiction of Yudhisthira's struggles—with the killing and
deceiving incumbent on him, and his refusal to rejoice at his victory—some kind of a
Brahmanical critique of the dharma (ostensibly ksazriyadharma) of King Asoka.®
However, it is not necessary to erect the dharmic 'straw-man' of Asoka Maurya in order
to argue that reconsiderations of some kind were occurring over what it meant to live and
act as a rajanya or ksatriya king. Many competing and foreign ideologies of rule
converged over greater Magadha and northern India during the composition of these
texts—such as the Bactrians, the Sakas, and the Kusanas.®® The creators of the
Mahabharata could also have been evaluating and supplanting, in narrative, the ruling
dharmas in light of these challenges to varnasramadharma ideals.

The evaluations of dharma impelled by some rajanya and/or ksatriya courtly

impetus are present in the Ramayana also. Sheldon Pollock considers the dharmic
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perspectives that revolve around Rama—and make him the ultimate dharma-raja in the
Ramayana—as evidence of the emergence of a" new dharma,"” designed to resolve the
unresolvable tensions between "political and spiritual” dharmas. According to Pollock,
Rama's dharmic character resolves the dichotomy between these two spheres.”® Although
| agree with Pollock that Valmiki is working to resolve conflicts of power and dharma in
conceptions of Rama's character, I do not think that the dichotomy is just between the
‘political and spiritual' dharmas. Rather, I think the dichotomy, if there is one, operates
between the particular and the universal and coincidently between the deliberative and
the talismanic modes of dharma, which I discuss in the last chapter.

For my own aims here, it is sufficient to suggest that the ideologies of kings are in
flux in these narratives; which is evident in the dialogues between advisors and kings
about which ideals and dharmas should govern royal actions. The reasons for my
consideration of the warrior and the moniker for the 'king as waning warrior," are the
dissenting views over the praiseworthiness of ksatriya ideals that occur in some
significant advisory moments depicted in the Mahabharata and Ramayana (which |
discuss in later chapters).* | see them as 'waning' since their ideals are depicted in either
of these two narrative modes: first, as subsumed through the defeat of their ideal
representatives (Karna, Duryodhana, and Ravana); and second, as superseded by a
preferable ideology.*

More research is necessary in order to develop any argument about the waning of
ksatriya values. Nevertheless, | provisionally use the 'king as waning warrior' idea in
order to show that ksatriya kings were sometimes conceived as 'kings in need' of advice

or correction because they were behaving exclusively like a ksatriya, not because they
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were acting like kings. 1 established two basic criteria with which to evaluate whether
examples from dharmic narratives were designed to show a 'king in need' of counsel or
correction. First, | ask whether a king was being advised against or chastised for acting
through warrior dharma; and second, | examine whether ksatriya ideals were being
scrutinized for appropriateness to a certain place and time.

An example that meets the first criteria—where a warrior is being chastised for
acting as such—occurs in the Ayodhyakanda of Valmiki's Ramayana, when the news of
Rama's exile is sweeping his family. Resolute in his determination to respect his father's
ill-motivated request, Rama is facing the grief and rage experienced in this mother
Kausalya (Ram, 1, 17.15-33; 18.16-24) and brother, Laksmana (Ram, 1, 18.1-15; 20.1-
14). In spite of the two threatening death without him, Rama affectionately consoles and
reasons with both through his conception of the dharmic nature of his choice (11.18.25-
19.22). The exchanges that occur between Rama and his brother reveal each challenging
the other's understanding of tradition, dharma, and ksatriya masculinity. Like many
narrative depictions of advice, the evaluation of dharma occurs in an intimate family
exchange of counsel between two r@janya. Rama quietly consoles Laksmana between
two significant outbursts; the text narrates that Rama "firmly taught his younger brother
the proper view of things" (11.18.40).%

But how did the text characterize Laksmana's point of view? Or, since this is a
dialogical evaluation of dharmas by the creators of this text—how did each characterize
the wrong thing in each other, though both r@janya? For Laksmana's part, in the heat of

incredulity that his father ordered Rama's exile, he impugned his father's grasp of what is
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dharmic (11.18.6 & 20.8-9) as well as his mastery of himself (11.18.3). | present his words
at length, to impart the feel of Laksmana's view:

Before anyone learns of this matter, let me help you seize control of the
government. With me at your side, bow in hand to protect you, who could prevail
against you, Raghava, when you take your stand like Death itself? With my sharp
arrows, bull among men, I will empty Ayodhya of men if it stands in opposition.

| will slaughter everyone who sides with Bharata or champions his cause.
Leniency always ends in defeat. Now that the king has provoked our implacable
enmity, yours and mine, chastiser of foes, what power can he summon to bestow
sovereignty on Bharata?...1 will drive your [now talking to the Queen] sorrow
away with all the power of the rising sun that drives away the dark! Let the Queen
behold my power! Let Raghava behold it! (11, 18.8-12; 18.15)*

Laksmana points to his power (...pasyatu me viryam!), vows destruction to any
opposition from within Ayodhya, remonstrates their mutual provocation to hostility as
surety of their success, and begs Rama: "Let me help take command"(sardham
atmastham kuru sasanams) of the kingdom (18.8). With another warrior, this ksatriya
paean would evoke his wrath to action and unity in mutual “enmity."*

But Rama does not endorse the direction of belligerence; rather, marking his
words with affection to make sure that his ksatriya brother can listen to him, he
challenges:

I well know...the profound affection you bear me. But you fail to understand the

real meaning of truth and self-restraint. [Dharma] is paramount in the world and

on [dharma] is truth founded. This command of Father's is based on [dharma]
and absolute (8.32-33)...So give up this ignoble notion that is based on the code
of the Kshatriya; be of like mind with me and base your actions on [dharma], not
violence.*°

This is a direct critique of warrior dharma. Rama does not accuse him of failing to

understand his own ksatriya dharma, but of not apprehending his more generalized

dharma that is the foundation of "truth" (satasya) and “self-restraint™ (samasya).
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Rama's critique of the dharma of warriors, ksatradharma, is notable. Laksmana's
suggestion to take the kingdom by force and defend Rama's right to the throne is not
unusual for a king. As Pollock has pointed out, it was too usual for accessions to thrones
to involve fratricide and parricide.*” But Valmiki and the community around the text
move narratively to subvert these tendencies.*® The subversion comes through the
reproving words of Rama, a ksatriya himself, declaring that action through this warrior
dharma is "ignoble," anaryam, since it would use violence (taiksnyam). 1t is important to
note that the critique is not of any use of violence, but of violence against the truth of his
father's word—and the dharma it implies in Rama's eyes—and royal family.

On the other hand, the problem in Laksmana's view is this dharma Rama is
espousing to him. He thinks Rama is misperceiving dharma in his father's command, as
well as being naive for a ksatriya by not questioning his father's motives: "Don't you
know my righteous [dharmic] brother, that there are cunning people who wear the guise
of righteousness [dharma]?" (20.8)*° Indeed, as master of the sastra of his day, how
could Rama not be suspicious? Laksmana's insinuations about his father's sense of
dharma are provocative: accusing his father as operating under the "guise of dharma”
(dharm' opadhah), as being like "cunning” or "smooth-talking people” (slaksna). His
rhetorical choices are telling of royal strategies of deceit because they echo
recommendations of Arthasastra, wherein various agents of kings use the ruse (upadhah)
of dharmas and devas to bolster royal power—such are the ways of ksatradharma.

Laksmana's next statement cuts more directly at Rama's perception of dharma;
with brotherly spite he states, "I despise that [dharma]...which has so altered your

thinking, about which you are so deluded"” (20.9).>° There seems no resolution in the
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warrior-kings' positions here: Laksmana not understanding that ksatradharma needs to
be based in "truth and restraint," which are based in Rama's notion of dharma; Rama's
dharma, preventing him from seeing the guise of dharma before him in Laksmana's eyes.
At the juncture of their charges against one another's perception of dharma is a parting of
the ways of warriors.

Rajanya brothers may conflict over ideas of dharma in moments of advice, but so
also do father and son, further complicating the task of advising among kings: As such,
the following example demonstrates the challenge of advising a most beloved son in his
capacity as warrior-king. The ksatriya prince Duryodhana is resolute in his ideas of
ksatriya dharma, which his father Dhrtarastra nobly contests in Sabhaparvan, 2.50.10-28.
> Duryodhana is worth quoting at length as he explains his state of mind and actions this
way, a ringing ksatriya manifesto:

Brhaspati has said, ‘the conduct of a king is different than the conduct of the

world!" Therefore, the king should endeavor always thinking of his own interests

alone (2.50.14).°* The path is directed toward the victory of the warrior, Great

King; whether dharmic or adharmic, it is to be his own way, Bull of the Bharatas!

(2.50.15)°° Dissatisfaction is the root of success; therefore, | want to want this

[dissatisfaction]!>* The one who endeavors to reach the pinnacle, he, king, is the

ultimate leader. (2.50.18) Should not one strive for that which one knows one is

to possess, even while already powerful or rich? Other [kings] take away what
has been attained previously—because they know that this is the dharma of a king

(2.50.19).%® The earth devours these two, like a snake devours creatures living in

holes; the king who does not compete with rivals and the brahmana who does not

roam (2.50.21).>"
Duryodhana quotes the preceptor of the gods, to substantiate his position, his aggressions
and his dedication to his own path of expansionary rule. There is a timeless nature to
Duryodhana'’s appeal: Is this not the nature of ambition? The man who has striven for

and attained everything, at the cost of many? Is it not his nature to want this and more, as

one who is ambitious? Duryodhana exemplifies the aims of ra@janya and ksatriya urgings
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for power, which had long been accepted (if his dharma is indeed coterminous with
ksatriya dharma).

Against prince Duryodhana's view, his father counsels a narrowing and
redefinition of this svadharma; affectionate counsel designed to attenuate Duryodhana's
drive to acquisition and expansionary success:

Be content with what you have; stay with your own Law [svadharmasthah]—that

way lies happiness. An unconcern for the riches of others, a constant enterprise in

one's own tasks; an effort to protect one's own: that defines ownership. [...]

Giving riches at the altar, enjoying the joys you want, and playing healthily with

the women; Be at peace, Bull of Bharatas!" (2:50.6-7)

Dhrtarastra is sounding out ideas of warrior restraint that intersect with Rama's iterations
of dharma in the Ramayana example above. Here, the father counsels his son to bring
his royal aims within the ambit of his own kingdom that is also his family, "an effort to
protect one's own..." We know that he does not meet with success.

So the Mahabharata's sense of what happens when dharmas are brought into
dialogue with each other ends with an intransigent king ignoring loving advice. | think
Duryodhana'’s belligerent opposition to the suggestion of any dharma but that of a warrior
puts Duryodhana at the fault-line of dharmic changes. His sentiments certainly echo
Laksmana's above. What can we take away from these arguments between warriors as
they deliberate ideas of dharma in the guise of brotherly or fatherly advice? Pollock has
suggested that the values that drive warriors like Laksmana are being attenuated with the
changes and expansions in ruling contexts, which meet narrative resolution in Valmiki's
depiction of Rama's dharma. In comparison, | would add that advisory arguments

between king Duryodhana and his rajanya advisors reflect changes in ideas of rule as

well; however, without the resolution, since Duryodhana and others see a narrative
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resolution only in heaven. Mahabharata traditions let conflicting dharmas stand for
observing advisors to evaluate. And while Fitzgerald may imagine an accommodation of
Asoka's dharma in the attenuating impulses of conflicting dharmas such as those
discussed above, if we leave the textual arguments around dharma to speak for
themselves, we see changes in ideas about how dharmas should be enacted in these texts,
but no resolution to one conception of dharma.

Considering dialogues among advisors and kings where we observe them
debating, struggling with themselves, | think the emphasis is on the process of deciding.
Advisors and kings are positioning to decide just which ideals and dharmas they should
use. Thus, if royal ideologies are in flux, and I think they are, it is more instructive to
look, rather, to how the characters use ideals of action. If we put the focus on the
advising relationship, the texts point us to the dynamics that make or break how advisors
and kings direct their actions. In light of this point, let us briefly reconsider Dhrtarastra's
attempts above to advise his son. This fatherly advice directs his son to ideas about
action that preserve family and realm. Duryodhana wants to compete for lands of realm
at all costs. The exchange of counsel here shows that the aims of idealized action are
being scrutinized as well. As if to presage the question Yudhisthira asks—'How do | rule
with the results of this tragic war?'—too late: How well do advice and the royal action
that ideally follows on it serve a kingdom's flourishing? The questions in the texts
remain for advisors to consider. Kingdoms might require new warrior kinds of impetus
and aims—those that unify and solidify a realm—where formerly ksatriya values could
be concerned, however recklessly, with all the virya and power attendant on extending a

realm.
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Advising the King under the Sway of Emotion

Here we turn to a more general problem of kings that in some ways intersects
with the previously examined cases of 'kings in need." However, this problem is more
widespread and endemic to the problems kings encounter that necessitate ongoing
relations of counsel. In both Buddhist and Brahmanical traditions, emotions appear to be
nearly intractable deterrents to self-perfection, leading beings into confusion and varieties
of delusion. According to the texts considered in this study, emotions confound a king's
ability to see clearly, impairing his ability to assess the best course of action. Each
tradition's conception of what motivates adharmic intentions, deliberations, and actions
are tied in some way to being confounded by some emotional experience and ignorance.
Thus, it is no surprise to see the ubiquitous variable of the emotions (or the senses, which
are related) depicted with especially destructive consequences, when they are experience
by men of power, like kings. A full survey of these representations is beyond this scope
of this chapter; but a few examples will suffice to demonstrate the problem of a king held
in sway by his emotions, and how that confirms both the king's need for advisors and
counsel and the challenge of advising him when he is held by his emotions in these ways.

The Arthasastra of Kautilya presents a good example from which to start.
Arthasastra 1.6.1-12 contains a discussion of the "victory over [or conquering of] the
senses that leads to discipline and knowledge,"” which is a victory evident in "one whose
way of acting is free from impulsiveness, wanton conceit, self-serving pride, greed,
wrath, and desire”(As, 1.6.1). *® These are considered the six enemies (satri) of good
conduct, negative emotional states inimical to the success of kings. Evidently, these six

are really trajectories that spring from the six sense objects because in the beginning of
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the section (1.6.2) the text indicates that "victory over the senses" is analogous to "being
undistracted" (a|vipratipattih) by smell, taste, form, tactile experience, and sound.
Moreover, at the end of the discussion, the community around the text asserts that other
kings perished along with kin and kingdom for their failures to throw off the six enemies,
because they could not control their senses (1.6.11), while kings that controlled their
sense faculties conquered these six enemies (1.6.12).>°

Many genres share these conceptions about the control and abandonment of the
senses and their objects, each with their own ideas about the means of controlling them.
In the Arthasastra, the sastra itself is suggested as the means for a king to be victorious
over the senses: "Indeed, victory over the senses is possible to the one favorable to this
sastra” (1.6.3).%2 And, while a king who is over-assured of his power might be inclined to
imagine himself immune to the ill-effects of being held sway to emotion, the text quickly
dispels any such illusion: For, even kings who control the "four-ends of the earth”
(caturanto 'pi...) perish who do not control their senses (1.6.4).*

Using examples primarily from Ramayana and Mahabharata traditions, the
Arthasastra takes the audience through the six enemies in kind.®> Cautionary examples
illustrate the argument that kings should control their senses and the attendant emotional
trajectories, or suffer the suggested consequences.®® Emotion is stressed as the catalyst of
bad behavior by means of the ablatives that mark each member in the list of errant kings.
For instance, out of desire (kamat)—and his subsequent obsession, abhimanyamanas—
for a brahmana's daughter, king Dandakaya was destroyed along with his relatives the
realm he was to protect (As, 1.6.5).°* The text stresses the king's failure in his duty to

protect his kingdom by the use of rasgram, "that which is protected"” to denote his realm,
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instead of ra@jyam (which has been used in other examples in the text). At the same time,
it emphasizes that this failure occurs from the king's misdirected desire.

The list continues through the six enemy emotions, giving the improper action
that arises from each: "On account of wrath" (kopat) two kings unleashed violence
against brahmanas, one specifically against the Bhrgu gotra (1.6.6); "on account of
avarice" (lobhat), King Aila (lla) stole from priests and other varznas (1.6.7).%° On
account of unbounded or wounded pride” (manat), Ravana and Duryodhana were
provoked to destructive actions, Ravana by not returning Sita to Rama, and Duryodhana
in refusing to cede a portion of a kingdom to his rival (1.6.8).

Because of the particular kind of pride that might arise in royal contexts, both
rajanya and ksatriya, the choice of mana is a compelling and rich way to denote the
emotion that provokes Ravana and Duryodhana into destructive action.?® Kangle
translates it as "arrogance,” which is accurate, but obfuscating. Rather, manais a
particular kind of arrogance typical of a ruler's concern with reputation or "glory"
(yasah).” However, in the case of these two kings, each expressed a variety of
unbounded and misplaced pride (mana) that exceeded even that which is typical of kings;
and perhaps because of the excess and misperception, neither would take correction.®

It is notable that these errors do not seem as important as the establishment of
their remedy—the ministerial and advisory apparatus of the treatise. In other words, the
abbreviated discussion of the royal flaws compared to the detailed discussion of the
advisors and ministers that follows on this, shows that the king's tendencies are
manageable ones. The Arthasastra itself provides the very structure with which to

manage the king; royal education and association with elders and other gifted men. It
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functions as a system of associations directed at bringing a king back to himself—a king
with his senses under control.®®

The royal examples of emotionally unsteady kings provided in the counsel of
Arthasastra have their parallels in narrative sources, where one can follow the trajectories
of emotion warned of in the Arthasastra into narrative life. Ramayana traditions
characterize kings losing themselves to intense emotions frequently. Laksmana degrades
his father's name for his subjection to his passions; a denigration Laksmana must think
his father deserves for acquiescing to Kaikeyi's demand for her son's succession over
Rama (I1, 18.3), as evidenced in Laksmana's disparaging words: "The king is perverse,
old, and debauched by pleasures. What would he not say under pressure, mad with
passion as he is?""® Such a question, | think, can lead the royal audience (ksatriva and
their advisors) to wonder at their own passions; or to sympathize or commiserate with the
king's problem, and an advisor's challenge to mitigate them.”

An example of the havoc that can follow royal anger occurs in the Aranyakanda,
when Laksmana, acting in an advisory role, calms Rama's emotions. This occurs when
Rama returns with his brother Laksmana from chasing the illusory deer and learns that
Sita has been kidnapped by the ‘demon’ king Ravana. Rama's grief and frustration slowly
builds into a raging tirade where he declares in excruciating detail how he will annihilate
the triple worlds, the universe and all beings within them (including devas (gods), yaksas
(capricious beings), and raksasas (demons) (Ramayana, 3.64). | examine the means of
his approach later in this project, for now it is sufficient to point out that it takes his

brother Laksmana to soothe his rage, to calm and remind Rama of his own nature, of
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Rama's duty as a gentle king, of Rama's function as a refuge to beings, not a destroyer of
them.

At a later point, | analyze this moment—between Rama and Laksmana, and others
like it in later chapters—where a close advisor (in this case, beloved kin) brings a king
back to himself. There are many examples of kings under the sway of emotion, what is
important here is to point out that kings' affective responses are part of the dharmic
evaluation of them. As we will see in Chapter Six and Seven, the emotional worlds of
kings were an important point of influence used by advisors. Though it often is the
responsibility of advisors and ministers to move kings away from such responses, there
were some circumstances where inciting a king to feel something was the best strategy.

Even so, the text is careful in its rhetoric to show that while Rama out of grief and
anger may turn to what its creators consider to be adharmic attitudes, he does so because
he forgets himself.”® This kind of forgetting gives particular poignancy to the problem of
emotion—emotion makes him forget that he must control emotion; Rama forgets, briefly
since he is the dharmic king, that his nature as king is to bear pain and grief. However,
going forward, as we shall see, not all kings are able to bear the pain and grief of rule, or
of competition, or of the sublimating effects of imperial unifications. This makes
creating a relationship of reliance on good advisors and intimate associates, with the

proper view of things all the more important.

Buddhist Ideals of the King in Need

The particulars of ksatriya values and belligerence resonate with the Buddhist
textual communities selected below. As such he serves as a good transition to

considerations of Buddhist textual communities who are also working to resolve dharmic
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conflicts, of a different kind—non-Buddhist dharmas. The idealized king, who lives and
governs according to Buddha-dharma, is the primary dharmic model across various Indic
Nikayas. Even so, the adharmic ksatriya (khattiya in Pali) or warrior king occurs
frequently in Buddhist discourses, where the adharmic king becomes another site for an
advisor's evaluation of the success of a dharmic tradition. Depictions of an adharmic or
otherwise misinformed King point to sangha apprehensions about the bases of royal
power.

The two texts in the examples below (one Pali, and one Sanskrit) show how the
communities around these texts imagined the causes of adharma in kings. These causes
of adharma in kings were imagined as both royal inclination toward non-salvific activity,
or misguided orientations to systems of religious knowledge and action that are not
Buddha-dharma, or both. Thus, the "king in need" here is not in need because of his own
adharmic behavior alone, arising from uncontrolled senses; rather he is in need because
he is aligned to religious traditions of practice that uphold the use of sense experiences,
and which laud aggression, and employ royal tricks and strategies, directed at
unwholesome ends. In other words, the king is in need because of ksatriya and
Brahmanical ritual directed at power for its own sake (these Buddhist communities'
understanding of nit).

While clearly arguing for the superiority of Buddha-dharma, these examples do
give a glimpse of the royal culture that these Buddhist authors sought to transform. This
culture is discernible below, in the attitude that a Kosalan king exhibits about his royal
skills, and a wandering sage's criticism of the expedient technologies of rule designed to

attain royal aims. Exhibiting parallel anxieties about the exercise of ksatriya dharma in
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the Ramayana example above, these Buddhist examples also engage the perceived
strengths and limitations associated with rulers who live by a ksatriya ethos, and also
argue in their own way for the needs that such kings have for counsel. The instruction
directed at kings here shows that royal actions construed through the rituals and methods
of niti—rather than dharma,; particularly, Buddha-dharma—Ilead to adharmic conduct,
certainly. But more encompassing than this, ritualized actions and niti do not address
these Buddhist texts' assessment of a king's true need for a reliance on Buddha-dharma,
that is, the king needs new reasons for acting, which will result in new kinds of action.
These texts argue that such transformation of a king can only occur through the

appropriate guidance of an advisor who can lead the king to such a transformation.

Advising the King with Misconstrued Aims

The first example of an adharmic king in need of advice conveys the typical
trajectories of action associated with "consecrated kings" (khattiyanam
muddhavasittanam). In the course of a discourse conveying the inevitability of aging and
death (Pabbatupamam Sutta, Samyutta Nikaya, (SN) 111.25),” this Pali sutta reveals a
king in need because he lives like any raja, a consecrated khattiya king would”*—through
his senses and actions aimed at garnering power.” King Pasenadi of Kosala approaches
Sakyamuni when he has just come from the activities incumbent on a king:

Venerable sir, | am here just now, having done energetically, the things that kings

ought to do—taking possession of a great expanse of the earth for its inhabited

areas, ascertaining the conduct of established subjects, assessing the condition of

the realm, exhilarated with the ambition and the enjoyment of it; these are the
duties of warriors consecrated for rule.’®
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King Pasenadi proclaims that he has done what is necessary for him to do, in sum—to
protect what he has already attained and to expand what he has already got. In addition,
the text is generalizing here about the lives of kings; that all kings might endeavor this
way. These views are evident in the statements: "having done...the things that kings
ought to do" and "these are the duties of warriors consecrated for rule.” These
consecration statements proceed through the sutta; each repetition places royal actions in
relationship to their proper royal referent and context, and frames them for analysis.

The sutta also rhetorically frames the manner in which kings perform such duties.
Pasenadi reports he has carried out his actions—"in the exhilaration of ambition and
enjoyment of it," kamagedhapariyutthitanam (Pali). Evidently, royal dedication and zeal
carry particular weight, since the king's declaration is part of the text's descriptive refrain
about the king-in-action (repeated five times). This repetition suggests the text's
conception of warrior-king's zealousness and drive in pursuing his aims. Notably, the
manner with which the king engages in his duties is not evaluated in the buddha-vacanas
that follow in the rest of the sutta—because zeal is to be desired in kings.

This depiction of Pasenadi's ambitious manner and the attitude about action it
implies are similar to ksatriya dharmas as Duryodhana demonstrated them above. Recall
for a moment his ksatriya rajanya rationale—of wanting the intensity and scope of his
ambitions. Duryodhana lauds experiencing dissatisfaction (Skt: asamtosam) not as some
truth to realize and surmount; but as "the root of success™ that induces the constant
striving necessary to make him the "ultimate leader" (MBh, 2.50.18).”" Ksatriya kings
such as Duryodhana—and arguably here, Pasenadi—count on the results that come from

cultivating the ambitious drive for power and increase, the success of which, in turns,
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increases royal vigor, motivates further royal actions, and engenders material success—a
dynamic mode of attending to artha. Furthermore, kings anticipate similar aggressive
attempts against their power from contending rivals. Of the many activities that would
help him assess the condition of his realm, Pasenadi could also forestall threats from rival
kings, thieves, and other threats to order. So, the dynamism of artha that is sourced in
ambition is also driven by fear of its opposite. Therefore, the threat of an-artha is part of
the context for royal action and a typical warrant for ksatriya dharma.

The sutta is not critical of this resonant picture of rajanya zeal for increasing
power and realm, nor of the king's actions. Rather, with Buddha Sakyamuni acting as the
ultimate advisor, what is being evaluated are the ideas about action that inhere in the
king's self-description as a "consecrated khattiya"—for they are rooted in doctrines
external to the sarngha, and shape the king's actions and attitudes about them. So, in the
face of his khattiya confidence, with Buddha Sakyamuni as advising interlocutor, the
king is asked to consider a hypothetical scenario involving news from around his realm.
In so doing, the narrative tacitly moves the king's attention to consider why he acts, that
is, to consider the drive behind his explicit royal aims. The Buddhist community that
created this text locates the threat against king and kingdom in the driving force of his
actions.

What the king does not yet perceive is the true threat that should be the driving
warrant for his actions—a threat more perilous and imminent than royal expansionary
drives from other kings. This is a hypothetical scenario the king would not otherwise
have considered and which requires entirely different actions—the inevitability of "aging

and death™ (Pali: jaramarana), conveyed in a simile of a mountain. Given the drive to
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surmount all challenges that is seen as inherent in warrior kings, it would take more than
the threat of another king to change the basis of royal action, especially since ambitious
kings are by definition confident of success. For a change to occur in the basis for a
king's actions—or a change in context for action—what is required is something as
unassailable as a mountain, yet that bears all the urgency of the threat of a rival king.

Faced with the challenge of changing the mind of a warrior king confident of
success, the text must make a sophisticated rhetorical appeal, not only to how such a king
might experience the onslaught of a formidable rival king, but also to make use of the
advising structures he would likely already know that were designed to apprise him of
such threats. The text reveals that its creators were aware that kings need to rely on men
who are "trustworthy and reliable” (saddhayiko paccayiko) who observe the realm's
activity and report it to the king. Stressed by means of repetition of the identical report
from each of the four cardinal directions, in the sutta scenario four such trustworthy men
come bearing news of having seen a great mountain, like a dense, dark cloud (Pali:
pabbatam abbhasamam) on its way crushing all beings in its path (sabbe pane
nippothento agacchati).

This is a compelling use of khattiya experience in this simile: The mountain and
cloud invoke images of dark clouds of dust, animal and power that would come pressing
relentlessly forward from a rival king's army; credible indices to threat. The reports that
come to him are also plausible: Each man coming exclaims the king should do what he
thinks it is necessary to do with the report (yam te maharaja karanivam tam karohi).”
Using their ideas of the structures of rule, the community around this sutta recasts the

nature of the threat. Shifting the royal mundane to the fantastic, the typical threats that
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might come from the four directions toward a king's world—other kings—are transferred
to the inevitability of aging and death that comes as inexorably as the simile's
encroaching mountains. This is a fantastic prediction in the face of khattiya power
attuned to threats from the outside. Aging and death are the true threats against the king,
the consciousness of which should inform all actions that he takes.

Through a persuasive appeal to this metaphysical reality, the Buddha as advisor
creates a change in the king's assessment of the nature of the world, which in turn
eventuates in his reorientation to actions, and the subsequent change in the kinds of royal
action in which he engages. As the sutta tells us, "what else is there to do other than wish
to make merit, by wanting to do good, by living in quietude in accordance with the
dhamma.""®

Once the king demonstrates his understanding of the true context from which he
should act—aware that aging and death are closing in on him, as with everyone else—he
then reviews the apparatus of rule for its efficacy. His manner remains the same, which
is communicated by a repetition of his formula of action as a ‘consecrated king' against
each royal power used in war. That is, he acts as a typical raja by "taking possession of a
great expanse of the earth for its inhabited areas, ascertaining the conduct of established
subjects, assessing the condition of the realm, exhilarated with the ambition and the
enjoyment of it." What changes are the actions that attend this new context: The text
replaces "the things that kings ought to do" (rajakaraniyani santi) with the various
"battles” (yuddhani) in which the community understands kings to engage: "battles” by
means of elephants, cavalry, chariots, foot soldiers. % As the king brings these powers

into dialogue with his new conception of reality, he declares of each that "these involve



215

neither the [correct] scope, nor the [correct path] of action when aging and death are
closing in."®"

The repeated formula—"consecrated king"—placed adjacently to a statement
about its newly found impotency in the face of the new terms of action achieves two
things. First, it brings the limitations of Brahmanical ritual consecration into view. The
argument of the text to any kings listening is that even this ritual of power—that
empowers ksatriya and rajanya to act as kings and to bear the success of kingship—
cannot save one from death. Second, whatever power the king might attain through the
typical ways of war (elephants, chariots, infantry, cavalry, counselors and treasury) are
not the means to save himself and his kingdom.

The text places great emphasis on two great powers at a king's disposal—his royal
cadre of advisors and the royal treasury. The structured repetition that occurred in these
revaluations of the king's typical powers ceases around the evaluation of the structures of
rule that reside in the king's royal house or court (rajakule).

So indeed, venerable sir, there are in this royal court great ministers, advisors who

when enemies encroach are able to break them through their counsel. Even so,

venerable sir, there is no path, there is no room for these wars of counsel, when
aging and death are encroaching.®
The text and the king are aware that mantra—words or articulations, charmed and
otherwise, of counsel—are used as weapons in battles or war, just as other royal
implements. As Pasenadi states, with his former understanding of the nature of his
enemies, he trusted that they could be broken through the strategic counsels (manta-
yuddha; lit., "battle through counsel") of his great ministers (mahamazrta), who are his

advisors (mantino). The king's new understanding of reality enables him to see that

counsel through the members of his home court are also the wrong course of action,
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given the circumstances.®® Continuing the rhetorical structure reserved for the powers
resident in the king's household in the next discursive step, the king observes that the
domination typically gained through the depth of his treasury (dhanayuddhanam) meets
the same fate.®

The text suggests that the advisors and the treasury were seen as the last basis of
power (or last barrier of protection?) around the king. Yet, even these primary means
ksatriya use to defeat formidable enemies are no match for the new, real threat brought
home by the Buddhist community around this sutta.® Given this reality, the king is to
direct his zeal to the only action tenable in the eyes of the Buddhist community around
this text—and now to King Pasenadi with his change in perception—good conduct

directed at merit-making through walking in the Buddha-dharma.

Advising the King Allied to False Doctrines

In a manner more explicit than the Pali sutta example above, the Mahabodhi-
Jataka No. 23 of the Jatakamala (JaMa) also problematizes a king' reliance on niti or
artha. Yet they focus on their capacity to misinform royal action.® For instance, the
Mahabodhi-Jataka tackles the systems of niti or artha and other warrior-based
knowledge (ksatra-vidyas) as they might be applied or mis-applied. The object is to
challenge the bases of royal conduct (e.g., a dharma other than theirs), not only royal
conduct. The image of the king's conduct functions as a site for evaluating dharmic
systems. Thus, the ultimate advising relationship is the Buddha, or the Buddha-dharma.

Notably, in the Mahabodhi-Jataka, the king of the story is not aware that he is in

need. How could he be when, in the story he is surrounded by many kinds of ministers
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who advise him, supposedly keeping him aware? The problem is that this is a king in
relationship with the wrong advisors and his ignorance of his peril on account of it. Thus,
he needs not just a different advisor, but a radically different understanding of himself
and his needs. Here, the advisor is a renunciant named Mahabodhi—the bodhisattva who
becomes Sakyamuni Buddha in one of his lives as a parivrgjaka, a wandering renunciant.
Mahabodhi daily engages in conversations with the king about things dharmic
(dharmyabhik kathabhif); these conversations kindly uplift (anujagraha) the king,
moving him toward following the better path.®” The king reciprocates with honors and
service to the needs of Mahabodhi, "like a student does a teacher."®® The closeness of the
relationship causes consternation among the king's other advising ministers, who
undermine their bond by raising suspicion about Mahabodhi through slander and similar
means (JaMa, 23.4), an important means of influence I discuss later in Chapter Six. The
king, seduced by the court's whisperings, becomes less consistent with his hospitality and
affection (23.5).%° As a result, Mahabodhi resolves to leave, since the king has become
deceptive toward other members of his court and thus is no longer receptive to the
dharma (23.7).*° Nevertheless, he does not leave before revealing his insight into the
perfidy of the king and his court (23.8-9).°* Mahabodhi's retreat leaves a vacuum, which
allows the ministers—hoping to fill it—to inveigle the king with their respective views of
reality (23.16-21).% These different views would be experienced as conflicting ways of
seeing the world that could lead to inaction on the king's part, but these views are also
leading the king to the brink of falling into error. With the king still unawares of his
predicament, Mahabodhi returns to save the king. The Bodhisattva, Mahabodhi, then

uses his illusion-making activity and discourse to refute the argument of each minister.
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In many ways, this is a typical trajectory for a king's encounter with Sakyamuni as
a bodhisattva. A king, ignorant of reality (leading to action of myriad kinds with varying
degrees of misconduct), is made aware of reality in a dramatic manner (through artful
discourse and sometimes through the use of some device), the impact of which leads to
the creation of some kind of relationship to the buddha-dharma-sarigha.”® However,
there is also a way in which it is not typical; because when the king enters the story he is
not portrayed as being adharmic in terms of his behavior towards others. Thus, it is more
the case that the text depicts a 'dharma-less' king's encounter with the Bodhisattva, not
necessarily a king who acts contrary to dharma.

The privation of dharma becomes clear the moment the king is introduced in the
story, and occurs again when Mahabodhi quits the king's company. In between, we learn
neither the king's name nor his realm; only that he has heard of the Bodhisattva and seeks
relationship with him because of his reputation (JaMa, 23.142, line 1).** Even so, the
text is careful to show this king's acquaintance with custom, since he gives proper respect
(satkaram), as is a parivrajaka's due, and a rest-house and grove, which is a bodhisattva's
due.®® Indeed, the king is at his best when in relationship with Mahabodhi. However,
this relationship wanes in spite of the king's daily conversations about dharma with the
Bodhisattva. Sharing assumptions about kings with the Paficatantra and Arthasastra
above, the text shows the ephemeral nature of good relations with kings, since his
affection for Mahabodhi does not last. To preserve what affection they still held for each
other (23.16), Mahabodhi set out from the king's realm, leaving the king again without
dharma.® Here again the ministers around the king are a form of false advice-giving who

get in the way of the real advice and real counsel the king needs.
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Many forces contributed to the demise of the king-bodhisattva relationship in this
text: conniving ministers, royal distrust, misplaced trust, mercurial emotions of the king,
and the king's duplicity. These inter-subjective factors are characteristic of most advisor-
king relationships; they also intersect with some of the darker aspects of kings discussed
in the Brahmanical sections above.

Such watchfulness implies the associated states of suspicion and distrust; these
are the very weakness that the king's ministers (acting as advisors here) use against the
bodhisattva, Mahabodhi.®” Indeed, the authors of the text understood that internal
dangers could be cloaked in the typical external threats to royal court culture—foreign
powers and foreign ideas about the workings of the world (JaMa, 23.143, In.16-25). The
text shows advisors raising the specter of spies from rival kings; playing on the risk
implicit in every bestowal of trust to an outsider: "you should not put your trust in this
wandering Bodhi."(In. 18).*® The ministers insinuate that the Bodhisattva knew too much
of the sciences of rule and the envoys too well, not to be a spy (23.143, In. 21-25).%
Effectively tapping into any king's reserve of distrust and concern to protect his power,
they put the Bodhisattva Mahabodhi into the role of secret agent; an insidious threat to
kings across genres.'%

In addition to questioning his loyalty, the advisors target the bodhisattva's
dharma. The reason, according to the text, is that the ministers “resented the king's
attachment to [dharma]"” (23.143, In. 16).®* In order to undermine this attachment, they
pit ksatriya ethos and two common cultural paths of action against the dharma of
Mahabodbhi, suggesting his ideas are "at odds with the pursuit of profit and pleasure

(artha and kama)...and the role of a king" (23.143,In. 22).% This is a gesture to the
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trivarga system of action (artha, kama, dharma) adhered to by aryas across the varnas.
But other paths of action are converging at this point in the narrative as well: the trivarga
system, the overarching aims of royal sastras, and the dharma of Mahabodhi. Inside the
text, the ministers sow seeds of uncertainty about the person and teachings of Mahabodhi.

The ease with which the king begins to turn away from Mahabodhi signals some
understanding of the mercurial nature of kings. The text attributes his turn to the
advisors' emotional manipulations of the king, if not his vanity: "...a large number of
people constantly urged the king to break with the bodhisattva, as though it were for his
own good. And the effect was that his unbounded respect and affection shrank. He
grew suspicious, and his attitude changed" (23.144.In. 1-2)."% By attending to the king's
loss of confidence, love, and respect and his ready hospitality for the bodhisattva
Mahabodhi, the text works to center competing ideologies in the fears and fickle
affections of a king.

However, the perfidious emotions of the king are just a symptom of a greater
problem—the values by which he lives. Thus, through Buddhist eyes the more
significant weakness of kings is their attraction to other dharmas. The Mahabodhi-
Jataka evaluates the competing views held by the different advisors in the king's court.
These are the targets of the remainder of the discourse of the bodhisattva Mahabodhi.
The jataka calls these competing ideologies the drsti-krta.'*

The most general sense of "views" is helpful in reading this text, since it is
targeting extra-Buddhist views, not intra-Buddhist views (the prevailing concern of
studies of them). A "view" (drsti) functions as an organizing perspective in this sense,

which one can use as a guide for the course of one's life; and yet by the same course can
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lead one to conflict and pain, personal demerit and harm (papam and vyasanam) and can
obfuscate the way to happiness and awakening. *®°
Many non-Buddhist drsti are challenged in this jaraka, but we learn a great deal
about particular drsti through the bodhisattva's description of Arthasastra: "... the
methods prescribed by the Arthasastra...approves any act, good or bad, that is to one's
advantage..."'° Mahabodhi is chastising the one who adheres to this view [a minister]
who had been trying to seduce his king to such expedients.
[54] Now if this is a fine example of prudence according to your system, what sort
of an aberration must it call imprudence? Oh! the effrontery of those who despise
people so much that they cite treatises to preach error!"*%’
After showing the incongruence of each minister's actions in relation to his particular
ordering principle, he asks the king to consider:
How could anyone who accepts the doctrine of an ordered universe commit a
crime that neither the advocate of spontaneous creation, nor the determinist, nor
the materialist, nor the adept in political science would do even for a brief
glimmer of fame? [58] True or false, it is one's outlook that determines the way
one chooses to behave, your excellency, for by choosing to do this or that
according to what one believes, one illustrates one's belief by what one says or
does. [59] For this reason one should act upon a good doctrine and give up a bad
one that only showers one with misfortunes. By consorting with good people and
keeping one's distance from the bad, one can achieve this.'®
In this case, the Buddha-dharma in this tale saves the king from "the error of false
doctrines and set him and his court on the right road."*%°
It is only after all competing doctrines are dismissed, that the text's conception of
a behaviorally adharmic king comes into view. In the final moments of the tale (JaMa,
23. 67-70), Mahabodhi closes with a discourse about life without dharma. Such a king is

malefic because he does not exact justice or protect subjects; he harms brahmanas and

sramanas or his subjects; dishonors his army, and fails to protect merchants, and the
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like."® As this example suggests, a king could be aligned to other technologies of rule—
rajasastra, as the text describes them, the ways of rizi and artha, devoted to his own aims
and interests (or manipulated by the interests of his advisors, the implicit danger to kings
who rely on advisors). Thus, the 'king in need' through Buddhist eyes is the one who
follows rajasastra. His reliance on rajasastra and not on Buddha-dharma threatens his

and his subjects' happiness and life to come.

Summary Remarks

Though scholars have painstakingly examined the varieties of the skillful and
dharmic king and their relationships to brahmana and sramana religious figures, our
understanding of the history of the idea of the king in early Indian religious literature is
improved for examining the darker side of kings, for this shows the ideas of power and
how that power was argued to be in need of mediation by advisors. The depictions of
"kings in need" in Brahmanical and Buddhist texts are narrative endeavors either to
resolve or to attenuate the paradoxical nature of kings, by means of demonstrating again
and again the needs such kings have for advisors. The narratives of the dark kings
demonstrate some rather nuanced understandings of a king's tendencies toward excess
and error. They also do a particular and important kind of rhetorical work. Given the
complexity of bad kings discussed in these texts, these narratives can be characterized as
a concerted endeavor in "mapping"” royal natures with which advisors must contend.
Moreover, in every case the key features of the resulting maps are the advisors, who
mediate, ameliorate, or transform the frailties' of these dark kings, so that royal power can

be exercised dharmically.
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Recall the claim in the Paficatantra example above—that "even a king a man can
serve, even poison he can consume...if only he has the right skill." Here we see an
important indication of the confidence in texts like the Paficatantra of advisors' ability, if
not mandate, to influence kings. The king's bad tendencies are the very qualities that
advisors are supposed to have, which is the subject of the next chapter. Thus, the
relationship between an advisor and king is perfectly complementary, even natural given
a king's flawed nature.

So, as is evident in the examples above, each depiction of the unruly king—the
one whose attitudes and actions are inimical to the flourishing of a kingdom and its
subjects, who shirks the advice of elders and peers in these narratives—each problematic
king is also made an exemplary field of advisory action. The lack of adherence to the
respective systems of both Brahmanical and Buddhist communities are either symptoms
of or causes for royal flaws. Rather, they direct kings to rely on such guidance. With the
help of an advisor, a king can be good, and thus bring the success and flourishing that is
necessary to sustain life. Moreover, a king can be kept that way when he has properly
turned to relationship with a dharmic system through the words and person of a
Brahmanical or Buddhist expert advisor.

With a sense of his dark natures, the "king in need"” emerges as a necessary figure
to the ideations and demonstrations of success that can be gained by kings who cultivate
proper relationship with the Brahmanical and Buddhist advisors. With this understanding
of the dark king in need of advice, we are in a position to proceed to a discussion of the
idealized advisors, an intellectual history of them, and of the qualities deemed necessary

to be a good advisor.



Chapter 5: Into the Darkness of Kings and Rule: The Ideal Advisor

The learned know that a place made difficult because of darkness can be passed through by means
of fire, and one that is impassable because of water can be crossed by means of boats, yet there is
no strategy for penetrating that made difficult by a king. (Mahabharata, 12.83.40)"

The attentions paid to the 'king in need' by these religious communities presented
in the preceding chapter, and the communities' presumptions that they are the solution to
royal need, point to a paradoxical premise. Namely, that the power to rule and the ability
to rule according to dharma, or even to be dharmic, is located and imagined in the king,
while at the same time such power is never exclusively imagined in the king. Others act
as a king's eyes, ears, and arms. Therefore, the aphorism above would strike a negative
chord for anyone asserting that there is a cadre of persons who might help a king to see
more clearly into the mysteries of rule. The general claim of this wisdom saying stresses
that the king should use someone to guide him in his affairs, even while it points out the
difficulty of doing so. Thus, the argument of this chapter follows on that of the previous
chapter: Royal power, while inevitably imagined as centered on the king, is argued for—
across traditions and genres of texts—as ideally and necessarily shared by kings with
(ideal) advisors. Who those ideal advisors are, and what are their qualities, thus become
the focal point of discussion in these texts, and in this chapter. Previously, we learned the
manner in which religious communities attempted to resolve or mitigate a king's power in
their texts by depicting the king in various states of need. In this chapter, we learn how
Brahmanical and Buddhist communities idealize advisors and ministers to mitigate the

danger of the kings' need to rely on their advice. Whereas the idealized "king in need"
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served as the locus of dharmic evaluation, the idealized advisors serve as the locus of
dharmic solutions.

The sage (muni) who voiced the subhasita above did not intend anything so
general as to claim royal affairs were impenetrable to mediation. Rather, he generalized
to make a dramatic, particular point: This king's kingdom (of Kosala) was so fraught with
corruption and error that even the king—in all his power—"is not able to rest secure in
it"? (MBh, 12.83.4). This is an interesting assertion, since the sage then proceeded to beg
the king to listen to his own words about the condition of his kingdom. The advising
words were really a signal for the king to shift his trust from his crooked ministers to him
(the sage, Kalakavrksiya, also refers to himself as a (amatya) "minister" (12.83.32).> The
sage is referring to a dynamic of trust or reliance that all the literature embraces or
problematizes in some way, in their depictions of kings in scenarios of dependence on
ministers, advisors, teachers (a@carya, guru and bhiksu) and relatives to augment his rule.
Even as advisors and ministers stand as mediators of royal activities, this mediation often
involves dangerous exchanges of power and apprehensive trusts.

There are risks for all parties involved in the relationship: Kings are at risk from
the advisors and ministers they choose; advisors enter into a risk state by counseling and
acting for a king; rajanya brothers and uncles are at risk given the realities of regicide
and fratricide; and a king's royal subjects are always at risk, from the king himself and
from royal associates that mediate his power. In the evidence that follows, it becomes
apparent that the Brahmanical and Buddhist creators of these texts were in part working
to mitigate the risks involved in advisory relationships by creating the ideal advisor and

minister for the relationship. So, in addition to knowing the best counsel to give the king



226

in any royal circumstance, the person who successfully fills the role of advisor does so by
navigating through the complexities and dangers of dealing with royal power.

In the idealizations of advisors and ministers that follow, the texts presume that
exemplary personal attainments and markers of integrity make persons good advisors to a
king; the texts also presume such attainments and signs of integrity make advisors
trustworthy to be in a close relationship with the king. Trust and the markers of trust
important to cultivating relationships recur across the different genres. We will see that
the natures of these trust-markers vary: In dharma genres like the Dharmasastra of
Manu, the place where an advisor or minister was born, his "native place," is an
important boundary of eligibility for trustworthiness. The heredity of advising
ministers—whether they come from a family of ministers—as a mark of trustworthiness
was a matter of contention, if not ongoing debate, if we consider examples from the
Paficatantra. Throughout the examples to follow, the factors that make for trust, the
emotions that the exemplary advisor must refrain or master, the intellectual attainment he
must master are cast through various idealized interactions. Thus, the representation of
the ideal advisor relationship is as significant as any abstract ideal, such as intelligence,
bravery, or moral conduct. Power and dharma are mediated entities in these texts, and as
a result there is an ubiquitous concern with human relationships and how to perfect them
in the royal setting.

The representation of advisors and ministers centers around two poles of ideal
qualities—the ideal nature of the advisor and minister and the ideal means of the advisor
and minister. Through this analysis we will see a broad movement from a ritual role and

increasingly idealized qualities, to a mediated role based in dynamics of intimacy and
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inter-subjectivity. In addition, there are increasing levels of detail and abstraction around
these inter-subjective models of mediation.

There is an important caveat to my suggestion here: Judging by occurrences in
Pali and Sanskrit Buddhist discourses, Buddhist communities concerned with the idea of
the advisor in early India are deliberately simplistic on the subject of advising kings.
Across the genres in many examples—where a Buddha, bodhisattva or monk is depicted
advising kings—the ideal advisor and ideal means revolve around the qualities of Buddha
Sakyamuni and those who represent him (who also function just like him). Buddhist
communities around the texts offered a simplified, yet infinitely efficacious (the
"talismanic") alternative to Brahmanical elaborations of ideals for advisors—the
infinitely best of men, a Buddha, bodhisattva or monk and the perfections or stages of
attainment he exemplifies. As a result, the Buddhist section of analysis in this chapter is
relatively brief. This does not mean that Buddhist ideas of advisors will emerge as
functioning in ways any less than as the closest associates to kings in these discourses.

Some of what follows may initially seem like a simple enumeration of a list;
however, it is important to have these many ideas of advisors in view for two interrelated
reasons. First, they help us understand in a nuanced way the competing and interrelated
ideals about advisors and their means of advising in Brahmanical and Buddhist
communities. Second, the broad net of significations of reliance, of which these images
of advisors are part, are easier to see when compared not only across Buddhist and
Brahmanical traditions, but also across genres of texts within these traditions. The many

ideals also provide a means to consider how these communities tried to imagine and
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manage the trajectory of their dharmic histories in relation to the persons who have the
power to affect the course of their lives—the advisors and ministers acting for kings.
Though it is an extreme simplification of the subtlety and complexity of advising
ideals presented in these texts, we may say, by way of providing a point of orientation
and departure for the analysis of genres and texts in this chapter, that different genres and
their texts will tend to foreground as a dominant theme a particular aspect of the ideal
advisor or relationship. For instance, we will see in Manu an argument for elite Brahmins
(those who truly know the Veda) as the ideal advisors, and especially those of the "native
place" of the king. Kautilya will tend to foreground and articulate more of the formal
roles of various advisors (and the kinds of relationships implied in those roles. The
Paficatantra, with its emphasis on brief narratives that present two sides of a situation,
will tend to emphasize the skills inherent in an ideal advisor, in contrast (sometimes
explicit) with criteria of blood, birthplace, or formal roles. Finally in the Brahmanical
materials, the Mahabharata, with its extended complex narratives, brings into the
foreground the inter-subjective dynamics of kings and a range of their advisors, across a
range of advising scenarios, extended through time. And the Buddhist materials present
the greatest contrast to all of these roles, relations, and narratives, with the Buddha (or his
stand-ins) as the ultimate ideal advisor. But, the complexity and variety matter, as this
chapter will show. So, to step into these discourses of ideal advisors in relation to 'kings

in need," let us begin with a story, as so many of these texts do.

Setting the Scenario: The Sage, the Minister, and a Dead Crow

There are many ways in which the literature of kings attempts to address the two-

sided problem of the need for others to rule, and the danger of needing others to rule.
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Some discussions of the paradox deal with advisors' and ministers' personal natures;
others attempt to envision a role or office. In order to lay out the structure of my analysis
in this chapter, | continue with the story from which | quoted the subhasita at the
beginning of this chapter. In the narrative, Yudhisthira (Pandava king in the
Mahabharata) begins with a poignant query to his own counselor in the Santiparvan:
What kind of person should a king trust, and who should not be trusted (MBh, 12.81.2)?*
Bhisma, his advisor in this context, addresses various dimensions of the king's questions
over three chapters (12.81-83). He uses an "ancient account of what the sage

Kalakavrksiya said to the king of Kosala"®

(12.83.5) to illustrate the results of one king's
misperception and misplaced trust in bad ministers. The tensions that emerge in the story
are the ones we are dealing with in this chapter, so it provides a good entry for thinking
about the ideal mediator of a king's power and dharma.

In this story (12.83.5-65) a peripatetic muni named Kalakavrksiya, wandered the
realm of a newly ascendant Kosalan king, Ksemadarsin, with a crow. He displayed the
crow to persons around the countryside, and reported to people of the various
communities what the bird observed (12.83.7-8). The crow noted the number of crops
harvested and reported to the treasury, he observed the number of persons detained or
taxed by ministers in the name of the king; in this way he "would inquire into the
misdeeds of all the king's employees as he moved among men throughout the kingdom™
(12.83.9).° Kalakavrksiya reported the crow's words for him, metaphorically speaking,
and created authority for the crow throughout the land as an astute observer of royal

activities. The sage used the crow as testimony before the king about the corruption

among his officials, stating with no uncertain irony (given he was a muni), "I know
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everything" (12.83.11).” By this time, the ministers' fears of being revealed for their
crimes had so escalated that they killed the crow in his cage as the muni lay sleeping next
to it (12.83.15). The crime provided the opportunity for the sage to teach the king about
court behavior and his responsibility to it. His topics involve royal corruption in his royal
ministers and friends, and for all these laid bare the importance of loyalty.

In this story, the fundamental need of ministers is clear, as is the risk to the
rajyam that choosing others to govern involves. Yet, the ministers took advantage of
their appointment and stole from the treasury, the king, and ultimately, the kingdom—a
fundamental negative observation about ministers conveyed in Buddhist and Brahmanical
literature alike. The threat to the person acting as advisor to the king is evident in the
murder of the crow. Just who could or should advise became obvious in the story—the
clever sage who knew enough to use the bird to hide his own reconnaissance on behalf of
the king. His perspicacity and honesty emerge as fundamental qualities. In this case, the
brahmana muni as the wise seer or sage is posed against ministers as a more astute
observer of royal affairs, as well as interpreter of them. He functions as counselor, who
in this case is the ultimate mediator.

One dimension of the story stresses that there are reliable figures of integrity
beyond the general and the often dubious cadre of ministers. The story argues for the
brahmana sage: The sage can assure that the king is more aware, can see how his
kingdom is progressing, and can keep the king to actions consistent for the good of the
rajyam. As tropes, sage-like persons provide a moment within the tale for reflection on
the action or presumptions of the tale. But more crucial to rule per se is the authoritative

social value of the wisdom—the "gnomic currency"—that the sage is perceived to
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possess. This same kind of authority leads persons who function as sages—whether
acarya, bhiksu/bhikkhu, guru, or queen mother—to presume to give advice to a king in
the first place.

The gnomic currency in this example comes from the sage's position as a holy
man, from the reality that kings employed sages to spy on his subjects, and from his
being a wandering sage—remote from the trappings of being in the royal world, or "of
the world" and not tempted by the economic concerns at court. And of course, there is an
ideological assertion—kings should listen to sages. | chose this story not for its
uniqueness, but for its generality: There are many stories like this. In their prevalence,
the many examples across the genres reveal that religious communities are straining to
describe the multi-dimensionality of the role of advising ministers and counselors. Many
sage-like persons—teachers, sage-advisors, monks, wise friends, mothers and wives—are
included in narrative depictions of advising ideals.

This complexity (and abstraction, in some genres) also reveals competing and
complementary currencies of wisdom. There are such currencies based in ritual mastery,
family status (for instance queens as keepers of ksatriya dharma), and "lineage"
(sampradaya or sasana in Pali Nikayas): Queens, monks, rajanya and ksatriya "family”
(kula) advisors, brahmana advisors and ministers assume the role. In terms of
Kalakavrksiya's gnomic currency in this itihdasa, the text stresses the knowledge the sage
possesses on two levels; that which he understands about the king's kingdom and that
which he knows from his status as muni.

First, we learn that he came to the king, having become aware (sa buddhva) of the

goings on in his realm and is "aware of all this and that" (ca sarvan buddhva tatas tatah)
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(12.83.10). The text then reveals Kalakavrksiya's knowledge and authority created by his
religious praxis: sarvajiio 'smiti... samsitavratah, "The man of strict vows" [said]," 'l
know everything™ (12.83.11).% In this example, the text is posing a trustworthy
brahmana muni as the solution to the king's corrupt ministers. He adjures the king to
check his ministers, and reinforces the need to rely on them; as he states to the king,
"...how can you trifle with your rule, which rests ultimately with your ministers
(amatya)?" (12.83.64). In the eyes of the creators of this story, Kalakavrksiya is the real
minister to trust, which the text supports with the happy ending of Kalakavrksiya's
appointment as "court priest” (purohitakula). With the muni in his court, the king
accomplished what he ought to do: "...brought the earth under one parasol [unified
rajanya kingdoms)... [and] governed the land, acting in accordance with what he heard
in this helpful speech” (12.83.65).°

His appointment as court priest puts an end to the trajectory of roles
Kalakavrksiya assumed in order to help the king rule properly. The varieties of roles
assumed by this sage—wise-person-qua-minister-advisor—demonstrates once again the
unfixed nature of advisor categories (depending on genre), which I discussed earlier. The
story of Kalakavrksiya and his crow and the narrative progression devoted to the question
of 'whom to trust' of which it is a part (akhyanas12.81-83) is a case in point. The
narrative begins with categories of ‘advisor/minister’ with sacivan (“"associates"), but the
text also uses the words amatya and sahaya. The brahmana sage calls himself an
amatya, but the crooked ministers the sage exposes are also amatya or rajamatya (royal
ministers). The narrative also has the sage declare that he came to the king "for the sake

of a friend" (mitrartham), "out of whole-hearted loyalty"(bhaktya sarvatmana), so the
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king should bear with the unpleasant advice to come, of this close of a friend (suhrda)
(12.83.17-20).1° His loyalty stands in glaring contrast to that of his other amatyas: an
ideological assertion typical of the contending values occurring in royal courts.* As you
can see, this brahmana muni was imagined as encompassing all advisory needs of the
king—from the wandering spy (reconnaissance with his crow), to the minister, "friend"
(mitram) at court and friend closer to the heart (hrdaya), to the wise muni advisor that
trumps all advisors at court, and the court priest.

The story of Kalakavrksiya and the crow also raises questions about the scale and
scope of intimacy and proximity to royalty in its descriptions of the sage's journey to the
king and his authority to be there. First, the sage and his crow are shown wandering
“among men of the kingdom" (12.83.9);'? where he encountered the crooked minsters
outside and around Ksemadarsin's kingdom. Subsequently, the sage saw these same
figures when he came to the king's griam, "home™ intimately assembled around the king
(12.83.13-14). The term, grham, suggests a court smaller in scale and greater in intimacy
than the slightly more formal denomination of r@jakula or sarngha, for "royal court” or
“assembly," as in other examples.*®

In sum, this family of royal intimates and associates, religious and perfective
sage-types are functional counterparts to the cadre of persons that typically help kings
rule. As stated earlier, three consistent categories of persons helped a king negotiate his
power and the dictates of royal dharma in early India: mahamatras or mahamattas,
Sanskrit and Prakrit, respectively (administrative officers or royal functionaries), saciva

or sahaya (associates), mantri-saciva or mati-saciva (counselors) and amatya or amacca
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(ministers), with these terms and associated varieties of them spanning literatures and
eras.

As with any figure that is elaborated and idealized through time in normative
literature, the nature of these various royal associates' actions and qualities expand and
contract through traditions and periods within traditions. Their depiction and function in
the literature is multi-faceted as a result; but this is only in part due to the changes that
come with time. The diversity of depiction of advisors and ministers is due also to the
fact that they are idealized figures occurring in different cultures of normativity—\Vedic,
sastric, sutra/sutta, as will emerge below. Even so, the common functions are important
to stress. In spite of this diversity, two basic functions remain: Advisors and ministers
help kings perform royal actions (to rule, rightly) and help him to be the dharmic figure
that the traditions imagine him to be: But more than assist, advisors and ministers
mediate his power and authority. And, the best of advisors direct the king back to

himself, to his role as king.**

Epigraphy—Material Ideals of Advisors and Ministers

The story of Kalakavrksiya and the crow introduced many of the themes
important in this chapter. Let us turn now to investigate these themes in the epigraphic
data. Given the overall concern of religious communities to imagine 'the king in need' of
advisors and to position themselves as advisors in order to meet royal needs, it may seem
ironic that the first material institution of ideal mediators of royal power and dharma was
made by a king. During his reign, King Asoka instituted a system of reliance on dharma

and accountability to dharma in order to assure the happiness of his subjects. Asoka's
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inscriptions attest to a system of important officers that rule and mediate for the king—
the mahamatras and dhamma-mahamattas. Many scholars tie Asoka's mahamatra and
dhamma-mahamatra officers to the figure of the amatya (minister) so prevalent in later
dynasties,™ such as the Kusana and Sunga dynasties, the early Guptas in the north,
continuing into the early medieval Vakatakas and Satavahanas in the Deccan regions.™®
Though these figures are inscribed in rock, and hence given the verity of antiquity and
history; still in ASoka we have the first idealized mediator of royal power and dharma,
which subsequent kings emulate and elaborate.

Asoka instituted various "officers" to help him rule—the yuktas, rajukas, and
pradestkas (and varieties of these)—but mahamatras | mahamattas were the officials
designed to watch these officers and their activities on his behalf. ! The king engaged
other mahamatras to observe these, and stipulated regular intervals for the eyes of
regional officers (kumala, the later kumara, sons of royalty) to watch these.*® Though
these had important functions, the ultimate eyes for Asoka's royal activities came with his
creation (in the thirteenth year of his reign) of the dhamma-mahamattas or dharma-
mahamatras, officers engaged in promoting the well-being of his kingdom and the sects
within it. As he states of these officers in the Third Rock Edict of Shahbazgarhi, the
mahamatras work with all sects in establishing dharma, promoting dharma, and for the
welfare and happiness of those devoted to dharma.* This is a dharma concerned with
“the essentials of all sects" and a baseline stance of respect for all persons.”

The dharma Asoka sought to inculcate in his realm is beyond the scope of this
chapter, but the dharma he expected of his officers is not. The most involved instructions

on how his officers and dharma officers were to behave occur in his most remote regions.
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They are to act on his behalf with the object of gaining the affection of all men for him,
and also with impartiality in administering justice in his kingdom. He notes several
dispositions that his officers should avoid to assure proper administration; they fail from
acting out of envy, anger (a@sulopa, "quick infatuation™), cruelty, hurry, "want of practice"
(lack of skill), laziness and fatigue.**

Moreover, just as important to his dharma for his officers is the system A§oka
recommends to assure they adhere to it. Asoka proclaimed that officers were to hear his
ruling three times per year (each Tisya). Every five years another mahamatra was to
come to the region to assure that royal officers were treating Asoka's subjects as they
should. Every three years a prince would send someone to observe royal functionaries.
And finally, to demonstrate that the prince was not immune from observations, another
officer was to come from another region to check on him. % Asoka's inscriptions provide
the first record of a king acting to assure that dharma is being mediated properly, if not
our first record of a king's concern for dharma with respect to his entire kingdom and not
strictly Brahmanical dharma we have seen in other sources. Many dharmic figures in
itihasa call for a king to mind his officers; their call for a check on unscrupulous
ministers resonates with just such a system as this.?®

In the inscriptions of the later Gupta dynastic era, the concerns over unscrupulous
mediators of a king's power and dharma are absent. Ministers declare their goodness
before all, or the kings do for them, as a mark of their authority to perform duties with or
on behalf of the king. By this time, ministers have garnered more power, and the roles
that they could fill have become more complex. The stress on being of a line of ministers

is present here too, but without the ambiguity about their qualities. A good example of
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this occurs in a donative royal inscription for a cave dwelling to a devotee of Sambu
established by King Chandragupta I1, with the help of his minister, Virasena. The
inscriptional declaration shows the minister's pride in his anvaya-prapta-sacivyah,
appointment as minister through his lineage. Here, associate (saciva) has become
generalized out of its more intimate associations in early Vedic genres into a general
ministerial position. The declaration of his position as the sandhivigraha, "minister of
peace and war, who is in the service of the "king of kings" (rajadhiraja) Chandragupta Il
(c. 380 CE-413/414 CE), is also his declaration of his authority to inscribe for the king.?*

This minister's being of the lineage of his father is a mark of excellence. His
qualities that make him a minister of such position are inscribed also, in words of
attainment that are formulaic for Gupta declarations: "[This man] who has been entrusted
with the office of Peace and War, is Virasena, of the Kutsa gotra, known by the family-
name of Saba, conversant with grammar, polity, logic and popular usage and Custom, a
poet—sabd-arttha-nyaya-lokajiiah-kavih—and inhabitant of Pataliputra."® Part of the
minister's character includes his lineage (of Saba) and intellectual pedigree (signaled by
the declaration of his gotra).

The qualities that make this minister able to make declarations for the king are his
mastery of the social and rhetorical sciences of his day—grammar, polity, logic, custom
and poetry. "Mastery of regional custom,” (lokajiiak) would be very important: It is the
way in which kings would be sensitive to how his words would be received and given,
and how he and his officers should behave in various contexts.?® There are enough
differences between contexts for a science to be devoted to it. These laws are a reflection

of a more complex polity formation. Nyaya here is a term both general and specific that
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requires care in interpreting it. Nyaya sometimes is merely one structural basis of
analyzing data. >’ Nyaya also denotes deliberative logic and the intellectual rules that
might obtain in a particular court or ethnic context. 2 These characteristics would give
ministers the skill to make important declarations for the king at court and in the field,
two areas that were this minister's ambit of authority. But just as important as ideal
intellectual attainments such as these is the fact that a minister's virtues are publicized as
much as were the kings, and that the two appeared together in inscriptions as
authoritative figures.

The eloquence required of an advisor in more complex dynastic settings would be
used not only to influence the king and other rajanya at court, but the people and gods
also. Ranking advisors and ministers for kings would compose the dedications inscribed
at temples (often built through the economy of the king and/or his wealthy associates),
erect dedications to regional manifestations of gods, designate brahmanas to engage in
perpetual rituals, and dedicate images and other votive offerings at groves and grottos for
the merit (Buddhist construed) of the royal family.?® Inscriptions laud and sastra uphold
ideals that ministers must possess knowledge of custom, of beautiful and eloquent
speech, and of military prowess. Through their knowledge of custom and mastery of
language, these marks of efficacious communication, also gave skilled advisors and
ministers the means to command royal domains.

Inscriptions such as these are a genre of court discourse, and inscriptional activity
is another source for thinking about how normative ideals and the power of them played
out in the relationships between ministers and kings. Friendship, intimacy, birth and kin

(direct family and the extended family of rajanya) are consistent forces in the ideation of
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advisors, ministers and kings. From the primary relation of the "close associate™ (saciva
or sahaya) of kings and its generalizations (amatya and mantrin, etc.) to the larger scale
expressions of this relationship in formal advisory and ministerial roles as in the Gupta
era, the intimacy of birth, blood, and royal body persist in importance. Qualities that
elevate a minister or advisor to the closeness of mediation of royal power and wisdom
reach an institutionalized expression of intimate associate with the king, the title of
kumaramatya, who was not an ordinary amatya, but one "entitled in court etiquette to the
honor and dignity of kumara or prince of the royal blood."®® Intimacy and royal birth
become qualities bestowed, rather than merely born in more complex royal formations.
As we shall see below, they are also contested qualities in $astric and Mahabharata

traditions.

Brahmanical Contexts and the Ideal Advisor

Titles and the Title-Less—Teachers, Advisors, Family and Other Ideals

As emerged in my discussion of genres with respect to advisors and advisory
relationships in Chapter Three, each genre shapes the ideals of ministers and advisors in
its own way. Various dharmas shape these ideas as well, but I reserve the dharmalogical
analysis for Chapter Seven. Idealized advisors pass through multiple permutations in the
various Brahmanical contexts. The inclination is to privilege the sastric over other
examples, since placement, roles and idealization of ministers and advisors appear most
clearly in those texts; however, such a strategy would obscure non-s$astric idealizations of

advisors and ministers. Therefore, it is better to start this story of the ideal advisor in
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Brahmanical contexts with what appears as the figure's simplest association with the king
and move out from there to more complex iterations of the role of the advisor/minister
(which are frequently conflated here). The Vedic Samhitas ritually depict the persons
working in close relationships with the king; with ritual the binding force between a king
and his associates. In addition to ritualized bonds of relationship, we will see ideals of
the advisor characterized by bonds of kinship and marriage, and the bonds involving
exchange of knowledge. All of this is informed by varieties of inter-subjective modes of
advisor mediation.

The discussion of the Brahmanical materials will begin with the Vedic (primarily
Brahmana and Upanisadic examples), and then proceed through representative
occurrences in sastra and the normative histories (itihasa). A person may act as an
advisor with only a rudimentary title; in other examples, advisory roles are presumed
from the person having proximity to the king. In each case, whether title of minister and
advisor is held or not, the literatures depict certain kinds of persons in special relationship
to the king who have this kind of access and importance. Although formal title may not
indicate someone acting as advisor, we can count on scenarios of proximity, access and
intimacy to give place for friends, family, ministers, and counselors to act as mediators of

wisdom and dharma to kings.

Jewels of Reliance (Ratnin)

Perhaps the earliest figures depicted in both special and routinized relationships to
the king are the ratnin-s, or “jewel-holders" found in Vedic Samhitas.®* They figure

prominently in royal consecratory rituals (rajasiya) 32 such as the Vajapeya sacrifice and
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in the ratnahavimsi segment of the rajasiya ritual in Brahmana literature, where the king
presents ritual gifts to each ratnin as part of the ritual's progression.®® On the whole,
Indian scholars perceive the jewel-holders in the ratnahavimsi as key to understanding the
“political organization of the Aryans in the later Vedic period.” ** Sharma sees in these
ratnins the precursors to the seven limbs of power that emerge in detail in Dharmasastra
such as Manu.®* Two of the texts that contain the ritual have the king articulate that "the
ratnins as the sustainers of his realm" and the "limbs of ruling power."*® In other words,
the two texts voice a ritualized reliance of the king on his associates.

These figures vary with a particular Brahmana or Samhita, although there are
commonalities enough to list and group them.?” Five of these texts contain a cadre of
royal ratnin-s: Eleven jewels are common to all, and twelve are common to a majority of
them.*® R.S. Sharma and others have elucidated these jewels in detail,* but here I will
focus only on those ratnin that also occur in scenarios of counsel or ministry in other
sources, such as the Mahabharata or even Jataka (in Buddhist sources). These are the
brahmana priest (purohita in some Brahmana texts), rajanya (symbolic king), mahist
(primary queen), senani (military leader), and the sita (court chronicler).® Some
scholars assume that these characters served advisory and ministerial roles to kings (even
as they point out that we cannot know this for certain).* Others see the amatya, saciva,
and mantrin as their functional replacements.*> Though the jewels' function as advisors
may not be clear from the text, the ratnin’'s symbolic importance to the king is clear,
which suggests at least a ritualized dependence of the king on these figures.

As we know from J. C. Heesterman's study of the ritual, the king goes to the

house of each ratnin and makes an offering to each one. The ritual exchange is based on
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the qualities of each ratnin, with the preferred ritual offering given to the deity associated
with each jewel-holder. For instance, at the house of the primary queen, the offering is
made to the goddess Aditi; at the house of the rajanya (“royal person"), the king's
offering is made to Indra, since it is the house of a warrior, and the king is seeking to
reinforce the powers of being a warrior. Though the presentation at each house may be
different in kind, the focus here is on the symbolic reliance—the reliance of the king on
the jewel-holder—that is reinforced in the ritual cycle.

The figure common to all conceptions of ratnin-s is the brahmana or purohita,*®
who appears in scenarios of counsel through most of the literature considered in this
dissertation. The brahmana, and later the purohita, we know from the various Sambhitas
as a sacrificer to the deities. ** In royal contexts, brahmanas were educators of kings and
performers of the consecration sacrifices (such as the rajasiiya), demonstrating various
levels of complexity in their ritual function in each Brahmana text. As the king goes to
the home of the hrahmana to make an offering to Brhaspati there, the king's offering to
the brahmana's deity stresses his importance as priest to the gods.*®

But the brahmana's function within the ratnahavimsi ritual also leads us to
consider the relationship between king and brahmana. As a 'jewel-holder’ in the
ratnahavimsi, he demonstrates the formal relationship that could be had with the king: A
relationship characterized by presentation of power (in the form of gifts), surrender (in
the accepting of gifts) and exchange of promise (a continued relationship). The 'promise’
is that a brahmana be present to the king, through his overall function as brahmana in
royal contexts—reciting appropriate mantras, formulating remedies, pacifying deities or

marshaling them as resources for royal use.*
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The next figure in the list is usually the r@janya, or "royal person," whose
presence in the ritual suggests that the bonds of kin were basic to the early depictions of
relationships to the king; indeed, his associates were relatives of some kind, either by
marriage or descent. The term rajanya is frequently translated as "prince," but this over-
stresses the distinction between the rajanya and the consecrated king, rajan: The rajan
was a rajanya. According to Sharma, the rajanya refers to the royal house in general,
which would of course include the king. Jayaswal—who used Panini and his
commentators in order to understand this ratnin better—follows suit, suggesting that
rajanya Were "the leaders of families consecrated to rulership [sic]."*’ They occur as
aids or mock combatants in various ritual segments of the rajasiiya sacrifice designed to
test and demonstrate the king's military skill (archery task, cattle raid, chariot command).
These actions are likely only ritual expressions of the same activities in which rajanya
and kings engaged, for rajanya families trained in martial arts together, tested and
improved each other. Actions such as these would be easy enough to engage since the
relationships between the rajanya were likely affinal or cognate.”® For Sharma, a
representative rajanya in the ritual itself stresses the dependence of the king on his "royal
kinsmen."*°

The queen or mahist (primary queen) as jewel-holder is the figure that leads
Heesterman to presume that affinal relationships are fundamental to understanding the
ratnins. The mahist occurs in all lists as the third ratnin in the ratnahavimsi ritual, except
for the ritual as it occurs in the Satapatha Brahmana, where she is fourth, following the
"sacrificer.” Indologists have typically explained the queen as jewel-holder in terms of

her sexual function to the king; with Euro-American scholars largely enamored of the
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mock copulation in which she engages in the Asvamedha (horse sacrifice).”® Some
Indian scholars prefer the conceptions of wifely duty and her function of completing the
king's nature or power on the throne as the proper interpretation of her function. *
Sharma sees no such conception in the ritual but prefers to see the queen as symbolic
source of fecundity for humans, like the goddess Aditi.>*

The mahist’s function in providing progeny is clear, as well as her function as
companion in power. Two other consorts often are numbered among the ratnin, the “set
aside" wife (parivrkti) (set aside for being childless) and the "favorite wife" (vavatra).>
The "set aside" wife receives honors from the king also.>* Scholars argue that she is
propitiated in this way since she is a source of danger.” Besides their sexual function, all
three female jewels emerge in other literature in positions of counsel and support to the
king, as we shall see; in the case of Kunti—a vestigial jewel in the Pandava court—
queens can be special interpreters of dharma, which makes them especially qualified to
counsel a king.

The senant (leader of army) and the suza (charioteer), discussed earlier, are the
two remaining jewels of interest here. These are the ratnin associated with clan prowess
or military might and the chronicling of history; the senani and the sita (also the
chronicler for his king).”® The senan is believed to have aided the king in maintaining
the safety of his kingdom and to aid him in military affairs. The siza is an important
figure in the life of a king, especially as the keeper of the history of the king's endeavors
for his realm.”” As a king's charioteer and chronicler, the siita would be a particularly
intimate associate. Serving as the king's charioteer, the sita would go anywhere that the

king went. And, as his chronicler, the sita would accumulate and report on activities for
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the king at the end of a tour or expedition. *® These reports would place the king within
his own history; viewing his actions through the eyes of his siita. The senant and the sita
are ritually honored by the king, which demonstrates the king's reliance on them as
sources of power and awareness.

Most studies of ancient Indian polity assume that the existence of the ratnin and
the actions within the ratnahavimsi ritual indicate that the jewels functioned as a "king's
council."® Heesterman has asserted that their importance as indicators of a formal king's
council is unlikely, given the inclusion of royal wives and family members in the list of
ratnins, who "at best...may be considered household officials, who, of course, according
to the needs of the moment, may be entrusted with all sorts of charges not covered by
their designations."® Heesterman underestimates the importance of household members
as "officials" in this regard. Even if these family figures were not officials in a formal
sense, it is nevertheless reasonable to understand them as being entrusted with
advisor/counselor responsibilities (as Heesterman notes). Sharma observes correctly that
assistance to the king at this time would not be as differentiated into political functions in
the manner that scholars such as Jayaswal claim, nor would there be any baseline of
political stratification that Heesterman seemed to expect.”® However, Sharma points out
that several examples stress the ‘political’ importance the figures of the ritual had for the
king.®? Each ratnin can be seen as representative of various working relationships with
the king, relationships that the ritual instigates, affirms, and celebrates. Moreover, even
though the function of the ratnins outside of the ritual context is not clear, the king's

reliance on them is reinforced in the ritual context.
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Heesterman states that his analysis of the ratnins shows that "kingship is
constituted by the network of personal relations; it cannot transcend it."®®* But even
though he notes there is this "network of personal relations” on which the king relies, he
does so only in passing. Heesterman thus suggests that networked power structures are
not necessarily strong structures of power. If this is Heesterman's meaning, then his
analysis misconstrues the importance of this "network of personal relation™ to royal
power. Instead, Heesterman suggests that kings are empowered only through sacrificial
forces, and gives no credence to royal relatives or to the other jewels.** In my view,
however, the power and counsel gained in the "household sphere,"” as he describes it,
should not be underestimated. This sphere, shaped by kin and marriage, will magnify the
dictates of dharma in royal scenes occurring in other literature. As we shall see, more
relationships than sacrificial ones will emerge as sources of power for the king.

These various jewel-holders are salient components of the ritualized dependence
of kings beginning to form in Vedic cultures of rule. The working relations established
and reinforced in the ratnahavimsi ritual provide explicit examples of attempts to manage
crucial intimate relationships between the person of the king and others. The king's ritual
dependence on the jewels also marshals particular qualities of the jewels to forms of
power for the king to use. Intimate reliances between queens, the r@janya, and the siita
are established and reified in this ritual setting that are only assumed or unstated with
their appearances in subsequent genres. However unstated these might be, the generative

powers of these figures remain part of the growing net of signification of royal reliance.
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Upanisadic Ideals of Dialogue

As in the Brahmana and Samhita examples above, there is no formal position of
advisor, counselor or minister in early Upanisadic literature. But we do see another kind
of reliance by the king on those around him—a reliance on the wisdom of brahmanas in
some of the Upanisads from the early period of their compositions. Scenarios in this
literature give a window into intimate assemblies of rulers, with kings of the northern
regions holding debates or instruction with teachers and students. Such scenes depict
instruction about the nature of ritual and fundamental reality and the many means to
livelihood and success—such as, the relationship of Brahman to atman, and the nature of
death and the ultimate destination of wisdom and ritual consequences. The topics in the
Upanisads are complex and the texts span six hundred years.®® But as the figures of the
Upanisads debate their ideas, some commonalities of rhetoric show that kings gained
knowledge, power and influence through others; through brahmana experts that
wandered to their courts, and through the debates (brahmodya) or demonstrations of
knowledge that they might sponsor.

In the Upanisadic literature, knowledge is the fundamental exchange that occurs
between kings and brahmanas. But the exchange is not the only thing stressed in the
literature—the relationship of reliance between king and brahmana is crucial as well. A
statement from the Chandogya Upanisad articulates this assumption clearly: "Knowledge
leads one most securely to the goal [of Brahman] when it comes through a teacher."®
Here emerges the Indic cultural notion of the importance of the acarya. The teacher-
student relationship and the reliance therein will shape the way that kings learn and know

in most of the literature of this study. The Upanisadic discourses highlight that dialogue
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or debate between two people (samvada or samvadana) is an important means to
wisdom. In the royal context, this points to one basis for royal dependency on others that
is also foundational to the nature of royal power and dharma. If one of the innovations of
Upanisadic discourse is that it increasingly frames knowledge for a ksatriva audience,’’
then we have another scenario for examining sources of wisdom for kings and the
mediators for it.

Some of the evidence from the Upanisadic texts suggests that the transfer of
knowledge was mutual. For instance, brahmanas teach kings the foundation of Brahman
and students are depicted as having access to the king for instruction. And, as Brian
Black notes, the reputation that kings gain is not for the knowledge that they possess, but
for the wisdom that the brahmanas demonstrate while at their courts.®® 1 would add that
by the same token, kings demonstrate their own ability to convey knowledge as well,
besting brahmanas in their understanding and showing that there is more than an
exchange of power when dealing with kings; they also exchange prestige. The
differences between the prestige of each would remain, albeit mutually enhanced.
Furthermore, the enhanced prestige does not come from the knowledge itself, but from
the sharing of it in a dialogic moment. In other words, the prestige transfers to and
regularizes these kinds of knowledge exchanges between kings and wise brahmanas.
Overall, we see public instruction and debate as a forum for articulating religious ideas
become an important trope of royal activities. The figures who emerge as instrumental to
these vidyana activities are the brahmanas. As depicted in the various Upanisads, they
were of diverse intellectual leanings, which would make them appealing to kings as

important sources of knowledge and prestige.
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This exchange of prestige functions in other ways: If kings gain honor from
having the priests in their assemblies, then brahmanas gain it also. One example of the
dual prestige to be had occurs in a dialogue between Ajatasastru, king of Kasi, and a
brahmana named Gargya Balaki that occurs in both the Kausitaki and the Brhadaranyaka
Upanisad. ®® Gargya offers to tell the king a "formulation of Brahman," the king returns
that he will give him a thousand cows because giving such a teaching would cause people
to flock to his court, saying "here's a Janaka!," another king of renowned wisdom.”
Being another Janaka seems to bear some prestige for the king; and the brahmana
benefits from the gift of cows.

But what do we make of the fact that in both versions of this dialogue, the king is
shown as being more knowledgeable? After all the king's questions, Gargya's formulation
of Brahman remains incomplete. As a result, the brahmana asks to be the king's student,
making the symbolic gesture of a bundle of firewood that students make. That a
"ksatriya™ or member of the ruling class would be depicted as knowing more than
brahmanas, within Brahmanical texts themselves, has led to much conjecture.”* Black
and Olivelle both take scholars to task who would argue for ksatriya authorship because
of these scenarios. For Black, Brahmins portrayed kings as central figures in stories
about the transmission of knowledge to show how "indispensable™ this knowledge was to
the "king's political power."’* Olivelle surmises that the brahmana authors gained some
advantage for including rulers as a source of knowledge, which he describes in terms of
political necessity. " | propose that brahmana "advantage" would come from construing
the discourse in terms that fits the terms of its expanded social location—a heterodox

milieu increased with the patronage of vaisyas and ksatriyas—so that it may be
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understood and received. In so doing, the communities around these texts are addressing
the "political necessity" of making room for more complex exchanges of dialogue at
court, and the relationships of influence that would follow on them.

These dialogues do reflect a culture at court that relies on religious knowledge—a
court that is also creating religious knowledge as part of its cultural activities (just as
some other Upanisadic forms of knowledge are being generated at the fringes of the
kingdoms). In addition to creating a new location for wisdom, the discourses show the
results of this culture: Kings are intelligent enough to engage brahmanas using similar
terms of knowledge, such as the scenes featuring Ajatasastru and Janaka. Such a growth
in royal intellectual culture would only increase the opportunities for continued
relationship with and dependence on brahmana interlocutors. But, the advantage of
depicting kings as participating in this wisdom culture is also tied to a need to make kings
understand so that they are able to be influenced into better rulers, to be more dharmic or
at least amenable to the dictates of a community's dharma.

Sometimes Upanisadic kings think they are knowledgeable when they are not, a
misapprehension that requires others (who are truly wise) to check them. Thisis a
fundamental argument of all the literature—wiser others must mediate knowledge and
dharma for the king. And, this mediation must be ongoing, cultivated in daily activities.
An example from the Brhadaranyaka Upanisad shows just how quotidian king-
brahmana discussions were imagined to be. There are hints of the intimacy of familiarity
in a long dialogue between Janaka, the King of Videha and Yajiiavalkya. The text
presumes we know that the king had been seeking answers to questions about the nature

of Brahman from various teachers (BU, 4.1.2). Janaka reveals two common objectives of
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brahmanas at court in the question he poses at his approach: "Yajfiavalkya why have you
come? Are you after cows or subtle disquisitions?" (4.1.1-2)"* Showing both his reliance
on royal patronage and the routine nature of such discussion, he responds: "Both your
majesty. Let's hear what they have told you." Janaka then proceeds to relay what he
learned.

The Brhadaranyaka Upanisad makes clear Yajfiavalkya's position of superiority
to the king and the other brahmanas in the very beginning (though in the scene Janaka
does not know this yet). This is accomplished by means of rhetorical placement in the
text of Yajiiavalkya giving the last word (to the other teachings on which Janaka
reports).”” After a long question and answer series, it is revealed that the king had not
learned the deeper nature of Brahman through these other teachers. According to
Yajnavalkya, that which the king had learned was "one-legged™ knowledge (ekpad va
etat). What teachers like Yajiiavalkya know is the "...abode and foundation..." of it
(...tasyayatanam pratistham, BU 4.2.1).76 Only after a long display of Yajiiavalkya's
wisdom over that of the other teachers the king finally asks Yajfiavalkya to teach him.
The submission is inherent in the inquiry and in the king's movement toward him:
"Janaka...got down from his seat, came up to him, and said: '"Homage to you,
Yajiiavalkya. Please teach me.""”’ Yajiiavalkya does indeed teach the king in this scene,
and even in the next chapter, where the intimate nature of their relationship is stressed.

This intimacy is revealed by internal as well as external dialogue: Here the king
imagines withholding his knowledge from his teacher—"thinking to himself, 'l won't tell
him™—but while they are "engaged in a discussion of the daily fire sacrifice"” the king

plays his hand to ask the first question in a debate."”® The king's own imagining of not
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telling the brahmana what he knows, and the scenario of a discussion of the sacrifice
indicates an intimate and on-going teacher-student relationship. Or, as Olivelle describes
their union, Yajfiavalkya "appears almost as the “personal theologian of the king.""
Olivelle is careful to say, 'almost' since it is clear that many brahmana share this function
with Janaka. The text is playful with the exchange, showing Yajiavalkya's inner
thoughts, of the king being "really sharp! He has flushed me out of very cover."®

Though the text shows that knowledge is revealed in these exchanges, risk is involved
too. It also plays with the ideas about dialogues with the king in general—with its
incumbent dangers—hinting that such teachers at court are also captive to the kings. This
means that the brahmana is obliged to give him even more knowledge, as he states,
""Here sir, I'll give you a thousand cows! But you'll have to tell me more than that to get
yourself released!™®!

But just as important as the tie between a king and a teaching brahmana, is the
special knowledge that this Upanisad imagines Yajfiavalkya gives the king. In this view,
knowledge is necessary "equipment" to a king, equipment he can rely on as he does his
chariot or vehicle.

Just as a king, when he is about to undertake a great expedition, would equip

himself with a chariot or a ship, so have you equipped yourself with these hidden

teachings (upanisad). You are so eminent and rich; you have learned the Vedas;
you are versed in the hidden teachings (upanisad). So can you tell me where you
will go when you leave this world?®
He praises the king in his knowledge, which he states prepares him for royal activity. As
a good teacher in this Upanisad, Y ajiiavalkya must push beyond what any student thinks

he knows, and so he must instruct the king. This instruction highlights the importance of

teachers like Yajnavalkya (for he is a paradigm in these texts), and receptive kings like
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Janaka, smart enough to learn. The passage also sets the terms for continued
relationality.

An ideal brahmana that would enhance a king at court in these dialogues argues
brilliantly, wins debates over other brahmanas and attains much wealth from kings in
reward and favor at court. As many scholars have pointed out, it is not enough for a
brahmana to be a priest (whether hoty or adhvaryu): He must know the reality on which
these sacrifices stand; he must know what is at the basis of the phenomenal world; and he
must teach it to kings. What happens when this foundational reality is taken into the
royal context? A king who is teaching a brahmana of what knowledge consists can end
his dialogue showing that this new knowledge—of self (atman), purusa, Brahman, etc.—
is the new power that makes a king able to defeat his enemies, not Soma and other ritual
based power. We see a demonstration of this new powerful vidya at the end of the
Kausttaki Upanisad (KaU).® In this case, we see Indra—the warrior king of the gods;
like the kings in an intellectual court—move from mere warrior to a warrior who knows
that there are now other keys to his power. Indra is cast here as victorious over the
demons, not because of his wily tricks (as in Vedic examples), but due to his
understanding of the self (Gfman) (KaU, 4.20).2* The message here is Indra's control in
the Upanisads is now the general control a king should have, again, through the teachings
of his brahmanas and associates, as we shall see below.

The interactions between brahmanas and kings in some of these early Upanisads
present the beginning of an archetypal relationship between the two that develops into a
solid presence in other literatures—in all the sastra, whether dharma, niti, or artha

sciences (though niti examples do show conflict between kings and brahmanas). This is
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a relationship based on mutual exchange of knowledge and prestige, what many scholars
have described as a "symbiotic relationship,” Olivelle puts quite succinctly:

The entire Brahmanical ideology of society and the science and practice of ritual

were designed, on the one hand, to enhance Ksatriya power and, on the other, to

ensure the recognition by the Ksatriyas that the source of their power was the

Brahmin.®
Although enhancement and symbiosis aptly describe elements of the ksatriya-brahmana
relationship, these terms do not capture the nuances of relationship exchanged ritually
and dialogically between brahmanas and kings in these Upanisads.

| have shown (as Black suggests) that the communities of brahmana around these
texts were doing more than framing knowledge for a ksatriya audience. They were
establishing new terms of exchange necessary to building relationships of reliance with
kings, which they achieve in part by incorporating ksatriya metaphor into their wisdom
dialogues. The kinds of prestige previously gained through ksatriya and brahmana
sacrificial exchanges were changed in two ways: Ideas of prestige expanded to include
prestige of the exchange of wisdom; and prestige was conferred to the exchanges of this
kind between kings and brahmanas. By looking closely at the relationship activity
between the king and brahmana, the samvada or samvadana emerge as practices and
sites for evaluating the wisdom claims of diverse knowledge communities that include
kings. As yet, in this Upanisadic genre, no dharma is being inculcated or mediated;
rather, the dialogic means for reaching dharmic decisions are being set into place for

kings and his future interlocutors of influence and reliance, once dharmas emerge as

royal topics to discuss, discern, and dispute.
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Dharma Literatures

Sitras of Gautama, Baudhayana and Vasistha

Insofar as they discuss royal affairs, the Dharmasiitras are concerned with the
norms most likely to support royal attitudes to uphold the brahmanas' new conceptions of
dharma and to make a normative place for themselves with kings. Besides the primary
figure of the brahmana, there is only a shadow appearance of counselors and royal
ministers. The mantrin and amatya, if they come into view at all, appear as background
characters. They occur as assistants to the king in the three of the four extant traditions of
Dharmasitra, but they are not portrayed as significant mediators in these texts,
brahmanas are. % Not all of the Dharmasitra contain prescriptions that indicate the
importance of brahmanas in royal affairs. Apastamba—arguably the most inclusive of
experts to compose a dharma text (of persons like women and children)®’—does not
assert there should be any mediation of brahmanas on behalf of kings at all.®
Apastamba's concern is only to assure how the king should live with respect to his
associates, his teachers and ministers (guriin amatyams ca).®® However, the codes of
Gautama, Baudhayana and Vasistha conceive in varying degrees that a king best achieves
his duty through the ritual and dharmic support of the brahmana, and his personal priest
(purohita).

Ministers that do appear emerge only as part of the apparatus of rule, particularly,
in cases of adjudication where they provide support to the king (and sometimes
brahmanas) in legal cases. The sitras presume the presence of ministers, but do not

address any ideal conduct for their role in royal activities. For instance, in the

Dharmasiitra of Vasistha (16.1-2), the king and mantrin appear in tandem to settle legal
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disputes. In the Baudhayana satras, neither mantrin nor amatya as officers appear at all;
rather the dharma it envisions for kings is to appoint a purohita "preeminent in all
affairs” and follow his instructions. This is a stress on brahmana involvement in royal
affairs that it is important to consider.
Gautama makes the interest of brahmanas in sharing power with kings very clear.
After presenting the proper way of life in the corpus of sitras, he sums them up as the
correct way of life that both the king and brahmana uphold—the dhrtavrata. Assuring
the dhrtavrata of the society of persons led the creators of the sizras to argue for an
increased reliance on the merits and skills of brahmanas on the part of kings.*® This
means that the siitras sought to create a dharma for kings where the brahmana was
integral to the king's ability to perform royal duties. As the Dharmasiitra of Gautama
portrays it, kings and brahmanas are in a cooperative venture to maintain the world.
There are in the world two who uphold the proper way of life—the king and the
Brahmin deeply learned in the Vedas. And on them depend the life of the fourfold
human race and of internally conscious creatures that move about, fly, and crawl;
as well as their increase, protection, non-intermixture, and adherence to the Law
(Gautama 8.1-3).%
This is an example of the brahmana-ksatriya alliance that has governed how we have
considered ancient Indian power relations to date. Scholarly focus has largely been on
the complex benefits gained through ritual alliance between the two. There is no denying
the importance of the ritual powers gained in the brahmana-ksatriya alliance.®* But the
Dharmasiitras sought to instill more for qualified brahmanas here: A claim to
participation in the ideal of ksatriya power itself—that of maintaining the world.*?

According to some of the sitras, a king should not share his power with just any

brahmana in this venture; he should rely on a dharmic one—a dharma that was emerging
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even as the sitras declared it.  The baseline good brahmana (Gaut, 11.12-14) he should
be "born of good family, eloquent, handsome, nature, and virtuous; who lives according
to the rules; and who is austere."** This is a typical description of a brahmana to serve as
purohita to a king throughout the sources. Gautama's Dharmasitra already makes value
distinctions among brahmanas with respect to dharma; between those who know the
Veda, those who rely on Vedic and other knowledges, and those who merely follow the
laws of the Vedas.® But what constitutes a brahmana fit for a king and the role of
helping him maintain society? | will focus on the sifras of Gautama since they provide
the most complete account of the suitable brahmana. He has expertise in ritual and social
conduct and knowledge. Such a brahmana has completed all the sacramental rights
(8.14-21) and is "deeply learned" or (bahusrutah). Knowledge has a particular currency,
for if this knowledge is possessed, such a brahmana is then known to be good, which
means that his behavior is predictable.

The kind of knowledge makes a brahmana deeply learned (bahusrutah) is
revealing. Gautama indicates that such a figure should possess both Vedic and secular
knowledge (lokaveda-vedarigavit). The opening sutras establish that this knowledge is
all encompassing: The Veda is to be the basis of dharma, but the actions of the persons
who know and act according to the Veda and tradition (smyti) also are dharma (Gaut,
1.1); that is, they embody it through their conduct. This iteration of the sources of
dharma becomes standard in other literature.”® Yet the culture of interpretation was
dynamic given the differences of opinion across the siitras about the root of dharma

(dharmamilam). But its position here is to make the practice of those who know the



258

Veda definitive for twice-born culture—vedo dharmamiilam / tad vidam ca smrtisile)
(Gaut, 1.1-2)—in addition to the authority they claim for the Vedas themselves.

Besides relying on these authorities, someone "deeply learned” (bahusrutah) is
also fluent (kusalah) with the normative literatures at court—dialogues (vakovakya),
ancient tales (purana) and histories (itihasa) (Gaut 8.5-6). °" The learned man is not only
to have them as part of his repertoire of wisdom at court, but the lessons and stories
within them are also to shape his conduct; tadapeksas tadvrtih (Gaut. 8.7). This call to
model conduct on these sources points to another element that makes a brahmana fit for a
king—conduct that is congruent with moral discourse in the royal context. Gautama's
norm that the bahusrutah should be skillful in histories, ancient tales and dialogues
makes two things clear: One, that these sources join Vedic literature as part of the culture
of normativity; and two, that there is a growing stratification of brahmanas for service in
royal culture that culminates is the ideal of the sista. Olivelle describes these figures
succinctly: "those who are both learned in the sacred traditions and steadfast in virtue,
who are authorities with regard to the correct language (Sanskrit) and in matters of proper
conduct."®® In the testimony of Gautama and Baudhayana, the bahusrutah and the sista
are figures fit for the demands of royal service and upholding the world.*°

A brahmana that is to be fit for guiding kings and communities in terms of
dharma must also know how to name, discern and use codes and "notions" of dharma—
this also is an exemplary guna or quality. | use "notions" because the sitras reveal that
the brahmana authors had ideas of what constitutes dharma that were not sruti based as
they might claim. Olivelle discusses this rhetorical and dharmalogical phenomenon as a

shift to creating dharma, from ideas of dharma is his discussion of Apastamba's theory of
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the "lost Veda."'* Olivelle points out that this “principle becomes a cornerstone of later
thinking on the sources of dharma." *** These expectations are revealed in comments on
the sources of dharma and the norms to guide the use of dharma. According to Olivelle,
Apastamba inverts the sources of dharma, putting more stress on customary practices
(samayacarika) that the other siizras do not. 2
The customs that are stressed in Apastamba and elided in Gautama are subsumed
to the traditions of the "cultured man" (sista) in Baudhayana (2.7-8). As for revealed
sources (sruti), Apastamba (2.29.11-14) places it squarely in the hands of the person of
conduct:
It is difficult to gain mastery of the Law (dharma) by means of scriptures alone,
but by acting according to the markers one can master it. And the markers in this
case are as follows: he should model his conduct after that which is unanimously
approved in all regions by Aryas who have been properly trained, who are elderly
and self-possessed, and who are neither greedy nor deceitful. In this way he will
win both worlds. According to some, one should learn the remaining Laws from
women and people of all classes."'*
The methods and materials that are used in determining what is dharmic is an important
dimension of what advisors to kings do, so these will be discussed in another chapter.
But for now it is important to stress that the rhetoric of the Dharmasiitras is arguing for
aryas to look to a paradigmatic brahmana. The discourse of the excellent brahmana that
spans the sitras attempts either to accommodate or over-ride custom (samayacarika), to
expand notions of tradition (smyti) to include elite conduct, or—in the case of Gautama's
creation of the "cultured man"—to create an ideal man to supplant claims to authority
over dharma, from less "cultured” sources.*®* In addition to creating a place for

themselves in the structures of power, authority and dharma they are arguing to achieve

this within twice-born communities.
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These sources concur that conflicting points of dharma require more than one
person to decide; for one person can be a fool alone, but associates make it harder.'%®
Gautama colorfully expresses the difficulty of discerning dharma in the first place, in his
often quoted line: "The righteous (dharma) and the Unrighteous (adharma) do not go
around saying, 'Here we are!" Nor do gods, Gandharvas, or ancestors declare, 'This is
[dharma] and that is [adharma]."® Haste in proclaiming what is dharmic is what makes
one a fool according to Baudhayana (1.11). Furthermore, Gautama understands that there
are frauds and fools claiming knowledge of what is dharma (1.20.5). And fools with
respect to dharma—who are frequently kings and other rajanya—are a variety of 'kings
in need' of Brahmanical assistance and correction.

Some sitras provide guidelines to follow when persons are uncertain which claim
of dharma to follow that usually involves an assembly (parisad) of some kind.**" The
Gautama and Baudhayana sitras suggest an assembly of ten persons, "who are cultured,
skilled in reasoning, and free from greed."*® In Gautama, if consensus cannot be found
in this assembly, he advises that a "learned and cultured Brahmin who knows the Veda™
be consulted. The reason for this choice is that such learning guarantees impartiality:

“for such a man is incapable of hurting or favoring creatures." 1°

It is not entirely clear if Gautama is addressing kings or brahmanas here; but |
suggest that this advice is directed at both—for these norms were imagined to be instated
by brahmanas and enforced by kings if we take the testimony of Vasistha (1.39) for it. If
we assume that these norms were directed at the enculturation of brahmanas to dharmic
behavior in royal contexts, it is in the authors' of the suzras interest to establish dharma

codes to achieve a dual aim: Brahmanas who know how to behave with kings, for the
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king's sake; and brahmanas whose behavior is consistent with their goals for royal

involvement—an access to royal power, or better yet, participation in it.

Manu's Dharmasastra

Manu's Dharmasdastra shares concerns with dharma as in the Dharmasiitra
textual traditions above, although it is in its own category as dharmic literature.**® This is
in part due to Manu's role in the intellectual history of early India; Manu becomes the
kingpin of Brahmanical ideations of dharma, the basis of many commentaries and
Dharmasastra texts that follow it.*** But its singularity must also be due to its location in
history: The complexity of kingdoms also has increased, given the more detailed
discussions of kingdom, relations between kingdoms, and administration. The discussion
of these elements was limited in the Dharmasutras, though increased structural
development was evident in some of the dharma ideas and codes, such as those of
Gautama and Baudhayana satras. However, in these Dharmasiitras the stipulations and
directives the creators of the texts presumed to make for kings and ministers were small
in scale, by comparison.

Manu presented comprehensive proscriptions to kings and his ministers that
involved complex interactions with other kingdoms, strategies of influence, diplomacy,
and war, as in royal treatises like Arthasastra devoted to the topics. All of these are
brought into the realm of Brahmanical dharmic discourse in the Dharmasastra of Manu
(Manava-Dharmasastra; MDh). The increased complexity is reflected in the quotation
above, where Manu notes the difficulty that comes in managing a "kingdom yielding
great revenue;" a complexity which is further affirmed by the royal affairs in which the

seven or eight good brahmana counselors will participate in the next line: "alliance, war,
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state, revenue, security, pacification and acquisitions” (MDh, 7.56).1*2 This s$astra is
pulling royal actions into the realm of dharma, and attempting to stake a claim to the
advisory positions associated with them.

The Brahmanical relation to the royal court in the treatise of Manu reflects an
increased intensity in asserting the preeminence of the brahmana-ksatriya alliance argued
for in the Dharmasiitras.*** This urgency may signal a rupture in the alliance. The
dharma in Manu lauds the radical orientation to the social hierarchy of the brahmanas
and the codes of conduct, as well as the commitment to the rituals created to maintain the
hierarchy and the purity of the varnas. As a result, there is more emphasis on purity in
this sastra, and markers of difference too—ritual, social, native—that set brahmanas
apart from others.

According to Olivelle's discussion of the social context for his recent critical
edition and translation of the Manava-Dharmasastra, the idea of the court was shaped by
a recent historical memory of foreign occupation and rule of north Indian social centers.
These "foreigners—the Saka and the Kusana—were described as mlecchas, a pejorative
in ancient Indian ethnic categories, who patronized Buddhist communities.*** Equally
disturbing for brahmanas claiming social hegemony would be the reigns of the Nandas
and Mauryas, which were problematic on two counts: First, the Mauryan ideologies of
dharma honored brahmanas and sramanas, with no supremacy granted to brahmanas;
second was the Brahmanical ideology that these rulers were sidras.*™™ This means rule
of the world by those deigned to be servants. Olivelle sees an almost "urgent” impetus in
the rhetoric of the sastra to reassert Brahmanical privilege to a nostalgic time when the

relationship to royal power was in their favor (or control).*®
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The dharma codes would have to encompass these shifts in the constituents of
power and authority, and the basis of power. Smith and Doniger, in their translation and
study of the Manava-Dharmasastra, suggest that the composition of Manu was also an
attempt to conflate many Brahmanical views about dharma into one.**” Olivelle thinks
this too, albeit he describes a progressive narrowing of the sources and models of dharma
to a smaller circle of brahmana experts.™® Thinking about these scholars' assertions in
light of the role of the advisor, it is apparent that there has been a significant shift in the
scope and bases of royal power and dharma and the composers of the code of Manu want
to make sure their construction of the relationship to power (the king) is controlled to
reflect their view of dharma and Brahmanical power over it. Dharma is a social code in
this case designed to place heterogeneous elements outside of it. There are more persons,
mlecchas, socially affluent vaisyas, non-arya traders that speak to more cosmopolitan
kingdoms. But there are also non-brahmana teachers (2.238-240) with which to contend
when brahmanas have been claiming superior knowledge (and the best knowledge for a
king); that is, more lineages of dharma to subsume (1.58-60), and more brahmanas from
outside regions.

Therefore, in Manava-Dharmasastra we see stratified qualities of brahmana—to
show that not all brahmanas have the authority to interact with kings. We observed this
concern in the Dharmasitras; it remains in Manu as well. Brahmanas have merit by
name, by family, through ritual observance, and through learning. Manu adds the
conception of assessing persons (and distinguishing them) as "field of merit"—that is, the
good merit that accrues when one plants the seeds of a gift (dana) with them. (This is

also a popular normative device in Buddhist traditions.) The excellence of a gift to a
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person, and the merit achieved through it, is graded according to the "excellence of the
recipient” (...patrasya hi visesena...)" (7.86). In Manu's use of it the fruit (phalam) or
good merit also depends on the nature of his “generosity" $raddhanatayai..." *** This is a
popular expectation of kings, that they be good donors. As one would expect, brahmanas
are the most worthy recipients: Yet even these are stratified in terms of relative
worthiness; the brahmana "in name only," brahmana-bruve, represents the lowest; and
masters of Veda (anantam vedaparage), is the highest.

A gift to a non-Brahmin brings an equal reward; to a Brahmin by name, a double

reward;

to one who is advanced in Vedic study (var. to a teacher...), a thousand fold

reward; and to a man who has completely mastered the Veda, an infinite reward.

(7.85)

For, whether the reward a man receives after death is large or small is contingent

on his spirit of generosity (3.202 n.) and on the excellence of the recipient

120

(7.86)

In any of the donative suggestions in this example, Brahmanical knowledge is the
distinctive value here, and there are different degrees of it.

In Manu, there are amatyas, sacivan and mantrin that we have seen before,
serving as advisors; while the most important counsel is given by the most distinguished
brahmana (visistena brahmanena). The baseline characteristic across all categories of
service is that the individual come from an "illustrious family" kula-udgatam.’** This is
an important quality, for knowing the nature of a person's family, one can presume a
consistent level of conduct, at least.* A visible and renowned family can draw on their
own prestige in winning disputes and can command respect in many situations that might

not otherwise be there if this excellent family history is not known. As a result, kula can

be viewed as a general dharmic code. This aspect seems to guarantee a person's
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behavior; it is an aspect that occurs in most accounts of the gunas expected of royal
functionaries and associates.

Manu also idealized these functionaries' qualities in one section of the chapter
dealing with the dharma of the king. There are ideals for the minister (amatya), the
envoy (diita), and the advisors (sacivan). All are expected to be basically intelligent,
wise (7.60, 7.141), and clever (7.61 & 7.64), but only the head minister (amatyamukhar),
envoy and sacivan are given stipulations of having expertise in knowing dharma (law in
the legal sense) or the sastra. The general amatya need only be honest, intelligent and
steadfast as required of his duties either in commerce, mining, or the royal home (7.60-
62). In the eyes of this sastra, both the amatya's and sacivan (who act as advisors)
character is to be proven through tests. Their integrity is tested for steadfastness in the
face of financial and emotional temptation. Financial integrity is needed for the
management of the king's affairs and emotional integrity is necessary for anyone close to
the king and is family. For by the time of the royal consolidations of—which the Manava
social structure is a part—ministers and advisors did not generally belong to the king's
family as they did in Vedic and Upanisadic times.'®

Important for the role he plays in creating and breaking alliances, the envoy (diita)
must know all the sastra and be personable, given his primary duty of creating alliances
with other principalities and acting as an interpreter of these figures for the king (7.63-
68).* As we shall see in other contexts, where Krsna acts as envoy to the Kauravas for
instance, the envoy is a special mediator of knowledge for the king. For this reason, not
only is he to be an expert in all treatises, he must be able to read body language as well

(7.67). Such a skill enables him to read and anticipate the actions of others, and to figure
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out ways to influence members of other courts to the king's advantage. Other special
powers of discernment are reflected in the desire that the envoy be able to judge "time
and place" (7.64), that is, skill in timing and creating contexts appropriate to pursuing a
particular line of influence. The envoy (diita) is also the only official where beauty
emerges as a special attribute; his beauty would be an advantage that could ease initial
contact, conversation and negotiation.

The only figures that Manu describes as advisors and counselors of the king are
sacivan and mantrin (and of course, brahmanas). > They are to assist the king in
carrying out his affairs:

The king should appoint seven or eight counselors (sacivan). They must be

individuals who are natives of the land, well-versed in Treatises (Sastravidah),

brave, well-accomplished, and coming from illustrious families, individuals who

have been thoroughly investigated. Even an easy task becomes difficult when

undertaken by a single individual... (7.54-55) 1*°
Manu makes the point that the king should not do this alone. These persons who will fill
these roles are not said to be brahmana, but since the text advises that the closest
counselor is to be chosen from among them, and that he is a brahmana, the text would
like us to assume they are at least of the twice-born. The text makes an important
distinction about the cadre of men that can counsel the king—they are to be "natives of
the land" (maulam) (7.54)." There is some difference of opinion about what is meant by
this term, which is based in the idea of the king's muila, or his original territorial holding,
but that many think denotes a "hereditary" dimension to the term.*?®® Olivelle makes a
convincing argument that "heredity" is not what Manu intends here. In Manu, maulam

refers to "native or original inhabitants of the locality as opposed to newcomers; that is,

people with deep roots in the region."*?® Given the closeness of these associates to the
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king and to his most important decisions about the kingdom and its fate, it is logical that
the text would stress that these close confidants of the king be from the same place,
which would guarantee loyalties not only to the king but also to the region that he
governs.

Calling for advisors to be "natives of the land" provides another boundary of
eligibility for these positions near the king. It seems that the creators of the text are
aware that there were persons at court that were not persons of the land, though they
might have the other qualities needed of advisors—"well-versed in treatises, brave, well-
accomplished," from good families and well-tested.™*® By creating a value of nativity or
alliance to the region, the elite brahmana creators of the sastra could make sure that there
were no outsider competitors to gain the ears and eyes of the king. Rather, the authors of
this sastra would reserve special positions for men from the same place as the king, and
away from those who might only possess the other good qualities. But the text limits
them for all their skills, to the daily, "general matters relating to alliance and war, and
about the state, revenue and security... [and] paciﬁca‘cion."”’1

The argument here is that such brahmanas are not to be mere functionaries; they
are to be the closest confidant, the object of the king's total trust. Their intimacy with his
activities, the call for his complete trust in them is what sets the exemplary brahmana
apart from ministers as amatyas and sets them apart from the other "associates"” (sacivan)
that help a king rule. The text stresses that this man be the "most distinguished and
sagacious...among them" (7.58), sarvesam tu visistena brahmagena vipascita. The
perspicacity of this figure in relaying dharma to kings is conveyed in the words chosen:

as vipascita, from (vi + pas) he can see deeply into differences in places and detail, giving
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a special perceptive quality to his wisdom.™? Furthermore, this man is not just a personal
priest or brahmana, conducting the king's sacrifices for him—for different men are
appointed only to these tasks (7.78)."** Rather, the brdhmana fit to counsel a king in his
affairs knows all the Vedas, knows the treatises of rule, and possesses the royal virtues
enumerated for the other counselors. But since he is visistak, the most distinguished and
learned, his qualities are also those we see in other chapters of the treatise—especially

chapters that address how to interpret dharma when no rules are recorded.

The Sista Brahmana of Manu—Advisor Most fit for a King

We are given a deeper understanding of this figure if we consider the definition of
the "cultured" brahmana, or sista in the section of the Manava that sets the distinctive
features of itself as a treatise, and the brahmanas as sons of law (personified as Manu)
who are able to create law. Brahmanas that are sista have not only studied the Vedas and
their supplements, they have a greater interpretive stance, since they are knowledgeable
in scripture, perception and inference (srutipratyaksahetavah) (MDh, 12.109).2* With
these methods of interpreting what was heard (sruti), what maintains (dharma) reality,
merely whatever these brahmanas declare (12.108) becomes dharma. This is a man who
can be the last word in social conduct and ultimate behavior in the sastra's view—nhe can
do this because he has an overarching perspective and vision.

This larger vision of the Sista brahmana, according to Manu, makes him the best
choice for the king who wants to be successful. Therefore, the king should take the most
important counsel (mantrayeta param mantram)—"that related to the six-fold strategy"
from the sista."® These strategies are topics in the next chapter; the thing to note now is

the placement of the wisest brahmana with respect to other associates of the king and to
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his affairs. The sastra encourages a king to confer with his usual body of advisors
(sacivan), maximizing the experience by meeting for their individual opinions, and later,
by discussing policy with the others jointly. At this point, the king is to do "what is in
his best interest," (7.57) after considering their counsel. But with his primary counselor,
the sagacious brahmana, the king's best interest is decided jointly.

Trusting him completely, he should always entrust all his affairs to him and
proceed with any task only after reaching a decision jointly with him. (MDh, 7.59)

Such a move seeks to place the learned brahmana in a superior position to the king's
other sources of advice. Moreover, since he is a master of Vedic knowledge and conduct,
his presence at court provides "embodied Veda," so to speak, acting as the king's ultimate
deliberative partner in all his affairs.

Manu's rhetoric about brahmanas and their respective excellences are strong
indications that brahmanas were competing for influence. They rhetorically move to
sqguelch competition by stressing the hierarchy of royal affairs, and various stages of
dependence along the decision process, as well as expanding again the nature of expertise
that a king needs to manage his affairs—that is, Brahmanical expertise. So, even if the
dharma for kings is not followed by kings, the ultimate dharma for brahmanas is being
redefined. As sista, a man learned enough to be the exemplar of behavior: he is the
dharma. But there is more that he manifests for courts and for the world—there is an
expanded sense of order, of Veda, of dharma, and boundaries between dharma and
adharma that is subsumed (or preserved?) in his character as sista or visista. Such an
embodiment of skill and command of conduct is the ultimate qualification, as the text

claims: a man who knows the Vedic treatises (vedasastravid) is entitled to become chief
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of the army (senapatyam), the king (rajyam), the arbiter of punishment (dandanetrtvam),
and ruler of the whole world (sarvalokadhipatyam) (12.100).

Manu's assertions about scripture also suggest heterodox courts with which
brahmanas had to contend; competition for the ultimate positions of counsel and power
mediation for kings. The descriptions of the Vedas in Manu appeal to the antiquity of the
Vedas for validation and to its efficacy in reaching "the supreme good"—two points that
appear to be in doubt, merely for their having to be asserted in this way:

The Veda is the eternal eyesight for ancestors, gods, and humans; for vedic

teaching is beyond the power of logic or cognition—that is the settled rule. The

scriptures that are outside the Veda, as well as every kind of fallacious doctrine—
all these bear fruit after death, for tradition takes them to be founded on Darkness.

All those different from the Veda that spring up and then flounder—they are false

and bear no fruit, because they belong to recent times (7.94-96).

This passage reflects anxieties about new doctrines that the authors see permeating the
court—scriptures that are "outside" the Vedic corpus, doctrines that are "new,"
"fallacious," as distinct from the Veda seem to be making a home, simply for the sastra's
need to refute them. There is also an indication that there were competing methods of
inferring how things are to be done, such as the stress on the difference of Vedic
"eyesight" over "logic and cognition." These powers of logic and cognition are the tools
of those not learned as the sista or visista.

But, even though the Veda itself is beyond the power of mere logic, its
interpretation is not—hence the greater importance of having a class of persons to
interpret dharma, and create it—which is the duty of the sisfa. This transformation of
dharma from ritual praxis to a more abstract conceptual representation of religious order

and good would have an impact on kings, for they are the ones instituted to preserve

order and dharma. Just as the creators of Manu claim that the Veda—mnot the competing
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dharma discourses of which the text is aware—is the eyes of the world, so the brahmana
acts as the best eyes for the king. His various methods of influence that require his
expertise in perception, inference, and treatises, as will be explored in the next chapter,
all point to the over-riding perspective of this text about advisors and advisory
relationships: The ideal counselor in dharmasdastra genres is the perfected Vedin
brahmana.

As one can see, the intellectual history of the idea of the advisor in dharma
literatures is diverse; the idealizations of advisors come to reflect more and more the
conceptions of the ideal brahmanas. Even ideas of brahmana and dharmas have their
varieties. As in the example of Gautama above, the idea of dharma was in flux.
"Dharma" was emerging even as dharma was being made abstract and idealized to align
with the more abstract conception of the brahmana. In addition, the power and currency
of brahmana ritual is receding to the power and currency of brahmana knowledge.
Importantly, not all brahmanas possess the same mastery. The competition among
brahmana ideals is a fascinating dimension of the history of these dharma genres. The
"deeply learned" (bahusrutah) brahmana of Gautama is conceived to express such
predictable conduct, that the impetus to subsume knowledge and conduct into one ideal
gains ground. Even in this totalizing movement, the stratification of brahmana ideals
continues and culminates into ideal of the sista, with its own varieties.

As we follow the progression of the dharma genres to their unique codification in
Manu, it should be no surprise that the brahmanas appear to have reluctantly and
increasingly conceded to the reality of advisors, ministers and other agents of kings and

royal power of the world. Thus, if there must be an advisor who mediates the power and
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perfected conduct (ultimately conceived as 'dharmic' conduct) of the king, the ideals
argue that it must be a brahmana—so the intellectual history of the advisor enters the
brahmana fold. Expectations of person and knowledge change.

There are fulcra of values and expectations to keep in mind going forward in this
historical analysis across textual genres. Along with this history of ideas about who
should advise and mediate power for kings, we have observed that non-Vedic (as in not
Samhita) genres are becoming part of the culture of normativity. It took some
development for brahmana knowledge to be the distinctive value axis around which
wisdom came to revolve. The brahmana meets its perfected ideal in the form of the royal
court aligned sista in Manu's Dharmasastra, but it is obvious in the text itself that this
was not the reality. And so, the texts convey the truism that there are fools posing as
brahmanas in the world; they may be kings themselves, they may be unlearned
brahmanas. The overarching expectation is that kings should rely on these figures, with
their perfected expertise in royal concerns, in order to be successful. The ideals and
expectations about brahmana involvement in royal life contribute to the growing

significations of royal reliance.

Kautilya Arthasastra

Proceeding with this intellectual history of the ideal of the advisor, we turn to
Kautilya's Arthasastra. If the perfected brahmana can help kings see reality and
themselves more clearly with respect to royal dharmic obligations, then it is no small step
for brahmanas to extend this influence to the sciences devoted to rule. We see the

structural import of what it means for men to be the eyes of the king in the treatise



273

devoted solely to royal affairs, Kautilya's Arthasastra—the ideal mediators, ministers,
advisors and primary counselors and the perfect circumstances for the moment of counsel
are presented in minute detail.™*” Although the text is occasionally interspersed with calls
to reliance on brahmanas, diverse rajanya and ksatriya skills and values shape the ideal
persons and means of advisors and ministers; the Arthasastra was a text for kings and
advisors.*®

As we shall see, the text's primary rajanya and ksatriya ideology may be one
reason that the criteria a minister and advisor (amatya and mantrin) go beyond calls to be
of good family or knowledgeable in the various genres of wisdom. Part of the selection
process involves testing their integrity in scenarios of rule; situations that test how an
advisor will act in his relationships with the king, with other officers, and even members
of other kingdoms. Ideal qualities by themselves may tell little about a person; more
important is how these characteristics affect royal relationships, for these relationships
affect how royal activities are carried out, and whether they meet with success. Royal
success (artha) is a relational endeavor.

Therefore, markers of relationship are the ideal characteristics that I will stress
here. Other studies of early Indian polity have catalogued the qualities of ministers,
advisors, and counselors (the triad of royal associates) from the lists in the Arthasastra.
My interest here is not in just cataloguing these all together, but in highlighting those
characteristics that are most directly involved in relationship to the king and other royal
persons—and to the qualities on which advisors and ministers draw in order to influence
the king. The treatise begins laying the foundation for the proper relationships the king

should have in order to be successful from the very beginning. These can generally be
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described as the relationship a king is to have to knowledge; the relationships he should
have to elders (vrddha) and teachers (acarya), and the relationships that should be had
with his ministers, advisors and counselors. These are the highest structures of mediation
for royal success. While Arthasastra authors imagined a "sage-like" king, the rajarsi;
what makes him so are education and his associates.

"Philosophy, the three Vedas, economics and the science of politics—these are
the sciences (vidydas)" (1.2.2): Through these forms of knowledge, according to Kautilya,
one learns what are dharma and artha, what are the good and the practical (1.2.9). The
details of these sciences and how the king and his advisors are to use them will be
detailed in another chapter, for now it is important to point out that Kautilya puts
particular stress on the interpretive science—philosophy or anviksiki—and, as a result, on
the deliberative function of all his associated in helping him determine what is good for
the kingdom. In fact, he details the subject of philosophy even before he discusses Veda.
In this formulation, philosophy or anviksiki is "the lamp of all knowledges,"” the means of
all actions, "and the support of all duties (dharmas)."**° In other words, these
deliberations on Veda and other knowledge are the basis of the practice of rule detailed in
the treatise. Furthermore, the king has a particular responsibility to the preservation of
this knowledge through danda—the multivalent royal tool—as force, justice, coercion,
and order. Through the power he wields, the king ensures the knowledge base of rule,
“the pursuit of philosophy, the three Vedas and economics (vartta)."**° These are
established in the second, third and fourth chapters and are more important than varna

declarations, since the ideal social structure relies on them (1.4.4).
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The Arthasastra is quick to establish that the king cannot do this alone. In order
to have access to them and mastery over them, the king is to maintain relationships with
elders (vrddha-samyogena), those possessing command of knowledge, including the
knowledge required for rule. This is the Indian socio-moral system of experience and
expertise coming to bear on the basic education of the king from the earliest age. From
the moment of his initiation with his preceptor, for his period as brahmacarin, the king is
to augment his studies with the special knowledge of rule:

After his initiation with the preceptor is performed (vrttopanayanas), he should

learn the three Vedas and philosophy (trayim anviksikim ca) from the learned

(sistebhyah), economics (varttam) from experts in the field (adhyaksebhyo) and

the science of politics (dandanitim) in their theoretical and practical dimensions

(vaktrprayoktrbhyah) (1.5.8) **

A king's education in governance begins early; and note that the cultivated brahmana, the
sista, has emerged here as in the dharmasastra genres, though more explicitly construed
for the context of rule. Also more explicit is the assumption that practical knowledge is
of a part with theoretical knowledge, indicated by the suggestion that the rajanyas learn
politics (dandaniti) from "those who teach theory and those actually engaged in
practicing it," as Kangle glosses vakerprayoktrbhyah.*** The details will be discussed
later, but a king and other royal persons' education is tied to gaining mastery through
experts at court—which is also crucial to royal success. Knowledge is power, and it is
mediated through brahmanas and other experts. At this point we learn little of the
vrddha's attributes; all that matters is the material he has mastered in order to be a

resource for kings. Though arguments from silence are rarely convincing, perhaps their

function as a resource is sufficient, since the Arthasastra builds its science upon it.
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The Arthasastra is explicit with respect to advisors and the ministers that might
function as advisors and the attainments they are to possess. The roles that advisors and
ministers play as mediators of a king's power and rule have obviously expanded, since the
text provides a comprehensive view of the qualities expected of them. There are two
chapters devoted to ministers and advisors, one (1.8) that addresses who to appoint to the
positions, and another (1.9) that discusses ideal characteristics, which comprise a long list
of ideal characteristics that range through different kinds of intellectual and emotional
capabilities, which makes them able to act at the right time, in the right place, a common
requirement of a good servant of the king. The treatise establishes their qualities, and
then tests them, largely through relationship behavior. In fact, the Arthasast¢ra records
the opinions of many artha theorists in this regard. Their discussions center on what kind
of person—whether the king's fellow-students and play-mates, hereditary servants, those
of like-vices or like-mindedness, those who are intelligent, those proved loyal, those
well-versed in politics—should be chosen as the king's ministers (amatyan kurvita)
(1.8.1).

There are pros and cons for each, as there are in all relationships: there is
confidence (asya visvasya) in the intimacy the king shared with childhood friends in
study (sahadhyayinah) and in play (sahakriditatva), but their familiarity also can breed
their contempt (paribhanti) (1.8.3-4). There is the bond created out of fear of knowing
one another's secrets (marmajiiabhayat) (1.8.6); secrets that give power to both involved
(1.8.7), but the hold fear might have over him could also make the king acquiesce to what
they do or fail to do (tesam api marmajiiabhayat krtakrtany anuvarteta) (1.8.8). Loyalty,

though an attractive quality, is born of devotion, which the artha expert opinion in the
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Arthasastra hints is not sufficient to do the work assigned by the king because devotion is
not a quality of insight or intelligence (bhaktir na esa buddhigunah) (1.8.11-12).**
There is also the loyalty that comes with hereditary service, where services of the
grandfather and father are taken as indicators of "pure conduct." But heredity is another
kind of intimacy that can also lead to contempt and control—control that make the
minister master over this king (1.8.21). There is also indication that there was some
tension between those who have mastered sastra and those who only know "politics"
(niti-vidah) (1.8.22). It is best to know both in order to succeed in any task one
undertakes in royal affairs (1.8.24-25). One expert argues that neither artha- nor
nitisastra are enough; rather, nobility of birth, intellect, integrity, bravery, and loyalty in
ministers are qualities that achieve superior results (1.8.26).**

After presenting the different opinions of artha theorists about which types of
men make the best ministers, Kautilya declares sarvam upapannam—all these are
suitable (1.8.27), the rest of the ministers are appointed to tasks according to their ability,
both technical and social (1.8.28-29). But, there is some stratification here—ministers
can lack some of the qualities and still take positions managing finances, king's quarters,
forest and agricultural centers. However, in order to be a mantrin, the king's closest
advisor, all qualities are expected, which in the Arthasastra, for the person who is to be
the close counselor to the king. The counselor does more than manage the king's affairs;
he helps the king make decisions and manages the king's other advisors and ministers.

As in dharmasastra genres, the Arthasastra asserts that nativity in terms of family

and place (janapado 'bhijata) is a primary concern for those who would be placed in

powerful positions near the king. Although, in the Arthasastra, the idea of place is more
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specific and notions of noble family (kula to abhijata) are more stratified.**> The truth of
his family and nativity as an indicator of his character is to be verified through an
investigation of his family and connections from "reliable persons" (aptah).**® Therefore,
it follows that in order to be an eminent minister, an amatya must know precisely how
family and intellectual lineage affect relationships at court. This stipulation seems
designed to assure the amatya would have the social proficiency to assess and maintain
perceptions of him at court, particularly as to whether he will be listened to in moments
of counsel.

Having social perceptiveness such as this certainly comes to bear in the call for
ministers and advisors to be well-connected to (svavagraha/) or demonstrate the self-
possession to hold one's own with persons working out of various traditions of
understanding and activity (sampradayikah); as well as good at maintaining these
connections with ease, as Ganapati Sastri glosses the concept.**’ For Sastri, svavagrahah
means to be "influential,” connected with persons demonstrating a history of auspicious
activities and results; and who, with those activities under his umbrella, is also able to
avert, or be made to avert royal activities borne out of careless mistakes. Kangle
translated svavagrahah as "able to be kept in check”. But this misses the amatya's role in
bringing about the change in affairs (even if made at the instigation of the king). | prefer
the sense of having the control of oneself necessary to be in command of one's
interactions with others; such control allows one to see things more clearly when relating
to persons at court. Since ministers are the eyes of kings they must have the social
confidence and foresight necessary to see and enable the king to avert social missteps, if

not disasters.
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As with social perceptiveness, other qualities are also being parsed and elaborated
to assure predictable trajectories of action in advisors and ministers. Certainly ministers
must be intelligent, but intelligence is articulated in terms of mastery in other areas of
expertise. A man who would be minister should have mastered the arts (krta-silpah) that
Sastri tells us could be the arts of war, archery, etc. The minister is to "possess the eye"
(caksusman), which means one who possesses the "eye of science" (sastra-caksusman) ;
that is, mastery of the sastra are perceived to be so important to rule that they have
become the eyes with which the king sees. This mastery also is verified, through other
men trained in the same science (samanavidyebhyah) as the minister's claimed expertise.
The reciprocating establishment of ideal quality to its ideal exercise is a key dimension of
idealizations of mediators for kings in the Arthasastra.

As important as practical and artistic skill might be, ministers and advisors must
also be able to stand firm in the face of adversity (@pad, which are the situations that
frequently push a person to their limit of loyalty, as often as necessitate a reversal of
dharma), and in the midst of situations requiring tact. They must take stances with
respect to others that avoid friction or hostility—Iiterally, "not a person that excites
enmity" (vairanam akarta). Interms of behavior at court, this characteristic would be
very important. It would mean not being inclined to incendiary remarks, as Prince
Duryodhana commits in scenarios of the Mahabharata: These might be negative
tendencies expected of kings, but they are not appropriate for an effective
advisor/minister.

Ministers and advisors are also expected to be good storytellers. They are to be

eloquent (vagmi), quick witted in dealing with others. This is achieved by watching the
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prospective advisor while engaged in conversation, (kathayogesu). This ability involves
having the power to move others to act or change their moral perspective, and it is
especially important skill to use with kings. This ideal highlights the importance of story
in compelling kings and court members to action. As pointed out earlier, the treatise
makes listening to the stories of kings and pictures of ideal kingdoms—as in itihasa and
tales of old, (purana)—an important dimension of royal intellectual life (4s, 1.5.13-14).
Given the painstaking attention to ideal qualities discussed above, it is evident
that the Arthasastra reflects the conception that these would assure ideal conduct.
However, the mere possession of these qualities in a potential advisor and close minister
is not enough. The ideal man must also prove that he is self-possessed of these qualities
and uses them in the context of rule, and in association with the king. According to the
treatise (1.9.3), he is to confirm a minister's qualities through various relationships and
relational activities by watching his behavior. Just as important as any strategic skill is a
minister's emotional acuity and this idea is two-fold: The dimension of his social
integrity that can be revealed through his daily interactions or customary practices with
others (samvyavaharat); and the dimension of his intimate integrity gleaned from talking
to those with which the minister lives (samvasibhyah). These tests of his qualities are
drawn from relationship contexts. These contexts are also construed into narrative
artifice in other texts, such as in the niti instructions of the Paficatantra. Relational
contexts are turned into stories—idealized narrative contexts—to educate kings and sons
of kings. This is one way that brahmanas could assure their intimacy and influence with
kings, but formalizing scenarios of intimacy with kings. Ministers in the Arthasastra are

to be tested for the right to this intimacy. And even if they pass this first round of tests of
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qualifications, they are challenged through four standard deceits (upadha) to confirm
their "purity" (sucih) in royal contexts, involving the ability to stand fast in the face of
danger and fear, lust and ambition, and dharma.*®

The Arthasastra joins other genres in focusing on relationship. Yet Kautilya also
asserts his own ideas about relationship:

Royal power—made to flourish by the brahmana, increased through the

consecrating words of the counselor, armed with the treatises (of rule and

society)—triumphs, reigning undefeated.'*°
The advising relationships of enhancement and reliance that were emergent in the
examples of the early Upanisads is honed to a truism in sastra: The ideal of ksatriya
power that is augmented and maintained through the perfected relationship with close
associates will mark the rest of this discussion. For nowhere else in "Brahmanical”
literature are the claims for their mediation of the king's power and dharma so elaborated.

By the same token, Brahmanical mediation for the king is by no means settled in
the Arthasastra and other texts (to come). It seems that the brahmana is the dominant
image of the ideal advisor. However, the intellectual history of the idea of the advisor—
synonymous with the minister at this point—belies this. It should be stressed that
relationships of advisor-to-king were not only between brahmana and ksatriya. In spite
of the subhasita above, there is narrative evidence that the instrumental relationships of
rule existed also between ksatriya and other rajanya; and other men who had gained the
status of ksatriya at court for the skills that they could provide kings.

In the Arthasastra, the diversity of persons available for royal service is evident in
the text's advice on how to select advisors and ministers in 4s, 1.8.3-26 above. The varna

identities of those who would be royal friends also were not identified or stipulated. Yet,
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given the structure of how pupils learned together in a group, they were likely r@janya of
some sort.*® As will emerge below, close rajanya relationships indicated in the
Arthasastra are also evident in Mahabharata traditions—in the advisory relationships
between Krsna and the Pandavas, especially throughout the Udyoga- and Karnaparvans;
in the theological advice of Krsna to Arjuna (MBh, 6.23-40) in the Bhagavad Gita; and in
the didactic advisory relationship between Bhisma and Yudhisthira, in the Rgjadharma
chapters of the Santiparvan.

Like the Arthasastra examples examined above, the Mahabharata also
problematizes advisory relationships among r@janyas and the reliance of kings on each
other. We might think, for example, of the advisory relationship between Duryodhana to
Karna, a crypto-ksatriya siita and between Duryodhana and Sakuni, fully ra@janya figures

depicted in advisory relationship.***

There is uncertainty and fluidity indicated in $astric
relationships over who the right man for the advisor to a king should be. Thus, we have
so far brahmana depictions of ksatriya and rajanya experiential concerns; cast

generically through an idealized court—the king in need and the brahmana fulfillment of

it—an increasingly complex signification of reliance of kings on brahmanas.

Paficatantra

In ways that are comparable to the sastra literature, the Paficatantra is also
clearly meant for advisors and ministers to kings, and created by ministers for ministers
of unstated varna origins in the text. Advisors and ministers are functionally
synonymous in the Paficatantra: mantriputra and amatya both occur in the text and the

action of the animals depicted as advisors are not bound by the terminology. 1 include it
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in this analysis of "Brahmanical' genres important to the intellectual history of the advisor
because the frame story for the Paficatantra—as Franklin Edgerton reconstructed and
Patrick Olivelle translated the text—depicts a brahmana muni coming to the court of a
king to instruct his less than skillful sons on the arts of rule (see below). Even so,
characters in the text that are brahmanas are frequently fools and avaricious; kings are
frequently vain and foolish, as much as they are depicted as heroics. Yet, as Olivelle
points out: A consistent theme throughout the text "is that the king is a rather impotent
figure—a sorry figure—without the aid of a wise and determined minister."**?> The
Paficatantra thus joins and expands our net of significations of reliance of kings on
advisors.

The Paficatantra is therefore an important text in the intellectual history of the
advisor/minister; it provides an opportunity for ministers and kings to observe the results
of idealized behaviors, both "good" and "bad," but the text in the end shows that
judgments of these kinds are not necessarily beneficial in royal contexts. Indeed, this is
the Paficatantra's strength—presenting both sides of advising and strategizing for kings
and their complex results, as Olivelle has pointed out.*>® This approach to presenting
both sides of an advising scenario, elaborated through many examples, suggests that royal
dharma is conditional on results and aims.

This conditionality is apparent in the dialogues between the protagonists in Book
|, the mantriputras (men of ministerial families) Karataka and Damanaka, *>* wherein
one virtue, such as being skilled in polity, is posed against the skill of deceit, which
brings a change in a political formation.’>> As Olivelle sees it, the true victor in terms of

ideal behavior is the minister Damanaka; he is victorious because he gains the position of
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counselor of the king. Nevertheless, throughout the book, his actions are challenged by
the example of the prudent advisor, Karataka. Seeing the results of the machinations of
Damanaka—dissention and destruction of another—he describes Damanaka as "low-
born," of having a bad father, serving his interests of individual power rather than the
king's, deceptive, and myriad other adjectives that, from his prudent perspective, appear
to be negative. However, these criticisms are ideal qualities in the text, and more than
once the text claims that a wise man knows the times when being bad is the good thing to
do, or "one may do something bad for the sake of something good." **° Determining
what is dharmic is a highly relational affair, between persons and between contexts, as
will emerge later.

In the Paficatantra, idealized individual qualities take a secondary role to the
strategies a minister might employ during counsel. The first and third books have more
activities that involve ministers giving advice. For instance, in Book One, the actions of
the mantriputra-s Damanaka and Karataka (encountered in the preceding chapter) pivot
around only a few fundamental qualities: conceptions of the wise person, heredity, and
elocution and negotiating others friendship and enmity. Stock court characters are kings,
ministers and counselors (here they are conflated), rich men, brahmanas, and outsiders
(thieves, hunters, barbers, and women). Not one queen is mentioned, though wives are
present in equal share of besting their ignorant or shortsighted husbands. The ones that
fare best and take the stage more often are ministers and advisors. Still, though the text
might claim a particular quality is positive, such as mastery of dialogue, it also shows

how sweet-words can beguile a king into dangerous inaction.
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In the Paficatantra, whether it is a king or a minister speaking of ideal qualities in
a particular advising scenario makes a difference in the expression of those ideals. Kings
that speak of ideal qualities, describe ministers as "faithful” and "skillful" (1.49)**" and
gain immediate recognition from a king if they are mantriputra, from good "ministerial
stock” (1.29-30).°® But kings in the view of the text are only capable of judging them
superficially; most idealizations of ministers and advisors come from the ministers in the
text. In action, kings are invariably shown to need the help of minister and advisor
figures to see what is real about a person or about a situation. For instance, in Book IlI,
the young and "inexperienced" king of the crows, Meghavarna, knows he must rely on
his "most senior" minister, Ciramjivin, out of his several other ministers, who give
conflicting or brash advice (11.32-33)."° Indeed, Meghavarna claims he can take the
advice of his senior minister because he "tells the truth,” has knowledge and wisdom, and
has "my welfare at heart."**°

Ministers claim various ideals other for themselves in the Paficatantra. The
senior hereditary minister, Ciramjivin, mentioned above for instance, admonishes others

of his position to be brave, prudent and wise (111.18).***

The minister Karataka imagines
a more compliant ideal; the good minister is a man who is meek and demurs to the
opinions of his master the king (1.145-146).*%% One of the most crafty ministers,
Damanaka (in Book 1), claims that good ministers of his stock have a keen mind, shrewd
powers of observation, are discerning, good speakers—and as speakers, do not speak out
of turn—and what is more, good ministers are cunning (1.18, 24-25). *** According to

this minister, wise men can control a king in all his negative aspects (1.29).*** He also

admires himself for having mastered the entire body of rules for retainers—nanu mayai
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('sa) sakalo 'nujivi-dharmo vijiiatah.*® While another minister criticizes him for not
knowing them properly because of what he interprets as a disastrous result.

Conceptions of the "wise" are tied to mastery of the treatises of rule in the
Paficatantra, as we might expect. The Paficatantra shares with other sources some
stratification of this mastery. But the stress is not on Brahmanical keepers of wisdom,
but on the results of wisdom. Here knowledge is given a realistic challenge, by how it is
used, not just by who uses it:

What is the use of learning—if it does not lead a man to control his sense with all

his heart; if it would not make his own mind docile; if it does not follow the

righteous path; if getting it only serves to create displays of eloquence before the

world; if it leads to neither glory nor peace? [1.137]*%°
The rhetorical question shows that the wisdom was not put to good use. This is the
opinion of the minister Karataka, who sees ministerial knowledge and virtue as involving
sense-control, docility, dharmic conduct, and speech devoted solely to the king's glory or
peace among agents. Karataka's opinions are the closest we come to a "dharmic"
viewpoint we have seen in other texts, but not close enough. Brahmanas are not
presented as wise or dharmic in the text, in fact quite the contrary. Only the kathamukha,
the face story or prolegomena, puts the wisdom of the Paficatantra in the mouth of a
brahmana (Visnusarman). The text does not confirm the varna of the sons of the
ministers either. | suggest that the dharmic qualities and aims required in a king's court
requires a more nuanced conception of such ideals than the conservative Karataka might
suggest.

These nuances reside in the relationships between kings and advisors in the

Paficatantra. Thus, paying attention to the actions that occur between advising ministers

and kings in the text reveal that formal ideals are not as important as the strategies a
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minister masters, and the relationships he is able to cultivate and control to royal
advantage. This is the reason for the text's emphasis on skills at using strategy. Advising
ministers' qualities and expectations are only valorized during an advisory failure in this
text, as from the mouth of the minister Karataka: "True ministers" are skilled in polity,
which involves diplomacy, proper use of force, etc. and so are judged by their "success in
resolving conflicts" (1.138).1%

But these ideal qualities are also shown to have their limitations. The actions of
both Book One and Three of the Paficatantra demonstrate that abilities to deceive and to
use subterfuge against others are important skills. Damanaka uses it to eliminate his own
rival to the position of close advisor to the king in Book One, and the senior minister
Ciramjivin uses it in order to defeat a rival king in Book Three. There are many facets to
the skill of deception. In fact, the Paficatantra adds it as a fifth strategy to the well-
known four upaya of rule. (Given this importance, deception will get its own discussion
in the next chapter.'®®)

Ironically, even as the Paficatantra adds upaya of deceptions, it also demonstrates
a crucial, qualitative facet of deception—trust and the relationship dynamics associated
with friendship that it creates or destroys. Book Two, "On Securing Allies,"
demonstrates myriad scenarios for cultivating royal relationships. Friendship also
becomes an important technique of ministers throughout Book Two, evident in its initial
frame story. The general values underlying this tantra are: knowing when to be a friend
and know how to be a friend as minister. Cultivating worthy friendships—as much as

deception can—in the right contexts helps men "quickly accomplish their goals”(l.1).**
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And yet, as much as friendship in the Paficatantra is directed toward advantage,
the kinds of friendship that advisors cultivate for kings also involve ministers risking
their lives for one another and their king. There is the turtle, Mantharaka who sacrifices
himself out of love of his friend Citranga, caught in a trap, by coming to his side at the
risk of his own life (11.80-85). Mantharaka explains himself: "By telling your troubles to
a faithful friend or a virtuous wife, or a master who's known adversity, your heart will
find some rest" (11.83).7° A friend like this, "will not leave you even in hard times; one
gains such a friend, by rare good fortune” (11.88).1"* The tantra contains many other
subhasita lauding intimate varieties of friendship. The mitra (friend) is "a shelter against
sorrow, grief, and fear, a vessel of love and trust" (11.95).1 Thus, the ideas for creating
relationships in Book Two make apparent that real trust and its consequents—friendship,
loyalty, and affection—are just as crucial to the efficacy of advisor/ministers in helping
kings rule in the Paficatantra.

Heredity as an entry to the position of advisors and ministers emerges in all books
involving dialogues with ministers; thus hereditary service is one of the distinctive
features of the Paficatantra.'” As noted earlier, a king in the text presumed Damanaka
was safe to enter his presence because he knew his father. Since he was seeking to be in
the king's service through his machinations, the text is suggesting that heredity of a
ministerial post does not guaranteed a position near the king. Even so, hereditary
ministers appear throughout the text. And, they have their distinctions such as, those who
are experienced in "emergency measures™ and those that "gain their livelihood by their
title...and are only good at talking."*™* In addition to this veiled critique, more pointed

ones are offered as well: The minister character, Damanaka, has the quality of his father
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challenged (1.148), and the use of his heritage is criticized several times. He is called
"merely" a hereditary minister (since "his conduct shows that you have inherited your
position...") (1.149) and a fool for launching forth in a ploy strictly because he was a
minister.)” In addition to these negative aspects, there are positive dimensions to
heredity also, such as the benefit of memory (where a king can be made to recall past
good actions, for instance) and experience in knowing how a minister is likely to act.

In the culture around this Paficatantra, hereditary ministers must have been a
ubiquitous aspect of court life for it to become a stock criticism or moral benchmark of an
advising minister's efficacy. Still seniority and skill trump mere heredity in all examples,
as do the actions of one, special advisor. The text's opinion on this is set early in book
one, where the aspiring servant, Damanaka, states:

Surely not by the might of someone else,

Is anyone judged here noble or base.

By his work alone does a man obtain Greatness in the world or else its reverse.

gl'lélt?ke a rock up to a mountain top requires a lot of toil;

Yet it rolls down with the greatest of ease.
The same rule applies to ourselves as we deal with virtue and vice. (1.17)

176
Such conceptions of the advisor-minister are different from the calls for ministers to be of
noble birth observed in Dharmasastra and Arthasastra. The stress in niti texts like the
Paficatantra is on mastery of the skills of rule, command of strategy in dealing with other
kings, and of the means of influence (in addition to heredity). And, in its most extreme
mode—where skills and schemes are directed to meet a minister's personal aims over
what a king might wish—cunning and wit is power.*”’

In this way of thinking about ideals for ministers and advisors, the Paficatantra

tilts towards judging things in terms of consequences, as Kautilya argues throughout the
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Arthasastra, and as Krsna in the Karnaparvan (8.49). Advisory skills and the aims of
kings to which they are directed can be construed as either dharmic or adharmic; this
becomes a powerful generative mode in the moments of counsel in Mahabharata
traditions, and a point of critique in Buddhist narratives that engage the idea of the
advisor.

Mahabharata Idealizations, Intimate and Abstract

Interactions between advisors and ministers feature prominently within both the
Kaurava and Pandava courts. The temptation has been to look at the didactic or dharmic
content of the text, the dynamics of these relationships; the attitudes and behaviors that
make them work or fail are also able to teach us. Unlike the structural impetus in the
Arthasastra, the person who may fill the role as agent or counselor for a king is fluid,
with little consistency between terms for the role. Moreover, relatives and other persons
not explicitly given the title, step in to advise kings and to act for them in various
scenarios of rule. The fluidity of role and person that fills the role may be a function of
this genre; a normative history directed at educating kings and their ministers and
advisors using tropes suitable to their context.

For instance, there is the ritual context: The characters we observed as ritually
important from the ratnahavimsi ritual play pivotal roles in royal action of the
Mahabharata: brahmanas (of multifarious forms) wander into courts and forest-
dwellings; royal sizas (charioteers and chroniclers) act as envoys (diitas) among
kingdoms and as ministers (mahamatras);*"® mahisi (queens) of various rajanya (royal
persons) engage in rebuke and give advice on dharma; rajanya and senapati (military

master) teach and advise kings in court and in battle. There are movements from intimate
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to abstract contexts: Roles enumerated in $astric sources are encapsulated in normative
scenes of royal life in the Mahabharata and played through different trajectories of
action. Nowhere does the king appear more embedded in a network of persons to act for
him. In this way, the characters of Mahabharata narrative action comprise the net of
Indra, the eyes of kings and the eyes of social reality.

As a result of this complex network of persons entitled in some way to advise a
king, multiple discussions occur around a particular royal problem or theme. These
multiple moments of counsel could be called "repetition as ‘alternative perspective." We
gain these variant perspectives in those smaller itihasa within the Mahabharata,
sometimes called victory stories (jayo nametihasah) designed to inspire kings toward
action (such as queen Vidura's instructions to her son in the Udyogaparvan ,12.131.1-
134):1° and in those explicitly marked as didactic, such as the Rgjadharma chapters of
the Santiparvan, the Mahabharata's mode as Sastra. The most concerted discussions of
ministers, advisors, counselors and advising others occur in Santi-parvan 12.80 through
12.86, with another iteration occurring in 12.116. In the Asramavasika-parvan,
Dhrtarastra also gives Yudhisthira parting instructions on the kinds of counselors and
ministers he should choose as well. Then again, the same sage Kalakavrkstya (who
figured in the introductory narrative above) gives an illustration from rajadharma, within
the rajadharma of Bhisma, as advice for the king who has lost everything and is opposed
by his own ministers (12.105). What might first appear as a mere repetition of the ideal
advisor in this rajadharma illustration actually offers an alternative perspective on who
should be the ideal advisor, from "those who are the teachers of the men who serve

kings" (12.83.24).*%
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And who are these teachers? In the outermost frame of the Santiparvan narrative,
instructions about advisors, ministers and counselors occur between and among royal
persons (from rajanya to rajanya), or from brahmana to king; from a wiser or more
experienced equal to the ascendant power among them (such as from Bhisma to
Yudhisthira or Dhrtarastra to Yudhisthira, respectively). Much of the counsel in the
Santiparvan in its mode as Sastra occurs from warrior to warrior (such as in the counsels
between Yudhisthira and Bhisma), thus recreating a time of more intimate terms of
counselor engagement with kings. As it occurs in the dialogue between Yudhisthira and
Bhisma, the lens focuses on the rajanya to illumine the best way to choose counselors
and counseling scenarios.

This is not to say that the wisdom of rsis and brahmanas does not occur in the
various examples of rajadharma. These sages' words and interactions with kings, other
rajanya and king-like beings are part of the royal wisdom on which Bhisma draws. But
the rajadharma bestowed in the Santiparvan has all the intimacy and wisdom of parting
words to a son.*® The admonitions are intended to create or continue a tradition for royal
wisdom necessary for choosing associates. The extent to which this r@janya intimacy is
artifice for the purpose of the narrative frame is not clear. Inside the narrative, the
intimate tones drop away and the ideals that unfold are shaped by artha, nizi and other
brahmana-construed aims.

In the Mahabharata, many of the basic qualities it extolls for an advisor and
minister we have seen in other genres. Birth, family and native geography are repeated
as important here, as are varieties of intelligence and acuity. However, after Bhisma

extols these ideals for advisors and ministers, the Mahabharata attenuates them: Very
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good birth is no guarantee of deeper wisdom (12.84.25) and knowing dictates of dharma,
artha, and kama are no guarantee of being able to counsel (12.84.24) or judge time and
places to act appropriately. This move to qualify ideal behaviors and qualities in advisors
and ministers, after first asserting the ideals, is a distinctive feature of Mahabharata
discussions in the Santiparvan.

These qualities occur in a panorama of articulations of ideals that reflect the kings'
embedded-ness in his social situation, shifting with vignettes of activities and
responsibilities due kings. The text argues for the characteristics that a king should
anticipate in his friends and associates—context specific virtues necessary to respond to
various royal scenarios, as well as general ones. The discussions are not comprehensive,
but there are two basic attempts to provide instruction about the king's associates that
reveal two impulses with respect to dharmic activity—subsuming to a simplicior, and
expanding to allow for complexity. Dhrtarastra's instructions about how to rule with
associates reveals a wish to have ideals such as birth or Vedic learning (as ultimate
goods) overlap more fully with the merit required to be a close advisor and minister for a
king, and as such is a wish for simplicity. Bhisma's instructions show a greater
awareness of the disjuncture between ideal qualities and ideal advisors and ministers;
hence, his instructions are intricate.

Let us begin with Dhrtarastra's parting instructions about advisors and ministers.
In the ASramavasikaparvan he speaks rather straightforwardly. His initial instruction is
to honor those of venerable learning (vidyavrddhan) and use them as consultants about
any purported royal action, since they would always act for his benefit (15.9.10). He

makes general distinctions between ministers and counselors, but in minimalist terms.



294

He counsels Yudhisthira to choose his counselors (mantrin) from brahmanas or twice-
born men (Pune edition) and appoint ministers who have gained their position due to
heredity (amatyan...pitrpaitamahan), who are pure in conduct, patient, the leaders among
them (15.9.14).¥ Although heredity is an important marker of trust for ministers
(amatyan), they still must be tested for their honesty through staged deceits
(upadhatitan)—an allusion to the tests of virtue in Kautilya—and entrust the best of those
that excel in these tests to carry out all royal actions (15.9.14).*% The twice-born cadre
he makes counselors (mantrin) should be sincere (zjiin), conversant with the means of
royal success and dharma (dharmartha-kusalan), of a good family (kulinam), statesmen-
like (vinizam), and accomplished in the necessary sciences (vidyavisaradan) (15.9.20).
All men within his court are to be men whose conduct and whose families are well
known. These basics make a man trustworthy to be helpers of the king in Dhrtarastra's
view.

The qualities of royal associates in Bhisma's instruction are more sophisticated; in
presentation, the nature of the ideals, and the levels of trust. They are stratified by
proximity and closeness to the king, where the role and the name of the role—sacivan,
sahaya, mantrin, amatya—are not as important as being in the role. Being in the role
would make one the closest to the king in terms of service, influence, and power; a highly
desirable position, but also a risky place to be. But to some degree, all these associates
can be present around the king; hence Buddhist and Brahmanical alike use the image of a
king "adorned™ by his ministers and his advisors, a king surrounded in various iterations
of the raja mantri-mandale. Thus, the intimates and associates are always around him,

mediators and assistants on which to draw. The task is to identify the extent to which the
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king can trust each person, including family (12.81), how to work around problematic
persons (those who are not so trustworthy) (12.82), how to identify crooked ministers and
the repercussions of bad ministers (12.83), the general characteristics of the members at
court, sabhasada# (12.84), and one fundamental rhetorical tool for kings and advisors
(12.85). The positive and negative qualities given in these sections establish the markers
of trustworthy and untrustworthy persons to act as royal mediators.

Consider the circles of trust (visvasah) around the king that Bhisma suggests in
Santi-parvan 81, which is where the instruction on how to choose and trust associates
begins. They are distinguished at the most basic level as those who are friends, and those
who are enemies. But broad, diametrical qualifications such as these are not sufficient
for sustaining relationships in the king's circle. Rather, there are types of friendship:
"one with the same goals, one who is attached by devotion, one who is a 'born friend," and
one who has 'been made a friend.""*** The one attached by devotion and the one who is a
born friend "are the best—the other two are always suspect."*** According to Bhisma,
even attachments of devotion and life-long friendship should always be suspect, because
of human nature: (12.81.8-9):

A wicked man becomes virtuous, a virtuous man becomes cruel, an enemy

becomes an ally, an ally goes bad. Man's mind is inconstant, who could possibly

trust him?
The answer for Yudhisthira, or any king seeking prosperity and success, the way of good
policy (nitigatih), is to "trust some and be suspicious of some" (tasmad visvasitavyam ca
Sankitavyam ca kesu cit, 12.81.12).*® So, the question is not really whether to trust; the
question is the extent to which an advisor should be trusted to achieve particular royal

aims.
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Trust gains more nuances as Bhisma's discussion unfolds in this rajadharma.
Degrees of trust are to be granted based on how the person assesses consequences around
the king's wellbeing (12.81.14-17). The one that receives the highest trust is the one that
sees the king's demise as his own (v.17) and fears for his harm (v.18)—this man the king
can trust "like one's own father.” (The irony here is that the problem of relatives and their
deceptions follows in Bhisma's discussion in the very next adhyaya). We are told that
"the man who...is contented with the degree of the king's prosperity...is said to be a
friend equal to oneself,” mitram tad atmasamam (v.20). One might think that having this
equal kind of regard is a sufficient marker of trustworthiness. However, though equal to
the king's self-regard, the most trusted must want even more good for the king than the
king would wish for himself. This is one who could choose the policy that goes beyond a
king's perspective or wishes. The ill-conceived aims of the Kaurava and Pandava princes
and kings—often shaped by the king's wishes alone—that bore such bloody fruit on
Kuruksetra are evidence of the need for a man like this.

In the words of Bhisma, the creators of the Mahabharata reveal some suspicion
about dharma as the sole referent an advisor would use in the idea of "fifth" friend
(12.81.4-5). This is the friend who holds dharma to himself as the basis of friendship,
rather than loyalty to the king. The problem with this kind of friend is that he will not
side-with "the one or the two kinds of friends ("born" or "devoted" bases of friendship),
but will side with dharma or remain neutral due to considerations of dharma (12.81.4).
Since the fifth friend is imagined to privilege dharma over loyalty, the king is instructed
not to “reveal to this man any matter that would not please him" (12.81.5);*®" dharmic

orientation limits an advisor's trustworthiness.
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The limited trust bestowed to the ‘fifth friend' points to the problem of dharmic
perfectionism or rigidity. Rigidity is a problem in other contexts, but the emergent
dharmic code with which Mahabharata stories wrestle suggests that although a unifying
dharma may be attractive in terms of ideals, it presents a problem for someone given the
king's trust, the trust of the rajyam, the public trust. A royal and public figure committed
to dharma first (or dharma alone?) would likely choose dharma (or one dharma) first.

Thus in Bhisma's rajadharma, an advisor or minister who takes a rigid stance
with respect to dharma is not perceived as able to mediate a king's endeavors
successfully. When royal action requires a nuanced view of dharma or for dharma to be
suspended, a king needs to know that his friend will not cling to the ideal from the
sidelines. As we are reminded, kings seeking conquest can act both dharmically and
adharmically (dharmadharmena rajanam caranti vijigisavah) (12.81.5). A friend
attached to dharma alone is not the best friend for the king. This is not surprising if one
remembers that the Santi-parvan is an rajadharma for a dharmardja, and the underlying
premise of a king's dharma is its otherness—a king's dharma is not the same as others.
Admittedly, even Yudhisthira must be reminded of this difference—he holds dharma to
himself in problematic ways as well, for instance at the beginning of the Santi-parvan
and in the Udyogaparvan, when he balks at the advice that he should lie to Drona.

With generalized markers of trust put into Yudhisthira's mind, Bhisma turns to the
characteristics of the man appropriate "to be right next to you" (sa te syat
pratyanantarah) (12.81.21, 27). Of course, special personal qualities and attitudes are
the basis of such close proximity. Such a man could be a priest (r#vik), a teacher

(@carya), or an intimate friend (sakha) (12.81.23). Beyond this, the creators of the text
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generalize qualities: The man this close should be "intelligent, have a good memory,
industrious, naturally kind" (12.81.22).*® He should also be attractive enough to be a
true jewel of the court, on which the king and others may gaze and assume even more
about his power and excellences, because of his physical perfection.’® As a result,
physical appearance, comely stature, and having a good voice (riapavarnasvaropetah) are
ranked along with the importance of being from a good family (kulinah), in addition to
having good character (stlasampannah) (12.81. 21). Whereas formerly being of a good
family could gain one entry into intimate courts of r@janya, this example in the text
imagines a visage with the beauty and character to face the royal court and public.
Bhisma then expands the ideals that suit one to such proximity to royal power to
include qualities that affect how advisors and ministers are perceived by others. These
are the all-important public aspects of character that create the persona of power and
virtue on which he (and the king that relies on him) must draw to influence subjects and
court. Bhisma invokes "reputation,” (kirtipradhanah)—*kirti, "reputation,” "fame," the
public aspect of royal power that texts and inscriptions record a king must possess and
cultivate also (12.81.26). The ideal close advisor cultivates both his own kirti and that of
his king's—or one helps cultivate the other, with the renown of each affecting that of the
other. Their mutual renown, in turns, is used to rule the kingdom. Kings have always
been concerned with displaying their fame; from Indra until this historical present in the
Mahabharata. But fame is not meant merely for display; fame also includes more
relational and public elements (factors that contribute to developing social trust in

advisors, ministers and their kings), as we shall see below.
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Public characteristics of a king and his court are necessarily relational—in the
responsibilities that they have to each other and to the people of the kingdom—which this
portion of the Mahabharata indicates by focusing on qualities conducive to creating and
maintaining relationships at court. The ideal advisor/minister must keep his agreements
and augment the excellences in others rather than be jealous of them.

The man whose reputation is the most important thing to him (kirtipradhano yas

ca syad), who abides by his agreements (yas ca syat samaye sthitah) who does not

dislike able people (samarthan yas ca na dvesti), who in fact makes others able

(samarthan kurute ca yah); who would not abandon what is Right (dharma) from

personal desire, fear, greed, or anger (yo na kamad bhayal lobhat krodhad va

dharmam utsrjet); who is industrious and highly articulate (daksah
paryaptavacanah)—nhe should be the man right next to you (sa te syat

pratyanantarah) (12.81.26).

All these characteristics are the foundation for a special understanding required for acting
as this close advisor, the highest potential role for "the one right next to you"(sa te syat
pratyanantara/). Keeping agreements (samaye sthita/) is important for building trust,
ultimately. Also, ministers and other associates need to trust that they can use their
competencies in the service of the king without fear. Therefore, tolerating and
augmenting excellence is also of utmost importance, especially since a king should seek
to be surrounded by those of the highest capabilities. In the public setting, the damage
could refract to all activities—a threat to the success if not also a danger to kingdom and
king. Thus, bearing and increasing excellence is a crucial ideal for those serving the king
at the closest level.

The qualities of the person "right next to you" that enable him or her to relate to
others would also shape his or her general powers of perception:

He would know the best counsel for the kingdom, as well as that related to

dharma and practical success [)artha]. Such [a man] you should trust as if he were
your own father" (12.81.24).%°
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Such a person is able to discern the best advice from among all the counsel that the king
might receive from others—this is a high level of mediation. Such mediation is the
means to well-informed action, the basis of good rule. Mediating counsel in this way
gives the person this close a special kind of power.

Evidently however, such power is also conceived as an opening for strife: "Two
or three should not be set to work together, for they would not abide each other. Beings
always divide when they have the same goal.” (12.81.25)'°* The creators of the
Santiparvan envision friction—specifically the kind generated by the self-possession of
power—if there are more than two of these high profile and high-powered men having
control of the same problem. More than one such mediator could confuse purposes. So,
though collaborative authority is a model among kings and advisors, such collaborations
are also a problematic good at the highest level of counsel with a king.

But the Mahabharata envisions collaboration as working well with the virtues
expected of ministers (amatya), who were to be charged with carrying out the king's
many mundane tasks. The creators of the Santiparvan suggest that competition among
these men assists the performance of their work. They collaborate with each other,
spurring each other to excellence through competition—a reciprocating sense of activity
conveyed by spardhamana mithaz (12.81.31). A tendency to act in ways so as not to be
outdone (another sense of spardhamana) in your excellences by your peers has its
contexts then—effective for achieving the king's aims, problematic for those who act as
counselors working at the most intimate level with the king on the most sensitive tasks.

Included among the amatya's basic qualifications for trust there is a repetition of a

string of the qualities required for the "man right next to you:" These men are to be
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"forbearing" and not "resentful.” If we consider the entire phrase as repeated, kulinaz
silasampannas titiksur anasizyakas (12.81.28), these seem to be baseline qualities along
with good birth and impeccable character for ministers and those who might evolve to
close advisor. So, ideally ministers and advisors both are to be tolerant, not given to
resentment, have impeccable character, and be of a good family. The rest of the
parameters for trusting the amatya are tied to skills for success in administrative
functions: managing finances, property, persons, and resources. The trust in these
scenarios comes through consistent performance through the personal qualities outlined
in this adhyaya. The skills for success and the qualities that make one trustworthy are
intertwined, as is personal ease in negotiating relationships.

Bhisma's discussion in the next segment shows the creators of the text struggling
with what to do with trust at the fault-lines of traditional royal intimacies—childhood
friends and near family. Bhisma closes his instruction on the markers for trust and
distrust with a chilling discussion of what can be expected from relatives or "kinsmen"
(jriatih). These "kin" may be paternal relations alone, but "kin" here may also include the
intimate connections largely created through marriage (sambandhi) and close association

192 11 the instructions of Bhisma, kinsmen are to be feared

among and between rajanya.
for the harm they can bring on a king, but they are also necessary for the protection they
can give him that no others are likely to give. As Bhisma cautions,
[Relatives] are always to be feared just as one fears Death since
Like a lesser king (uparajeva), [they] can never tolerate the king's success
(12.81.32).1%
What is the nature of the danger Bhisma points to in this subhdasita? Upa- prefixed to

raj- (uparajeva...) can denote an inferior (in power) king or a younger brother king, also
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inferior in power—the ambiguity heightens the danger intrinsic to the uparajeva
(12.81.32). The danger is as near as your family.

Bhisma goes on to relate that it is not just success that relatives cannot abide; they
may even celebrate the cessation of it: "No one but a kinsman rejoices at the demise of
one who is upright, gentle, generous, and modest and speaks the truth.'*** A particular
kind of envy is at work here: accentuated by any presumed tie or identification between
family members. However, the other side of this blade of envy is an identity with the fate
of the relative that exceeds the bond that non-relatives could ever have. It is family
identity that makes them a protection for the king—"the kinsman is the last resort for a
man that has been insulted by other men... [He] never tolerates other men humiliating a
kinsman. He recognizes himself as insulted, even it if is done by his own connections"
(12.81.35-36).1%° Therefore, the intimate power that a relative bears cuts both ways; so
much as they might hate the king for his good qualities, they can be loyal in defending
the family body. If this is the case, then who should a king trust? Bhisma answers as the
shrewd rajanya advisor that he is: "Always act as though you trust, even when you do
not." 1%

Yudhisthira is learning about those considered worthy of serving in deliberative
functions for a king. The text layers on more qualifiers: "They are to be wealthy, so that
the king can trust them in times of need; they are to be "heroic warriors" (atisirak) and

“greatly learned" (bahu-srutah) brahmanas (12.84.2).*

We have seen this greatly
learned man in other sources, but the stress is not on him. The terms of rizi and artha
also shape expectations of action: There are men who can serve the king's interests and

make him famous, and there are those who can hear and engage in the counsel and plans
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that will make him so. This body is also comprised of ministers (amatya) and counselors
(mantrin) with expected virtues—men of "cultivated minds,"
beautiful...brilliant...affectionate, stable, loyal (12.84.16-22)'*® —and other men who
ornament his court (paricchadah)—from good families, bold, handsome, learned
(12.84.5). Their special function in the context of the sabha is established in the first
line—"they must be able to discuss issues fully" (12.84.1).1%°

Although the ability to deliberate is clearly important; the one who has the power
to move the king and other powerful men is particularly valuable; this is "the one who
can bring you back to yourself" (12.84.4).2° As we learned in the preceding analysis of
the tendencies of kings, kings can lose their heads to various emotions and temptations
that come with royal power. Bhisma's advice shows how the community can counteract
the dark side of the king: 'whether pleased or dissatisfied, vexed or enthralled...he brings
you back.”?®® 1deally, a king should have in his court someone who can pull him away
from these states, pull him back to himself—the royal self that should put kingdom
before person and act wisely to bring about the success of his people. The man (or
woman) that can do this for the king may be one of the most reliable persons at court.

The sreya (the most exemplary of men) is another key person on which the king

should rely according to Bhisma's rcijacﬂzarma.202

We have seen aspects of the sreya in
other dharma genres, but this ra@jadharma expands the sreya's attributes to suit the needs
of the royal context. He stands out among all these other ornaments of court, because he
is more than friend, since he stands by the king in more than good times (12.84.7-8). The

qualities of the exemplary man (Sreyasa/-laksanzam) are generalized across royal position

and varna—excellences that are not bound to brahmanas (12.84.13-14). As the creators
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of the text idealize him, he is the best among many, so good that the king should feel no
compunction at abandoning others that person:
He shows courage, holds his reputation to be most important, abides by his
agreements, honors capable men, and does not vie with any who are not really
rivals. He would not spurn [dharma] out of personal desire, fear, anger, greed; he
is free of arrogance, a speaker of truth, an able man who is in control of himself
and has respect for those worthy of respect—he should be an [advisor] in your
councils [sa te mantra-sahayah syat] after you have examined him in every
respect. He should be from a good family, be truly accomplished, patient,
industrious, self-possessed, assertive, knowledgeable, and truthful. (12.84.11-14)
203
Like the one fit to be nearest the king discussed earlier, the exemplary man understands
the behaviors necessary to maintain good relationships (keeping agreements, not "vying"
with others, granting respect when it is due, etc.) and to be a worthy of the trust that leads
to relationship with the king.
However, trust in advisors is calibrated to the complexities of royal functions.
The distinctions made about who may be present for counsel demonstrate that while
persons may be trusted to perform various duties for the king (12.84.16-20), and even
contribute to general discussions in the royal assembly (sabha), the privilege of hearing
royal counsel is not extended to everyone. First, participating in counsel—acting as
mantrin, to give and hear advice—requires a special personality, in part in response to the
mercurial nature of the king. The mercurial side of the king can lead to abrupt changes
of favor: Intimacy and friendship ties are imagined to be able to endure these shifts. The
wise man with a strong attachment to the king (12.84.28), either from common ancestry
or devotional ties, is more likely to endure emotional abuses from the king (12.84.30-31).

While forbearance of a king's potential abuses is important, standing firm in the

face of an angry king, for instance, is not sufficient if a counselor has not the rhetorical
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skill to neutralize such emotional intensity. Thus, a king should choose men to act as
mantrin who possess special arts of persuasion—eloquent and sophisticated speech or
erudition (paryaptavacanan).*® By the same token, a wise king must choose men who
know what to do in the royal context and when to do it—with minds always directed to
his king's success (12.84.21-22).?>> And as one might expect, the man acting as
counselor is to be learned, of good birth, and intelligent.

But even more is required, for the authors of the Santiparvan push beyond the
limits of standard attainments (12.84.23-27). A man that is learned (bahusrutah) must
also be of higher birth (abhijatah) so he is not confused by social and dharmic situations
that good birth is presumed to assure (12.84.25). His 'good birth' is likened to insight,
which is aptly conveyed by a simile that questions attainment of learning alone: A man
without excellent birth is confused "like a blind man that has no guide."® Pushing the
idealization further, Bhisma relates that even good birth will not make a man capable of
acting as a counselor if he is alpasrutah, "narrowly educated.” To the creators of this
rajadharma, a narrow education yields a limited perspective: Even the typical court
disciplines of dharma, artha, and kama are not broad enough (12.84.24). A man who is
narrowly educated is likely to fail in matters requiring complex reasoning (izhyesu
karmasu), matters which are germane to counseling kings.?”” The text also states that
there are limits to royal success gained through knowledge and technical skills
(upayajriah): A highly skilled and knowledgeable man fails without resolute
determination (asthira-samkalpah), and flounders in completing his tasks (12.84.26).

Although the authors of the Santiparvan take pains to describe ideals for advisors

(mantrin) versus ministers (amatya) in this encompassing way, still the lines between
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them are not hard and fast. Distinctions are not clear between the ideals of the mantrin
(frequently the ‘counselor’) and amatya (frequently the 'minister '), nor even always
among the advising ascetics: The sage Kalakavrksiya calls himself a minister (amatya),
who would tell the king the truth about his other amatya ministers.?®® A sage calling
himself a minister in this example lays special emphasis on two things: First, the special
power of outsider wisdom, especially if the wisdom possessed by such a figure is ascetic
in nature. There is an understanding that special clarity can come from a person not
bound by the dictates of a particular royal role in these examples.

Second, as stated earlier the role and the name of the role are not as important as
being in the role. Many characters assume the role of advisor to kings. A mother queen
such as Kunt, a god such as Krsna Vasudeva, a maternal uncle such as Sakuni, a
chronicling charioteer such as Samjaya—all can be advisors to kings, as well as ministers
of his actions. In Mahabharata scenarios at court, these figures fill the role of the man
(or woman) "right next to" the king. These Pandava and Kaurava r@janya are the
narrative exemplars for close advisors. In their negative and positive dimensions—which
we will see in the next chapters—they demonstrate the vagaries of mediating power and
dharma for a king.

Thus, in contrast to the extensive detail of the advisor provided by Bhisma in the
Santiparvan, the Mahabharata depicts these ideal mediators in more intimate, personal
ways. In narrative advisory action in the Sabha-, Udyoga-, and Karpaparvans—which
are examined in the next chapters—counsel is exchanged in intimate relationships:
Vidura as uncle to both sides, Krsna to the Pandavas, Kuntt and Draupadi to their sons

and husbands. With these intimate models of royal reliance, why then does the text so
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intensely detail markers of trustfulness and ideal comportment for persons who would be
closest to the king, as if the members of court did not know how to manage these
relationships?

If we focus on the history of the idealized role of the advisor, this level of detail
makes more sense. The authors of this rajadharma in the Mahabharata (in its mode as
sastra here) are attempting to standardize and expand roles that were once more
circumscribed to regional rajanya alone. These royal courts would be more intimate as
indicated by the friendship codes embedded in court hierarchies, such as those we
observe narratively in the friendships, kinships and alliances among rajanya of the
Mahabharata. The benefits that such intimate connections between kings and associates
provide are predictable patterns of behavior, which facilitate predicable royal
relationships.

On the other hand, kings of more complex kingdoms would also require the
benefit of such intimacy of counsel and advice; these kings have the same tendencies,
needs and obligations, but they are expressed through compounded relationship
structures. The detailed descriptions of the markers and dynamics of trust in Bhisma's
rajadharma show communities straining to routinize the ways that relationship bonds are
created and maintained. Repeated calls in the Santiparvan for advisors and ministers to
be from one's native place suggest that there were advisors and ministers who were not
from one's native place. Furthermore, the admonitions in the rajadharma of Bhisma—
and the $astric examples for that matter—to choose close advisors from "good family"
suggest that persons seeking royal service were from different, if not wholly other kinds

of families. The ability for the r@janya and brahmana communities to rest easy in the
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knowledge provided by familiar relationship markers would be at risk. As a result, the
beneficial and the proper mediation of royal power; that is, the idealized 'dharmic’
mediation of power by the advisors and ministers in their midst would be in doubt. So, in
light of the nuanced answer Bhisma gives to Yudhisthira's question in Santiparvan
12.81—How do | know whom to trust to advise me, should really be: How do I replicate
the trust I gain in the intimate web of reliances in my court, which would enable me

reasonably to predict or count on how someone would act as my advisor or minister?

Women as Advisors

Given all of these articulations of and discussions of ideal advising relations and
the problems of intimacy, it should not surprise us that women are not excluded as
sources of power for the king. Their virtues lie in their keeping the dharma of women,
and knowing the dharma of their ksatriya varpa. Kunti is shown again and again as
possessing special understanding with respect to "law" and custom, dharma and lokayata.
Standing firm as the social world might tumble around you is shown as a virtue particular
to women. Draupadi demonstrates this capacity, such as in her brilliance as interlocutor
even when in her most vulnerable position, dragged at the heels of Duh$asana at the
dicing, or hidden as servant to the Virata queens. Still she can pose a philosophical
challenge to whether a person can be surrendered by a king who had lost himself.

Indeed, this is the fundamental quality that queens put to use for kings—to remind them
who they are and what their responsibilities are, through various modes of female rebuke:
shame, challenge, and encouragement.

The source of these queens' power comes from their being ideal women: keepers

of family history; receptacles and symbols of the duty created by dependence on him;
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unflinching dedication to the dharma of kings—which is to fight and protect (5.130.30-
33); and tireless goads to martial virility. Nested in the advice that Kuntt gives to
Yudhisthira, is the sub-story counsel from a queen of old, Vidura, which she gives to her
dispirited son, a king (Udyogaparvan, 5.131-134) quailing in the face of a stronger
enemy. The virtues that made Vidura successful as counselor are also the aspects for
which her king/son chides her (5.133.1-4)—encouraging war, withholding mercy, and
detachment from intimate familial bonds when making royal decisions (5.133.5-11).
Indeed, queen Vidura was more successful in holding the ksatriya code above her
affection for her son, than king Dhrtarastra demonstrated over the failings of his son,
Duryodhana.

In spite of her role as keeper of ksatriya family history, the contribution of the
queen is not part of the Santiparvan creators' vision of the role of advisory and other
trustworthy associates of a king. Since the queen figures as an important dimension of
the ritualized reliance of king in the ‘jewel-holder’ ritual, and she appears in the model
scenarios of intimate counsel in the Mahabharata, how is she missed from the
Santiparvan's idealized relationships at court? The queen seems to reach a stasis point in
terms of representation in the royal court: Kunti, Draupadi and the dynamics of intimate
counsel with them do not expand from their participation in the courts of Kuru.

Thus, in the historical present of the Santiparvan's rajadharma the idea of the
queen moves beyond her ritually symbolic function, beyond her idealized stasis in the her
relationships in Pandava and Kauravas courts, to total silence in the idealized courts
whose foundations Bhisma describes. The narrowing of the queen's presence is

suggestive of how far the court has moved from ritualized advisory roles and counsel of
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family rajanya to the idealized and elaborate court structure imagined in the rajadharma.
The creators of the rajadharma's relationship to kings are like the queen's relationship to
the complex forms of courtly life; in spite of the familial models of intimacy and

exchange that shape the ideal of the advisor in these examples, both are so close, and yet

so far.

Buddhist Contexts and the Ideal Advisor

As | indicated at the beginning of this chapter, Buddhist communities'
engagement with the idea of the advisor and his means are deliberately simple (in
comparison with most of the Brahmanical examples), because of their conception of the
locus of dharmic assistance and transformation for them is meant to make a
straightforward contrast with the complexities of the Brahmanical materials. Namely, the
qualities of Buddha Sakyamuni and the content and power of his dharma are the best
mediators of royal dharma and power, specifically because they cut through the
complexities of the Brahmanical deliberations. Nevertheless, even in this paradigm for
the ideal advisor and his means, a few ideal advisors and ministers are presented that
contribute to the discourses of reliance of kings on advisor/minister figures.

Moreover, there is a shift in rhetoric in the following discussion of Buddhist
ideals of advisors and their ideal means that will seem abrupt. There are two basic
reasons for this: First, all of the elaborations of relationships and contingencies we see in
the Brahmanical materials are curtailed in the Buddhist materials to a great extent. And

second, the shift in rhetoric is due to the Buddhist texts' presentation of dharma as
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talisman, which I argue fully in Chapter Seven. A contrast from the last chapter should
help here; there | argued that the concern of the Buddhist communities with the 'king in
need,' was not to show that the king's natural tendencies are in error, but to demonstrate
that errors are due to being caught up in the wrong dharma. An analogous assumption
informs conceptions of the ideal advisor; the ideal advisor needs only to make known that
the dharma of Sakyamuni Buddha or his body function to transform kings with their
counsel. Likewise, since Sakyamuni Buddha is the benchmark, and his monks are his
equivalents, then depictions of monks as advisors or ministers need only to show that
they appropriate mediators of Buddha dharma, or to demonstrate that they are enough

like Sakyamuni to be mediators.

Jewels of Mediation and Transformation

There are few distinctive conceptions of the advisor and advising minister in early
Buddhist texts, but I begin here with some of the commonalities that Buddhist
conceptions of the advisor share with the history of his appearance in the Brahmanical
contexts discussed above. In particular, Nikaya texts present their own versions of the
significations of reliance we observed in the jewel-holders of the king. Overall, the
advisor and minister are part of an articulating structure of rule; interactive elements that
make up the king's power. Generally, Buddhist discourses envision a transformation of
social structure from the top down, from ruler to ruled—including advising paradigms, or
"advisor- treasure" (amacca or parinayaka-ratana) in the Buddhist formulation of the

saptanga theory of state from Brahmanical sources, as discussed earlier.?
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In the Buddhist case, ministers or counselors are one of the "seven treasures" of
the "wheel-turning," Cakravartin king, who governs perfectly according to the dharma.*°
In the Pali and Sanskrit sources this system is the satta-ratana and sapta-ratna (“'seven

jewels™).?!

With some slight differences, ministers are agents of the king who engage in
areas where royal work and influence is to be done. In her study of the social dimensions
of early Indian Buddhism, Uma Chakravarti highlights the importance of the householder
(gahapati) jewel. He is a "treasure™ in its most material sense: they are an "asset" with
which a king had a close relationship—especially if they are well disposed to him and
loyal to him.?*? Such material considerations are important when one considers that the
highest function of a "normative king" in early Indian society is his ability to eliminate
destitution in his subjects.?*®
There are different understandings of what the "advisor-treasure"” achieves for the
king: In one version, the advisor (parinayaka) tells the king-elect to relax and he will
"rule for him," in another version, the advisor will "counsel” the king. The duties of the
minister in this configuration are largely administrative; however, an example from
Balapandita Sutta in the Majjhima-Nikaya suggests a provocative variety in the
execution of powers
Again, the [counselor, sic]-treasure appears to the Wheel-turning Monarch, wise,
shrewd, and sagacious, capable of getting the Wheel-turning Monarch to promote
that which is worthy of being promoted, to dismiss that which should be
dismissed, and to establish that which should be established. He approaches the
Wheel-turning Monarch and says: 'Sire, you remain at ease. | shall govern.’ Such
is the counselor -treasure that appears to a Wheel-turning Monarch.?**
At first, this passage appears like any other Buddhist explication of the seventh treasure,

the minister/counselor. But it is extraordinary that the counselor explicitly states that he

shall "rule" for the king. In other texts, a claim to rule directly on the part of a minister
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could be a dangerous act of hubris. As described before, advisors, ministers and gurus
often preface their counsel to kings with plea that the king bear the words of counsel, and
not retaliate against them for the challenge to his power often implicit in counsel.
Narratives depict advisors and ministers aligned with Buddha-dharma to have especially
close and seemingly equal relationships with kings, as this example suggests. To mediate
as an advisor for a king, is to rule for the king, because the Buddha is king of the dharma

and maker of a dharmic world.

Ideal Director of Attha and Dhamma, Masters of Sweet Words

Aside from my argument about these varieties of ideal mediators, there are a few
ideas that Buddhist texts share across the genres that engage the idea of the advisors.
First, as one familiar with the jataka tales might imagine, Sakyamuni in his previous lives
frequently acts as an advisor or minister to a king. In every case, he is wise, and
frequently a brahmana or a powerful priest, purohita, to the king. These depictions are
quite formulaic; the Bodhisattva is born as a king's closest colleague and wise advisor,
(pandita-amacco). The most pervasive formulation of the relationship of the bodhisattva
to a king is found also in the Tittha-Jataka, (Jataka No. 25), where the story states: “the
bodhisatta used to be the king's director in things temporal and spiritual." This is the
stock translation used by Pali translators, of the Pali formula: tada bodhisatta tam
rajanam atthe ca dhamme ca anusasati. **® Also, in the epilogue, the ending frame of the
birth story typically states, "in that time, I was the wise minister..." pandita amacca pana
aham eva 'ti.?*® In terms of his general character, the emphasis in the jataka is on the

bodhisattva's role in directing the king in his royal affairs (attha) and in his dharmic
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affairs (dhamme). In this regard, the bodhisatta is continually depicted directing the king,
anusasati in attha and dhamma.

217 the creators of the

When the bodhisattva is borne as a purohita, royal priest,
texts take pain to show that he was ethical even in his life as a brahmana priest (J.86;
1.214): "he always kept, without breaking, the first five precepts, pasicasilo.” *** And,
living as a brahmana layperson, the Bodhisatta always engaged in the praxis expected of
all Buddhists at some level: he lived a generous life of giving, with his mind always set
on exemplary conduct, (sila).**

Another trope in jataka of the bodhisattva as an ideal mediator of dharma to kings
is as follows; if the bodhisattva is born as a brahmana, he is depicted as having mastered
all of the sastra necessary to be an advisor to a king. An example from his birth as the
brahmana wandering sage, Mahabodhi, in the jataka from the preceding chapter is a
pertinent here since the story depicts his perfection in two stages (@srama) of life: as
householder, grhapati and wandering renunciant, parivrajaka.*® The Bodhisattva lived
perfectly as the brahmana householder: Once he renounces and becomes a wanderer,
Mahabodhi's wisdom trajectory encompasses the various vidyas particular to his birth,
but also includes the expert knowledge in dharma that he gains through dharma treatises
(dharmasdastresu).”** These $astra are the source of authority for the bodhisattva in the
Mahabodhi-Jataka. Through it, the creator of the jataka assures two things: his
worthiness to be a king's teacher and his authority to criticize the harmful views of the
kings other ministers. But, in a slight contrast to some of the Brahmanical understanding

the need for kings to adhere to sastra, Mahabodhi became an expert in dharmasastra in

order to save beings. But the unstated authority of Mahabodhi to transform a king comes
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from his perfections through lives that have made him knowledgeable, charismatic and
charming as well—all of which converge on his skills in his life as a householder
(presumably brahmana, since he studied all sastra, and the king in the jataka refers to
him once as a brahmana).

Monks become the ideal mediators of dharma and power for kings after the
Buddha has entered parinirvana, his death, which leads to his "final nirvana without
remainder." Thus, charming words and sweet sounds of dharma are the valued quality
for monks who act in the Buddha's stead as advisors and ministers to kings. The focus on
the nature of the words comes as no surprise given that buddhavacana, the spoken word
of the Buddha, the Buddha Dharma become the responsibility of the specialist members
of the sangha. That the monks mediate the dharma for the Buddha in this way is crucial;
since the dharma of the Buddha is one aspect of the Buddha that continues, even after his
passing into extinction (parinirvana).

For instance, in the Milindapafha, the monk Nagasena, answering a summons to
samvadana in King Milinda's court is described as being "revered by many, many kings
and great ministers (mahamattas)" (1.22).?> The epithets for Nagasena's mastery of
discourse show that monks' words were as powerful as those of Buddha Sakyamuni;
Nagasena's are described as,

...thoroughly satisfying the whole world by thundering out sweet utterances and

wrapping them round with the lightning flashes of superb knowledge, filling them

with the waters of compassion and the great cloud of the deathlessness of

dhamma. (1.22)?%

Nagasena's sweet discourses are sufficient mediators of dhamma, and also enough to

quell the doubts about the dhamma that King Milinda was experiencing over his

perception of contradictions in the dhamma (the impetus behind the samvadana at his
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court); the king's perception of dharmic contradictions was really a misperception of

dharma.

AsSokavadana

We know from the examination of epigraphy that King Asoka provides our first
material account of mediators of dharma and power for kings in early India. The reign of
Asoka provides, through the Asokavadana, an important narrative with which to think
about the intellectual history of the idea of the advisor in Buddhist sources. The
ASokavadana, though concerned largely with the exploits of ASoka as the epitome of the
king in need and the ideal dharmic king and patron, contains the normative conceptions
of the ideal Buddhist advisor, in its description of the monk Upagupta.

Upagupta was an elder of a mountain monastery at Urumunda in the historical
present of King Asoka in the Asokavadana. Like King A$oka, Upagupta was predicted
by Sakyamuni to have an important life of service to the dharma. In a life, one hundred
years after the parinirvana of the Tathagata, a perfumer named Gupta will have a son,
Upagupta, who will "become the best of preachers, a Buddha without the marks who will
carry on the work of a Buddha."?** Upagupta's prediction is an important dimension of
his authenticity, for he is the monk that took Asoka on a tour, advising him of special
sites of Buddha Sakyamuni involvement in the world. This tour eventuated in the
placement of the 84,000 sttipas of the Buddha that make up the sacred geography of
AS$oka's realm.

Given the monk Upagupta's role in instituting relic shrines with Asoka all over

Jambudvipa, it is not surprising that he is described in somatic terms. Upagupta is a
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'Buddha without the marks,' a reference to Sakyamuni, who is a 'Buddha with the marks.'
The "marks" here are the thirty-two marks of the "Great man," the mahapurusa-laksana,
who was predicted to bring a dharma of salvation for the world. With the parinirvana,
the Buddha's marks transform the nature of his physical remains. The relics of the
Buddha are the sarira— the body of the Buddha that paradoxically remains after his
parinirvana.

These become the relics that are distributed around the world at his death, which
Asdoka retrieves and enshrines in the 84,000 stiipas.””® The associations of Upagupta to
the power of the relics are deliberate—he helps spread the dharma-relics and thus, the
dharma. He conveys these to ASoka during their dharma tour; becoming his greatest
advisor for showing him how to spread the dharma. The equivalence, if not
substitutionary relationship of Upagupta to the Buddha is clear, as the text suggests—
describing Upagupta as the "eye of the world," who is carrying on the work of the
Buddha in this ‘triple-world," because the Buddha has gone to his rest.??®

In addition to this somatic equivalence to the Buddha, Upagupta is also depicted
as powerful enough to subsume the dharma into his own body, the seeing of which is
sufficient to transform. The visual is a crucial part of Upagupta's ultimacy as a mediator
of the dharma, which becomes evident when he first travels to ASoka's court. The
heralds announce Upagupta before the court in Pataliputra, Asoka's capital city, in this
way:

If you want to leave behind poverty which is the root of worthlessness, and would

like to prosper magnificently in this world, go see the compassionate Upagupta

who can bring you heaven and release. If you never saw the foremost of men, the

greatly compassionate self-existent master, go see the elder Upagupta who is like
the Master, a bright light in this Triple World! %/
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The Buddha dharma is also proclaimed in the very epithets for Upagupta's activity in the
world; the role of the visual and the somatic experience in the mediations of a Buddha-
equivalent like Upagupta is clear. Notice also that Upagupta is the "eye of the dharma,"
the reality of which must be tied to his special relationship to Asoka; by showing him the
Buddha's sacred sites, he becomes the eyes that point the king to the dharma. In this
identification of Buddha-dharma-body-Upagupta and the role of seeing him, the visual-
experience of dharma, we see the elements of the talismanic dharma to be examined in

Chapter Seven.

Jatakas: ldeal Advisor and Minister Transformed

One jataka is particularly pertinent for thinking about the history of Buddhist
communities' engagement with the idea of ideal advisors; the Vidhura-pandita Jataka.
This is a story of the Bodhisattva (who becomes Sakyamuni Buddha) in his previous life
as the wise Vidhura, the advisor to king Dhanafijaya-Korabha, who ruled in Kuruksetra in
the city of Indapatta. In the names of the protagonists, it is at once clear that the creators
of this jataka were using and transforming the identities of characters and their native
place as they appear in the Mahabharata. Dhanafijaya (an epithet of Arjuna that
highlights one of his ksatriya duties as "wealth-winner"); Vidura (son of the sage Vyasa
and half-brother of Dhrtarastra); the Kuru kingdom and battle site of the Mahabharata
war, the "field of dharma," Kuruksetra; and the Pandava royal city of Indraprastha.228
The jataka story is a deliberate attempt to transform the essence of an idealized

advisor, Vidura of the Mahabharata—as the Buddhist creators of this jataka conceive of

him—into Buddhist terms. Note especially that this jataka focuses on an advisor to



319

transform who is so consistent in his calls to dharmic behavior in the Kaurava king,
Duryodhana, that he appears like the unpopular, "fifth friend,"” loyal to dharma first, we
observed in Bhisma's rajadharma, in the earlier discussion of Brahmanical materials.
Such an advisor is laudable to jaraka audiences, which is to the typical jataka view of
dharmic action. Their view of the essence of the Mahabharata and their transformation
of it in Buddhist dharmalogical terms will be explored in Chapter Seven, for now my
focus will be on their conception of the ideal advisor, the bodhisattva-as-advisor.

Vidura was one of the few characters in the Mahabharata whose dharmic
character was not consistently challenged; the text was claiming for Vidura that he was
always on the side of dharma. He is described as "far-seeing" and wise and remains an
emblem of wise counsel, as he did in the Mahabharata—though the Kaurava kings that
he counseled rarely listened to or heeded his advice. This jataka mobilizes two key
aspects of Vidura's nature in Mahabharata traditions—being born of a sidra woman, and
being associated with dharma.

In the Mahabharata, Vidura's birth made him an outsider (born of a sidra
woman), which contributes in part to perceptions of his special wisdom in the
Mahabharata. Vidura is an outsider in similar ways that sages are; possessing special
wisdom from their outsider ascetic practices. Vidura's marginal birth is also one of the
reasons that the creators of the jataka chose to transform into the ideal Buddhist advisor.
Since Vidura is of a more humble birth and wise, he serves as a good vehicle for this
text's subtle critique of Brahmanical ideas that birth plays a role in religious development.
The rest of the transformations of Vidura the mixed-caste sage to Vidhura the bodhisattva

child, capable of transforming a king are discussed in Chapter Seven. The most notable
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qualities about him in the eyes of the Vidhura-pandita- Jataka were his dual origins: a
dharmic advisor in a central narrative of ksatriya ideals in the Mahabharata, and of

mixed birth. Both showcase the transformative effects of bodhisattva dhamma.

Summary Remarks

We are now at a point to consider the broad web of signification of reliance these
various depictions of advisor and ministers have built. The examples above should show
that reliance and the trust that reliance implies are foundational to dynamics of the
advisor king relationship. The reliance to which I refer is that which the king must
bestow to his various mediators. It is also the reliance and trust that advisors must accord
to each other as they work together to neutralize the often negative results of royal
actions. The dynamics of reliance and trust at play in royal relationships have been
depicted in diverse ways in these examples. Risk and dangers created by deceit and/or
personal flaws are apparent; since the texts show the difficulty of working successfully,
or even of living and flourishing when associating with royal persons prone to destructive
tendencies.

The problems presented in making room for reliance and trust in royal
relationships is why idealizations involve so many levels of engagement with inter-
subjective dynamics; to attenuate the problem of relying on advisors and ministers. This
is true primarily of the Brahmanical examples presented above—with their myriad
idealized qualities and behaviors for advisors. Personal attainments such as these are
suggested for the perceived impact that such virtues would have on their relationships
with kings. And, since the texts argue that they are in relationship with advisors, these

idealized qualities are presented also for kings to cultivate in their capacities as associates
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and advisors of other kings. As we observed in the Mahabharata examples in the
preceding chapter, advisory vignettes also function to teach the rajanya audience of
advisors, where kings are advising kings.

Since these texts act as advice to advisors, the advisors in a ra@janya audience
would have much to benefit from the attention paid to inter-subjective qualities in
advisors and advisory relationships. The depictions of the qualities that shape inter-
subjective dynamics provide an efficient means of assessing whether aspiring advisors
and ministers possess the skill and character to be within the closest circle of influence
with the king. In addition, the texts' many depictions of inter-subjective idealized
behaviors may just help those receiving the advice of these texts to be better advisors.
And, since | also argue that these texts also serve as advice to kings, then these
suggestions about how to select advisors, as well as how to trust them, would model how
kings could be better partners in royal relationships, and by extension, better rulers.

What are we to make of these Brahmanical and Buddhist literatures that are
posing questions and attempting to answer concerns around reliance and trust in royal
relationships? Perhaps the Brahmanical texts reveal a concern that advisors and kings
reproduce for each other the confidence that formerly was provided by choosing advisors
from intimate friends and close relatives. | see the texts working to create through the
artifice of idealizations, the attainments that advisors should possess in order to provide
confidence in royal structures of rule. Moreover, Manu's suggestion that place of birth
should be a boundary of eligibility to be near the king could be answers to diversity in the
kinds of royal ministers and advisors. The examples above demonstrate, at least, the

ways in which Brahmanical communities are straining to meet the complexity of the
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advisory role at court, as well as a court milieu attended by persons with complex notions
of dharma.

In contrast, the advisors and ministers depicted in the Buddhist materials engage
this complexity not by imagining themselves into the bedrock relationships of rule, but by
creating a perfective constant—monks or bodhisattvas so perfected in dharmic behavior
and their perceptions of royal power—that obviates the problems of trust and reliance in
royal relationships. No relationship is so complex that a monk or bodhisattva cannot cut
through to the fundamental obstacle to dharmic rule.

Ultimately in the Brahmanical examples, the representation of the advisor centers
on two poles; that of ideal qualities of advisors and that of the ideal means used by
advisors, as we have seen. Beyond these centers, there is also a general progression in
the dharmic intimacies of advice and advice-giving that moves beyond ideals shaped by
sacrificial roles, to include idealizations that privilege rajanya family networks. Further,
in some cases—as in $astric texts or in §astric modes as in the rajadharma of the
Santiparvan—this movement is both abstracted and elaborated to imagine and encompass
all the permutations of the means and ideals that pass between advisors and kings. So
imagined, negotiations between the advisor and the advised can rely on the ease
presumed in rajanya familial relations, as well as be protected from the dangers of these
families. In other words, relationships between kings and counselors are as formalized as
they are safely intimate. Aspects of these ideal means will be discussed in the next
chapter. The ideal and role of the advisor weighs more heavily in this chapter because
these abstractions are the means the texts use to engage the tensions created by the

paradox of trust and reliance (as seen especially in the Mahabharata analyses).
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Neither elements of Brahmanically ritualized reliance on advisors, nor
Brahmanically routinized relationships of reliance are in play in Buddhist presentations
of ideal qualities and means of the advisor. Rather, the ideal advisor in Buddhist
scenarios is presented as an antidote to an adharmic ill that is created by the king's
reliance on non-Buddhist advisors, or to the vagaries of life in general. In a formulaic
manner, Buddhist examples depict kings relying on an advisor or minister—a role
assumed by nayaka ("provincial leader"), amacca, (“close associate™), or purohita
("personal priest")—who are perfectly dharmic. In the next chapter we will learn how
these ideal mediators then perfect kings dharmically. Simply put, in Buddhist literatures
there are no ideal qualities to be cultivated other than for the advisor or minister to be
Buddhist. In contrast to the questionable merits shown to exist in Brahmanical advisors,

Buddhist advisors are unequivocally beneficial fields of merit for kings.



Chapter 6: Beyond the Ideal: The Pragmatics of Lies, Tricks, and Illusion

Counsels constitute the armor of a king, and are the limbs of his subjects and officers. A kingdom
is said to have its roots in spies and secret agents, and its strength is said to lie in counsels of
policy. If masters (svaminah) and advisors (mantrinah) follow each other for deriving support
from each other, subduing pride and wrath, and vanity and envy, they may both then become
happy. (MBh, 12.84.47-49)*

These verses about counsel, advisors, kings and their agents "following each
other" encapsulate the dynamics of the king-advisor relationship, and the presumptions
that the Brahmanical and Buddhist traditions have about the obstacles to good counsel
and its results—the beneficial exercise of the king's power. In previous chapters, we
have seen the means to beneficial rule linked to reliance on advisors and ministers. And,
in order to assure that the king relies on the best counselor at the right time, the texts
present ideal advisors, which are construed through the Brahmanical and Buddhist
communities' senses of dharmic excellence and success. In this chapter, we discuss how
the texts impute all of these senses into their ideal understandings of an advisor, with a
particular focus on the pragmatics of the relationship itself. The actions taken within the
advisory relationship are mediated through emotion and trust, which we have seen both
traditions articulate these realities through their depictions of the 'king in need." Ideally
advisors are to have outstanding qualities in order to meet the test of being in relationship
with a king (and other advisors). The particular irony for any advisor and minister is that
the myriad excellent attainments and virtues that advisors are expected to possess, in the
end are put to an ultimate test—directing all his or her integrities to the practice of
deception.

All advisors and ministers must deceive at some point in order successfully to

mediate power and dharma for the king. They may even have to deceive the king in the
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course of their counsels; just as kings deceive other rajanya as they act toward their aims
of royal success. Advisors, ministers and kings also use subtle deceits to maintain power
over rivals, as well as the people of the kingdom. Such are the requirements of rule.
Therefore, this chapter brings forward those pragmatic considerations of the advisor-king
relationships that involve deception, and a key factor in successfully deceiving—trust.
These considerations are best illustrated through a category of advising scenarios that go
beyond the ideal: those scenarios in which the ideal advisor engages in seemingly
adharmic actions—Ilies, tricks, and illusions—to counsel effectively and mediate power
successfully.

The success that attends on counsel and the necessary use of deception are
encapsulated in the verses from the Mahabharata above (12.84). Bhisma is teaching
Yudhisthira the ways in which success and power are mediated through the advisor-king
reliance. In order to show the factors involved in this relationship of reliance, Bhisma
calls attention to the dynamics involved in sustaining it. Control emotion to protect the
alliance, and make room for good counsel. Counsels protect the king and are also the
very legs on which the kingdom and its officers stand; these in turn are strengthened by
the "policy.” The king has his role; he binds counsels together with his ability to enfold
things into a functional unity with his power (mantrasamhanano raja; 12.84.47). 'Policy'
(mantra) encompasses everything, in the multiple plans and ends formulated and
channeled by advisors. According to the wisdom in these verses, counsel is regarded as
the "pith" or the essence that gives "strength” (as above) (mantrasara pracaksate) to the
kingdom. Extending the agricultural metaphor further, counsels are set to root by means

of spies (rajyam pranidhimiilam), 12.84.48.2
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Brahmanical and Buddhist sources show that these communities were aware of
the network of spies in their midst—for the tropes of ministers, spies, and advisors,
crooked or otherwise that they use. And according to the suggestions of the Arthasastra,
members of these communities were used as part of the network of observation, which
means that a sramana on the road or a brahmana sage surrounded by students could have
been serving the king as spy—whether they were real members of either sarigha or not.
As networked as Indic communities might have been due to the nature of the varna and
jati social distillations, so too were they caught in a web of power created and maintained
by the king's ministers and advisors through complex covert operations.®> This web of
power is cast wide, so that even the jewels of rule are caught up in the royal web as they
progress through the activities of royal life.

As the quotation also implies, the bonds of royal relationship create this intricate
web of observation. The svamin, "master” and his advisors (mantrin) support each other
and follow the lead of the other, in a reciprocating dependence conveyed by the choice of
verb here—anuvartanti—as they negotiate the web of rule founded in counsel and
espionage (12.84.48). Furthermore, as the verses above also suggest, there are
impediments to this negotiation—avarice and anger, jealousy—impediments created by
the nature of the relationship between a king and his advisors, compounded by power.
Emotion and the behaviors that follow from it are the obstacles that need to be "subdued”
in order to achieve success in life's course (vretyartham). Sometimes though, these
obstacles are conceived as opportunities: Advisors, ministers and their agents artfully
manipulate emotion and other inter-subjective aspects of human nature to achieve royal

aims.
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Due to assumptions about the 'king in need' and the ways these images of a king's
personality intersect with power, the burden falls mainly on the king to rid himself of
these negative emotions before he takes counsel with his close associates.* But his close
advisors and ministers also must shoulder the burden, if we follow the strategies these
persons use in order to bring the king back to himself. If we consider advisors and
ministers in action, there are activities in which they engage that support and mediate his
power, and there are those actions they take—the myriad modes of counsel that advisors
and close associates employ—in order to help the king subdue himself (or to subdue him)
so that he is directed toward the success and flourishing of the kingdom. Both cores of
activity are shaped by concerns of trust and distrust, the necessity of creating illusions of
power and omniscience, the importance of deception (the "fifth" upaya, of the four
upayas, 'strategic means, 'of royal influence), and the special counsel that comes through

certain bonds of intimacy and family relations. °

Interlude on Strategic Relationships and Alliances

Since all these concerns and social bonds seem to affect the efficacy of the
advisor-king relationship, it is important to consider these highly relational aspects of an
advisor's media and modes of influence. In order to do this, the focus in this chapter is on
certain types of narratives that act as "model scenarios" for a king's reflection on the
vagaries of power and dharma and the results of his actions around these. While some of
these scenarios occur across the various genres as story-episodes of dharmic reflection,
others occur as texts in texts (such as the Paficatantra) entirely devoted to discussions of
four important modes of counsel and rule—conciliation (or diplomacy), bribery (or

financial influence), discord, and force (military deterrence and war).® These are the four
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strategic means—upayacaturvarga, as Kautilya formulates them—that kings and
ministers are exhorted and presumed to know, in addition to knowing the "six
constituents of good policy" (sadguna): dual-policy, peace-making, war, mobilizing
forces, lying in wait, and seeking asylum.” Heretofore, scholars have not addressed these
strategies other than to gloss them. While a detailed exposition of these strategic terms is
beyond the scope of this chapter, a brief sketch of their use and function brings to light
the salience of relationship dynamics for creating royal power in these texts.

In general terms, these royal strategies—the four upaya and the six gunas—
involve expansive repertoires of behavior directed at managing the networked
relationships in which advisors and kings operate in the course of counsel and rule.
Manu's Dharmasastra describes the four upayas as the means to "bring under his [the
king's / the advisor's] control all the adversaries he encounters” (MDh, 7.107).8 Kunti
demonstrates a similar understanding of upaya, when she incites her recalcitrant ksatriya
son, Yudhisthira: "Unearth your ancestral share that lies buried, strong-armed son! Do it
with persuasion, bribery, subversion, punishment or policy" (MBh, 5.130.30).°
Associated with these upaya are the six gunas that allow a king to progress from an
unstable position to a stable one; and to progress from a stable position to advancing his
expansionary interests, according to Kautilya (4s, 7.1.38). All resources, material and
human, are imagined to be manageable under the aegis of these sets of tactics. And, as
the senior minister in Book 111 of the Paficatantra states: "When a man is anchored [in
these] is there any doubt in his success?" *°

The most common group of strategic means—the four upayas of conciliation,

bribery, discord and force—functions as organizing principles for strategies and actions
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designed to influence and control a royal opponent. Collectively, all the upayas are
directed at royal relationships and those who participate in them. Individually, each
upaya denotes a particular action principle (the upaya), a common aim or trajectory of
action around which other strategies are centered. Conciliation (sama) is preferred over
any other upaya, while the use of force (danda) is considered a means of last resort (4s,
9.5.56-61)."

Since the upaya of conciliation is the preferred mode, a few examples that
demonstrate its aspects will facilitate understanding. Conciliating or creating royal
relationships (sama)—by means of giving daughters in marriage (9.6.70) for instance—
are tools of expansion as well as an important line of defense.'® True to the context
sensitivity of scenarios of rule, conciliation has its conditions; some reflecting a humane
attitude that considers human limitations even though expediency governs the strategies.
Thus, Kautilya suggests acts of conciliation for those who are enervated or "weary of
war...whose efforts are frustrated...distressed by losses..." [and] fearing the power of
another (9.6.22)."

Relationship factors are involved also, with conciliation recommended for the
person presenting his own integrity in seeking friendship, or for the person of good
intentions that values friendship (4s, 9.6.22). Underlying these relationship factors of
conciliation is the pervasive impetus in Arthasastra to manipulate relationships. At an
advisor's and king's behest, a royal secret agent can be "posing as a friend” (9.5.27) to
learn one's true feelings, so to use these feelings to the king's advantage (9.5.28).%

The feelings that a king might have about himself are such a means of influence.

Notable for our concern here with dharma, power, and relational dynamics, is a repertoire
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of conciliatory means that are to be used against a dharmic person or king (dharmikam).
The texts advises "extolling his birth, family, learning and conduct, by [invoking]
relationship of [both their] ancestors, or by rendering service and refraining from injury"
(9.6.21)."> We have seen these aspects of character before; as common elements of the
idealized Brahmanical advisor in the preceding chapter. As ideals they serve as a
common basis for understanding in advisory relationships. In the context of conciliating
a good man, his birth, learning, and a shared history of royal service become expedient
means; artful devices that advisors use to facilitate a relationship that will lead to an
increase in royal power and control.

The rest of the upaya also involve manipulating the bonds of royal relationships,
but around different strategic aims: provoking rifts in royal relationships (bheda);
enticing into beneficial alliance through gifts (dara); and concerted use of coercion or
force (danda).'® The particular dynamics involved in these upaya will become clear in
discussion below. My aim here is to show the pervasiveness of the idea of royal
stratagems with which dharmic communities contend in their literatures. If we consider
that upaya occur also as metaphors to denote "affairs of the heart,” then it becomes
apparent that these upaya function to undermine relationships in rajanya settings. Robert
Goldman suggests the upaya metaphor has moved from "military" affairs, to "affairs of
the heart” in the efforts of royal raksasis ("demonesses™) in Lanka to turn Sita against
Rama.'” In narrative genres such as these, references to the strategies are largely

incidental '8

But the detailed examination in $astric genres lend support to the texts'
contentions that advisors and kings could use these strategies against any rival, internal

and external; whether advisors, ministers, and other high functionaries, and other kings.
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Functionally related to these upaya, the six gunas also are directed at creating and
managing relationships, but relationships with external and more formidable foes and
allies.'® There is no standard translation of the six gunas (sadguna); "'six constituents of
good policy" or "six-fold strategy"” (Olivelle), or the "six measures" or "elements of
foreign policy,” (Kangle; Scharfe).?’ The list is consistent: dual-policy, peace-making,
war, mobilizing forces, lying in wait, and seeking asylum. Each guna consists of a
dynamic repertoire of behaviors, employing political and economic ploys, as well as
psychological, familial and other social levers to achieve the particular aim (peace-
making, war, asylum, etc.) The strategies may appear straightforward, but the means and
conditions for using them are quite complex; Kautilya's explication of the six gunas
consists of several hundred slokas (4s, 7.1-18), while Manu's text reduces these to a
“nutshell" of twenty slokas (MDh, 7.160-180.2' These many chapters of the Arthasdastra,
as well as within the précis of the same expedients that Manu attempts in his
Dharmasastra, share a foundational element. Throughout these model scenarios of royal
policy, deception comes into play. Moreover, varieties of intimacies are instrumental to
their success. These factors point to the necessity of considering deceptive strategies of
rule in detail, along with the other inter-subjective repertoires associated with the four
upaya and six gunas.

The Buddhist narratives demonstrate some facility, if not intimacy with all
dimensions of the four upaya and six gunas, deceptive and otherwise.? In the numerous
Jjataka that depict advising scenarios, advisors and ministers are engaged in the four
strategic means on behalf of their kings, as well as engaging in some of the behaviors

involved in the six gunas. For instance, in the Maha-Ummagga-Jataka (No. 546) a
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brilliant brahmana advisor named Senaka, gathers his fellow advisors to "find a means to
make a breach between [the sage Mahosadha] and the king."** Senaka proposes a bheda
strategy: the advisors steal from their king, and plant these items in sage Mahosadha's
home to make the bodhisattva appear a thief. An example from the Taccha-Sikara-
Jataka (No. 492) claims that an elder forest-dwelling monk, Dhanuggaha-tissa, was "an
expert in strategy,” in both the birth story and the historical present of Buddha Sakyamuni
in the frame story. The monk suggests an 'arrow' battle array and digging of trenches that
echo the gunas of mobilizing forces and going to war.?* Yet, even though Buddhist texts
presume that advisors and kings know and use these pragmatic systems of influence;
these strategies are also a dharmic problem for the Buddhist narratives to solve.

Thus, as strategies of royal success, the upaya and guna are reduced to summary
references as "niti" or "rajasastra™ as strategic means that are harmful and in need of
transformation by Buddhist dharma. For instance, prince Siddhartha is described as not
"learn[ing] science to cause suffering to others, but studied only the knowledge that was
beneficent.” (Buddhacarita, 11.35) This is an example of ideas about strategic means
shaped by a prevailing concern with non-harmful (akimsa) means of influence.
Nevertheless, since intimate relationships with the king still are perceived as instrumental
to rule and dharmic success, the texts show Buddhist mediators—whether monk,
wandering ascetic, advisor, minister, priest, courtier, or queen—using various expedient
means (upaya), including deceptions, illusions, and spectacle to direct kings to proper use
of dharma and power.

Before moving to this chapter's discussion of advisory pragmatics, it remains to

situate the function of these upaya and guna with respect to Brahmanical and Buddhist
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ideas about trust, deception and royal relationships in their dharmic narratives and sastra.
In the analysis that follows, it becomes clear that deceptive strategies of influence occur
throughout Brahmanical and Buddhist rhetoric directed at royal success. The question
remains as to why they devote such attention to deceptive strategies. First, Buddhist and
Brahmanical communities care about royal success because they want to influence royal
actions through their texts, as | have argued throughout. The evidence presented thus far
shows that Brahmanical and Buddhist communities sought to influence kings in their
exercise of power and dharma. Second, in the Brahmanical case, one of the means they
sought to influence royal exercise of power and dharma was by making themselves the
keeper of royal knowledge about power and dharma through their sastra. We also know
that each community relied on royal patronage for survival, so it follows that both
Brahmanical and Buddhist texts reflect concerns of royal audiences, or construe dharmas
through royal metaphor to suit this audience.

But the extent of Brahmanical and Buddhist attention to these upayas/gunas gains
another dimension if we consider the human reality that undergirds the technique and
success of every upaya—deception. Its sheer ubiquity makes deception the 'fifth’ upaya.
Humans all are capable of using deception: to deceive others, and to deceive
themselves.® Advisors and ministers act to deceive many others in the service of the
king—the texts indicate that a web of deceit was cast around everyone; family, friends,
allies, enemies, royal advisors and ministers themselves. Thus, it makes sense that
Brahmanical and Buddhist traditions each must engage deception in its ubiquity and
either normalize or counteract the ways of deception in its texts. Thus, Brahmanical and

Buddhist upaya—their respective strategic and skillful means of dealing with their
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relationships with kings—also adopt even this most questionable of resources of kings,
strategies of deceit.

Deception underlies all upaya to some extent. Varieties of deception in the royal
context, executed by royal advisors and agents, comprise a special set of modes of
influence. The Arthasastra examples below show the level of preparation and detail
involved in the use of these deceptive modes of influence, and the role that trust in
dharmic specialists and the gods plays in making the deceptions a success. The tricks,
lies, and other deceptions from the Mahabharata below show how deceptive strategies
are enacted in advising scenarios. In addition, these scenarios also reveal the hard ethical
questions that are raised by deceptions (and mistrust due to them) in the moments of
counsel. Deceptive practices are the first level of actions that advisors and ministers take.
Royal and advisory lies, tricks, and illusions are examined in detail so that the extent of
their involvement in creating the king's power and public persona—the fundaments of his
rule—become clear.

In what follows, | analyze first a variety of models and tactics of deception in
Brahmanical sources, and bring forward the ways in which trust (and its varieties)
contributes to illusion-making powers of kings and his mediators. Following that, | show
a range of Buddhist antitheses to these models. In the Brahmanical materials, we will
observe the necessary (and problematic to some) dimensions of rule that substantiate a
king's power, which involve adharmic actions, such as lies and deceptions. By contrast,
we will see in the Buddhist materials rhetorical and other responses employed by Buddha
Sakyamuni (the best strategist) meant to dissipate the necessity of these seemingly

adharmic royal tactics of deception. Since the Buddha is the dharma, his entry into the
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realm of niri and artha to resolve royal problems presents a different function of dharma
as tactic. As such, Buddha strategies dissolve royal complexities into what I will

subsequently argue is a "talismanic" model of dharmic presentation and transformation.

Brahmanical Pragmatics

Lies and Illusions

Lies and illusion-making are important weapons. While there are other means
used to make a king powerful and virtuous, | focus on these because of the dilemmas of
action that they present in relation to the ideals of intimacy and trust between kings and
advisors as presented in the last chapter. Kings and ministers can use trust and emotions
as weapons, which aspects of the following story from the Mahabharata toward the end
of the conflict illustrates. In a moment of exhaustion and duress, Duryodhana retreats to
Dvaipayana Lake. The text states initially that he enters the lake in order to rest, (MBh,
9.28.51) but persons who find him reveal he used the lake to hide himself. Presumably,
some device would be necessary so that he would not sink or have to work to remain
afloat.”® He is found by three of his own first. He enters the lake under duress, feeling
despair at the great losses of his men, wondering whether he should give up his life or
fight. If he were to give up now, the kingdom would be lost—the worst loss for a king.

Seeking to take advantage of his sense of rajanya identity and the emotion of
shame associated with it, the Pandavas throw insults at him and call this action
blameworthy since a warrior—especially as powerful protector of his kingdom—is not to
retreat, which is how his enemies perceive his position in the lake. However, while they
deride Duryodhana as he rests in the charmed lake, Krsna, Yudhisthira's advisor in such

moments, suggests that he return in kind this particular aspect of royal power:
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Oh mighty armed one, use your own powers of illusion to combat this master of

illusion here in the lake. [For you too have these powers at your disposal], and

illusion must be defeated with illusion.?” (9.30.6)
Even alone a king has means at his disposal for continuing or exercising power; this is the
power to which the advisor alludes. Krsna asserts that kings are masters of illusion.
Nevertheless, he must persuade Yudhisthira to use such illusions (Skt. maya-yoga).® If
kings are indeed masters of illusion, why must Yudhisthira be persuaded to use these
practices? Though Krsna cites precedents of their use, his rhetoric and the king's
reluctance suggests that the dharmic tension around these practices remains.

However, on this occasion it is important that Yudhisthira meet the tactic of
Duryodhana with his own powers. In this context, for Yudhisthira to display his might
involves using the tools of illusion. Yet Yudhisthira performs no such charming tricks
over the lake; rather as in many of the examples we will consider here, he uses shame to
goad Duryodhana to fight. Krsna's counsels shows that Yudhisthira also is a master of
illusion, he need only use them. The progression of his counsel—of advising to use
illusion, yet choosing to employ emotion instead to instigate Duryodhana to action—
suggests that there were the contexts for the use of both, emotional taunts or magical
practices. We may also note that Yudhisthira does not act on this advice and is able to
goad Duryodhana from his place of refuge by an appeal to a warrior's (ksatriya) qualities
of courage and belligerence.

Does Yudhisthira's choice indicate that these tricks and illusions were unworthy
of him (or of warriors in general)? To answer this, in the Dronaparvan we find another
story that involves the use of trickery, this time using the value of truth telling for which

Yudhisthira is so renowned. When it seems that Drona, the Kaurava general, cannot be
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defeated in the conflict, Krsna advises that the Pandavas demoralize Drona by making
him think that his only son, A$vatthaman has been killed in battle. To do so, Krsna
devises a scheme that involves playing on elements of the truth and Yudhisthira's
reputation. Krsna proposes that the Pandavas announce the recent death in battle (the
truth) of a royal elephant named Asvatthaman, which is coincidentally the name of
Drona's only son. Krsna's trick involves name-play on a half-truth. There is an
Asvatthaman dead; deliberately unstated, however, is which. The confusion of identities
is an anticipated element of the deception; it is also the demoralizing device.

The problem here is that Drona does not believe their words; he does not have
sufficient trust in the veracity of the statements of his enemies. Knowing their opponent
as they do, Krsna and the Pandavas plan for this eventuality—Drona's disbelief—which
Yudhisthira must answer. Only if Yudhisthira says that it is so will Drona accept the
truth of their words. Of course Asvatthaman is not dead at all, but is merely fighting on
another part of the battlefield. Yudhisthira is reluctant to indulge in such a deceitful
stratagem. However, partly due to his fear of defeat and partly due to his trust in Krsna,
Yudhisthira is eventually prevailed upon to cooperate. He speaks the lie which is the first
untruth ever to come from his mouth, although this truth is not revealed. Drona accepts
the veracity of Yudhisthira's confirmation, Asvatthaman is dead. He withdraws from the
battle in a condition of shock and lamentation and sits down in meditation. In this state
he is struck down and beheaded by his archenemy, Dhrstadyumna. The keys to this
deceit were the element of trust and the value of truth telling. The trick played on Drona
initially fails because he does not trust the veracity of his enemies but eventually

succeeds because he is convinced that whatever Yudhisthira says must be true.
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The various tactics and illusions employed by the associates of rajanya in the
name of dharma and artha involve a manipulation of trust. This is trust at war, which
wears a different garment than one might expect. As has emerged in other discussions,
there are times when the truth is untruth and untruth is truth (MBh, 12.110.5-7).2° One
meaning for this is that that there are situations were untruth (lies and dissimulations of
some kinds) are necessary in order to safeguard truth—deceit can be the truth of the
moment. If deception is the "fifth strategy” of rule, then trust is its basis: advisors,
ministers, spies work to generate trust in the mind of the king's enemies, allies, and
subjects to bring these deceptions to fruition. Both sides engaged in sneaky strategies to
defeat each other. In the face of these, Yudhisthira frequently balked as he struggled with
the implications of two senses of what is dharmic for a king (those actions which sustain

and those which destroy for the sake of success and flourishing).

Salience of Trust and Persons Who Use Trust

Kautilya's Arthasastra provides a way to explore this special strategy as it
explicitly details tricks and illusions that are also described in the Mahabharata narrative.
With an understanding of the means imagined available to the masters of illusion—
performed largely through the mediation of his associates—we will understand the
context in which this itihasa engages the often blameworthy practices of ministers,
advisors and kings that are part of the system that helps maintain royal power.

The tricks described by the Arthasastra echo those used by Duryodhana and his
advisors, and recommended by Yudhisthira and his advisors (both human and deity)

throughout the Mahabharata. In the Arthasastra such tactics are used to create sedition



339

and undermine power. But the tricks are used also to establish his power. They are used
to associate the king with divine powers, to create illusions of power and to instill fear in
his foes, and in his subjects.

However, they are not to be used with impunity: for even the strategies of the
Arthasastra, with its focus on the aims of governance, labels some of its illusions as
blameworthy.*® Trust in the power and efficacy of religious figures and ideas are used as
a basis to create the perception that the king has great powers of illusion in the face of his
public and over his enemies. As we shall see after turning the analysis toward the
Buddhist assessment of such illusions and their uses, these critiques in the Arthasastra
are part of an emerging discourse of dharmic war not strictly construed through ksatriya
values.

Similarly, most of the illusions and lies referred to as being efficacious by the
Arthasastra have some basis in trust. Trust gives many of the royal lies their power to
effect a desired good or a result. This trust takes many forms beyond the trust one may
put in persons: It can be a negative trust, such as belief in the malevolence of creatures
that can be harnessed by a king of means to create fear; or positive trust, such as trust in
the authenticity of messages that come in the form of omens and augurs, or that a
minister might put in the commander of the king's army. As the descriptions of tricks and
illusions in the Arthasastra reveal, in order for a person to be successfully deceived, the
person who is constructing the scheme must have the credibility to make the lie or
illusion believable. In the early instances of lies in the Arthasastra, this reservoir of trust
exists in the intimacy of persons that make up the king's court, and in the character of the

ministers and advisors.
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For instance, the Arthasastra lays out the net of royal associates imperative to
creating and managing the king's power and authority beyond his court in painstaking
detail. Evil ministers, deceptive advisors, untrustworthy gurus and monks appear as
problems that the authors of the Arthasastra attempt to correct in their idealizations of
advisors and their elaboration of their ideal methods. Myriad associates and secret
agents—all orchestrated by the king and his closest advisors—are required to effect the
king's power over illusions. There are spies that are stationary, those that rove about the
kingdom, and those who are traders, ascetics (wandering and stationary hermits), female
mendicants, students, farmers, widows, mountaineers, barbers, courtesans, water-servers,
and freaks. There are spies who are masters in interpreting body marks, omens and the
stars, and who have the power to sway others (jambhaka-vidya).*

The king casts a wide net of informants, possessing just as expansive a collection
of expertise. No region or person is left unobserved (even the king's closest advisors).
And, no social role seems devoid of its spies; they engage in the life activities (asrama-s)
or social groups (varna-s) that are the normal constituency of persons in the Arya
kingdoms described in the Arthasastra. The normalcy of these roles only better enable
the spies to help the king create broad powers of illusion. Once in place, the spies,
directed by the king's ministers and advisors, and the king are able to play on the
expectations that his subjects have about the roles the spies are to fill.

The religious roles of the wandering mendicant and the stationary, hermit ascetic
and the social expectations that accompany them serve the credibility and efficacy of
these spies more than any other social role. These must have been perceived as carrying

more advantages in their functions than others, for they appear most frequently in the
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Arthasastra as agents of espionage and destruction. The Arthasastra provides more
explicit detail in these positions.® It takes artifice to create the illusion of being real
religious figures, but it also requires the inherent socio-religious restrictions on such
persons in their roles as well.

The wandering religious mendicant is in a special position to perform
reconnaissance for the king.®® Since he has left behind the renunciant life, the nature of
his lifestyle can be directed to ensnaring other mendicants to the king's service. | quote
the passage of the Arthasastra at length, for the purposes of analysis.

One who has relinquished the life of a wandering monk, (and) is endowed with

intelligence and honesty is the apostate monk. Equipped with plenty of money

and assistants, he should get work done in a place assigned (to him), for the
practice of some occupation. And from the profits of (this) work, he should
provide all wandering monks with food, clothing and residence. And to those

(among them), who seek a (permanent) livelihood, he should secretly propose, ‘In

this very garb, you should work in the interest of the king and present yourself

here at the time of meals and payment." And all wandering monks should make

similar secret proposals to (monks in) their respective orders. (1.11.4-8)*
This position of the wandering mendicant spy (udasthitah) is to be filled by one who is
has left behind the renunciant life.*> As the Arthasdstra goes on to construct the role
above, this spy's primary usefulness to the king is to enlist other mendicants to act in the
same way. In the passage above, this former renunciant spy is to provide food, clothing
and shelter to all mendicants (sarva-pravrajitanam). In this verse not all mendicants are
described as udasthitah, which suggests that the Arthasastra presumed that not all
mendicants were like him. In this way he acts as a householder, serving mendicants by

feeding them as they make their begging rounds. However, even as he feeds them, the

mendicant spy is surveying the real renunciants (pravrajita) for future agents.
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This surreptitious recruitment of future spies is a particularly destructive act,
which is indicated by the Sanskrit verb used, upajap, (literally "to whisper"), in this
passage of the Arthasastra:

And to those (among them), who seek a (permanent) livelihood, he should

secretly propose 'In this very garb, you should work in the interest of the king and

present yourself here at the time of meals and payment.' (1.11.7) And all
wandering monks should make similar secret proposals to (monks in) their

respective orders. (1.11.8)*

The insidious nature of this action of the mendicant spy is lost if one accepts Kangle's
translation of upajapet as "should secretly propose". In the Mahabharata (Santiparvan),
Manu, and the Kathasaritsagara, this term occurs in the sense of "whispering to instigate
rebellion or sedition."*” Given that the former wandering mendicant is doing this to lure
other renunciants into the king's service, it appropriate to allow this dimension of the
word in the Arthasastra as well. Presumably, this spy only engages in such destructive
whispering to those he judges to be like him, those "desiring subsistence™ (vrtti-kaman).
This compound implies turning aside from the deprivations of the renunciant life in order
to serve the aims of the king (raja-arthas caritavyo), that is, to gain a livelihood by the
king.®

If the mendicant spy is successful, and the text assumes that he is, he would have
wandering ascetics in the service of the king, acting as renunciants, but secretly receiving
payments of food in exchange for information. But the corruption of the mendicants is
not to stop at those that he himself supports. The ones the spy seduces to work for the
king are to enlist other members of other orders, so that the king's web of observation can

be extended as far as those orders that might have renunciants wishing to have an easier

life, as is suggested by the statement: "And all wandering monks should make similar
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secret proposals to (monks in) their respective orders.” * The particular sects are not
mentioned, only that the mendicants that have turned from the way of renunciation
should secretly enlist members of their own path of renunciation (svam vargam). It
implies that the king's need for spies requires that the net of deception be cast wide, to
include many and various sects.

The deceptive dimension to the roles the mendicant spy is asking these other
renunciants to assume for the king is also suggested by the manner in which they are to
cloak themselves in the king's service. They are to retain their mendicant garb, even
though they are no longer really mendicants, and with these marks, act as spies. The
Sanskrit reads that these spies should work to effect the king's aims (raja-arthas
caritavyo) "by means of this same garment"(etanaiva vesena). In other words, the
garment that they had worn as an ascetic devoted to the renunciant life-style would be the
one that they retain. Though they have renounced the life-style it represents, for the full
belly that results from being in service of the king. Vesa can mean merely, "dress,
apparel, ornament, artificial exterior, or assumed appearance."*® But here in the context
of a garment used to indicate a role which these renunciants no longer live in actuality,
the stress should be placed on the assumed appearance. Therefore, the individuals that
the mendicant spy has turned from religious renunciation to espionage retain their
appearance of wandering mendicants, but now with their robes worn in order to deceive.

In addition to the infrastructure for the wandering mendicant spy above, the
Arthasastra would have the householder and trader establish a similar system of
espionage for the king. (1.11.9-12) There must be certain power for those that are

stationary spies, for they have more of a base in social trust on which to capitalize for
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observing those around them, and for facilitating illusion—building on other spies, such
as the matted haired or shaven ascetic (sah mundo jatilo va) below.

This kind of ascetic has potential for even more influence than the other spy types
above, due to the level of his role's intersection with various needs of persons who may
come to him for service. Conceivably, people will come to such an ascetic to benefit
from his religious powers—and the ascetic spy is to use their need and their trust in his
ability to the king's advantage. As the Arthasastra constructs the hermit spy, he is
presented as a locus of devotion or service (he can bestow prosperity) and means of
influence that can be turned to serve the king. His character serves important functions in
this social setting (interpreter of signs, predictions, etc.) that makes him a rather
indispensable spy. Here, we need to quote the Arthasastra at length to demonstrate how
indispensable these functions are, and to show how illusions are created around this kind
of spy, and the network of persons required to carry the illusions out. It is important to
pay particular attention to how the actions and roles played by the individuals work to
create his viability.

A hermit with shaven head or with matted hair, who seeks a (permanent)

livelihood, is the seeming ascetic. (Living) in the vicinity of a city with plenty of

disciples with shaven heads or with matted hair, he should eat, openly, a vegetable
or a handful of barley at intervals of a month or two, secretly, (however), meals as
desired. An assistant of traders (who are secret agents) should adore him with
occult practices (samiddha-yogaih) for becoming prosperous. **  And his
disciples should announce, 'That holy man is able to secure prosperity (for any
one). And to those who have approached him with hope of (securing) prosperity,
he should specify events happening in their family, which are ascertained by
means of the science of (interpreting the touch of) the body, and with the help of
signs made by his disciples, (events) such as a small gain, burning by fire, danger
from thieves, the killing of a traitorous person, a gift of gratification, news about
happening in a foreign land, saying, 'this will happen today or tomorrow,’ or ‘the
king will do this." Secret servants and agents should cause that (prophecy) of his

to be fulfilled. To those (among the visitors) [who are endowed the strength of
truth],*® intelligence and eloquence, he should predict good fortune at the hands of
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the king and speak of (their imminent) association with the minister. And the
minister should arrange for their livelihood and work. (1.11.13-20)*

In the interactions above, the Arthasastra recommends tactics to create and validate the
religious reputation of this stationary hermit ascetic. These tactics involve concerted
illusion making on the part of the ascetic's agents, both to create the power he ostensibly
has and to publicize this information. This is done through two strategies: one using
social ideals and symbols associated with the hermit ascetic, and one which uses more
active and relational deceptions within the role itself.

The strategy of employing the social marks of the role involves laying out the
steps for creating the hermit's reputation. The advice of the Arthasastra would have the
hermit-spy assume the standard form and actions, which the public would know and
expect. First, he is to surround himself with ascetics, and establish himself at the
outskirts of the city. During the time of the Upanisads, the prevailing practice was that
religious ascetics were stationed at the perimeters of the growing cities—and the
Arthasastra presents a similar understanding of their practice. Indeed, the choice to fit
the ascetic to the religious (and geographical, in this case) ideal is part of what establishes
his credibility—for it fits the general norm, and hence wears the illusion of familiarity.

There are tiny social deceptions at play throughout the scenario, for the
Arthasastra also has the ascetic make use of public knowledge about the way in which
ascetics should take their food. They are to create the illusion of begging and fasting:
"...he should eat, openly, a vegetable, or a handful of barley..." This alludes to the
practice of the many self-mortifying, wandering ascetics (especially Buddhist and Jain) of
the day in which mendicants eat only a small morsel of food. The deception lies in the

allowance that in secret—away from those whom they wish to trick into thinking they are
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nothing other than renunciants—the ascetic spies and disciples may eat as they wish. The
goal is publicly to create the illusion of the fast, and thereby meet the social expectation
about the eating habits of the wandering religious mendicant.

In addition, the possession of disciples is a key mark of an ascetic's power and
religious success in early India, and the Arthasastra acknowledges this, as it suggests that
he live "with plenty disciples."** Thus, the disciples are on hand to prove the ascetic's
reputation as a teacher. But these students are special, in that they are complicit in the
spy's activities. They help create his illusions; for example, the renunciant might plant
small rewards for those who come to him, or light fires that were predicted by him in
advance. The disciples might also spy out particular family concerns and report them so
that the ascetic can use them, as in the phrase, "he should specify events happening in
their family, which are ascertained by means of the science of the body, and with the help
of signs made by his disciples."

Figures who typically patronize such an ascetic also help create his reputation,
and to this end the Arthasastra enlists trader spies and their agents. These spies don the
social marks of their roles and act as if they have benefited from the hermit. Agent
traders and their assistants send gifts in thanks for his powers, and also publicize the
exchange. This deceitful exchange of gifts signals to the public that the ascetic can help
one achieve prosperity. Importantly, it also gives the king access to those who would
come to the ascetic seeking these same powers.

This particular scenario of deceit also makes use of public perceptions of the
prophetic and interpretive sciences that such an ascetic might possess. For instance, the

ascetic will use the common practice of interpreting body marks—(arnga-vidyaya, (lit.)
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"by understanding the limbs of the body" (1.11.17)—to demonstrate his knowledge of the
person before him, or to predict events yet to happen. These sciences are employed in
concert with his disciples, who give him the information that the ascetic reads into the
body marks. In addition, the ascetic predicts "small gains" or surprise material rewards,
and feigned losses (“'fires") that his students carry out. In this manner, a power claimed
by the ascetic about his powers is made real by the spies. And it is agents' task to channel
the use and service of these popular sciences.

Interestingly, the Arthasastra seems to take a double view of these sciences of
illusion: It assumes that they work, and it presumes to yoke them to the king's advantage.
Important for creating the perception that the king also has such powers, the ascetic
includes predictions about the king among his other predictions: "this will happen today
or tomorrow,' or 'the king will do this'...and agents should cause that of his to be
fulfilled" (4s, 1.11.17). Thus, the ascetic spy and the king need one another's power and
reputation in order to create a credible deception. These idealized scenarios reveal that
the creators of this Arthasastra possessed intimate knowledge of the manner in which
religious personae work, and the power to be had from any relationship to them: The task
is to build on them in a mutually beneficial way, and to implicate the ascetic spy in
planting roots for the king's power to grow through other relationships.

Thus, even as the ascetic is creating the illusions of his own and the king's power
and office, he is also surveying (among those coming to him) excellent persons whom the
king should know from among his visitors. He uses his own powers of discernment to
assess who next to recruit as friend of the king: "to those who are richly endowed with

spirit...he should predict good fortune at the hands of the king." (45, 1.11.19) The ascetic
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IS using his position in two ways: first he predicts that the king will bring good fortune to
this person of excellence and that he will be called into the coveted inner circle (in
meeting the minister, and the status that would imply), and then he uses his position as
spy to bring about the prediction. This double action—prediction and confirmation of
the prediction—Dbolsters the ascetic's reputation again, and can only increase the viability
that the spy's word carries in general.

The creators of the Arthasastra carefully weave together the power of religious
personae and the king; thus, the predictions involving the king's behavior carry special
weight here. The ascetic can create the illusion of having a link to the king, because he
does have it. But, the real power of the relationship resides in its secrecy: the bond and
collusion between the ascetic spy and the king is unknown, which only heightens the
perceived powers of the ascetic. For the ascetic's ability to predict the king's activities is
created by means of public acts bolstered by illusion-making activity, and deception. The
public is deceived into thinking that the ascetic acts through the filter of his own powers.
As this analysis should suggest, such spies are significant sources of power for the king.
The more spies the king has on hand to use efficiently the social and religious
expectations of his subjects, the wider his net of observation, which works to increase the
perception of the king's omniscience and divinity in other royal tricks and deceptions.*®

In the deceptions of the wandering mendicant and the stationary ascetic, the
Arthasastra shows how the king and his agents take advantage of the trust of the
deceived. Indeed, several of the illusions employed by the hermit and his disciples are
specifically designed to generate this sense of trust so that the tricks they employ are

more likely to be effective. The king eventually extends these same tactics to ensnare a
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gullible enemy. Both the wandering mendicant and hermit are familiar figures of the
period and their occurrences in these passages of the Arthasastra demonstrate that both
are objects of veneration and trust for the general populace.

Because they are so suitable for his purposes, the king makes use of them in
surprising ways. In addition to using these persons for surveillance, the Arthasastra
recommends that the king use these mendicant spies as his assassins. The reason for his
choice is evident if one considers the nature of these spies. The victim of the
assassination places trust in the religious ideals followed by such orders, thus
undermining the natural suspicion that he might hold towards any stranger who
approached him. Moreover, such wandering mendicants would be able to move from one
kingdom to another unchallenged because of the popularly held belief that they live in a
manner that transcends the normal circumstances of social life. This belief and trust can

be exploited to deadly effect.

Extreme Measures and Other Yogavamana

Beyond the measures we have seen so far are even darker deceptions that a king's
associates use to create illusions and manipulate powers to preserve the king's domain.
The Kauravas used them freely as did Ravana to charm the forest and animals to lure
Rama away from Sita's and Rama's a@srama. The jatakas hint only at persons being used
by evil ministers; the bad consequences they sow become the harsh realities that the
Bodhisattva redresses in one of his many lives to prove the efficacy of his dharma. But

such practices are not recommended or engaged in by the Bodhisattva; if he uses tricks,
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they are tricks of dharma, as we shall see. But these texts—jataka, itihasa and
mahakavya like the Ramayana—do presume that kings and ministers, advisors and priests
use these tactics to gain advantage.

Priests are recommended as close confidants of the king for their ability to use
Atharvan spells and counter spells that adversarial others may use to undermine the king's
reign (1.9.9).*° With the requirement that the priest possess these skills, the Arthasastra
hopes to provide a means for the king to use all powers—human and divine—to the
advantage of his rule. Let us keep in mind this image of the king with persons on hand to
help him channel the various objects of power and divinity to the advantage of his rule
and the betterment of his realm. For the control and power he gains through them are
instrumental to perception of him as a master of illusion.

The most problematic deceits of the treatise are also the most explicit strategies
that the spies and various agents of the king (and the king himself) create in order to take-
over a rival fortress, to sow sedition in neighboring, weaker kingdoms (4s, 13.2-3) and to
draw out the king's enemy. When seeking to preserve the king's domains by taking
advantage of the weakness of another kingdom, the Arthasastra recommends the use of
secretive means and “base tactics" (yoga-vamana).*” Through secretive means the agents
create special links to divinities, and his omniscient control over his and other kingdoms,
and their resources. Other "base tactics™ are those reserved for disabling an enemy
kingdom when it is weakened under extreme duress. The media of illusions extend even
into alchemy and magic, and the exploitation of religious practices and persons.*®

Planted knowledge in conjunction with artifice brings about the success of many

illusions in the Arthasastra, and this is done even in creating the illusion of the king's
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omniscience (sarvajfia). The attempt is not to show that the king is wise, but rather to
show that he is so far-seeing that he knows what is occurring in the houses of the enemy's
ruler (achieved through observing spies). He also knows what news will come from a
foreign land (predicting news that he gained by an unknown courier pigeon). (As, 13.1.1-
2) While these may seem to be indices of wisdom, they are rather better seen as exercises
of power, specifically of the apparent extension of a king's powers of surveillance.

The tactics that are designed to associate the king with certain gods and divine
powers are more interesting, for they enlarge our understanding of the "power of illusion"
that Yudhisthira and Duryodhana both were said to have (by Krsna as they argued on the
banks of Dvaipayana lake). In these chapters of the Arthasastra, the king has agents who
animate deities at fire sanctuaries, and who create the illusions that he can walk on water,
powers usually associated with the gods. These are also powers that are used to bolster
the king's image, as in 4s, 13.1.3-6:

[Aligning the king with deities by]*...conversing with and worshiping agents

appearing as deities in fire-sanctuaries,>® who have entered the hollow images of

the deities [...] by an underground passage; or, conversing with and worshiping
agents appearing as Nagas or Varuna risen from the water; showing a row of fires
at night inside water by placing a container with sea-sand; standing on a boat held
down by slings containing stones [v.3]... [Making] Varuna or Naga maidens

[appear to be in conversation] (with them, and) the emitting of fire and smoke

from the mouth on occasions of anger [v. 6].>
The phrase that repeats "...conversing with and worshiping..." seems designed to show
that the king's power to summon and cause responses to him is accepted even among the
gods.>? One can also imagine the control that he might be perceived to have over the
waters, if by addressing a lake or in performing ritual gestures he can cause a Naga or

even Varuna to rise up to meet him. This king would be perceived to command even the

gods to come to him for audience, or to work in his interests. It was common knowledge
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that the king's words created edicts and laws—that themselves have power of human life
and effect material prosperity. But through these agents and tactics the Arthasastra
would extend his command into the realm of the gods as well.

Other tactics in the Arthasastra make the king look as though he has power over
water, not just the gods dwelling in it. For example, one of the illusions he can cause to
occur is to make water glow with light (as suggested in the phrase beginning, "showing a
row of fires," 13.1.3). In this way, the king can be said to be able to combine two
antithetical elements, fire and water. His ability to combine them suggests he has power
over them. Moreover, in the boat trick above—which must have operated like a
submerged platform—the king can be said to be able to stand or walk on water. Just as
Duryodhana used his powers of illusion to charm the lake so that he could enter it, so the
Arthasastra provides the means to affect powers over waters that are like in kind. The
Arthasastra also gives instructions on how to simulate the manner in which nocturnal
creatures move about (13.1.4) and on how to appear able to move through water (13.1.3).
%3 | ater tricks involve an agent making himself to look like a raksasa (by wearing skins
and breathing out fire and smoke; 13.1.5). What the text suggests of all these tricks is
clear: They exist for the king to employ to associate himself even with unexplained or
perhaps supernatural things whose powers are themselves feared, but that now may be
put in service of the king.

According to the Arthasastra, these tricks have the specific goal of creating doubt
or fear in the king's opponents, so as to subdue them: "the conqueror, desirous of
capturing the enemy's town, should fill his own side with enthusiasm, and fill the enemy's

side with terror, by getting his omniscience and association with divinities proclaimed."
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(13.1.1)>* If the king is omniscient (sarvajfia), then the strategies of his opponent are
undermined because the king will know them, as the examples of his omniscience
indicate. Even the strength of the king's treasury and army are to be attributed to his
special connection with the gods (13.1.7). If the king is associated with the gods, it
means that he has invincible allies. If his treasury is conceived of as a gift of the gods,
then the nature and scope of his actions must likewise be perceived as divinely inspired.
55

Also in the Arthasastra, "soothsayers, interpreters of omens, astrologers, reciters
of Puranas, seers, and secret agents" all work either to help create the illusion of the
king's control over these matters, or to broadcast his control of them (13.1.7).>° But more
than this, they collude in destructive tactics through divinities and religious sites. Even
though the Arthasastra identifies these actions as yoga-vamanasm (base tactics) their use
and results are not called into question by the text at all. Moreover, these actions help the
king come to be perceived as the master of illusion. But using them and the notions his
subjects have about these religious elements in this way also demonstrates that the king
as well as the spy is a master of manipulating trust.

Thus the king, through his ministers and other agents, is given plans in the
Arthasastra for how to defeat (kill or capture) rival kings—by using images of religious
power that pervade his society. The favorite agents for performing these kinds of
assassinations are the hermit ascetics discussed above. They can slip into various
dimensions of their roles in these examples, and turn them into weapons. A rather
elaborate example suggests a hermit should declare himself to be four hundred years old

as the initial premise of the ruse, and building on the religious power this would give him,
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he should lay a web of false prophecies and boons to entice a rival royal family to him,
and entrap the king.
And his disciples, approaching with roots and fruits, should induce the ministers
and [enemy] king to pay a visit to the holy master. And, visited by the king he
should speak of the auspicious marks of former kings and their countries (adding),
"When every one hundred years of my life are completed, I enter fire and become
a child again; so here in your presence, | shall enter fire for the fourth time; you
[deserve] to be honored by me; choose three boons." When [the enemy king]
agrees, [the ascetic] should say, "You should stay here with sons and wife for
seven nights, [and celebrate in the festival’]. He should attack him while [the
enemy king] is staying there. (13.2.2-5)°"
This is a clever deception: For it was common for kings to visit religious specialists such
as this, to offer gifts, to receive the power of the religious specialist's blessings, and to
demonstrate their dharma. The deception plays on this tradition, and then augments it by
appealing also to the king's desire for prestige. The hermit entices the enemy king with
talk of those kings that bear the marks of a good pious ruler—marks that the hermit
suggests this king possesses also. Not only is this king to be brought into the company of
such good kings by means of the hermit's wiles, but he is promised he will receive a boon
as the hermit-spy leaves this world. The blessings that such a king might imagine would
make this enticement irresistible, and it is the desire for such boons that the Arthasastra
anticipates and would use to trap the king and seal his fate. However, the boons or the
king's expectations about the hermit alone do not entrap the king—his trust in the hermit
IS necessary too.
In addition to associating himself with divinities, the king also bolsters his power

by manipulating deities and religious sites in general. In the Arthasastra, Varuna and the

Nagas are a symbol of power for these kings, and the hermit spy works to convince rival
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kings of his own king's superior powers. In the following example, the spy works
through the rival king's fears and expectations about these divinities using water tricks.

...an agent appearing as an ascetic with matted locks, all white, staying in water,

with means of getting away to an underground tunnel or chamber under the tank,

secret agents should tell the king after gradually making him believe, that he is

Varuna or the King of the Nagas. (13.2.16)®
This is a difficult passage to interpret, as it does not make full grammatical sense, but it
seems that the trick is that the ascetic's coming and going in the water makes him to be a
Naga, and hence in possession of supernatural insights.

Even while the agents help the king, the king himself uses divinities, religious
roles and sacred sites to cloak his identity and to deceive an opponent. This scenario may
occur when the king is in a weak position. In the context of a king's loss of his fortified
city to an opponent, the Arthasastra opens the king's actions to a wide range of tricks and
strategies to regain his power. In this weaker position, the king will use spies, but he also
assumes more of the risk himself. In the following example, the king assumes the power
of the divinity, not just through association as in the examples above. For instance, the
text recommends the following strategy:

Or, if his fort is seized, he should, after setting up a sanctuary with plenty of food

to eat, remain concealed in a hollow inside the image of the deity, or in a hollow

wall, or in an underground chamber endowed with the image of a deity.

(12.5.43)%°
From this advantage point the king can lie in wait for his enemy, and kill him using the
cloak of the deity.

The Arthasastra also discusses many ways to lure rival kings and enemies to their

deaths through their very beliefs in omens, demons, deities, and sacred places. Sacred

trees may hold an agent in its branches, which whisper down to planted astrologers
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(mauhartika) and omen interpreters (naimittika) that the enemy king's flesh will be eaten
if he pursues a particular course (13.2.21). Deities are made to bleed; deities are made to
burn with flammable coating while they speak fearful predictions; and Nagas are made to
speak from water tanks—all to instill doom in a rival king that he will fail in battle or
meet some other demise. (13.2.23, 25, 27) In all of these deceptive tactics of the king,
demons, deities, raksasas, omens, and sacred objects become agents of the king—tools of
deception and tricks of war.

Importantly, these illusions only work because the particulars from which they are
constructed—deities, demons, signs, etc.—are trusted as agents of power in their own
right. No matter that they become tools of the king for their power in and out of the
context of the king's use. They are effective because they are trusted symbols, and
because they are deceptions they become even more powerful in the hands of the king.
Without the cloak of verisimilitude that the net of spies and the Arthasastra seek to
create, any king using them would begin to look much like the Wizard of Oz, with his
powers deflated once he was found to be manipulating the smoke and great roars coming
forth from the wizard image from behind the concealing curtain. The powers of illusion
are in the eyes of the perceiver, but they must be artfully maintained and played by the
deceiver: hence the Arthasastra outlines these tricks and illusions in extensive detail.

Thus, after laying the artifices above to frighten the enemy the Arthasastra directs
the creation of illusion toward the king. All of the tactics, illusions and their fear-
provoking power are made into yet another trick for the Arthasastra's ministers to engage

in order to demonstrate the king's dominance.
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Or, showing these tricks practiced on himself, he should overcome them, in order
to convince the enemies. Then he should employ the tricks (against them).
(13.2.36-37)%°
In this scenario, our king of means is given the opportunity to triumph over those very
illusions that threatened the enemy king. By standing firm in the face of a bleeding deity
or laughing at the warning words of a burning god, the king wins by holding both the
power of creating illusion and conquering it in his hands.

Although the tricks and illusions described here are of a different type than those
centering on the mendicant and the hermit, they are still entirely dependent on the trust of
the enemy, or more specifically, on his beliefs. In this case it is not so much the enemy's
trust in the authenticity of individual agents that make these tricks effective, but his belief
in the presence and activity of supernatural forces in this world. These illusions can only
be effective if the enemy of the king has trust in the veracity of Nagas, omens, sacred
trees, astrologers, all-knowing sages and divine images—and that the trust can be utilized
to his disadvantage.

The mechanisms of trust, tricks and illusion-making in the Arthasastra provide a
technical base with which to analyze trust and deception as well as the use of religious
figures and practices in more particular contexts. Ministers and advisors that understand
and know how to use the various strategies of artha could be sent to gain service to
traitors and enemies (As, 9.6.34-41) in order to sow dissension from within (4s. 9.6.50-
51). Since these theories are forged from an explicitly courtly context with brahmanas as
teachers, scholars, and other sreyas (seasoned experts), there are parallels in other

Brahmanical-related genres, in the Mahabharata in its mode as sastra.
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For instance, the story of the Lacquer House Fire (Jatugriha-parva) within the
Adi-parva depicts deceptive strategies and counter-strategies, around a religious festival
used as an artifice to carry out a murderous upaya. Duryodhana and the Kauravas
concoct a multi-leveled scheme that begins by luring the Pandavas away to Varanavata,
to watch the beautiful deva festivals there. In essence, king Dhrtarastra, acquiescing to
Duryodhana's wishes and his own fears of a Pandava succession to the throne (1.129.10-
18), sends Yudhisthira and his family "for some time away" and into exile, under the
guise of a leisurely observance of the festival (1.131.10).°" In the meantime, the
Kauravas engage in economic tactics (dana) to lure royal subjects loyal to Yudhisthira to
their side. At this point in the narrative, Dhrtarastra does not know that Purocana, an
associate (saciva) of Duryodhana's working by secret arrangement (1.132.4-5), is also
building a house out of inflammable materials in Varanavata in which to accommodate
and later immolate the Pandavas (MBh, 1.132.6-19). Duryodhana is deceiving his father
about the murderous extent of his plan; his father is aware only up to the exile to
Varanavata.

Leading up to the lacquer-house scheme, Duryodhana and his advisors had been
engaging in various subterfuges to kill the Pandavas (1.129.2).%? But through the advice
of Vidura, the ksattra counselor to his half-brother Dhrtarastra, the Pandavas secretly
anticipated and eluded each attempt (1.129.3). Because of Vidura's sagacity—the text
rationalizes that he knew all means and arts of rule—but also due to his dual-allegiance,
Vidura counteracts the various Kaurava machinations from his position of trust in the
Kaurava court.”® Vidura forewarned Yudhisthira of the planned conflagration by means

of ariddle (1.133.16-24). Later, Vidura secretly sent one of his own friends to excavate a
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trench under the lacquer house to facilitate their safety and escape from the house
(1.135.1-6).%* Like his opponents, Vidura meets deception with deception.

The Pandavas engage in their own subtle subterfuges, acting as if they trust, when
they do not. With the intelligence that Purocana is in Varanavata to burn them all alive,
Yudhisthira reveals his plans to Bhima, "...we should stay here, eager and guileless, and
seemingly doomed, while we look for a sure way to escape from here” (1.134.19)% In
the end, Yudhisthira turns the lacquer-house trick around on Purocana having Bhima
light the house where Purocana sleeps near the door, along with six other people
(1.136.4). As the Pandavas make their escape through the trench, Purocana is burnt to
death in the fire intended for his king's enemies.®® Such activities of Vidura and
Yudhisthira go against traditional constructions of their dharmic natures. There is no
ambivalence about their activities within the text itself (except around the burning of the
'mixed-caste' Nisada woman and her sons instead of the Pﬁr_ldavas).67 Moreover, in
contrast to scenarios depicting Duryodhana's use of various stratagems, there is no
moralization about their deceptive practices.®® And yet, these rgjanyas with cunning
construct scenarios to leverage their aims; with each side using elements of trust in order
to defend against or defeat an enemy.

In the Mahabharata case, one might ask, if both sides—the deemed "dharmic”
Pandava brothers and the "adharmic" Kauravas—engage in similar activities, are the
stratagems themselves to be criticized? Or are the aims to which they direct these
stratagems to be criticized? Could it be that neither Duryodhana nor Yudhisthira are truly
favored by the authors of Mahabharata traditions since they both were simply looking

for power? Or, as the blame-worthy practices (yogavamana) in the Arthasastra hint, is it
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really a question of whether there is a loss of self, with no chance for agency that makes
it an unfair or immoral quest for power? These questions will be addressed in the next
chapter dealing with the means of dharma employed by advisors and counselors. But for
now, we can at least assert that kings become masters of illusion through the myriad
activities that encompass the r@jyam, and through lies, strategies and illusions that their

advisors help them implement.

Deception as a Test of Trustworthiness

"Now trusting anyone absolutely leads to the complete annihilation of one's [dharma] and
success, While never trusting anyone is no different than death."®® MBh, 12.81.10

"I have explained to you the basic truth and meaning of the Learned Teachings. | have also
declared the highest secret—kings' never trusting anyone."’® MBh, 12.84.34

Such a wide net of power exposes king and kingdom to vulnerability. This is the
negative side of complex, networked power, so the trustworthiness of a king's ministers
must be tested, since they are the ones who must help the king rule. Evidence that kings
and ministers were suspicious of one another pervades the literature. As indicated in the
preceding chapter, kings such as Dhrtarastra know that the trustworthiness of ministers
must be tested (15.9.14). The instruction from the Santiparvan recommends they be
tested through schemes or staged deceits (upadhatitan), but no method is given in the
narrative. The Arthasastra is thorough in providing testing strategies, which we may
imagine as the culmination of royal wisdom, such as that put in the mouth of Dhrtarastra.
The complexity of the tests within the sastra demonstrates that sastra writers may also

have understood with Bhisma that a king should not trust anyone. More importantly, the
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tests themselves tell us a great deal about relationships between kings and ministers and
the salience of trust in forging them and breaking them.

According to the Arthasastra, once the king has chosen the men for his innermost
circle of power, the priest (purohita) and the counselor (mantrin), he should proceed to
assess the next circle of power around him—the ministers who are to act as monitors of
his realm. The first royal tricks, lies, and illusions emerge in the schemes (upadha) that
are used to ascertain the relative integrity of the ministers (Saucasaucajiianam amatya)
(13.1.1-20). The need for virtuous persons here is paramount since the affairs of state
exceed what the king is able "to perceive directly." The rest of his affairs are classified as
"unperceived" and "inferred", and this reality requires that the king rely on the
assessment and communications of others to manage those things that he cannot see for
himself. (45, 1.9.4)"* Not only must he trust others to observe for him, but he must
relinquish these unperceived affairs to them as well:

Because of the simultaneity of the undertakings, their manifoldness and their

having to be carried out in many different places, he should cause them to be

carried out by ministers (amatyaih), unperceived (paroksam) (by him), so that

there may be no loss of place and time. (1.9.8)

Desiring an efficiently run kingdom, the king must yield activities in his realm to others,
others whom he cannot see, whose words he must trust to communicate accurately what
obtains in places which are out of his sight.”® It is a truism in the literature of Brahmanas
and Buddhists alike that a king's ministers can be a danger. They usually write from the
perspective of ministers' oppression of the king's subjects, but since this sastra is
concerned with the good of the king for the good of the subjects, the perspective is for the

kings. Relinquishing rule to ministers and advisors is especially dangerous to the king's

hold over his dominions—precisely because the king is yielding power.
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Because of this danger, the object of such a yielding of control must be a
trustworthy recipient. And, implied in the instructions that precede this verse in the text,
such power held in relationship to a king must be constrained in a particular way. In this
case, the constraint is not achieved through force of arms, but through requirements of
character. As a review of the qualities expected of ministers in the Arthasastra, the person
that takes on this role is required to have a long list of ideal qualities: noble birth (which
means parents who also acted virtuously and wisely), intelligence, insight ("possession of
the eye of science"), energy, persistence. The list continues, creating an impressive
individual. ”® But although this description may cut a fine image of a minister and
advisor, even a man with this kind of character may become a threat if he is not always
directed to the needs of the king. It is crucial that the ministers have integrity because it
provides the king some basis to trust these men to act on his behalf.

Therefore, the Arthasastra devotes an entire chapter to the tests of the loyalty
(Skt. sucih, literally, "purity™) of the ministers, which are carried out by means of various
dissimulations or schemes (upadhabhih), such as feigning to discard his chief priest,
grounds of being adharmic (1.10.2). The test is orchestrated through two circles of
individuals; the king's closest advisors and trusted agents of the king whom the ministers
would know from the court. In order for the schemes to work, some basis of trust is
necessary: Trust substantiates the premise of the deception. The honesty and reputation
of one who is trustworthy is necessary for effective deception.

The Arthasastra suggests the following ruse for the king to test the minister's
integrity in situations concerning dharma.”

The king should (seemingly) discard the [priest] on the ground that he showed
resentment when appointed to officiate at the sacrifice of a person not entitled to
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the privilege of a sacrifice or to teach (such a person). (1.10.2) He should (then)

get each minister individually instigated, though secret agents, under oath, (in this

manner): "The king is [not dharmic]; [so] let us set up another [dharmic] (king)...

(1.10.3)

In this scenario, the premise of the test is the ruse that the king is disregarding dharma
with respect to the priest. The king makes a rash dismissal of this chief priest, and as he
does this he is insulting the priest in two ways: first by removing him from his station by
judging him to be resentful (an affront to his reputation); and second, by forcing him to
conduct the sacrifice for someone not worthy of the privilege. This affront against the
purity of the ritual ceremony compounds the king's adharma in this ruse.

However, whether the behavior of the king is dharmic or not is not the concern
here. Rather, the minister must demonstrate that he will put the king before such
concerns. This stands in stark relief to the positive priorities that the Arthasastra accords
them. Early in the Arthasastra the king is envisioned as duty-bound to uphold the social
order;

...the king should not allow the special duties of the (different) beings to be

transgressed (by them): for, ensuring adherence to (each one's) special duty, he

finds joy after death as well as in this life. For, people, among whom the bounds
of the Aryan rule of life are fixed, among whom the varnas and the stages of life
are securely established and who are guarded by the three Vedas, prosper, do not
perish. (1.3.16-17)
This verse indicates that the Arthasastra expects the king to respect the varna-s and
asrama-s and links any affront to these as an action that would imperil the kingdom.
Nevertheless, the test of loyalty above presumes the king is capable of acting with
wanton disregard for these very ideals. This contradiction serves as the premise of the

test: the minister passes the test of dharma if he remains loyal to the king, not if he acts to

protect the circles of power around the sacrifice or, in this case, the priest who performs
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the ritual for an unworthy person. Thus, despite what the Arthasastra itself attests is
necessary for the prosperity of a kingdom, the minister must remain loyal to the king.
From Kautilya's perspective, this test stresses the importance of the king's role in
maintaining the social order, even as he might violate the codes envisioned to protect it.
The test also brings the importance of trustworthy advisors to assist the king into relief.
Upholding dharma over the king in this case is equal to a temptation—a temptation into
which a minister should not fall, for his duty is loyalty to the king. This position about
dharma echoes the suspicion that the Santiparvan instruction conveys about royal
friendships (12.81.4-5): The friend who would put dharma first is not fully to be trusted.
In the Arthasastra, the Commander of the Army (senapati) is used to pit the
ministers' trust in and loyalty to this figure against the king, and importantly, the test uses
their trust in him as a basis for the deception. This scenario is designed to test how the
ministers will act in situations that involve material gain (artha). In this test, the king
dismisses the Commander for having supported someone unfit (asat-pragrahena) for
duty (1.10.5). The commander then proceeds to instigate willing ministers against the
king over his dismissal:
The commander of the army, dismissed over some ruse of being in league with
bad men, should instigate (upajapayet) each amatya through secret agents
(sattribhih), with the lure of material gain once the king is killed: 'Everyone [else]
is in agreement—what about you?' In dissenting, he is proved upright (sucih)
(1.10.6).”
This ruse presumes to entrap a dishonest minister on two fronts: the first, by drawing on
his relationship with the Commander and testing his loyalty to the king over the general.

In this way the strategy may pit the loyalties the minister might have for the Commander

against those he might have for the king. Choosing the Commander over the king would
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be a failure of loyalty. Second, it attempts to trap him through the temptation of material
gain. The Arthasastra uses any loyalties that minister's might have to the Commander to
flush out greedy ministers. If the minister chooses to remain loyal to the king, over and
above the lure of wealth, he passes the test.

There is also a secret scheme in the Arthasastra designed to test how the ministers
will act when they are frightened (bhayopadha), which is a particularly risky one for both
king and minister. The trick is brutal in its means, as the Arthasastra suggests that
"...they [the ministers] are deprived of property and honor" (1.10.11). In this scheme,
the king incites fear by imprisoning the ministers for assembling together for a
celebration. The layers of deception are many. First, it is suggested that one minister
throw a party (1.10.9), and by feigning agitation (tena udvegena) at their assembly, the
king then imprisons the ministers (1.10.10). So not only does the king entice the
ministers into an innocent party, he plans to entrap them based on his own invitation.

The scheme is continued through a student who will attempt to trick the ministers
as they sit in prison: "The king is behaving wickedly: well, let us kill him and install
another; this is approved of by all” (1.10.11). Each minister is proven upright if he
remains loyal to the king—Iloyal even in the face of a rash treatment, even in the face of
the danger of being deprived of freedom and of being imprisoned. The king feigns the
rash act of imprisoning the ministers, deliberately to cause extreme agitation. The
scheme plays on the unruly emotions expected in kings (as we saw in chapter four). The
minister of integrity is one who remains true to the king, even as this loyalty apparently

imperils his livelihood more than any other test.
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While the Arthasastra recommends such tests of integrity or loyalty, Kautilya
expresses some limits and reservations about these tricks because of their potential to
compromise trust (rather than merely play on it). After recording the nature of the tests,
and then assigning the ministers that passed to their tasks, Kautilya presents the final
words on the use of these kinds of tests. The king is by no means to endanger his own or
his queen’s safety for the purpose of testing the integrity (sauca-hetoh) of the ministers
(v. 17). He is also not to endanger the lives of those involved in or being tested (v. 18).
But even more interesting are the limits to be placed on the king's involvement in these
testing schemes:

Once the four types are completed, and the mind is displeased by the deceptions

(upadhabhih), [there is the chance that] the ones that remained at the end [of the

tests] might not recover from the experiences endured. (45, 1.10.19)"°
Thus, even as Kautilya recommends testing ministers in the king's inner circle of
advisors, he suggests caution. As this verse indicates (v. 19), the consequences of these
schemes (upadha) may be so destructive of the individual's trust in the king that his mind
may never again be turned back toward the ease with which he related to the king prior to
being tested. This caution holds up the importance of trust to the advisor's continuing
relationship with the king, and this may vary with personality. Kautilya wishes to note
that the king should be wary of what common sense may indicate to us is true. Some
persons may not be able to trust again, as implied by the statement, "[he] might not
recover from the experiences endured.” Thus, although deceits may be powerful tools to
establish the loyalty of the minister, Kautilya's reservations also highlight their

destructive dimension.
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Even with the acknowledgment of this destructive power, Kautilya doesn't throw
out the use of the practice entirely; he just shifts the agents of deceit. As the example
above suggests, the danger of these deceptive practices may turn a good advisor away
from the king. I think Kautilya wants an outsider to be the ground of the scheme, as
suggest by the statement, “the king should make an outsider the object of reference in the
fourfold work and investigate through secret agents the integrity or otherwise of the
ministers"” (4s, 1.10.20). If the king uses agents to effect these deceptive schemes, he
protects himself from the unremitting distrust these tricks might create in those of his
inner circle, or even of him.

Desire (kama) also provides a context for the Arthasastra's tests of the loyalty of
ministers. Here, the king uses a female wandering mendicant (parivrajika) and highlights
explicitly the necessity for the deceiver involved in these tricks to be trustworthy in order
for the scheme to be effective. The mendicant is perceived as being able to test
successfully the minister for his response to scenarios of desire since she "has won the
confidence (of the different ministers) and is treated with honor in the palace” (4s,
1.10.7). The ministers at court that know the female mendicant have confidence in her;
this confidence provides the basis for the appeal of her taunt: "the chief queen is in love
with you and has made arrangements for meeting (with you)..." (1.7.10) Perhaps she can
carry out the scheme because of her proximity to the queen, or even by means of her
presence in the court. Evidently, this figure has the power to gain the confidence of the
ministers and hopes that her deception will flush out those ministers who would prove
disloyal in temptations involving desire. And, even though the female wandering ascetic

is depicted through the wary eye of cynicism in some Brahmanical texts, this example in
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Kautilya's Arthasastra demonstrates that women in this position are generally trusted,
otherwise they would not be useful agents.”” In addition to the social power the female
ascetic possesses, she also provides an internal example (internal to the king's court) of
the weight that trust in various religious figures at court has in royal tricks.

As pointed out at the beginning of this chapter, the thread running through all of
these actions is the counsel of advisors. Returning to the power of trust—it enables the
religious believer to be deceived; and for ministers to be tested. In contrast to the
idealized advisors and the ideal means through which such advisors and ministers were
imagined to work, here we see the idealized advisor and minister invert the power of
seeing clearly into illusion-making. Varieties of wise associates were envisioned to help
kings see the true nature of things; to see how the world really is, improving his
perception and ability to rule thereby. There is the other dimension of advisory and
minister activity that works to change how the king is seen.

As is evident from these examples, various sources of power go into creating the
powerful image of the king. Public perception of religious power and religious personae
are instrumental to the creation of these sources for kings. Hermit and wandering
ascetics are conceived as having considerable connections of influence with the public,
royal officers and rival kings. The power of the matted-haired ascetic to serve the king
derives as much from his religious functions as from the secrecy kept over his
relationship to the court. The spread of the net of espionage did not know the bounds of
gender as we observed: Even wandering nuns could be in collusion with kings. The
ubiquity of religious specialist involvement in the system of surveillance as the

Arthasastra imagines them is remarkable. These tactics seem to have been widespread,
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given the assumption of their activity in the narrative genres examined thus far. The
perception of their ubiquity raises the questions about images of wandering sage or nun in

general, and explains a dimension of the ambiguity that often surrounds these figures.™

Buddhist Antitheses to Royal Pragmatics

This attention to extending royal power through trust-based tricks and illusions
above are not unknown to Buddhist texts that depict advisors acting to help kings rule.
The Buddhist materials seek to present an antidote to these practices—transforming artful
or deceitful stratagems to the Bodhisattva's skillful means. This is upaya, but in dharmic
contrast both to the complexity of the Brahmanical materials, and to those materials'
embrace of strategies of deception in service of the arts of rule. Buddhist approaches to
skillful deception are relatively sanitized. They are designed to plant seeds of good
conduct and nurture roots that would cause dharmic kings and ministers to mature. These
are the seeds of action that prove the supremacy of the Buddha dharma. But in order to
prove this supremacy, the narratives that follow inhabit the culture of advisory influence
presented above, drawing very near to the tricks and illusions of which they are so critical

when mediated by Brahmanical advisors.

Contending with Lies and Other Advisory Illusions
Overall, advisors and ministers in Buddhist nikayas are imagined as either
dissimulating sycophants in service of a king, or thieving drains on frontier Buddhist

communities and royal treasuries. According to the elder monk Sariputta in the
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Dhanarijani Sutta, an advisor or minister causes harm to everyone: "[The minister]
plunders Brahmin householders in the name of the king...and he plunders the king in the
name of Brahmin householders" (Majjhima Nikaya 97.2).”° These agents of kings are
presumed to use the arts of deception outlined above; and possess little of the exemplary
qualities observed in Brahmanical ideals. In the Asokavadana, ministers use deception—
which includes carrying out his fratricides—in order to bring Asoka to power over his
many brothers.®*® In the Mahasilava-Jataka (No. 51), a traitorous minister in service to
the Bodhisattva in one of his births as the king of Benares, goes over to an enemy king,
where he engages in myriad strategies to bring the Bodhisattva's opponent to power.
Proving this wicked advisor's destructiveness, he advises strategies that involve killing
the Bodhisattva king's villagers to test his response to expansionary attacks.®* In sum,
advisors and their minions typically are a negative binding force; either leading the king
astray or using deception to bring kings to power. These negative ministers are the foils
to the superior Buddhist mediators in jataka, who compete for influence in royal uses of
tactics.

Even as foils—from their sheer ubiquity in Buddhist texts that depict advisory
scenarios—wily advisors and ministers or, at least, deceptive strategies appear
inescapable. The prevalence of strategic means—deceptive and dissimulating, marked by
the harshness of expediency—in Buddhist texts points to a perceived necessity of such
means in mediating power for kings and the cultivation of royal dharma. The narrative
challenge therefore, is to transform these means in ways that show the ability of Buddhist
interlocutors to create the necessary illusions that bolster royal power, while maintaining

distinctiveness from the caricature of the harmful nature of Brahmanical means.
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The Maha-Ummagga-Jataka, No. 548 (MUJa) as an example uses Brahmanical
ideals of $astric dominance in mediating royal power to demonstrate distinctive Buddhist
uses of them.®? The jataka tells the exploits of the Bodhisatta as Mahosadha, who is a
close advisor to two intimately connected kings, Vedeha, king of Mithila, and Ciilani-
Brahmadatta, king of Paficala. Clever advisors (one pandita, one brahmana)—using the
means of sama upaya—create the encounters and connections between these kings; first
through enmity, then through marriage alliance. Advisory machinations encompass a
narrative trajectory of epic proportions. Within this trajectory, the Maha-Ummagga-
Jataka renders a Bodhisatta Mahosadha with the skills of a Kautilyan expert in artha,
who uses means that stop short of success for success' sake and harming others. The
scope of the text's use of advisory tactics and strategies is well beyond what can be
addressed in this chapter. Therefore, the focus here is on examples that resonate with
stratagems discussed earlier in this chapter—barriers to advisory relationships with kings
and the measures involved in making and breaking these connections; and strategic use of
relationships and spies.®®

At the beginning of his service to king Vedeha, the Bodhisatta Mahosadha must
contend with deceptive sages in king Vedeha's court, who are threatened by his wisdom
and the primary place of relationship with the king that this wisdom gains. Senaka—the
wisest of the brahmanas and also the most intimate of the king's four panditas
("sages")—tests Mahosadha's wisdom and status as 'sage.’® On the surface of things,
Senaka is testing the Bodhisatta's fitness to serve as advisor to his king. Secretly, the
pandita Senaka is using these tests to prevent Mahosadha's coming to court because he

fears being replaced as close advisor, as he states to himself: “From the time of his
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coming | shall lose all my glory and the king will forget my existence" (MUJa, 160).%°
Senaka's fears come true, as the king later observes: "In all these mysterious tests and
counter quips he [Mahosadha] has given answers like a Buddha. Yet such a wise man as
this Senaka will not let me summon him to my side. What care | for Senaka? I will bring
the man here." (MUJa, 169)*® The advisor Senaka's anxiety over losing his status along
with his connection with the king, and the king's waning "care" for his Brahmanical
advisor are instructive. The sentiments of each draw our attention to the importance of
such a close advisory relationship with the king. The text then depicts the brahmanas
and Bodhisatta's quest to reserve this closeness and influence with the king.

Senaka engages in bheda upaya to break this relationship between the king and
Bodhisatta Mahosadha (MUJa, 185-186), a tactic mentioned earlier in this chapter. The
details of Senaka's fractious upaya scenarios involve theft from the king, the use of
female servants to plant the king's belongings in Mahosadha's house, and lying to deceive
the king into thinking Mahosadha is a thief and an enemy (MUJa, 185-186). Once
Senaka's tactics have compromised the king's confidence in Mahosadha, Senaka derides
Mahosadha not only as thief, but also as a "common man's son," a lower jati.>” While
birth and social status is reason for derision in Senaka's eyes, these characteristics are
points of strength in the Bodhisatta's counter-tactics against Senaka's machinations. This
Buddhist narrative engages brahmana-pandita-construed upaya with the cleverness that
inhabits the more marginal social roles (in the brahmana schema of them) of a wife and a
potter.

Senaka and his fellow advisors target the Bodhisatta's household, thinking their

servants can deceive his wife (Amara) into receiving stolen goods. Previously however,
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the text had established Amara's intelligence (MUJa, 182-83) and ability to meet any
challenge. Just as a close advisor would do of any servant to a king, Mahosadha had put
Amara through Kautilyan-like tests of her integrity before he married her. His test topics
paralleled Kautilya's upadha, although tailored to meet Amara's scope of action: the
social customs incumbent on women, money, lust, and fear (MUJa, 184-85).% Thisisa
dimension of Amara's cleverness that Senaka and his fellow panditas do not know.
Amara uses Senaka's ignorance just like any proven advisor at court. With like
perspicacity, Amara interprets the servant-spies’ behavior, and discerns that the servants
are engaged in subterfuge on behalf of their masters (MUJa, 186).%°

Coming to Mahosadha'’s house to plant the stolen items, the panditas' servants are
banking on Amara's trust in incidental exchanges that typically occur between servants
and the wife of the house. In turns, each servant-spy delivers the incriminating stolen
items within jars of fruit, in flower garlands and other domestically construed ruses
(MUJa, 186).90 Amara cleverly records in writing each planted item on a palm leaf,
along with the name of each servant, of the pandita that sent her and the date; as if she
were recording any domestic delivery. Amara's written record of these deliveries
eventually proves the guilt of the brahmana advisors.™*

Concurrently to Amara's efforts, the Bodhisatta tries to meet with the king to
enquire about the scheme against him. Angered beyond reason and successfully deceived
by the panditas, the king denies Mahosadha's request for an audience, and orders
Mahosadha's arrest. Warned off by his own spies, Mahosadha flees the king's wrath and
takes up the life of a potter, working at this craft in disguise (MUJa, 186). The

Bodbhisatta is clever to use the potter's social position, a narrative trick which the text
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interprets for us within the jataka: "...he [Mahosadha] thought that the king might
suspect him of desiring to grasp the sovereign power, but if he heard that he was living by
the craft of a potter this suspicion would be put away (MUJa, 188)." In his use of
disguise here, the Bodhisatta Mahosadha assuages royal suspicions about close advisors
manipulating for royal power. Moreover, by lying in wait as a potter, Mahosadha
counters the ploys of the brahmana sages, using social position as disguise; one of the
tools any "crooked," kautilya, advisor might use.*

Mahosadha's and his wife's use of counter-tactics in this scenario are refracted
through the persistent Buddhist critique of brahmana claims to superior wisdom based on
their birth and social location.”® The jataka counters brahmana contentions with
perspicacity in Buddhist characters that uses and surpasses birth location at the same
time; wisdom in role of the wife and loyalty in the cloak of a potter. Yet in addition to
this tacit argument that Buddhist cleverness such as Amara's and Mahosadha's saves the
day, the text also reveals a conviction that the Bodhisatta possesses power that transcends
any royal mediator's cleverness and social caste.

When the king's agent finds Mahosadha seated in his potter's disguise, he derides
Mahosadha that his famous wisdom has not brought him prosperity but led him to this
lowly position, (MU.Ja, 188).* Mahosadha's retort intones a sense of command over
more than a mere potter's wheel (which is all the king's agent can see).

Blind fool! By the power of my wisdom when | want to restore that prosperity |

will do it...I make weal ripen by woe, I discriminate between seasonable and

unseasonable time, hiding at my own will; 1 unlock the doors of profit; therefore |
am content with boiled rice. When I perceive the time for an effort, maturing my

profit by my designs, | will bear myself valiantly like a lion, and by that mighty
power you shall see me again."®
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According to tradition, this particular jataka demonstrates the Bodhisatta's perfection of
wisdom. His wisdom is couched in §astric ideals for advisors—knowing the right time
and place to act, bringing plans to fruition by his own designs. Yet Mahosadha claims a
kind of wisdom that transcends the scope of a typical advisor's command. Time and
discernment are his tools: "When | perceive the time for an effort, maturing my profit by
my designs, | will bear myself valiantly like a lion." Mahosadha presages his imminent
'lion's roar' of awakening typical of a Buddha's first discourse. Mahosadha is not
mediating his king's prosperity. Paradoxically, this Bodhisatta adviser is content with
one lump of rice, and yet envisions prosperity and his own fruition in the transformative

power of his wisdom.

Buddhist Anxieties of Identity with False Ascetics

The impetus to separate Buddhist ascetic lifestyles from inauthentic ones creates a
narrative conundrum for the Bodhisatta Mahosadha's use of a wandering ascetic later in
the Maha Ummagga-Jataka (MUJa). The Bodhisatta Mahosadha uses spies throughout
this jataka—spies both human and animal—to perform reconnaissance on rival kings,
rival advisors, and the court of which Mahosadha is depicted as a member. Yet
throughout these examples of espionage, the text never problematizes or reflects morally
or dharmically on the use of spies on Mahosadha's (or even his rivals') part. The text's
opinion of spies is as neutral as the use of spies is pervasive. However, when necessity
requires Mahosadha to use an ascetic to spy for him in order to cull information about his

own king, glimmers of ambivalence arise in the text.
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Earlier in this chapter | demonstrated some of the ways that Brahmanical texts
worked to implicate hermit and wandering ascetics in the myriad lies and illusions that
contribute to royal power. The examples also showed that such secret tactics were not
bound by gender. Wandering nuns could be agents of advisors and kings, as much as
agents of merit for themselves and for the public that supported them. The presumed
collusion between religious specialists and kings in complex webs of espionage in these
non-Buddhist examples, finds corroboration in the last narrative proof of Bodhisatta
Mahosadha's superior advisory wisdom in the Maha-Ummagga.

Toward the end of this jataka, we see these socially loaded conceptions of ascetic
figures at court converge on Bodhisatta Mahosadha around his innocent exchange of
greeting by means of hand-signals with a female ascetic at court. The scene occurs later
in the text, where Mahosadha is now advisor to king Ciilani-Brahmadatta after king
Vedeha's death.”® A female ascetic (paribbajika) named Bheri, who comes to the court
frequently for alms meals, speaks to Mahosadha through hand-sign (hatthamudaya) to
test his wisdom (MUJa, 240). Mahosadha's return gestures are observed by spies set on
him by Cilani-Brahmadatta's chief queen, and distorted into grounds for Mahosadha's
execution.”’

King Culani-Brahmadatta receives the spies' surmise that the exchange of hand-
signals is evidence of schemes of betrayal with relative composure (MUJa, 241).%
Rather than execute him as the spies suggest, the king decides to inquire of the female
ascetic BherT for the truth about her exchange with the Bodhisatta, as he states: "l cannot
hurt this wise man [Mahosadha] I will question the ascetic” (MUJa, 241). When Bheri

comes to the palace for her meal, the king aims to learn the reason for their hand signals.



377

BherT is described in the text as "wise and learned" and as an ascetic who comes to court
regularly for her meals (MUJa, 240). The text capitalizes here on the regularity of
BherT's presence at court and her renown, which the text leads us to believe, is the basis
of the king's trust in her opinion. After learning from BherT that she was testing the
Bodhisatta's wisdom by means of the hand signals, the king then asks her: "Is Mahosadha
a wise man?"(MUJa, 241)* By showing the king seeking Bheri's opinion in this way, the
text is making a particular argument: Kings can rely on the trustworthiness of such a
female ascetic.

This example demonstrates some of the social cachet that wandering ascetics
possessed in Kautilya's Arthasastra. Even so, King Ciilani-Brahmadatta is sufficiently
wise to question Mahosadha's version of the exchange as well. Thereafter, once the king
corroborates their stories—and proves Mahosadha's innocence of subterfuge against
him—the king in his pleasure makes the Bodhisatta his highest advisor and commander
of his army (sendpatitthanam), a much coveted position of influence (MUJa, 241).*%

Considering the nature of kings, the text has the Bodhisatta Mahosadha receive
the king's gift of trust and power with suspicion. As a wise advisor, Mahosadha is
acutely aware such a gift could signal his imminent demise as royal counselor as much as
his being in royal favor: "The king all at once has given me exceeding great renown; this
is what kings do even when they wish to slay."'®* So, Mahosadha resolves to make use

of the ascetic Bheri to do social reconnaissance for him.1%? "

Suppose | try the king to see
whether he has goodwill towards me or not. No one else will be able to find this out;" but
the ascetic BherT is endowed with wisdom (7iansampanna), and she will learn it by some

means (upayena) (MUJa, 241).1%3
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The manner in which Mahosadha addresses the ascetic demonstrates his own
respect for the wisdom of wandering ascetics like BherT, but also the king's respect for
her as well:

So taking a quantity of flowers and scents, he [Mahosadha] went to the ascetic,

and after saluting her, said, ‘Madam, since you told the king of my merits, the

king has overwhelmed me with splendid gifts; but whether he does it in sincerity
or not 1 do not know. It would be well if you could find out for me the king's

mind (MUJa, 241).**

Mahosadha presents typical tokens of respect for ascetics—flowers and scented offerings.
Mahosadha's discourse to BherT also indicates the king's reliance, as in these words:
"since you told the king of my merits, the king has overwhelmed me with splendid gifts.”
As we observed when the king questioned BherT about their hand exchange, this is a king
who listens to and acts on the opinions of wise ascetics. Thus, in these exchanges of
honor and opinions, the text envisions kings as patrons who not only reward exemplary
conduct in dharmic figures like Mahosadha with positions involving great mediation of
royal power, but who also rely on ascetics for opinions about persons in positions of royal
trust.

Even while it imagines royal reliance on trustworthy Buddhist figures like
Mahosadha and Bheri, the text is also playing with the necessity of dissimulation in order
to protect oneself when dealing with a king. Thus, Mahosadha's and BherT's pact to query
the king on Mahosadha'’s behalf poses a narrative conundrum to Buddhist moralizing
about dissimulations and lies on the part of rajanya and Brahmanical advisors and
ascetics. Note the ascetic Bheri's caution to herself as she engages in the mission for
Mahosadha: "I must not act like a spy, but I must find an opportunity to ask the question,

and discover whether the king has good will to the wise man."*®
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To avoid looking like a spy, BherT directly requests a private audience with the
king to begin a lengthy and intimate interrogation of King Ciilani-Brahmadatta about his
attitudes toward the Bodhisatta Mahosadha (MUJa, 242-46)." Bheri's questions are
beyond the scope of this discussion. It is sufficient to note only that BherT is concerned to
preserve her credibility to the king and his court, by taking care that her conversation
with the king not be misconstrued. Evidently, the wandering ascetic BherT and the
creators of the text are aware of the advisor discourse about false ascetics and are trying
to make in Bher's interactions with the king a clear contrast between the inherent
integrity of Buddhist ascetics with the questionable integrity of other ascetics. The text is
concerned to distinguish Bheri by her behavior from so-called false ascetics.

The extent to which brahmana and ksatriya counselors wanted to use false
ascetics in their counsels and strategies with kings discussed in the Brahmanical section
above gives some insight into BherT's statement here. These depictions put the burden on
the Buddhist sangha to prove the veracity of their representatives; otherwise Buddhist
narratives depicting the perfected wandering sage run the risk of getting trapped in
Brahmanical spy rhetoric. As a result, the Buddhist communities perhaps go to extra
lengths to say that their ascetics are authentic and superlative. This example involving
the wise ascetic BherT demonstrates both—that she is superlative and that she acts in
ways that distinguish her from inauthentic ascetics. Or, at least Bodhisatta Mahosadha's
trust in BherT's wisdom and his reliance on her wisdom and upaya (means) to work for

him proves BherT's authenticity.
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Bodhisattva Maya in the Mahabodhi-Jataka

Concerns about ascetic authenticity play out in compelling ways in the Sanskrit
Mahabodhi-Jataka (JaM, 23). In this jataka, the Bodhisattva uses illusion-making
activity, at the same time that it sets Buddhist use of such means apart from inauthentic
and adharmic uses of such illusions. In Chapter Four, | discussed the Mahabodhi-
Jataka—the Sanskrit jataka about the Bodhisattva Mahabodhi in one of his lives as a
wandering monk (parivrajaka)—for its characterization of kings deceived by the ways of
niti. Here | want to examine the jataka more closely for the means of influencing kings
and courtiers that it contains.

Bringing to mind again the premise of the Mahabodhi-Jataka, Mahabodhi
perceives with his divine eye that a king who had once been his patron, is being confused
by the false views of all his ministers (JaM, 23.147.12-14). To save the king from falling
into dharmic error, Mahabodhi appears before the court, reveling in a magically created
monkey-garment. The ministers praise Mahabodhi's asceticism with sarcasm; harsh
speech which demonstrates they really see Mahabodhi as a hypocrite. The king's
ministers well-know the nature of the Bodhisattva's dharma, since the text had depicted
them watching with envy in times past when Mahabodhi was still in a close relationship
with the king and discoursing on dharma at court. In the ministers' eyes, by skinning the
monkey Mahabodhi has contradicted the non-violent dharma he preaches (148.13). The
act of eliciting these taunts is foundational to Mahabodhi's design to lure the king's
advisors into debate with him.

First though, the text sets Mahabodhi's views apart from the others, by

demonstrating his compassion and his perspicacity. Through the panorama of false-
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views that Mahabodhi sees by means of his divine eye, Buddhist perceptions of their
competitors to advisory positions in royal courts come into focus:
As he relished the sweet savor of tranquility, he felt concern for the king and
wondered how he was getting on. He could see him being inveigled by his
ministers into whichever false theory each of them adhered to. One minister
urged on him the doctrine of noncausality, giving instances where it is difficult to
discern a cause [17]...Another minister favored the idea of God as first cause and
expounded it to the king [18]... Another minister tried to prejudice the king with
the doctrine that everything, good and bad alike, is the result of previous actions
and that no effort of ours can avail to alter things [19]... Another minister, with
arguments in support of the theory that there is no afterlife, tried to inveigle the
king into becoming a hedonist [20]... Another minister claimed that a king's rule
of conduct lay in the devious practices of diplomacy prescribed by the science of
statecraft, even though they go contrary to the[Dharma] and are tarnished with
ruthlessness [21]....This was how the ministers, each by means of his own false
theory, tried to lead their king astray.'%’
The Bodhisattva Mahabodhi paints in his mind's eye a royal battle-array for dharmic
dispute. The details of these various doctrinal positions are not the concern here; rather,
the rhetorical work that Mahabodhi's presentation of these views performs in the text is.
The juxtaposition of “each by means of his own false theory" to "tried to lead their king
astray" conveys an image of ministers more concerned with their theories than with their
responsibilities of advising and directing the king to the best behavior for the kingdom.
Any drsti can prevent the person who holds it from seeing the world and one's
responsibility to the world clearly. Once the ministers' competing theories are arrayed
before us, the text resolves them into an argument for reliance on the only perspective
appropriate for kings at court—the clear view of the Bodhisattva, or Buddhist counselors
like him.
Moreover, intrinsic and distinctive to this Buddhist advisory vision is the

compelling insight into the relationship between trust—more particularly in this case,

appropriate trust—and being able to hear the dharma. This is apparent in how the text
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construes Mahabodhi being moved to compassion to help the king because the king is too
trusting of the wrong advisors:

...the Bodhisattva saw that the king was ready to fall headlong into some heresy,

both because of the bad company he kept and because his trust in others made

him gullible. He was overcome with pity for the king and wondered how we

could stop him.'%
Consistent with examples we have seen throughout this dissertation, the jataka argues
that a king can be harmed by the company of advisors and ministers he keeps. This
example also shows that the trust a king may grant to those in relationship with him
carries risk. Notably, the king is not a fool here; his problem is the gullibility that makes
him place his trust in the wrong advisors. The text then points to the person that the king
should trust.’®® One by one Mahabodhi lays bare the incongruity between the views that
each minister espouses with the view that shapes the condemnation of Mahabodhi's
monkey-maya. He does this in order to convince the king and the royal assembly of the
ministers' limited and flawed ways of viewing reality.'*

Given the narrative trajectory of the jataka, demonstrating the Bodhisattva's
superior perspectives over the views of the king's ministers is not the only aim of the
discourse. The text also engages the powers that ascetics are perceived to have over the
material world. On one level, the text shows that Buddhist figures can perform various
conjuring functions to help a king. Working in contrast to the images of ascetics toiling
as secret agents against rival kings and royal subjects in the Arthasastra, Mahabodhi uses
his powers—gained over his many lives and his tapas—to conjure a large monkey.** He
then magically "skins" it to make himself a garment of the monkey's pelt, making the

conjured corpse "disappear" (147.17-19). In contrast to brahmana and rajanya conjuring

of illusions, Mahabodhi performs his trick in order to save the king.
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On another level, Mahabodhi's illusion-making at court resonates with sciences of
power, ksatra-vidya and rajadharma, such as those attributed to the $astric minister
trying to seduce the king to his harmful view (147:5-6). I quote Mahabodhi's explanation
of his monkey-coat at length for its caricature of the wants of shaven-haired and
wandering ascetics discussed earlier.

Sitting or sleeping on the hard ground, with only grass or straw for a mattress,

makes one's body ache, and then it is difficult to perform one's religious exercises.

| saw this big monkey in my hermitage and thought to myself, 'Aha! The skin of
this monkey could help me to fulfill my religious exercises. If I could perform
them on that | could perform them easily. Then | would not covet even the
couches of kings, covered with the richest fabrics!" So | took this skin of his and

did away with him" (JaM, 23.147.2-8). 1
Note Mahabodhi's emphasis on desires for a comfortable bed, and his envy of the fabrics
of kings. These longings for luxuries reflect the presumed motives of ascetics used as
spies in the Arthasastra. Here, Bodhisattva Mahabodhi takes advantage of what is
expected of wandering ascetics in royal culture in order to make his motives for conjuring
his comfortable monkey-skin cloak believable.

The royal audience in the jataka learns that Mahabodhi wants to perform his
religious practices, not on the hard ground, but in comfort—an allusion to material
motives of other crooked ascetics. The ministers at court sarcastically call into question
the authenticity of Mahabodhi's religious practices for his use of violent means to attain
his (feigned) comforts. Such inauthenticity in religious personae is a familiar feature that
Mahabodhi invokes. Later in the jataka, when he is refuting the derisive sarcasm lodged
at him by one of the crooked ministers, the specter of $astric strategies emerges again:
"How can you find fault with me for killing this monkey for his skin—a sensible

procedure actually prescribed by your treatise."'*?
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There are conceptions of royal illusion-making at work here that do more than
resonate with the tactics in the Brahmanical materials above. These emerge around the
minister who is the master of the "science of power," ksatra-vidya (JaM, 23; 147.5). This
minister argues his doctrine that the "rule of conduct lay in the devious practice of
diplomacy" (niti-kautilya)."™* The text uses a cunning pun here: kautilya means
"crooked," or "devious;" it is also one name of the author thought to have written the
Arthasastra, Kautilya. In Kautilya's sastra, the strategies are often "crooked" (as we have
seen), but at the same time they are laudable for the success that advisors and agents
using these means can bring to the king they serve. Unlike the connotations of kautilya
in the Arthasastra, here its connotations are not commendable. Nevertheless,
Mahabodhi's trick looks crooked to the royal audience within the jataka.

But of course later, the Bodhisattva Mahabodhi reveals that he never really killed
this monkey; he engaged in illusion-making activity to make a rhetorical point, as he tells
the king:

‘I simply produced a magical illusion of one, and then took his skin to spark off

these exchanges. So do not misjudge me." With these words he dissolved the

magic monkey skin...aware that the king and the whole assembly were now
entirely on his side (JaM, 23.152.20-22).'*
When compared to the Brahmanical and rajanya pragmatics discussed above, the words
of Mahabodhi, "do not misjudge me," gain an added dimension. He is asking the king in
the story not to misjudge him as having killed a monkey; but the creators of the text are
also asking for their sramanas not to be misjudged.
This narrative impetus to protect the dharmic image of Buddhist wandering

ascetics is driven conclusively home in Mahabodhi's warning and rebuke of the court in

the jataka:



385

"There are loose people who roam the world as they please, impersonating the
truly disciplined—demons masquerading as monks. With their false doctrines
they are the ruin of simple people, like snakes who can poison with a glance.'
(JaM, 23.153.15-16)*
Considering that Mahabodhi had studied the sastras before renouncing that life to
become a wandering ascetic, the tricky means of courtiers are not unknown to him. The
strength of contrast here becomes all the greater if one considers the purported social
location of the author of the Jatakamala, Arya Stra. Tradition suggests that Arya Siira
was the son of a king who renounced his claim to the throne to become a Buddhist

k.*" With this in mind then, Arya Stira's castigation of "demons masquerading as

mon
monks" bears the rhetorical markers of intimate knowledge about royal courts, royal
advisors, royal ascetics and royal spies.

In sum, the narrative reality in the text imagines advisor-king relationships that
involve exchanges of knowledge and counsel. The efficacies of the knowledge and the
advisory and royal actions they proscribe are continually negotiated through debates
within these relationships. The Buddha dharma acts as an antidote to Brahmanical and
other non-Buddbhist views that shape ideals and means of advising. Embracing illusion-
making as it does, the Mahabodhi-Jataka makes an argument, by way of contrast, that
even illusion-making activity is dharmic when wielded by a Buddhist figure. The jataka

makes ironic use of cultural ideas about greedy and otherwise inauthentic ascetics in

order to show that the Bodhisattva is the ultimate authentic ascetic and advisor.

Summary Remarks

As we can see, wandering ascetics and other religious personae are imagined as

deeply embedded in a complex web of strategies and royal aims that is directed not only
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at royal success, but also to the mediation and cultivation of royal power and dharma.
Intrinsic to this web are shared cultural assumptions about the efficacy of ritual and
dharmic practices in creating and negotiating structures of royal power and dharma.
These structures rely on a cultural logic shaped by the efficacy of religious personae and
practices.

At every turn, we have seen also that trust is crucial to the function of this logic—
trust is crucial whether trust in religious personae and practices fails or succeeds. The
Brahmanical examples above have shown that shaven-haired ascetics, wandering monks
and nuns, astrologers and necromancers, and the devas and devis that inhabit trees, lakes,
and the night are seen as efficacious and powerful by the myriad beings that people these
texts. The implication is the belief in their power and efficacy is also what makes them
effective tools of deception. Religious trusts and truths and religious lies can be
negotiated in the same manner, through various rites and devices. The ideas about and
the use of upaya in the Brahmanical examples in this chapter also demonstrate that the
king is also intimately implicated in this logic of religious efficacy. It is this logic—inter-
subjective and collaborative in its agencies—that makes the pragmatics of lies, tricks, and
illusions work to help kings be powerful and dharmic in the first place.

This cultural logic has forms that are particular to Brahmanical and Buddhist
traditions, as we have seen in the examples of illusion-making activity and the myriad
agents implicated in such activity. We have seen in this chapter a range of ways in which
the pragmatics of advising relationships go beyond ideal relations of trust and
dependence into realms of lies and illusions—all in the service of royal power and the

exercise of dharma. Relative to the Brahmanical literature, Buddhist literature shows less
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in the way of modes of deception in service of dharma. The argument | am advancing
and to which I will turn completely in the next chapter—as it relates to negotiation of
royal power between kings and their advisors—concerns the distinction between dharma
as deliberative method and dharma as talismanic display. What we have seen in the
current chapter, however, gives us occasion to pause for a moment to consider other
possible limitations in seeing the Buddha (or any of his equivalents) as engaging in
various kinds of deceptions (lies, tricks, illusions, etc.).

Some reasons for Buddhist restraint in this realm of advising pragmatics are
directly related to the subject of this and the preceding chapters: That is, the Buddhist
literature, as elsewhere in Indian culture, but especially in relation to the discourses of
royal advice, is inherently contrastive with Brahmanical culture. Moreover, given that
some Brahmanical texts engage in deception by manipulating the roles of various
renunciants, it should not surprise us to see Buddhist literature at pains to establish the
Buddha and his representatives as a clear alternative to the pragmatics of Brahmanical
deliberations, especially when those pragmatics involve manipulation of ideals of
mendicants. Even as the Brahmanical texts we have discussed allow for the discursive
space to be adharmic in service of dharma, this discursive space is less open in Buddhist
literature, wherein the Buddha Sékyamuni is the very embodiment of dharma. And even
if this is not expressed in all cases across Buddhist literatures, it is especially the case in
the contexts of royal advice, wherein the Buddha is being presented as a clear alternative
to Brahmanical practice.

Another reason that this discursive space of variant behavior in relation to

dharmic ideals is less open in the Buddhist literature is that the Buddha Sakyamuni



388

himself in Indian Buddhist texts is presented as a singular figure. He may have many
lifetimes recorded in the birth stories, and he may seem to be preaching the dharma
everywhere all the time, but, as noted above, he is not "simply" the embodiment of the
dharma,; he is a singular character in Buddhist narratives. If the Brahmanical literature of
advisors and advice always focused on one paradigmatic individual brahmana, then the
discourses of his advice would likely be more uniform. For Buddhists, there is, in the
end, one advisor, who—on balance—behaves with great consistency. And even where
there are other Buddhist advisors, they are ideal and efficacious insofar as they measure
up to the ideal of the Buddha. But the narrative reality of a singular, perfect ideal of the
Buddha does not mean that nothing deceptive, or no tricks, ever occurs in Buddhist
literature. As we have seen above, Sanskrit and Pali Jatakas have engaged illusion-
making practices in interesting ways. What is perplexing is how these narrative forays
into varieties of tricks and illusion-making practices in Buddhist texts are largely ignored.

Liz Wilson has pointed out some of these engagements in deception in her work
on representations of females, but more important, we are now seeing scholarly work that
engages this subject more broadly.*® Sara McClintock has recently argued, across a
wider range of examples, that the Buddha can be seen as a trickster figure, that is, "a
narrative expression of a paradox,” here being the paradox of an absolutely unconditioned
figure appearing and acting in the world as a part of conditioned experience."® My aim
is to add to this growing discourse by addressing how such practices of deception appear
in Buddhist literature of royal advice. Although the examples she uses are not moments
of royal advice, McClintock's work is helpful to my argument. She notes that the

"common element that unites all the Buddha's tricks" is that “the person or persons to
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whom they are directed always put an end to some delusion or ignorance itself. The
effect of the trick is, therefore, a kind of precursor to nirvana itself..."**® As we shall see
in the next chapter, what McClintock is describing serves to substantiate my argument
about talismanic dharma, in part. However, as we have seen above in Sakyamuni's lives
as a brahmana, sramana or other variety of advisor or confidant to kings, sometimes a
trick is a means to demonstrate the superior nature of Sékyamuni’s attainments, in all the
places he resides; the past, present and future.

Beyond these observations, however, there are perhaps other reasons, having less
to do with the historical context of Indian Buddhism, that have led most scholars to miss
the fact that under certain circumstances the Buddha Sakyamuni (or his equivalents) does
in fact engage in some practices that are rightly described as deceptions, tricks, or
illusions. In his lives as a bodhisattva, as well as post-awakening, Sakyamuni is clearly
perceived as having transformative powers; powers over mind and matter. However, as
Donald Lopez has argued, some perspectives of "modern Buddhism™ have tended to see
the Buddha as "just a man,"” and thus have tended to elide or ignore altogether the
supernatural qualities expressed throughout Buddhist literature of his qualities.*** And
yet, following McClintock, such metaphysical displays are crucial to his trickster
performances.

| suggest that Buddhist metaphysical displays are also crucial to Buddhist
arguments for kings to rely on relationships with Buddhist monks as advisors, and on the
Buddhist sarnigha in general, to mediate royal power and dharma. Metaphysical tactics

such as these are of a part of the dharmic repertoires of assistance that we have seen
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brahmana or rajanya mediators of royal power use (such as Atharvan remedies,
theophanies, and the use of raksasa warrens to frighten an enemy).

Lopez has also shown that scholars have tended to emphasize aspects of Buddhist
traditions (e.g., meditation, social activism) that involve effort in spiritual progress.
While this kind of effort is certainly a part of Buddhist traditions of practice, it has tended
to overshadow the transformative and often talismanic nature of dharmic presentation in
Buddhist texts. As we shall see, talisman trumps 'spiritual’ effort. This talismanic
dimension of dharma is but one end of the spectrum on which these traditions, both
Buddhist and Brahmanical, present their respective dharmas for consideration. This

dharmic spectrum is the subject to which I now turn.



Chapter 7 Advisory Ideals and Modes of Dharma—Deliberative and Talismanic

The aim of the preceding chapters has been to show a fundamental problem
regarding the challenge for kings and advisors to become dharmic, and to rule
dharmically: these parties to the advising relationship apparently need to know
everything, even as most of our texts and traditions show that such knowledge (in almost
all cases) is beyond the grasp of kings and (most) advisors. Be that as it may, perfected
or ultimate knowledge is presumed necessary to rule successfully, in order for the
kingdom and dharma to flourish. Problematically, the required knowledge is a shifting
ideal, due to the contextual nature of social goodness. The conditions that call for
dharmic action are in principle boundless. For this reason Kunti, Krsna, and others say,
"the subtleties of dharma" make it difficult to know what to do, make it hard to know just
what would be 'dharmic'—such 'subtlety' is the reason that collaboration/deliberation is
necessary in determining dharma.’

Brahmanical and Buddhist traditions tend to respond to these challenges with
answers along two broad lines: First, the king does not need to know everything if kings
and advisors rely on each other; and second, the king does not need to know everything if
he has (or has been transformed by) some kind of talisman that can answer everything.
What emerges from all of these works about advisors are two basic orientations to
thinking about dharma that we may place on a spectrum of dharmic activity—dharma as
deliberative method and dharma as talisman.

In overview, the first mode, dharma as 'deliberative method," implies an
intrinsically deliberative/collaborative process, requiring advisor and king to be attuned

fully to the nuances the relationship of counsel, to the interrelations of trust and emotion,
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so they can deliberate successfully to what is dharmic for the situation. In the examples
that follow, the method of dharmic deliberation is as important to advising and educating
kings as any particular dharmic outcome (dharmic or otherwise) to which the advisor and
king might arrive.

In the second mode—dharma as talisman—dharma functions iconically. Its
power is demonstrated again and again as a supreme value applied, and requires only that
a king be mindful of and in a proper relationship with the power and dharma that resides
in and is demonstrated by a monk, guru, or God acting in the role of advisor. Or, ina
slight variation on this mode, an advisor or King is to be in proper relationship with a
reified conception of dharma (the text itself or the concept of a monk/guru/Buddha as
text). Talismanic dharma thus completely transforms situations and persons into dharmic
successes and actors. Often, it is enough simply to display the dharma to effect such
transformation. In these instances, dharma is whatever a guru, such as the ever-effective
Buddha Sakyamuni, proclaims to be dharma. The transformative effect is immediate,
total, and permanent.

The two kinds of dharma are in tension with each other. The conception of
dharma as deliberative method resides at the other end of the spectrum from dharma as
talisman. Brahmanical examples (before the full development of the bhakti devotional
traditions) largely reside on the deliberative end of the spectrum—where ongoing
contextual qualifications, exceptions and nuances explicate the complexity of dharma;
they are designed to make a king see and do what is dharma. Most important, these
endless nuances reinforce the king's need for ongoing relations of advice. He cannot go it

alone in the face of such complexities. On the other end of the spectrum, Buddhist
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examples of advisors and kings in relationship tend to showcase the efficacy of Buddha-
dharma and its ability to transform kings and other rajanyas with its distinctive dharma.
With these qualities of complete transformation, Buddhist examples generally reside on
the talismanic end of the spectrum. But the transformation is not for kings alone; these
instances of relationship in Buddhist texts also demonstrate that even the complexities of
Brahmanical narratives, and Brahmanical dharmic actors (such as Vidhura in jataka and
Vidura in Mahabharata) are transformed by the presence of a Buddha and his words.
These talismanic demonstrations are designed to help a transformed king see differently,
and to a different end; the creation of a relationship that assures king and kingdom are
directed to the donative needs of the sangha, which here signals a dharmic kingdom.

To summarize, deliberative dharmic modes, especially in Brahmanical traditions,
but also where they might appear in Buddhist traditions, involve an ongoing interpersonal
exchange that allows for nuance, ambiguity, or even unanswered moral questions. In this
mode, advisors tend to tell kings stories, to make room for change, which sometimes
happens, but oftener than not, there are quasi-transformations, or grudging acceptance of
exigencies of dharma that cannot be resolved. Those persons advising kings are rarely if
ever certain of how kings will act, and dharma in such cases may initially appear a weak
answer to problems of rule, as the problems, even when dealt with successfully, never go
away permanently. In talismanic modes, stories from the mouth of a Buddha are added
to his perceptive assessment of a king's dharmic/karmic tendencies. A Buddha knows
when the time is ripe for the fruits of Buddha-dharma to ripen along with the fruits of a
king's actions. Yet, while we have seen a pattern of examples from both Buddhist and

Brahmanical traditions that tend to favor, respectively, either talismanic or deliberative
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dharmic modes, even some of the advising relationships from Brahmanical sources that
engage in deliberative dharmic discourse, show a dharma that transcends exceptions (and
dismisses them, rather than reasons with them) and thus is somewhat talismanic. In such
cases, as | will show below, these Brahmanical presentations of dharma that transcend
exception seem to attempt to dissolve ambiguity by arguing for acquiescence to a reified
dharma, even if the characters themselves in the texts object to the injustice of such a
dharma.

As | proceed in this chapter, | will provide examples as a means of illustrating
each end of the spectrum—Dharma as Deliberative Method, Dharma as Talisman—as
advisors and kings address a particular problem and attempt to resolve it within the
advisory relationship. My goal is to bring into view the dynamism of dharma in these
royal settings. | am not arguing for these modes as fixed types or categories, nor am |
arguing for the superiority of any particular mode; rather, | am arguing for the a
recognition of the complexity of dharma, which | have endeavored to show—through the
analysis of the preceding chapters — presented as a stubborn fact of reality, whether this

complexity is dealt with "deliberatively” or "talismanically."”

The Dharmic Spectrum

Before going into detailed explication of the deliberative and talismanic modes
and their relations to advising ideals, let us turn first to examine more broadly the idea of
the dharmic spectrum, for which deliberative and talismanic are the primary modes. The
complexity of the corpus of sastra of rule and social regulation do indeed require clever

interpreters; however, as the evidence from many sources indicates, such acumen is
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necessary but not sufficient to reach a dharmic decision. Important too is relational
expertise, in the interpersonal dynamics of rule and royal sustenance, and exercises of
wisdom in which advisors (both formal and intimate) engage in their duties as mediators.
As we have seen, the execution of power and creation of dharma demand all of these
qualities, or at least an awareness of the myriad gunas that might be required at any given
point in order to decide the proper course of action. Across the literature dealing with
ideals of advisors and kings, the most basic and laudable advisor or king is the one who
knows "time and place.” Wisdom is wasted by a person who might know complex
military strategies, yet who does not possess the discernment to assess the best time to
employ them, for example. Knowing time and place requires acute powers of
observation—of persons, situations and social variables: It is a perspective with an eye to
the future and sensitivity to the contribution that interpersonal realities and histories make
to the dharmic process.

The two kinds of dharma might be exhibited within the same scenario—with one
character willing to reason with the other toward some dharmic solution, while the other
holding fast to a favored interpretation or to an idea warped by an emotion that
obfuscates the best course of action. This means that relationships between an advisor
and king exist on both ends of the spectrum and that the qualities of relation between
them change. Rsi, God, or Buddha changes the valence of collaboration from what exists
between more ordinary mortal creatures. Their qualities of prescience and/or
omniscience radically transform the action of any royal scenario. Their discourses on
what would be good to do—and more succinctly in the royal context—what would lead

to flourishing for royal subjects and powers, are divine, creative play (since they step out
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of time and cosmos, and even out of the dharmic realm) rather than deliberative
moments. Kings can learn the dharmic course of action through the Buddha's playful and
masterful discourses (Buddha-li/haya), where the Buddha sees all sides of problems, and
identifies the one dharmic path that cuts through all complexity.? Or, through the clever
demonstrations of a wandering sage, kings can be made to see the consequences of their
behavior. Or, they can be tricked into it through the playful machinations of Lord
Krsna—qrim play indeed when he uses deceits in the context of war.

More dialogic dharmic scenarios depict the propensity to error or denial on the
part of interlocutors, the discourses reflect the nuances—emotional, intellectual, and
familial factors—that affect royal decisions, and often are content to leave ambiguities
unresolved, and dharmic options open. Dialogic examples from the Upanisads,
Paficatantra and the Mahabharata point to dharma as a deliberative method of
interpretation; where kings and advisors—friends, mothers and wives, teachers and
priests—are the deliberative agents. Advisors do not stop at illustrating royal dharma as
rules, the codes of rule and kingdom. Such media do more than illustrate a method of
discerning dharma—they are the method. The stories and wisdom rituals of counselors
and advisors are designed to bring the king and supporting rajanyas back to the method,
the dialogic interpretation that is dharma, instead of just applying any particular dharma.
To those who might see dharma as an absolute category—whether a moral,
epistemological, or metaphysical category, for instance—the moments of counsel in these
examples move characters beyond absolutist terms. Rather, dharma is a deliberative
method in the experience of counsel, which stresses dharma'’s nature as collaborative in

these contexts.
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The picture primarily from Buddhist examples of the talismanic mode of
influencing kings at the other end of the spectrum is quite different: proper solutions are
found to royal problems through the agency of the Buddha-dharma and the
Buddha/Bodhisattva. If a king is moved to dharmic behavior, it is due to his
transformation that occurs from an encounter with Sakyamuni Buddha, monks, or
Buddha-dharma—thus, through a mediation predicated on omniscience and mastery on
the part of the Buddha or Bodhisattva alone. In repetitions in the jataka tales, dharma
works talismanically in every royal context. In examples where a jataka conceives a
Buddhist perspective on the action of a traditional tale (many have parallels in
Paficatantra and Mahabharata story traditions), Buddha-dharma transforms the emotions
of unruly kings and solves the problems of royal justice, with no ongoing discussion
between a king and advisor whatsoever needed for dharmic transformation; rather, the
mere presentation or demonstration of dharma effects the transformation. This puts an
emphasis on the dharma as transformative agent, rather than the king as recipient and
agent of his own transformation.

The talismanic mode also asserts supremacy of Buddha-dharma over other
characters and their dharmas and, therefore, mastery over these dharmic discourses
themselves. Authors of Jataka pick up scenes from Mahabharata and Ramayana
traditions and rework them to show how their dharma advice can completely solve a
moral problem. Well-known advisors and kings—Iike Vidura (with aspirated variant to
his name Vidhura) and Dhanamjaya (an epithet of Arjuna favored in these Buddhist
texts)®—are cast into Buddhist tales of the nascent Buddha assuming advisors' successes

in transforming kings toward dharmic behavior. This casting of the Buddha/Bodhisattva
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into myriad life scenarios serves the function of inscribing the Buddha-dharma
everywhere, every time. And, with the interpretive frame that attends the jataka tale as
well, one sees (can learn) the Buddha explicitly demonstrates how the message/dharma
explains the actions of the characters within the story. Dharma is Buddha upaya in each
royal scenario; a precept applied; a warrior or priest trope revamped. These are the effects
of dharma as talisman.

But however much the texts may internally strain to make dharma a systematic,
nominal explication of rules, the stories and the advisors telling them push back against
this. In the moments of counsel we see a tension between dharma as method and dharma
as a codified outcome, or codes enacted to bring about a standardized outcome. Thus, we
see an impetus within the traditions to move dharma away from being a process to a
state—or in linguistic terms, from being a verb or adjective to a noun. With such an
impetus, dharma may become identified with particular outcomes of its deliberative
method. This implies that dharma as hermeneutic, which produces certain kinds of
meaning and/or results, in some cases becomes more identified with these outcomes of
the method, rather than with the process itself. If we keep in mind that dharma as
deliberation and dharma as talisman represent two modalities or points on a spectrum of
possibilities, then this tendency we see in some cases to move from considering dharma
as deliberative method to identifying dharma as the outcome of that method represents a
"fixing" of dharma, but is nevertheless not the same as dharma as talisman, as such
"dharma as outcome™ moments do not function in the same way as talismanic dharma, as

we shall see below.
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Wilhelm Halbfass makes a related observation in his analysis of how the concept
of dharma was used in his discussion of some shifts in Rg Vedic and Atharvavedic
senses of dharma:

In the Atharvaveda, the meanings "law" and "(authoritative) custom' becomes

more prominent. At the same time, there is an important morphological change:

dharman becomes dharma; the old nomen actionis, with its strong verbal and
dynamic connotations, is replaced by the much more abstract noun dharma,
which does not refer to "upholding™ as an action or event, but to the result of such
action, the stable norm, the established order. Already the Atharvaveda refers to

the dharma pirana, the "ancient law." *

If we consider Halbfass' assertion in light of the media of counsel and the king-advisor
relationship in these moments, the dynamic connotations of dharma appear not to have
been "replaced,"” rather, they are being consistently and continually negotiated. Even if
the Atharvaveda refers to a dharma purana or "ancient dharma,” as countless advisors
and other characters in the literature examined in this study use a purana or "ancient
story," it is as part of a negotiation process with kings to bring them to a dharmic
decision, or to the correct frame of mind to make one. In such cases, as it is used by an
advisor, the authority indicated for purana is part of a flexible category of traditional
referents that serve the deliberative process of dharma.

In Mahabharata examples especially, the negotiation of dharma is the crucial
component of the advisor-king dynamic. Recall the claims made about Bhisma, Krsna
and Kunti in the counseling scenarios discussed in the previous chapter: When situations
do not meet what is already assumed or circumscribed as dharmic, these three had special
insight into dharma. When each character was examined for his or her "insight,” in the

context of his or her stories, he or she did not give only some heretofore unrevealed code;

but each engaged in a dynamic analysis and discussion of the problem. These advisors
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would remind the king of his duty, what was dharmic for the situation of who he is to be.
Most often, these advisors aimed to lead the kings and/or other rajanyas being counseled
to choose a dharma that reflected the circumstances.

This approach is not a fall into individualistic relativism, where a story depicts an
individual king being led to his own dharmic insight. A choice is dharmic for the
corporate results it is perceived to have, for the kingdom, for the r@janyas. The corporate
nature of dharma and the collaborative means of realizing it challenges attempts to
mitigate individualistic relativism by means of suppositions about 'relative’ and "absolute’
dharma, of the individual dharma (svadharma) in the face of the 'eternal’ or 'absolute’
(sandtana).® 1f we recall the story of Arjuna—when he is being encouraged by Krsna to
stand down from attacking Yudhisthira to demonstrate that he is a man who keeps his
word—the successful choice of dharma is so because the king reasoned toward the
dharmic insight in collaborative relation with his advisor(s). Dharma is not static, but
rather is a processual collaborative hermeneutic, a dynamic kind of seeing, prescience,
perception, anticipation, scheming, reflection on contexts, interpretation of results and
processes. Good results in one scenario do not end this process, which is understood to
be ongoing, lifelong.

There are different sorts of dharmic insight in Buddhist contexts. Buddhist jataka
tales depict a ‘far-seeing' bodhisattva in a different relationship to sight and insight. ® In
these stories, the Buddha/Bodhisattva sees into the future, into the karmic history of his
interlocutors. This past-present-future knowledge gives him insight into the factors he
needs to instigate in order for someone to be brought to transformed awareness. He sees

into persons—into their motives and the ultimate consequences of their actions. He is
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able to describe the present actions of kings and advisors and their enemies in new ways,
with a view to their distant past. Buddha/Bodhisattva in the jataka genre creates a
different cosmogony of dharmic action.

However, unlike the Brahmanical superlative seers, who may (if successful) lead
a king to see things differently, the Buddha causes deep transformations in others.
Buddhavacana has the power of a talisman, which a king can pick up and understand, or
through which the king may attain one of the four paths. In such settings, kings and
counselors are not given special faculties with which to deliberate through to the nature
of a situation—the Bodhisattva/Buddha sees it for them, and causes them to see it as he
does. Any far-seeing agency kings acquire comes after the conversion to which the
Buddha brings them. That the Bodhisattva/Buddha is shown to cause such changes
signals a talismanic effect. This mode is not "fixing" dharma — as we have seen on
occasion with the desire in some Brahmanical discourses to move from "method" to
"outcome."” Rather, the talismanic effect "fixes" the dharmic actor; it transforms him, or
his vision, so that the ongoing need for deliberative method is obviated. The transformed
king will of course have an ongoing relationship with the dharma (typically through
support of the Buddhist community), but the king is not depicted as being in need of
ongoing counsel about dharmic action.

These brief characterizations should give us some sense of the dynamics and
contrasts of the dharmic spectrum and its paradigmatic modes of deliberation and
talisman, which shape and which are shaped by advisory ideals. Let us turn now to
examples that allow more detailed explanation of the dynamics of deliberative dharma,

as it appears in Brahmanical texts.
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Deliberative Dharma in Brahmanical Discourses

"There is no [adharma] in any human action which has been well-considered in council,
is carried out well, and accomplished according to prescriptions."’” (MBh, 12.25.20)

As | have argued, discerning dharma and dharmic actions is not restricted to the
use of explicitly dharmic texts. Prudent excellent conduct is decided and demonstrated in
multiple contexts—niti can occur in dharma texts, dharma can occur in niti texts.
Discerning and acting through dharma in these contexts then is fluid. This complexity in
the task of discernment is why deliberative method is so important, for the various ways
that good conduct as dharma are employed in the ministers' and kings' use and creation of
dharma. I have argued that intrinsic to the method is the presentation of multiple
perspectives on royal problems (not simply "both sides," since dharma options may be
more than two, and may not be in binary opposition to one another). It also includes
using story to establish the growing sense of a royal self and its responsibilities that hone
the quality of relationship a king has to others and over himself. Brahmanical stories
reflect these processes of development (and their failures) in a king, as refracted through
advising mediation. The dharmic deliberative mode engages the social complexity of
trust, shared power, and relationships and the intimacy bonds that effect or limit dharmic
behavior. These are key delimiting factors in dharma as method. This dharmic mode
and its limitations also show how difficult dharma can be.

Given the importance of narrative, of complex and compound perspectives, and
intricate networks of relationships developed over long periods of time, it should be no
surprise that the Mahabharata is paradigmatic for deliberative dharma. Thus, given the

importance of and the scale of the Mahabharata sustained analysis of Mahabharata
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examples is the best place to focus to understand dharma as deliberative method.
Moreover, bringing into view this deliberative method of advisors relating to kings helps
to understand Mahabharata engagements with dharma and power. | see in the
Mahabharata a complex hermeneutic for understanding, demonstrating and working
through moral history. These practices are present in the moments where advice is
exchanged, where kings are admonished or upheld, where advisors succeed or fail, and in
the rationalizations attempted by characters in the text. It is as if the authors are
pondering contingencies in advisory scenes—if only better advice had been given, or
feelings been more under control; if family had been in its proper place with respect to
feelings and royal power (MBh, 3.5.11-12, for example); if advisors and kings had been
more diligent in their duties to counsel and be counseled, the disastrous war would not
have happened.

But such things did happen, and some characteristic problematic factors emerge in
the dharmic decision making: problems around love of son and love of family (familial
love) and the problems of emotions (greed) and the character traits (inflexibility) that
make seeing clearly and trusting within royal relationships difficult, that make being
dharmic difficult. Into this mix come the complications of relationship and gaining
understanding through them that is specific to kings—complications of power and
succession to inheritance. Some of the rationales for succumbing to these factors, rather
than developing beyond them, come through the mouths of recriminate or recalcitrant
kings. Fate, time, oaths, family love and attachments, power—all are used to explain and
undermine royal action. These are also things from which advisors (divine or not)

attempt to dissuade or protect kings and kingdoms, as much as they may be caught up in
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kingdom-threatening emotion, attitudes and relationships. Love emotion, inflexibility,
power and succession, fate and gods: There are dilemmas and trilemmas—dharmic

quandaries because each of these can refract in negative, neutral and positive ways.

Variables in Moments of Advice

But if one conquers one's self first, as if it were a country, then he does not seek to
conquer his counselors and enemies in vain (MBh, 5.127.26-27).

The counsels around the dicing game and the discussions during the embassies of
Samjaya and Krsna before the Bharata war are particularly poignant for examining
variables and contingencies in relations and emotions that affect deliberative dharmic
modes. Like other scenes in the Mahabharata, trust, power and emotion and familial
bonds affect advice-giving and advice-receiving (or its rejections), which is the regular
congress of royal dharma in these moments.® These advisory scenes are replete with
concerns about the effects of emotion on discernment, perception, and action in royal
contexts. At the dicing games the tone is desperate, with advisors like Vidura begging all
the kings not to engage in the game, and once the game is afoot, attempting to stop the
dicing so they could avert the path they knew it was taking. Tracking Sakuni's inexorable
winning and Yudhisthira's ineluctable losses, the dicing eventuates in Yudhisthira's utter
loss of self (that in turn eventuates in losses for Yudhisthira's rajanyas). The specter of
such a king's loss of self and the homologous losses to his kingdom looms over the
embassies of various advisors later in the text, shadowing discursive efforts to redress the
damages. Embassies of Samjaya and Krsna involve expositions of the dharma of kings,

the dharma of success and action, the dharma of emergency situations (@pad-dharma, in
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which Yudhisthira considers himself and the rest of the Pandavas to be as they poise for
war in this book) as means of deciding ways to avert or to go forth into action.

In spite of the advisory protocol before the dicing, and the attempts to advise
made by the various emissaries to each court before war, these all fail. Even God (Krsna)
as emissary failed, along with the closest advisor (Samjaya) to the Kaurava king, various
rajanyas, family or loyal friends of the warring kings who also failed to avert the war.*
Protocol could not solve the warring senses of dharma that obtained between the two
sides. Wise advisors and other persons educated in all the treatises of rule, conduct, and
dharma failed, yet they still acted; but to what purpose?

If we focus on the sequences between kings and advisors we note with J. A. B.
Van Buitenen that the epic contains segments designed as instructions to kings,
“instruction as a call to arms" and "instruction as caution."** Van Buitenen's discussion
distinguishes Kunti's apart from one given by Vidura, denoting one as a "survival of
"ksatriya oratory," and Vidura's as a "harangue.” Perhaps both are true: There are
instructions that can be didactic soliloquies (like Vidura's "harangue™) and those that can
exhort a king to act according to ksatriya virtues that were typical examples of ksatriya
dharmic discourse (Kuntt's incitement to act). Both can be considered as an advisory
means to an end in these sequences where both families of kings are careening toward
war, in spite of good counsel.

Motives and mistakes are examined by various advisors and kings in these
chapters of the text, and much of the mutual chastising suggests that there was a
significant failure on the part of the Kauravas and Pandavas (to an extent) that had

everything to do with counsel and counselors. Van Buitenen has pointed out that the
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authors of the epic are at pains to deal with the horror of the war and its causes, and sees
an “attempt to deal with it as a moral lesson."*? This may be true, but it is a complicated
lesson, and perhaps even more than a lesson; it is also a means to think through many
dharmic problems that confront a king, all of which are relation, either within the way

one relates to one's own self, or with others.

Enemies and Friends

The dharmic problems a king faces are generally seen as being of his own
making, as the various arguments about 'the king in need' suggest. The moments where a
king fails in the ideal of self-restraint suggested by "being victorious over the senses,"
indriyajayah (As, 1.6.3) can be harbingers of royal error. This is certainly the view in the
eyes of those around kings. | have argued that these texts imagined varieties of "kings in
need" of advisory reliance and dharmic assistance. The vagaries of royal power and
relationships set in motion by the problematical king acting under the sway of emotion
are exemplified in the dialogues and actions that result from Duryodhana'’s
embarrassments in the face of the grandeur of Indraprastha at the time of Yudhisthira's
rajasiiya." As such, the drive of Duryodhana's 'indriya narratives' shows how the senses
can be enemies; emotional enemies that invite responses from royal friends and other
varieties of relationship intimacies to appease (or incite) them.™

In these dialogues are poignant narrative engagements with the ways in which
emotions and the bonds of kinship shape and skew the process of dharmic deliberation.
Duryodhana'’s experience of awe, jealousy and shame set the emotional and deliberative

tone, and thus shape any attempts to advise him. The timbre of the event is heightened
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through successive retellings of his visit there: Vaisampayana narrates Duryodhana's
experience (2.43.1-17) first, and Duryodhana then relates it through his feelings to Sakuni
(2.43.19-36). Two adhyayas later, Duryodhana's experience of the sabha is anchored as
being of a part of "the root of the destruction of the world," (2.46.1-5)* where
Vaisampayana tells it again to Janamejaya, through Duryodhana's own words (2.46.25-
35). Through them we observe Duryodhana with the skewed vision that the text
emphasizes through passages replete with visual references. Duryodhana observes a
shining marble floor and, thinking it is reflective water, stumbles as he lifts his pants to
wade in the illusory (to him only) pond. In another area of the shining hall, he thinks he is
seeing a shining floor and then falls into a pond. Duryodhana is caught in replicating
misperceptions; several events where he could have looked closer and learned, yet still
could not see the reality in the reflected image. The blunders suggest that in all his
comings and goings, Duryodhana cannot see things clearly, nor even learn properly from
things he sees: Understanding the marble for the pond and the pond for the marble,
Duryodhana cannot see beyond his own wishes; he is dumb-founded by the symbols of
Pandava success, which highlight that which he lacks. These failures of perception are
linked to limitations of perception in relation to others, as we shall see further with

Duryodhana.

Sakuni and Duryodhana
Seeing, sights, the visual elements of Duryodhana's experience are tied to forceful

emotions that prove he does not possess the self-control necessary for dharmic rule. As

such, Duryodhana has entered a state of mind in this moment that requires an advisor to
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lead him into a more productive stance with respect to his experience. Quoting the
passage at length helps us to see, as Duryodhana
saw the earth entire under Yudhisthira's sway...I saw the grand sacrifice of the
Partha, uncle, grand as that of Sakra among the Immortals...Rancor has filled me,
and burning day and night | am drying up like a small pool in the hot
season...(2.43.19-21)
What man like me who sees their sovereignty over earth, with such wealth and
such a sacrifice, who would not burn with fever? All alone | am not capable of
acquiring such a regal fortune; nor do | see any allies, and therefore I think of
death. Fate, I think, reigns supreme, and man's acts are meaningless, when | see
such bright fortune fetched to the Pandavas. In the past I have made attempts to
kill him, Saubala, but he survived it all and grew like a lotus in the water.
Therefore, 1 think fate reigns supreme and man's acts are meaningless, for the
Dhartarastras decline and the Parthas are always prospering. When I see their
fortune and that splendid hall and the mockery of the guards, | burn as if with fire.
Allow that I suffer bitterly now, uncle, and speak to Dhrtarastra of the resentment
that pervades me (2.43.30-35).%
Seeing the king in such a state of being—of burning envy and blaming fate for the
meaninglessness of his actions—Sakuni attempts to assuage Duryodhana's sentiments by
countering each of the causes that Duryodhana has attached to them. At first, he frames
his counsel with a moral generalization; he says not to hold resentment toward
Yudhisthira. Importantly, he goes further and provides Duryodhana a way out of his
paralyzing pain and envy. Sakuni stresses the Pandavas' luck (which should appeal to the
king, since the fickleness of luck is known by all) in order to lead out of the mental trap
Duryodhana into which he had fallen; bemoaning fate and thinking that actions were
meaningless: tena daivam param manye paurusam tu nirarthakam (2.43.32&34).
As his primary advisor, it is important for Sakuni to turn Duryodhana toward
action instead of suffering under his own emotion. To do so, Sakuni parses out Pandava

successes in light of their continual luck, which "grew through their energy,"” as well as

through gaining supernatural weapons, and great helpers (sahayah), mighty royal allies
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won through marriage alliance and heroic politicians like Vasudeva to help Yudhisthira
win the world (2.44.3). Even the superlative quality of the Pandava sabha is explained as
being the fortunate result of saving the life of an expert artisan (Danava Maya) who then
enlisted his huge raksasa friends to lug the enormous stones out of which he designed
and built the amazing sabha (2.44.7-8). As he counters each aspect that threatens
Duryodhana's sense of his own accomplishment, Sakuni encourages him away from such
sentiment, repeating again and again: tatra ka paridevana, "what is the point of
lamenting that?" (2.44.4, 6, & 8)

Indeed, why should he lament, according to Sakuni, when Duryodhana has the
allies necessary for action. He corrects Duryodhana in his error in saying that he
(Duryodhana) is without allies, yac casahayatam rajann uktavan, countering asahayatam
with sahayas. Duryodhana does have allies. Together, with his brothers, along with
Sakuni and Drona and their sons and allies, they will defeat Duryodhana's enemies
(2.44.9-10). Duryodhana shows that Sakuni has been successful in rousing him, for in v.
12 and 13, he moves from his bitter suffering to excitement for action and success.
Though it is not a permanent shift as we know, as Duryodhana frequently goes off into
rages, Sakuni leads him from lament to readiness for his plan to defeat Yudhisthira.
Sakuni's skill in counsel is reflected in the emotional movement from pain to action.
Duryodhana has been brought back to himself as a king considering aims and allies, ways
to be successful in defeating rivals, which both know includes reliance on the power of
associates.

However, the epic itself is not as neutral as this—because Duryodhana, as a king

"brought to his senses,” never accepts compromise or expresses the change of heart that
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ideally comes from successful counsel, or a well-directed soul. Again and again,
Duryodhana gains self-possession with the help of advisors who do so by appeasing him,
agreeing with him, supporting his point of view. So while he may be brought out of
derailing emotion, his movements still take him away from corporate concerns, realized
through advising relationships. Duryodhana is depicted as being pulled in dangerous
directions, like a chariot with wheels out of alignment. He is chastised about his
emotions even by his own advisor (3.8.5-10).'° But even with these under control and
with his counselors' help, his deepest drives are not corrected. The narrative seems to
suggest that this is the best his advisors can do, given Duryodhana'’s nature, which limits
dharmic deliberations, and thus makes success limited, or fleeting.

Duryodhana’s quandary, at this point, connects the limitations of his own nature
with the limitations of his advisors. Simply put, the king is in need of good advisors, but
the king's own flaws lead him to associate with, at best, limited advisors. One possible
response in the text to this quandary is to seek counsel in quarters that are more
intimate—among family relations—perhaps taking the problem of the king's choice of
advisors with limited capacities out of the advisory equation. With this in mind, we turn

to consider the complications of intimate family relations acting in advisory roles.

Family Advice—Gandhari and Dhrtarastra

The characters in the text continue to moralize about Duryodhana'’s destructive
tendencies, which extend, of course, into choices he makes in his advisors. The ideal that
advisors are necessary to help kings be dharmic informs criticism of Duryodhana's

actions, which are only increased by his choice in advisors. This is one keynote of advice
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the Mahabharata renders, which Duryodhana's mother Gandhart encapsulates into the
problem of an unruly king and equally unruly counselors in the Udyogaparvan:

A man's spirit grows when he subdues his senses, as a fire grows by burning

kindling wood. If they are not firmly ruled they lead easily to ruin, as unruly,

unchecked horse lead an inept charioteer astray. If one hopes to control one's
councilors without controlling oneself, then, with self and councilors out of
control, one helplessly comes to ruin (5.127.25-27).%
As a ksatriya mother, she lays the responsibility for the bad decisions leading up to the
conflict on the king and in his choice of "corrupt” associates that leads to unchecked royal
motivation and action.

Without this self-control, which is necessary for control of others, as Gandhari
states, rule is subject to one's own whim, and a kingdom is lost: "A kingdom, man of
wisdom, cannot be obtained, protected, and enjoyed by one's own whim...for one who is
not in control of his senses does not keep his kingdom for long."*® This threat to the
kingdom posed by such lack of control, Duryodhana proves even in his victory. As he
gains ground, he loses it again to the schemes against the Pandava borne out of his greed,
anger, and paranoia about the strength of an intimate peer. Notably, although Sakuni
works methodically to redirect his king into better action, their deliberations over what to
do to defeat his rival do not include deep dharmic concern about familial bonds, as with
his father and other elders. Rather, Duryodhana's concerns are with kings allied with
him, not affections born of blood ties.

Loving attachment (construed largely through sneha) shapes decision making,
especially in the relationship between king Duryodhana and his father Dhrtarastra.

Throughout the Mahabharata, there is mutual affection, but one that Duryodhana

manipulates more frequently to attain his desires. Sakuni, himself acting out of affection
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for Duryodhana, plants the first seed, by tugging at Dhrtarastra's concern, as a father for
his son, directing him to his son's appearance, who "looks pale, and yellow and wan, he is

" 19 and ties his state to wretchedness over

wretched, and prone to brooding, take notice...
an enemy (2.45.4-5). Dhrtarastra is drawn in with Duryodhana's performance of his
experience of the sabha and his jealousy of their success, which he ties to ksatriya
valorization of conquest. In spite of Duryodhana's own wealth—which is great, as the
father points out to console him—the success of another consumes him (2.45.15-16). But
his father's consolation meets no success; the only solace for Duryodhana is to be found
in plans to defeat this rival.

As Duryodhana and Sakuni describe the plan to dice, Dhrtarastra wants to wait for
the advice (sthito...sasane) of his counselor (mantrin), the "steward" ksarta, Vidura, since
"he is far-sighted and will put first the [dharma] and our ultimate benefit, and proclaim
the truth of the case as it fits both parties (2.45.41-42)."% Vidura is frequently referred to
with the nomenclature of his mixed birth (ksattri), as if to stress that his counsel is always
a combination of those factors, warrior-birth and sage-birth, martial concerns combined
and informed with prescient wisdom, and here, as employing the dharma that would meet
the aims of both sides of the family.

A comprehensive dharmic deliberation and consideration of the needs of both
parties is exactly what Duryodhana does not want—he wants what he wants, ultimate
power over material wealth and all kings. Knowing that Vidura will cut down his father's
resolve if consulted, Duryodhana threatens suicide, and throws his father's reliance on his

relationship with Vidura back at him: "when you are turned down king...I shall kill

myself! Let there be no doubt! When I am dead, be happy with your Vidura...why



413

bother about me? (2.45.45)"?! Out of affection at his son's pained threat, the king
Dhrtarastra gives into Duryodhana's demands, and calls for the sabh1 for dicing to be
built. This was the first of many emotional capitulations to his son around the decision to
dice, with shifts between agreement and attempts to dissuade Duryodhana from
challenging his rival to a game spilling across chapters 45 through 51 of the
Sabhaparvan.

One of the things becoming apparent through all of these advising scenarios is
that the king's limited nature is unavoidably related to those who are near to him in
advisory relations, whether those are family relations or advising associates the king has
chosen. Seeking advice from within one's own family may, in principle, avoid some of
the problems of a king with limited self-knowledge choosing his own advisors but
advisory relations with intimate family members brings with it deeper complications of
emotion, that shapes the dynamics of the advisory relationship at the very moment of

counsel.

The Limits of Advice—Vidura and Dhrtarastra

Let us look further into the dynamics of the moment of counsel, as exemplified in
this narrative with Vidura's counsel of Dhrtarastra. This scene—related to the ongoing
struggle with Duryodhana—shows some of the ways that bonds of emotion and intimacy
both facilitate and constrain moments of counsel. The opinion of Vidura or the fear of
it—that the dice would set in motion destruction that none could control (2.45.50-53)—
exerts a continual force on the deliberations between the father-son kings. But for the

elder king, Dhrtarastra, his counsels with Vidura demonstrate the confounding effects
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that un-channeled emotions have on being able to see the wisdom of a particular course
of action, or to hear advice about it. Immediately after Dhrtarastra yields to the strategy
of the dice game, he consults Vidura. Counsel is necessary since he is of two minds
about the challenge that his son is instigating— Dhrtarastra is tacitly aware that a dicing
match is dangerous at the same time he is drawn to appease his son out of love for him.?
But even as Vidura counsels, "I do not welcome the decision you have chosen. Act to
avoid that a breach occur among your sons on account of dicing," the wisdom of Vidura's
advice is unseen by the blind king. %

The old king's comportment and response to Vidura raises some questions about
his motives. Was his question nothing more than a ceremonial request; an attempt to
provide himself some procedural defense—in this case, a call for private counsel—from
the full consequences of his actions? For once he has Vidura's ear, Dhrtarastra merely
tells Vidura what he has decided, declaring his own coloring of the imminent dicing
match. There is no real discussion between them. Dhrtarastra even denies that dangerous
consequences could occur if he and his own associates (Drona, Bhisma, etc.) are present
(2.45.53-54). Dhrtarastra then takes a step toward abnegating responsibility, stressing his
powerlessness over his son. The king moves responsibility out of his ambit and into the
realm of the gods and fate, putting it on 'destiny' (daivam) which wise Vidura can only
shout down in the privacy of his own mind, "It is not [fated]!" (2.45.58)

In other sequences wherein rajanyas are asking why Dhrtarastra could not control
his son or when they chastise him for failing to do so, the prince's father locates
responsibility nowhere but in his affection and to deities and chance, never does he give

precedence to the wisdom or un-wise nature of this choice. King Dhrtarastra acts as if he
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maintains his royal responsibility in taking counsel, but his attempt looks more like
pretense or self-deception. So why say to his son that he always likes to take counsel
from his advisor? Perhaps he claims to privilege counsel before he acts in order to save
face before his advisor, or to share his advisor's wisdom in private to protect his son's
feelings, or even to have the privacy to explore his son's motivations for the dicing match
more deeply. In 2.46.6-18, he attempts to do just that; exploring options with his son,
trying to win him over to Vidura's view on account of the wisdom Vidura typically
possesses (2.46.7-11).

Perhaps it is a matter of affection for his son, since in the next sequence
Dhrtarastra argues in private for Vidura's perspective—showing that he did see what
“Vidura has in mind" though he did not let Vidura know it (2.46.6).2* The content of
Dhrtarastra's argument contains one of the foundational dharmas of his time—that of
honor among family:

You have received what tradition says is the first obligation of a father and a

mother to their son—paternal and ancestral rank. You have been taught and made

sufficient in science; you have always been cherished in the house, and you stand
first among your brothers in the kingdom. Do you find no value in this? [...]

Commanding always this great and prosperous kingdom bequeathed by father and

grandfather, you shine as the lord of the Gods shines in heaven! | know that you

are perceptive; then why has this source of grief, the more dolorous, well up for
you? (2.46.13-17)%
But the grief is the source of Duryodhana's misperceptions, and the argument here is only
another version of it. Thus, intimate bonds with someone, and the strong emotions related

to these intimate relations necessarily allow access to moments of counsel, but here, they

limit counsel's efficacy.
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Resistance to Counsel—Duryodhana

And yet, the perspective of a ksatriya like Duryodhana has become problematic
enough that appeals to familial affections become means of influence. In response to his
father's admonitions above, Duryodhana tells Dhrtarastra again of his encounter in the
sabha and his bitter jealousy, and his father again acts to appease Duryodhana, by
counseling him not to hate his own brother (2.50.1), to keep his own dharma (2.50.6),
rather than covet the wealth and stature of the Pandava king. Duryodhana's father
reproves him for being jealous of someone with whom he shares friends and aims
(2.50.2),% and assures Duryodhana that he could create similar ritual achievements
(vajiia) as his rival, and receive equal tribute (2.50.4)." But, the proximity of
Yudhisthira is the heart of the problem for Duryodhana; rather than experience affection
from the closeness of their aims and families as his father points out, Duryodhana only
experiences threat. In this way, certain powers of emotion (e.g., fear — threat), combined
with limitations on other emotional understandings of kinship bonds (e.g., trust) shape—
and limit—Duryodhana's grasp of his situation.

Duryodhana sees threat in the picture his father paints of shared family wealth,
and danger in the consonance of purpose with another king that Dhrtarastra lauds—as do
many rajanyas of Kuru (as well as with most sastra). Duryodhana and his advisors stand
their ground against conjoined purposes such as this.”® In fact, where Dhrtarastra
counsels enjoying what Duryodhana has, Duryodhana craves the condition of being
discontented, as it is the basis of power and supremacy (2.50.18).%° In his replies to his
father, Duryodhana quotes Brhaspati on ksatriya values of conquest, to the special

conduct of kings that "differs from the ways of the world, and that therefore the king
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should endeavor always to think of his own profit (2.50.14-15)."* We have seen this
conception of the difference of a king's dharma compared to the common man, but not in
a manner that raises his "own profit" above even the good of the kingdom. But his own
interests should not be Duryodhana's principal focus if we take the myriad arguments
about what makes a good king to heart. In Duryodhana's case, his is a derangement of
the royal self with respect to the kingdom and circle of kings that is not acceptable. Here,
Duryodhana is for his own aims alone (and mistakenly assumes those will be fruitful for
others as well).

And herein lies the problem, at least in how this text has problematized this "king
in need": Duryodhana's dharma involves following his (ksatriya) way and acting for his
own profit (2.50.15),%! with the true enemy being the man "whose ways are the same as
his own."*? Such an insular view of his self with respect to the rest of the r@janya makes
him a problematic figure for a royal relationship ethos that values deliberation and
collaboration in rule. As Duryodhana explains in support of his own views over the
suggested way of Vidura, as well as his father's reservations about the dicing match, "No
man should undertake his own task on another’s authority. No two people have the same
mind on any point of duty."*®

This attitude sets Duryodhana in radical opposition to the majority of family
advisors and associates in his court, and sets him apart from the advisory ideal for which
the text argues—that dharmic kings consult advisors and should hearken to their advice
and not only be obedient to them, but to commit to the ongoing processes of deliberation
about dharma, and to the relationships required for such deliberation. In Duryodhana's

case, his understanding of his warrior ethic is not appropriate to the context, or as
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suggested earlier, Duryodhana' single-focused pursuit of ksatriya aims makes him appear
like a 'waning warrior' king in need of dharmic assistance.

Duryodhana'’s version of ksatriya dharma, however idiosyncratic it might be
according to his detractors, provides his father, Dhrtarastra, another basis with which to
deliberate about the plan of the dice match. Rather than appeal to Duryodhana through
obligations to family alone, king Dhrtarastra combines filial dynamics with other
strategies prevalent in royal sastra.>* Dhrtarastra discusses the problem of coming to the
dice challenge from the position of the 'weaker king,' not wanting "to fight with people
who are stronger” (2.51.10).* To the hazards created by such a difference in strength,
Dhrtarastra compounds these with the hostility that could be fanned (vairam vikaram
srjati) by challenging a family member, as he states, "enmity as sure a weapon as though
it were iron, makes matters worse (2.51.10)."*®

While in retort Duryodhana appeals to the antiquity of the rules of the dicing
game (2.51.12); his father names it as backward, self-serving logic, subverting
Duryodhana'’s claim that kings traverse ways different than ordinary folk: "What you
think is sensible is nonsensical, prince” (2.51.11).3” Yet even so, Dhrtarastra leaves
Duryodhana to his choices and doom:

I do not condone what you have suggested, but do that which pleases you, Lord of

Men. When you look back, what you have undertaken will torment you, for in

time, no such talk will appear dharmic. (2.51.14)*

In this moment of counsel of one rajanya to another, what pleases prince Duryodhana

wins out; rendering impotent king Dhrtarastra's attempts at directing Duryodhana to a

better course of action.
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Even in his resignation to Duryodhana's wishes, Dhrtarastra sees the trajectory of
the dicing as Vidura had put it. And even though he cannot shape the course of events,
Dhrtarastra at least shows that he sees into the complexity of perceiving dharma in royal
contexts with his warning to Duryodhana: Looking back, what may seem dharmic to
Duryodhana now, will not be so, later. In spite of Dhrtarastra's foresight, which he
attributes to Vidura (2.51.15), he still acts to save Duryodhana in this shortsighted way.
Dhrtarastra "saves" him by capitulating to a family game of dicing, in the face of
Duryodhana'’s threats of suicide if he had to stand in the shadow of Yudhisthira any
longer.

However single-mindedly unreflective Duryodhana may be about his conception
of ksatriya dharma and its aims in this context, Dhrtarastra has his own blind spots too.
Rather than stand against his son he capitulates out of affection, and concomitantly
resolves culpability to the gods and fate, as he states repeatedly. Demonstrating a curious
detachment from the gravity that his choice will exert for all others and ignoring the
consequences of indulging Duryodhana's nonsense, Dhrtarastra surrenders what is proper
to his son's wishes—and casts his own lots with fate. Dhrtarastra's vision of what needs to
be done, and his incapacity to do what is dharmically necessary, remains an enigma for
advisors viewing the scene. Dhrtarastra seems to have "taken counsel" in that he sees the
correct course of action, but the counsel seems not to have "taken," in that he remains
ineffective in directing Duryodhana. In the face of such intractable problems of
personality and relations, perhaps it is no surprise that "fate™ is invoked as the limiting

factor.
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Advisory Affections—Vyasa and Dhrtarastra

Dhrtarastra may blame fate, but an astute advisor such as Vyasa in this next
example, does not let rationalizations like this pass. Family affections are depicted as
factors that undermine royal perception and decision-making. Even so, advisors often
use familial and other affections in order to bring a king to the insight that ideally would
lead to proper action. The narrative's transition to Vyasa's counsel of Dhrtarastra
illustrates this dynamic poignantly.

Even after the second dicing match (a rematch for singularly higher stakes, which
the Pandavas lost again) when sages have converged on the forest in which the Pandavas
began their exile, Dhrtarastra tells his itinerant advisor, Vyasa, that he did not condone all
that went along with the dicing,®® so that certainly it was fate that must have pressed him
into it (MBh, 3.10.1).* Even in the face of his intimate counselors—his wife, Gandhari,
his martial leader Drona, and his dear advisor Vidura—three of the seven jewels of rule
(3.10.2)—he gave way to Duryodhana. Though Dhrtarastra knew better, he held his
tongue, since he could not abandon Duryodhana and his senselessness, out of love for
him (3.10.3).*

Can there be comfort for a king who capitulates to daivam in this way? Perhaps,
but for good advisors that are engaged in directing kings to actions that are the most
beneficial for the kingdom, comfort is also a rhetorical device. A moment of counsel
with Vyasa shows king Dhrtarastra that even the gods have struggled as he has over
affections for children. Vyasa tells a story to illustrate what he knows to be true about
affection for children, that "a son prevails, nothing prevails over a son."* In the tale,

Indra intervenes to alleviate the suffering of one cow among thousands "equally
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oppressed,” when driven to pity through the pleas of the Mother of all cows, Surabhi, for
the sake of one of her offspring. Indra is moved when she explains that "while she may
have a thousand sons, and even though they are all the same to me, my pity is greater for
the son that is miserable” (3.10.16).* This leads Indra to think "that a son was even
greater than life itself."** As Van Buitenen puts it, "Indra himself was awakened by the
tears of Surabhi to the insight that no other property, however valuable, prevails over a
son."®

Vyasa brings the conflict between Dhrtarastra and Duryodhana home to the blood
dharmic level, asking for true blood to be supplanted by distant blood; getting authority
for his own plea by using his own affections for Dhrtarastra, a son of his as much as
Pandu and Vidura. Affection conveyed with such rhetorical insight provides the
comforting basis with which to invite Dhrtarastra into a moment of reflection with Vyasa.
With this rhetorical skill and insight into the king, Vyasa turns Dhrtarastra's affection
around on him—as an ideal advisor should do. Once he pulls Dhrtarastra into thinking
that his choice made out of affection had precedence (since even Indra and the Mother of
all cows were moved for these reasons) Vyasa displaces the solitary suffering child from
Duryodhana (which Dhrtarastra would assume was meant by the lesson) to the solitary
Pandavas, suffering alone in the forest while Dhrtarastra had his hundreds of sons at
home (3.10.17-23). Vyasa appeals to Dhrtarastra to lecture his son to make peace; and
later asks Dhrtarastra to let the Pandavas be to him as his own sons. Dhrtarastra responds
to Vyasa's use of familial affections enough to be able to agree with Vyasa.
Nevertheless, Dhrtarastra is unable to curb his son's disrespect for the counsel of family

or seers (3.11.1-36).
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In light of these concerns, Dhrtarastra and Duryodhana, flawed through blood,
epitomize the ways that emotion and kinship ties affect deliberative discernment and
subsequent action.*® Duryodhana could not see through his jealousy and greed, so took
only the advice that went along with his aims; his father, Dhrtarastra, could only see the
misery of his one true child, however penchant. Dhrtarastra, in this instance as advisor
and king, could not overcome his own emotions and bonds with Duryodhana to get
through to Duryodhana. Vidura perhaps was not close enough to Duryodhana or
Dhrtarastra. Vyasa, on the other hand, seems to have the perspicacity and knowledge of
Dhrtarastra to lead Dhrtarastra effectively to an understanding of the complexities of
emotion and intimacy, and how they could be dealt with (though we know that will not

be the case with Duryodhana).

Vidura and Yudhisthira

While analysis of an entire sequence of counsel in the Kaurava court is necessary
to show the effects that emotion (here in its negative dimension) and the bonds of kinship
have on the dharmic process, the remainder of my examples provide brief points of
comparison to the more difficult, emotion fraught counsel that occurred in the Kaurava
court. The gnawing sense that good counsel engaged in between better kings and
advisors could have averted the war is also apparent. Even in Yudhisthira's approach to
the invitation to "play and enjoy a family game" (MBh, 2.52. 8) of dice demonstrates how
the creators envisioned such an event would occur if a king were obedient to an advisor.
The brief exchange of opinion between Vidura and Yudhisthira is short, primarily

because Yudhisthira is self-controlled and obedient.
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After performing the necessary obsequies, Yudhisthira demonstrates his skill in
observing persons, in this case the mood of the family counselor come to call: "I do not
discern any joy in your heart" (2.52.5).*" He imagines only three reasons Vidura would
look crestfallen as an emissary from his uncle: that Vidura's health is not good, that sons
are not obeying their elders, or that the people are no following his rule. His questions,
whose intention | summarize here, demonstrate his orientation to dharma as well:
concern for the health of others, for tradition (sons to fathers), and his subjects (2.52.5).
Yudhisthira is attentive to his advisor's state of mind, which is suggestive of a deep and
mutual bond of intimacy that is integral to deliberative dharma.

Yudhisthira is cognizant also of the adversarial nature of the dicing match, even
though in the invitation to dice, it was construed as a family game, which he indicates in
the first words of his response to the invitation: "At a dicing...we shall surely quarrel.
Who, knowing this will consent to a game? (2.52.10)"*® So begins a hint at his
predicament. After he gives his own opinion as king, Yudhisthira immediately does what
advisors would wish—he defers to his uncle Vidura. With the nod to his authority he puts
himself in a position of reliance: "What do you, in your experience, think is the proper
thing to do? We all will abide by what you say" (2.52.10). Vidura shares his own sense
of entrapment to the commands of his brother and king, relating first and foremost that
the dicing will end in disaster. He lets the king know that though he has done his due
diligence as advisor to stop the challenge of the game, yet he had to come (in spite of his
opinion) to the Pandava court with the invitation. While Vidura's attempts fail, still it
seems he hopes to rely on the wisdom of king Yudhisthira. Demonstrating his own

excellence in the decorum of counsel, Vidura cues Yudhisthira toward deliberation:
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"You have heard, you are wise, now do what is best."*° It is now the king's place to
reflect on what is best, a process that Vidura seems to trust in this king.

Yudhisthira's thinking process leads him to accept the challenge, for two reasons.
First, there is the constraint on him as a ksatriya to accept a challenge and correct
injustice. Here, he is being draw toward justice in his decision to act after inquiring who
the contestants in the game would be. In fact, when he learns that they are masters in the
skill and likely to engage in tricks (upadha, like we observed in the tricks of the
Arthasastra), he is incited to accept the challenge. Second, he will not refuse the
command (sasana) of his 'father' Dhrtarastra. "I will not refuse to go to the game. A son
will always respect the father.” And, as if there were any doubt that he was obedient, the
text has him tell Vidura again that he will do as suggested.

But Vidura had told the king to do as he saw fit. Unfortunately, what is fit
engages a fundamental Indic dharma that the king could not deny—honor your father and
mother and elders. He is constrained on all sides to his correct orientation to what is
considered dharmic. However, his assent is tragic for how the game will unfold: His
opponents will use tricks likely to cloud his own vision, with the same skill in illusion-
making that deities are known to create (mayopadhda devitarah). Yudhisthira is not
emotionally demonstrative here, no expressions of anger or temper tantrums as we see in
his opponent; rather he is fully self-controlled, in control of his emotions/senses, as sage-
kings are imagined to be. He demonstrates perfect form in receiving counsel (even as
events turn against him).

We know that epithets capture a person's typical modes of action, as well as

remind a person what his or her nature is to be in a particular situation. In the epithet
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used of Yudhisthira in his exchange with Vidura about the dicing, as "the king who is
steadfast in truth” (raja satyadhrtih), shows that his nature is such that he stands his
ground to 'truth’, even in agreeing to the ill-conceived dicing game. But the words chosen
here also convey the multi-faceted nature of such a quality such as dhytiz. You can be
'steadfast’ to what is right, satyadhrtiz. However, considering the root sense of dhrtiz,
where Vdhy has meant 'to bear," 'to carry,’ or to hold, 'you can also experience satya as a
'burden.' Yudhisthira frequently embodies this paradox; as well as truthful, he is also the
king whose "burden is what is right." He carries the burden of killing for stability of his
kingdom, and the burden of guilt in the aftermath of the war, which nearly destroys
him.®® Yudhisthira, then, is trapped not only by the call to a game, but by his own sense
of what is right, by his own oath never to refuse a challenge, by the injunction to obey the
words of his elders (MBh, 2.52.16).

However staid Yudhisthira may be the metaphysics implied in Dhrtarastra's
conception of action informs aspects of Yudhisthira's ideas about action, and their results
as well. The mechanism of Time, the ill will of gods that can derail plans and
intentions—or so Dhrtarastra asserts—took the upper hand and forced the dicing match.
Yudhisthira takes a different view, one that sees dharma in his own action in the face of
circumstances beyond his control. When his wife Draupadi later rebukes him for
standing by the results of the dicing (their banishment) and rants at the capricious and
adversarial influence of a creator on human events, Yudhisthira sees her opinion as
"heresy." He acts because he must in accordance with tradition.” Still, in the seeming

inexorable results of royal action, the forces of Time and gods hang as a shadow over his
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acceptance of the dice challenge, as is evident in the closing comments Yudhisthira
makes to Vidura after their brief deliberation:

Fate takes away our reason, as glare blinds the eye.
Man bound as with nooses, obeys the Placer's [Brahma's] sway (2.52.1 8).52

This statement names the incipient tragedy that lies in his commitment to act on the
challenge to dice. His obligation to act, though he knows the consequences will likely be
grave, presents a paradox. Solutions to such paradoxes are usually ‘resolved' to the
powers of gods, time, and destiny. The authors reinforce the sense of painful inevitability
and say of his departure for the game that Yudhisthira was "summoned both by the
coming together of Time and by Dhrtarastra" (2.52.21), a confluence of inexorable
consequences and command.*®

Even for the king who is argued as being the most dharmic, Yudhisthira's dharma
does not rescue him from the effects of contingency (personal or cosmic); his
steadfastness is a seed of tragedy, as much as foundation for dharmic activity. But in this
king's case, rather than imagining fate moving him to act (as in Dhrtarastra's case),
Yudhisthira's idea is that all the kings' actions as they converge down to the moment,
have been matured by the hand of fate. There is a tragic resignation here with
Yudbhisthira, since he says nothing but only mounts his horse with the expected aplomb of
a king and takes his brothers and queens to the dicing hall of his cousin, bitter rival
(2.52.21).

So, what do we learn from this scene? On the surface, blame for the war is located
in Duryodhana's quest for power and intransigence in the face of responsibilities to other
than his personal aims. But since Yudhisthira also continually attempted to wrest a share

of Kuruksetra from his opponent—both were seeking royal power according to their
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dharma—the problem is not that power was sought, but the manner in which it was
sought. In the eyes of his family members and other rajanyas, Duryodhana's
comportment as king is the problem: unwillingness to hear advice that goes against his
wishes, habitually under the sway of intense emotion, unwise in his choice of advisors.
He ignores in a rude manner the advice from renowned sages like Maitreya (3.11.14-34),
and is cursed for it. He laughs contemptuously at the elder Bhisma who admonishes him
for disobeying his advice not to take the tour of cattle into the forest of exile and advises
him to ally with the Pandavas (3.241.1-14).>* His attitude toward royal power and the
people involved in it denies and destroys the network of relationships involved in rule.

One lesson to be grasped for kings and other rajanyas is that while power may be
held, its creation and maintenance is dependent on the emotional clarity of its
constituents, which forms the basis of trust that is its foundation, its exercise dependent
on royal relationships. Problems in rule emerge on both sides when the network of
relationships is disregarded. If we look away from the negative example that Duryodhana
provides, we can see that royal members of each side have claims for retribution of some
moral injury, some dharmic wound involving relationship. Relational wounds of alliance
are symbolized in the violation of Draupadi or Amba. The relational conundrum of blood
and affection, that dual edged sword of family and emotional bonds made or betrayed, are
symbolized in Karna and Dhrtarastra. As a warrior and king of means—using stratagem
as detailed in Arthasastra, engaging in rituals of battle—nhe is equal to his cousin and
rival. But in the face of the ideal model king-advisor relationship, Duryodhana is

continually flawed; he has not mastered himself. Yudhisthira by contrast is self-mastered,
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and is receptive to counsel, and expresses a larger dharmic perspective, even as he goes

forward into a doomed endeavor.

Reflections on Deliberative Dharma

Here we can see the deliberative impetus in the depiction of emotion and its
effects in the moment of counsel (emotion in Duryodhana, not controlled; in Dhrtarastra,
felt and understood, but in the end, not acted upon; in Vyasa, appealed to successfully as
a point of moral reasoning). We have seen, too, the general assessment of emotion across
all of these examples—that when uncontrolled, or when not appropriate to the context,
the indriyas are dangerous. So, while one can perceive some compelling advantages in
the indriyas of kings, the weightier assessment is that emotions—not properly
understood—are detrimental to dharma, because they constrain advisory deliberations
with kings. Herein lies the warning: the Mahabharata retains the ambivalences around
affections, familial and friendly—and marks for us the conundrum of emotion's necessity
as a means to a change in perception, and the very obstacle to proper perception and
discernment also needed for changes in perception.

Even while acknowledging the dark side of the complexities of dharmic
deliberation, as exemplified in these famous stories of kings and advisors in the
Mahabharata, it is important to point out again that the dharmic deliberations in this
scenario nevertheless provide models of dharmic reasoning and relationship for advisors
and kings. The contingencies of life and limitations of human understanding lead us to
expect unanswered questions regarding motives for action or inaction. It is important to a

full understanding of deliberative dharma that there are negative and positive models of
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deliberation and the kinds of results they might bring. Within the deliberative mode of
dharma, in every story where an advisor or counseling intimate engages a king through
the maya of sentiment, characters remind advisors and kings to check their own
emotional continence, in order to gain the clarity that comes with emotional detachment.
They are also reminded of when to use the illusion-making powers of emotions such as
love to create or block a dharmic response. With all these, we also can expect the many
options to act as catalysts for advisors and kings to wend their way to a better dharmic
viewpoint. These are the realities that make being in relationship with advisors crucial to
dharmic rule and the benefits of them to sustaining royal power.

Thus, these stories of the difficulty of discerning dharma end where they began
and where all deliberative dharma leads, with multifaceted possibility: A king can be
dharmic and can rule dharmically by means of what he learns and develops through his
advisors, and what they teach him, or lead him to see and think. A net of relationships is
necessary to rule in these Brahmanical settings. Stories, themselves encapsulations of
multiple perspectives, teach and create the dialogic, relational, deliberative method of
dharma.

Relationships and the affections and losses associated with them are a source of
continual tension. In fact, they comprise a significant amount of the events of life itself
that not only make it hard to be dharmic, but even create moments when dharmic kings
no longer desire to be dharmic. Dharma—its efficacy and success—is called into
question in profound ways in the Mahabharata. After the dicing match in the
Mahabharata, Draupadi is chastising her husband for his patience in accepting the exile

to the forest, rather than acting to regain his kingdom. She declares Yudhisthira's loyalty
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to dharma even above his concerns for family. In bitter irony she encapsulates the
consequences of his husband's gentle, "ksatriya™ dharma (MBh, 3.31.1-7), chiding him
for meekness. Though dharma is to protect and bring about the flourishing of subjects,
Draupadi voices the limits of dharma: "The [dharma] when well protected, protects the
king who guards the [dharma], so | hear from the noble ones, but I find that it does not
protect you."> Draupadi proceeds with her challenge to the results of dharma (which
echoes the struggle Arjuna will have with dharma and its results), landing in what her
husband calls ignoble (3.32.1-4). Draupadi would have him be loyal to family
attachments over the nobility of his dharma.

As we have seen, ideally, advisors and associates help or should help direct a king
back to himself, and toward dharma. But in light of the king's super-networked personal
status, for a king to be 'brought back to himself' means that he is brought back to his
proper place of relationality to his subjects, starting with those intimate to himself.
Yudhisthira is a model here, but so are his relationships: for his continual reliance on
advice, his usual concern to honor his family members and their reliance on him, a
conception of kingship that joins the concerns of king and subject, his willingness to rule
even after a long depression and the counsel and assuagement it took on the part of all the
jewels of rule to pull him out of it. These are the consistent qualities Yudhisthira
possesses that make up his sila as they are demonstrated and honed in relationship. In
this state of things, he is the samra; (paramount ruler) that includes the network of kings
and kingdom in his rule and decision making. This is the corporately created and

experienced notion of royal dharma that is the ideal of deliberative dharma.
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Dharmic kings and characters are embedded in relationships, and this is the
premise that needs to be added to the conceptions we might have about dharma and its
characteristics in the Mahabharata. \While James L. Fitzgerald has taken great pains to
identify the "new dharma traits" that Yudhisthira demonstrates and possesses, given the
deliberative nature of dharma in other books of this itihasa, Fitzgerald's three general
"marks of habitual virtue"—»benevolence, generosity, and altruism—can only stand
alongside other qualities of character in the text.”® These are qualities of a person that, if
properly developed (especially) in relationships of rule, can transform someone into a
ruler who can deliberate dharmically and thus act dharmically.>

The Mahabharata leaves us with a parting experience of Yudhisthira to consider
that demonstrates a movement toward a special level of relationality with respect to
dharmic action. This well-known story occurs in his last test by the god Dharma, which
happens on his journey to heaven. With all the other things it might demonstrate about
dharma, the right thing to do and think, the story stresses that a king, a person must
understand the importance of what is at stake when one asks the question: "Who will be
with me in the end?" Stated simply for the purpose of summation, all other close
companions fall on the way to heaven, yet Yudhisthira trudges on, with a dog as his
companion. When he arrives at heaven, though he is celebrated for his arrival and for his
right to be there, Yudhisthira refuses to enter. He does not enter because he is told that he
cannot bring the dog with him. He knows the importance of his companion in this
journey; the companion is so important that he would rather lose the reward of being
dharmic than lose the relationship that had helped make him so. The example of the

relationship between this dog and the king shows that the tensions borne of affection,



432

loyalty, and enduring trust remain—these can bind and blind one from proper action,
dharmic action, as well as carry one toward it. And, advisors are at the center of this
network.

As noted earlier, the Mahabharata, because of its genre and form (as an epic)
offers a seemingly endless range and extension of examples of deliberative dharma, in
varying shades of success and failure, darkness and light. In is endemic to this genre,
perhaps, to see how these dynamics of human nature and relationality play out in history,
which (facilitated by the epic form) are best shown at length and in complexity. Thus,
the Mahabharata is perhaps the paradigm genre example for understanding deliberative
dharma.

Before turning to consideration of the talismanic mode of dharma, we might
pause to review and summarize briefly how other Brahmanical genres, analyzed in
previous chapters, structure deliberative dharma. Sastric texts, in their attempts to
formulate sciences of rule, tend to formalize their own paradigmatic structures of
deliberation, abstracting from narrative and relational contingency, and in doing so
perhaps move toward conflating dharmic deliberation with dharmic outcome, as |
previously pointed out. This is not a move toward talismanic modes, but rather is a
related "fixing" of dharma (or at least an attempt to "fix" deliberations and their
relationships of advising into patterned structures).

Other Brahmanical genres pursue other aspects of deliberative complexity, or fit
into the mode of deliberative dharma in specific ways. The Paficatantra, for instance,
while engaging in narrative, offers encapsulated narrative exempla that one could easily

see being used in the kinds of advising scenarios elaborated in the Mahabharata. Thus,
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they are much more explicitly tools of media of advice (as, in some ways, all these texts
are). Court poetry, given its interests in the range of human emotions and expressions,
fits perhaps in a slightly different place. We have seen how prominently emotion figures
into advising relations in dharmic deliberations, both positively and negatively. Thus,
poetry, perhaps in contrast with the $astric texts which might tend to abstract away from
such qualities, uses its genre forms to explore emotion, so important in shaping dharma.
Given my focus, however, on the Mahabharata as the genre paradigm for
exploring deliberative dharma, let me — as a means of transition to considering talismanic
dharma—make a contrast with what we will see below as a characteristic element of
talismanic dharma: That is, the far-reaching, comprehensive sight and insight of a
Buddha. As we shall see below, such a vision has a supra-natural capacity to revolve the
sorts of complexities and conflicts | have presented from the Mahabharata in order to
utterly transform kings in need. By contrast, the Mahabharata, again in its very form,
and in its content, seems to argue the opposite. The only way one can gain the long and
broad view of the human condition is to walk through it, and the only way to gain a
perspective on it is to examine it in detail, and to deliberate with others about it, perhaps

all the way to heaven, as Yudhisthira did.

Talismanic Dharma in Buddhist Discourses

In contrast to the deliberative dharmic mode explained earlier, and moving
beyond the "talismanic traces" suggested in the preceding section, the talismanic mode of
dharma eliminates factors that complicate trust, power and royal relationships. This is
not to say that the problems kings and advisors face in trusting each other—caused by

behaviors motivated by greed, fear, anger, and love—are not engaged in talismanic
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examples. Rather, their scope is changed and their confounding effects magically
transformed by the effects of the dharma. Talismanic dharma affects the way that
relationships function as well. Buddha-dharma changes the terms of the relationship
between king and counselor and his circle of close associates. First, the implication of
emotion in trust and creating relationships is narrowed to emotions of devotional
attachment between the king and one counselor. Second, conflicts within relationships
are simplified and formulaic, if based in greed, anger, or misunderstanding, they are
always answered by the "sweetness"” (madhurassarena) of discourse or upaya "skillful
means" of the Bodhisatta.”®

Furthermore, the conception of human structures is different in stories that favor
talismanic dharma. As we have seen, Brahmanical perspectives on counsel created a
structure of counsel and rule that utilized the multi-faceted net of relationships in which
brahmanas and rajanyas found themselves—a structure as intricate as the net of Indra.
The net in which kings and counselors are imagined in Buddhist literature is different.
The "talismanic™ dharma net is made up of a complex of the kings," advisors' and monks'
karmic histories that extend into the past, present and future.”® The Buddha sees all the
factors of a personal history that are necessary to bring about transformation, which is
observed over and over again in the frame stories of the Jataka.

The Buddha/Bodhisatta resolves one problem after another with respect to
monastic and personal character, which requires his special, time-immune knowledge
(which he has is in the past, present and future). For instance, in the Tittha-Jataka (No.
25), the Buddha explains that the reason one monk could not benefit from the task of

meditating on impurity was due to his complex history; a history the Buddha knew from
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his own births as counselor and his deep insight into the monk's former lives.”® He also
knew the meditation object that would bring the monk success. Certainly, the birth
stories as a genre demonstrate the capacity of Buddha-dhamma to resolve doubts and
answer questions raised in the frame stories, but the genre also stresses that there is
learning across time.

The complex provenance of many of the base stories (present in itihasa, purana,
and Paficatantra) highlights the difference in the effects of the dharma/dhamma. There
is unbounded confidence in the power of Buddha-dharma to transform persons. This is
especially true in how the stories imagine their characters respond to the
dharma/dhamma. The Bodhisatta's words bewitch queens, and calm demons bent on
murder.®* Dharma/dhamma in many variant ideals—such as forgiveness, dana,
paficasila, the virtues involved in the four-fold fast (catuposatha)—is used over and over
again to solve social problems and problems of rule. Dharma is used like a talisman a
devotee might carry in a pocket and wear smooth, repeated in story and used the same
way as story—as a touchstone that transforms. At this point, the complexities of the
advisor and his or her roles are reduced to the one who bears and displays dharma.

The instrumental relationship is the one the king has to the three jewels: Buddha,
Dharma, and Sarngha. Yet, this is not merely a shift from one instrumental relationship to
another—where the relationship with the Buddha or Bodhisattva now mediates dharma.
There is also a change in the nature of the obedience that a king would give to a Buddha's
(or a Buddha equivalent's) knowledge and counsel. This change is shaped by the
fundamental difference in how dharma works in the Buddhist examples considered in

this book. The Buddha or Bodhisattva engages in dharmic intervention, not dharmic
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deliberation. Being made to see things dharmically is achieved primarily through
rhetorical display of dharma and the consequences of dharma and adharma.

If some counseling scenarios have the marks of deliberation, we should not be
fooled—the kings that the Bodhisattva might counsel possess wisdom that only goes so
far. Deliberative involvement on the part of the individual lacking or needing wisdom is
relatively absent in discerning what is good or appropriate, or dharmic. The Bodhisattva
may stand in for ultimate wisdom in his former life as an advisor counseling an errant
king in a jataka, or may reverse the advisor-king relationship and live as a king wise
enough to counselor his own advisor. Whatever typical non-Buddhist dhamma a
character may possess—such as Brahmanical expertise in things of rule and things of
dhamma (atthaf ca dhammafi ca)—is sublimated to the omniscience encapsulated in the
Buddha, Bodhisatta or the Buddha-dhamma. Kings and other advisors do not know as
much as the Buddha or Bodhisatta in the Buddhist examples, or they defer to him with
little, if any challenge to his perspective. And, if advisors or kings do happen to be
reputed in a story as perspicacious as a Janaka, for instance, or as wise and even-
tempered as a Yudhisthira, the story soon reveals them bested or transformed by Buddha-
dhamma or the Bodhisatta.®? In short, the participation of kings and other rajanyas is not
necessary—~beyond the required assent or conversion—in order to reach a dharmic
conclusion. The dharma/dhamma is already decided—the other characters need only to
see it. This is a significant difference from deliberative dharmic sequences, where
dharma is decided in process and application.

Though there are many examples of talismanic dharma from which to choose, a

few should suffice to illustrate the concept. Note also here that not all Buddha-
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dhamma/dharma is talismanic. ®* My aim is to point out salient talismanic dharmic modes
illustrated in the literature. It is a challenge to encapsulate in a few examples, the
observations that grew into a sense of the narrative-field from having read many stories
about ministers and kings. So, the examples are chosen across types of jatakas. And, to
provide some parallels for comparison, | will use examples from jataka tales that engage
some instrumental kings and counselors from the Mahabharata.** As the Bodhisatta is
depicted counseling kings in these examples, the jatakas play with names and story
elements familiar to those who know the Mahabharata: Dhanaiijaya (epithet of Arjuna),
Vidhura-pandita (Vidura, the advisor to the Kauravas), and Yudhitthila (king of the
Pandava branch of the Kurus, in its Pali spelling).

These examples bear much more than coincidence of a name, since the stories
describe these kings as residing in Indapatta (Indraprastha) in the Kuru region.
Moreover, one of the jarakas shares an important context marker that functions also as a
key trope in Mahabharata action—a king who likes dicing that wagers a member of his
court and loses him. Beside this similarity, the creators of the tales attempt to give the
Bodhisatta some temporal accuracy in his birth as Yudhitthila and Dhanafijaya. Since his
births in the jataka are from descendants of these Kuru kings, the story makes it possible
that the Bodhisatta could be borne of their line, even while they separate him from it.
Putting him into the lineage of the Kurus in this way makes him distinct from these
characters and their dharmic flaws in their familiar Mahabharata contexts.

Appearing as a Mahabharata character in a Buddhist context, the Bodhisatta
appears as Dhanafijaya, a king of Kuru lineage in Jataka No. 276, °® which was discussed

earlier in the context of Buddhist ideas of dharmic royal conduct.®” The Bodhisatta also
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demonstrates his perfections in three birth stories as a brahmana advisor, named
Vidhura-pandita to king Yudhitthila in the Dasabrahmana-Jataka (No. 495) and as
priest—counselor to king Dhanafijaya in both the Dhamakari-Jataka (No. 413) and the
Vidhura pandita-Jataka (No. 545).° Finally, the Bodhisatta is born as the youngest son
(Sambhava) of an advisor named Vidhura, in the Sambhava-Jataka (No. 515).%° 1 will
restrict my analysis here to his birth story in the Vidhura-pandita-Jataka and the
Sambhava-Jataka, since in one Vidhura Bodhisatta is a superlative advisor, and in the
other, the child Bodhisatta Sambhava surpasses a Vidhura wisdom-type advisor. The two
provide examples of the talismanic mode in jataka that depict counseling scenarios.

In the Sambhava-Jataka, a king named Dhanafijaya who otherwise rules
according to dhamma poses a question to his priest and advisor (Sucirata) about what he
can do to further the dhamma (dhammayagam).”® It is not enough that he rules according
to dhamma through consistent giving and other meritorious works;"* he wants to establish
his renown and to conquer the earth (mahattam [mahantam] pattum icchami vijetum
pathavim imam) (V, 57.138). But, unlike the customary means of vanquishing the world,
he wants to do so by means of the dhamma.”® The king alludes to the royal dichotomy
that we have observed in kings in Mahabharata settings—whether using martial means to
an end is acting in accord with dhamma or adhamma.” Since the authors are stressing
his dhammic nature, the king confesses that he does not find any pleasure in things that
lead away from the dhamma. To this end, the king queries his advisor in a manner that
stresses he anticipates new terms of action—by repeating atthafi ca dhamman ca—as
something he always wants to do, and as the things he asks his advisor to tell him: yo

'ham atthaf ca dhammai ca kattum icchami brahmana [ tam tvam atthail ca dhamman ca
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brahmagn' akkhahi pucchito ti.”* This rhetorical stress and separation—of what he wants
to do and what he asks his advisor to tell him—becomes important at the end of the story,
as will emerge below.

For now our emphasis is on the complexity of the question: Unfortunately for
king Dhanafjaya, his advisor tells him that he has asked a profound question that only a
Buddha or a bodhisatta of a particular kind (one who is seeking omniscience in a current
life) can answer.” Acknowledging his ignorance, since he is not a Bodhisatta, the king's
advisor Sucirata tells him of Vidhura, who was his childhood friend and whose expertise
was acquired in the family of the same teacher: so pana tassa balasahayako
ekacariyakule uggahitasippo.” For his own part, Sucirata demonstrates an important
quality of a truly wise man, he does not pretend to more than he knows. As for the
importance of choosing Vidhura at the social level, the authors demonstrate that they
have a sense of the importance of kula and acarya to evaluations of advisor qualities—
two familiar categories of persons on which to base some trust.

This intersects with what has been demonstrated in chapter four—that advisors
possess wisdom technologies that are value and conduct confined. To be truly excellent,
while they may know what dhamma is, they must also act according to dhamma. So, for
a king requesting the aid of someone well-established in the ways of conduct and virtue
and the means to success (attha-dhammanusatthiya), it makes sense that the king's
advisor would choose someone superlative from his own branch of expertise. He would
choose someone whose intellect he observed and respected as superior to his own.

However, even though rooted in these Indic markers of royal trust and knowledge, this
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Jjataka also possesses an argument about the supremacy of the Buddha-dhamma in
answering questions of royal conduct, and how a king should respond to it.

To this end, this jataka sets out two realms of knowledge for readers and hearers
of the dhamma to consider, through the very manner in which the king's question about
attha and dhamma is posed. In prose we are told it is a profound question, pertinent to
the range of powers possessed by a Buddha (pafifio gambhiro Buddhavisayo), or barring
him, a Bodhisatta on the quest for the highest omniscience (sabbaffiutafianapariyesakam
Bodhisattam) in his current life-time (V. 58.line 9-10). While the text contains an appeal
to the authority of a Vidhura and the authority of someone from a teacher's kula to
answer the question, it limits the question's answerability to the realm of Buddha-
dhamma from the start.

Since he does not possess the proper expertise, the advisor is sent on a mission to
Vidhura, and given gold tablets on which to record the answer. Since Sucirata is wise, he
first made sure that the wisdom did not reside elsewhere, by visiting wherever else sages
tend to dwell (yattha yattha pandita vasanti; V.59). The advisor finds no one in the
world as he knew it (Jambudvipa) to answer the question. While the journey builds story
pathos, it also sets the stage for the last word (and the right word) to be found in the
Bodhisatta. Vidhura, though, is the original object of his search; the only person he
deemed capable of answering the question. Yet Vidhura's assumption does not bring him
success. Vidhura is daunted as he ponders the complexity of the question to himself in
V.60, "I will have to be able to grasp the singular dispositions (cittam) of a multitude of
people; discerning the distinctions among them will inundate my [mind] like the

Ganges!" (mahajanassa cittam garhissamiti Gafigam pidahanto viya vinicchayam
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vicareti).”” Overwhelmed at the scope of the question, he realizes that there would be no
clear way for him to answer the question.”® The nature of the question is beyond his
skills.

This brings us back to the problem presented to kings and advisors at the
beginning of this chapter: In order to rule effectively and dharmically (according to
artha/attha and dharma/dhamma), kings or advisors seem to need to know everything,
even while the stories | have analyzed above and in previous chapters demonstrate that
they cannot possibly know everything. The conundrum necessitates trust and reliance on
others in deliberative modes of dharma. But for dharma as talisman, as jataka or kavya
creators tend to engage the royal dhamma of kings, kings or advisors do not have to know
everything since they have a talisman that can answer everything—the Buddha and/or his
dhamma/dharma. Moreover, the terms of dhamma and how it operates changes along
with the relationship dhamma wisdom has to the possessors and sharers of it.

This means that there is more to be overcome in this jataka than the wise figure of
a Vidhura; it is wisdom and dhamma itself. Certainly, Vidhura is wise enough to know
when something is beyond him; but it exceeds him in a particular way in this jataka.

This qualitative difference is indicated in his sense of being overwhelmed by the task.
The question has a radically enlarged scope by the time it is considered through Vidhura's
eyes. Vidhura would have to be able to grasp and distinguish differences in the
(cittam)—the seat of what makes a king or advisor evaluate and act in a particular
manner in this context—not only of the rajanyas that exert themselves at court as one
might expect of an advisor, but also in the multitude of people affected by royal

decisions.” One could object that this is the duty of any king in this literature, if the
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service is given to his subjects alone. Kings are imagined as knowing the minds and
hearts of their subjects. How else would the dharmic king know what to do? But the
Buddhist creators of the tale significantly changed what should be imagined of the
answers to questions of dhamma.

So what, then, could Vidhura mean by his assertion that he would have to grasp
the dispositions of multitudes of people (mahajanassa cittasm garhissamiti)? The
commentary takes the meaning of the phrase in a vocational direction, citing the
occupations that people are born into (vyapavo uppano) as the lexicon for the
mahgjanassa and the simile for Vidhura's feeling inundated like the Ganges, to be
something like "calculating the paths of all kinds of hearts and minds,"
(nanacittagatisamkhatam gamgam pidahisanti).?’ Vidhura sees this as an impossible
burden. Indeed, the commentators think him able to apprehend only one path at a time.®*

But the story suggests a different direction altogether. Rather than view Vidhura's
incredulity as referring strictly to the lexicon of vocation, the mechanism by which a
Bodhisatta develops perfect wisdom and uses it suggests another dimension. The text
reflects the importance of experiential wisdom that the Bodhisatta would have garnered
by this time, especially if we accept that the Jataka corpus chronicles the perfection of
the Bodhisattva through his myriad births.?? In other words, as the authors cast Vidhura's
perspective with respect to the king's question of what constitutes attha and dhamma, the
actions and attitudes that comprise these are not limited to present contexts for royal
action. The proper answer must consider present, past and future.

The argument of this section of the jataka suggests that reaching decisions that

would further the dhamma require knowledge and mastery of more than the treatises of
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rule and dharma (artha-, niti-, dharmasastra) themselves. It requires more than the
context-specific, deliberative dharma at which kings and counselors would arrive through
the deliberative process. The creators of the jataka rely on a dhamma suitable for all
occasions and times. This signals a change in the basis of expedience and virtue (attha
and dhamma); it encompasses royal situations and royal lives, but in infinite directions,
through each and every cittam and the actions and ideals that come from them. In
Vidhura's response, the requirement of wisdom as well as the means and ways to dharmic
rule has been brought into the realm of the fantastic, if not impossible. Once in this
realm—of infinite possibilities of thoughts, bases of thoughts, dispositions and their
effects on decision-making and actions of human subjects—the talismanic becomes
necessary. Dhamma must be delivered with a force that would refract through all
situations and beings, and by a being capable of asserting that force.

Even if what | have just suggested as the reason for Vidhura' inability to answer
the question were restricted to present distractions and contexts alone, the need remains
for an advisor to answer a question about the means to dhamma that would meet these
infinite sets of conditions in royal contexts. And so Vidhura sends the brahmana to
another of his sons, who is supposed to be even wiser, which extends his quest to find the
answer. The journey takes him from one distracted son to the next one, whom he
imagines to be clear-headed or to have a “clearer mind" (visadaianataro)®®, and on to the
next until he comes to Sambhava, only seven years old, but old in wisdom (V.65.linel11).
8 such contrasts in the Bodhisatta's wisdom to that of brahmana serves to set the
Bodhisatta's wisdom on a different plane. Observe here some of the Indic conceptions of

knowledge and expertise, which other characters might possess (like Sucirata and his
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elder sons). As the commentators construe it, the authors show that though Vidhura and
his two sons are educated in the sciences pertinent to rule and advising kings. However,
this knowledge is not enough, for the question itself is beyond this world (V.62).%°

The passes through the different possible advisors and the distractions that make
them unable to answer the question are notable, because each distraction points to the
factors that can impede good advice and the ability to be dharmic—inappropriate desires
or attachments as well as the inability to master them. Consistent with the argument for
the supremacy of Buddha-dhamma, it is only the brahmanas who are hindered in the
ways described by these distractions. Congruent with the concerns expressed in other
literature, the potential advisors exhibit the problems to good counsel created by
uncontrolled emotions. Sucirata finds each son to be under the sway of desire, expressed
in their infatuations with other men's wives. One son is found pursuing his unhealthy
aims, when he already has what is good (V.61, 150)%; and the other is pursuing his
desires even at the risk of his life (V.62, 154). In light of these distractions they admit
they cannot answer the question. With the trappings of desire duly stressed, the inability
of their dharmic path to address them, the last son refers the brahmana advisor to
Sambhava.

The action of the text stresses Sambhava's self-control, depicting the
boy/Bodhisatta able to turn away quickly from his playful pursuits. Sucirata catches the
Bodhisatta at play, with his hands filled with dirt, which he drops right away in order to
turn his attention properly to the question. His brothers on the other hand, cannot rise
above their distractions. Even as a child the Bodhisatta in this level of his rebirths shows

more self-mastery than a highly educated brahmana. The background experience of the
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Bodhisatta's many lives gives cosmic depth to the wisdom of the Bodhisatta's youth, and
alludes to the development of perfected knowledge through time.®” In this jataka, his
wisdom is marshaled to its most practical application in answering a king's query about
attha/artha and dhamma/dharma.

Anticipating Sucirata's objections in being referred to a child, and nodding to the
conceptual limitations in which Sucirata is embedded, five verses dedicated to
Sambhava's description contain the refrain, "even so the stripling Sambhava appears to
excel in Wisdom far beyond his years" (V, 159-168).2% Sharing terms both with artha-
and dharmasastra, the jataka shows wisdom can come from a child, and the repetition
stresses his wisdom in spite of his youth. These assumptions about the extraordinary
places where wisdom can reside share elements with other sastras, and so by themselves
are not necessarily talismanic. But the manner in which the wisdom appears, the way in
which it is delivered and received, distinguishes it as talismanic dharma, by the way in
which the wisdom is demonstrated (V.63, 168): "An ox by strength, a horse by speed,
IDisplays his excellence of breed, /A cow by milk in copious flow, /A sage by his wise
words we know."®®

And so the child demonstrates, directing Sucirata to ask his question, promising,
"I will declare it with the playful mastery of a Buddha," buddha/i/haya te kathessamati
(V.65, line 14). The question was posed as it had been throughout the jataka, but to the
Bodhisatta, "what he wanted became clear to Sambhava, as it were the full moon in the
middle of the sky."*®® This is a talismanic declaration, one that shows that this dharmic
figure knows all questions and answers. As Bodhisatta, a foundational dharmic figure, he

knows the exact nature of Sucirata's question and what he wants; the child also
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demonstrates certitude about dhamma not observed in deliberative dharmic modes. As a
supreme being, with particularly Buddhist superlative powers, the child sees directly into
the brahmana and the situation and teaches his discourse accordingly. Buddhist tales
such as this exhibit a kind of context specificity, but here context is specified to a
particular individual. This kind of specificity is part of the Bodhisatta's mastery, based in
the vision (rich visual powers, of hindsight, insight and foresight) provided by perfected
wisdom.

In order to grasp the talismanic nature of dhamma here, it is helpful to keep in
mind the implicit ideology of the Bodhisatta's power in these jataka tales. The
Bodhisatta is able to see into the cittam, the center of each individual's disposition. Given
the many cycles of life a person can travel, these can be as innumerable as the sands of
the Ganges (the reason for Vidhura's confusion, despite his wisdom). The scope and
extent of the Bodhisatta's vision is as infinite as the beings before him, the "multitude”
including the king, court, palace, and subjects who gather as he presents his dhamma
instruction, dhammadesanam pasrapesi (V.65). This vision is part and parcel of his
playful mastery, if one considers the results that ensue from hearing his dhamma. We
have seen uses of the divine eye throughout the literature; this special vision creates the
specific nature of the dhamma, delivered without need for dialogue (samvad) to make it
pertinent.

Moreover, once he does see, he displays also an uncanny understanding of what
advising a king involves. The Bodhisatta cuts to the heart of the matter, answering like a
man who is experienced (V.65, 172):*! "What the king may know is not [necessarily]

192

what he may do.”™ With this verse he calls a king to action that is dharmic, rather than



447

merely possess an understanding of dharma alone. He also shows the mercurial nature of
royal power and circumstances, reminding us of the separation of action and knowledge
mentioned earlier.*> The Bodhisatta incisively marks the dichotomy, and then pours his
dharma out to the king and other rajanyas present, with words as sweet as honey (V. 66).

The answer of the Bodhisatta/boy Sambhava to the king's question is relatively
scant compared to the description of the Bodhisatta's qualities, involving only four gathas
(V.66.173-177). 'Acting at the right time and place, not conducting himself contrary to
dhamma if he should lose himself, not straying onto a wrong path," is the terse answer he
gives. Stressing the importance of acting on the good one may know, he declares that ‘a
king (khattiya) who knows to act according to these principles' (yo ca etani thanani
kattum janati khattiyo...) will shine with fame.** The Bodhisatta asserts the power of
dharmic behavior in bringing royal success. But the content of the dharma gains in the
articulation of dharma.

Thus, the narrative weight lies with the Bodhisatta's power with words of dhamma
and their effects. The boy gave his answer to the question, again with the beguiling
mastery of a Buddha, buddhalilhaya, to which all present clap and cheer and shower
money on him. Since the story presents dhamma in the talismanic mode, the Bodhisatta's
answer is powerful enough to transform those present. Moreover, even though the
brahmana Sucirata recorded the answer on a tablet—which meant that the king did not
hear his honeyed words directly—when the king of Indapatta eventually received it, the
dhamma teaching was such that thereafter, the king observed the dhamma and entered a
heavenly birth.*> Dhamma as talisman turns the king in the proper direction, where he

acts according to the principles he learns, once and for all. The talismanic turn is evident
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even in the language the creators chose for the king's response to the dhamma: vattitva,
the Pali gerund of vattati (Vedic Yvrt).®® The king courses in the dhamma, turns his
behavior in line with the dhamma, his conduct becomes aligned with dharmic character,

like the wheel of dhamma so familiar in Buddhist imaginings of royal behavior.

Summary Remarks: Deliberative and Talismanic Dharma

These two modes of dharmic practice—deliberative and talismanic—form
paradigms of relations in which kings and their various advisors work to effect dharmic
outcomes. In both modes is a recognition of what we might call the "tragedy" of dharma;
that is, these narratives and anecdotes recognize first, that dharmic power is situated on
the king, but is effected collaboratively; and second, that such advisory collaborations
depend on intimacy, but the emotional complexities of intimate advising relations
themselves limit dharmic efficacy. Thus, each mode—either through extensive
deliberation, or through talismanic presentation—attempts to resolve these tragic
circumstances in which kings and advisors work toward dharma.

Identifying dharmic modes as either deliberative or talismanic (or both) helps
explicate the process involved in how persons decide to be dharmic, the process that
causes them to be dharmic, what shapes their analyses of when it is best to be dharmic (or
adharmic), and how they prove that they are acting and/or thinking dharmically (through
the eyes of others, and their evaluations). Considering modes of dharma also allows us
to examine the power a dharmic or adharmic ideal, practice, or entity exerts its power.
Whether deliberative or talismanic in nature, dharmic modes in these contexts are

constituted by the network of relationships in which kings and advisors and other
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rajanyas find themselves. Conceptions of emotion and their function in relationships and
in dharmic and sectarian practice also shape the mode that dharma requires in a particular
setting. So too, intimacies of family and friendship create obstacles or facilitate the trust
that is foundational to the advising and counsel that occurs in royal relationships.

All these people, ideals and processes make up the net of dharma and the net of
Indra, the net of life that holds the royal jewels in relationship to each other, which in turn
mediates and creates (disallows) royal power and authority. These analyses give us a
sense of the highly networked nature of Indic dharma, authority and power in the
literature of this period. But what about the individual jewel in the net? What can be
gained in our understanding of Indic individuals and how they are constituted as a result
of thinking about dharma in relational, deliberative or talismanic ways?

| think the answers to these questions could lie in a deeper study of the ways the
traditions imagine emotions; how their ideas of emotion change with their ideas of the
self and relationships; how the talismanic function of a particular dharmic specialist's or
deity's action plays out in ideas of self and selves and their place within/without
traditions. Technologies of managing emotion—the ways to shape the self (or embrace
the inconstancy of the self) develop in the traditions to include more than ritual or
techniques of wisdom. The sage, the knowledgeable person does not only teach
engagement in a process that can bring an expertise like his own. He can also step in to
situations now, with this radical notion of the effect of dharma, and transform the king
and the situation of action. What needs to be examined in greater depth are the ways that
relationship, relationality, and inter-subjectivity shape notions of a self, being, or soul

within a dharmic complex or religious tradition.
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In the end, sometimes dharma as talisman is the most effective way to turn a
king's face and action in the proper direction. Some emotions can be so strong as to
require the ultimate power that a talismanic dharma exerts on a human actor. Whereas
the talismanic success is greatest in conceptions of dharma's action in Buddhist jataka
tales, the pull toward an immediate dharmic transformation, an immediate answer is seen
to emerge in theophanies of Krsna, in the calls of the siita Samjaya for the king to yoke

himself to the power of Krsna.



Chapter 8: Conclusion: The Aims of Comprehensive History and the Modes of Mediating
Dharmic Power

Engagement with the intricacies of dharma—as historical concept, as lived
reality—challenges the scholar of history just as it challenges the subjects of the dharmic
traditions the scholar studies. Those challenges seem, as they did for Yudhisthira, to
follow all of us to the gates of Heaven. Here too, for the one who studies dharma to the
one who lives it, all possible dharmic resolutions (deliberative, talismanic, or otherwise)
open into further deliberations and displays of dharma. Thus, to read through the lenses
of the movements of advisors and moments of advice is to engage dharma in multiple
dimensions—historical, political, psychological, relational, and metaphysical.

My purpose throughout this dissertation has been to demonstrate the dynamism of
dharma that emerges as kings and their advisors (of many kinds) relate to each other in
negotiations of the exercise of power. By the approaches | have taken and the analysis |
have undertaken, | set out to make three critical contributions: (1) to show that dharma,
and power expressed in relation to dharma, is refracted significantly through figures
other than the king, i.e., through his advisors, who need to be understood in their great
variety; (2) to demonstrate that these relations of various advisors and kings, and their
media and technologies of royal influence were not the purview of Brahmins alone; (3)
and to show that royal power is made more dharmically efficacious when shared by the
king with his trusted advisors.

It may seem to the reader at this point that in taking on the great scope of
materials assessed in this work, | have risked the hazards described by one of Lewis

Carroll's characters: In an effort to map perfectly a kingdom, a map was made of the
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same scale (one mile equals one mile) as the kingdom.! Carroll's caution that such a map
was impractical is wise counsel—any conceptual representation of any reality must of
course be "not to scale." Nevertheless, the scale and scope of this project reflects not just
the great amount of material but it also reflects a methodological perspective | maintain is
necessary to the aims of such a study. That is, a frank acceptance of the vastness of the
data to be examined, and the specific comparative aims of this dissertation, require that
the scope of power in early India be examined beyond the king, beyond the most obvious
advisory roles, to consider to some extent the advisory contributions of various marginal
others (e.g., queens and other women), beyond the Brahmins, and beyond the most
"classic" textual examples. Engagement with the questions of dharma and power is an
ubiquitous concern. The project of representing this ubiquity thus requires that I show
this in as many places as possible, and in as disciplined and detailed comparative way as
possible.

The dharmic spectrum for which I am arguing only becomes apparent out of
detailed study of the moments of advice, advice giving, and attentions to the advisor
relationships. Let me be clear: In articulating these distinctive modes of dharma | am
arguing for continuity at the broadest culture level. Indeed, the very arguments for
distinctiveness that particular Buddhist or Brahmanical texts make depend on such
continuity of dharmic ideal. The components of advice giving—dialogue, emotion, and
dynamics of trust—I have identified reveal the fabric of dharma on which these traditions
weave their dharmic discourses. This is the case whether this dharma is expressed in
modes deliberative or talismanic; both of these modes on this common spectrum wrestle

with these components.
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So, in these moments of advice, the elements of trust, emotion and relationality
emerge as essential to the dharma deliberations and talismanic transformations to which
advisors invite their kings. In the preceding chapters, | have studied the ways Buddhist
and Brahmanical texts represent kings and their need(s) for advice, the persons that might
advise such kings, and the structures in which they would carry out their advice. The
methods in which these two traditions imagine influencing kings say a great deal about
what they think their particular dharma can contribute to a king's understanding of
himself, of his responsibilities to others and to the kingdom.

But, in addition to these factors, the manner in which these parties relate to each
other involves more than simply the content of the advice. And, looking at the attempts
throughout these examples to regulate king-advisor relationships through the values and
social morals immanent to their dharma (whether sva-dharma, ksatriya-dharma,
brahmana-dharma, stri-dharma, Buddha-dharma, or otherwise) reveals something as
fundamental to dharma as the content of a dharma itself. At the nexus of power—and
thus of dharma—is not merely the figure of the advisor, but the advisory relationship
itself. The delicate connection between the advisor and the advised—a close advisor and
the king—is the true nexus of power and dharma.

Thus, to argue that power is collaborative, or shared in some way, is not really
sufficient. If power is indeed relational—then the dynamics of relationship must be the
focus of the study of dharmic power. The argument of this dissertation is that advising
relationships are the paradigms for demonstrating the collaborative nature of power.
Advising relationships are the way that ideals of dharma and dharmic action are shaped.

So, studies of power and dharma cannot "simply" study the formal structures of power in
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a political system, and cannot simply study some conception of dharma as a set of rules
(though it may include such). Rather, studies of power and dharma must focus on the
dynamics of the relational exchange between a dharmic teacher, relative or friend and a
king. For the personal conduct between a king and his close advisors to be described and
studied as 'collaborative' means that we must maintain a focus on the dynamism of the
relationship. This dynamism is the knowledge-creating personal familiarity particular to
Indic pedagogy, where the dynamics of trust and emotion create room for social-dharmic
understanding.

Within this rich collaboration are methods of practical reasoning about dharma
that are always embedded in relationship. This is evident in the relational exchanges that
exemplify deliberative dharma, but is implied as well in talismanic transformations,
which themselves depend on relationships of trust, even as they resolve the psychological
complexities and historical contingencies that complicate relations of trust. The
challenges of knowing one's self, of knowing the good and doing the right thing, are
heightened in the world of kings, not only because of the extent of the king's power, but
because the king in the Indian context is the center of all networks of relationships. Here
again, power and relationship are inextricably linked.

We have seen in all of these texts (across genre and tradition) that power and
responsibility weigh heavily on the actions of advisors and kings, raising the conditions
for danger or success exponentially. These greater responsibilities require, at the least,
superior knowledge to meet the challenges of effective rule, just as much as superior
awareness, and superior abilities to negotiate persons, personalities and personal

characteristics are involved in royal relationships.
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Perfect knowledge and the perfect grasp of relationships that such knowledge
grants is identified throughout our examples as the ideal or the aim of effective advising
and thus, effective kingship. Perfect knowledge and perfect relationality are thus linked.
Hence the arguments I have presented throughout—across genre and tradition—that
kings must rely on advisors of many kinds. And, advisors must be expert not ""simply" in
knowledge, but more so expert in relationality—in the knowledge of the vagaries of
intimacy, emotion, and trust in relations of power. These relational dynamics constitute
the challenge of meeting the context-sensitivity of dharma. As such, the intricacies of
relationality as they converge on dharma are a fundamental impetus to depicting advisors
influencing kings in these literatures. The deliberative and talismanic modes of
dharma—and the ideal models of advisory relationship embedded in each mode—
contend with these relational dynamics as they work to move or transform kings in the

direction of a particular ideal of dharma.

Dharmic Rhetoric and Totalizing Histories

Methodical discourses at court struggle with dharma, subtle dharma-s, royal
dharma-s, private dharma-s (as the most iterated discussions of the method of discerning
what is dharmic). Even as rajanya and their brahmana or bhiksu interlocutors may
appeal to some extra-personal social dharma ideal—which many assume refers to some
fixed transcendent value—these ideals are immanent to their experience. Even if kings
and advisors are appealing to transcendental values, these are transcendental values
arising out of "ordinary" life. 1 do not mean "ordinary" in the sense of "folk" values,

"popular™ values, or the values of the "everyday person," but the values of everyday life
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at court. Looking at these values in this way illuminates and limits the extent of their
scope.

Thus, my argument that power is relational and collaborative—and my approach
to arguing this—Ileads to the following assertion: To study Indian history at the level of
the largest most abstract ideas (dharma), or the largest conceptions of royal power,
requires us to consider, to whatever extent we can access it (knowing that all of our texts
are idealizations), the relational processes of every life at court. In the process we
consider the ways in which these "ordinary" life relationships are both structured by
large-scale ideas and processes, but also the ways in which these ordinary life dynamics
(emaotion, intimacy, trust) recursively shape the large-scale realities. In the end, it may be
the case that moments of advice are the closest that we can get to depictions of everyday
reality at court.

To work across these macro- and micro- dimensions of Indian history, and to
show the immanence of transcendent values in "ordinary" life, and the mutual
imbrications of these scales of historical experience in a systematic way is to attempt to
write a complete or comprehensive history. Febvre and other scholars argue that
historical actors are embedded within, limited by, and controlled by their own historical
cultural structures. > My method acknowledges this embeddedness. My aim in
attempting to write a complete or comprehensive history is to synthesize the synchronic
and the diachronic dimensions of these relations in a way that maintains both the
synchronic and diachronic. Ideally, in this approach to history, both will be in view.

By way of contrast, Indian philosophical and religious ideals have been regarded

as if this historical cultural embeddedness were precisely not the case. Such
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interpretations seek to create a complete history, but arrive at a totalizing history, one
without the distinctions of actions and movement in history. Indeed this totalizing
impulse has been a key Brahmanical argument in both pre-modern—such as the ninth
century iteration via the eyes of al-Birani, for instance—and modern discourse (with the
arrival of the non-Arabic imperial colonists beginning in the fourteen century). Dharma
itself and its purported totalizing structures—varndasramadharma and
caturvarnasramadharma, and sanatanadharma—is in some contemporary interpretations
presented as its own totalizing history, encompassing culture and history but not touched
by it.® Sandtanadharma, then, was/is some static notion akin to that articulated by the
sages in the Vedas (as if they did not change through time), and then in the Dharmasastra
of Manu or the Dharmasiitras of Apastamba and others.

However, these dharmic voices have strong internal arguments for
systematization, consistency, punishment and expiation for breaking the codes of the
system. In other words, they question the reality of their own totalizing structures. If the
majority of people were indeed being dharmic in these ways, then why do the texts argue
so forcefully about the nature of conduct and dharma and the relationship that conduct
and dharma should have to society? Why the strong assertions to follow their particular
dharma, and for the king to assure through coercion that their view of dharma be
followed? In light of the complexity of dharma and the contingencies involved in its
relational realization, it may be that such a systematic impulse was an innovation.
Dharmic systematization may have been a trenchant by-product of new voices of
authority, and its systems (including of coercion) a tool of maintaining new authority in

its power.
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Reflections on Genre

For scholars, the impulse to summarize a concept such as ‘dharma’ through a
broad cross-section of Indic sectarian history (Vedic through Vedantic, through
Theravadin, Mahayana, etc.) can obfuscate our understanding of it. It is not the inquiry
itself that presents the problem: In our methods of comparing and following any
particular idea of dharma, our notion of one genre's depiction of dharmic behavior may
come to define dharma in other contexts. This method and its results suggest that an
over-arching and over-determined definition of dharma could preclude consideration of
counter evidence. As a result, we can make ‘dharmic’ literatures and the ideas within and
without them more at odds with each other than they perhaps were, just as we might
exaggerate the distinctions between niti and other texts of idealized prudent conduct.

Seeing texts as only nitisastra, or not dharmasastra, or as merely kavya, or as
‘apocryphal,’ or through other canonical qualifiers can prevent understanding how a
tradition imagines story—in its various levels of cultural importance. This view also
limits our understanding of how story can resolve dharmic problems. In other words, not
just dharma texts are the source texts for dharma. If we consider these genres with the
fluidity with which they are applied by counselors and advisors in royal settings, it is
more fruitful to see these texts as comprising different sciences of conduct for particular
spheres of influence and action. The sum of these or parts of these can constitute the
dharmic process (deliberative or talismanic).

Royal concerns with action, power and dharma pervade genres of Indic texts
across Buddhist and Brahmanical traditions, and these conceptions affect one another in

inter-related ways. Across advisory scenarios, the discourses and stories demonstrate that
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action and influence requires power, appropriate skill and means (artha and/or upaya)
and dharmic sensibilities (personal nature, training, insight, and prescience). And, in
light of these interlocking factors, power must be enacted with skill and means directed at
dharmic ends. And, finally dharma implies and/or requires action and the expertise and
means to carry it out. All are normative concerns (action, power and dharma) in royal
contexts, all of which change according to the dharmic mode engaged in by royal
interlocutors.

With these larger ideas in mind, we can see that moments of advice include
rhetorical efforts designed to bring a king beyond incongruence between particular royal
values. Such incongruence might make the king act inappropriately or paralyze him from
action altogether. One example is Arjuna's confusion over not keeping a vow (one
dharmic constraint) in order to uphold another dharmic constraint of not killing a relative
or one's king. Jonathan Z. Smith's suggestion that ritual and myth work to rectify
situations of incongruence is helpful here. One can presume that Krsna is attempting
such a rectification, but through a narrative exchange in the moment of counsel, instead
of a ritual one. Consider another dimension: Smith's assertion that "ritual...provides an
occasion for reflection on and rationalization of the fact that what ought to have been

"4 \What if the same were said of

done was not, what ought to have taken place did not.
narrative and other verbal media (given the link of narrative to the ritual sequence)? We
may think of narrative in the moment of advice (frame stories in these moments) as

marking off time for reflection on what a king should do, or should have done. The

advisor in these moments uses demonstrative story to either rectify a king's shortfall of a
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particular ideal of personal excellence or to reassert a new quality. In this way, one can
use the media of counsel and moment of advice to assess, reassert, or transform values.

To illustrate this idea, consider the many voices of dharma that can occur in a
discourse between ministers and kings in jataka scenarios. In these tales, visual
metaphors parallel those used in moments of counsel depicted in Paficatantra traditions,
and characters of Ramayana stories are retold with Buddhist karmic trajectories. When
scholars study these, their tendency is to assume one path of influence, or derivation of
one from the other. But these near synchronicities between Buddhist and Brahmanical
tales, speak not of influence or derivation but of contiguous vocabularies in dharmic
discussions, which are also shaped by the dharmic modes that they might share.

Just as we as scholars know the arguments of seminal interlocutors in the study of
religion and literature, so it is with the advising figures to kings—advisors (monks,
bodhisattva-s and Buddha-s, and various rajanya) are familiar enough to implement the
dharmic and other conduct-related discourses of their communities, and those around
them.> Hence, discourses of dharma can have contiguities across communities of thought
and dharmic traditions that do not necessarily indicate religious "influence.” In fact,
often the communities of discourse are themselves concerned to separate themselves
from influence or identification of similarity that would elide the distinctive identity of
their dharma. Dharmic discourses are meant to be shared and to be influential, of course,

but to do this they take care not to be confused with each other.
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Dialogic Nature of Dharmas

As Wilhelm Halbfass has pointed out, we have painted histories of dharma from a
very modern pallet of values.® But even as dharma is conceptualized and studied as
'religion,’ or as 'way of life," such conceptions nevertheless often do not let us see dharma
as a complex process of moral negotiation, a process that entails being made able to see
in a different way, to see through the obstacles that make the dharmic process difficult.
As we think with dharma in advisory contexts and consider the many advisor-king
relationships, it becomes evident that the nature of this moral system is inherently
dialogic, and thus, relational. Studying dharma in an overly thematic way (as 'religion,’
as 'way of life") does not reveal the recursive action and dynamic power of the
discoursing community, the community that is working out its methods for being
dharmic. Thus, the art of construing a dharmic scene is as complex as the various
discourses considered above. The genius of these discourses lies in knowing the best
ways to implement the Indic contextual epistemology.

It is typical of the deliberative dharmic mode that even when a dharmic notion is
asserted as an ideal, the notion can be challenged in the next narrative turn. This means
that for every moral, every appeal to "dharma" that may be demonstrated in these stories,
what may be presented as static is used dynamically. This dynamism is true of the niti of
Vidura and of Bhisma that look like codes, or the ksatriya dharma or story "as is said," to
which gqueens and sages appeal. A reluctance to say the last word about dharma begets a
frame story, a corollary or counter example moves the reader/audience into another
demonstrative story, a repetition; an iteration from another perspective that is itself an

object from which to learn, the basis for a dharmic decision. These movements create
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another scenario with which to deliberate through to a dharmic solution, or to show that
the terms of dharma themselves enlarge, complicate or refine a particular problem and
the approaches that can/should be taken to it.

In contrast, the Buddhist traditions that created the jataka, avadana, and kavya
considered in this dissertation take other paths for thinking dharmically in the face of
conflicting dharmas. They move into previous realms, previous moral contexts that
decide hyper-structured dharmic responses now. They move in the "now" of the age of
the Buddha and his disciples, such as Ananda, Sariputra (Pali: Sariputta), or the Buddha's
sons of the dhamma, monks such as Upagupta and Nagasena. The traditions that
composed these texts understood learning and teaching to span the cycles of samsara,
where learners such as kings and monks have karmic tendencies in past lives that affect
their present, tendencies that the Buddha-dhamma can unlock so that kings can become
good (if possible).

Yet, past karmic activities are not merely rationalizations of current behaviors
alone—this is part of what sets them apart from many Brahmanical conceptions. Rather,
they are explanations that serve as keys to unlock the tendencies of action that keep one
bound to the cycle of life. Though Buddhist texts see most "typical” Buddhist practices
as adequate to the job of bringing awakening, some of the Buddhist story traditions
indicate that such practices must be integrated with the totality of personal experience—
that is, including experiences from previous lives—in order for a change of
consciousness to occur (Tittha-Jataka, No. 25)."

In both Buddhist and Brahmanical traditions, karma is a function of temporal

actions, and therefore "Time" is an interesting catalyst across Buddhist and Brahmanical
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perspectives. Its role is to make room for dharmic reflection and choice and/or to give
context to the nature of an individual's action, or inability to act. Time "cooks" persons
and actions in the Brahmanical case. This "cooking" is a summative explanation of
unfortunate results, as fruition for previous actions. Time's function as antiquity is also
revealed in the constant references to "old stories™ and their uses as dharmic deliberative
tools. Yet even these stories are time bound—to the historical past to which they refer
and to the present within which advisors and kings reside and act. In contrast, old stories
are also an important tool in the dharmic modes in Buddhist examples, but these stories
follow trajectories into the past, present and the future. So as limited as Buddhist
proximity to kings appears to have been at court when compared to the ubiquity of
Brahmanical presence, Buddha-dhamma is made ubiquitous throughout time in the
stories and teaching moments with which the Buddha or his agents ostensibly teach kings

and ministers to be good, living and acting in dhamma.

Implications for Future Work

Nearing the end of this dissertation, | would like to suggest that among the
indicators of a success of a research project are the ideas it generates for future work.
Looking forward from the perspective of this dissertation, | wish to highlight at least a
few areas that | have discussed in the preceding chapters that would be fruitful for future
research. First, the ways in which queens and other women at or near court function in
advisory relations needs to be examined further. This rich subject could of course be
approached in many ways, and at length. For instance, examination of the relationship

dynamics as exhibited in queen (mahist) activities in advisory scenarios would be a
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crucial first step in expanding our understanding of ksatriya lore and knowledge, ksatra-
vidya and khattiya-maya (Pali). Also important to consider would be queens' roles as
teachers and upholders of ksatriya dharmas. While | have touched upon the roles of
queens in this dissertation, because of the scope of this project, such sustained attention
exclusively to them was not possible. Nevertheless, in the ways mentioned here, we can
learn much more from sustained attention to the actions of queens in advisory
relationships of royal power.

Second, Buddhist concerns with spies and their anxieties about the possible
adverse impact of such activities on the authenticity of wandering ascetics provides more
evidence with which to evaluate scholarly suggestions about responses to Asokan
dharma (as Hiltebeitel, Fitzgerald, and Olivelle have argued). The evidence | have
presented in this dissertation, as well as my method, show us that the "anxieties™ and
"responses” of influence and impact both go to and come from both Brahmanical and
Buddhist sides. Thus, we need to think about the emergence of dharmic narratives in
more nuanced ways that presume a relational dynamism across these traditions.

Third, and related to the immediately preceding point about the dynamic relation
between these traditions, the familiarity that the jataka (those numbered in the five
hundreds in the Pali canon) have with artha- and nitisastra genres indicate dynamic
Brahmanical-Buddhist relations and deserve further study. As with my preceding
comment regarding women's roles, | have approached the jataka genre of Buddhist
literature through the interests of this dissertation. However, these jataka provide
significant resources to add to historical studies (such as studies like Johannes

Bronkhorst's) of the religious cultures of Magadha and beyond. Moreover, the Maha-
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Ummagga-Jataka deserves study its own right, not just as a Buddhist epic (kavya) such
as the Vessantara-Jataka, depicting the heterodox r@janya milieu, but also for its use of
upaya. This use of upaya in the Maha-Ummagga-Jataka should raise questions about the
development of upaya as a key device of Mahayana traditions. The evidence of r@janya
scenarios in Buddhist texts such as this one suggests that cultivation of the "perfection of
wisdom" (commonly, prajiiaparamita, but in this text, abhisambuddha) could include

ksatriya and brahmana wisdom traditions.

Power and Dharma in Relational Networks

The relationality of dharmic deliberation has implications for our understanding
of the self in ancient India. In general, the history of Euro-American studies of Indian
philosophies and traditions, especially of important Indian concepts such as atman or
anatman has tended to see such terms entirely as a state of transcending the constraints of
community and relationship, and thus has tended to see these traditions as moving toward
such "transcendence.” While there is some basis in the traditions for such interpretations,
they have been over-determined by Euro-American concerns with the self as individual
first and foremost. However, if we consider Indian traditions of dharma in light of my
argument for dharma'’s inevitable relationality, and if we keep in mind the relationally
networked nature of dharmic selves engaged in these dharmic modes, then such
conceptions of a constrained self, straining toward liberation should change. The

dharmic ideals for which I have argued in this dissertation show a picture of "selves"
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networked into and embedded into relationships that they strain toward perfecting, by
means of one or another dharmic mode of relationality.

Perhaps this signals the ultimate irony of royal power in ancient India: The king—
ostensibly the most powerful man of all in any conception of Indian polity—is the least
insulated from these complexities and their contingencies, because of the plain fact that
he is king, he is the center of all networks of relation in his realm. Thus, rather than
insulating him from these relational necessities and their contingencies and complexities,
he is of all men most embedded in relationships. Think for a moment of the great range
of terms and roles for advising | have set out in this dissertation. The array of possible
persons and their roles that provide or might provide access to a king and thus a claim on
his power is vast. For starters, the array of "official” roles that might create moments of
counsel ranges from fellow kings to all kinds of ministers to one's chariot driver. Add to
this array, the range of ritual specialists and the royal relations they require. Then, recall
the range of intimate family members (wives, siblings, parents, and children) who have
access to and a claim on power. Then, add in various sages, seers, monks and other so-
called "liberated" selves who participate in the king's power. Finally, as if all these other
actors were not enough, even gods occasionally appear at court. Moreover, many of
these roles intersect, complicating relations even further. How does a king ever know
what to do, and whom to trust? How does he inhabit what is dharmic and effect dharma
for his kingdom?

And of course, the texts that show us these ideals (positive and negative,
successful and failed) themselves exist in collaborative and competing networked

intertextual relations of "tradition” (which itself is another term for a network of relations
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over time), on which kings and advisors depend to gain, and re-gain, their bearings in
negotiating these dharmic networks. Thus, the longing for transcendence or transcendent
perspectives that we see in Indian traditions (and that is expressed in the talismanic
dharmic transformations | have argued for here) makes sense. However, those
transcendent perspectives themselves are better understood as means of re-forming and
perfecting relational networks. Thus, wherever the king turns, he turns toward one or
another option for effecting his power through relations with others on whom he must
depend for advice. While there may be individual dharmas, no dharma is actualized
individually. This is most true for kings.

This argument may seem to be a long way to travel 'simply' to assert that in
ancient Indian traditions, royal power—and thus, the realization of dharma—is
collaborative and relational. Here, we return to the aims of writing a comprehensive
history. The aim is not simply to assert that royal power is shared, etc., but rather to
attempt through the methods of such historical study to show how—by what means—
dharmic power might or might not be realized.

When one thinks of such large-scale questions in Indian history such as the nature
of royal power and dharma, one may be inclined to think at that scale, as scholars have
(quite rightly) always done, focusing on large-scale matters political, economic, social,
etc. Such "structures of relevance™ of course matter. Of course, in matters so complex,
there will always be more to be known about the "structures of relevance™ in which kings
and their myriad advisors are embedded.® But this contribution to “complete history" has
aimed to re-describe and re-cast the dynamics of royal power that are expressed in the

contexts of experience more ordinary. Thus, | highlight again the prominent role of such
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seemingly mundane aspects of life as emotion and the bonds of intimacy in these texts
and traditions, and in the argument of this dissertation.

While terms we use such as "relationality"” or "relational networks" are
acceptable, what | have emphasized is that these relations and bonds are formed and
expressed through human expressions of emotion and intimacy. Dharma, dharmic kings,
and dharmic kingdoms are shaped at these intimate levels. As our texts show, dharmic
kingdoms are made and unmade through the ways in which power is refracted through
emotions in intimate relations. Thus, understanding the nature of Indian relationships
(which include identity) goes beyond concerns with social structure; it must include an
understanding of relational dynamics. The dynamics between kings and advisors are
paradigmatic, for many reasons: The exaggerated power and consequences of action
highlight what is stake in human relationships at all levels. Moreover, because of the
intricacies of overlapping relations and roles (political, religious, family, etc.) we also see
the way the concerns of these realms of human life interact.

We have spent more than two centuries as scholars seeking to understand praxis
(orthopraxy and heteropraxy) and text (orthodox and heterodox) with respect to self,
society and cosmos in Indian religion. And because of the complexity of the subject, we
still are in search of understanding how the two—community and self—constitute each
other at every level in these Indian traditions. Considering their engagement with the
idea of the advisor and moments of advice, these traditions seem to want to remind us, in
S0 many ways, that to understand the self fully one needs to understand everything. After
all deliberations fall silent, and all talismans are presented, the human challenges of

agency and responsibility remain with the Indian composers and their characters—and
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with us. Scholars have shown the unavoidable contexts of human limitation and
historical contingency that have shaped conceptions of human agency. My own
contribution has been to highlight how deeply networked intimate relations inform these
contingencies and contexts. Acceptance and understanding of these human facts is
perhaps what it means to be dharmic. Short of that understanding, one must rely on trust

in one’s friends.
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