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CHAPTER-3

SUPREMACY OF ONE RASA : 
BACKGROUND IN SANSKRIT POETICS

Indian Poetics has recognised eight primary sentiments which are latent 

in man. They are Rati 'love', Hasa 'laughter', Soka 'sorrow', Krodha 'anger', 

Utsaha 'high-spiritedness', Bhaya 'fear', Jugupsa 'disgust', and Vismaya 

'wonder'. As these are fundamental and relatively long-lasting, they are called 

as the Sthayibhavas. A Sthayibhava needs some stimulus for its arousal. The 

stimuli or the Vibhavas that give rise to a Sthayin are of two kinds : Alambana 

which would be in the form of a person or a thing with reference to which a 

Sthayin arises, and the UddTpana or the attendant circumstance which would 

enhance the excited Sthayin. Apart from these, there are some passing moods 

which are called Sancaribhavas or Vyabhicaribhavas. They are thirty-three in 

numbemirveda-'dis interestedness' etc. A Sthayin is expressed through some 

physical gestures or emotional reactions which are technically called the 

Anubhavas. When these are artistically represented either through a drama or 

through a poem they excite the Sthayin in a Sahrdaya. He enjoys his own 

Sthayin in a state of impersonalised subjectivity. Thus a Sthayibhava, 

transformed into a state of aesthetic enjoyment will be called Rasa. Thus, the 

will be eight rasas from eight Sthayibhavas. Bharata has given the following 

Sutra.
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'Rasa issues out from the association of stimulus, emotional reaction and 

passing moods'. Of the eight rasas, Srngara (developed out of rati) is canideved 

as the best, the rasaraja. However, Bharata's AJasa-scheme is not adequate to 

cover all human emotions. It is necessary to hold the cases of non-sexual love 

like that between parents and children, elders and youngsters, as different from 

the traditional Srngara. Dandin is of the opinion that Preyas is very closely 

connected to Srngara but different in the sense that Priti is the Sthayin of the 

former whereas Rati is the Sthayin of the latter.2 In his treatment, of Priti 

appears to be identical with Bhakti, as his illustrations of Priti refer to Bhakti 

only.3 4 5 6

Dandin comments:

yfasraiSH cfir ifa lH

Dandin does not consider Bhakti as a Rasa but keeps it outside the 

purview of his i?a&a-scheme as he treats the cases of all eight Rasas under the 

head of RasavadAlahkaraf

Anandavardhana7 keeps silent on this issue. Abhinavagupata refer to 

earlier Poeticians who claim that Bhakti and Sraddha are different Rasas; he 

himself includes them under Santa by making them accessories of Santa:

25br I (Dandin, Kavyadarsa.n.275)
33T?rqTWiTtfl^etc.

4 Ibid., II, 277
5 Ibid., II, 279
6 w cdfcWfWTii Fpnfepr 1 Ibid, 11.292 see for details, Ibid, 280-292
7 Before Anandavardhana, Rudrata has treated Preyan as a Rasa but he relates it only with

friendship : I (4>i°4M'-dvR, ?K)
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(5TRTFT) ffcTTcRTt: *I«FT*( f

Mammata is the first Alankaiika to refer directly to Bhakti. But he 

dismisses the status of Rasa to Bhakti and accepts it only as a Vyabhicaribhava 

or passing mood:

cWlfcMd: I

WR: ste------------------------ ll'
The commentators of Mammata like Govinda Thakkura and Nagoji 

Bhatta, naturally support his view by stating that the love towards god etc., can 

not rise to the level of a Sthaylbhava

^Ff^cTFil' |r°

Hemacandra, the author of Kavyaiiusasam, is of the opinion that all the 

sentiments like Sneha, Bhakti etc., are the varieties of rati and are nourished as 

Bhavas only:

^1^1 ^FctMfoGi % fr$NT: I

STfctRFT StW wftf:, I J

3vrw •<#: I
I8 9 10 11

Appayya DIksita, (17th century) upholds the view of Dandin and observes 

that the thirty three transitory moods like Nirveda etc and the love expressed 

towards gods, elders, children etc., fall under the province of Bhava only, and 

the instances where such a Bhava is subordinated to something else come under

8 Abhinavabharati, as quoted in V Raghuvan. Number of Rasas, P.l 10
9 cbMMcbW, Iv, 12 cd.
10 Kavyaprakasa P. 126. But it should be roted that mammata reads the removal of
inauspicious things (hitrorfr) as one of the purpose of poetry. Ibid 1.2



the figure Preyas : R*U'ti^i<ti^W&c^Rjra'l R^lR^Rr^lIRt 

^ddi^Ri^R^^iqiqRioq^nHi i*r<pnwrr^ ciw^its^rgK: i?’

Jagannatha observes that Bhakti is nothing but Rati or love towards 

Godhead and it cannot rise to the level of a rasa:

^idT^r-ifcra^ri”

Thus the major theorists in Sanskrit Poetics, are of the opinion that Bhakti 

was not a Rasa on par with other traditionally accepted Rasas. However, these 

theorists did recognize the importance of Bhakti, for, some of them like 

Anandavardhana, Appayya Dlksita etc., were devotees them and Abhinavagupta 

was a mystic too. The logic behind the dismissal of Bhakti is somewhat feeble 

and unconvincing. As Dr. Raghavan says :

' This is not commendable attitude. If it is said that friendship is only a 

variety of Rati, can we call the Rasa in the association of Rama and Sugriva, 

Srngara ? If brotherly attachment again is brought under Rati, is the Rasa in the 

association of Rama and Bharata or Rama and Laksmana, Srngara ? Literature 

is too full of these types of attachment.'14

Afa/tma-Synthesis: Bhavabhuti:

There are some writers who propose (or seem to propose) a theory in 

which not eight but only on of them is considered as the principal or original

" Quoted in V.Raghavan, number of Rasas, P.l 11, fh.2
12 KuvaJayanmda, under Rasavad Alankara, p. 183
13 RasasangSdhara Ibid , pp 123-124

82

14 Number of Rasas, P 112
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rasa and all other rasas as arising out of (and also merging back in) that 

principal rasa. Prof. V. Ragavan calls such a view as the theory of Rasa- 

synthesis. He says 'ifesa-synthesis means a reducing of all rasas to the nature of 

one, formulation of one as Prakrti and the rest as its Vikrtl15':

There are at least four such cases before RG which deserve some 

consideration here.

First among these is Bhavabhuti. He is said to propound the theory of 

AT&rapa-synthesis. The tradition of considering Karuna as an important rasa is 

very old. The first Kavya in Sanskrit, the adikavya, i.e. the Ramayana, arose out 

of a sense of pity16. Rasesu karuno rasah is a well-known anonymous saying. 

Again, it is said: Karmyam Bhavabhutir eva tanute . ' Only Bhavabhuti is the 

past master in creating the pathetic (Karuna)' sentiment in which api grava 

rodity api dalati vajrasya hrdayam i.e. stones weep and the heart of thunderbolt 

becomes shattered18. Even the heroine Slta in his Uttara-rama-caritam is called 

the sentiment of Karuna incarnate i.e. karunasya murtir athava sarirmf9. In the 

end of the third act of his play Uttara-rama-carita, the characters of VasantI and 

Tamasa say:

w: wr tr=r RTUTiW-ItvT: HTdlT I
W, It’"

The verse has a vedantic background as seen from the words like nimittar- 

‘cause/motive’, F/Va/fa-'tuming/revolving/changing’, vikara-‘agitation of mind’,

15 Smgara Prakasa-V.Raghava 
!6 Valamiki ramayana 1.2 14 
l7URC 
l8URC 1.28 
19 URC, III, 4,
20URC, III, 47
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etc. Bhavabhuti here appears to propose a theory that Karuna is the only all

important rasa and all other rasas are only its transformations. Just as the single

element of water takes various forms like whirlpool, bubbles, waves etc.,

Similarly it is Karuna that takes different forms due to various nimittas. Karuna

is the prakrti\ other rasas are its vikrtis. Though this statement is very

appropriate in the context in which it appears, yet it is rather too much to say

that Bhavabhuti appears to propound here a theory of Karuna-synihQsis as some

scholars claim. Vlraraghava himself seems, to be the first supporter (or the

propounder? we do not know) of such an interpretation. He says:

spfrc ^ ^KH<wstiehkiR*id*b 

r( ^ ^ ^r: i
df^^hci-4:sfcT t'f Vlraraghava com. P-99

Safe-Synthesis: Abhinavagupta:

Next we have Abhinava Gupta advocating a 5a/?ta-synthesis. Actually, 

Bharata propounded only eight rasas:

frikfR^i" WHT M«bl: I

3tfT tw: ^rarr: n”
This is confirmed by Kalidasa in his VikramorvasTyam. Act I in the verse:

4: d) Mpspfr I 23etc.

But it is likely that there was a tradition which included Santa as the ninth Rasa. 

Bhavaprakasana says:

3cqrf%-^ qj tpj 4 kdi 1

M4>KiTR44vMdi 11^ Bha.Pra., p. 47

21 Vlraraghava com P-99
22 N S Vi.15
23 Vikramor Vasiyam-Act.I, verse



and in the same context:
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W*d4l'(d$*frt£ idt*<id^RtTtd: j
^TFcit w ^dlRcf: ll^BhUPra., p. 48

Vasuki was perhaps the first to accept Santa rasa: Even Kohala is mentioned to 

discuss the sthayi of aanta. Dharmasuri, author of Sahityaratnakara, says:

3T t^t wnETt 3T 3RE C% vide D.T. Tatacarya, J.O.R., vol.

v, p, 29

Raghavan shows the text of Natyasastra containing the elements of Santarasa, in 

the verse:

sFfogtf: |* I, 108 (I first line)
<|:¥KffaT ^ETRTfsTr si'ldddfdi dMfcddl*( I, 114(1 first line)

Udbhata, probably the first commentator of Bharata, recognizes Santa and

speaks of nine rasas. Raghavan feels that he could be the person to have made

alterations in the text of Natya Sastra which in its revised form accommodates

Santa rasa and runs as follows:

ffRpPIWTT: Mtww: I
wHlcd!4^TRtTSTdTl*^d!: || N.S. Vi, 16

tfcnsfcw sFfcficd I m cETT I
WTfwwr: M<Wdi: N.S. Vi, 18

There are authors like Asvaghosa and king Harsavardhana who wrote 

works depicting Santa as their principal rasa. Theoretically also authors like 

Udbhata, Rudrata, Ananda vardhana, and even perhaps Tauta and Nayaka have

24 Bhava prakasana-p.47
25 Bhava prakasana-p.48
26 Vide D. T. Tatacarya J.O.R., Vol.v,p,29 
27N.S.I.108 (I st line)
28N.S.-I.114 (I st lme)
29 N.S.-I.
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supported the case of Santa It is, however, Abhinava, who finally propounds. 

Santa as the most important rasa is the Prakrti of all.

The revised text of NS it self says :

1MT fectfKr 'Cdtrar: 3'll^t' JTffofcT: I

S' ^ ftfiRTOrarer siRnspr: I
^^TRn^lqchift ||?°Vi. 86-87

Abhinava has strongly put forward the case of Santa-rasa hence, the theory of

/ 4 / 5aPta-synthesis is ascribed to him. He dismissed the claims of Nirveda or Sama

or Utsaha and proposes Atman as the sthayi of Santa. He concludes:

sw: |31(P. 331)

He again says: all rasas, in the state of their relish, will be like Santa. tHtywi 

warn 32(P. 333,1.20)

AJiamkarar-Smgam: Bhoja

Bhoja comes with in fifty years of Abhinawa and taking his idea from 

the latter, he propounds a theory which is generally called Srrigara-synthcsis. 

The term Srngara however is used in a very special philosophico-spiritual 

sense. In this theory Bhoja appears to adopt a monistic as well as pluralistic 

approach simultaneously.

The theory seems to develop from the following verse of Dandin in which 

he has defined the rasa-based Alamkaras. The verse is :

SST^&'K'WI If1

30N.S Vi.86-87 
31 N.S. P-331
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Bhoja, in the first place, endorses the view that sentiment also are Alamkaras 

and says Prey ah, Rasavad and Urjasvi become sentiments when they are 

yuktotkarsa-l\iei$\iened\ otherwise they remain merely qualities called preyah, 

Bhavikatva and Aurjitya. The sentiment called Preyah, Rasavad and Urjasvi axe 

a higher type of Alamkaras because they are related to Bhavas. Though them 

Bhoja propounds his own concept of the three-level rasa.

According to Bhoja, then the first state of rasa is Rudhahmkara this is the 

basic or fundamental stage of rasa. Rasa in this state is of the form of Ahamkara 

or Abhimaiia-EgofPride and is present in every soul as a result of its 

experiences of past lives. This Abhimana which is self-consciousness can also 

be looked upon as Snighara-‘self-love’, in a highly philosophical sense. In 

Bhoja’s own words :

T#sfWTtsi^K: I
4ts*f: dWI'd^d il

'dPHW'd'Ud-t^, I 
PRTRTcf ||?v

This Abhimana-Ahathkara-Srngara develops into Mana-dignity or self- 

respect or consciousness’, it is the T, the ego which is at the root of, is,the most 

primary cause of all experience as their 'experience', This stage is also called 

Parakoti.

The second stage, Madhyamavastha-'middle stage’, occurs when this one 

basic Ahamkara rasa manifests itself as AM//na/?a-‘self-assertion’,

32 N S.P-331
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‘consciousness of the self, revealed in attaching itself to describes to several out 

ward objects with which it comes in to contact. The one basic rasa thus 

manifests itself in multipicity of forms. All the eight rasas described by 

Bharata’s or the twelve given by Bhoja :

or even all the forty-nine moods (including transitory moods and involuntary 

emotions) can develop to the state of rasa in this stage. In fact even when fully 

developed to the state at sentiment, in this stage, they will be called emotions 

only.

Thus in this stage, the several emotions which have arisen out of the our 

Ahariikara, are attended by their respective emotions etc. and develop to the 

state of climax, yet really speaking they are emotions only, they can be called 

sentiment only in secondary sense, because the real sentiment is only one the 

Ahamkara rasa and it is a only when Ahamkara is present as Abhimam, as the 

experiences, that the different sentiments can be relished. (In the terminology of 

Abhinava, Atm&-'soul’, is neither visesata ullikhila nor atyantatiraskrta37

The third and final stage also called uttara koti occurs when all the 

several emotions having reached their individual climax, then become 

transformed into one unitary rasa which should now be called Preman. The

35 BVEiraT.H.?$¥

36H.^03T.H.?S

37 *rwI(NS.I P. 273)

fJTR-%-OTr-djrr|cr-w^i: i
^w-^r-^rra': n*
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climax of individuals emotions themselves is only Preman. The emotions which 

were several in the second stage now reach their highest intensity, and are 

synthesized into the one sentiment which is Preman. Dr. Raghavan has 

described the entire process of this sentiment very well in these words: Thus 

ahamkara or abhimana of the first stage becomes abhimana for various outward 

objects and become the manifold emotions of rati etc. and those emotions 

themselves develop into respective rasas and culminate in preman- love’ though
■>Q

which they again pass into the first fundamental sentiment of ahamkara.

Thus in the first and final stages. In the para and the uttara kotis, the 

sentiment is only one. "We are there in a monistic Paramarthika stage’ (ibid). 

Only in middle stage, the Vyavaharika stage, pluralism of sentiment finds place. 

Again in the third stage the several manifestations of the emotions of the middle 

stage return to the original one sentiment. The several Vikrtis, as it were, return 

to their Prakrti. ‘This third stage is therefore only the involution of the evolved1, 

(ibid)

It is to be noted here that in identifying the sentiment with Srhgara on the

one hand Ahahkara-Abhiman on the other, Bhoja is actually admitting two 

/sense of Smgara, one at the ‘Vyavaharikd stage where it is the Prakarsa-yukta 

state of rati and another in the spiritual-philosophical sense of Abhiman-souls

attachment toward outward objects. Prof. K.C. Pandeya brings out this second

/ / / connotation of Srhgara clearly the word Srhgara is used by Bhoja in the Srhgara

prakas'a in the context of his theory that Smgara is the only sentiment, not in the

ordinary sense of the word as an aesthetic configuration, the central fact of

38 410
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which is love, but in the sense of self-feeling of a particular type, which is due 

to the pure religious dead of those in whom the quality of Sattva predominates 

and arises from or is strengthened by the residual traces of the expreience of the 

part birth and takes a man to the highest cultural level (yena srngam ucchrayo 

rfyate.39 {Sipra. P.420) (Indian Aesthetics I. P. 198) So for as this aspect of the 

theory is concerned the influence of the Samkhya school of though is to 

obvious. In the Samkhya system, it is the Aharhkara which makes all worldly 

experiences of pleasure and pain possible for the Purusa. Similarly, it is the 

Aharhkara of the sahrdaya bhavaka which makes all the rasa-relish possible for 

him. A slight divergences may be noted here. In the Dars'ana the experiences 

can be either pleasurable or painful, where as in a Kavya, all experienees-even 

those of pathetic will ultimately transform into preman only. 

Adbhuta-^yvAhQsis: Visvesvara:

There are some other views of rasa-synthesis which however have not 

been given much importance. Visvanatha Kaviraja, the autheor of 

Sahityadarpana, has noticed one such view of Addhiita-synthcsis which he 

ascribes to some Narayana who obviously must have been his predecessor. In 

the context of Adbhuta rasa, Visvantha says: Tadaha Dharmadattah svagranthe

It may be noted that this tradition of Adbhuta-synthesis seeme to have 

gone some way. There is one work camatkara-candrika (cc) of one

39 jpR htot-P-420 Indian Aesthetics I.P. 198
40 S.D.under III-3
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Visvesvarakavicandra (Pub. Andhra Uni, Press, waltair, 1969, ed. Dr. P.
t f

Sriramamurti) Who was a protege of the famous king Singabhupala (related 

1386-1412 A.D.), author of Rasamavasudhakara. Visves'vara defines camatkara 

as camatkarastu vidusamananda parivahakrta.4' (CC.I.6) and Kavya as 

Sabdarthau sa camatkarau kavyam. He says : camatkara can reside in all the 

seven elements of a poem:

# cflft -tw^KtHRUf |

■^n#rr ii*CC.I.6-7

The entire treatise elaborates in eight chapters (called vilasa) this element 

of camatkara-wonder-frA achievement/astonishment:

Some sort of continuation of this view- can be seen in jagannathas 

Rasagangadhara. He defines Kavya as ramamyarthapratipadakah sabdah 

kavyam and ramaniyata as lokottarah ladajanakajnana gocarata and ultimately 

svavisista janakavaccadekapratipada-katasansargena camatkarakttvam kavayatvam,43 

One Hariprasada, author of Kavyaloka (written 1729 A.D.) also defines 

Kavya thus:

It is in the light and context of these efforts that we now propose to 

examine RG’s theory of Bhakti as the only and the highest of Rasas as 

propounded mainly in his BRAS.

41 Camatkara Candrika, 1-6
42 Camatkara Candrika, 1-6-7
43 Rasagangadhara
44 Kavyaloka (quoted m mtro, to cc, p.xxx vii)


