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THE VEDIC ACCENT AND THE INTERPRETERS OF PANINI
By
SIDDHESHWAR VARMA.

[Read at the 15th Session of the All India Oriental Conference.]

Although modern philologists' have been unanimously led to the con-
clusion that the Vedic accent was musical, the data indicating any view on the
nature of accent in the Pratiéakhyas and the Panineyan schoel of Indian
Grammarians are extremely meagre. The only debris available so far are the
following :—

(1) A round-about statcment in the Taittiriya Pratidakhya? that * Pitch
is the sound-material in vowels and voiced consonants”. There is no mention
of accent in this statement ; only with the help of other works, a corollary may
be drawn therefrom in this manner— : if musical pitch is the characteristic
of a vowel, accent being directly the attribute of a vowel, it should also be
musical.? Even this corollary, of course, can not be conclusive, in view of the
fact that a language (c.g. English) may have stress-accent, although its vowels,
individually, have musical pitch.

(2) A stray statement by Kaiyyata, on Pan. L. 2. 29, that *‘this particular
accent, which is learnt by practice, should be understood as being like the
(notes of the musical scale) Sadja etc.” ¢

I Cf. Wackernagel, Altindische Grammatik (1804) Vul, I, p. 284 ‘““I'he accent, which we have
come (o know from these sources, is essentially musical.  ‘T'he theoreticians always spcak of its ‘height’,
never of its ‘intensity’, to which corresponds the term Uddlld literally ‘high’, ‘prominenl’, which
is Lhe designation of the chief accent.”’

s I'hc Taittiriya Pratisikhya, with the commentary of M3hiseva, Madras, (1930) IT.8 ARy s
”n
< .

% Cf.aquotation given by Uvala—:
A vowelis acute, grave or circumnflex ; the three-fold division of accent is based on the vowel ¢
with lhls vowel, the consonant also (gets) the accent
" I wﬁﬂa:maﬁﬁqammﬂﬁmm g
Uvata on the Vajasaneyi Pratisikhya of Katydyana, Madras (1034), p. 41.
4 e e e gefrata
Pataiijali’'s Mahibhagya, edited by Sivadatta (1935), V'ol. 2, p. 26.



2 SIDDHESHWAR VARMA

But the Siksa literature is, comparatively speaking, much richer in data on the
musical nature of this accent. While the Yajfiavalkya Sikea identifies the
three accents with certain musical notes, the Udatta being Nisada and Gan-
dhiira, the Anuditta being Resabha and Dhaivata, and the Svarita being Sadja,
Madhyama and Paficama,! the other Siksas go much further : they state that
the various musical notes originate from these three accents, as has been co-
piously dealt with in the present writer’s “Critical studies in the phonetic
observations of Indian Grammarians (1929), pp.156 fT.

THE NaTure or THE UDATTA ACCENT

All authorities on modern Sanskrit philology agrec that Udatta represented
the high tone. Thus Wackernagel, says? ‘ Uditta is really the high tone,?

!yt fraererd A= wewdadt Seeg efar S gesEeadar

The present writer owes this quotation to the courtesy of Prof. B. H. Ranade of Poonaina private
communication.

3 Ib. p. 17 Cf. also the various Lexicons, sub-voce 3T :—

(1) Béhtliogk and Roth’s : asan adj. “highly accented’’ (hochbetont), as a noun “high tone, acute
(hoher Ton, Acut)

(2) Manier-William's 1) acutely accented : Pian., Nir, R, Prit., A.
Prat. etc.
(2) highly accented : Pif. etc. (3) the acute
accent
(3) Apte’s (1) the acute accent (2) a high or sharp note.

8 Inrecent times, a startling theory has been propounded by M R.Ry K. A, Siva_ra-
makrishoa Shastri in his learned introduction to his edition of the Svarasiddhdntacandriki,
Annamalai University (1930). According to him, Udatta was the middle tone, Svarita being the really
liigh tone. His full statement to this cffect is as follows :—*“Udatta is the middle tone ; higher than
this is Svarita : the lowoneis Anuditta. This (classification) is not confined to onu school-or to a

particular region; it is universal everywhere.” “FeTA HEAH : | ad 959 . wfw 5
AraearaTe ofT |7 SadFen arammster a7 39 | frg adet @47 (79 1Y),

b - .
His reasons in support of his theory are as follows —: (1) Both the Rgveda and the Taittiriya
Pritiédkhyas state that the initial mora of a svarita was higher than the uditta (2) Panini himself
does not allow two svaritas to come together, suggesting that they were high tones {3) The com-
mentary Vaidikabharana on the Taitt. Prat. Satra “dhptah pracayah kaundinyasya®” states that dhytn,
a varfety of pracaya, which sounded like an uditta, was not included among the rising tones, the
dbrta being itself 2 middletone, suggesting that the Uditta also, as it similarly sounded, had a middle
tone (pp. XVI-XX). Bul these argunients are not strong cnough to deprive the udatta of the rightaf
being called a high tone. TFor, (1) Granted that the Svarita was higher than the udaua (a statement
which the present writer also is inclined to accept), it should be clearly unaerstood that Svarita was
only a product of Sandni. It cloes not occur even in a single independent vedic word, for even the so-
callrd independent Svarita was derived from s, i as Wackernagel, ib., pp. 287-8 has pointed out, and
as the Vijasaneyi Pratifdkhva (1,111) had already noted. The Svarita, in fact, was a reaction of
the uditta agninst the succeeding anudata in concatenated speech j (2} Even the Rk. Prit. definitely
calls uddta as neea in two passages (a) 12, 22 . imsuter upasarganim wecd ekikgard nava *‘there are 20
prefixes, nine of which, being monusyllabic, are wlitta (ueca). (L) 3,34 ete sudrah prakamprante yatroc-
castaritodaydh “‘these Svaritas are depressed when followed by an uditta (zeca) or circumflex'’. (3) To
drag the uditta into middle tones because its semblance dhrta was so, is 1o overstretch the point and

to overlook the statement of Taitt. Prat 23.17. fgfiaamaeafadamrt  qaig=qaiadg a=T

Ife , the commentary on which clearly states that ‘‘in the uditta arc included those
accents which are very high (ucatcra) “‘uccatardd yc uditte (a) ntarbhavanti®’. Tt is needless to add ll_nat
the acceptance of such a theory would upset the whole structure of Indo-European Comparative
Philology, the parallel phenomena of which have definitely established the fact that the Vedic
Uditta accent actually corresponded to the high accent of allied lndo-European
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being so literally, as well as by the dcfinition as given by Panini, ‘“a vowel
spoken with a high tone is called Udatta”.

The commentary on the Taittiriya Pratisikhya Siatras wuceair udattak (1.39).
and nicair anuddtioh (1.40) defines uditta and anuditta exactly as modern
philologists would do, viz. ¢ That accent is termed udatta, in which high
characteristics are perceived”., *‘that accent is termecd anudétta, which is
pronounced with low characteristics”.!

Ucca-as A SyNoNyM FOR UDATTA

The use of the term ucca-(a stem which occurs in Panini’s definition of
uditta : wccair udattah 1.2.29) as a synonym for uditta is quite frequent in
Sanskrit phonetic literature. Reference has been alrcady made (p. 2 f.n. 3
to ucca-in this sense occurring in the Rgveda Prat. The following additional
occurrences may also be noted—:

(1) wuccajattah = wuddltajdtak, occurring in an unpublished work, the
Parisiksa (Vide S. Varma : Phonetic observations, etc. p.156). The whole
line of the commentary ou this passage runs as follows— :

TFATOETEA HeqW:, AQreqeaiea =g Jaraararl  wafd

“The note called Gandhara and the one called Madhyarnua originate from the
udatta (uccajatak).

(2) wcca-nica = uditta and anuditta in the following— :

AT FATITEAT gAar A7 FRTaq |
eaAafaaaIfg TFaE Sad )

“I take this to be the conclusion of all the works on accent : the variation of
accent is determined by the diffecrence between uditta (ucca) and anudatta’
(mica). Cf. also the use of ucca-in the same sense in the quotation given by
Uvata (p. I above, footnote), and in the commentary on the Taitt. Prat. Siitra
23.17 on p. I above.

| goaomid QUSVOHT : WX @ SAnTEd) watt: Ageddd:; @y sy
1 s qETIEAT waky

2 Narada Siksi. The present writer owes this citation to the kindness of Prof. G. H. Ranade
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ADDITIONAL SynNoNvyMs FOR UDATTA

The following additional synonyms for udatta may be noted from Monier
Williams® Lexicon— :

(1) Tdrah, Taram. Occurring in the Tandya Brahmana 7.1.17, Taitt.
Prat.,, “Siksd ;" Mahdabharata, and Mrcchakatika.

(2) wrdhvam, litcrally ““in a high tone”.

Besides the above, uttama may be taken as an cquivalent for udatta in
the following passage from the Advalayana Srauta Sitra—:

AT ar: TqrT, AT AT
““There are three grades of the vcice, viz. low, mid and high’’.

The above synonyms further confirm the view that uditta really repre-
sented the high tone.

Of these additional synonyms at least two also occur as musical terms,
and it may be of interest to ascertain in this connection whether weca, so fre-
quently used as a synonym for Udatta, and, as a stem, used by the Taitt.
Prat. and Panini for the explanation of Uditta, was also used as a technical
term in Sanskrit musical literature.

Ucca as a MusicaL TerM

ucca, in the sense of a “high note’’, was used in as early a work as Bharata’s
Natya Sastra in the following line2—:

F=ET AW faCTyEsaTG @]

“ucca is the high note, pertaining to the head” (p. 459, verse 41). As ucca
herc bas been explained in terms of fdra, it is conceivable that this tira was
a more current term, which may perhaps be further confirmed by its above-
mentioned use in the Brahmana litcrature.

But during the later development of Sanskrit music, téra and wcca were dif-
{crentiated : téra Leing used for the Registers or the Saptakas, while ucca was
confined to a single note in onc octave. In the Sangitaratnakara there is a

1 The present writer owes this quotation Lo the courtesy of Profl. B. H1. Ranade.

3 The present writer owes all the musical data of thissection to the kindness of Prof. G. H. Ranade
of Poona and Monsicur Alain Daniélou of the Visva Bharati Musical Board, Banares.
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prescription that in a lute, the first string should be attuned with the lowest
note, the sccond with a‘“slightly high note”, for which the expression ucca-
dhvanir-manak has been used— :

Faf weawr ARt (3 4%)

Moreover, in the commentary on the same work, the phrase adharidhara-
fivrah, occurring in III. 13 of the text, has been rendered as “high” (ucca)
on a descending scale.

On the whole, the following seven terms were used in the sense of a “high
note” in Sanskrit music— :

Name of Note ucca uca ultara lara lara
Authors by Tumburu  Dattila Viyu Purana Tumburu
whom, or Nar. Siks. Nitya Sastra Amara Koga
works in Amara Kosa Abhinava- Natya Sastra
which, used Samatantra Gupta Abhinava-
Gupta
uddtta urdhva
all authors Natya Sastra.

That udatta was used as a musical term in the sense of 2 “high note” by “all
authors””, may not be mere chunce, and so it is conceivable that both weca
and uddtta have becn borrowed by ancient Indian Grammarians from Sanskrit
musical phrastology.

UDATTA AND THE INTERPRETERS OF PTu\_um

While modern Philology, the Taittiriya Prati§akhya and the Siksas directly
render udatta as a “high tone”, as pointed out above, the interpreters of
Pinini state emphatically that the term udatta, as such, has nothing to do with
anything acoustic,! but refers to the higher or upper part of the articulating
organ from which the accent is produced. “That vowel is termed udatta,
which originates from the higher portions of the articulating organs such as the

” 2

palate etc”.2  The “height”, suggested by the word uccaik in the Siutra uccair

! gfefa 7 sfasdt 7 1@

“The expression wccuik in the Siitra weeair uddttah has not been taken in the sense of acoustic
prominence’’, Kisiki on Pan 1.2.29,

* FeATEEaTA R ANTCTA] S JRTEd :
Svarasiddhanta-candriki, p. 6 ; cf. Prakriyikaumudi of Rimacandra with th, y *‘Pra-
sdda’’, Bombay (1925) pp.22-23:~— " ' ¢ commentary “Pra
‘ N ~ . .
nlmﬁqq d‘f& AT TG FUT AT, TF T JEAATTA S T ISEA: AT
‘speech-sounds are produced in various organs consistit.g of parts : the vowel produced i d
partof the organ will be called udatta.’’ & sotp © el produced in the upper
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udiitak 1.2.29 is not the height of the tone, but of the organ from which the
accent is produced.! The modern reader of Indo-Aryan Philology, accust-
omed to the phrases ‘“high tone”, “height of accent”, may here be surprised
and ask : “what on earth could lead to this curious view of Udatta ?

The first disastrous step was taken by Katydayana, when, objecting to the
definition of udatta as uccair uddttah 1.2.29, he said : ““the term udatta would be
unintelligible (if the expression wccaih be uscd in the definition), for high and
low are indeterminate”.?2 1ln modern phraseology, he rcjected the sense
uccaifi *“‘high’ as referring to udatta, because in his opinion no standard of
high or low was available. Now if the Vedic accent was really understood
to be a musical accent, a standard of musically high or low was not far to scek,
for Bharata in his Natya Sastra had already established ‘a standard interval”
of musical Srutis.} But a musical expert is not necessary for setting up a
standard of high or low tone in a language. In China the man of the
strect does not require to be told that there is a standard high or low accent.
While he easily picks it up from the atmosphere, his teachers further
facilitate his comprehension by setting up the standards of high and low
tones, which have been established successfully by all educators of tone-langu-
ages during these days. Thus there would be no sense in saying that no such
standard is possible. L'his objection on the part of Katyayana seems to
suggest that he lived centuries later than the period in which Panini had
observed the actual facts of the Vedic musical accent.

The next disastrous step was taken by Patafijali, when he rendered ucca as
“loud”, as a rendering of the whole passage concerned will show— :

“The sense of ucca and nica is indeterminate. The same sound may be ucca
for one person and nica for another. (Take the case of a person) who is read-
ing. Some one hearing him may say : “Why are you shouting so loudly, be
lower”. Another person may say to the same speaker : ““why are you reading

1 CF the Padamaiijarl of Haradata, Brnares (1805), p.108—:
Y goaqr AT TATTGAY FHeTATEATIETT Aleariqaraey] auiATH-ALT gfa Tqmaea-

fageaar @, dq Faeaed dfEAr fadaom.

“The term uccald signifies a particular measure: it issynonymous with Grdheatd ‘height.’ There being
an internal connection of speech-sounds with the palate ete, tecatd concerns the vocal organs here,
so the ‘height’ herc is an attribute of the substance actually signified here, viz. of the vocal organs'’.

S S IS I EIR NE I BB T
Mahibhasya Op. cit., p. 20.
3 *The interval obtained by the raising and the lowering of Paficama (which can also be consi-
dered as a ) softening or ( adificrence instring—)length is called :he “standard interval®’ (pramaga-sruti)
‘G AFNIRAT ARAETEET a5] aq sAegfatda”
(NBtya Saswra 28,22),
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in a muttering voice, be louder™.!  Here kim uccai roruvase etc. has been appro-
priately rendered into Marathi by V.S. Abhyankar as” "SI FH FEA,
S g ¥ “why are you shouting so loudly, speak a little lower”.2

This deviation on the part of Patafijali suggests that he had gone quite out
of touch with the theory of music ; otherwise in Indian music the concepts
of pitch and loudness were held disiinctly apart. The terms for high pitch
or “notc” have been already pointed out : those for loudness may be nated as
follows— :

The main terms for “loud” in Sanskrit music were pusfa and wakta. cf. 4
Fafega: g waege: fag: “why should the guttural sounds be louder and
the cerebral sounds lower” ? (Sangita Darpana I 37-38).

There is a further differentiation, When different octaves are concerned,
the term is pusia, but one and the same loud note in any single octave is termed
sthila. When once such a leader of tlought in ancient India had lost the
distinction between loudness and pitch, the succeeding generations for cen-
turies naturally further went down, and so the essence of the Vedic accent
was entirely missed by the interpreters of Panini.

LaTEr ExpoNENTs oF Panmi

Later exponents of Panini further spoilt the main issue by emphasizing
non-essentials. Thus Kaiyyata and Nagesa noticed that uccaik was a particle.
Being a particle, its denotation was location, and so, strictly speaking, it referred
to the place of articulation.® If the reference to accent had been intended,
the adjective ucca should have been used. That this exposition was super-
ficial, a moment’s reflection will show. In the first place, had these cxponents
cousidered the pnssibility of an adjectival rendering of uzeath, as was done by
the commentator of the Taitt.Prat. Siitra uccair udittak noted above on p. 3?
What harm was there in rendering it as “uccair laksanair upalabhyamanah svarak”
in which high characteristics are perceived”, as has been done by this comment-
ator? Has not uccaih been used as an adjective by great Sanskrit masters ?

#Ffrwrsaaa’rmqjg, frg=a Aea@ sg Araqartafa | aa qamdammes amg, f-
FEAFATHG  J=TIAT AL,

2 qTgRT ARAT AEHHT: SATHIT ATTATST [ A0 AXE AWML TF <%0, e
1, 95 Yo¥.

3 “The denotation of the particles ucea, nica is primarilylocation ; ‘of the vowel’ {acah) being

understood from the preceding siitra, the meaning of the present Sitra would be :—'The aceent

perceived on the higher part of (the articulating) organ is termed udatta, and this occurs where th
vowel is praduced.”** ¢

“FeAATIFEATEshrroTiRT TR | T T ot wafy - aster
JUSHIHIT JSET: § 99 T gh

! ggsaAraaaafeasRdsa ) aiq fg wf woe=niafe sfefy #+0 @-

_Mhﬁﬁhlgyn, rb. p. 2
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Cf. Kalidasa— :

Kumaérasambhava 5.64 : RIS :9q=a7 1S :
“this person is ambitious for attaining a high position”.
Sakuntala 4.16 I=9: FS AHT: “one’s high family”

That uccaih was used as an adjective in  Sanskrit musical literature,
may be noticed from the following examples— :

=t e facfa g

‘““very high and full singing is said to have gone in the head’’ (the commentary
Vivarapa on the Naradiya Siksa 1.3.7).

I TRV AT F qIEL I
“the singing of the high notes is called tira” (Caturdandiprakasika).
Il s &E famal araat 39

“A sound high (ucca, fara) is harsh. The wise know it to be born of wind”
(Attributed to Tumburu by Kallinatha 1.3.10-16).

Who knows Panini had picked up this adjectival use of uccaif from the musical
technique of his times ?

Tur PANINEYAN ExPoNENTS' INcoNsisTENCY IN RENDERING uccaistardm
IN 1.2.35

It is astounding that only five siitras ahead, the exponents of Pinini
unanimously and unhesitatingly render uccaistarim in the Sitra wuccaistaram
vd vasai-kdarab 1.2.35 as udatta or a “‘high udatta” (i.e. higher than udatta).
By this Satra, the Vedic exclamation vausat has been prescribed as being
udatta or higher than udatta when occupying a final position. When
uccaistaram directly refers to udatta, why shouid not uccaih do so ?

SANSKRIT GRAMMAR PARTS COMPANY WITH PHONETICS : AN OPEN CONFESSION

That a Panineyan’s exposition of Sanskrit phonetic problems should not
be unhesitatingly accepted, could be gathered from Pataiijali’s open confession
in the course of his comments on Pan.1.2.32 ( Taspddita udittam ardha-hrasvam).
The whole passage is so important historically, that it must be quoted here.

“So the Acirya, in the interest (of his readers) explains this much is udatta,
this much is anudaitta, in this place there is udatta, in this place there is anu-
datta. Question : If he is so much nterested (in his rcaders) whv does he not
explain other details as well? What are they >—The place of articulation,
the mode of articulation, the sound-material —? Answer : Grammar is a
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science belonging to a later historical period. Only he who has studied metries
(and Phonectics etc.) can understand this subject intelligently”.!

“The practice in ancient times was that after (undergoing) the consccration
cercmony (for initiation into learning) Brahmans started the study of Grammar.
They werce taught Vedic words after the knowledge of the various organs and
modes of pronunciation, as well as sound-material, i.e. pitch, had been imparted
to them. Such is not the practice in modern times. Pecople just rcad the

»a

Vedas and quickly pass for as scholars”.

Kaiyyata, commenting on the sare Siitra (1.2.32) puts the whole thing in a
nutshell when he says—:

... Tor the actual function of Udaitta etc. is learnt by Vedic students from
the Siksa only”

“fagY- fg arewfaai fommaEETefesrag:”  Ib., Vol. 1I, p. 29.

CONCLUSION

The above study gives us the following results :—

(1) The naturc of the Vedic accent in general, and of the Udatta in particular,
was rightly interpreted by the Taittiriya Pratisakhya and the Siksas,
confirmed as it is by the findings of modern comparative philology.

(2) The term udatta definitely meant the high tone and Panini also most
probably meant it so. If the Udatta was a high tone, the Svarita was
possibly an “over-high” tone—the three-fold accentuation correspond-
ing to short, long and over-long (pluta) vowecls.

(3) The interpreters of Panini have failed to produce any convincing reason
for not taking udatta in its litcral sense as a high tone.

(4) The present writer may express the hope that we shall clearly appreciate
the phonctic limitations ol Panini’s system, as clearly manifested by
Pataijali’s confession, and supplement it with a morc intensive study
of the Siksds and allied subjects.

! qIET . GEETATEE qAgEATETaTad | SfeREan T IIy, AferseehTr-
sFRTafafa « Faand gEiansaraerEse i Autenfa | 10 greaft | seson-
AIEETT | AT Ariagaa faam )| @it o= aeaeatafand JTesaTargIEed.

—Mahibhasya Ib., p. 28.

® gUEeT QIRTHIG | §ERTOY #T19 FIAWT Sarh<i TATHEd | JFgEdedT-

AFRTTNRAAA) 3f5F: Teqr I9f3m7a | qaaRy 7 7471 IF0AA @fear a5ary waf<
Ih., Yol. I, p. 47.

2



THE REVISED SAUTRAMANI—TEXT OF THE
VARAHA SRAUTA SUTRA

By

Surr C. G. KASHIRAR.
(Read at the 15th session of the All India Oriental Conference)

The Varaha Srauta siitra is one of the two siitras that belong to the
Maitrayani Samhita of the Krsna Yajurveda. The two siitras, namely
Manava and Vairiha, even though much similar to cach other, have their
own peculiaritics. The Varaha srauta siitra was published by Drs. Caland
and Raghu Vira in 1933. The edition is based on a MS of the work deposited
in the Oriental Institute, Baroda. ‘It is designated as ‘Press-copy’ on the
cover-board. It was preparcd some years ago at the instance of Dr. R. Sama-
sastry. It is nothing more than a mere copy of a Devanagari MS with variants
(many of which arc derived from the Apastamba $rautasiitra) noted above
the lines from a seccond MS. Both these MSS are dcposited in the Oriental
Institute, Baroda.” Thesc arc evidently the MSS bearing No. 11234 and 68o.
The editors “‘could not cxamine them, because the authorities did not permit
their removal from the Institute Library.” Enquirics made at Baroda show
that the ‘Press-copy’ is the same as the MS No. 11234.

The siitra-text, cven though preserved to a great extent, is not completely
available. For cxample, the siitra for Agnistoma was not available in the
MS and hence not published in the printed text. The editors arc really to be
congratulated for presenting the siitra as correctly as was possible with the
help of a very deicctive MS, and thus for bringing to light an important siitra
work. It is, however, unfortunate that the editor has not found time to
publish the detailed introduction to the text as well as an English commentary
as promised in the Preface to the work. The publication of these important
materials is eagerly awaited by students of ancient Indian culture in general
and of ritual literature in particular.

The Sautramanti sacrifice belongs to the group of the seven Haviryajfias.
It is a nitya, kamya and naimitlike sacrifice. It is an ‘sfi with
Sura-offering combined with Pasubandha. The main deities arc the Asvins,
Sarasvati and Indra Sutriman ; the animals offered are goat, sheep and ox
respectively. Maitr. S.2.4.1 lays down that the Sautramani should be per-
formed by one who, after drinking Soma-juice in a sacrifice performed by him,
excretes or vomits the same, by one who has just performed the Rajasiya sacri-
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fice, by one who is desirous ol prosperity, by one who suffers from disease for
a long time and cven by onc who is not a suffcrer.! According to TS 5.6.3
it should be performed after the Agnicayana.? The Viaraha siitra adds that
it should also be performcd by one who is desirous of food and animals, by
one who has got enemics and by one who is accused. The Kaukili Sautru-
mani in the same siitra lays down, besides these, three more purposes, namely
brilliance, power and strength. According to the other siitras it should also
be performed by one who has just performed the Vijapeya sacrifice.?

The Sautramani is of two kinds, namely Carakd and Kaukili. The Vedas
give for them two different sets of mantras even though they do not mention
them by name.* Sayana refers TBr. 2.6 as the text belonging to the Kaukili.®
The names of Caraka and Kaukili are mentioned in Ap. Hautra Pariéista®
(Prasna 2nd) and in the commentaries of Uvata and Mahidhara on VS 10.31,
19.1. In the sitras both these kinds are described together, the Caraka being
followed by the Kaukili.

The Caraka and Kaukili Sautramanis are described in Vardha siitra
3.2.7-8. The Caraka Sautramani as printed in the book runs from 1 to 87
siitras of the 7th Khanda and the Kaukili is given in 1-15 siitras of the 8th.
In this paper the siitras are referred to according to the printed edition. A
casual reading of the whole portion shows that the text of the 7th Khanda lays
down the ritual much ol which is in duplicate and stands in a disturbed state
and that the text of the 8th hardly contains anything of the main ritual of
the Kaukili. Thus the whole text lics in an improper order. I, thercfore,
propose to make an attempt to revise the order of the siitras and also to correct
them with the aid of the available text, the Manava drauta siitra and Maitr.S.

The Maitr.S. deals with the Sautramani at two places, namely at 2.3.8-9,
2.4.1 and g.11.1-12. These two places give two scparate sets of mantras,
the former of which is connected with the Caraka Sautrimani and the latter
with the Kaukili. By comparing the mantras utilized in the Viraha sitra
with those in the Maitr.S. we find that only the beginning and closing portion
of Khanda 7th is connected with the Carakid Sautramani and the remaining

Sl T QAT STl @A .. ERAfagET n‘m’q
Wrﬁaﬁrﬁmwmw - feF O . . i SR CLY AT . . AT
qeegiaaTg . . . . ml

: gfq faar @E™ET g

3 AT JYATHET gad—Ap. $r. 18-7.15, Satya. $r. 13-2- 40,

+ ¢of. TS.1-8:21, TBr, 1-4-2, 1:8:5-0 and TDBr, 2:6- Maitr. S. 2-3-8-9, 2-4-1,2 and 3-11-
KS 12-9-12and 37-18 10 38-11- VS 10-31-34 and 19-21.; 28. SBr 5:5-4 and 12 7-9

S g gUBF AT FiPFELEA |

6 Printed in Satyasadha Sr. Sawra, Vol. IX, ASS.
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portion of that Khanda as well as the 8th Khanda deal with the Kaukili, The
Samhita cannot be helpful for revising the text of the siitra to any further extent
since it contains no Brahmana [or the Kaukili Sautramani and very little for
the Caraka. By comparing the ritual with that in the Mainava siitra this
much becomes cvident that cven the ritual of the Kaukili that remains in the
middle of the 7th Khanda is not in order.

The next and most important means was to examine each individual siitra
of the Varaha text itsclf in order to find out whether it belonged to the Caraka
or to the Kaukili Sautriamani and also to find out the sequence of the ritual
and the text. As alrcady stated, both these kinds of the sacrifice are dealt
with in all the siitras onc after the other, the Caraka being followed by the
Kaukili. Naturallv, while laying down the ritual of the latter, reference is
made to that in the former wherever possible. Compare the Sautramani in
Ap.8r1g.1-10. In the present text we find the following siitras as containing
relative statements :—

1. Sitra 51 :—37 qAn A faerafa qewmaaiqoigs ar. . . Comp.
sitra 78 : FHIT wamurreaty sfaemfi| gear qwt gd faemafa (fgo)
HRIE T )

2. Sitra 52-53 :—GHEETH : T9R YT STOATREAE | SIS

s afw: g=<fa 1 Comp. sitra 81-82 :—dmwamagM: w9 =Xfq  Sa=wT-
far netn aypfv: g=d qRgAsTy - T=E neu

3. Sitra 58:—7 wifr amafry Comp. sitra 11: IRIRT HHHERE-
faar. . . .. I

4. Sitra 59 :—a9 99T FWQAIET  TT qu-{w’rgm qaysfagTaafa |
Comp. sitra 11 :... 8% @ faaa qafamaafa garg § afce@afafa

5. Satra 69 :—8 97El awERaast | Comp. sitra 24-25: 9 ¥ -
ORI qTceadt A gad gfem (aT1) 1 Feer 99d . |rtagfaas i

6. Satra 71 :—F gq@AsTAT: 1 Comp. sitra 26 : FTEME TATA THTEH-
FY : FIAATEFTET aTeM qEuaRaefda TIAUSHEIfaTy 43 ¢ S=fw |

7. Sitra 72 — WE: AR Erl gTTaS S ¢ | Comp stitra 27 : Ifta-
THEAYRA QT srfmﬂna‘a IS |

8. Sitra 73 :—@AM:&Y9:| Comp. sitra 28 : sfEdr F&I@T 7AW
FATF IAFTEETE 1 Afeendl gxeaeT v gt dme, sfera fsife @iefq

9. Sitra 2 (Khanda 8) :—37 a#wr g1 §&F. . . Comp. siitra 3-5:
MRYE W Mg aE - § -zn a‘rq':r. mg@‘iwrr wrahafa n3n @l @

wargAfa aed: g et e qeqEafa FFHT AT 1K1
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TFrom these instances it becomes clear that the siitras quoted first belong to
the Kaukili Sautramani and those quoted afterwards belong to the Caraka. It
can further be said that the portion covered by the siitras quoted first, that is
fromsiitra 51 to 73 (Siitra 2 quoted above is clearly from the Kaukili Sautramani)
wholly belongs to the Kaukiltand thatsimilarly the portion covered by the siitras
quoted for comparison, that is from 3 to 28 and from sitra 78 to 82 belongs
to the Carakd. The context shows that siitras 74-77 and 83-87 belong to the
Caraka Sautramani. This corroborat=s the general conclusion arrived at that
the beginning and closing portions of the 7th Khanda belong to the Garakii.
So if we join siitras 1-28 and 74-87 together, the ritnal for the Caraka Sautra-
mani can, for practical purposes, be considered as complete and in order.  As
regards the remaining portion, we saw thatsiitras 51-73 of the 7th Khanda and
all the 15 siitras of the 8th belong to the Kaukili.  The siitras beginning from
the 2gth chiefly deal with the abhiseka of the sacrificer and by comparison with
the Manava siitra we find that this ritual belongs to the Kaukili. Therefore
sitras 29-50 may also be considered as belonging to the Kaukili. Thus the
whole group ol siitras 29-73 in the 7th Khanda belongs to the Kaukili.

The ritual for the Kaukili cannot, however, be considered to be in order
if we simply join siitras 29-73 of Khanda 7th and 1-15 of the 8th, as is clecar by
comparison with the ritual in the Manava siitra. There are, in the Kaukili
text, two places which facilitate the dctermination of the real order
of the sitra : (i) The 2nd siitra from the 8th Khanda : & g#w g @&+
....is left incomplete. On closer examination of the text we find that the
56th siitra (Khanda 7th) contains the word FIfTQfT which is inexplicable
and for which the editors have proposed the conjecture 31 FewrQifa. But
if we take out the prefix ¥ and put the remaining part AfF alter the above
incomplete siitra, it makes a complcte and rcadable siitra : dF 89 L3843
gewdfa.  Sitras 56-73 show a continuous ritual commencing with the pre-
paration of Surd and closing with the oflering of the same. So, sitras 1-2
(8th Khanda) and 56-73 pui together make up a continuous picce of the text,
(ii) The mantra FZIfAT AL T7: THIEET 949 | QI O FqOT Fargar @
HAT N is printed twice, namely alter siitra 44 and again in siitra 3 (8th
Khanda). It is to be noted that out of this mantra, the closing part o ..qqr
is shown into bracket at the first occurance and the beginning part agTiNy...
&7 is shown into bracket at the latter occurance. This shows that the portion
put into bracket at both the places is supplicd by conjecture. That means
that the verse occurs only once in the text and that we have to rcad it after
the 44th siitra and not after the 2nd sitra, because it ends abruptly and be-
cause it is rclated to siitra 56 as already seen. Since the same mantra has
occurred in the third siitra, we have to rcad the siitras subsequent to that,
namely 4-15 after the 44th.



14 C. G. KASHIKAR

Now what remains to be decided is the position of siitras 29-44 and 45-55,
the solution for which is very easy. The context and comparison with the
ritual in the Mainava siitra show that the ritual laid down in siitras 45-55,
namely the offering of the Payograhas and Surigrahas, the pouring of the
Sura for the Pitrs in the Daksinagni, the offering ol Pasupurodasas and the
Pasus and the g2 libations of melted fat follows the taking of Payograhas and
Suragrahas and hence to be placed after siitra 73.  Siitras 29-44 chiefly deal
with the Abhiseka of the sacrificer which takes place after all the offerings and
arc therefore to be read after satra 55. The clue for the joint between the
sitras 29 and 56 is the word 3fi¥ as has become evident from the discussion
alrcady made. The 2gth siitra is IEFAMATZFY g’a‘rﬁw'ﬂﬁﬂ’“ﬂﬁ ctc. of
which aWEFIFAGEFT §eaT goes to the Carakd Sautrdmani and FFrGFIfaag-
mifz etc. to the Kaukili.

The whole Sautramani-text is, therefore, to be rearranged in the following
way:—Caraka Sautramani: Sitras 1 to 29; 74 to 87. The siitras 29 and
74 together make one siitra : mm@a geaTfaaen grEEqq =T ete.
Kaukili Sautramani : 1 to 2 (8th Khanda) ;560 73 ;45t0 55; 29 to 44 ; 3
to 15 (8th Khanda). Sitra 2 (8th Khanda) and part of 56 together form the
sitra : 7 g0 g1 gewfa I The opening word of sutra 56 and the latter
part of siitra zg together make one siitra : sifqaFfagmfs ctc. The con-
jectured part inserted into bracket in sitras 44 and 3 (8th Khanda) is
superfluous.

It is interesting to guess the circumstances which seem to have led to this
confusion in the text. As alrcady noted, the present cdition is based on MS
No. 11234. The misplacement of siitras, as seen above, occurred at the 29th,
44th, 561]1, 74th and the 2nd (8th Khanda) siitra. If we supposc an additional
point in the length of sitras 1-29 and look at the extent of the divisions thus
formed, the equality of length of all of them is strikingly felt. The arc/tegype
of No. 11234 might have been written in the following way, supposing that
Sautramani-text in it commenced on folio 1 A :— Folio 1 A = siitras 1-11
F. 1 B = siitras 11-29, F. 2 A = siitras 74-2 (Khanda 8th), F. 2 B = siitra
56-73, F. 3 A = siitras 45-56, . 3 B = siitras 29-44, I'. 4 A = sitras 3-15
(Kh:mqla 8th). Incidentally the order of leaves of the archetype was changed
in the folloning way :—IA, 1B, 3B 3A, 2B, 2A, 4A ; and MS No. 11234 was
copied in this condition, that is why we ﬁnd the Sautramani-text in the
present disturbed order (1-11, 11-29, 29-44, 45-56, 56-73, 74-2(8th Khanda),
3-15 in the MS and thercforc in the printed text.

The information received from the authorities of the Oriental Institute,
Baroda, confirms the revised order of the sitras as well as the above conjecture
about the cause of the confusion in the text. MS No. 680 gives cxactly the
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same order of text as proposed here. The conclusions drawn in respect of
the reading of siitras 29, 44, 56, 74 and 2 have been [ully confirmed. The
confusion would not have arisen, had the MS No. 680 been consulted by the
editors. The MS No. 11234 which is a recent transcript seems to have been
written on onc side of paper. The Sautramani text is written on pp. 152-58
of the same, that is seven pages, which number tallies with the conjectural
enumeration of pp. 1A to 4A which together make seven pages or sides. The
order of siitras herein is the same as that in the printed text. Each page of
the MS closes exactly with each of the abovementioned sitras that formed the
seven divisions of the text. The MS is not a transcript of No. 680, but of
some other MS, since the number of pages covered by the text and the number
of lines per page in it are different from thosc in MS No. 11234' and the beginn-
ing and closing line of each side is different.

Apart from the order of the siitras, the text of MS No. 11234 and No. 680
i identical except a few differences due to the scribe. The reading of No.
11234 as recorded by ‘first hand’ agrees with No. 580, not the ‘second hand’.
Evidently, MS No. 680 and the archetype of No. 11234 had a common source.

The Revised Sautr@mani-text

The Sautriamani-text as revised in the loregoing pages may now be given.
Variant readings and different separation and enumeration of siitras are dis-
cussed in the foot-notes in which refercnce Lo sitras is made according to the
revised order. For the sake of easy reference 1 call MS No. 11234 by ‘A’
and No. 68o by ‘B’. Readings in the printed text arc designated as ‘Edn’.
I have ignored certain incorrcct readings in both the MSS. References to the
mantras in the Maitr. S., even though recorded in the printed text, are given
here for the convenience of the reader.  As a result of the revision of the text,
the number of siitras in both the Sautrimanis is changed. According to the
printed text, the Carakid Sautramani cxtends to 87 siitras and the Kaukili
to 15 which together make a total of 102. According to the revision, Caraka
Sautramani covers 43 siitras and the Kaukili 66 which togcther make a total
of 109 siitras. I am thankful to the Director of the Oriental Institute, Baroda,
for kindly supplying mec with the necessary information about the MSS.

1 In the MS. No. 680 the Sautrd mani-text runs from-page 107 fourth line of first side 10 fourth
line of second side of page 111. There are 18 lines on both the sides of each page. There arc 28 to
32 letters in cach line.
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TETEAY
HIATA

Ayt @vafaa . Fenfrerser weeEgmtafafeame fasmer sawmrnfa
SATIFES  TIFHET  ATTAASTATETAEET al N § AT FSEsewrir  Forg
aaaEneT FrfeEae’ ar [FHfa’] o TRt #ed aafacEr seragenr de
g AT 13N @) @ g iy el g agata e amseafar
T FPT qEEREI un e e e qmfa g fago e agee:
nen SIsAY s fterria swaafy a1 w@feeore FEr aRdegE-
TEAIREAT VAl T FG GRAW g3 1RI §REAAq GIWREEAta N ol
FrgoEy WEeEEiaar Zm ae farea grmfomaafas g @ afemt '@ ngtn
gFam gfa dmfoafaaer nezn oo fmfE fasamt @ n3n afeFrmem-
ArEEgE]” ArtAty aErtn ngsn 3 gfaey” sfa gRwRmER STaTda-
seafvami @rfseRn” gfa neyn nfEd e gaeaw: shofad nien fdgmavad-
arfafa el e fadd afaseamr nien FH-aagheataeirE s e
auTelY Sfasearar sqmfa ol FEW AT AT AT UR QN [aE@w g e
NN TH TS eqr] afat 1330 @ F O @1 AT TaRaE qreata 1Y)
g9 G qATHEATEANS qIEdd] HAeR go aren (A7) N34 aeead a9qd
grTfarfaaen NS FET GATET URTIAETS:  AfaASEFRATST qrev gauaRTef
RRARTNTES 78: T9 11301 FFEATAART  qTeEa TTsEanis a9 1340
afeast gxeaen 89 A  Etanadfe 0 ST aEEET TR A G-

1 ggIgeHuT, Edu, by conjecture : 799277 A, @751 B

2 So Edn. by conjecture ; IR a7 A first hand ; EﬁTTfﬂ"JFﬁWﬂ' aT A sccond hand ;
ayafafm ar B

3. IEIG E;m Emﬂgwﬁn arafafa B. The editor has remarked that the satra is
not perfectly intelligible.

1 MSII 3.8

S Hser JfErar I9%9 Ldn; gYweafeat a=fd FESAT ete. AB. See MS. 11 3.8

% The word QT%TQFI is unintelligible.

7 By conjecture. ’Wqﬁa’ft B; "Wﬂ'{a’i Edn. The number of grahas reguired
is three, not four.

8 Fdn. reads satras 15 and 16 as one siitra.

® The cditor has rightly noted that  SATETSIAEA  is not based on the Samhitd, so it may be
an interpolation. A.B. have it.

10 Siiras 22-23 arc shown into bracket. The word IS[HTA : occurs in sutra 21 as well as in

23, The copyist mistook the occurrence of the word in siitra 21 for that in sitra 23. DELIGH

JEITAd  A; I9EET . . gA9 & B.
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feqmmtsr gfa @dwafd N AUEFAAATEFT  FANATET  QILEAASATANT  QTeead-
@ GEeteAdt 3ol qEAAT AT ofciet aex fresq sfr werdw ni
afz 7wl § qa 3fd SefFTETEAdTEY fAardT A a1 ST
T e W IR0 Fwerr wfn Brgfafers amgelif n3n A7 aawpor-
ety afiorafi Hear aedT 430 & et arewsdy o d afafe 3 g 13vn
arat frgfafegRrdal sTaTad Ceaasaga a5l TRETEa I A 134
frar Ag=T qrdET RA Al aEmferia e eriw Rafgd ammt ghh
g9 FAATAAAY 11351 QETITERE: TqR° T deeTRaae 3ol Sy
T RIS T 13¢n agfaesfed oyt giEmRe T 1330 FaNT v
A T TET Yol iewy AR YRTAET qfT TAT FOITIRY Q1 ATCr
JATHEAT™ ¥ TR T94 gEUSHITad< 1931
fa g (fgdsead) sHEmwr aw, e

FFcai & FTHT & (EEATHG T FASHHET FAFTHET ToHAET T4 AT 10 {7
TR g FeRAfa’ 10 depameas” Toar fasear gant gfa quan afdasadsen

1 A and Edn read satras 30 (W H‘I"{'ﬁﬁﬂ' ctc.) to 43 as siitras 74-87 cf, B. [anﬁa]
T AEAAT AT AT ZEA AT Bdn ; T8 QTGS A9ifq greadrageantzad A ;
geATTRawEd gTeEadd awfa qreead Jxearfaq B.

The rcadmg has to be emended as printed above. CI. Baudh. Sr. sdtra : 17.36 Wﬁ'

ATt g AREASSITAtT | qREdasd §AEHR |
2 ergar A B; wergai Edn, which may be a printing mistake,
3 MSII 3.8

4 MS.IV 10.6

5 [fewa] wmata neen & aw gfafea gfd @@l e Rdn. AeEim & @W
gf=fa =fa A gwauia & g wfafsa gfa ey B. comp. sitra 28 (8th Khanda):
a7 e gl fagrafy areaag (ar )'aa‘rqsrﬁﬁﬁr gfT TR ete.jalso
sitra 11 (7th Khanda) :.. EI9 CIERERR:] g('l'qﬁfq'l?qﬁ'

8 KS 20.2 which has... JIATATFT WIFal SFUT ... cf Ap. Sr. 19.3.7: FRTHAST:
foraY Aemat smw Fafgd a3 RN Aol saEw SAfgd A< . Text from B;
faagmt for faget B; ot weawt [@aw 2afgd] asfda Eda.

T yqq gu® Ifqa AB; w9w T Edn; comp. sitra 30 (8th Khanda) : QFR'F-}T-
I TAH gELd STHAATEEA |

8 A and Edn rcad sitras 3 to 21 (and also AfF from 2nd siitra) as sitras 50-73 in the

7th Khanda; cf. B. ILidn reads a;ﬁﬂ‘tﬁr ﬁm etc. as one siitra,

9 MSIIT. 11.7
3
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Tu g et g fadiae 130 s g aetme gaw:? v sgErataT iy
T wefr areafa nsn 9 eHo grmfaees sy e gfa subEer wstaareata nen
TS el & § a1 AY FAwg 79 oree qRwft stamdsatsent
@rfeein Tf FuRaay nton Afguwgfactead «hwfa gaesgi: arcad maa-
RS WG ETa R AT 118 Q1 AT GRS 1 411 0T & Afre-
ad @ wfa sl greafa faig o < el qem @ sy qdee e T fe
mwﬁmﬁmw@ﬁmhaﬁmmﬁw;ﬁrmq

3T ey 12 Ow 7 afieT @ ia s qmﬁwmzﬁrﬁ?ﬁqmm
TR 11 241 EY AT GAAT AR 1RSI @ qWat AR ETIaTT 11 ol
GRS lEC L R A %?'rr:rqg'fmsrr: NN A W§: SEfT grAET ETRETRSE: 11001
T R R L A SO TEE TEfa I 7 W sfa afem-
fer gamem i3 31 gEATTRS: sfasararE g geted waata  darr g
daEew gfa arEEadTE geme: (¢ guiraar s gfd s wewte nxvn
7er frey fv g awee sfavemmeRfaer fegragge genifeRita
forerer: eqifoen: &am A 0 framae: FaTe: & A9 ) SfEmRE S
kLR AT ol frer: 1 smitaEe et 1 Fa<: e oy fAeata
WReN I gww g faerate amaEEgs (A1) o | g 5 gEd
gaeg w1 " 5f aew SEtsamEiReET et il Efaw: §F aani-
TR IR SRS 99E FA JUIHTRETE 1ol 9YgIRR: W=y

1 After ﬂ'lﬁfaﬂ."lw one expects ﬁ[gﬂ'ﬂ' a_cﬂWT cf. Minava ér, 5.2.11; S.DBr, 12. 8.2.11

b [aﬁ?&v{ar %] e Wqd Emafa kdn; sl gemmicd 9y TeEd-
¥ SETEfa A “sreamat FAHRE 99 T
qq99 qmﬁ' B. After the Caru-ollcring to Aditi the first of the two animals shocld be offered
to Indra Vayodhas, the other being offered after the Sautrimani sacrifice. m of AB is
a better reading ; cf sutra 10 (7th Khanda) : E‘ﬁ'ﬁﬁﬁ"{’ Wqﬁ' |
3 MSIIL 11.7
¢ Edn. q9T 8 A, 4T %% B. The siitra is not clear.
5 MSIIL 11.7; cf. MS.IL3.8
0 Ms. II. 3.8
T MS. III, 11.8
8 The siitra is corrupt.
9 A and Edn read siltros 22-34 as siitras 45-55.
10 Edn; e9F Afisthand; ﬂEﬁi: A second hand ; T B.
11 MsS. T103
12 MS 1V. 10.8
13 MS II1.11.10
LU .m’%ﬂﬁ: ﬁ etc. Edn; ...... WR'? Wﬁ[: HHT etc. B,  The two words

are unintelligible, Edn renads sttras 28-20 as one siitra.
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wf: aefd 13t grEfedesal W@ @ aibfaar qgas: T e o
qrex® 1330 gUfomgAa® a1 JEia 3 geEr araT deaEaEata vy stea’
vt qE(Ar T FwaAr ny gre et sfr s i
argaraen frgenfa ety gaar g 13 %) gREER" FARERE AT kel fam-
a3 aad " 3fq werar s fasefaatty = u o afufirera am T g nasn
S Foradr aepTad AR gh fraaqaafe von am mafa faat @gsdfa ne
e @ gFMaFaEE A9 A0 Sl oA S{Ea 1#R0) TaATeEn fadid:t
geafafa=afir (o0 o w0grt geargada gl S 7ar Toga® wedn B & A sy
g mqred et at['ﬂ%r wesn Aa st gf qoigha gRfT e SEEmE
T SR weon gifdad mmr“aaﬁﬁﬁ'{m“ e qgm%a’é‘ﬁt{

fa faghraaraagi @ wekn g et o gt g anad uyen
afermfa" seaad e 334 aaaerft smfienrea sl sty gfa afi
matf?r 1y 2t qﬁﬂ&ﬂfmﬁ“ gfa afrgram: ny3w m“:ﬁrw‘i’g‘ﬁr ECUGEIEE]]

L MS. 11119
2 )idn reads 32-33 as one sitra.

3 A and Edn read siitras 356-53 ns siitras 20-4t. Edn reads 35-38 as one siitra : a]'ﬁ]ﬁ%‘lﬁ]’ﬂ’

gonfe (omgufw A)  9qAr 9 FwAr aAew afadfa | ﬁmmm-ﬂmm

cic.  The text printed abave is [rom B, Certain part of it in unintelligible.
¢ MS. IL6.Y
b Mms. 11 6.12

¢ w3 Argfasefafa  FISIAE  cte. Edn; ®IMET  Afirst hand; B;  &310
A second hand ; agqTerfawfeaifa B. Edn reads siitras 3840 as one sdtra. The editor has proposed

araan fadeafy for srafaefeafd ad afafrsaqm for "qH.
7 CFLSV1.258; VS. 20.30,
8 SBr.12.8.324; GBr.2.5. 7
® Ms. IIL. 11.8

10 ‘I'he reference to Rajasiiva shows that the sitra for the same must have preceded that for
Sautrimani. In many Vedic and Siitra texts Sautrdmani follows the Rijasilya.

1 geqf T GFFART conjectural reading. FEART FIFAE (7)) AB Edn; cf. Manava
Sr 5.2.11; SBr. 12.7.3.21

12 MS. IIT 11-10
13 MS.I1.12.5
14 MS. I 3.39
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ity Wl o sHfE owEg o

gast e e warergdy frad warta
N J[|EE I AT qEi JRagaaTd . SRR gaeian
waife sfr gfee faafr ugean afd 93 T nywn St @ -
o1 o ST 14sI T T R&Ifa A gl msimm:‘
TAHE qAET: yen o Safrnt gfa e amargEEE uwen s
SATAAT: Soll A" A (1§ wgam’ R FoTnfeE: WEAEEEE 18R
arg wmwmwmmﬁmmmgﬁmm TaAAT qifefa safaosq
NERN FERHY” FH  IFOEEEAEEEST ST 9T mmrﬁmﬁm
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TAEAEIY AA AT IOl ATt gR)
sagae  (ffdssad) seq a@veq
et A CE I
fa feddisaam:
I vsy 11

Text from B ; IR'&TEFI" GERTEEE  Edn. The source of this mantra is not known,

3 Reading conjectured by the editor who notes that the sdtra is corrupt. CLIEES IE:
‘W‘Eﬁ’l EfEl'Ul']' m‘lﬁ‘q’q‘f A B. One could suggest : ﬂ't‘-ﬁ'ﬂ%’ 'f{'il'?rﬂ' WETUTTWW-
NofeEEE @l o

4 MS.IIL 11 1

b MS.IV 14.18

6 MS.III112

7 MS.JIL1L3

8 MS.IIL11.4

2 qg AB; qm™T Edn.

10 Fdn separates siitras 04-65 in a diflerent way : Wﬁ‘l e TR EL ] ""J'El'mq'l'ch’[

AT §OT I AR AT ¢ feEaegd ¢ qSauISTASEaT aEeee
FAEMEY aat FarrarEfz 1Y, gHY B; §<9 1 Edn; the word refers to the Re (fem.)

in the fourth Anuviika, not to the Anuvika (masc.). m AB. E?I'a' f{ﬁ"z%‘ﬂ

AB ll?l'q' fﬁ'&.‘%ﬁl’ Edn. There remain two verses at the 2nd of the 4th Anuvaka in MS. I1I
II. They serve as the Puronuviikyd and yijya verses for the svistakrt offering. SI'EI'F{T:]'T!JI':IH AB
s‘rqmefrqu Edn. The last part of siitra 65 is not clear.

* MS, 111, 116

1 MS.III11.11

12 MS. III 11,12

13 So B; WWATATAT Edn.
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ON THE ORIGIN OF BRAHMIN GOTRAS

By D.D. Kosaubr

. The word gotra in the Rgveda means only a herd of cattle or a pen for
cattle. In later times, down to the present day, it has the meaning of an exo-
gamous patriarchal family unit, corresponding roughly to the gens in Rome.
The words gana and jana would seem more logical had the system been directly
inherited froin the Aryans, but they mean group or aggregate, and tribe
respectively. In the Rgveda at least, we have no explicit statement of the
current rules for exogamy ; RV.* x.10 shows in a dialogue between Yama and
his importunate twin sister Yami that such extremely close unions were re-
garded with horror by the male ; but the patria potestas is absolutely clear and
marked, in that it is the spirits of the paternal ancestors exclusively who are
propitiated by the cult of the dead, and the predominant deities of the pan-
theon are male.

Nevertheless, the gotra system is an outstanding feature of modern Brahmi-
nism, which has otherwise made so many compromises in the matter of wor-
ship and ritual. Apparently only the Brahmins have gotras, for the lowest
caste, that of the §tidras, has no gentilic organization at all in our scriptures ;
tribes and guilds were enrolled later by deriving them as mixed castes (cf.
Manusmrti x.8, 11, 13, 18, 22, 33, 34 etc.) from the principal four without
imposition of the gotra system. For the ruling warriors and the trader-yeomen,
the ksatriya and vaifya castes respectively, we have the Brahmanic ritual such
as the initiation ceremony etc., but their gotras are restricted. In the first
place, Brahmin gotras are grouped into larger units (probably corresponding
to the phratry) by common pravaras, of which Baudhayana recognizes 49
sets in a far larger—almost unlimited—number of gotras, while in theoretically
accopted lists as they now exist (GPN pp.207-285), we find notless than seventy-
three. For the ksatriya and the vaiya, however, there is only one pravara

*Hercafter, citations from the Rgveda (for which 1 have also made use of the Macdonell—Keith
Vedic Index and Grassmann's Woerterbuch) will be given without a preceding abbreviation ; the other
commonly cited sourcc is P. Chentsal Rao’s collection of gotra lists and rules : Gotra-pravara-nibandha-
kadambam, Mysore, 1900 ; This is abbreviated as GPN, with reference b}' page and line numbers.
Keith’s devastating criticistns in his book “Religion and Philosophy in the Veda’’ (Harvard Or. Series
31, 32) have been helpful in that they afford a good excuse for not making further detailed reference
to the earlier writers, and restricting myself primarily to the sources., Other (requent citations: Vd=
the Vendidad, Yt=the Yasdt, both in J Darmsteter’s translation, Sacred Books of the East vols.
4,23 ; Her.=Herodotos ; Marshall (Sir J., ed.), Mohenjo-daro and the Indus Civilization, London
1931 ; Mackay (E. J. t., ed.) ‘Further Ixcavations at Mohenjo-daro’, New Delhi 1938 ; Vats (M.S.)
‘Excavations at Harappa’, New Delhi 1940 ; Frankfort (Henri) ‘Cylinder Seals’, London. 1039 ;
Herzfeld (Ernst) ‘Zoroaster and His World’, Princeton 1947, The Poona critical edition of the Maha-
bhirata is cited as Mbh, the Vulgate denoting the Calcutta cditiots, o
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each, namcly Manava-Aila-Pauriiravasa and Bhalandana-Vaitsapri-Mankila,
respectively, while Apastamba ana Katydyana arc content with deriving
both from Manu. But there is a very prominent rule for both these castes,
namely that for marriage groups the gotra is to be taken as the same as that
of the family priest, the purohita. (GPN. 126-7).

All this implies that the gotra is a purely Brahmanic institution which has
been extended to the other two upper castes by Brahmin superiority. In
support, we find that instead of the animal or [ood-tree totems of savage tribes,
the gotras are always derived from the names of sages. I propose to show in
this note that this system cannot have been present from the oldest times,
and that there is considerable reason for believing the tradition to have been
inverted (like several other prominent Brahmanic traditions which we shall
point out) when the original situation had rctreated into legendary antiquity
and become too derogatory to acknowledge under the changed circumstances.
My thesis is that, specﬂﬁcally as regards some important Brakmins, the gotra
system is adoptcd by small groups of pre-ksatriya and pre-Aryan people from
Aryan invaders ; as these groups take to the functions of priesthood, they are
most logically assigned to the patriarchal clan-group of those for whom they
officiate. They consequently acquire the same gotra ; only afterwards does
the rule become its opposite, when the vedic ksatriyas have died out by the
rise of settlements and the emergence of other warriors of obscure origin who
fight their way to the top. At that stage, it becomes quite possible to assign
to these newcomers the same gotra as that of the priests, who have maintained
a continuity of tradition and acquired a monopoly of scripture by long and
arduous study. I do not mean to imply that all goras, or even all Brahmin
gotras originate in this way.

Before proceeding to the pr oof, such as it is, one can note that the entire
posmon of gotra and pravara is confused if one looks at it as a whole, and there
is no historical or political reason given for the confusion though clearly part
of the trouble arises [rom the fact that gotra lists could not be closed, and that
newcomers were obviously being recruited into the ranks of the priesthood.
The Nigara Brahmins of Gujarit are supposed to be medieval immigrants.
If the institution of marriage were so strictly bounded by caste and gotra rules,
it would be difficult to explain the strong racial heterogeneity of Brahmins in
India, as well as the existence of endogamous regional units within them
(amounting to sub-castes) which have no basis in scripture.

THE CLASSIFICATION OF GOTRAS

2. The various lists of the principal authorities, namely Baudhayana and
Katydyana-Laugaksi seem to agrce on the whole with the Matsya Purina
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which has presumably been copied, with local variants, from the earlier lists.
But there are serious differences of detail, as one sces at once on looking into
individual cases. For example the Advaliyana gotra is ascribed variously to
the Bhrgu, Kadyapa, and Vasistha groups (GPN.36.16,100.21,106.4,176.8.)
while the apparently related Asvalivani belong to the Bharadviajas (GPN.
59.11,61.15,163.7), and Asvalayanin is a Kasyapa gotra according to the Mat-
sya Purina (GPN.102.8). It would be quite easy to give many more such
cxamples, though one would then have to go decper into the distinctions be-
tween names that are quite close in sound, and also into the text-criticism of our
sources, which have yet to be edited properly. But there is a class of double
gotras which are not casy to explain unless in fact the conscripti were added to
the original patres at several later stages and then not always added to the same
group. We get the following combined gotras, whose members cannot
intermarry with either pravara group (GPN.pp.18o-5) Saunga-Saisiri=
Bharadvaja 4 Vidvamitra ; Sankrti—Piitimaga=Kasyapa+-Vasistha, being in
fact Vasisthas by day and Kagyapas by night ; Devariata=Jamadagni -+
Vidvamitra; Jatikarnya=Vasistha-LAtri; Dhanafjaya=Vi$vimitra+Atri;
Kata & Kapila= Vidvimitra + Bharadviaja ; Vamarathya=Vasistha 4-Atri ;
no Bharadvaja can marry any Ucathya-pravara Gautama. The brief soma-
hymn ix. 86 has traditionally the joint authorship (besides Atri and Grtsamada)
of three double-named ganas not to be found elsewhere. The double name of
Baka Dilbhya=Glava Maitreya (Chiandogya Upanisad i. 12) may be cxplained
as a survival of matriarchal tradition.

These arc the officially admitted discrepancies, not oversights, and the
explanation given is that these doydmusydyana are descended from adopted sons
or bought, or descended through a brotherless daughter, or acquired in some,
such “‘artificial” manncr in order to perpetuate the cult of the dead, who
would otherwise fall from heaven. But let us look for a moment at the largest
groups into which the gotras are combined, which are only eight and which show
how the historical reality was readjusted in theory to the needs of a growing
system (and of course the converse in practice).

The gotra-kira wis arc 1. Jamadagni, 2. Bharadvija, 3. Gotama, 4. Kadyapa
5. Vasigtha, 6. Agastya, 7. Atri, and 8. Viévimitra. No Brahmin gotra is
valid that does not contain the name of one of these or his (supposed) descen-
dants and the pravara groupings contain the names of one, two, three, or five in
one line. But these arc not the original r$is even in Brahmanical theory. A
Brahmin is the descendant of Brahmi, as such, has one of the ancestors :
1. Bhrgu, 2. Angiras, 3. Marici, 4. Atri, 5. Pulaha, 6. Pulastya, 7. Vasistha,
Some mecasure of accord has been restored by taking Jamadagni as the des-
cendant of Bhrgu, a tradition which there is no reason at all to doubt though
why Bhigu himself could not survive in the previous list has to be explained.
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Bharadvaja and Gotama are then descendants of Angiras, which might pass.
With less justification, Kadyapa,Vasistha and Agastya aretakentobedescended
from Marici, and for no immediately apparent reason Visvimitra is made a
descendant of Atri. This explanation [rom the Matsya Purina could only
have been made if there were some need for it and if it were not against what
was generally current at the time ol writing. It is to be noted that Vasistha has
a secondary and not independent position, while Pulaha and Pulastya have
disappeared, the explanation being that they generated Raksasas and Pigacas
respectively, beings that are some sort of demons, (which, as we shall see
means non-Aryans) in any case nothing to do with Brahminsassuch. Never-
theless, one finds both these names in the gotra lists. Pulaha is ascribed by
Kityayana to the Agasti group while a Pulasti appears as a Bhrgu-Veda or
Agasti ; Paulastya also as a Jamadagni, perhaps the Palasti of iii.53.16.
These could only have been so indicated if the particular gotra-names had
actually existed within the living tradition. In other words, tle conflict of
tradition goes back very far, to the original sources.

Finally, therc are the additional ten familics which are ascribed to just
two major groups : Vitahavya, Mitriyu, Vena, Sunaka to Bhrgu ; Rathitara
Mudgala, Vispuvrddha, Harita, Kanva, Sankrti to Angiras. These are the
kevala or “‘occasional” Bhargavas and Aungirasas respectively, for they had fol-
lowed professions other than those of priesthood (as can amply be confirmed
by tradition, independently of these gotra lists) belore becoming priests. We
now have to see whether there is other evidence for such change of caste, and
then to look deeper into the traditon for the actual characters pamed here.

HisTORICAL EVIDENCE FOR THE EXISTENGE OF GOTRAS

3. It is not my purpose to trace the cntire development of the gotra-
pravara system, even if there existed material with which this could be done.
That the system did expand is certain, for it has catcred to the needs of an in-
creasing population while assimilating an additional number of regional and
racial groups which could not possibly have belonged to the vedic categories.
Some of this has been reflected in the gotra-pravara confusion. For example,
my own pravara is Vasigtha-Maitrivaruna-Kundina. But looking into the
genealogies, the position of Maitravaruna is anomalous, for this hyphenated
sage is then son of Vasistha but also his father ; in some stories, Vasistha is
born of the ejected sced of Mitra and Varuna (vii.33.9-13), who are gods
and not ascetic 1sis. Thus Vasigtha is himself Maitravaruna. In addition,
there seem to be Kaundinyas among the Bharadviajas (GPN.163.1). There is
no point in speculating how all this came about nor in attempting an explanation
for every detail of the entire system. Let us first see whether there is any
historical evidence for gotras other than the Brahmin.
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Some gotras arc found in inscriptions. A well-known case is that of the
Satavahanas, who have a Vasisthiputra (Pulumaivi) at least one Gotamiputra
(Yajhiadrl Sitakarni), a Mathariputra etc., while Bhavagopa, the comman-
der-in-chief of Yajiadri’s army is called a Kauséika in the Nasik cave inscription.
Though they gave plentifully to the Buddhist Samgha, the Nanaghat inscrip-
tion (of Naganika?) as well as the Nasik inscription of Pulumivi show that these
kings werc completely Brahminized, conscious followers of Brahmanic ritual.
The same double loyalty without conflict appears in Hila’s Saptasati. Now
it is remarkable that the gotra-names are all found in Brahmin lists, and this
would give support to the current rule that the ksatriya is to be known by his
purohita’s gotra. We need not stop to consider whether the reference by mat-
ronymic is indicative of a matriarchal system ; such reference is also to be found
in the genealogy at the end of the Brhadaranyaka Upanisad, for the succes-
sion of Brahmin teachers.

The Satavahana kings are about the last complete line found in the Puri-
nas*,as would be expected from the probable date of revision of the documents,
and the dynasty’s close association with Brahmins. But let us go back to the
pfevious dynasty, the Kianviyanas, the last of whom was killed by Simuka
Sitavahana. These kings were themselves Brahmins according to the explicit
statement of the Purinas, and the first Kinviyana Viasudeva was a minister
who usurped the throne after killing the last of the Sungas. Now both the
Sungas and the Kanvayanas are to be found in gotra lists. We have noted the
Saunga-Saisiri confusion above ; a famous siitra of Panini (4.1.117) ascribes
Vikarna, Sunga, Chagala to the Vatsa, Bhardavaja and Atri groups respective-
ly. There is no need to doubt the genuinencss of this siitra in spite of its not
having been commented upon by Katyiyana or Patafijali, for it is simple enough
not to need any comment and in any case the detailed attention which Péanini
pays in the entire section to gotra derivatives shows both the actual existence of
thesystem in his day as well as its great importance. Turning to our gotra lists,
we only find a Vikarneya ascribed to the Kadyapas by a variant of the Matsya
Purdna (GPN. 103.20), whence it may be assumed that the gotra was extinct
by that time. In antiquity, the 21 Vaikarnayas are against Sudas and over-
thrown (vii.18.11). Chagala is still an Atri gotra. Sunga and Saunga are both
given among the Bharadvijas (GPN.57.14 & 62.15), while the Kanvayanas
are uniformly enrolled as Bharadvijas though Kanva and Mahakanva are put
by the Matsya among the Vasisthas (GPN.177.23 & 113.12). However, the
concordance is good enough, and again shows agreement between a king’s

gotra and that of his priests, admitting that the priest was likeliest to become
a minister. .

_ *F.L. Pargiter : *The Pucdpa Text of the [3ynastics of the Kali Age”’. Oxford 1013, The Kin-
vayanas arc the only proper DBrahmin (p.35) kings while we have the statcment (p.25) that afier
Mahapadina Nanda, all succeeding kings would be §adras or éidra-like. This would mean primarily
that they did not claim vedic ancesury ror ohserve the pure vedic ritual, and there is no reason to
doubt this, for the Mauryas certainly did nat. ' N

4
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To go back further, into the realm of pure tradition, we hear of a Gautama
Svetaketu yielding to the superior philosophical knowledge of the ksatriya
Pravidhana Jaivali (Brhad.Up.6.2). Remarkably enough, the Pravdhaneyas
are still found in the list as Bharadvajas (GPN.56.5 &162.20, on the authority
of Baudhayana), which is a branch of the Angirasas as are the Gotamas. Sveta-
ketu is also called Aruni, which has a doubtful position, perhaps a Bharadvaja
(GPN. 57.16). Jaivali is a Paiicilaand the Pificilas formnow a Kasyapa
gotra (GPN.g6.21 & 174.3). The point is that the Paficilas are an entire
(composite) tribe, and it is conceivable that some of the Paficala Brahmins—
if indeed the namc means the same thing in both cases—could have been
Kaéyapas. The name is associated with a definite locality, and there is no
need for a locality to have been occupied altogether by people of the same
gotra, though we know that clan territories did exist in all countries under cer-
tain circumstances. The Kauruksetris are Bharadvajas (GPN.59.18 & 163.12)
while the Kau$ambeyas (of whom I am not one in spite of the surname) are
Bhrgus (GPN. 32.1 & 43.15).

GOTRAS IN OLDER INDIAN TRADITION -

4. Sofar, we seem to have reasonable confirmation of the gotra theory as
it now stands. But let us go gack still [urther. Identifying gotras of famous
names is not always casy, and proving their historicity apart from tradition even
less simple. Panini’s existence is not in doubt. But why are the Paxpinis rank-
ed among the Bhrgus by Baudhiayana (GPN. g0.3), Viévamitias by Katyiyana
(GPN. go.10) and the Matsya (GPN. 171.2) ? The great commentator Patafi-
jali is uniformly a Bharadvija in the gotra lists.

That the other two upper castes had their own distinct gotras is quite
clear from Patafijali’s commentary on Pan. 2.4.58, wherche also quotes the
opinions of other grammarians on gotra-derivatives ; two vaisya gotras scem to
have been Bhandijanghi and Karnakharaki. Buddha quotes a verse as by
Brahma Sanatkumaira to the effect that among those with gotras, the ksatriya is
chief (in Dighanikaya 3, and again in 27). There occur Brahmin gotra names
in Buddhist storics of the earliest period, and even comparatively rare ones like
Paugkarasadi of the Digha-nikaya are to be foundin the lists (GPN. 111.10)
But we also find ksatriya gotras given on occasion. It is clear from Buddha’s
arguments with the Brahmins of his day that the ksatriyas did have a gotra
system of their own, and may families took immense pride in the purity of their
lineage. Buddha (descended from Okkaka=Iksvaku*, by tradition) claimed
the ddicca (=dditya) gotra, and if the Buddha himself is Gctama, it can only

* Jksvaku is mentioned by name in x.60.4; hymns x.57-i0 arc supposcd to be by the Gaupaya-
nas, dismissed priests of Iksviku. With him and the Cedians we come to the ena of the Vedic tradi-
tion and the beginning of the Pur&na-Mahabhirata complex.
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be his personal name as his mother’s son ; for his step-mother, his mother’s
sister, is Mahdaprajapati Gotami ard marriage within the gotrais excluded.
The story of Vididabha senapati (Majjhimanikdya 87,90 ; Dhammapada Attha-
kathd iv. 3) shows that the Buddha’s tril.e, the Sakkas, cheated their overlord
king Pascnadi of Kosala (suppcsedly of the low Maitangas, according to the
Lalita-vistara) with Vasabha-khattiva (the daughter of Mahanama Sakka by a
ddst concubine) when he desired a Sakka girl as his queen. The result was that
the son Vidiadabha, after usurping Dis father’s throne, took the first suitable
opportunity for wiping out the insult and the Sakkas together, washing his
throne with their blood. Nothing is said of the pricstly gotras being those of
their royal masters. King Pasenadi was generous to many Brahmins, among
them t.ue Pauskarasidi above who is a Vasistha and the Brahmin Lohlcca,
whose gotra is presumably Lohita, uniformly given as a Viévamitra ; both,
apparently, had performed costly fire-sacrifices for Pasenadi. But here one
can at least set down a rcason for imposing the priest-gotra upon the other
two eligible castes : that the Brahnins alone preserved the gotra system in
spite of later changes, both in the structure of society and in its provincial
reorganization. Recruiting new members into the other two castes needed
much less specialized training in  the traditional ritual than recruitment
into the Brahmin caste - which undoubtedly also occurred in much
smaller proportion.

This specialized training of the Brahmins was in the scriptures, primarily
the vedas. Of these, the Rgveda is the oldest and the most authoritative, and
we should expect some information from the traditional method of its trans-
mission. In fact, we find that Looks ii to viii are ‘“family books”, the hymns be-
ing written (at least in theory) by particular families,* and supposed to be
their special property ; this is borne out to a considcrable extent by the style
of composition and sometimes by the specific blessings called down upon the
seers. OUne could reasonably expect these seven family books to belong to the
seven families of gotra-founders, or of the seven original sons of Brahma. But
in fact the list differs from both, being : ii. Grtsamada (Bhargava), iii. Visvami-
tra, iv. Vamadcva (Gautama), v. Atri, vi. Bharadvija, vii. Vasistha, and viii.
the Kapvas, Jamadagni hasn’t disappeared altogether, for he is mentioned
several times with special favour: the phrase grniné Jamadagning in iii. 62.18 and
viii. 101.8 shows that the special form of panegyric ascribed to the Jamadagnis
was approved cf by both the Visvamitras and the Kapvas. Similarly in vii.
96.3, gradind Jamadagnivat stuv@nd ca Vasistharat shows that the Vasisthas did
not think badly of it ; ix. g7.51 ascribed to Kutsa Angiras has d@rseyam Fama-

*H. Oldenberg gave an excellent discussion of the authorship problem for the Rgveda in ZDMG
«xlii, 1888, 109-247. Dut preconceptions as to the original position of the Brahmins scem to have pre-
vented conclusions being drawn about the fusion of two originally inimical pcoples and their tradi-
tions, or alternatively the development of irrcconcilably antagonistic caste-classes.
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dagnivat, while the priceless gift (of speech) to Visvamitra in iii. §3.15 is Jama-
dagnidall@ sasarparih. Nevertheless, the i has not a book to himself in
spite of founding a principal lineage. The Digha-nikaya (3, Ambattha-sutta)
gives the list of Brahmin teachers, presumably vedic, as Attaka, Vamaka, Va-
madeva, Viévamitra, Jamadagni, Angiras, Bharadvija, Vasigtha, Kasyapa,
Bhrgu; of these, the first seems to be Astaka, author of x. 104, son of Vidvamitra
byMadhavi{(Mbh.Crit.Ed.5.117.19), and the second is unknown unless the name
is taken as Vamaka, which may be found in one of the later cyclic Saptarsi
lists for the various manvantaras The Saptarsis according to the vedic Anukra-
mani scem to be, in order, Bharadvaja, Kadyapa, Gotama, Atri, Visvamitra,
Jamadagni, and Vasistha (on ix.67,ix.107, x.137 ; seven rsis mentioned without
names in x.82.2, x. 109.4). The one constant feature of lists naming the foun-
der rgis is their number - scven.

A surprising deficiency is that there is no Kasdyapa book of the Rgveda.
The name is mentioned only once, in the very last hymn of the ninth book
(ix.114.2), which may be a later addition ; the anukramani tradition (which
I generally accept whenever possible) ascribes to Kasdyapa several hymns such
as for example i.99,101- 115, and the KaSyapas are more {requent authors than
any other group in the book dedicated to foma, namely the ninth, but this
is hardly in keeping with the position of Kasyapa in the gotra system. The
name itself is totemic, having the secondary meaning of a tortoise. The objec-
tion that we know of no totemic rites in connection with a tortoise is negated by
the injunction that one must be built into the fire altar (Sat. Brah. vii.5.1); as
the heads of all five main sacrificial animals, including man, horse, and bull are
so utilized, the use of a tortoise is significantly totemic. Fainter is the indica-
tion onc obtains [rom the inclusion of the torcoise in the “five five-nailed
animals that may be caten.” Not only is Kadyapa a prominent goéra-kdra, but
n0 less an authority than Baudhayana says that if by mistake both parents arc
found to belong to the same gotra, the embryo may be taken without blame
as a Kaéyapa (GPN.p.136, garbhu na dusyati, kasyapa iti vijiliyate), though
others like Apastamba would consider the child as wn absolute outcaste,
cénddla. Similarly, if one’s own gotra and that of the family priest be
both unknown for some reason, we have thc authority of Satyasadha, who secems
to quote a still older source, to the effect that the gotra mustbe taken as Kaéyapa:
‘gostrasya tv aparijildne kasyapam go‘ram isyate’ (GPN. p.187) The very same
Satyasiadha states that Kapvas and Kagyapas are not to be recipients of sacrificial
fees : na kanva-kdsyapebhyak (Sat. ér. siitra 10.4) ; the coinmentator Gopina-
thabhatta hides his bewilderment under the ridiculous explanation that
Kanva means deaf and Kadyapa the onc-eyed ! We have seen the Anukramani
and Brhaddevata schemes relate the Kanvas to the Aagiras group, but Mbh.
1.64.25 calls the sage Kagyva a Kadyapa, inverting the rgvedic scheme. This
msi has the position of stage-director in the Sakuntala episode, which qualifies
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him to a special claim on the Bharatas (Mbh.1.69.47-48), supposedly descend-
ed from the son of Sakuntala (herself a daughter ot Vidvamitra by an apsaras
Menaka= ‘thc woman’), but in any case a real historical pccple with a central
position in the Rgveda. This is how Kasyapa is gradually promoted to be a
father of all creatures, fit to receive the whole world as his sacrificial fee (Sat.
Brah. xiii, 7.1.15). This again demonstrates theinner heterogeneity of Brahmin
tradition, and proves that both Kasyapas and Kanvas are latecomers into the
vedic fold. Nevertheless, the seven traditional Brahmins groups are undoubted-
ly very old, no matter what their actual original names might have been.
That the claims of Kasyapa and the Bhrgus could be permitted only mecans
that a considerable part of the Brahmin priesthood acknowledged the special
position of these later conscripti; this again supports the thesis that Brahminism
itself comes into being by the adoption of indigenous pre-Aryan priests.  Kaé-
yapa is a prajapati later on, one from whom almost all living creatures are de-
scended (Mbh. 1.59.10 ff.), which would then account for the special importance
attached to that gotra. The Agastyas are also not promincnt in the oldest veda,
though ascribed the authorship of i.166-191, mentioned in i.117.11, and x.60.6.

THE BGVEDA As A SOURCE-BOOK ; TVASTR

3. We have theretore to look at the central groups left to us if the oldest
source, namely the Rgveda, is to be analysed. These groups arc the Bhrgus,
Angirasas,* Atris, Vasigthas, and Visvamitras. Of these, the first two are
closely associated. The story of Cyavana’s rejuvenation, for cxample, goes back
to i. 117.13, the hymn becing ascribed to Kaksivan who is an Angiras, while
Cyavana (or here Cyavina) is supposedly Bhrgu; but the Satapatha Brih-
mana (iv.1.5.1-13) is doubtful whether the aged 1si was the one or the other.
Grtsamada and the Gartsamadacs are Bhirgus in the gotra lists, but the anukra-
mani calls him son of Sunahotra Angiras at the beginning of his special book, ii.
Vatsa is still a Bhrgu-Jamadagni gotra (my mother’s) but the earliest known
rsi named Vatsa is called son of Kanva (viii. 8.8), hence a kerala-angiras. Nodhas
Gotama says in i.58.6 that the Bhrgus have brought fire to mankind, and
in 1.60.1 that Matarisvan had brought fire as a gift to the Bhrgus ; this is
confirmed by x.46.2,9—a hymn ascribed to the principal Vaidya gotra founder,
Bhalandana. Even the Viévamitras have the same ideas, as expressed iii.
5.10. But the association of the Angirasas with fire and the first discovery of
fire is also well attested, as for example in i.83.4. The Atris have one peculiari-
ty which distinguishes them from the other particular families of rgvedic scers :
they alone are mentioned often outside their own book. In the Kanva book,
for example, viii. 35-38, 42, etc. we find them prominent, while viii. 36 is by

*1t may be noted that whereas all Gatamas and Bharadvijas are Angirasas, the converse does
not. hold and authorship attributions in books viii and ix scem to prove the existence of Angirasas who
were neither.
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Syavasva and the Atris or the Atris alone. They also occur in vi. 50. 10, vii.
68.5, vii.71.5 and are therefore respected by or associated with both the Bharad-
viija-Angiras and the Vasistha groups. We cannot expect much in the way of
special features from these. It might be objected here that the Angirasas and
to a lesser extent the Bhrgus also appear prominently outside their own books.
Actually, a distinction has to be made between the remote deified ancestors,
those in the middle distance on the dividing line between myth and history,
and those contemporary with the hymn. These three stages are seen for the
Angirasas in x.62 (by the seer Nabhanedistha), in a prayer addressed to the
Angirasas themselves ; the important middle stage being in x. 62.7, which
mentions unity with Indra, i.e. going over to the Aryans. A tendency to
respect the legendary and scorn the modern 1sis is manifest in the Sat. Brih :
“Now when the Bhrgus or the Angirasas attained the heavenly world, Cyavana
the Bhargava or Cyavana the Angiras was left behind here (on carth) decre-
pit and ghostlike” (iv.1.5.1). The remaining groups are thosc of Visvimitra,
and the Vasisthas. Before seeing what tradition has to say about these, let
us consider for a moment the general nature of this tradition.

It is not the purpose of the vedas to provide the reader with historical
information, for they were purely liturgical works in language that soon be-
came obscure, with changed interpretadon of many terms. Possible historical
references have to be gleaned with caution, for they are fortuitous, and the
main question before any readerisnot only what many of the hymns mean but
even whether a given character is human, or a supernatural being. For exam-
ple, Indra is the principal god of human type, and next to Agni the most impor-
tant. Was he a human being later deificd?* It would appear to be a reasonable
guess, but when Indra’s help to such and such a person is lauded, it generally
remains an open question as to whether it was help given by the god in answer
to a prayer, as for example the Homeric deities helping their favourite heros
on the field of battle, or whether an Aryan chieftain actually appeared upon the
scene in person and took part in the fight.? In some cascs, the divine inter-

\ Indra had becn deified by some Aryan tribes as early as 1400 B.C.. if we may trust the famous
indeatifications of Hugo Winckler , who found Aryan gods on Boghaz-koi tablets; E., Forrer, ZDMG.
Ixxvi, 1922, 174-200. 'The actual gods, as reported by Forrer (p.250) arc : 13. (the gods) mi-id-ra-ads
$i-il 14. (the gods)u-ru-va-na-as-si-el(var, a-ru-na-as-$i-il), 15. (the god) in-tar(rar, in-da-ra), 16. (the
gods) na-&a-ad-ti-an-na,. ‘The equivalents would scem to be Mitra, Varupa Indra (cf. Grassmann
col. 213-214), and the Niisatyas, but the question remains unanswered as to why the first (wo are men-
tioned in the plural (with the unique termination 4il) when the honorific plural is never knovn for
any god in Hittite records. The Aryan clement in those records is not to be doubted, and so Forrer's
statement that an Aryan tribe Manda{=the later Medes) scems to have existed ncar lake Urumiah
has to be accepted. ‘The lerms traivartana, Kui!tavartauu ctc recognizable in their cuniclorm equivalents,
and the method of breaking in horses which they secem to sct forth, are particularly interesting.  See
alio P -E.Dumont in JAOS. 67. 1047, pp. 251-253, for Indo-Aryan names in Mitanni, Nuzi, and
Syrian documents.

2 In the case of ABni, there is no ambiguity. Fire was always used for clearing land by burning
it over, as in x. 28.8, Sat. Brih ii.1.£.21, and even for destruction of hosiile citics and fortificalions,
The Mahibharata (1.214-219) story of burning down the Khindava forest shows the combination
of a sacrifice to Agni, land-clearing, and military operaticn.
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pretation is not in doubt, and whether Vrtra was a real person (perhaps a Pani)
or not, killing him asa demon of darkness ranks Indra with Ahuramazda, Ashur,
Marduk and a long line of Tiamat-killers. But Indra’s chariot, weapons, and
killing of specific people leaves little doubt that in some cases at least, human
actions are meant. One is sometimes tempted to cquate asura with
Assyrian. It would make better scnse to regard the Asuras as human, if not
Assyrians, at least in x.138.3, ii.30.4 and vii. 99.5, for the interpretation that these
Asuras were gods worshipped by the foc is quite unconvincing. Their tradi-
tional battle-cry helayo helayak, reported by Pataiijaliasan exampleo barbarous
speech, is still familier and recognizable in “Hallelujah.” As a general prin-
ciple, however, we may note that the more remote the event, the greater the
tendency to regard it as superhuman rather than human. This may be
taken as a reasonably safe guide. Now one tradition which I shall utilize:
with special emphasis concerns king Sudas and his pecople. These are helped
by Indra, and as the battles take place with “‘ten kings” (by actual count of
scattered references, nearcr threc times that number)in quite well-determined
river valleys, we are safe in taking the reference as historical.

The second point is a matter of geography. There existed Aryans out-
side India, even in the oldest days, and there is no evidence for the hypothesis
that all spread out from India, so that the Indo-Aryan tribes of the Rgveda
must be taken as invaders. The god Viévakarman of x.81,82 has a great
deal in common with extraneous deities like Ashur (perhaps himself explicit
in x. 31.6) or Ahura-mazda, being the only god with both arms and wings
(x.81.3) ; the storm-gods, the Maruts, cannot be unconnected with the Kassite
Maruttash. The general story is of an advance to the cast, the Drang nach
Osten being proved by the displacement of names such as the Sarasvaty, iden-
tified with the Hilmand, with a strcam in Arachosia, and so progressively
down to a stream in south-east Punjal which, for all Indic tradition, is the
real Sarasvati. This is unfortunate in one way, as some doubt is raised there-
by whether the events connected with Sudas happened in India at all, for the
story could have been trausferred with the river names. The answer is that
there is no reason to doubt the accounts which mention the Yamuna and the
Ganga but nothing further cast. The wholesale transplantation of stories
not known in any other Aryan tradition would be extraordinary. Also, we
have amplc archacological evidence to the effect that before 1500 B.C. fully
developed cities of a pre-Aryan civilization were destroyed by invaders, so
that the fortified cities (pura) and fortresses (durga v. 34.7) destroyed by Indra
have a definite existence.

There is ample cvidence for the co-existence of more than one strcam of
tradltion, even in the oldest sources. The first man is Manu in 1.36,19, but also
Yama in x.135.1-2; and as the first mortal (voluntarily choosing ceath for the
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sake of posterity in x.13.4 ; in Iranian tradition, because one of his subjects
violated a taboo against beef-eating), Yama is also lord of the dead. Both
the name and the kingly function exercised by Yama scem to make this the
proper Indo-Iranian tradition. There is a third candidate who appears very
late, namely Puruga-Narayana, mentioned only by the first part of the name
in x. 90, but with increasing prominence later on ; this indicates that he be-
longs to an older tradition which is only later assimilated.  He is the first
sacrifice, but then Yama is both first sacrifice (x.13.4) and sacrificer, while
Manu is also the first sacrificer (x.63.7) ; both Yama and Manu are sons of
Vivasvat (x.17.1 ; viii. 52.1) but both Manu and Purusa are autogenous. The
ctymology of Narayana is later given as the god who dwells in the flood-waters
(nard@), but the word, if Sanskrit, scems to mcan merely “son of man®., The
similarity of particular details is due net to the unity of these clearly divergent
representatives but to the need for adopting them to the vedic, fire-sacrificing
ritual and cults. Another candidate for seniority seems to have faded out of the
picture. Tvastr makes images of the gods, andseemstohave, in some such
manner, power to make the gods behave accordingly. Inix.5.9, he is the first-
born, agraja and the adjective agriyai.13.10 gives him precedence ; x.7.90 shows
that he is peculiarly associated with the Angirasas and fire. Indra cannot
have been the original anthropomorphous chief god of the vedic Aryans, for
Varuna seems to hive occupied that post ana been superseded according to x.
124, perhaps when the Indic Aryans took to a life of constant fighting and con-
quest asin the properly vedic period. Possibly iv. 42 also has this supersession of
Varuna by the powerful war-gnd for its theme, and shows us in its later portion
that apotheosis of a human warlord is possible, for klll"‘ Trasadasyu is called
a demi-god (ardha-deva) in iv.42.8-9.

The god Tvastr, whose name continues to mean carpenter (AV.xii.3.33. ;
Amarakosa 2.10.9;3.3.35), reappears in various minor ways in vedic mytho-
logy, either directly or through his ‘son’. Vidvakarman in x. 81.3 has cyes,
faces, arms in every dircction—characteristic of the later Brahmaé ; he creat-
cd or rather fabricated heaven and carth : nisfataksuh (x.81.4), but the root
taks-tvaks is ulso responsible for Tvastr. It will be shown from analysis of Ira-
nian legend that a many headed god like Visvakarman should be Vacaspati,
as in x.82.7. The speech-goddess vdc being primarily the river Sarasvati and
in any case a water-goddess (x.125.7), other connections between rivers,
many-headed gods, and Tvastr will, not surprisingly, appear. In x.82.3,5,6
Viévakarman is specially connected with the embryo ¢ the universe (cf. v.42.13);
Tvastr is always fashioner and protector of all embryos, divine, human, or
animal. Itispeculiarly intercsting to learn from x.17.1-2 that Tvastr’s daugh-
ter Sarapyu (="‘the flowing’, hence a tiver-deity) was married to Vivasvat,
giving birth to Yama-Yami ; altc1 her flight, her double became mother of the
Aévins who relieve so many priests in distress. Viévakarman is both creator
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and destroyer (dhdt@ and vidhdit@ appcar as weaving women, like the Norns, in
Mbh, 1.3.172); the [uncrary hymn x.18.5-6 specially calls upon Tvastr to
protect the living, though the end of the hymn sends the dead man to his fathers
and Yama. The rcason for Tvastr’s being invoked appears in x.18.10-11 in
which burial is first described as return to the carth-mother’s womb. Thus
we have the combination of two entirely different rituals and a succession of
Yama to Tvastr-Visvakarman, apparently by mother-right. Therclore Tvasir
is not originally an Aryan god like Varuna, pushed into the background by
Indra and the fighting life, but rather a cult figurc from the pre-Aryan back-
ground, adopted at various times under different names which are Sanskrit
adjcctives. The faint similarity between Varuna’s supersession and Tvastr’s
was utilized in ancient times : in x. 124.5-7, Varuna is virtually a supporter of
Vrtra against Indra (taking the obvious rather than the Sayapa mecaning) ;
in iv.42.3, Varuna cven proclaims himself Tvastr, perhaps in the adjectival
sense, but in any case unique. These are clearly attempts at assimilation.
The Rbhus who quadruplicate Tvastr’s wooden cup (i.206 ;iv.33. 5-6) scem to
be purely Aryan craftsman-gods of limited aspcct. A carpenter-god implies the
existence and relative importance of crafismen wmong his worshippers. We
know that carpenters would be important when chariots and heavy wagons
(anas) were ; also that some indigenous crafismen were far superior to those
of the invaders. It would then seem that Tvastr first enters the pantheon as
a god brought in by the pre-Aryan crafismen. But this does not necessarily
mean that he was only a craltsman-god among the pre-Aryans.

In the south, to this day, Tvastr is worshipped under the name of Visvakar-
man by the [ew surviving image-makers of the old school. They form a caste
(sthapatis) by themselves, and still claim the right of wearing the sacred thread.
In view ol all this, it might be considered ridiculous to propound the view that
Tvastr is borrowed or adopted from the pre-Aryans. Let me, therelore, point
to Sayana’s gloss on the word b7saya which is either a name or means wizard.
On i. 93.4, the commentator says ‘“‘brsayo’suras tvas¢d,” though the supposed,
Asura is here connccted with the Panis by the text of the rk. On vi. 61.2,
commenting upon vifvasya brsayasya mdyinak, Siyana again says ““Brsaya iti
Tvasfur ndma-dheyam’. Now Tvastr having a clear position among the gods,
to the extent of being included in every @pri-hymn, to call him an Asura Brsaya
would have required great courage on the part of a devout fourteenth century
commentator*, unless there had becn a very clear trarlition to that eflect which
could not be contested. As will be scen, we should have been driven to this
conclusion even without the added help of Sayana’s report.

* Siyana again calls Tvastr an Asura when commenting upon iii.48.4 but Prajiapati on iv.42.3,
Vivakarma on 1.32.2; i.61.6; i.85.9. One god enlering into the panthesn under different names
would make it casy to develop the later monotheistic syncretism, RV.ix.5.9: tvagtdaram agrajam gopam
Juroydvinam @ huie; iadur indro vpsd harih pavaminall prajipatih shows an carly beginning ol such
ideatification which is also to be scen in x.125, and iv.20, for ather gods,

b
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There is a possible (but insuflicient) materialist explanation for the decay
of Tvastr, namely thc changing social relationships within Aryan society,
due precisely to the conquest. The craftsman-god has much less honour than
the war-leader god, as would be natural. With this we also get the greater
urgency of ritual and a differentiation, then barely visible, between the functions
of priest and king (iv.50.7-11). There is the corresponding risc of an altogether
new god (of prayer or of the sacrifice) Brhaspati, who has varying degrees of
respect, from a trifling mention in the Vis§vamitra book (iii.20.5 ; 1ii.26.2.=
agni ; iii. 62.4-6, but this is a Jamadagni hymn in all probability), to having
entire hymns dedicated to him in the properly Brahmanical books, as ii. 23
to ii.26.

The last note is about the structure of vedic society. The caste system is
peculiarly Indian, yet the four castes are mentioned in just one rgvedic hymn
(x.90) the famous Purusasiikta, quite obviously a later addition duplicated in
the last of the vedas, the Atharva~-veda. The four-caste system is mentioned
nowhere else in the Rgveda, nor are the two lower castes, Sidra and Vaigya,
Briahmana in the sense of one belonging to the priesthood, with the special
function of speech, is rare occurring only in the newest layer (vii.103 ; x.16.6 ;
71.8-9;88.19;90.12;97.22; 109.4). Ksatra in the sense of the rulers or rule,
and ksatriya do occur both of gods and men ; but the book nced not emphasize
this, seceing that there is no competition. There can be no question of puro-
hita-gotras exclusively, for the priesthood is not the exclusive prerogative of
one caste ; in ii.1.2. = x.91.10, brahman is actually separated from all other priests.
Even later, we have ample proof that the ksatriya could ofliciate at thesacrifice,
for all that the Brahmanical scriptures enjoin is that he should not ofliciate
at the sacrifices of others as do the Brahmins; nothing prevents him from offi-
ciating at his own yajita. Even here, we find the story of Devapi (Brhaddevata
vii.155-viii.10 on RV. x.98-101) who did so officiate at the cercmonies for his
crowned younger brother Samtanu. This is of some importance for us in the
bearing it has on the caste system at its oldest stage, and its relation with the
gotras.

! -
VISVAMITRA AND VASISTHA

6. If we assume that all Brahmins were Aryans from the first, and that
they were the priesthood which developed entirely from within, there is very
little that analysis can tell us except that our legends are meaningless.  But if
we make no such hypothesis, then the most instructive tradition is that of the
rivalry between Vasistha and Vidvamitra. Later tradition has Viévamitra
a ksatriya who did his best to become a Brahmin in jealousy of Vasistha, and
succceded. The tradition is uniform that hc was originally not a Brahmin
but a ruler and member of the warrior caste, a rdjarsi, though there is no
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mention in most of the oldest records* of his actually having been a king. It
does not need detailed reference to the Rgveda to prove that the Vidvamitras
are themselves Kusikas (iii.33.5, iii.53.9-11, etc.). But the Anukramani calls
the third book that of Visvamitra, not of the Kusikas, as it should clearly have
been denoted ; in conformity with this Brahmanical method of labelling the
entire clan aftcr one greal representative, we get in our later gotra lists the
Kusikas (owl-totem) generally indicated as a branch of the Vigvamitras, which
is again a characteristic inversion deriving from the adoption of a foreign system
whose totemic basis had been forgotten, the clan system. As for the original
position of the Kusikas, it might be recalled that Indra is invoked as kausika
in i.10.11, and this seems unique among the ‘Brahmin’ clans as far as known,
for aigirastamas in 1.130.3 and vasistha in ii. 36.1 are dircct adjectives, not
patronymics. The Brahminization, in its surviving form, of the Visvamitra
book may even be attributed to the Jamadagni influcnce so clearly visible therein.
The Vasisthas have a special claim to priority in the priesthood, for the tradi-
tion is uncontradicted that they first of all the Brahmins “saw” Indra and began
to worship him, whence they have first place at the fire-sacrifice. (Brhadde-
vata v. 156-159 ; Tait.Sam.iii.5.2).

We are rather fortunately placed as regards this legend, for the Rgveda
has preserved for us books of both families. Both are pricsts in the service of
king Sudas, who could himself exercise priestly functions, being the reputed
author of x.133.  The senior priest is Vidvamitra, the eponym standing for the
entire group ; the gotra name, as has hecen shown, is really kusika = the owl,
a good bird totem. A famous hymn is iii. 33, by Visvamitra to the two Punjab
rivers Vipag and Sutudru which he crosses with heavily loaded wagons of the
Bharata tribe. This is apparently referred to in 1ii.53.9 and 11, where Sudas
is the king is made to cross safely by Visvimitra, while 1ii.53.12 calls down a
blessing of Visvamitra upon this tribe of the Bharatas. The implication
is that Sudas and Viévamitra are Bharatas. This seems to be partially con-
firmed by vi.16.19, where the ancestral fire of the Bharatas is called the lord of
Divodasa, which is the name of Sudis’s father or paternal ancestor.

But the Vasigthas also claim to be the priests of Sudis, in their own book,
and there is ample support for this. This disposes of the fiction that the gotra
of a ksatriya is that of his priest, for it would follow that Sudas Paijavana
changed gotras or had more than one! We have to examine the question of
priority between these two clans which occupy the priesthood in succession for
the same people. Here for once we have unequivecal testimony : *“Like sticks
used to drive oxen were the Bharatas split and enfeebled (= arbhakdsas ;

*The Paficavimda Brahmana 1xxi.12.2) may reler to some other Vasistha in calling the seer the son
of Vidu, though the same accounts calls Visvimitra king of the Jahnus, which would seemn to refer
to the two founder p4is. But the conflicting double account of Vasistha's birth in RV, vii, 33.11-13
w!\crcm heis bornofl a water-god:less as well as from a jug which received the semen of Mitra-Varuna,
will appear to be of special interest in the sequel.
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according to Sayana, “with few children”) ; then Vasistha became their chief
priest (purohita) and from the Trtsus developed progeny (visas)’’ (vii.33.6). The
statement is perfectly clear, and the special Vasistha prayer for issuc is to be
seen in vii.4.7-8. Our verse above means that the Trtsus were a branch of the
Bharatas—though the name is taken by some as synonymous for all the Bhara-
tas, which looks unlikely unless it is from some other language. Vasistha was
not originally their priest, but he decame the purohita at some later stage, and
then the tribe multiplied. Actually, in vii.33.10-11 Vasistha derives his origin
from Miwra-Varuna' and the very next verse from an apsaras,? both of which
mysterious legends have been amplified later. This, with the absence of an
animal or trec totem, would strengthen the implication that Vasistha (whose
name is mercly an adjective proclaiming his superlative glory) was not as
other Aryan men.* On the other hand, he cannot be taken as a divine being

1 Of course, we have other descendants of the gods.  Bhygu is sometimes a descendant of Va-
runa ; x.15-19 are by sons or descendants of Yama, x. 135 by a Kumiira Yimayana; x 164 by Yami.
Among sons of Indra are counted Vimada, author of x.29.26, the ape Vrsakapi of x.86, and Jaya,
author of x.180.  All gowa names ending in —stamba are Bharadvijas.

2 Apsu is good Sumerian for the sweet (potable) waters hoth above and helow the earth and the
apsaras (in spitc of Grassmann's derivation a+fisaras) is a water deity.  One may note other Sumerian
elementsin plenty,  The god Anu might even have been worshipped by the Anu tribe of the dddardjiia
enemics of Sudiis.  Certainly, Enki has features that remind us of Yama ; his being a god of the
apsu, and sleeping (alier creation), are reminiscent of the later Indian Niriyana. The reason for
not giving way 1o this sort of speculation about the Sumerians is the lack ol clear documentary connec-
tion between the two cultures, and the great dillerence in dates, though nothing prevents the legends
and cults being cominon property of pre-Aryan peoples some of whom later hecaine Brahmins. The
other difliculty is our ignorance of  the actual phonetic values which were assigned to Sumerian ideo-
grams at various times and places ; a personage whom texthbooks of a gencration ago called the “patesi
ol Shirpurla’’ is now known as the “isag of Lagash.””  So, those who wish to follow in the footsteps of
L.A. Waddell should find plenty of latitude of their conjectures.  Let me present conjecture-mongers
with the undeniable fact thal the spotted cow Préni containing the sun, moon, and stars (viii.04.2) fils
the Egyptian picture of the world-cow while Rgveda ii. 13.8 mentions a Nirmara whom someone is
sure to cquate to the Pharaoh Narmer-Menes, Then take the Yaksus (vii. 18.19) as the Hyksos,
and so on.

3 Sayana’s gloss as well as the Brhaddevati comment seemn to take mana in vii. 33.13 as relerring to
Agastya's birth [rom a jar, begotten from the joint semen of Mitra-Varupa. Here, it may be pointed
out that Vasistha stands in a special relationship to Varuna not only in his descent but in the intensity
of his feeling of guilt, denonstrated in the four hymns vii. 86-8Y. In vii. 84.4, the scer asks what his sin
was that the god wishes to sirile him down; in 5,he wishes for release from some ancestral transgression
or betrayal : ava drugdhani pitryd sgja ; the next rk pleads action against the singer’s will and the seventh
promises service of the humblest sort : aram ddso na milhuse karani.  1n vii. 87 the tone of self-abnegation
. 1s not so praminent, hut the final verse again yearns for blamelessness before Varuna,. The briclest
of the lot, vii.BY seems charged with this sense of guilt acquired by unspecified but nece.sary action :
krateal samaha dinatd pratipam jagama suce 3 mpld suksatra mrlaya, Nothing of this is shown by any other
seer of the Igveda, though they all honour Varuna as the first-born, just, benign, and peacelul god.
We might venture upon the interpretation that Vasistha was really guilty of having abandoned the an-
cestral cult in favour of more paying practices, such as the yajila and worship of the war-god Indra ;
it is for this that his descendants had to ask forgiveness. In this case, vii.88.4 would even acquire a
special significance in its statement that Varuna had made a rsi of Vasistha. When and where this
supposed transformation occured is not clear, but it must have been early to give the Vasisthas their
traditional priority in vajie ritual (Brhaddevata v, 150-159; Sat. Brih. xii.0.1.41, ii.4.4.2.etc.), Aryan
wanderings extended far beyond the upper Indus land-mass and this has left its mark upon the rgvedic
tradition also. Vasistha speaks of being taken up on the ship of Varuna, and Kaksivin sings (i.110) of
Bhujyu heing saved ot sea by the Nasatyas. A ship with a hundred oars (i.116.5) and journcys three
days away from the shore would hardly be expected on the upper Indus or any lake in the Punjab.
Quite incidentally, the father of Bhujyu is Tugra (i.116.3,117.4), which is also the name of an enemy
of Indra (vi.20,8; vi.20.4; x. 49.4),
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because he is actually the priest of a decaying clan, and vii. 18, which describes
the victorics of Sudas over many hostile kings, ends with a description of the
ailts to Vasistha ; these gilts would be uncalled for if some ol the victories were
not due to a Vasistha’s incantations. The first battle (vii.18.5-8) is on the
Parusni, but there is at lecast one other in vil.18.19, on the Yamuna. This
virtually spans the whole of greater Punjab, if the Yamuna is to be understood
as the modern river of that name (though it has been suggested that the name,
indicating merely the ““twin river”, might again denote the Parusni ; but x.
75.5 which has the only rgvedic mention of the Gangd scems clear for our
iterpretation).  Now we have noted that the general movement is to the cast,
specilically proved in this case by Pataiijuli’s remark that the adjective “east-
ern” for Bharatas is supcrfluous, as there aren’t any Bharatas except in the
cast : bharata-visesanam prag grahanam anarthakam, na hy aprdiico bharatdl santi
(commenting on Pan.2.4.66 ; later commentators take Auddalaki as an example
of a Bharata). Whence Viévamitra’s passage ol the Beas and the Sutlej must
be an earlier event, and the priority of Visvamitra is therefore not in doubt.
The inversion consists in that Visvamitra is made the upstart by later Brah-
manical tradition in direct contracliction to the clear historical development.

If Vasistha and Vidvamitra werc both Brahmins as the term is understood
by later writers, and the Aryan priesthood confined to the Brahmin caste,
the logical development would have been the adoption of Vasigtha into the
Vidvimitra or Kusika gotra. The story of Sunahicpa (Ait.Brah.vii.13-18 ;
the names of the threc brothers arc a suspicious feature) does show such adop-
tion, even of one chosen as sacrificial victim (cf. v.2.7 ;1.24.12-13). Indecd
this adoption with the changed name of *Devarita is madc responsible for the
double marriage restrictions upon the Devariata gotra though contrary to the
accepted results of adoption in tribal society. Even to this day, Brahmanical
marriage restrictions are circumvented by adoption into some other
gotra, which also forleits inheritance rights. But Vasigtha is emphatically
called the first Brahmin priest, whence Brahminism is foreign to the original
Aryan system. [t sufliced, therclore, that Vasistha be adopted into the tribe,
not necessarily into the gens of the original tribal priest, Vidvamitra. It
follows that Visvamitra, though a pricest, is originally not a Brahmin ; this is
attested by his title of rd@jarsi, applied also to scveral other ksatriya priests, as
for example the five (supposed) authors of i.100, the three of x.179.

While relerences to Sudas and his victories are scattered throughout the
Rgveda (though with highest frequency by Vasistha), the name Trtsu occurs
nowhere outside the seventh book. There is a [aint possibility that the whole
of the Trtsu group (including ancestors of Sudas) was adopted into, and not

*Sunahécpa, son of Ajigarta, is the traditional auther of i.2E30; the RV. knows a Bharata
Devavita in iii. 23.2-3. The intended victim must have been a Jamadagni (cf.p.23).
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a splinter of, the Bharatas ; but there is no clan name now extant which can
be derived from Trtsu. The adoption seems at lcast to have been that of
Vasistha and went to the extent of a common style in hairdressing ; vii.33
begins by describing the Vasisthas as daksinatas-kapardinas, with hairtwist on
the right side, and kepardin is used only of the Trtsus (vii.83.8) in describing
human beings. The actual practice survived late, as we sec [rom the appendix
to the Gobhila Grhya-sutra* : “The Vasisthas have a hairtwist (or braid) on
the right, the Atreyas have three twists, the Angirasas five scalp-locks, the
Bhirgus have completely shaven heads, and the others wear a crest.” This is
to differentiate between gotra-groups, and “the others” here are the Vigva-
mitras and possibly the Kanvas, so far as the main Rgvedic families go.

THE DEATIC OF A PriEsT: TVASTRA

7. The rivalry between the Visvamitras and the upstart Vasisthas is
plentifully attested in later tradition, while iii. 53.21-24 are stanzas which still
pass as curses against the Vasisthas, so strong that were one of them to hear the
particular verses, his head would split into a hundred picces (they are still
capable of giving anyone a headache !). On closer reading, these stanzas
actually do secm to be a mixture of curse and lament that the Bharatas are
beginning to prefer strangers to their own, the ass to the horse ; there is no
reason to doubt that they reflect the displacement of the Kugikas by the Vasig-
thas. We are told (Brhaddevata v. 112-120) that Vidvamitra was deprived of
his senses by Vasigtha and speech (vdk sasarparz) had to be supplied by Jama-
dagni. The briel hymn x.167 to Indra is given joint authorship ol Visvamitra
and Jamadagni, which supports this close association. It follows that here
Jamadagni is not on the same side as Vasistha and their scparate rivalry is
attested by Tait.Sam.iii.1.7 ; v.4.11. Later tradition makes Jamadagni a
sage at once hot tempered and forbearing ; capable of stopping the sun yet
killed unresisting by ksatriyas; in revenge his son Paradurima completely wipes
out all ksatriyas from the face of the earth thrice seven times—though the
Vedas have nothing of all this (Jamadagnya being merely the supposed author
of x.110). This is one more of the inversions, with passage of time and risc of
the Brahmins : it was the ksatriya who did the killing, and not conversely.
In fact, even the Vasisthas are supposed not to have escaped unscathed, for
the Brhaddevata vi.28,33-4 reports “Now in the fifteenth and in the ecighth

*For this stanza and a careful discussion of gotre-pravara exogamy as well as correspondence
between the traditional lists and the classification implicit in Panini’s derivations. see John Brough,
“The Early History of the Gotras’' in JRAS 1948, pp.32-45 ; 1947,pp.76-90. Though the learned
author’s approach and point of view are entirely different [rom those adopted in this note , it is remark-
able that he reaches the conclusion that at the time of composition of the Satnpﬂllm Brilimana, the
entry of the Jamadagnyas into the Brahmanical fold was (probably) still comparatively recent. My
thanky are due to Prof. Brough for suggesting some corrections, though we still diler on the main ques-
tion.
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(stanza) of the hymn (RV.vii.104) the son of Varuna (Vasistha), while as it
were lamenting, his soul being overwhelmed with pain and grief, utters a
curse. Vasistha was at that time pained as his hundred sons had been slain
by Sudisa who, in consequence of a curse, had been transformed into a demon
(raksas). Such is the sacred tradition.” Again, the Rgvedadoes not report
this but the Tait. Sam.vii.4.7 docs ; such a tradition in the face of all the
favour supposedly shown Vasistha by Sudis cannot be devoid of trutht. I
suggest that some Vasigthas were so killed, perhaps some of those not regularly
adopted into the Trtsus. Killing the priest or his son is a fashion set by Indra
himself in beheading Visvaripa Tvastra, whosc three lieads he (or his double
Trita, ii.11.19; x.8.8-9) struck off. This counts as a sin only in far later times,
while we still have the Tvastreya gotra (GPN.156.18) among the Jamada-
gnis. The three heads of Tvistra became varieties of partridge (Brhaddevata
vi.151) and two of these bird totems certainly remain in the gotra lists,
namely Tittiri and Kapiiijala, though neither is among the Jamadagnis
proper. For that matter the demon Rivana, the warrior villain of the
Rimiyana in later and more eastern lcgend, counts also as a Brahmin, and
surprisingly enough the gotra is found in the Vasistha group (GPN. 113.11,
177. 22,177.1) though Vasigtha is traditionally the chiet’ tcacher of Rama !
Even the mild Atris did not escape as is scecn by Saptavadhri’s prayer for
release from imprisonment (v.78.5-6) and by x.143.1-3, i.117.3, x.39.9,
perhaps referring to Atri’s rclease from a fiery pit.

The lasso as a weapon of war is used by the Sagartian contingent of Xer-
xes’s cavalry (Herodotos vii.84), and by individual herocs in the Shah Nameh.
This may be the original pasa from which [reedom is desired, perhaps symboli-
cally, in several hymns. The gloss ascribes viii. 67 to fishes caughtin a net and
praying for freedom, which could have been dismissed as a myth had it not been
for the fact that the Matsya tribe appears in vii.18; and in the Mahiabhirata as
the people of king Virata, The Vaphio gold cups show us nets being used to
catch wild bulls while the god Ningirsu is shown on Eannantums’ stela (stéle
des vautours, in the Louvre) enfolding the men of Ummain a net and crushing
those who try to escape, whence its use for prisoners® of war is also possible.

1 The burning by the Saudisas of a son of Vasistha named Sakt, is also reported by the
Sityiy:ma and Jaimuniya Brahmanas (H. Qcrtel, JOAS xviii, 1897 pp. 15-48, parucularly pAT).
For the cannibal Saudasa in later fable, Jatakamala 31 ete. :

2 We seem to have a reference to both divine and human imprisonment (of Brahmins) in iv, 125
arviad devandm uta marivindm.  The yddial pasul (viii, 1-31) could be a Yadu prisoner of war
particularly when read with viii, 6-45 1 $ravasd vidiam junam. Uhe traditional Yadu capital Dviraka
caunot have been the modern port ol that name in Saurastra,  We have a clear narrative ol the Yadus
including Krgna and Balarama, being driven out of Mathurd by Jarasamdha. They go westwards to
found the new city in the safety of a mountain barrier : Mbh. 2, 12,95 213, 44,49, 65, This is the
logical direction, considering the desert 1o the southwest of Mathura ; the original Dvidraka may thus
have been Darwaz in Aglanistan, or the capital of Kamhoja in Buddhist records,
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The Taittiriya Samhita (ii.5.1, after Keith) says: “Vidvaripa, son of
Tvastr, was the domestic priest of the gods, and the sister’s son of the Asuras.
He had three heads, of which one drank soma, one surd, and one which ate food.
He promised openly the share to gods, secretly to the Asuras..Therefore
Indra was alraid, (thinking) ‘such a one is diverting the sovereignty ([rom me)’.
He took his weapon and smote off his heads. That which drank Soma be-
came a hazclcock (kapiajala) ; that which drank Surd a sparrow (kalaviika)
that which atc food a partridge (tittiri ; note the name of the Samhita itsell).
He (=Indra) seized with his hands the guilt of slaying him (=Tvastra) and
bore it for a year. Creatures called out upon him ‘Brahmin-slayer’..".
The Yajurveda proceeds to list the evils and taboos which arose when Indra’s
sin was partaken by others. It also says that Vrtra was created by Tvastr to
avenge his sor’s murder ; later tradition has it that the plan miscarried because
of a misplaced accent, whereby Vrtra was killed by Indra instead of becoming
Indra-killer. I wish to emphasize that, in general, legends of the gods repre-
sent some aspect of human class-relations whenever a complex social structure
arises out of the amalgamation of different cultures. Now the Taittiriya
Sambhitd existed before the Gth century B.C., while its components, including
the story above, arc much older. In asking ourselves just what the story does
represent, the main features have to be considered, namely : Tvéastra has three
heads (of which we have noted the geatilic nature of at least two); he is a
Brahmin, so that killing him is a sin here—though a creditable performance
in other rcports ; his mother is, nevertheless, a sister ol the Asuras, whence
Tvistra is an Asura in the matriarchal sense; Indra maintains his
sovereignty by the craft of this not properly Aryan priest. 1 hope to prove in
the sequel that the story has a basis in ancient history, as seen from recorded
tradition and archaeological finds. Its incorporation into vedic mythology
does show a progressive change of emphasis, but the story itself cannot be
wholly explained by mere internal development of antagonism between king
and pricst.  The most likely interpretation, accounting both for the apparently
historical fcatures as well as the development of castes, is that the original
vedic priesthood was expanded and transformed by absorption of very import-
ant pre-Aryan elements.

It is easy enough to show that this enmity between the brahmana and the
ksatriya is not mercly a later growth with the increasing power of the priest-
hood; in fact such increase ot power, till we come to Kanviyanas is only in
theory, naturally propagated by the unarmed and helpl=ss Brahmins them-
selves.

The analogy of Europea:: struggles between the Papacy and the secular
power cannot possibly apply till long after the carly vedic period, certainly not
before the Mauryans ; even here note must be made of the fact that Hin-
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duism never devcloped an established church, and that the Brahmin caste
began to serve the general population by ritual, rather than the warrior class
by yajiia, only after the rise of Buddhism. In the earliest days (as in Rome and
Greece), it was the right as well as the duty of every head of a patriarchal fami-
ly to perform priestly functions later reserved for Brahinins ; and knowledge
of vedic Sanskrit was common without the prolonged study it nccessitated later.
If, under such circumstances, we find the beginning at lcast of endogamous cas-
tes, it is necessary to inquire what external forces would lead to and accelerate
this type of partition. The major feature is the conquest ; it will be shown that
this does account for the fidra caste. But it is diflicult to believe that no other
portion of the conquered population survived besides the helots; that we should
nevertheless find the reappearance of Indus Valley motifs, including multiple-
headed and many-armed deities—particularly Brahma. That cities like
Mohenjo-daro could exist without class divisions is quite incredible in view of
what is known of ancient society, and i{ their armament does not appear from
known excavations (which are certainly incomplete) to have been very good,
it implies the existence of some other method than pure force for maintaining
the class division. This method, so fur as known, can only be religion, and
that in turn implies the existence of a stroag, fully-developed, and well-organiz-
ed priesthood. I may point out in this connection the importance of the desert
bordering the river (as in Egypt and Mesopotamia) for this not only makes the
development of agriculture, and later of the city-state, possible as well as neces-
sary, but also economizes the energy spent upon refence against wild animals,
barbarians, and in cutting down forests. The intervening desert is an excel-
lent natural barrier against external enemics till they learn the advanced mili-
tary technique neccessary for crossing it and taking walled citiecs. The need for
internal force is minimized by the priesthood. After the Aryan conquest,
nothing would be easier than the absorption of some upper layers of the con-
quered society, and the most attractive would be the priesthood, even
more important than the technicians in any primitive society. Of course,
this would greatly intensify the devclopment of classes aniong the con-
querors as soon as they began to settle down ; which is precisely what we find
on comparing the Rgveda with the Taittiriya Samhitd and later documents.
As further support, I might point out that a considerable number of ancient
stories appear rather late, albeit with claim to antiquity—as for example the
flood legends and the purdnas in general, thongh some of the material is undoub-
tedly pre-Aryan.

In this direction, it is also necessary to remark that matriarchy survives
only among the least Aryanized of the people found in India today. If the
conquered had even a remnant of this system, it would be easy for them to
preserve their group structure for a while after adoption into various patriar-
chal gentes. Thus we should not be surprised at finding Dirghatamas called

6
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Mamateya after his mother, 2 custom to bc observed in the final Brha-
daranyaka Upanisad line of teachers.

One sign of conflict between the Brahmin and ksatriya castes, after full
development of the system, appears in the original mecaning of x.109, which
scems to have been composed for the return of a Brahmin’s wife abducted by
a ksatriya. Onc obvious reason for the later appearance of the Jamadagnis
and the still later risc to pre-eminence of Blirgu is this previous enmity. These
people were still being killed by the ksatriyas when the Viévamitras
were being ousted by the Vasisthas from the Bharatan priesthood. The
objection will undoubtedly be made that the later Brahmins could have
been Aryans from some cxtra-vedic branch. Why could the Jamadagnis,
with their Indo-European name, not have been vrityas ? In the first place,
the vratyas were first differentiated from the rest long after the Bhrgu-Jama-
dagni group was well established (though not nccessarily in all parts of the
country) and the vedas fully developed. In the Rgvedic age, the term vritya
could not have been used to distinguish cxtra-vedic Aryans because all Aryans
were then wanderers while the development of the vedas itsclf reflects the rise
of settlements. The vritya tribes do not necd the vedas simply because they
continue to wander castwards, into territory without a great civilization com-
parable with that of the Indus valley. At that later stagc when the vrityas
proper have to be distinguished, the adoption of their pricsts would not only
be unnccessary but highly improbable for the simple reason that their priesthood
—if indeed it had a scparate existence—would be much less developed than
that of the main vedic Aryans. This can be seen from the vratyastoma ritual,
created later for the adoption of a vrétya, not of his priest, into the vedic
fold ; from book xv of the Atharva-veda, which scems written to placate the
vratyas ; from the term brahmabandhu, applicd to Magadhan Brahmins who
associated themselves with the vratya ceremonies, and cven new used of *Brah-
mins without learning. The great vratya tribe is that of the Licchavis, men-
tioned with respcct by the Jains, and the earliest Buddhists, while maintaining a
high social position down to the Gupta period at least. We have yet to hcar
anything of their pricsthood. The philological argument from the name carries
less force now that Hittite records have been read ; also, adoption being a form
of rebirth, a non-Aryan name would be the first to change. Even withoutadop-

* Sarabha is called rsibandhn in viii.100.6 but without the forceful contempt that goes with the
termination dondhiu later on. The Licchavis are ksatriya vratyas according 1o Manusmypti 10-21
var. nicchivi), known to Buddhist literature generally as Vajjis (=the wanderers). Mataijali on Pan.
5.2.21 : pdndjatiyd avivetavritova wisedhajiinelt samghd erdtdh shows that any tribal organization outside
the Brahmin ritual and four-caste system could be called vritya, foreshadowing modern guild-castes
and professional tribes.  The MahédparinibbAnasutta shows that the basic rules of the Buddhist sarthgha
were derived from Aryan (rilzal constitutions, specifically that of the Licchaviy. I'or a survey of the
Brahmin literature (without rezlization that sitras concerned only with reconciling vritya ouservances
with vedic ritual say nothing about the actual life le:1 by the trihes) see J. W. Hauer, Der Vragpa (Stutt-
gart 1927 ; vol. I only). The vratya Grhapati of Paiic, Brih. xvii. 1. 14, 17 could easily be the tribal
chief with the usual priestly functions, and no other explanation will fit as well. ‘
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tion, conquest favours a new style in names, as seen from Greek names adopted
by Jews. Proponents of the “‘extra-vedic Aryans” theory would have to postu-
late rather complicated relationships between groups of Aryans not known
to have existed ; at the same time, the recurrence of Indus Valley types in
later iconography would be very difficult to explain.

ADOPTED PRIESTS :

8. Looking closely at the first list of Sudas’s enemics in vii. 18.5-7, we find
the following * : Simyu, Turvaéa, Yaksu, Matsya, Druhyu, Bhrgu, Paktha, Bha-
lana, Visanin, Alina (and perhaps The Sivas) ; in vii.83.7, the ten kings oppos-
ing Sudas are called ayajyavah, “without the fire sacrifice.”” The notable
occurrence here is of the Bhrgus, who cannot then have been merely Brahmin
priests. This is to some extent supported by the surviving designation bhdrgava
(?*“the roaster”) for a potter, which is quite natural if fire were the par-
ticular technique of the Bhrgus, as it appears to be in the Rgveda. Their
chariot receives special mention in iv.16.20 and x.39.14 by the phrase bkrgavo
na ratham. Hence, they are a complete tribe, with all the professions. If
their name survives only as that of a Brahmin gotra, it must be because some of
them managed to become priests of the Aryans. That they were not always
Aryans themselves would follow from vii.18.7, which specifically mentions
Indra, as the friend of the Aryans, bringing aid to the other side. That the
Indus valley culture could exist without strong class differences is incredible,
and their priest class must have had specially refined ceremonial, which would
enable them to be adopted fairly easily into the priesthood of the conquerors,
provided they took up the new cults.

It is quite simple now to show that there are other elements besides the
Bhrgus which are so assimilated. Kutsa, for example, counts as a Bharadvija
gotra with Kautsa (GPN.63.14,165.21,61.4) ; it is therefore natural to find
Kutsa the author of i.94-8. But in the body of the veda we read conflicting
stories about him, for he is at times favoured by Indra and at times crushed ;
the first may be seen in x.49.4 and the second in i.53.10. This can be explained

#®Some of these names may be adjectives, but thisseems a reasonable way to make up the ddardjiia ;
sust which people are qualificd as Sitdsas is not clear, so possibly The Sivas are one more trite. The
second battle is assumed to be distinct from the first.
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by our present thesis of progressive assimilation of a Kutsa tribe. The Pirus*
arc mentioned in i. 108 with the Yadus, Turvasas, Druhyus, Anus, all originally
hostile to Indra and the Aryans.  The particular portion of the hymn is un-
doubtedly late; but it is to be noted that Yadu, Turvasa, Anu, Druhyu, Piru
arc all five made sons of king Yayati (the first two by Devayini, a Brahmin
{Bhrgu) daughter of Sukra, preceptor to the Asuras) in later legend (Mbh.
1.78.9-10). Kmna (=black), the incarnate god of the Mahabharata, is himself
a Yadu. A Kanva named Krsna is the poet of viii.85, a hymn addressed to the
Aévins, It is notable that ghc sceris called “black’ by name, like the Angiras
author of x.42-44 ; in the Atharva-veda ii. 25, kanve means “evil spirit”, to be
exorcised. It would be simplest to regard this not as a fortuitous coincidence,
but asindicative of some Kanvas having been adopted from the dark pre-Aryans,
of whom the unadopted portion was submitted to the usual process of demoniza-
tion with the passage of time. Just when these five people became Aryans is not
clear, but certainly the brave king Poros defeated by Alexander in his invasion of
the Indus valley is (with his nephew) the last Paurava known to history, so that
some of these ancient lincages actually existed down to a late period,and had to be
explained by a suitably rewritten tradition. This tradition never disguises the
hostility between the dark (hence un-Aryan) Krspa and Indra, which seems to
go back to viii. 96. 14,19 (accepting the rcasonable Sayana gloss). Weeven get
the Purukutsa combination as a king-name, probably the representative of an
amalgamated tribe ; in our Brahmin gotra lists the name is found among the
Bharadvajas (GPN.61.14), which would be impossible except on our hypo-
thesis. In fact, references in book vi. make it clear that some Bharadvajas
were priests of Purukutsa’s son, hence the formation of that gotra among the
Bharadvijas. The descendant Kurusravana embodies the first mention of
the Kurus, in his name (x.32.9;33.4).

When we come to kerala groups, the origin of the inverted rule that the
priest’s gotra is that of the king becomes still clearer. Vitahavya is a Bhargava
gotra (GPN.34.4-5) but the Sriijaya Vaitahavyas of Atharva-veda v.18-19 are
rude ksatriyas who slaughter Bhrgu’s cow ; the sage is helpless and the cow
herself takes revenge upon the insolent warriors, who arc destroyed. But this

*Identification is particularly diflicult in e case of the Pirus, for the name can be an adjeclive
for plenitude, or a tribe of peoplein general, as well as a specific tribe named Foru.  In vi. 46.8, the
particular tribe is meant, being mentioned along with Ttksi and the Druhyus; similarly in i.108.8.
But their position even as cgainst the Vasisthas and Sudas is not clear, for vii.18.13 speaks cither of
having beaten or of hoping to defeat (jowma) the tricky-voiced Paru’’; in vii. 18.3, Indra is spoken
of as having helped the Piru king Trasad-syu ; in vii. 06.2 the Fh:asc adhiksiyanti piraceh has been
stood by some as indicating that the Pirus were then scttled on both banks of the Sarasvati. The adjec-
tive mydhravic is also used of the Panis ia vii 6.3. the Dasyus in xv.26.10. Sudas might even be made
out a Piru by i.83.7. Hopkins in JAOS xv. pp. 252-284 outdocs the most ridiculous of Indian pan-
dits in deducing that the ddsurdjiia was a conspiracy led or instigated by Vigvamitra (pp. 261-266).
The basis scems to be his main discovery, namely that vii.l8 contains derisive allusions to_Visvimitra
as often as possible.  Just how this escaped the Indian tradition, which is generally so hostilc to _\uéva-
mitra, has yet to be explained ; but undoubtedly some lineal descendant will appear to rectify the
omission made by Hopkins !
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would leave the gotra and pravara unexplained, so we have a still later story
to round out the narrative, that Bhrgu magnanimously and magically converted
the refugee Vitahavya into a Brahmin merely by telling his pursuers that there
was no ksatriya in the hermitage. Vitahavya as an adjeciive is applied to
Sudas in vii. 18.3, presumably in the sense of he whose libations are agreeable
to the gods ; the name occurs as that of the author of vi.15, and explicitly in
vi. 15.3 calling down blessings upon him. But the sixth book is of the Bhara-
dvijas, whence we again have a contradiction. This may be resolved by the
explanation that seme Srfijaya Vaitahavyas, not necessarily connected with
the singer of vi. 15, had a Bhrgu as their family pricst. But inasmuch as the
ksatriya was not by any means excluded from the priesthood, properly the
function of any tribal leader or family head, those Bhrguids who survived in
this particular line had to be adopted by tribal rule into the Vitahavyas, whence
by the later antithetic inversion we get the formation of a Vitahavya pravara
among the Bhrgus. This process is very clear among the ten extra families
enrolled among the Bhrgus and Angirasas, as shown by the king-names that
form the supposedly Brahmin pravaras. It wiil be fairly obvious that, at
least as regards these special kevala families, the pravara devclops by adop-
tion by some Brahmin group of a ksatriya family name. Mudgala is a Kevala-
Angiras group in the lists, but the Mudgala of x.102 is a splendid fighter.
Though not in the Veda, the Puranas make Visnuvrddha son of Trasadasyu,
hence a ksatriya, though the name is in the Brahmin pravara lists. The Vena
of x. 93.14 scems to be a non-Aryan king.

With the exception of people within the tribe or cult, as in the case of
[ndra himself'or Sudas, Rgvedic names of a tribe and its leader seem Lo be iden-
ticul, particularly in speaking of people not intimately known to the hymn-
singer. This agrees with what we know of tribal society in other places. The
MacDonald would be the head of the clan MacDonald in Scotland. Not less
than ten different leaders named Appius Claudius headed the Claudian gens
in Rome after its incorporation under the first Sabine head (Attius Clausus) ;
if Latin records were as diffuse as thc Sanskrit, the deeds of all of them would
have becn inextricably confounded. The distinction between heads of families
and ordinary members appears in Papini’s grammar (see J. Brough, loc.cit.,
for the significance of the yuvan). Vd. xii.7 shows that the period of mourning
among the Iranians for the head of a family was six times that even for a parent.
For my purpose, the designation of whole clans by a single rsi’s name (for onc
Vigvamitra or Vasistha can hardly have composecd the entire booksin their res-
pective names) yields [urther support for the adoption theory. What necds
careful proof is the statement that some of these adopted priests must have
belonged to pre-Aryan Indian groups.

The distinction between Brahmin and ksatriya priestly traditions even
after their merger may be seen in the position of Visnu, who is a very minor
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god in the Vidvimitra hook.! But three complete hymns to Visnu by Dirghata-
mas (i. 154-6) show a totally changed relative emphasis. The sage himself
according to the Brhaddevata iv. 11-30, was the blind son of a Bhrgu mother,
and in his old age cast into the river which carried him safcly eastwards beyond
the Arvan pale to Anga.

PrRE-ARYANS AND ARCHAEOLOGY

9. Itisstill necessary to show that some of these new recruits to the vedic
fold were non-Aryans,? for there is no doubt that there did exist non-vedic
Aryans ; among the Indians, it sufficed to refer to the vréiya Licchavis. So, it
might be suggested that the whole fight with Sudéas’s enemies was in fact a

1Apart from stylistic and metrical variation, as well as the subjecc matter, the mere incidence of hymn
dedications my be used as a guide to clan differences.  The ninth hook, being dedicated 10 Soma,
and the Vilakhilyas as later appendages, have been discarded; in doubtlul cases, I follow Grassmann
as far as possible. The standard hymn order within books or groups allows us to cmphasize dedica-
tions to Agni, Indra, and all the rest.  Among the “rest’” have been counted even thoese hymns where
Indra or Agni, or both a have a share. Thisgives us the following table :

Book Agni Indra Rest Total
ii 10 12 21 43
iii 29 24 9 62
iv 15 17 20 G8
v 28 12 47 87
vi 16 31 28 76
vii 17 15 72 104
viii 14 45 33 02
i 45 41 106 101
x 30 44 117 101

Totals 204 241 438 903

Modern statistical tests give information that agrecs very well with what we know from other
considerations. The Vigvimitra book (iii) differs [rom all the rest, as would be expected from the real
Aryan ksatriya tradition. Dooks i and x may be grouped together. Bookyii.iv., vi can also be combined
among themselves, which proves the Bhrgu-Angiras unity of dedication.  “The Kanvas are closest to this
group in spite ol their great predilection for Indra, while only Atri comes near Vasigtha, though none
too close. (Calculations by Mr. S. Raghavachari for the chi-square test). In support, we may recall
that the eighth book, though Kanva by tradition and with a good unity of metre and style, is unques-
tionably of mixed authorship ; not only other Angirasas but Auis, Bhrygus (indluding Jamadagni and
Usanas), Kaéyapa, possibly a Vasigtha Dywinnika (viii.87), Trita Apiya {viii, 47, but thisis impossible
as the final verses show), and even Manu Vaivasvata are given a share in the authorship, by the Anu-
kramani tradition. Only Vi$vamitra is stubbornly cxcluded, and this is highly suggestive.

3 ‘Traditionally, the Soma book contains cight hymns ascribed to a Kuvi Bhargava, who is identical
with or the father of Kivya Usanas, whoisin turn the author of three more.  But the famous Dcvayz’mi
story of the Mahabhirata shows this personage as preceptor to the Asuras, which can be explained
only on our present hypothesis of assimilation of non-Aryan priests, pot necessarily in India. In the
Rgveda, Usanas is mentioned almost exclusively by the Angirasas: 1.61.10-11 (Savya) ; i.83.56 (Gotama
Rahdgana) ; i.121.12 (Kaksivan) ; iv.26.1 (Vimadeva) ; vi.20.11 (Bharadvija) ; .ii1.23.17 (Vidvama-
nas, son of Vyasva) ; 1x.87.3 (Usanas hinwcll!) ; ix.97.3 (Vrsagana, supposcdly a Vasistha) ; x.40.7
(Ghoya, daughter of Kaksivin). Otherwise uiand is esire, of which Grassmann takes the name as a
masculine personification. One can’t expect this in Angiras books, where Brhaspati is an Angiras
(vi.73.1) and even Agni (viii.R4.) in a hymn ascribed to Udanas. Without discussing his
dentity with Kai Kads or Kavi Usa of the Iranians, it is fairly clear that he must be a figure of the
iransitional peried.
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civil war among Aryans (asin partitmust have been), that the hostility which
can so amply be proved down to later times is professional, between the warrior
and pricstly castes, and at most derives from the ancicent hostility among differ-
ent Aryan tribes. After all, Kurunga is called a Turvasa king in his ddnastuti
by Kanva, viii.4.19, and could be an Aryan ; more ambiguously, Kanva begs
Indra to let him see Yadu-Turvada again in 1k 7. Not only in vii.83.1, but
also in other hymns (vi.33.3, vi.22.10, vi.60.6) arc both Aryan and non-Aryan
{called Vrtras here) enemics mentioned when praying to vedic gods for pro-
tection. In iv.30.7, Indra takes Yaodu and Turvasa across dry (or unbathed ;
thc meaning is obscure) but kills two {presumably non-vedic) Aryans Arna
and Citraratha on the other side. There is, then, evidence for the progressive
recombination of Aryans and non-Aryans into vedic and extra-vedic group:.
In vii.83.1, Indra-Varuna are to stand by Sudas and strike enemies, both
Aryans and Vrtras. But our point is easily proved. .

Tura Kavageya is [amous teacher in the 'Satapatha Brihmana, a leading
priest in the Aitareya Brilimana, and prominent in other Brahmin tradition,
though the dircct gotra does not scem to have survived.  But his father, Kavasa
Ailusa (scer of x.30-34 and priest of Kurugravana, x.30) is forcibly ejected as
dasyal putrak* by Brahmins, to die of thirst from which he is saved by his river
hymn (x.30, because of which the sacred river Sarasvati followed him into the
desert ; cf. Ait.Brah.ii.19). Thc ancestral representative Kavasa is overthrown
in vii.18.12 along with the Druhyus, which should complete the story. Bat it
might still be objected that ddsi means only a slave girl, and there is nothing to

show difference of race, even though a slave girl’s son would certainly be dis-
qualified.

Dasa in the greater number of rgvedic citations means a human foe
conquered by the Aryans in battle, Indra yathGvasam nayati disam @ryah (v.34.6
and others). They have their own cities, strong enough to be called brazen or
iron ; (i1.20.8) hatvi daspdn pura @yasir ni tarit.  Dasyu is taken as synonymous at
times with demons, anci again with ddsa, which shows that the strife is very old :
(11i.12.6) Indragni navatim puro ddsapainir adhinutam. Some of these cities arc
seasonal, particularly avtumnal {S@radif) : sapta yat purah Sarma $iradir dard
han dasth Purukutséya Siksan (vi.20.10) which incidentally show that Purukutsa
was belriended by Indra at that time, whatever the components of his name
may have been earlier. They have a special colour yo ddsam varpam (ii.12.4)
which is net that of the Aryans: hati? dasytin préryam varpam Gvat (iii.34.9). They
are always different in religion (cf. Manusmrti x.44,45), which is of far greater
importance than the colour. They have not the fire-sacrifice : ayajvinal
(1.33.4), nor the proper cult and are possessed of black magic : mdyaran abrahmi

- * A similar reproach by Medhitithi against Vatsa Kinva “was ‘dispreeed by the accused
(Pafic. Rrih. xiv. 6.8). : ’
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dasyur arta ( iv.16.9), besides being black and possessed of cities : (iv.16.13)
paiicasat krsnd ni vapah sahasr@ atkam na puro jarima vi dardali. They are treacher-
ous, without the Aryan observances, and hardly human (x.22.8) : akarma
dasyur abhi no amantur anyavrato amdnugah ; tvam tasy@mitrahan vadhar dasasya
dambhaya.  Just what the designation andsas (“noseless’ or “faceless” ?) applied

to them in v.29.10 means is not clear, but it surely refers to their different
appearance.

Only in three cases does ddsa clearly mean a servant or slave, an early
reference to the helotage to which a great part cf the subjected people sank.
Of these, x.62.10 referring to gifts made by Yadu and Turva to the
bard mentions cither two slaves or portrays the humility of the donors, but
the names as well as the reference being part of the danastuti may indicate a
later addition. The reference viii.56.3 in a Valakhilya can be ignored. In
vii.86.7, the scer speaks of serving the god like a ddsa, which can only mean
slave or servant, not enemy. The rare mention shows that the new relation was
emergent, not fully established. Thercforc, we arc led to wonder whether
Divodasa means ‘‘slave of heaven”, or whether the period is early enough for
the name to indicate a ddsa who had been adopted by the other side. I mysell
incline to the latter interpretation, seeing that disa has generally the meaning
of a specific people from whom the &iidra caste and servitude devcloped by
conquest. In any case, the termination désa as part of a name is not to be seen
clsewhere than with Divodasa (and in lateir orthography his son ‘‘Paijavana”
Sudis). Trasadasyu (son of Purukutsa) does not scem to mean the Dasyu nam-
ed Trasa, but he who makes the Dasyus tremble.

The concept of tribal property in a migratory pastoral society enables us
to sketch an outline of development for the dadra caste. The Indus valley
city dwellers could not have been fed without a comparatively large ancillary
agrarian population. The invaders’ way of life made such prisoners useless
at first, for without agriculture a human being could produce very little surplus
bevond that necded lor his own maintenance. A prisoner would be sacrificed
or adopted, as the Sunahsepa story tells us.  If the agrarian population of the
Indus valley had been cfTective as fighters, the conquest would not have taken
place, or at lcast not been so devastating, They must have been too numerous
to adopt en masse, but not dangerous enough to be killed off altogethier.  Thus
the survivors would form a group by themselves and whatever they could
procluce by their own methods, as well as their labour, would belong to the
conquering tribe as a whole. This is the first caste, initially a difference be-
tween Aryans and dasas, as the word ra/na for caste and colour shows in con-
junction with the recorded fuct that thie Aryans had a different colour [rom their
predecessors in India.  However, the existence of a caste, of surplus-pruducing
labour, would necessarily promote rapid class and caste-differentiation among
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the conquerors ; it certainly inhibited the rise of large-scale chattel-slavery
in India. The wandering vrityas alone preserved the older tribal institu-
tions down into historical times, having need of neither Brahmin nor $iidra
within the tribe ; kingship with them remains a tribal office of small importance
cven when the tribe developed into an oligarchy over a tributary population.
Brahmin scriptures continue to give a fixed theoretical status of a helot for the
dudra, always distinguished from Arya : onc who is not cligible for initiation,
barred from handling weapons, even [rom owning property, and whose func-
tion is solely to Inbour for the berefit of the three higher castes-though we know
that this was on occasion tacitly contradicted by the rise of a éadra to the
position of warrior, chieftain, or king, in historical times.

The conquerors must have destroyed cultivation as well as the cities ;
otherwisc they could have settled down like their cousins in Egypt, Asia Minor,
Mesopotamia as a new layer on top of existing class-relations of production.
[t is well-known that without irrigation the Punjab plains can support only a
comparatively small population along the rivers, the rest being desert.  No-
where in Alexander’s time do we hear ol any cities comparable in size and or-
ganization to Mohenjo-daro. On the other hand, we find the common vedic
myth of Indra killing a demon to free the pent-up waters (sometimes called
cows), which is invariably taken to denote a nature myth of the rain-god picrc-
ing clouds to cause precipitation. But we have a separate rain-god parjanya
to whom cntire hymns arc dedicated (v.83 ; vii.101,102).  Indra’s action is
described in terms that can only mean that the river-dams were shattered ; we
know that a little to the west of Mohicnjo-daro, there still exist tremendous
prehistoric dams of this sort, though now uscless in the abhsence of sufficient rain
(Marshall, p.3). The breaking of dams would destroy the very basis of agri-
culture, whence the Aryans would have to move their cattle to fresh pastures
after a few years. Perhaps the clearcst description is to be scen in iv. 19.5,4,8:
Indra shakes the ground as the wind thc water, overthrows the mountains,
forcibly bends down what was firm ; the rivers hasten forth, all the stones roll
away like chariots ; for many days and ycars did Indra let the rivers run after
the fall of Vrtra, he freed the streams that had becn bound (badbadhindh
strah, the dammed rivers*). Only ignorance of the fact that there had been
a civilization with fully developed agriculturc in the desert, before the Aryans,
could make anyone interpret this as a myth of rain-making. Similarly for
.32 .8-10; viii.96.18; we hear of seasonal barriers in v.32.2, and vii.18.8 speaks
of vain attempts at diverting the Parueni river, perhaps onc of the causes of
Sudas’s wars. In 1i.15.3 vajrena khany atrnan nadindm has been interpreted as
Indra making canals for the rivers, but this quite uniquc action on the part of

*The particular word (or dam might have been rodhas or rofhana, .38 115 ii.13.10; iv. 224 ;
x. 48.2. Inii. 15.N, rinag rodhamsi krtriméni shows that the ohstacle removed by Indra was artificial,
not natural ; the other references can at worst be taken to mean walls or river-banks,

7
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Indra may be doubted, because the verb and tool both indicate smashing,
which is possible for a dam, not for irrigation channels. Besides the ddsa as a
source of labour power, the humped Indus cattle were also an acquisition of
the conquest; they are mentioned explicitly in x.8.2; x.102.7, and perhaps
in viii.20.21, and their truly Indian origin has generally been admitted.
The use of the horse and of iron was known to the invaders before their irrup-
tion, according to archacologists. We have here one reason for the victory of
the Aryans over the indigenous population which knew neither.

Heterogeneity in the pre-Aryan people cannot be doubted. They cannot
all have been residents of Mohenjo-Daro and Harappa with but a single pro-
fession ! Even to support the inhabitants of a big city like either of these, there
must have been a considerable food-growing ancillary population apart from
the craftsmen in the cities, of whose social position we still know nothing,
but who would be the logical candidates for the name and position of Disa,
or Dasyu. All I can suggest is that a portion of the conquered rose instead of
falling, and that they could only do this by adopting Aryan methods of fire
worship, undoubtedly with some additions. Some of them must have had fire
cults of their own, as for example the Bhrgu-Angiras group so often associated
with the first discovery of firc. A few like Divodasa* may cven have been
cnrolled into the ruling ksatriya class, for the Aryans had come across many
different people in their wanderings, and purity of “race” at so early a period
means nothing in comparison to the cult obscrved ; adoption of a stranger
necds only the formalities of initiation, and one becomes a ksatriya mercly on
account of prowess in battle. It seems clear to me that the formation of
an internal, Aryan caste system, cssentially the separation of the,Brahmin in
function and discipline from the ksatriya and the sctting ol both above the
householder vaisya, after the dasas had been conquered, must have been acce-
lerated by the assimilation of a subjugated priesthood; for otherwise there is
no reason for demarcation into endogamous castes. The Indic Aryans com-
pleted their own conquest at a far carlier period than the Zoroastrians (identi-
fying Vistasp with the father of Darius I, after Herzfeld p.30, p.88) with more
primitive tools and over cultures which were far more locally concentrated.
The question can only be settled with more archacological evidence ; the
purpose of such a discussion as the present is primarily to show the intelligent

archaeologist what to cxpect, perhaps where to excavate, and how to interpret
his finds.

As a preliminary, connections may be pointed out between certain obscure
features of the Rgveda and actual finds in the Indus valley. The three-

* Divodisa is a gift of the river Sarasvati to Vadhryasva, according to vi.il.i. As Suclis is both

Paijavana (though no Pijavina is known) aud a descendant or son of Divodasa, there is some possibility
of adoption here.
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headed scated deity of the famous Mohenjo-Daro scal, our fig.1, may be taken
for Tvastra, if the number of heads be actually three; there may be a fourth
head away from the obscrver, which would make the deity proto-Brahma.
But the threc-headed Tviastra cannot be entirely independent of other three-
headed crcatures on Indus valley seals. In E.J.H. Mackay’s “Further exca-
vations at Mohenjo-Daro™ II, Pl. LXXXIII.24, XCV]1.494, XCIX.B and
Marshall’s earlier work (Mohenjo-Daro and the Indus civilization, London
1931) III. PL. CXII. 382, we find a scal depicting a three-headed bull.
Now iii.56.3 refers specifically to such a bull in the Rgveda, while the entire
hymn is to several otherwisc mysterious multiple deitics. ~ So far, it has not been
possible to demonstrate daksinatas-kapardinas on any seal but a god with
braided hair is to be scen in owr fig.2 (Mackay Pl LXXXVII.
235) ; the god, along with a priest and a row of seven human figures who are
attendants at the sacrifice all show long hair-braids (in Mackay I, PLXCIV,
430, PLXCIX-A = Marshall I, Pl. XIL.18). Kapardin should rather mean
with twisted than braided hair, but the matter is not settled. Punch-marked
coins also yield occasional homo-signs with hair-twists or braids (Durga
Prasad, JRASB.XXX.1934, P1.21, nos.132-3) but the coins belong to the Maur-
yan period, and are tribal. not Brahmanical, as I interpret the evidence. The
row of human figures at the bottom of the last seal referred to show a horn-
like decoration on the head besides the braid ; this might qualify them for the
title Visanin (vii.18.7), whilc the god of fig. 1 has a headdress which certainly
has two (buflalo?) horns for its components. The animals surrounding the
dceity are to be interpreted as totems, on the great scal of fig. 1.

Marshall (p.15) misses the significance of the cup-like depressions .on
the shoulders of the Harappa red stonc statuettc. They are not meant for
fixing ornamental discs, for in that case the little boss in the center would be
unnecessary ; the intention is clearly to fix an extra pair of arms which could
be swivelled around, just as the head is meant to be turned in the neck-socket.
Marshall takes the other fragmentary Harappa dancing statuctte* as with three
heads or faces, though only the stump of a thick neck remains; it had not more
than two arms. But the four-armed figure had become so classical as to be
given the status of an pictogram in the Indus script. It is rather amusing to
sece Langdon (Marshall,]p.446, signs 183,184) leave the particular homo-sign

*It might be as well to point out here that the Harappa grey stone image fragment which Marshall
takes as an ithyphallic dancing Siva actually represents a young uirl dancing.  Bronze dancing-girl
statuettes have been found in Indus excavations, .\ comparison of plates LXXX and LXXXI in
Vats or the corresponding plates in Marshall will show that the Harappa sculptors could delincate
the difference between male and female in every line, not merely in the sexual organs.  Also, the seven
holes in the neck do not suggest a three-headed image but rather some claborate head-dress or coiffure
rcggcd into place, the head itself heing tumned to the figure’s right.  The two holes below the waist-
ine correspond precisely 1o the two hosses of the girdle insuch terra-cot.a figurines as Vats LXXVII.

1'31,55;)] ;l the belted skirt or apron must have been of some different material held in place by pins into
the holes.
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unexplained, or call one varicty “man supporting two clubs”, when an extra
pair of arms, or snakes, or rivers springing out of the shoulders could be the
only possible explanation, as may be confirmed by looking at the correspond-
ing scals in the volume of plates. The reduction to a hicroglyph may indicate
that the type originatcs in or at least is closer to the Indus valley than to Meso-
potamia. The transition from the Indus representations of a deity with an
extra pair ‘of arms to the Mesopotamian god with rivers {lowing out of his
shoulders may be scen in Vats, pictograph 383¢ (pl CXV) and scal 35 of pl.
LXXXVI. Possibly, his symbol 388 ¢ might also have developed [rom the
common source. Mackay (pl. LXXVI. 8) reports a unique two-faced clay
imagc fragment, the faces being beardless and slant-cyed whence the connec-
tion (il any) with the two-faced Mesopotamian Usmu is not direct. RV. 1.51.5,
scadhabhir ye adhi suptay ajuhvata ‘those who sacrificed upon the shoulders
{and were destroyed by Indra)’ might indicate cults related to the above
Indus pictograms or rather to their originals.

The absence of fuller archacological evidence from the Indus valley
forces us to consider parallel Mesopotamian scals, permissible because the
existence of a common element to the two cultures is admitted*, The Hydra
(Niga, Sesa) appears with five or seven heads (Frankiort p. 72, fig. 26; Pl
XXIIL,j) ; much later, human figures with two animal heads, goat and stag
(161d.p.271). As the labours of Herakles originate in these scals, the three-
headed Geryon-Cacus, or a Kerberos, would have linked up with the Indus
seals. However, Ea (originally Enki, a water-god like Narayana) has a fwo-
faced attendant, Usmu according to Furlani, who performs the functions of
minister and herald, i.c. is equivalent to a human priest or priest-king. The
two rivers flow generally from Ea’s shoulders, occasionally from a jar in his
hand. His other attendant, a bearded naked athlete of the Gilgames-Herakles
type, also sometimes holds such a river-jar. Frankfort PLXXVIIIL.A shows
both on a Babylonian seal, in such a way that the rivers might scem to emerge
from the hero’s shoulders ; this seems to be the general case later, c.. Pl, XXX-
[X.i; in XLIV.m the river goddesses themselves might be the two attendants
flanking the hero from whose shoulders strcam the waters. On PLXLIV.i
(a peripheral seal) the two strcams emerge from a naked goddess’s shoulders,
as well as those of a much smaller male, perhaps her son. As the water-hero
goes back at least to Akkadian times, we must see in him a representative of
Ea, and the two-faced attendant must be another such, like the goat-fish
which is later Ea himself. This will have to be used in interpreting Indus

*Rather reluctantly, Ann. Bibliography I~d.Arch. {Leiden 1934), p.11; C.]. Gadd Proc.Brit. Acad.
xtviii, 1032, pp. 191-210; H. Frankfort Cylinder Seals (London, 1939) pp.304-307, My spceial thanks
are due to Mr. R.D. Barpett of the British Muscum for references, particularly to BM 89115, For
\he seven antediluvian sages, G L. Woolley, JRAS. 1920, pp. 689-713; Zimmern, Zeit. fiir Assyriologije
(N.F.) 35.1024. p. 1610 Both Gilgamesh and Lnkidu appear en Indus seals.
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valley evidence, and Rgvedic references.. The goat-lish symbol of Ea (I'rank-
fort, PLXXV.d ; XXVIII. &; this scems to me the original matsya-avatira
and aja ekapada ) is reversed on the Mohenjo-Daro ‘sacrifice’ seal, in that the
animal before the god is a ram with the head of a fish (first pointed out by Fr.
H. Heras S.]J.). The sun-god has, like some other deities, rays emanating from
his shoulders; usually three from cach but the number is not fixed. This must
be the original depiction of saptarasmi, the vedic adjective. Other deitics

Fig. |. The Three-faced Indus God ‘Fig. 2. “The SncrlﬁFc"
{AfteDK. 5175) (After DK. 6847)

Fig. 3. Resurrection or liberatlon of the Sun-God from his mountain grave. (After BM 89115)
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have vegetation replace the rays (Frankfort PL.XX c,e,7,k). On the Gudea
seal (Frankfort p.143) the dragon-god Ningiszida shows two snakes or dragon,
rising from his shoulders, like the later god Tispak, XXV, ¢, which relates both
to the Zohak of the Shah Nameh. Occasionally, as on the Hammurabi stele,
the rays curl up at the end, and Pharaoh Ikhnaton’s reliefs tcll us that they could
terminatc in hands, whence it is natural that they should develop from or into
supernumerary arms. The Dbest cylinder seal for our purpose is fig.3, from
BM 89115, Frankfort P1.XIX.a, which shows the sun-god being resurrected or
liberated from his mountain grave by Ea and a goddess (Ishtar). The sun
and the goddess show rays emanating from their shoulders, tlie central rays
of the goddess terminating in what might be taken as hands. Two rivers,
proved to be such by the fish swimming therein, strcam out of Ea’s shoulders,
and he is followed closely by the two-faced attendant. As for the goddess,
whose various traits are fully enough developed (on scals) by the time of the
first Babylonian dynasty to prove her identity with Ishtar, the rays radiating
from her and her evoking the sun would make her also a dawn-goddess. As
such, she has a great deal in common with the Indian Usas, worshipped even
in the plural in the Rgveda, too prominent for a mere goddess of the dawn.
Indra comes into violent couflict with her, shattering her car (it.15.6 ; iv.
30.8-11 ; x.1388.5; x.73.6) ; this has, fortunately, no rcal interpretation as a
nature myth, and can only indicate a clash of cults. I[ now Usas were a
mother-goddess (for which onecan casily find Rgvedic indications) like Ishtar,
her bringing out the sun (originally Tammuz) would still be remembered
alter the Aryan conquest and would e¢nable her to claim a modest position as
dawn-goddess, cven aflter Indra had put her to flight. It is known that Enki-
Ea is originally the god of the land, not of the waters. I'ranklort p.116,fig. 32
shows us Inanna-Ishtar scated as pricstess before her own image-altar, receiving
homage from some devotee ; she holds the two-river jar in her hand. Thus
the naked goddess (on Syrian group II seals) from whose shoulders the two
rivers strcam is an old survival, and Ishtar must—possibly under some other
name—have been the earlier river-deity displaced peacefully by Ea. Her
consort Tammuz is bewailed as both husband and son, the root-word damu
meaning both. This is quite natural, and wherever we have a clear historical
coursc of development within the culture, patriarchal cults develop in precisely
this manner from the matriarchal, by consortship of a son or husband with the
priestess. To revert to the common substratum for the Indic and Mesopota-
mian river-civilizations, it may be pointed out that the horned headdresses
of Mesopotamian gods, though more complicated, again conncct them with
the three-faced Indus god, as well as the deity on the ‘sacrifice’ seal. The
latter seal has seven attendant figures with braided hair, and the number is
interesting though they lack individuality. The seven sages (saptarsis) are
not only an Indian group, buc highly reminiscent of the seven Mesopotamian
antediluvian sages, whosc images are actually found buried in groups of seven.
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Marshall (pp.64-5) takes the deity and ministrant figures in the ‘sacrifice’ seal
to be female which scems quite unlikely to me, while the animal is ascribed
a ‘human’ face instead of the quite obvious fish, which argues lack of care
in cxamination, or myopia.

The row of seven figures marching single file hand in hand, but in the
opposite dircction appears again on a fragmentary scal (Vats, Excavations at
Harappa, New Dclhi 1940 pl XC1 251). The principal difficulty lies in proving
their connection with the seven Mesopotamian ‘ancient apkallu who were belore
the flood in Shuruppak.” Their line of descent in India is clear enough. RV.
i.24.10 calls the stars of Ursa Major rksdh, the Bears ; Sat Brih. ii.1.2.4 makes
the Pleiades (Aritikds) wives of these Bear-rsis. Sat-Brih. vi.1.1.1 even
claims that thesc rsis wore themselves out with toil creating the universe,
which fits the rk iv. 2.15;Sat Brah. ix 2.3.44 tells us that these seven were addres-
sed as ‘seven tongucs’, and were made inlo one person. The idea of our seven pri-
mary groups is obviously much older than the beginning of the present clan
system. The scven, sages, as zipras or rsis arc called “our ancestors’ by the
Brahmin secers of Rgvedic hymns, particularly by the Angirasas in iv. 42.8
which makes them present when Durgaha’s son (Purukutsa) was taken priso-
ner ; and vi. 22.2) tawru nak  pilaro navaged sapla viprdso abhi vdjayanta. This
might secem sclf-contradictory as the Seven cannot be split into the Nine or the
Ten, but association of the seven sages with the Navagvas and Dafagvas is
repeated ini.62.4, and perhaps ix. 108.4 where Dadhiafic appears as a Navagva.
At the very least, we can say that they are pre-Aryan associates of a mother-
goddess in creation.  The goddess survives later as Usas, daughter of the sky,
after being smashed up by Indra as an cvil-plotting female (iv.30. 8-11). The
Mizar-Alcor combination in Ursa Major is still known as Vasistha and Arun-
dhati, but we have several other versions in which the smaller companion star
is the common wife ol all seven of the sages (Mbh. 1. 188. 14).

It is clear, though diflicult to prove, that the unnamed seven laid low by
Indra /x.49.8) and whosc enemy Indra became from his very birth though
they had till then been without an enemy (viii. 96.16) are thesc seven sages.
Their supposed consorts, the Pleiades, arc to be seen often enough as a constella-
tion on Mesopotamian cylinder scals.

Usas as a mother goddess connected with the sevensages appears explicitly
in iv.2.15 : adhd mdtur usasak sapta vipra jéyemahi prathama vedhasd nrn ; ‘we scven
sages will generate men from mother Usas who (will become) the first ritualists ;
we shall become Angirasas, sons of heaven, we shall burst the rich mountain,
shining forth’.  Mother-goddess figurines arc perhaps the commonest
Indus city finds, one type being bird-headed, like the dove-headed Venus of
the caily Mediterranean culture.  Marshall p.52 describes the seal on plate
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XII, no. 12 which shows a mother-goddess upside down, giving birth to vege-
tation', hence presumably the carth-mother; the other side represents her or
another fcmale deity seated, with strcaming hair, approached by some male
worshipper.  This last is mentioned only because Marshall interprets the scene
as the sacrifice of a female by a man, for which the seal itself shows not the
slightest evidence. The Angirasas bursting the mountain, a common enough
figurc of speech, is highly suggestive, when we compare the action ol the Sun-
god on the Sargonid scal, with v.45.1-3.  Only the saw is needed to complete
the description.  But the Rgvedic scenes are remarkably well depicted on
Frankfort Pl. XVIII a, where the god of light bursts the mountain and causcs
the gates to be thrown open.

One important diflerence has to be emphasized when considering these
resemblances. Weapons such as spcar or lance-hcads found at Mohenjo-
daro have been so flimsy that they could have served only for decorations in
some ceremonial ; this contrasts strongly with the sturdy bronze tools lound
in the same dcposits, and with the war-materials in Mesopotamia. Allowing
for the painful incompetence of our archacologists, it still seems evident that the
mechanism of violence was less developed than one would expect in a city of
this size, even though it was primarily a trade and manufacturing center.

The archacological evidence for battle and conquest being undeniable
one may venture fo identify Harappa with the Hariytipiyd of vi. 27.5, making the
assumption that the locality has pieserved its name through the millennia.
The hymn praises Indra’s shattering the [ront line of 130 panoplied Vrcivats
whereby the rest of the army was broken in the battle on the Yavyavali river?;
thus Indra handed over the Varadikhas and Turvada to Daivavata, which
may be Srijjaya as well as Abhyavartin Cayamana. Rather than press such
identifications, which can have little value till we read the Indus valley script,
attention may again be called to the two scals above. The (three-horned)
trident which the supernal figure wears on his head in the ‘sacrifice’ seal (fig.2)
is rclated to the bufTalo-horn headdress of the three-faced god in the better-
known seal of fig. 1, as well as to the three faces of that god, and the later tri-
gila symbol. The adjcclive $rigin does occur occasionally in the Rgveda ;
(Agni described as) Tvasty scems to be three-horned according to v. 43.13 and
we have noted the Visinin tribe, labelled Sivdsas, in vii.18.Lastly, anyonc with

1RV, x. 72.3.4 speaks o an original mother-goddess from whom creation came into heing ;
ult@napadas means ‘with feet in the air’ (for parturition) while Siyana takes this to mean ‘tree’ which
would seemt to cannect the rk with the particular seal whereol the internretation seems doubthul to me,
the ‘vegetation’ reseinbling a crab.

2 Paiic. Brah xxv, 7.2 says that Gauriviti, descendant of Sakti, performed the 30-year satira to reach
great henelits on the banks of the Yavydvail (presumably the old Ravi). ‘This is the only other place
where I have been able to find either of the two place-names above.  As Daivavata is a Bharata,
Gauriviti a Vasistha, the whole account is unusally consistent and hias a historical appearance,
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the three-peaked headdress as on the sacrifice seal could be called (risanku,
and as the figure is between heaven and earth (probablya god descending for
the sacrifice), we have here one posssible source of the Visvémitra-Trisanku
myth.

For the first identification of the later cemctery at Harappa as Aryan, cf.
V. Gordon Childe, “New Light On The Most Ancient East” (London 1935,
223-4) ; R.E.M. Whecler ‘Ancient India’ no. 3,1947,81 fI, gives a discussion of
the archacological evidence for Aryan conquest and occupation at Harappa ;
for the ponderous incompetence of Marshall’s and Mackay’s excavation
of Mohenjo-Daro ibid.p.144.

IrRANIAN PARALLELS

10. There is no doubt that Indo-Aryan society as reorganized with Brah-
minism opened up the swampy lands of the Gangetic basin, so that caste was
an cssential feature of more eflicient means of production, the development
of fixed scttlements, and the state. The word brahman for tne priesthood is not
to be found outside India ; and whereas exogamous patriarchal gentes within
the tribe or community are known to have cxisted among Latin and Greek
socicties after the Aryan invasion of thosc respective tcrritories, we have no
general example of fire-priesthood as the exclusive prerogative of a hereditary
caste, though occasionally a gens has the rights of chief priesthood for some par-
ticular cult. There is, however, a rud:mentary caste system and a fire-priest
castc among a neighbouring Aryan people, the Tranians ; this case has to be
considered in detail.

Our sources* of knowledge for the Iranians are the fragmentary Avestan
and Pahlavi religious texts, plus the reports of Greek travellers and historians.
The first group of documents is lacunary, ol late redaction as shown by the
reference to the followers of a heretic Gaotema (Y't. xiii.16, now identified with
the Buddha and not Nodhas Gotama), and in addition bears the stamp of a
thorough religious reform, that of Zoroaster, which succeeded with the Achae-
menids in the 6th century B.C. Comparison with the Rgveda is difficult.
Greek uotices supply foreign travellers’ accounts far superior to anything com-
parable for that period in India, but are occasionally hostile and sometimes

* I follow : for Avestan sources, James Darmsteter’s translation in the Sacred Eooks of The East,
vols.4 and 23 (Oxfurd 1895). For the general background, Maneckjee Nusservanji Dhalla's ‘History
of Zoroastrianism’ {(New York 1938) scemed to he competent ; for most of the contested points, Herz-
feld’s dls_(.‘ussnon in }}ls *Zoroster And His World” (2 vols. Princeton, 1947) scems quite reliable, with a
few possible cxceptions such as the identification of foma with the vine. p.351. Herodotos is cited
[fom the [uniliar translition by Rawlinson, with the abbreviation Her,  Other abbrevations : Vd. ==
Vemdidad, Yt. = Yast. :

-]
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not credible. Taking all these into consideration, the prescnce of at lecast one
major stream of common tradition between Indic and Avestan Aryans is not
to bc doubted. Apart from thie language of the gathas and old Persian inscrip-
tions, so similar to Sanskrit, we have the common fear of the demons called
yatu, worship of Vayu, love of the sacred haoma = soma drink, and the basic
position of the firc cult. Steady contact had been maintained through regions
known to both people, as for example* Vackereta of the evil shadows’ (=Kabil),
and the land of the scven rivers ( = the Punjab), the seventh and the fifteenth
respectively of the sixteen regions created by Ahura Mazda (Vd.i). King
Yima is much more prominent in the Vendidad (Fargard ii) than Yama in
the Rgveda, but the identity is not in doubt; the Avestan Sarasvati (“‘ the
beautiful Harahvaiti” of Vd.13) is the Arghand-ab, and not one of the seven
rivers in India. Verethraghna is the “glory made by Ahura Mazda™ (Vd.
xix.37, and Yt. xiv); Indra has been made into a demon by the reform, though
still under the title of dacva (Vd. xx.43,x.9). Then there is the rather ambi-
guous position of the golden-hceled Gandareva, a demon (Yt.v.38xix.41),
but not without respect (Yt.xiii.122,xv.28) ; he has been transfcrred to the
deep though the Indians place him in the atmosphere.

For our main purpose, we have to note specifically the three supposed
castes of the Iranians (Vd.i.16, three races, from the Azerbaijan). But the
division into fire-priests, warriors, and husbandmen is not a degradation of the
last as it was for the Vaidya in the Taittiriya Samhita and later Indian scrip-
tures, for they are descended from the three sons of Spitama Zarathustra who is
himsclfnot only the first and foremost fire-priest (Yt.xii1.94) but the first warrior
and the first plougher of the ground as well (Yt.xiii.88). The husbandman
is honoured on earth, and his progenitor supreme in the Var of King Yima
(Vd.ii.). We have therefore a division into classes, not castes. Now the
Avestan title of the firc-priesthood is @tkravan, which is undoubtedly the vedic
atharvan,and again shows an ancient unity of fradition to which Zoroaster revert-
ed in clearing off the bloody (and of course uncconomic) sacrifices that ob-
scured the (supposed) original purity of Aryan worship, whereas Buddha and
the Jains took up the philosophy of akimsé. The Iranian Athravan leads the
way after a path has becn purified from the extreme pollution of a funeral
(Vd.viii. 19). The Athravans who rcad, and their pupils, will beg knowledge
and prosperity of Ardvi Siira Anahita (Yt.v. 86). Yt. xiil. 147 says “here arec
the d@thravans of all countries” come to worship the Fravadis, while Yt.xvi.17
refers to the Athravans sent afar, presumably wandering (even mendicant)
missionaries. The fine qualitics of an Athravan are given in Yt.xix.53, and
the caste still monopolizes the priesthood among the Parsis, theoretically endo-
gamous though not rigidly so in practice.

On the other hand, western travellers know of Iranian priests as Magi
though Zoroaster uses magus and magopat only as adjectives, with the meaning o1
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great. The original Magi were one of the six tribes of the Medians (Her. i.
101), who were a western branch of the same race, first subject to the Assyrians,
then independent and overlords of the eastern Persians, and finally conquered
by the latter but in close alliance nevertheless after Cyrus and Darius 1.  Yet
the Greek tells us that the Magi took a peculiar delight in killing all living things
except dogs and men (Her.i.140) The special protection given to dogs (Vd.
xiii et passim) is, of course, a feature of ancient Persian means of production
and of the high status of the husbandman ; the dog in the Avesta is the most
useful of man’s friends in the protection of the household and of cattle. The
killing of all sorts of lower animal life which Herodotos notices is sanctioned,
and even demanded by Vendidad xiv.5-6. For our thesis, it is of special
interest to note that the Magi recovered their original position of respect,* and
continued as an ‘“honorary tribe”” to be priests (with readjustment to the new
reforms) but that they had first undergone attacks similar to those suffered
by the Bhrgus and other early Brahmins. In particular, the story of Darius
and the false Smerdis (Her.iii.61 seq., fully supported by the inscriptions of
Darius) and the festival of the Magophonia (Her.iii.79) show that special
action had to be taken against the Magi as a whole, but that massacre did not
end their pricstly function. For that matter, we also know that some of the
older gods had to be readmitted into the pantheon (Herzfeld p.401, 408-9)
though with suitable changes. In other words, we have a parallel to the hap-
penings in India, and for similar reasons : conquest and reassimilation, with a
conquered (though here Aryan) clan imposing itself upon the priesthood by
virtue of superior ritual.

The Rgvedic atharvan, though belonging to so remote a past as to appear
more than human, and without a surviving gotra (unless we infringe upon
sacred tenets of philology to relate athar to atri) to commemorate his exist-
ence, still occupied a far mors important historical position than would appear
by the comparatively rare citations. In x.14 and x.21.5, he is associated with
Yama while in x.120.9 we have Brhad-diva as an atharvan; but the signal
honour given in x.120 to the supposed rsi and the actual meaning of the name
itself seem to reflect the stature of someone like Ahura Mazda, who is himself
a sky-god (Her.i.131) sublimated and an Athravan (Yt.i.12). In x.48.2 Indra
Vaikuntha declares that he protected Atharvan and Trita, and bestowed upon
them the cattle released from ahi, presumably Vrtra referred to as a snake ;
an Avestan parallel to the Pani episode is perhaps the prayer of cattle to Mithra,
for release from the den of the Druj (Yt.x.86). In viii.9.7, as in ix.11.2, athar-
van is clearly the fire itself upcn which soma is sprinkled. In vi.47.24, the
Atharvans and Payu Bharadvija receive ten special chariots and a bundred

* To the extent of imposing exposure of the dead in spite of original burial (Her.i.140, Herzfeld
p. 747) or cremation (Herzfeld p.748). Dhalla takes the Magi as west-Persian pricsts, Athravans
as eastern.
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head of cattle from Advattha ; the same Payu Bharadvija as the supposed seer
of x.87.12 mentions the atharvan flame as most effective in driving away
yatudhana demons.  The bones of Dadhyafic Atharvanpa are used by Indra to
kill the nine ninecties of his dark enemies : 1.84.13 indro dadhico asthabhir vrtrany
apratiskutal ; jaghdna navatir nava. In fact, Atharvan is explicitly the first yajia
sacrificer according to 1.83.5 and x.92.10 while the atharvan fire-drill or method
of lighting the firc is lauded in vi.15.7 as in vi.16.13-14 ; the last rk calls Agni
by Indra’s titles, vrtrahanam puramdaram, which shows again that fire was used
as a poliorcetic weapon by the early Indic Aryans, and incidentally explains how
the Avesta could scparate Verethraghna from Indra. The most important of all
references to Atharvan is x.14.6 where we have an association in the same linc
with Angiras, the pitrs, the Nine scers {navaged), and the Bhrgus, the last of
whom also appearced in x.92.10. At this stage, we note that the rks containing |
any reference to Atharvan are overwhelmingly of Bharadvija or Gotama origin,
i.e. of Angiras authorship. Later, the whole of the Atharva-veda is called the
Atharvangiras, (cf.Mbh.5.18.5-8) and the special combination appears with
the highest eminence in that veda. TIinally, we have seen that the Bhrgu-
Angiras combination also exists, which shows just why the extinct Atharvan
was important in India :  The Atharvan is the proper fire-priest of one Aryan group,
and association with him was the means wierchy the Angirasas and the Bhrgus climbed
inlo vedic pricsthood. 'This gives us much the same historical development as that
of the Magu$ in Persia. In the Mundaka Upanisad i.2 we have the line of
teachers as Brahméa-Atharvan-Angir-Bharadvija Satyavaha-Angiras. This is
a step towards the final inversion to be found in still later traditions which
makes Atharvan an Awngiras, the very first.

However, not everything can be explained by parallel historical develop-
ments, and like the name of the river Sarasvati, there is possibility of a legend
being transferred. The story of the hero Thraetona and the demon Azi Dahaka
is here of considerable interest. The Persian hero of the Athwya clan performs
a greatsacrifice of a hundred stallions, a thousand oxen, and ten thousand lambs
to Drvaspa (Yt. ix.13-14) or Ardvi Sira Anahita (Yt.v.33-34) or Vayu (Yt.
xv.23-24 ; cf.Yt.xvii.33-34) for the destruction of the snake. Azi Dahaka
himself, “‘the three-mouthed, the three-headed, the six-eyed, who has a thou-
sand senses, that most powerful fiendish Druj, that demon baleful to the world”
makes the same sacrifice in the land of Bawri (= Babylon) to Ardvi Siira
Anihita (Yt.v.29-31) and to Vayu (Yt.xv.19-21) “in his accursed palace of
Kvirinta” in order to destroy the seven habitable regions of the world (Karsh-
vares), but his great sacrifices are rejected. The hero Thraetona Athwya
prays successfully to destroy him and set free his “‘two wives, Savanghavac
and Erenaviic, who are the fairest of body amongst women, and the most
wonderful creatures in the world” (Yt.ix.14). Now a three-headed demon is
known to the Rgveda as Trigiras Tvastra, and in the slaying, Trita Aptya has
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been scen to be associated with Indra (x.99.6, x.8.8) which has been taken as
sufficient for the identification by most scholars. The divine Vic, of
which the Rgveda knows mure than one variety, though not as the wife of
Tridiras, is the speech monopolized by our Brahmins, later deified as Sarasvatl.
The legend deserves a little closer analysis. The Avestan Thrita is the first
healer and founder of medicine (Vd.xx), but a member ol the Sama family,
which again sounds familiarly vedic. Traitana occurs only once in the Rgveda,
as the pre-Aryan or demon (ddsa) whose blow at Dirghatamas recoils upon
himeelf] leaving the sage unharmed, to float down the river : 1.158.5 iro yad
asya traitano vitaksat svayam ddsa uro amsdv api gdha. It is possible to sce the dis-
cordant features at a glance; the great diflerence of territory between the four-
cornered Varena (Tabaristan), for which Thractona was born to smite Azi
Dahika, and the eastern portion of the Indo-Aryan domain issignificant. In
addition, Azi Dahaka survives to tempt Zarathusétra : “Renounce the good
Religion of the worshippers of Mazda, and thou shalt gain such a boon as
Vadhaghna gained, the ruler of the nations” (Vd.xix.6). Yet the historic
substance of the legend is enhanced by analysis.  In the first place, Aziis a
king, as shown by his palace and great sacrifice, which was not only repealed
by his slayer but (near lake Urumiah = Caecasta) by Kavi Husravah, “He who
united the Aryan nations into one kingdom™ (Yt.v.49,32, ix.22) ; at thc White
Forest by the ‘murderer’ Aurvasara fleeing [rom Husravah (Yt.xv.31); und by
Xerxes (Her.viid3, 113 ; cf.i.50). His connection with Babylon is curiously
supported by later legend, for the Shah Nameh describes him (= Zohak) as
with two snakes springing from his shoulders (cf.p.27 of the Shah Nameh
translation into English verse by A. Rogers, London 1907). Zohak is not an
ordinary king but a successor to Yima-Jamshed himsclf. The black snakes
that issued from his shoulders (as the devil kissed him there) appear on Meso-
potamian scals as shoulder-rays from the sun, dragons [rom the shoulders of
Tidpak-Ningiszida or rivers issuing from the shoulders of Ea or the hero
Gilgamc$ of Sumerian legend ; from them to the four-armed characters of the
Indus valley seals and latzr sculpture is only a step, the actual transition prob-
ably being in the opposite direction.  Sisupala (MDbh.2.40.1) the Cedian was
born four-armed and threec-eyed. The god (?Sun) on Hammurabi’s stele
has curved flames issuing from his shoulders. Thus, the legend is rooted decp
in the historic tradition of Aryan conflicts with great pre-Aryan civilizalions
in the Indus valley as well as in Mesopotamia ; we know that these civilizations
had long, continuous co-existence and intercourse, as well as many commom
features, probably some common origins. In this case, I should be inclined
to consider the cvent itsell as having occurred in the Indus valley.

Just what the snake-demon signifies I cannot venture to say in this context,
especially as his connection with the cult of the Mother-Goddess and pre-pa-
triarchal family life is known, but not preserved in ecither of the two Aryan
sources under discussion. However, other herocs conquer multiple-headed
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snakes as for example Herakles and the Hydra, or the Indian counterpart
Krsna and Kaliya ; yet the Hydra has one head which is immortal, and Krsna
only subdues Kaliya without killing him. The vast though inobtrusive current
spread of the naga cult need not be given in detail.  One major Hindu holiday
is dedicated to the cobra. Cobras are regarded by many (my mother, grand-
father, uncle, and cousins among them) as embodying ancestral spirits, and
the live snake himself generally forms an appendage of most rustic temples.
Sesa’s bearing the whole earth on his multiple hood goes back much further
than the obviously recast legend in MbL.i.32. Visnu sleeps upon the great
(many-headed) cobra, Siva wears him as a necklace, and the cobra’s protective
hood is reared above the phallic symbol of Mahadeva. The chief cobra
Taksaka escapes being burnt down with the Khandava forest (Mbh.1.218.4;
the whole episode is one of land-clearing in the typical Aryan manner, by firing.
the woods and slaughtering all inhabitants), and is barely saved from Jana-
mejaya Pariksita’s fire-sacrifice by his human newphcw Astika. The name
taksaka is related to taksan = carpenter, hence to the god Tvastr; and to Tak-
sadila, (the Greek Taxila) which was the capital after the Mahabharata war.
Thus Taxila to Kuruksetra must have been the territory of a tribe or tribes
which had a cobra totem or cult. N&gas remain extraordinary craftsmen
in Indian folklore, demonic beings able to assume human form at will. Krsna’s
elder brother is usually takén to be an incarnation of the great Naga. The
demon Vrtra is called ahi in the veda, but the snake of the decp akir budhnyas
remains an object of worship. Refercnces to aki are scattered throughout the
veda with the important exception of the Visvamitra book. Here, the word
ahi is found only twice (1ii.32.11 and iii.33.7), in both cases referring to Indra’s
killing of the demon Vrtra in order to release the waters. The peculiar dif-
ference between Vrtra or Trisiras and Azi is undoubtcdly to be explained by the
historical differences in the relations between the Aryans and the conquered
people in India, as against the Aryans and their Assyrian enemies in Persia.
As for the Angiras Dirghatamas (Brhaddevata iv.11-12), his name itself shows
association with darkness (explained away by his blindness, 1.147.3 ; iv.4.13),
hence with the Vrtras who are the encmies of Indra and the Aryans. But
in spite of the familiar royal persecution he left descendunts who became Brah-
mins in the main priestly lincage, while Traitana left his mark only upon a
very distant branch of Aryans. Thus even this legend supports the contention
that the development of Indo-Aryan sacerdotal tradition is by assimilation of
a pre-Aryan element, which has special connection with the Brahmin caste,
particularly in its original stages. With the Zornastrians, success meant that
the religion was predominantly that of a comparatively small number ruling
over vast territories inhabited by far more numerous peoples which had diverse
customs of their own and in some cases law-codes going back to Hammurabi.
Therefore, the development of a new gotra system among the Magi was not
necessary. In India, on the contrary, the conquest meant destruction of the
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Indus valley urban cultures, reorganization of society into castes,and progressive
opening up of new, sparsely settled, and heavily wooded territories to the east.
This gave opportunity for each group of priests to be attached to or adopted by
several Aryan clans, which must have been the origin of Brahmin pravaras.

TrRITA APTYA; THE ORIGINS OF EPIC AND SAGA

11. The Avestan Vadhaghna can be equated without difliculty to
Indra himself under the title of vadhasnu, bearer of the death-dealing weapon,
though vajrin, vajra-hasta, ctc. arc the usual adjectivs. Vadhasnu is actually
used of Soma (=indu) in ix.54.3. We hear of the gods shooting down upon
men (v.41.13) and Agni breaking down walls (vii.5.5) with a vadhasna. In-
dra’s weapons have the same name in 1.165.6 (vadhasnaik) ; cquivalent forms
vadha, vadhar, etc. are found in considerable profusion : vii.83.4, Indra-Varuna
vadhan@bhir vanvantd ; So, Tridiras being a purohita of Indra might be reflected
in the association of A:i Dahiika with Vadhaghna in the Avesta.

Of the block of seven hymmns (1.51-57) ascribed to Savya Angiras and all
dedicated to Indra, i.53 begins “Let us sing a hymn to-great Indra, dedi-
cate chants to him in the abode of Vaivasvata’. The location is reminiscent of
the Var of Yima. “Thou (Indra) hast crushed under thy irresistible chariot-
wheel the twice ten tribal kings with their 60,099 men, who fought against
kinless (abandhund) Suéravas. Thou didst aid Susravas with thy support,
Indra ; with thy protection thou gavest to the victoriously advancing (tdirva-
yanam*), Kutsa, Alithigva, Ayu into the hands of the great young king” (1.53.-
9-10). Isuggest that this fits the Avestan Husravah very well, though here the
title of Kavi is not mentioned, and the apponent Aurvasara is not recognizable.

Even morc instructive is the series of references to Trita Aptya. Lect us
first report what the meticulous Grassmann (col. 557) has to say : “Trita is
originally ‘the third’ and therefore set up against a ‘sccond’ (viii.47.16).1) De-
signation of a god who is probably obliged for his name and worship (i.187.1 ;
1.163.2.-3 ; 1.52.5 ; viii.7.24) to a pre-vedic point of view, because of which he
also occurs often in the Zend. Already in the Rgveda, his original being
appears obscured, in that he shows to a certain extent as the background for
the world of vedic gods. Thus he appears in a definitc manner as the prede-

* T treat Ldregydya as an adjective, without yielding fo the temptation to take that and the allied
twragyn as “Turanian’’. It is an adjective of Agni in i.174.3 , of Cyavina in x.01.2. TItscemsto bca
name by itsclfin vi.18.13 ; that r& repeats the substance ofi.53.11 above without the name of Susravas.
Sadyana turns the meaning completely around and malkes Indra here the protector of Kuitsa, Ayu.
Atithigva, Onc may compare x.40.3-5, 8 where Lhe same characters (and a Savya) appear swhile
3.8 speaks of Indra helping Atithigva against Karaiija and Parnaya. Velankar, in the Ann. Bhan-
dorkar O.R.Inst. xxiii.1042.657-608 (op Divodasa and the other Atithigvas) identifies Kuisa with Ayu
and Atithigva for thie hymn under discussion, while making ot a good case for more than one Atithigva
and sevicral Kutsas (which lztter is clear, the name heing representative of a tribe).
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cessor of Indra, who strikes down demons just like him and frees the imprisoned
streams ; for this relationship 1.52.5 is particularly characteristic, where it is
said of Indra that he broke the defences of Vala like Trita. 2) So he blows
upon Agni (v.9.5 ; x.46.3), discovers him, cstablishes him in the houses of men.
3) He leads Varuna-Soma to the sea (ix.95.4) and even seems himself to be
Varupa  (viii.41.6) .4) He appcars in alliance with other gods (ii.31.6;
11.34.10,14 ; v.54.2 ; viii.12.16), namely also 5) with the winds (x.64.3 ; x.
114.4) and 6) with Soma (ix.32.2 ; ix.34.4 ; ix.37.4 ; ix.38.2 ; ix.8G.20 ; ix.
102.2, 3 ; ii.11.20), so that the fingers that purify the Soma appear as Trita’s
virging (ix.32.2 ;ix.38.2), the Soma stone as Trita’s stone (ix.102.2) and Soma
as coming to Trita (ix.34.4). So he is represented 7) as living in the far
unknown distance (i.105.9) and therefore 8) carried away to Trita (viii.47.13,
17) is equal to carried very far away. In all these conceptions, he appears
with the qualification d@ptya, asalsoin meaning 9. But besides this conception
of Trita as a higher deity, he appears also 9) as a lower god (i.102.1; 1i.11.19 ;
%.48.2 ;x.99.6 ;x.8.8) who performs labours in the service of Indra or 10) calls
upon the gods for help (i.105.17 ;x.8.7) when fallen into a well. Finally 11)
in the plural, a whole class of gods is so denoted (vi.44.23) in whose abode
Indra found the nectar of immortality”.

This shows that Trita, though faded, had at one time a substantial follow-
ing. The whole nexus can very well be explained by our present hypothesis
if the course of historical development be taken into consideration. One
may remark that viii.47.13-17, where evil demons and nightmares arc exorcised
away to Trita Aptya nced not just mcan driving them away to a far distance
but may also be in the nature of a curse upon Trita. In any case, Trita’s
distance in time and place from the rgvedic seers and the major stream of
tradition need not be doubted, particularly as he finds no mentiou in the Vis-
vamitra, Vamadeva, and Vasistha books. The higher forms of Trita must
indicate his antiquity and ancestral position for some clans, say the Aptyas,
while the prayer from a well might preserve a memory of his actual humanity.
Very significantly, Indra is himself called aptyam aptyanam (x.120.6). Know-
ing what we now do of the Aryan invasion, it seems plausible that Trita is
Indra or one of the invading Aryan chiefs, later collectively deified under the
title of Indra*. His separation from Indra is helpful, secing that some time
after the conquest Indra has to be worshipped by brdhamanas in spite of the still-
remembered killing of their ancestors, and destruction of their gods and cities.
In fact, we have seen from the Avestan tradition that Azi Dahaka is literally a
odcaspati as the husband of two kinds ol zdc ; the word vdcaspati is used without

~

* Arainst my interpretation of Trita, see ALA. Macdonncll, JRAS. xov. 1893 pp. 419-494, idenui-
fying Trita with Agni ; in the sume veing M. Fowler JAOS vol. 67-1947. pp. 5960, But there can be
nb poisible doubt that Trifa is u dduble of Indra atlcast in the one ptrlormance that interests us most,
namely the killing of Trisiras.
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further definition in ix.26.4,ix.101.5,x.166.3, while we have vdcaspatim visva-
karmdnam in-x.81:9. Viacaspali is pccu]lmlv Bl]msp.lu or Brahmanaspati, and
so it'is not surprlsmgr to find’ Brh'lsp'm as with seven (mstc.ld of Trigiras’s thrée)
moutliy} .m/)l(m'amx in iv.50.4, while iv.51.4 has yeni navagoe angire dasugre sap-
ldsye revali revad: wsa. Bmhmfumsp i may have developed later (CF. X.68
Brhaspati rivals Indra’s feats’; Brahmanaspati as the creator, x.72.2) quite
naturally into the four-headed “Brahmi, which confronts us again with the
possibility ol purely internal growth, But the archacological evidence pointed
to above, and what is known of theogony in general, would make it extremely
u'nlikely that a multiple-headed god was invented out of nothing by the Brah-
min class as their own special creator.  The alternative interpretation is that
onc aboriginal Br alunin god at least survived in their memory, and was re-ad-
opted into the new pantheon after the priests had become Aryanized. The
Brahimin demon Ravana killed by Rama had sprouted as many as ten heads !

Brhaspati is not the only god to grow out of compamuvcly brief mcntlon
in the ng,da into quite overpowering glory. Visnu is a known example, and
Purusa in x.90, even more striking as Narayana.  These arc clearly for glgn
additions to Avyan'cults, but a parailel to Blhdspdll is better seen in Pr .Ua])atl
He begins as an adjective, being Savitr in iv.53.2 , and Soma pavamina in ix.
5.9. A cow has been given by Prajipati in x.1 69.4 and x.184.4 addresscs to
him part of a prayer for ollspring. The very late x.85.43 shows him as a god.
An entire hymn is dedicated to him only in x.21, where he is mentioned in the
last rk by name ; later comment has made the mtumq.lllvc kak of the refrain
into a name for Pl .1_]4.1)4(1, perhaps rom ancient memories of the significance
of the word as a man’s soul or essence (as it also was in Egyptian). The
crowding into the last hooks is clear prool of a later date than for Brhaspati.

Memories of Brahmanical adoption of strange ways in distress survived
quite late.  We know that the ascetic tradition in India goes back to period
far carlier than that of the Buddha, and that many of these ascetics were
specially learned, as well as versed in the mysteries.  For a development purcly
within the jungle, this would be impossible.  On the other hand, if some of the
(originally) unassimilated and unenslaved priestly survivors of the pre-Aryan
culture took to the forest and eked out a painful existence on the margin of
slowly growing scttlements, the high respect accorded to ascetics is explained,
as well as the gradual merger of the two streams in later philosophy. Manu-
smrti 10.108 speaks ol Vidvamitra accepting dog meat from the hands of a
Candala, but there is no vedic support for this, and as the book is of Bhrgu
redaction (Ms.11.59-6G0), we may pass this by, The two previous $lokas are
confirmed. Ms.10.107 proclaims that hungry Bharadvaja, with his son,
received many heads of cattle from Vrdhu Taksan. The reference is found
in the Rgveda (vi.45.31-33) in a genuine Bharadvija dénastuti of king Brbu,

9
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the most generous of princes, who victoriously achieved chieftainship of the
Panis like Urukaksa Giangya. When we recall that the Rgvedic Panpis are
regularly maligned as greedy, mercantile, and even cattle-stealers (x.108 gloss)
Vrtra himself being a Pani at times, or that they are demons—which means old
encmies of the Aryans, it is clcar how Bharadvaja had sinned. However,
he had another Angiras predecessor, Vamadeva. Ms.10.106 tells us that
starving Vamadeva was unstained by cating dog’s flesh, and this is again sup-
ported by a k& of Vamadeva (iv.18.13) wherc the seer narrates that in distress
he was reduced to sceing his wile in degradation, and to cooking a dog’s entrails.
But this is no less a danastuti of Indra, in older form, than Bharadvija’s to
Brbu; for Vimadeva concludes that then the Falcon (Indra) brought him Soma.
This can only mean granting the right to Soma, which implies granting mem-
bership in the tribe, i.e. adoption as an Aryan follower or priest of Indra,
Says Vamadeva (iv.24.10) “Who will buy {rom me, for ten cows, this Indra
who is mine ?  After he has defeated the enemics, let him return (Indra) to
me”. This has been interpreted as hawking an image or fetish of Indra for
hire, a unique practice in the Rgveda not supported by any authority. But
hiring out the 13i’s scrvices for a specific occasion, to sccure the aid of Indra
in battle, would seem far more natural, would fit the context of the hymn
better, and is also the traditional Brahmin practice. Getting Indra back is
essential ; “What use to you (Indra) are the cows of the Kikatas’ (iii.53.14)
shows such an attempt at enticing Indra away from others. ~ As for the specific
mention of those who did not believe in Indra, we have two quite distinct
classes : those who are the cnemies belonging to the aboriginal population
(vrtras, dasyus, etc.) and those who are treated with more circumspection
though denying Indra, as in ii.12.5, viii.100.3. These might be vrityas, extra-
vedic though Aryan, but later tradition like that of the Brhaddevata says expli-
citly that the reference is to particular seers, Brahmins who had once denicd
Indra and then *‘scen”, i.e. acknowledged him. There is no rcason to doubt
this, and it supports our main contention.

This tale of woe, being found in all layers of the Rgveda, is no later in-
vention ; x.33 begins as a song of hunger by one who has barcly escaped death
by starvation. The numerous d@nastutis cannot be separated (as done so often
by Grassmann) from thc hymn proper. In the first place, similar praise is
found in the body of other hymns, in the same mctre.  Sccondly, Malinowski’s
experience with Trobriand Islanders’ fulklore shows that the coda is an integral
part of the story, prime cause of its preservation. The record of gifts to the
singer could have becn important only if they were comparatively rarg,life-
saving events whose chanting was at once grateful remembrance and incentive
to other donors. The properly historical names of the Rgveda occur for the
greater part in such danastutis. One can see groups like the Bharadvéjas
and the Kanvas cast about for protectors among all sorts of chicftains. Even
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the two ddsa chicfs Balbiitha and Taruksa are praiscd to the utmost by Vada
Aévya, and it is their gencrosity to him that, presumably, brings them under the
grace of Indra and Vayu in viii.46.32. This, incidentally, shows that Brahmin-
ism cannot be a purely Aryan growth. Thus the hostility to Yadu-Turvada
(vi1.19.8) and friendship in vi.20.12 are explained because Vasistha and Bharad-
viija were then priests to different, hostile tribes, and called upon Indra to
support their own party. The all-importance of giving to Brahmins, so nau-
seatingly familiar to any reader of classical Sanskrit, goes to iv.50.7-11 (which
would fit into any Purana) and is the economico-theological basis for the
priest’s special sanctity and development into a caste apart.

Most important of all, these appended verses of gratitude provide the transi-
tion between fixed, sacred hymn, and improvised, ‘fluid’, popular lay ; hence the deli-
berate change of metre in the d@nastuti. The Mahidbharata epic, for example,
is a re-edited collection of such lays about the main theme of a great civil war.
Every digression (particularly genealogical) called for by any of the characters
is made at once, which is clear proof of improvisation. The prologue has a
vedic hymn to the Advins (Mbh.1.3.60-70; not out of place in the context) and
claims that the work is a veda, which could hardly be admitted on the strength
of a solitary hymn. One may thercfore conclude that the glorifications
(mdhdtmya) which intersperse the various episodes, telling of immense merit
to be gained by listening (o the particular story recited, make up for the dis-
appearance of other hymns with which the minstrel must, in older days, have
begun his set portion ; the mdhdtmya is a later guarantee that the sanctity origin-
ally provided by the hymn has somehow been preserved. The Mbh being of
Bhrguid recension, with a fragment surviving of a rival compilation by Jaimini,
we have here another encroachment by Brahmins ; the professional bard
(sitta ; one actually recites the extant Mbh. according to the work itself) is of
mixed caste—son of a vaisya by a ksatriya woman—which points to an ancient
respectable origin of the guild, before class differences had developed into
impassable caste barriers. The idea of caste-mixture is the Manusmrti method
of enrolling such guilds into the caste system. The cheerful poct of ix.112.3
says : kdrur aham lato bhisag upala-praksini nand, ‘I am a hymn-composer, father
is a herb-doctor, mother grinds corn’, all as professionals, for profit ; this is
certainly not the Manusmrti idea of a family. The irregularities of Mbh
tris tubh metre approach the vedic rather than later classical models. I sug-
gest that the long tradition of free improvisation accounts in greater part for the
“fluidity’ of the cpic text as compared with the rigidly fixed veda or Paninian
as tadhyayt, though all three were orally transmitted for a while, and the two
last for a much longer period than the growing epic. Vyisa’s stepping out
of the role of poet to direct the actual characters of the epic may indicate some
sort of stage-direction and the acting of scenes to accompany the recitation ;
this would account for the miming of Bhirata-yuddha episodes in Balinese
tradition, derived from South-east India.
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TRISIRAS AS PURE MYTH

12, The proposition must now Lic ¢onsidered that all Rgvedic stories are
purc myth, from which no historical information is to be derived.  The very
survival of a myth indicates the existence of a class of people interdsted in
repeating it till such time as it came to be recorded. Generally, in plumll\c
socictics, this implics connection with ritual and the pries t]mn(l that survives
by performing that ritual. The cxistence of an carly written version of the
Rgvedais extremely unlikely, though not absolutely 1mposs1blc ; Indic as well
as extra-Indian Aryans had had violent contact with ancient literate civiliza-
tions. Writing was unnccessary at the intermediate pastoral and pioncering
stage, from which sctdements gradually arose to develop into kingdoms of an
entircly diflerent type. The priesthood was all the more necessary, and there
is no rcason to doubt the gr‘n(.mlly accepted theory of an entirely. mnemonic
transmission of the oldest veda in its c.uly days. The point, however, is not

material in our casc. :

Identification of ancient city ruins in the Indus valley with Dasyu cities
destroyed by Aryans can no longer be stigmatized as Euhemeristic.  Thus,
the ritual that developed at the carliest perind could not be the Yajurvedic-
Brahmanic rite but something connected with, or influenced by, these clashes.
The later veda preserves little or no trace of this, cven in symbolic form, simply
because the social, political, and economic situation had changed completely.
Looking specifically at the story of Indra (or Trita-Thractona) striking ofl the
three heads of Tvastra, we find its narration and survival almost a casual feature
of the Rgveda. Later vedas use it only to introduce more prominent stories,
such as the killing of Vrtra, which motivate purification and Soma ceremonies.
Therefore, the initial ritual, if any, has faded. Yet we have the three or four-
faced god and several three-headed beasts on Mohenjo-Daro scals, as well as
broken images with a human torso and onc or more head-sockets. Morcover,
the rimérti continucs o this day, with a totally ditlerent theology, as represent-
ing a deity synthesized from three later gods, of whom the four-headed Brahma
is one(though allotted only onc of the three heads).  Finally, there is now no
striking oll' the heads of the image, which shows that both ritual and myth
follow changes in the relations of production, If the Tvistra story indicates
any Aryan ceremonial, it can only be the killing of a pricst by the king, for
pricstly gentes continue to derive their name firom Tvastra, cven {from his
severed heads ; the line of descent from Bralima at the end of Brhadaranyika
Upanisad iv shows two Tviistras.  But the only other such parallel story is the
striking ofT'a horse’s head from Dadhyaiic Atharvan: (also in that linc of descent),
which head continues to be immortal and prophetic in laike Saryanivant,
and [rom which perhaps Indra fashioned a powzrtul weapon, like Samson from
the jawbone of an ass (Brhaddevata iii.22-23 ; Rv. i.84.13-14 ; Sat.Brih.xiv.
1.i.18-25).  This is the exact opposite of what h.ts been prupoundcd about such
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myths! : :That they represent the periodic sacrifice of a king. Here, instcad
of the pricst sacrificing the king, it is the god-king who beheads his own priest.
This cannpt be taken as yet another Bralunin inversion, lor the vedic priesthood
grew steadily in power, and there is no'reason for it to have taken a step against
its own inviolability. The killing of Vrtra might conceivably be related to a
periodic human sacrifice, seeing that rira also denotes dark non-Aryan enemices;
whence some ritual for victory over them, or sacrifice of prisoners after a battle,
would not be unlikely. For Tvistra, no such explanation scems to be possible.

Study of the Iranian counterpart Azi Dahika shows us that we have to do
with a non-Aryan king or pricst-king. The motii of an initially monstrous king
is strong cnough to reappear in India down to Sisupila, king of a historical
people Cedi. He is three-eyed, which is really equal to three-headedness, as will
be seen, and four-armed at birth ; killed by a later god, the dark Krsna, alier
many trespasses have been forgiven. It is possible to conclude, following the
reasoning of those who favour such analysis, that the myth portrays, in its initial
stages, the killing of a pre-Aryan priest-king somehow connected with the later Indo-Aryan
priesthood. 'The killer does not succeed to, but retains, sovereignty over the
Aryan pantheon. There is nothing like a sacred marriage connected with the
story, and the patriarchal socicty of the Rgveda does not allow anything of the
sort to be fitted in. Later antagonisin between ksatripa and bréhmana can ex-
plain neither the formation of the story nor its Iranian version, supplying at
most a cause for its repetition, or for the usurpation by Brhaspati of some of
Indra’s saga. Thus, the “ritual” is at best adopted from the pre-Aryans, which
would normally imply adopting some of the priesthood therewith.

It scems much more reasonable to admit what has already been demon-
strated for Grecce®: That conflict between gods indicates conflict between two

1 A M. Hocart : Kingship (London 1927) ; Lord Raglan : The Hero (London 1036). T am sorry
Lo say that llocart’s evidence zomes f[rom a much later (for India) seriod, and has been reported in a
fashion that needs correction,  Raglan’s analysis also seems incomplete, for T can show [rom personal
experience how real historical characters have had myths attached to their names without any cor-
respornding ritual ar drama to account for the transferene: of older stories.  Attention has to be paid
to the class of pcople among whom the myth is current, and also to the pre-existence of a written tra-
dition, or of other classes, which may provide the raw material for [olklore.  Yelt these two works
contain much that is suggestive and valuable, in contrast to the works of diflusionists like W. J. Perry.

3 George Thomson : deselvlus and Athens (London, 1044) 5 Stadies in Ancient Greek Society :  The
Preliistoric Aegean, (London 1949), But the direcl analogue: is not possible with the material we arc now
discussing. Indrani, the wile of Indra, is a very late addition to the Rgveda, and the great female deities
like Durgi-Pirvati, Laksmi, etc are much later.  Uma in the Rgveda does not appear to have any
connection with the later goddess whose physical merging into the hermaphrodite Siva indicates just
what was shown for Grecece, secing the positinn she still occupies as Durgi, an castern mother-goddess.
‘T'he female deities of the Rigveda appear negligible, or local, like the dawn goddess ngi, the goddess of
birth Sinivali, or the river goddesses led by Sarasvati. I suggest that at the early stage, the invaders
had an overwhelming victory.  Only later did they find it necessary to admit these older elements,
along with the people who preserved that culture or its remnants.  Otherwise, we should have a
course ol development the very reverse of that generally found, fron the patriarchal back to matri-
archy. ‘Then, why the least Aryanized of India’s primitive tribes have the matriarchal system would
be diflicult to explain. My suggestion would also account for the fact that many very old legends,
such as those connected with the ilood, appear only at the post-vedicstage.  What synthesis lies back of
the multiple-headed Indus valley images cannot be analyzed [rom available sources, but undoub-
tedly, they had composite deities also. My own explanation fullows in the next section.
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or more cultures which were therealter fused. In India, this fusion did not go
to the extent of continuing the urban life of the older period, though that was
cssentially what other Aryans did further to the west. Had the amalgamation
achieved nothing more than the formation ol a helotage (the $idra caste) from
the conquered black Dasyus, there would be no such indelible mark left upon
the Brahmin priesthood and tradition. Morcover, there is ample evidence
for the cxistence of dark-skinned Brahmins in antiquity, the possiblity being
also admitted by Buddhists (Digha Nikaya 4) but not by Brahmins from the
northwest (JBBRAS vol.23, 1947,pp.39-46) ; such clear evidence of racial admix-
ture did not lead to any loss of caste. This completes the alternative line of
reasoning, bringing us to the same point as before.

SurviVALs OF MOTHER-RIGHT IN THE RGVEDA

13. The question of matriarcliy* and group-marriage has only been skirt-
ed in the previous sections. 1 now propose to show that even in our oldest
available documents there exists clear evidence to support our arguments,
without violence to logic and with improved mcaning. Such re-interpretation
is necessary as the original simple mcaning had become incomprehensible in
the intervening millennia of a totally diflerent form of society. TFollowing the
vedas, epics, puriinas, grhya-sitras, and smrtis in chronological order, we find
at times a reversal in the accepted sequence of development. Matriarchal
features appear later, as for example stridhana (property inherited in the female
line), and recognition of consanguinity on the mother’s side. These are due
not to retrogression in the means of production but to absorption of the remain-
ing pre-Aryans by comparatively peaceful methods. Matriarchy and the most
primitive forms of exogamy are known to survive only among the least Aryaniz-
cd of India’s tribes. The leading Rgvedic gods Agni, Viyu, Varuna, Mitra
have no real consorts, for Varuniai, Agnéyi ctc. (like the male Sarasvat {or
Sarasvati) are palpable fictions which never ook hold ; the noticeable fact is
that they should have been thought necessary at all. The slightly better drawn
Indrani (x.86) never establishes herselfl in the pantheon. Visnu develops his
supreme importance only in the later period when he has already married the
sea-born Laksmi. Siva-Rudra can become the great god because of his wife
Pirvati ; he has often to appear as a hermaphrodite assuming half her body,
so essential is her cult. The conclusion is irresistible that these divine marriages
not only represent the fusion of the invaders with a sct of predominantly ma-

® This is treated to some extent (for modemn Dravidian India) by O.R. Ehrenfels : Mother-Right
In India (Oxford 1041). The auti.or’s citations of our oldest sources : re perfunctory, second-hand,
and irrelevant or inaccurate because of consequent misinterpretation. The comparison on pp.180-81
between what Marshall imagined to be the essential features of the Indus-Valley culture and what
Ehrenfels believes to have been Nayar civilization at is height is particularly superficial and misleading,
the supposed features not being exclusive,
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triarchal pre-Aryan peoples, but even that the absence of such cult-fusion helps
Buddhism push the older unmated vedic gods into the background, in spite of
the grip maintained by vedic ritual.  For direct reference to an carlier stage
without forbidden degrees of marriage, we secem to have Ait. Brah.iii.33-1
which speaks of cverything as created out of the incest of Prajapati with his
own daughter. The incest, without naming Prajiapati, goes back to RV.x.
61.5-7, and must be much older. Ait. Brih.vii.13 even says, “therefore a son
his mother and sister mounteth,” though such promiscuity must have belonged
to a distant and repugnant past of the contemporary Aryans as shown by
the Yama-Yami dialogue. The sun-god Pusan is called ‘lover of his own
sister’ in vi.55.4-5., while the gods actually marry him ofT to the sister Siirya
in vi.58.4. Both the Achacmenians and the Sakyas had traditions of brother-
sister marriages. In the Rgveda the minor canine goddess Sarama (x.108 ;
1.62.3;1.72.8;1ii.31.6; iv.16.8; v.45.7-8) findsstolen' cows as messenger of Indra.
The termination md was not understood by the later priesthood except as a
negative injunction, depriving the namc of all meaning. But the list of female
deities or demons whose names so terminate increases immediately afier the
Rgvedic period : Uma, Rusama (Paiic. Brah. xxv.13.4), Ruma, Puloma, Rama,
Halima (MDbh.3.217.9) cte; they arc undoubtedly mother-goddesses® at one
stage of their mythological existence. In x. 40 the levirate is clearly mentioned :
ko va Sayutrd vidhaveva devaram maryam na _yosd krnule sadhastha @, but the very word
for widow and the institution of widowhood shows us that the Aryans had long
shaken off their own traditions of group-marriage and mother-right. There-
fore, the direct reflerences from the Rgveda which are cited in the following pa-
ragraphs are much more likely to represent absorption of pre-Aryan custom
than an uncalled-for reversion to ancient practice.

My main argument is the following. A single child with many mothers
is characteristic of a socicty in which group-marriagc is the rule.  ““A child gives
the name of mother not only to her who bore him but also to all his maternal
aunts. A Europcan not familiar with these relationships is surprised when he
hears a native (of New Britain) boasting of having three mothers. His con-
fusion is increased when the alleged three mothers stoutly assert ‘amital qa
kava iva, all threc of us borc him’’.  This is quoted from J.G. Frazer’s Totemism
And Exogamy, (London 1910, vol, 1, p.305, foctnotc), being itsell apparently
taken from P.A.Kleintitschen’s Die Riistenbewohner der Gazelle-halbinsel, We
shall now procced to show just this attitude in some hymns of the Rgveda.

1 Sarama’s tracking down cattle stolen by the Panis is unquestionably a later story , to explain a
lengendary strife. No Rlgvedic hymn which refers to Sarama says anything about the cattle having been
stolen.  The goddess presents a blunt, aggressive demand from Indra o the Panis, apparently for their

own cows, in x. 108, The other references generally show that ‘cows’ can be understood as rivers ;
best of all in vi. 10.8.

SFor Miasa mother-goddess, cf. AmarakoSa 1.1.29 ;5 what connection exists with the Hittite
goddess of the same nanc is not known.
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It may be objcctcd that a plurality of mothers may indicatc only polyg'lmy
A moment’s thought will make it clear that in a polygamous gentile pntrl-
archal socicety, the father’s gens and the mother’s nane hecome lmpont'mt
this is precisely what we do find in the oldest Pali literature.

The usage in qucstmn a single child with several mothers—is found (‘\pll-
citly in vii.2.5. : par? Sisum na matard@ rihape 5i.140,3 : tarete abhi matard sisim';
and in viii. 99.6. The plural or dual ‘mothers’ in the sense of parents is Lxclud(.d,
though cven this would be highly significant.  Panini vi.3.33 : pitardmdtard ca
chandasi only shows that the compound could be used in the dual sense, as in
Rv. iv.6.7 : na mdtaripitard, to mean parents. By itscll, mdtard@ as dual would.
at least indicate two mothers, which suflices for our purpose. W hcxc a specific
interpretation is given (as occasionally by Siyana) we have the parents as the
sky and carth : dydvd-prthitT ; but both are feminine and x.64.10 calls the great
sky also a mother : wfa matd byhad-divé. The common Sanskrit appcllation
for ancestors is pitarah, ‘fathers’, showing how natural p'\triarchul usage had
become.  Correspondingly we have the masculine ‘father sky’ dyaus-pita
(1.90.7;1.164.33 etc.) asin Greek, and Latin. Why should this one god
common to all known branches of Aryan mythology appear as a mother so
often in the Rgveda ?

Soma had several mothers: tvdm rihanti matarah (ix.100.7 ; also ix.111.2).
In. fact he was born of seven mothers, ix.102-4 ; jyfianam sapta mdtarah who
arc sisters, ix. 86.36 : sapta svasdro abhi mdtaral Sisum  navam  jajidnam.
These seven mothers are presumably the seven rivers : (i.158.5) nadyo muilrla-
mah ;1. 34.8 : sindhubhih saptamaiybhil.  The point is that they jointly bear a sin-
gle child while there is no mention at all of the father in spite of the patriarchal
nature of the society in which these hymns were chanted ; note again that the
Greek rivers were masculine.  Further, though a river is very uscful to pastoral
nomads, the superlative worship in ambitame naditame devitame sarasvati (ii.42
16,*0 most cxcellent of mothers, rivers, goddesscs, Sarasvati’’) scems characteris-
tic of the pre-Aryan riparian urban cultures. The connection between.
ambd=mother and ambu or ambhas for water is neither fortuitous nor to -be
explained psychoanalytically in this case but a fundamental attitude to be
expected among people whose entire civilization owed its birth and.its existence
to the river. The primary sanctity of a river like the Ganges as a cleanser of
sin belongs to a later period of Brahminism, though apparent even in x.17.10.
These river-mothers might be meant in the famous line yahit rlasye maitard®

*In this phrase, the dual mdtard is taken to mean night znd Usas ini.142.7and v 5.6 ; the sky and
carth in the remaining cases, hut without internal evidence in ix. 02,7 This classical interpretation
shows its own inconsistency, strengthened by ix.33.5 which has the plural, along with the adjective
bratuni, which is unique in the RV and may thercfore indicate connection with spdeial Bralimin culls.
Further, Siyana gives udakasya as an alternative meaning for plasya even on v, 5.6 5 vi. 17.7 ; x. 59.8,
which makes it likely that the origin of the phrase under consideration is actuallly in the cult of the
river-mothers, perhaps of two rivers. By itself, yahiiis used in the sense of river, quite unambiguously
inii. 35.9; ii1.1.4,6,9 ; i.72. 8.—and cven of the seven rivers,
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(v.5.6;x59.8;ix.102.7.;ix.33.5;i.142.7,and vi.17,7 with the added qualification
pratne =ancicnt) ‘the never-resting mothers of truth’ (or justice, rta; but note
that Siyana on v.12.2 takes rta to mcan water). The cult of the Mothers
did exist, and was very ancient ; if derived from that of the rivers, one would
cxpect the process to have taken place among people who still retained the
matriarchal stamp.

The most interesting fact about such a multiplicity of mothers is its con-
sequent effect upon the child. The deified firc, Agni , is also born of several
mothers (x.91.6), specifically the seven blessed mothers (i.141.2), without an
apparent father. We remark parenthetically that the fire-drill and the sim-
pler firc-plough have only two essential components, the ‘parents’ of the fire
gencrated by their friction ; the comparison with human procreation is so
natural that both portions of the arani are not generally regarded as mothers.
Fire is described in one place as seven-tongued(iii.6.2), a natural figure of
specch for the flames.  But one hymn carlier we have Agni as with seven heads
(1i1.5.5.) : pdtli nabha saptasirsanam agnih, in one of his forms at lgast. Thus it
is logical to find that Soma also has seven faces or mouths in ix.111.1.

The correspondence of one head per mother can be still better proved
from a myth which has been recorded later, namely the birth of Skanda
(Mbh. 3.214.MT). He has actually six mothers, the Plciades, whence his name
Karttikeya. But his other name s@pmatura clearly means “with six mothers”,
and he has six heads: one from each mother as we are told explicitly in most
accounts of his birth, The Mahiabhirata story is a bit mixed in its details,
saying that he was fathered by Agni who was cnamoured of the seven wives of
the seven sis (identified with components of Ursa Major ; these ‘husbands’
arc presumably later, seeing that they never gain the importance of the
Mothers, nor of the collective vedic gods like the Maruts, Rudras; Vasus).
Agni’s rejected wife svahd (merely the sacrificial call) then successively assumed
the form of six of these seven ladies to couple with the fire-god ; the combined
semen was poured into a lake to generate the dread Skanda. The duplicated
mi-wives arc cast out on suspicion of unchastity, and adopt Skanda as his
mothers. The great Mothers (of the whole universe, but seven in number)
are asked to kill Skanda, but they too adopt him jointly instead. The story
is an obvious effort to combine several versions into one while retaining and
explaining away the six mothers with no particular father. Skanda being iden-
tificd with a form of] or oftener as son of, Rudra, we have a still later puranic
story wherein he is begotten of the sced of Siva which Parvati forces upon Agni
in her anger at the interruption ; this forms a sort of prefatory addition to
the other story.

10
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Sarasvat is variously given asson or consort* of the river goddess Sarasvatl,
just as Daksa is both father and son of Aditi. Thc confusion, natural conse-
quence of development from matriarchal cults, suggests the identification of
Tvastr with Tvastra, avleast in principle. Gods with scveral heads would be
associated with the cult of several confluent rivers. To continue: Rgvedic Visnu
has a wife (sumajjanaye vispave, 1.156.2) and several mothers (iii.54.14) while
viii.20.3 equates him to Rudra and the much later Vignu-smrti {1.56) calls him
Saptaédirsa without explanation. Both blocks of the firedrill can simultancously
be mothers of Agni (v.11.3) Thus Agni or his heavenly representative the sun
(born of heaven and carth) is dvimdta in i.31.2;1.112.4;1ii.55.6-7 ; he is three-
headed in i.146.1 but more naturally four-cyed in i.31.13 and divisirsa in the
Sabdacandrika. The elephant god Ganesa is also dvaimatura (Amarakosa 1.1.
140). The Brhadratha king Jarisamdha was born of two sisters, in two sepa-
rate halves later joined together (Mbh.2.16.12-40), which rationalizes the two-
mother tradition. Réma emulates Indra and Thraetona in killing a three-
headed demon Trigiras (Raghuvaméa 12.47; also Ramaiyana). The Sab-
dakalpadruma refers to Kalikapurina 46 where Hara is called Tryambaka
for having been born of three mothers. Bohtlingk-Roth give Tridiras as
an epithet of Kubera (whose three legs relate him to the triskelis and the three-
strider #ripdda Visnu) as well as Siva who in turn is made four-hcaded in the
Tilottama episode (Mbh. 1.203.26) and known both to litcrature as well as
inconography in a five-headed pasicamukha form. Nagas with two, five, seven
heads occur in Mbh. 1.52.20, carrying us back to Mcsopotamian seals. Even
the old Aryan god Varuna is once called four-faced (v.48.5 catwranika), and
again lord of his seven sisters (viii.41.9) thus substituting for some pre-Aryan
deity ; Indra as saptahd (x.49.8) was too open an enemy (cflviii.96.16) for this
assimilatory treatment. The names Navagva and Dasagva, mecaning of nine
and ten parts respectively, give clear indication of ancient Rgvedic groups of
nine or ten priestly clans of equal status with the oldest Angirasas (x.62.6; the
Navagvas are against Indra in 1.33.6 ?).  Yet cach is used often in the singular
as representing the conjoint group. This could easily arise from or give risc to
the many-headed representation, as for example the ‘first-born’ ten-hcaded
Brahmana of AV.iv.6.1,0r ascven-faced Dasagva Angiras in iv. 51.4. Tvastr
creates Brhaspati from the essence of cverything (ii.23.17) and also creates fire
(x.2.7 ;x.46.9 ;ii.1.5); but the lattcr cmbryo is generated by ten maidens (i.95.2)
symbolizing the fingers that twirl the fire-drill, reminiscent of the Vestals.
Agni is three-headed and saptarasmi in i.146.1, just as Tvistra is in x. 8.8;
Brhaspati is saptarasmi and saptasya in iv. 50.4.  As for mother-right, Namuci’s
army recruited women(v.30.9) to the derision of Indra. The Mothers join
Skanda’s army (Mbh. Vulgate, Salyaparvan), and have still to be propitiated
by his worshippers. The cow-mother Préni is n.other of the Maruts, and in

*Qingu, taken as consort by Tiamat aficr the killing of Apst, scems also to be Tiamat's son (Lang-
don’s translation of the Enuma Llis, ii.34, ii41). Similarly Tammuz and [shtar,
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viii. 101.15 ‘mother of the Rudras, daughter of the Vasus, sister of the Adityas’
yet never rises high in the panthcon. Inview of this rather mixed theogony,
not much can be made of the phrase Sivas tvas{@ in the apri-hymn v.5.9, for
Indra is called sivatama in viii. 96.10. Indra is also ajidtasatre (v.34.1 ;viii.93.5),
bkima in many places, even vispu in .61.7 and perhaps rudra in viii. 13.20. That
is, many of the later god-names are pure adjectives so that the fact of a god
having a good Sanskrit or Indo-Aryan name does not necessarily make him
a god of the Aryans [rom his beginnings. Even the solitary occurrence of laksml
(x.71.2) in the Rgveda is as an adjective.

The clumsily patched Skanda legend with its gaping seams is particularly
revealing.  Without it, we should have assumed, as is done for the modern
trimarti and Dattatreya, that a multiple-headed god is merely the fusion of
that number of male deities, i.c. of their cults, leaving the ancient Brahma
unexplained. But let us first look at the completed patriarchal transforma-
tion of such multiple parentage. The introduction of Agni in the Skanda story
takes us only hall~way. We have noted that two great gotra-founder rgis with
fictitious names, Vasistha and Agastya (also known as Mana), arc born of the
combincd secd of Mitra and Varuna, from a jugora lotus: two fathers but no
mother ; this mcthod of generation appcars down at least to the siddha
Bhartrhari, Bharatari or Bhartri of the Kanphita sect. The essential is the
denial of @ mother,* thesc great men being ayonisambhava, not of woman born.
I suggest that this ingenious device became necessary because a patriarchal
society had invaded and conquered by force, but these rsis became nevertheless
‘originators’ of gotras. Later the seven sages are born directly of the four-
(in some versions even five-) headed god Brahma, without female interven-
tion. Yet the names of the ‘scven’ arc scen to be discordant among the various
lists, while the one sage not born of Brahma at all is kusika Visvamitra, the only
true Aryan gotra-founder. He is really a stranger to the seven, even though
his book in the Rgveda is permeated by Jamadagni influence. Now not only
do the seven mothers, the river-goddesscs, continue to hold their high position
in the Rgveda, but the divine representative of the priesthood, Brhaspati, is
several times called scven-faced (iv.50.2 ctc ; Sayana often takes saptisyas
as denoting the Maruts, fathered by Rudra). The conclusion is that
a pre-existing matriarchal form of society shows itself through the myth of several
mothers jointly-giving birth to a god with an equal number of heads or faces. These

* An even better example is the Mandhatr, legend. The king is perhaps mentioned in i.112,13,
viii.40.2; the word elsewhere in the Rgveda means ‘pious’.  In the Mahabharata (3.126) we have his
father Yuvanisva drink enchanted water in Bhrgus's dérana (an inversion of bathing in the enchanted
pool), and so become pregnant, the son being ultimately born through his side and (in the vulgate Dro-
naparvan 62) suckled on Indra’s finger. Thisis a complete repudiation of maternity, as with the
couvade. Mbh.3.137 has rationalization, by reversal, of the many mothers.  Jantu is born jointly
of king Somaka’s hundred wives, then sacrificed in a yajite, by which each of the hundred mothers
conceives a complete son. (cf. Kathasaritsigara 13.57-65). The Southern recension substitutes
JLyesthaydm samgjiyata for strifate samajdyata, rationalizing still further.
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mothers, as representatives of local tribes or gentes, are later replaced by eponymous Brih-
min ancestors, the ysis. Indus valley seals show male animals (single and mul-
tiple) which may be interpreted as totemic. The polycephalic god is also pre-
sent and the civilization has thercfore started before and gone beyond the stage of
pure worship of his mothers, the rivers or other goddesses. It will be objected
that so highly developed a civilization could not have retained matriarchal
tradition to such an extent as our analysis requircs, but actually there is nothing
against it.The main conditions are a relatively undisturbed and rapid advance
from the primitive to the urban stage, made possible by the river and its isolat-
ing desert ; further, thc comparative unimportance of fighting and the warrior
in the development of the civilization. Archacology, though incomplete,
supports this, whatever the means (naked force, or rcligion) adopted by that
extinct society to preserve internal class divisions ; the transformation of the
many-headed god into Brhaspati and Brahma suggest religion rather than
violence. Even in the epic period, rivers continue to bcar heroic sons ;
the great figurc of thc Mahabharata war, Bhisma, is born of the Ganges and
a human father, Samtanu.

Turn now to Tridiras Tvastra. This personage is supposedly the son of
the ancient creator-god Tvastr ; a priest—though the father is nowhere called
that—whence it is a sin to kill him ; and in some way an immortal god-priest
or clse the hymn describing his own killing(x.8) could not have been ascribed
to him against all reason by the Anukramani. The ‘father’ Tvastr is later
enrolled among the Adityas as well as among the Rudras ; hc shares the ad-
jective viSvariapa with his son, but has not three heads. Nothing is said about
the mother who bore so remarkablec a son, one who is associated with rivers in
the form of ‘snakes’ springing out of his shoulders, as we have seen in Iranian
legend. One would guess that he is theson of three mothers, whetlier also of
Tvastr or not. It cannot be a mere accident that we find another (nameless)
god with three mothers, of whose father there is no mention at all, and who is
early identified with Rudra. This is Tryambaka =‘with threce mothers’, worship-
ped according to vii.59.12 : tryambakam yajamahe sugandhim pustivardhanam. The
Taitt. Sam. i. 86 calls Tryambaka Rudra and tells us that his animal is the mole.
Later we have Tryambaka translated as ‘three-eyed’, for which there is no
philological support but which does serve to eliminate the three mothers ;
it also explains the three eyes of Rudra-Siva. We have another relerence in
ii.56.5 : uta trimat@ vidathesu samrat, to an unnamed god (probably Agni) who
has three mothers and is supreme in the divine assembly ; the hymn, it will
be recalled, deals with several triple deities. This trimdtd is glossed by.
Siyana as traydnam lokdndm nirmatd, creator of the three worlds ; which,
though silly as an explanation, gets rid of the awkward and incomprehensible
three mothers while showing that tne reference was supposed to be to some high
god. The conclusion is again that one branch of culture contributing to the
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Rgveda had a living tradition in which maternity could be joint and paternity
quite unimportant. It is for this reason that Tvastra’s severed heads could
give names to Brahmin gotras, for they must actually represent matriarchal
gentes to begin with. It is not the mother-goddess who has three faces, like
Hecate or Artemis among the Greeks, but the son born of three mother
goddesses.  Just what ancient chain connects our myth to the story of Herakles
killing the three-headed Geryon, capturing Kerberos, or decapitating the
Hydra we cannot consider here, for we have not as yet enough glyptic evidence
from the Indus and Mesopotamian regions.

This can be rounded out by other myths, usually dismissed as trivial
but which can now be seen to form conncctive tissue in the body of vedic
mythnlogy. Indra drank the soma by force in Tvastr’s house (iii.48.4;iv.18.3)
thus presumably thrusting himself upon Tvastr’s tribe, or depriving him of
powecr, or both. It is thought by some that the father whom Indra took by the
foot and smashed (iv.18.12) is Tvastr himself, but this is highly improbable.
Indra’s father is nowhere named, (noris Indra reported anywhere as asault-
ing Tvastr) and his mother is doubtful too, though he is enrolled among the
growing list of ddityas, sons of Aditi. The later @ditya par excellence is the sun,
while the first is Varuna ; both Tvastr and Indra occur in a continously ex-
panding list, and it is not clear that Aditi was a pre-Aryan mother-goddess,
being once even cited in the masculine gender. The later Paficavimga Brah-
mana (xii.5.18-22) reports that Indra suffered from eyc-disease after killing
Vrtra, and was lulled to sleep by the daughters of Tvastr. These daughters
generate fugitive Indra from the cows in which he had hidden himself ; paral-
lel versions show that the cows themselves are the davghters of Tvastr, so that
the whole story is perhaps one of rebirth from several mothers, i.e. adoption.
One may note that Durga is called Tvasti(for Tvastri) in the still later Devi-
purana, and a living cult of Tvasgtr(or his son ?) seems indicated only by the
Paraskara Grhya-siitra ii.15.5. The adoption of Indra by the daughters of
his predecessor is meaningless by patriarchal standards ; either Tvastr or his
son would have had to adopt the war-god for its validity. What we do see is
that not only did Aryans adopt some pre-Aryan Indic gods but assimilation
in the opposite direction was also attempted.  As for the three heads of Tryam-
baka becoming three eyes, we have a distant parallel in the Tvastra story.
Sat. Brah. iii.1.3.12-17 says that a special eye-ointment from mount Trikakud
must he used.Trikakud means with three peaks, points (or even heads).
The mountain was the transformation of Vrtra’s eye after that demon had
been killed by Indra ; but Vrtra was the demon created by Tvastr to avenge
his sons’s murder by Indra. So the cycle is complete. The variant details of
this and other similar narratives show that some background story which could
not be forgotten was adopted by several different people at various times for
vedic purposes ; the principle is the same as that of the starred reading in text-
criticism, on a different level. It is at least plausible that this faded craftsman-
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god Tvastr who is identified as crcator with Varuna(iv.42.3) as well as
the later Prajipati, who appears as a Rudra as wecll as an Aditya, and who is
connccted with multiple-headed gods from Trisiras to Brhaspati, is not originally
an Aryan god with fixed position in the panthcon, but a figure from the pre-
Aryan background which could not be suppressed altogether in spite of his
conflict with Indra.

The three possible mothers of Trisiras could very well be the original of
a [emale tried which occurs repeatedly in the Rgveda(i.188.8 ;ii.3.8 ;iii.4.8;x.
110.8), Ida, Sarasvati and Bharati. The last is the carth, perhaps here as
a special goddess of the Bharatas. Ida is also the mother of Agni (iii.29.3) as
personification of the lower wood of the fire-drill. Most important of all, she
is the mother of Puriiravas(x.95.18). Since this Puriiravasis virtually the foun-
der of the lunar line of kings, we have a complicated set of puranic legends mak-
ing I1a a son of Manu, but transformed into a woman by stepping into a grove
sacred to Parvati. 'The original legend had to be twisted, presumably because
a line in the patriarchal world cannot be properly founded through a daughter
of Manu. We have already seen the prototype of the metamorphosis in the
ambivalence of the sky-god or goddess and such changes of sex are far too com-
mon. Indra himself (i.51.13 ; AV vii. 38.2. Sat.Brih. iii.3.4.18); Asanga-
Pliyogi(Sayana at the beginning of viii.l, and the Sarvinukramani ; Brhad-
devata vi.41) ; Narada, king Bhangasvana(Mbh.13.12, vulgate) and the ‘mon-
key’ Rksarajas (in a probably apocryphal addition to tiie Rimayana) alter
bathing in enchanted pools; Sikhandin who killed Bhisma(originally and signi-
ficantly named Amba in a previous birth) all change sex, and somectimes
both beget and bear children. The roots go very far back, for the Tirasci
of viii. 95.4 is the scer of the hymn, but the name is feminine in declension
and masculine in usage. The grove and particularly tlic pool which effect
the metamorphosis (which will be found even in a tale of the Arabian Nights,
and the Qissah Hatim Ta7) has sometimes been equated to the fountain of youth,
as with the rejuvenating immersion of Cyavana*. The actual transformation
in the first instance being from male to female, they are much more likely to
represent places dedicated to the mysteries and initiation rites connected with
the cult of one or more mother-goddesses—places which men could enter only
to emerge emasculated, performing thercalter the functions of women, presum-
ably in the scrvice of the goddess. Some such pre-patriarchal initiation must
be the proper explanation of the verses at the end of viii.33, particularly 19:
stry hi brahma babhuvitha ‘thou, O priest, art become a2 woman.’

The foregoing, I belicve, will suffice to show how correct and uscful a
guide Engels’s “Origin Of the Family, Private Property And The Statc” has

* Aclually the Cyavanastory is not a parallel at all, for the rejuvenation is performed by the Advins
and the immecrsion method is later (Mbh. 3. 123.15-17) than the Rgvedic, where the sage regains his
youth by having lis skin drawn off like a garment (v. 74.5 ; i.116,10). This is the older version, based
upon primitive wonder at a snake’s casting ofT his skin to appear rejuvenated.



ORIGIN OF BRAHMIN GOTRAS 79

been, though we cannot follow it slavishly because the story before us is that of
the violent overthrow of a great pre-Aryan culture and its traditions. A few
speculations may not be out of place. Widow Ghosa sings of the Asvins
(x.40.8) opening the ‘seven-cntrance’ cattle-pen to the thunderer : stanayan-
tam vrajam apa-arputhak saptisyam. The word sapidsyasis already familiar to us ;
sceing that vraja and gotra are originally synenymous, we may guess that the
meaning of gens, tribe, or amphictyony could be used for the former here. If so,
the line speaks of Indra being admitted to the fold of the seven rsis, or the tribes
descended from the scven rivers ; the Aryan set is generally of five peoples,
the paiica jandh whose individual names are lost ; curiously enough, sattahd
seven-killer is a title of Tndra (x.49). Again, Indrini, the goddess who
proved theologically not viable, participatesin a mystcrious and sometimes
erotic triangular discourse which is the more notable as the gods’ wives are
generally called gnés in a group and remain silent, being under the special
protection of Tvastr. Indrini, in theone chance given her, speaks of women
having gone to ritual cclebrations in ‘older times’ : samhotram sma purd nari
samanam viva gacchati (x.86.10). The very next rk speaks of her husband as never
dying of old age : na hy asya aparam ca na jarasé marate patih (x.86.11). The
Rgvedic evidence wears thin here.  Yet itis difficult not to think of goddesscs
and queens in other countries whose husbands never reached old age, being
sacrificed in fertility rites before their vigour began to wane. Was this some
older goddess of that type (she is addressed as mother in x.86.7and occurs in onc
list of the Seven Mothers) thrust bricfly upon Indra? The famous Purusa-
sitkta(x.90) speaks of creation as resulting from the sacrifice cfa male god. The
latc hymn is purely Brahmanical, as it is unique in mentioning the four castes
but the ritc it represents is unquestionably very old, and there ascribed to pre-
Aryan gods, the mysterious Sadhyas.  Still better for our purpose is the dialo-
gue (x.95) between the nymph Urvasi and her human lover Puriiravas son of
Ida, which gave rise to a popular classical theme. The suakta is not literally
comprehensible if taken as thc commentatorinterpretsit, for Urvasiis supposed
to be merely hard-hearted in repulsing the advances of a human lover with
whom she breaks off her temporary union. He is gratuitously promised hea-
ven after death, his argument that his son will feel the absence of a father is
brushed aside, and she asks him to go to his asta, home. As he is himse!l the
son of a great goddess, there is no apparent harm in the permanency of their
union which he desires ; Thetis could mate with Peleus. Nor is it clear why
Urvasi emphatically calls him mrtyubandhuh, one doomed to death. There is
a later, apparcntly pointless, legend in the puranas that Puriravas was killed
by g‘s,jis ata sacrifice while greedily despoiling their gelden altar.  But now take
asta in its other meaning as death and matters become quite clear: Puriiravas is
himsclf: to be sacrificed after having begotten a son upon the water-goddess.
Both his pleadings and her ‘wolf-heartedness’ are absolutcly proper ; that is
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the reason why their son can never know his father, who is destined to keep
the gods company in lhicaven!.

This is less fanciful than might appcar at first sight, Puriiravas in x. 95.15
is assurcd that he is not to die, in almost the same language as the sacrificial
horse in 1.162.21. Both arc going to the gods , and thc horse is being freed
from all his earthly travails.  For the rest i. 162-163 give a simple rite of killing,
cooking, cating the sacrificed and very carcfully dismembered horse—with a
caressing,almost apologetic attitude towards the principal victim(accompanied
by a scapc-goat). The Yajurvedic A§vamedha lets the horse go frec for a year
(cf. RV. ii.53.11), makes his wanderings the excusc for military aggression (Sat.
Brah.xiii.5.4), and imposes upon the chief qucen the revolting duty of coupling
with the slain victim (Taitt. Sam, vii. 4 ; Vij. Sam, xxiii; Sat. Brih.xiii.5.2.2
ctc.) to the accompaniment of an obscene discourse, like Vrsakapi’s in x. 86.
The sacrifice has become a fertility rite, though now accompanied by a large
number of other victims. The still later Sinkhiyana érauta siitra replaces
the horsc by a luman victim (seen in the Purusasiikta, RV.x.90), with the same
freedom for a ycar and the same duty imposed upon the chief queen. This
shows clearly that the successive substitutions arc for the original annual
sacrifice ol the queen’s consort; the development is apparently in the wrong
order, as explained, simply because of progressive assimilation of pre-Aryan
customs with advancing scttlement. Even the totemic rite scen in i.162-3
might have itself been derived from a far older Aryan sacrifice of the king?.
If the Sat. Brah «iii. 6.2.20 really implies that the king had an option of betaking
himsell to the woods as an ascetic after the sacrifice, it can only have been be-
causc (at onc stage) he was no longer king-cven if allowed to survive the sacri-
fice. On the other hand the flogging of the king at the Rijasfiya is ritual ini-
tiation ordeal, pethaps comparable to the Regilugium at Rome. The tremen-
dous difference hetween a kings’ sacrifice and the beautiful theme of Urvasdi's
pining lover mcasurcs the distance between barbarism and civilization, ritual
and literature. Only fresh archacological discovery can answer such qucstions.
The urgent problem of the present is not speculation about the distant past
but change of the mcans of production : without which we cannot [ree
from bondage—old or new, religious or capitalistic, that great majority of
our people whose labour has been wutilized only for the profit of others.

1 Compare here the outspoken and even obscene invitation of Istar to Gilgames (R. Campbell
Thompson : Epic of Gilgamish London 1928 pp. 33-34 =vi. 45-79) to become her lover. He rejects
her advancey scornfully, pointing out that all her previous lovers came to a sticky end.  “The deified
Gilgame$” is two-thirds god, one third man, son of a queen of Erech by a {illa; whatever the father
might have been (cl. 8. Langdon, The Babylonian Epic of Creation, Oxlord 1923, p. 2150. ), the mother
must have been a goddess.  The athletic "hero nevertheless fails in his quest for immortality, and so is
doomed to dic, like Herakles, Puriiravas, his own predecessor in the king-list Tammuz ; and like
Dhisma who rejected Amba. Evenin the Bgveda, Urvadi is a goddess of the rivers: v.41.19=abhi
na ild yithasya matd sman nadibhir wrvasi vd grpatu; wrcasi va brhad-divd grndnd abhydrping /)r_ab/;,rlhnsja
dyohi. The cxact translation is in doubt, but at least Urva$i is on the same looting as Ila ‘mother
of the herds’, and the adjective or name brhad-divd imght equate her to Usas.

3 As in the Persian festival of the Sakaia, Dio Chrysostom iv.00-08 ; lere the prisoner subslituted
for the king actually enjoyed all royal prerogatives for a fixed period before being scourged and sacri-
ficed.
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The Fire-temple of Baku is situated at Suruhani near Baku, the capital of
Russian Azerbaijan. This province was conquered by the Russians in 1823-
1824 from Iran during the reign of Fatahali Shah Qadjar. The city is situated
on the northern shore of the Caspian Sea in an oil-bearing region. The oil
is extracted, for the most part, from oil-pockets lying under submarine rocks.
Coming by steamer, therefore, from Enzcli, now Bender Pahlavi, to Baku, a
traveller has the illusion of passing by a forest of iron pillars, which are nothing
clsc but derricks constructed over the oil-wells. The city which has grown up
after the Russian conquest is like so many other European cities with big build-
ings, four to five storics high. But its suburb has guarded many old houses,
among them wooden ones and other local cachets or characteristics. There is
an old Juma’ mosque built by Shah ‘Abbas I which is still frequented by Mos-
Iems on Fridays.

11
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The visit I paid to Baku on an afternoon in May 1935 was very short.
I was accompanied by a lady-interpreter employed by the State Tourist Agen-
<y, called the Intourist Bureau. She knew English and German, besides Rus-
sian which was her mother-tongue. We hired an automobile from the Intourist
Bureau in Baku for Suruhani. We felt a peculiar acrid smell immediately on
entering the environs of the Fire-temple. The latter is built in the pure Iranian
style and consists of two parts, one, the pavilion where the firc was once kept
burning, and the other , a serics of cells on its three sides where priests and de-
votees resided ; the entrance was on the fourth side. The pavilion is built in
the middle of a square on a raised platform. It is covered by a dome supported
on four columns and is open on all four sides like a Sassanian Chahdr-Tdgq. At
present, there is no fire burning in the pavilion, but there are scveral yards of
old gas-pipes lying at the foot of the pavilion on its left side and one piece of
the pipe inside it, through the orifice of which the gas accumulated in the
oil-bearing pockets once used to burn continuously after passing through the
pipe. It is not cxactly known when the gas stopped burning, but from the
dates given in the inscriptions found over the lintcls of the doors of several
cells, it seems that it must have been probably in the latter half of the nineteenth
century A.D.

The cells arc low and narrow. Their walls arc covered with a doab
of earth mixed with chopped straw over which a thin layer of gack or plaster of
Paris is applied. They had been once decorated on the inside with paintings,
perhaps of a religioys character, which arc at present missing ; only in onc
cell, we have an elephant and its rider painted on one of its walls. And this
has also suffered much from climatic conditions.

The inscriptions, sixteen in number, mentioned above, must have been
removed from their original sites and fixed on the outer walls over the lintcls of
the doors of fifteen cells (the inscriptions Nos. 2and 15 arc placed onc below the
other) certainly by a person ignorant of their scripts and their contents, assomc
of them have been fixed upside down. Their photographs taken by the Archaco-
logical Department of Russian Azerbaijan are, thercfore, faulty, as the letters
have reccived the light from the wrong side. Morcover, the inscriptions have
suffered greatly, as some of them have received several layers of white-wash.
Monsieur Papoff, Curator of the Erivan Muscum, had kindly procured for me
sixtecn photographs of these inscriptions from U.S.S.R. Socicty for Cultural
Relations with Foreign Countries of Moscow in July 1935. Thirtecn of these
inscriptions are in Devanigari characters, two in Gurumukhiand onein Arabic
script. The Gurumukhi inscriptions (Nos. 3 and 10) had been kindly deciph-
cred and translated for me by two Sikh pleaders of Peshawar, Anoop Singh
and Bhagwant Singh by name, whom I had met on board the S.8. “Vansda”
of the B.I.S.N.Co. in December 1935 on my voyage to Iran. But the Devana-
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gari and Persian inscriptions have baffled all attempts at deciphering them
completely, not only by myself but by some well-known Sanskritists. - The
late Dr. Barnet, Professor of Sanskrit in the School of Oriental Studies of Lon-
con declared them to have been written not in Sanskrit but in someé Indian
dialect. The gist of the inscriptions is, however, clear. All inscriptions in the
Devanagari script begin with ‘“Obeisance to Ganesha,” two have invocations to
“Ramji Sata” or to the truthful Rama. Moreover, the oft recurring word
Jvaildji determine the character of the temple as dedicated to Fire. Three in-
scriptions give the names of the builders of some shrines in-the temple. The
dates given in the Samvat era fall in the nineteenth century, with the exception
of one date Samvat 1770, i.c. 1714 A.D. The Gurumukhi inscriptions mention
after the usual SAr? JapsT the names of some gurus and their disciples, who have
constructed a cell or shrine in the precints of the temple - FHFY 7T FTE.

In what follows, I give my reading of these inscriptions, embodying there-
in corrections and suggestions of learned Hindu friends whom I have consulted.
I do not think it necessary to translate the inscriptions in Devanagari and
Persian, as their readings remain {ragmentary,

Inscription No. 1.

On top of the inscription, in a rectangle, there are in two rows, the follow-

'ing motils in relief: above row, from left to right-a flower with stem and leaves,

a bell, the radiated head of the Sun-God Sirya facing, a comb with two rows

of teeth, another flower with stem and leaves ; lower row, from left to right-

leaves, a trident placed upright on a low stand with two pallets on either side

of its shaft, a svastika with four pallets, another trident placed upright on a low
stand with two pallets on either side of its shaft, leaves.

Below the rectangle, there is an inscription in relieved Nagari script in
nine lines ; each line is separated from the other by a broad band in relief,
It is dated the 15th of the dark half of Pausa, Samvat 1873.

Inseription No. 2.

The inscription is in Nagari script in five lines. The characters are in
relief. It is dated the 7th of the dark half of ..., Sarhvat 1802.

Inscription No. 3.

The inscription in Gurumukhiscript is in seven lines ; each line is separated
from the other by a thick line in relief. The characters are also in relief. I
give below the transcription and translation of the inscription as follows :

Transcription : tk dnkdr satn@m kart-purukh nirbhau nirver akdl-murt ajuni
se-bhan gurparsad jap ad sac jugdd sac he bhi sac nanak &si bhi sac sat gurparsdd bidba
e« ka cela . .. dharamki jaga bandi.
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Translation : “God is one. His name is Truth. He is the Creator of
man. He is fearless. He is without enmity. He is everlasting immgrtal
image. He is free from transmigration. Meditate on Gurparsad. He has
been true from the beginning. I'rom long time, Hc has been true. He is trive
even at p1 esent. He also will be true, O ‘\Lmak ! the truthful Gurparsad f»‘
Baba ..., the disciple of ... has constructed a shrine”. U

Inscription No. 4.

The inscription in Nagari script in seven lines is wholly illegible except
the words & it Woiqma 79: in the first line. The characters are in relief.

Imcﬁjblion No. 5.

The inscription in Nigari script in nine lines remains illegible except the
words & #ft i TW:. in the first line and st sqref  in  the third.
The characters are in relief.

Inscriptions No. 6.

The inscription in relieved Nﬁgari script in six lines remains illegible except
a few words given below. It is dated Saravat? 1801.

Inscription iNo. 7. \

The inscription in relieved Nagari script in seven lines is damaged at the
lower corners. It has a svastika in the beginning of the first line. Itis dated
the 8th of the dark half of Vaisakha, Sarmvat 1839 ?

Inscription No. 8

The inscription in Nagarl script in six lines remains illegible except the
words ®f WU A9: in the first line and the date 49T a€ © and
¥aqd {<3% in the fifth and the sixth lines respectively. Thus it is a day
older than the inscription No. 7. The characters are in relief.

Inscription No. g.

The inscription in relieved Nagari script in seven lines remains illegible
except the words given below.

Inscription No. 10.

- Theinscription in Gurumukhiscript is in seven lines; each line is separated
{ront the other by a thick line in relief. The characters are also in relief.

1 From ik Gnkar to sat gurparsad is the Fapji of the Sikhs, It is considered by them a key to their
sacred volume and cpitome of its doctrines. For its translation refer also Max Arthur Macauhffc,
The Sikh R:ligion, Its Gurus, Sacred Writings und Authors, Oxford 1009, Vol. I, p. 195.
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Transcription : ik dnkdr satndm kartd-purukh nirbhau nirver akdl-murt ajuni
Je-blzan gurparsad vdhe gurujr sahe bdba e das bhaugevuleku cela melaram tiska
celd " kartarim (bhartdram?) uddsi jvalamers dharamki jaga bande gayd vihe guru
vahe guru . . . buj gai. '

Translation :  ““God is one. His name is Truth. He is the Creator of
man. He is fearless. He is without enmity. He is cverlasting immortal
image. He is frec from transmigration. [Meditate on] Gurparsad.! - Oh'!
May Guruji be with-you! O! Baba! This servant, the disciple of Bhan-
gevala, Meclaram, whose disciple Kartaram (Bhartiram ?), the hermit has
constructed a shrine. O, Guru! O, Guru!... is extinguished.”

Inscription No. I1.

The inscription in Nagari script is in six lines of unequal length. Every
character is widely separated from the other. The surface of the stone is
chiseled out only around its contours. The inscription is dated Sariwvat 1770.

Inscription No. 12,
The inscription in relieved Nagari script in five lines is wholly illegible

{mcription No. 13.
4 The stone bearing the inscription in seven lines in relieved Niagari script
has been placed over an arch, and is, therefore, cut off in order to follow the
curve of the arch. Only three lines of the inscription are thus intact, the re-

maining four are incomplete. It is dated Samvat 1770.

Inscription No. 14.

The inscription in relieved Nagari script in eight lines is wholly illegible.

Inscription No. 15.

The stone bearing the inscription in relieved Persian script has been fixed
below that with the inscription No. 2. The inscription is in four lines ; each
line is separated from the other by a thick line in relief, Itis dated 1158 A. H.

Transcription : 1. Ananljicand Kisdah Bhavan Dadi- 2. ji Bhavanji rasidah
abddak 3. bhamid-t nd ba-manzil-i mubdrak-i mad guft? 4. khdnah-i fad zi Vasta-
mal sanah 1158.

Inseription No. I6.

The inscription in relieved Nagari script in seven lines is wholly illegible.

! From ik dnkir to Gurparsid is the commencement of the Fapji of the Sikhs ; cf. inscription
No. 3, note 1,
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It is regrettable that the article of Mr. W. Sisuew has remained inaccessible
to me. It contains surely an authentic and detailed description of the temple.
H. Ballantine and Alexandre Dumas have given a pretty good account of the
temple, but they have identified it crroncously as a Zoroastrian fire-temple
and the three solitary priests whom they had met therein as Guebers, one of
whom was a new recruit from India, probal)lv from the Pdll_].lb The late*
Dr. Sir Jivanji Modi who has visited Baku in 1925 has given a good
description of the temple in “qifl wouy me Al ARA”. He has correctly
identified it as appertaining to the Agnihotrs of the Panjab. On De-
cember 15, 1936, 1 had read a short note on the Fire-temple of Baku in the
K. R. Cama Oriental Institute and spoken of its definite non-Zoroastrian
character. In spite of our cflorts to depict the true character of this fire-
temple, a well-known Parsi engineer has contributed an ar ticle in the Pateti
Number of the “Kaiser-i-Hind" of Bombay, issuc of September 1946, in which
he has not only identified it as a Zoroastrian fire-temple, but he has illustratcd
his article with a reconstruction (sic.) ofthis famous temple with the Peérsepolitan
fagade decorated with fluted columns which are surmounted with capitals
formed by the protomae of bulls, placed back to hack, a reconstruction based
on a wholly imaginary picture of the supposed ongmal building.

In 1941, while I was staying at Navsari, a friend of mine dréw my atten-{
tion to an article entitled iyl ovil g R, contributed to the
“Gujarati’ of March 9, 1941, p. 326. This article was a reprint from the
monthly Vaidic Dharma of December 1940. It gives among other details the
reading of an inscription in five lines in Nigarl script dated 4so ved 8,
Sarivat 1866, which is said to have been found on a stone slab (x125) of the
temple. It cannot be identificd with any one ol the thirteen inscriptions
of Baku in Nagari script, given below, which have been found above the
lintels of the doors of as many cells attached to the temple. It is hardly possible
to belicve that this particular inscription has been lost or that it has escaped
the notice of the Archaeological Department of Sovict Azerbaijan. Or are
we to take this inscription in five lines as a mere fiction? The author of this
article remarks that Atikecan mentioned in this inscription must have been
a residerit’ of Girhariyana or some place situated near Kuruksetra, as can be
presumed from the words ff#@ and aumar and from the date according to
the lunar reckonirig. This mscrlptlon scems to be new, as its text does not
correspond to that of the inscription No. 2 which is the only one in five lines.
It is strange, however, that he does not mention the exact number of the
inscriptions seen by him in the temple of Baku. He attributes the two
Gurumukhi inscriptions to an Uddsi Sddhu {rom the Pan_]a.b He mentions
another old Siva temple existing in the Caspian province of the U.S.S.R,,
in the city of Rest. Now, Rasht or Resht, not Rest is the capital of
Ghilan, a Caspian province of Iran. That a Hindu temple could exist un-
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scathed in Iran of the Qadjar period scems wholly improbable. At any rate,
such a temple has never been mentioned by travellers, and there is no record
of its existence in the archaeological department of Iran.
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CONTEMPORARY INDIAN AND CEYLONESE KINGS
By B. C. Law

Dr. Geiger’s list of synchronisms between the kings of Ceylon and those of
India, China and Burma! follows the chronological table of Ceylon kings
supplied by Dr. Wickremasinghe in the Epigraphia Jeylanica (1111 fI.). Wick-
remasinghe has made no attempt at reconciling the two chronological compu-
tations of 483 B.C. and 544/3B.C2 This paper mainly considers the accept-
ability of Geiger’s list of synchronisms between the kings of India and those of
Ceylon in the light of some new relevant facts.

The first traditional synchronism is the one between Vijaya’s landing
on the island of Lanka and the Buddha’s death.®> This synchronism establishes
the contemporaneity of Vijaya, the first Indian king of Ceylon, and Ajitasattu,
the king of Magadha.

Next an unbroken line of Ceylon kings, all successors of Vijaya, is recorded
in the existing chronicles of Ccylon in order to establish the synchronism bet-
ween the consecration of Devinampiyatissa as king of Ceylon and the 18th
year of Adoka’s reign. Taking 483 B.C.? to be the date for the Buddha’s
demise, onc gets the year 247/6 B.C. as Devanampiyatissa’s coronation year®,
and it confirms his contemporancity with the great Asoka of India.”

The third point of synchronism noticed by Geiger is the onc betwecen
the reign of Samudragupta, the king of India, and that of Sirimeghavanna

1 Geiger, Cdlavamsa, PTS. Trans. Series, No. 20., Intro., pp.xvi.ff.
8  Geiger, Op.cit.,p.iv.
8 Mahivamsa 6,47 :

‘Lankayam V'Ja_ya.canamaka kumdro
otinpa thiramati Tambapannidese
sélanam yamakagunanam anlam.tmlm
nibbatum sayitadine Tathdgatassati.'’

Dxpavam.m, 0,40 : “Sambuddhe jmcchunc rasse Vya)ya idham dgato
manussavdsam, akdrayi sambuddho dipaduttamo.’

4 Geiger, Opcit., p.xvi.

§  Somc hold 478 B.C. as the truc date of Buddha's death (4., Vol. xliii, Oclober 1914,
pp. 107-204) whilc others accept 487 or 486 B.C. (Cf. JRAS., 1005, p.b61).

¢ According to the Diparamsa (17.78) Devanampiyatissa was consecrated king 238 years after
the Buddha’s death :

“Dpe satdni ca vassdni chatlimsa ca samvacchare
Sambuddhe parinibbute abhisitto Devanampiyo.’
T Geiger, Op.cit., p.xvi.



CONTEMPORARY INDIAN AND CEYLONESE KINGS 89

the king of Ceylon, who was the successor of Mahasena.! The former-reigned
from 326 to about 375 A.D., and the latter from 362 to 389 A.D.2  According
to a notice quoted by Sylvain Levi® from Chincse sources, a king of Ceylon
Chi-mi-kia-po-mo (Sri Meghavarman, Siri Meghavanna) sent an embassy
to the Indian king Samudragupta (San-meou-to-lo-kiu-to) asking permission
to ercct a monastery at Mahabodhi (Bodh-Gaya) for the accommodation of
Buddhist monks from Ceylon.* The fact of building a large and magnificent
monastery at Bodh Gayi bya king of Ceylon for the residence of the Sinhalese
monks is attested by Hiuen Tsang.® The plinth of this monastery survives
to the present day.*

The [ourth point of synchronism, according to Geiger, is the one between
the death of a very eminent thera of the Mahavihiara of Ceylon and Fa-Hien’s
arrival in the island from India.” Geiger places this synchronism in the reign
ol Mahanama, the king of Ceylon (409-431 A.D.),® and takes the thera men-
tioned by the Chinesc pilgrim to be no other than Mahadhammakathi who
translated the Pali Sutta Pitaka into Sinhalese during the reign of king Buddha-
dasa® (362-409) A.D.'® ‘The suggested synchronism will help us to accept
the three kings of Ceylon, Buddhadasa, Upatissa I, and Mahanama, the con-
temporaries of Candragupta 11 and Kum.iragupta during whose reign Fa-Hien
visited India and Ceylon.!!

Referring to Mahanama’s reign, Geiger points out that the Chinese sources
furnish us with an exact date A.D. 428'2, For the arrival of Buddhaghosa in
the reign of Mahanama tradition gives us a date, which assuming 544/3 as
the year of the Nirvana, yiclds 412/3 A.D.13

Geiger, op.cit.p.xvii; cf., ibid., p. v.

Geiger also meittions 352-379 A.D. as the date of Siri-Meghavanna (Mahav. 1. Intro. xxxix).
Sylvain Levi, Les Missions de Wang Hiuen Ts’e dans1'Inde in 7.4., 1900, pp.401 T

Geiger, op.cit.p.v.

Beal, Recoras, I1,pp.134-0 ; Watters, On Yuan Cluvang, I11,p.136 %-Hien noticed three monasteries
at Bodh Gayi, onc ol which is taken by Barua (Gayd und Buddha Guyd, I,pp.140-50,178) to be the monas-

tery built by the king of Geylon. He says : “Of the three monasteries scen by him (Fa-Hien) one
at least must have been = notable erection of a former king, of Simhata (Ceylon)™.

i :J Cunnigham, Muhdbodhi, pp.5-7. PLI|,Barua, Gayd ani Buddha Gayd, I, p.102; II, p.26
"ig.2d.
1

I R R Y

Geiger, Op.cit.pxvii .
8 Geiger, Up.cit.pxi.
¥ Cilarvanqua, xxxvii,175 ;
**Tass eva railo rajjamhi Mahédhammakathi yati suttdni parivatlesi Sthaldya nirttiya."’
10 Geiger, op.cit., p.xi.
M According to Geiger, Fa-Hien went to Ceylon 411-412 A.D., op.cit., p.xvii.
13 Geiger, op.cit., p.xviii.
18 Geiger, op.cit.pxviii. Notc that the Ciilavamsa does not mention the date of Buddhaghosa's

arrival in Ceylon. According to Ceylonese tradition, Biddhaghosa came to C in 0065
Malalasekera, Pali Literature of Caylo?,’ p-8l. f ° cyl(_m " Al

12



90 B. C. LAW

If it be granted, one has got to admit that Fa-Hien and Buddhaghosa
arrived in Ceylon almost in the same year. This seems to be altogether unli-
kely. Ta-Hien indced records that when he was residing in Ceylon, he heard
a Buddhist priest from India reciting a sacred book and narrating the course
of transmigration of an alms-bowl of the Buddha from country to country.
The countrics mentioned include even the western Yu-chi, Khotan and Kou-
che, The description leaves no room for doubt that the Buddhist priest from
India was a §ramana of the Mahayana faith,! while Buddhaghosa was an out
and out Theravidin or Hinayanist. This Indian monk is cvidently no other
than Gunabhadra (Kiu-na-phutho}, a noted scholar of the Mahdyana school,?
who on his way to China visited Ceylon,® Gunabhadra came to China in
435 A.D. and worked on trarslation till 443 A.D.*

- The Cilavamsa account of Buddhaghosa’s arrival and departure from
Ceylon during the rcign of Mahanama® seems guilty of an anachronism.
Buddhaghosa in the epilogue to his Vinaya-commentary definitely states that
he commenced his work in the 20th year and completed it just at the beginning
of the 21st year of the reign of the king of Ceylon bearing the distinctive epithets
of Siri-Kudda Sirinivasa Siripala.® It has not been possible even now to give
any convincing proof of the identity of Mahanima and Sirinivisa Siripala.?
The Cilavamsa account is in many respects nullified by the internal evidence of
Buddhaghosa’s own works.® It cannot tell us precisely from which part of
India he came to Ceylon, while Buddhaghosa himself tells s that when he was
residing in Kaficipura and such other places in South India, he was urged to
go to Ceylon.® The Cwlavamsa gives the name of the Thera under whose
instruction he went to Ceylen as Revata,!'® while Buddhaghosa himself men-
tions him by the name of Bhadanta Jotipala.!!

1 Beal, Recuras, i.p. Ixxviii I
2 Nanjio, Cutalogue, pp.415-4186.

He was also intercsted in Hinaydna. Among his several Mahiydina works two Hinayana
books may be noticed c.g. Samyuktdgama sitra and Abhidharmaprakaranapida (Bapat, Vimuttimagga and
Visudanimagga— A comparative study, Intro.p.xvi)

3 Taisho edition of the Vimuttimagza in the Chinese Tripitaka, 50.344 a.18.
¢ Bapat, Vimuttimagga and Visuadhimagga, Introd., p.xvi.
5  Cilavamsa, xxxvii, 240-7.
. MAtha kattabbakiceesu gatesu parinitthitim, Vanditum so mahabodhim Jambudipam upigami.
Bhutva dvdvisavassani Mahdnd, hamahin, katvd puildni citrani yathakammam updagami."’
0 “Raiflo Siri-nivdsasa Siripala-yasiassine
Samacisatime kheme jayasamvacchare ayam draddhd, ekaviswphi sampatte parinifthita.’”’
T Cf. Malalasekera, Dict. of Pali Proper Names, 11, 1141.
8 Cilavamsa, xocvii, 216-17, vaguely refers to a viharain India (ckam vihdram dganma. . . .. )
0 According to Dham.nakitti’s Mahdvamsa supplement Buddaghosa went to Ceylon at the request
of his precentor Thera Revata, It is evident from the epilogue to his Manorathapirani that he stayed
with the most vencrable Jotipila not only at Kaficipura and other places in the country of Cola or
Drivida but also at Mahdvihira in the excellent island of Tambapanni.
W Cilavamsa, xxxvii, 218. Tatlth' eko Revatondma mahdthero vijaniya,
Mahdpaiiio ayam satto, dametum, vajfatiti so.
. .. 1% Manorathap drapi, Nigamana :
“ dydcito sumating therena Bhadanta-Jotipalena Kaflcipurddisu mayd pubbe saddhism vasantena
Vara-Tambapannidipe mahdvihdre vasanakdle pi.'’
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Among the kings of Ceylon incidentally mentioned by Buddhaghosa,
Mutasiva (B.C.307-247),! Devanampiyatissa (247-207 B.C.), Dutthagamani
Abhaya (101-77 B.C.),? the national hero of Ceylon, and Vattagamani (29-
17 B.C.) reigned all in pre-Christian times. Mutasiva who was a contemporary
of Adoka, was the son of Pandukabhaya. He ruled Ceylon for sixty years. Ac-
cording to the Dipavamsa (V.82,X1,13), the sixth ycar of Asoka’s reign corres-
ponded with the [orty-cighth year of the reign of Mutasiva who was made the
king of Ceylon in the fourteenth year of the reign of Candragupta (Cf.Malala-
sekera, Dict. of Pali Proper Names, Vol.I1,p.640). Devanampiyatissa was un-
doubtedly a Ceylon contemporary of Devanampiya Asoka. He was pleased to
send a priceless treasure as a gift to Dharmasoka whom he had never seen.
Dharmisoka appreciated the gift and sent as a return-gilt another treasure to
Devanampiyatissa who was then consecrated as the king of Ceylon. The
Mahdvamsa (XX,17-25) prescrves a traditional list of memorable erections just
to honour him as the first great builder. Dutthagimani, the son of Kaka-
vannatissa, gathered round him mighty and great warriors from far and near
villages as well as from the royal and noble families. He developed a strong
hatred towards the Damilas, who had more than once usurped the throne of
Ceylon. He was determined to quell them down. He attained the para-
mount position in the carly history of Ceylon by giving a crushing defeat to the
Tamil hordes led by Elara. Vattagaimani was the son and successor of
Saddhatissa. Hec figures prominently in some of the ancient inscriptions of
Ceylon. He became famous as the vanquisher of the Tamil usurpers, as the
king who caused the Pali canonical texts to be committed to writing, and as the
builder of the Abhayagiri monastery.  His lieutenants heartily co-operated with
him in building up a memorable tradition ol art and architccture standing as
a lasting symbol of picty (B.C. Law, Chronicles of Ceplon, p.67). The reign of
Coraniga,® son and successor of Vattagamani, is reckoned by Geiger from
6 B.C. to 9 A.D. Somc have fixed his date as 3 B.C.-9 A.C. He was also
known as Mahanaga, according to the Mahdvamsa (XXXIIL45). He was
poisoned by his queen Anula. King Mahiniga, whosc magnificent gifts of
medicine in connection with the art of healing at Penambarigana* won for him
a lasting fame, may be identified either with Mahadathika Mahanaga (67-79
A.D.)5 or with Mahallanaga, (196-202 A.D.),® father-in-law and commander-
in-chief of Gajabihuka-gamani, more probably with the former.?

G.P. Malalasckera, Dict. of Pali Proper Names, 11. 640,
Atthasdlini, p.80.

1bid., p.399.
Ibia., p.309.
Geiger, op.cit., pX.
Geiger, op.cit., p. X0 .
Hisidentification with king Buddhadisa father of king Mah3nima daes not secm to be eorr ect

- O * = W W
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Among the Indian kings, those who find mention in his writings and who
may be taken to stand nearer to the age of Buddhaghcsa are the Satavahanas!
and the Rudradamans ; therc is nonc belonging to the Gupta and later Ages.
The Rudradamans come in connection with a new type of the Indian coins,
called Rudradimaka (Dudradamaka-Sinhalese Ed.) and standardised by them,?
evidently at the time of Buddhaghosa.

It may be suggested that Buddhaghosa came to Ceylon either during the
reign of Sirindga I (249-270 A.D.3., assuming 21 years as the length ol his
reign),* who was a contemporary of some king of the line of Castana and Ru-
draddman I or during that of Sirimeghavanna, the son of Mahasena (362-380
A.D.; 362-409 A.D. according to some) who was a contemporary of
Samudragupta and Rudradiaman LI (348-364 A.D.). The second alternative
is more acceptable on the ground that Buddhaghosa has quoted the szavamsa"
which brings the chronicle of Ceylon kings to a close with the reign of
Mahasena (334-361/2 A.D.), the lather and pxcd(:(.cssm of Sirimeghavanna.

Now, according to the Buddhcghosuppalti and Buddhadatta’s Vinaya-vinicch-
aya, Buddhaghosa and Buddhadatta were contemporarics.® Buddhadatta in
the nigamana to his thrce works, states that he wrote those works during the
reign of Accuta Vikkanta or Accuta Vikkama ol the Kalamba family, the king
of Cola. Here the Pali Kalamba is not to be cquated with Kadamba,
for it stands for Kalabhra. As Professor Nilakanta Sastri points out, “Accuta
could have been no other than the king of the same name, who is reputed in
literary tradition to have kept in confinement the three Tamil kings, the Cera,
Cola and Pandya.”?

Thus the contemporaneity of Buddhaghosa and Buddhadatta may be ta-
ken to establish the contemporaneity of Sirinivasa Siripala, the king of Ceylon,
and Accuta Vikkanta, the king of Cola.®

V' Sumanigala-Vilasini, Pt. 1,p.303 Sdtavdhana-rajjam gantvd.

3 Viraya Pilaka, (Oldcngerg), TIL.,p.45 ; Samantapdsadikd, Sinhalese Ed., 1..p.172 ; Saratthappa
kdsini, Sinhalesc Ed.I,493; JBBRAS, XX,1809, pp.208-200.

3 Some have fixed the date of his reign as 240-268 A.D. (Malalasekera, Dict. of Pali Profier names,
II.,p.1140).

+  Mahawanse, Edward Upham’s transl.,p.22%.  According to the Pili Mahavamsa ; 19 ycars,
B.C.Law, Chronicles of Ceylon, pp.8-9.

5 Kathavatthu-Commy., Introd ; B.C. Law, The Dehates Commy, P.'T.S. Tr. Serics, p.3.
8 B.C. Law, Buddhaghesa 1.62.
1 The Colas, p.121.

8 Buddhadatta who was a celebrity of the Mahdavihira of Ceylon and an inhabitant of the Cola
kingdom situated on the Kiveri found his royal patron in king Accutavikkanta of the Kalamba dynasty
Buddhadatta’s Manuals, P.T.S. Intro.p.XVI).
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Geiger has omitted an important fact that a matrimonial connection was
established by Vijayabahu I(c. 1054-1105 A. D.),! through his marriage with
Tilokasuadari, a highly accomplished Indian princess, born of the royal family
of Kalinga.2 This serves as the chronological basis of contemporancity of the
Indian and Ceylonese kings. An attempt has been made on the evidence of
the Belava copper plate of king Bhojavarman of the Vaisnava Varman dynasty
of East Bengal that Tilokasundari the second queen of king Vijayabahu I,
mentioned in the Cilavamsa (p.181) is no other than Trailokyasundari praised
in the Belava plate as the daughter of king Samalavarman the father and
immediate predecessor of Bhojavarman through his wife Malavyadevi. It is
rightly pointed out that in the Belava copper-plate the Varmans of East Ben-
gal claim to have their descent from the royal family of Simhapura, and Bho-
javarman expresses in pathetic terms his solicitude [or the contemporary Ceylon
king in his difficulties arising from an inimical action on the part of the réksasas.
Once the personal relationship between Bhojavarman and Vijayabihu I, is
assumed as a historical fact, it becomes casy to understand why the former
should express this solicitude for the lord of Lanka.®  Itis evident from a Mani-
mangala inscription of 1053 A.D. that the Cola kings of the age were bringing
heavy pressure to bear upon the kings of Ceylon.* The possibility of the matri-
monial connection of the Ceylon king Vijayabiahu I with the Varmans of East
Bengal Lies in the fact that Vijayabahu and his successors themselves felt proud
in claiming their descent from the royal family of Simhapura which was most
probably a place in Kalinga.’

! According to Geiger, 1050-1114 A.D.

3 Culavamsa, Ch. 50, 29-30 ;
Kalingadharamipdlavamsajam carudassanam
Tilokasundarkp ndma sukumdram kumarikam
Kalingaratthato rdjd dandgetva cirafthitim
nifavamsassa icchanto mahesitte ‘bhisccayi.

3 N.G. Majumdar, Inscriptions of Bengal, 111, pp.19 fl, ; Pramode Lal Paul in Indian Culture
July, 1939, pp.68-50.

1 The fact is that the Cola king Parakesarivarman alias Rijendradeva imprisoned two sons of
the Ceylon king Minabharana. It is still open to dispute if Manabharana of the inscription may be
identified with Manabharana mentioned in the Cijavamsa (Chap.50.vs. 42,44) as onc of the (wo
nc:];él)cws of Vijayabdhu I. He is nowhere mentioned as a king. CLK.A. Nilakanta Sastri, The Colas,
p.302.

®  Hultasch, JRAS., 1913, p.520; Ef., XII,p.4. The Komarti plate of Candravarman and the
Brhatprostha grant of Umavarman mention Simhapura which may be identified with Singupuram
between Chicacole and Narasannapeta (E1., IV, p.143). These two grants support the view that
Simhapura was a placc in South India.

Prince Manavamma lived at tbe court of the Pallava king Narashimha I (middle of the 7¢h
Centuary A.D.) E. L L, 11, JI1., 343; E. I. XXII, p. 28 & n; Mahav., 1f, 35 (colombo, 1009).



KAI:J&PAR[CCHEDA AN OBSOLETE SECTION OF DASi)IN’S
KAVYADARSA EVIDENCE FOR ITS EXISTENCE IN THE
13TH AND 14TH CENTURIES A. C..

By SabpasHiva L. KATRE
(Read at the 15th Session of the All India Oriental conference Bombay.)

From Kdvpadersa' 111, 171-—

Td FaTE AT arq T |
T Farf o s iIeafa

it is quitc cvident that Dandin at that stage intended composing Kaldpariccheda
cither as an independent treatise or as a subsequent section of the Kdvyddarfa
itself. Many scholars, however, doubt if Dandin really lived to carry out his
said literary pledge and the Kalapariccheda was actually composed at all at any

time. For instance, P. V. Kane says® “... ... .. .o o0, He refers to a
Kalapariccheda, which he contemplated writing, probably as a part of his
Kayyddarsa or as an independent work. ...”" .. .. Some took the Kaldpariccheda

as the third work. Whether Dandin ever wrote a Kalapariccheda (which was
only contemplated when he wrote the Kdavyadarsa), whether it was an indepen-
dent work and whether Rajasckhara knew of any such work as a Kaldpariccheda
by Dapdin arc points that require to be established before the Kaldpariccheda
can be fastened upon as Dandin’s third work.” A.B. Keith grants® the possibi-
lity of the Kalipariccheda being a lost chapter of the Kduvyddarsa but in this res-
pect places it only on the level of the really never extant* CGhandoviciti of
Dandin which, too, he admits to be a [urther lost chapter of the Kavyddarsa !

pm =

1 Relerences in this paper are to the Lahore edition (Sarhvat 19000) of the Kapyddursa.

2 History of Alankdra Literature (Bombay, 1023), Pp. XXII-XXIV.

3 History of Sanskrit Literature (Oxlord, 1928), P.290.

4 Vide my paper referred to in the next footnote for a detailed exposition of this point. The

conclusion that Dandin in Kduyddarfa 1.12 (W‘Tﬁfw greaarsal fafwa:) ar ﬁg\'

a’(f@a'aﬂ'qim T FTAITTTH ||) mentions Chandoviciti not as a work ol his own composition
but merely as a science (Vidyd) of Metrics in general or as promulgated by Pingala in his Chandab-siitra
is supported there with the evidence of Kautilya's Arthasdstra, Varahamihira's Brhatsambhitd, Kedara-
bhatta's Vrttaratndkara and Nirayanabhatta’s Vyttaratndkara-tikd.  ‘T'o that evidence I have now to
add the following passage [rom the Brahmayajia section of Kamalikarabhatta's Sadradharmatativa-

prakdda or Sidrakamalikera:— ..., Jgl TA mwilﬂﬁ:ﬁmqqllmﬂil
9IS ;1 B AW weurd A9 AT A9 10 fAewm w1 saifa-

qq A | BRNATd A9 | sEarAtaad 9 | gfagERenat a9 aFfaad W)
qftigd A9 1 JacmEed AW g afier . T s TR
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In my paper ‘Fresh Evidence for Dandin’s Composition of Kalaparic-
cheda’ contributed to the Indian Historical Quarterly* last ycar I tried to establish
on the strength ‘of some quotations in Jagaddhara’s commentary that the
said Kaldpariccheda was definitely composed and was known as a work of Dandin
at least to Jagaddhara, a reputed commentator who flourished? some time bet-
ween A.C. 1300 and 1400. The conclusion, to put very brieflly, was arrived
at in the following manner:—Threce of the six rhetorical passages cited under
Dandin’s name by Jagaddhara in his commentary on the Malatim@dhavae arc
not traccable in the current recensions of he A@uyddarsa. Onc® of these passages,
viz.— '

v faERe dhmTEfrETETTeT: ) a7 agar gy fagrEmEy |
THIEATRIRAF | T91g qET—

THC A T eaTeatyeEar |
faedearegy fed aram: wFTr wamd 1

would bafHe all attempts at insertion anywhere in the course of the current scc-
tions of the Kdvyddarsa since it evidently concerns the treatment of the Prakarana
type of drama and the current extent of the Rdwvyidarsa nowhere enters the
field of Dramaturgy. As the Kaldpariccheda is promised to contain an exhaus-
tive treatment of Sixty-four Kalas or Arts and Crafts which include Natya and
Samgita (i.e. Gita, Vadya and Nrtya),—as a matter of [act, even the cursory
illustrative treatment at Kavyadarse 111.169-171—

AR FOaQUE  wAR[feEd 34T
ﬂﬁ[ﬁﬂﬁwﬁ’r TaTfaaY Hafaeay |
quETE<: @isd Frawm: e

Td Fomygefefada: ay dfmae)
qE: Ferifces  sAT i n

takes note only of the Natyakalavirodha and Gitakalavirodha varieties of the
fault Kalavirodha or Contrariness to Kala , Jagaddhara’s citation THIT
AT etc. under Dandin’s name can most safely be assigned to this very
Kalapariccheda which should naturally be expected to deal exhaustively with
Dramaturgy among other topics. In the light of this conclusion the line

Frrfor At e faea<

1 Vol. XXIV, No. 2, June 1948, Pp.114-122

3 Vide P.K. Gode's papers on the date of this Jugaddhara in JUB, Vol. IX, .2, Pp. 116-125 s
and in JSVOI, Vol. IV, Pp.71-73.

3 The other two passages may somehow be inscrted somewhere in the extant scctions of tho>
Adlgvadan'a Vide my above-mentioned paper in the [HQ, '

4 'NSP hfth cdition (1920) of Jagaddhara’s Madlatimadhaza-tikd. B. 14, com. on WFI‘EF(‘

ﬁg’{ﬁ G ﬁlETﬁTEﬁ' Hrﬁll'@i m, subsequent toI.18.
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of Kayyadarsfa 1. 31 was also suggested by me to be now taken as referring to this
very Kaldpariccheda (by explaining 3=u% as s=afenst afts?) and not to
Bharata’s Ni{yasdstra as was formerly suspected by P.V. Kane! and others who
compared that line with the line

I qEhEardTRsATTE R

in Bhamaha’s Kavyalarnkdra 1.24. 1 also suggested that Dandin’s enumeration?
of Sixty-four Kalas in all likclihood commenced with Natya and that the cur-
rent reading J@NaI{q@ : Fa1: Fymaasar: of Kawyadarsa 111, 162 should
thercfore be suspected to be a corruption of the reading AeTHA@E: ctc

Since the publication of my above-mentioned paper in the JHQ,. I have
luckily come across some further and more conclusive evidence that not only
corrohorates my main findings in that paper but also leads to a final scttlement
of some other phases of the vexed problem.

Yasodhara’s Jayamangald in its trcatment of Sixty-four Kalas recorded
in Vitsydyana’s Kdamasdtra 1. 3-16 cites two passages as from Kavyddarsa and
also explains them with reference to the context. Thus on Kala No. 30 ‘Dur-
vacakayogah’ (Employment of words difficult to pronounce and understand)
the Fayamangald reads® :—

gahﬁmzﬁnwmwgmﬁa%ﬁrgaﬁmlmmn
el RIS | AT FITRE

GTGHT NTAT ATHERTHFeI. ST (=T & |
Fayzfirayfarga gemEIsaTETiag; |

FET—IGUE  HGAT THGE FRNE  eHT g
< qaresEnfsifeaar | JWgEsifa J[aEa-
sgoe, faendifa AFsgfa ) el qeqRen mfaEfen
< | Uit §9ig TEs:, @ Fgeasl a=@fao

1 HAL, P.» XXIII.

® The enumeration cited in Madhustidanasarasvati's com. on Mahimnah-stava 7 from Saicdgama
allots fourth position to Nitya, its first three being Gita, Vadya and Nrtya., It further allots 32nd
position to Natikdkhyayikidarsana. The cnumeration recorded in Vitsyiyana's Kdmasiira. 1.3.16
commences with Gita, Vidya and Nrtya, allots 32nd position to Natakakhyayikadariana, but does
notinclude Natya scparalcly That Dandin’s enumeration of Sixty-four Kalas commenced with Natya .
follows from his takmg up only NaWa and Gita in his cursory illustrative treatment at K:wyadar!a
ITI. 189-1T1. :

3 NSP Kiavyamila edition, 1891, P.37 ; Kashi Sanskrit Serics edition, 1929, .32,
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Again, on Kali No. 32 ‘Kivyasamasyipfiranam’ (Poctical complction ‘of a
given incomplete portion of a stanza) it reads' :—

FreraReTqtafy | gaey d@fgas 3fa awEEn) ‘e | §g ST
‘Tt fafcfa’ gfa afed wafe @@ ‘Fawer agey msrz:a'cﬁ Tq,
Wlmmm,mmz,mzwmwwm_@
FART—'ARAE  qafa  vawead’ I TR gawmatr frepm fafe g
dufaasy gfd qwean g 97 W 9Eri—

a7 frmR e fawn —
T gfafafgaea awied: )
wofr Premfe qfmfa Jur-
ARARSSAA T e wed || v
AR 1 oy faomigeard gataafafder: w1 frg o saqfoafa snfr am,
WEATET qOf: | I7Ed FAWEEd, TAAT TOSIEAT, - e 9T SRSt
=g 3fan

These two passages cited in the Jayamaigald as from Kavpddarde arc not to be
found anywhere in the current three sections of Dandin’s Kdvyddarsa. HQW"
cver, as they arc hoth concerncd with a treatment of Sixty-four Kalis, which
is the promised subject-matter of the Kaldpariccheda under question, we would
probably not be an inch away from the reality if we assign them both to the
Kalapariccheda, which should now once for all be settled to be a subsequent
section, now defunct, of the Kduyddarsa itself.

,

Thus the evidence of Yadodhara’s Jayamangald supplemented with .that of
Jagaddhara’s Malafim@dhava-fiki unties many existing knots in our hitherto
vexed problem. In the first place, it is now proved beyond any shadow of
doubt that the Kaldpariccheda was definitely composed and Dandin’s pledge in
this respect did not remain unfulfilled. Sccondly, this Kalapariccheda certainly
survived at least up to 1243-1261 A.C., the period of Vigiladeva under whom
Yadodhara wrote the Jayamanigala®, and cven up to 1300-1400 A.C., to which
limits Jagaddhara’s literary activities have-been plausibly assigned. Thirdly,
this Kal@pariccheda among many allied topics also dealt exhaustively with
Dramaturgy. Fourthly, the probability of the Kaldpariccheda being an indepen-
dent work advocated by some scholars formerly is now totally done away

with and it must now be regarded only as a subsequent scction of the
Kavyddarsa itsclf.

1 Ibid, Pages 38 and 33 respectively.
1 ‘Ityddi’ herc probably implics that the source of the quotation contained many verses illus-

trating the completion of the samasyi under question and that only one of those verses is cited here.
3 Kecith : HSL, P. 469,

13
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This last finding is not in the least controverted by the extant form of the
Kavyddarsa, since the concluding verses 186 and 187 of Secction III, viz.—

7Y 73T WY WA T IO N,

although appearing to be a conclusion to the entire cxisting bulk of the work,
cannot be pressed to come in the way of the possibility of addition of a subsc-
quent section any more than the concluding verse 105 of Scction I, viz.—

FEEIaR S AT
HATGITET &% Frfauregfa: |

st sfaasfr aan s

fozrrisdiy  fagesiran

or titan the concluding verse 368 of Section II, viz.—

ot @ u¥ faqa: afcroeear
g fasmorraAs s |
et fawd afada—
TE ug faadges  fammn
Significantly enough, the extant three scctions, too, of the Kauyddarsa are desig-
nated as respective Paricchedas (and not as Prakaranas, Ullisas, ctc.) so that
the Kaldpariccheds can very aptly be imagined to have ranked with them,
when it existed, as a co-section of the Kavyddarsa.

Custodians of MSS collections in the various parts of India and abroad
should now put forth all earncst efforts to rescuc from un-merited oblivion
this Kaldpariccheda section of Dandin’s Kdryadarsa, which would certainly be a
rich and intcresting addition to our old scientific and technical literature.



THE KAVYAKAUSTUBHA AND ITS GREAT SOURGCE OF
INSPIRATION.

By Sivaprasad Bhattacharyya
(Read at the 15th session of the All India Oriental Conference, Bombay.)

Alamkira treatises, whether in the form of original works or compilations
or digests have enjoyed local recognition and even wide popularity for reasons
not always connccted with their intrinsic value. In the case of the former,
a revolutionary change in the outlook of literary assessment has overshadowed
many a cherished treasure ; in the case of the latter, all-India circulation not
unoften has been retarded by the misdirected energies of overzealous suppor-
ters. The Candriloka, not a very ambitiously planned and well-executed
Alamkara nibandha of the latter hall of the 13th century, very likely of Mithila,
leapt into emincence and interprovincial patronage! because of its simplicity,
an out-o[-the-way straight and dircct form of treatment and a non-academic
avoidance of controversial issues and enjoyed this good luck in spite of the pre-
sence of more comprehcnsive, better planned and more authoritative works
like the Kavyaprakada and the Siahityadarpana. The punctilious carc and
carnestness with which Vidvesvara Bhatta alias Gagabhatta, a scholar of proved
merit in other fields, in the beginning of the 18th Century hailing {rom the
Malratta country, has carricd out in his Rakagama his self-imposed task of
cxposition and supplementing is an evidence of the popularity it had continu-
ally enjoyed in the course of the centuries which was reinforced by its being
utilised as a source-book by the celebrated Appaya Diksita in the beginning of
the previous century. It is a pity that this spell of good fortune was broken
from about the close of the 18th century, as is evidenced by its lesser and lesser
usec by commentators on kivyas. Amongst the causes that had led to this
decline in appreciation may be mentioned the apathy of the classsroom, which
had accustomed itself to later Karika-vrtti-uddharana form of presentation
and had become over-conscious of the demands of vicdra® and siddhantanistha
through the solution of issues like the sphofavdda, abhivyakii vida, and of side-

1 The C.A. marcks the reaction against the too much cmphasis of the suggestive element (the
dhvanidambara in the language of the Naisadhacarita) indulged in by the literary connoisseur. It
has brought in the renaissance of the older thought of Bhoja etc. who were ecclectic and who
deemed themselves to be above partisan considerations in matters of literary taste.

3 Itis to be noted that Jayadeva, himsell'a sukavi (C.A. I. 106) has taken the side of those that
arefed up with nirvicirakavitd (iudiscri:gi:mtc verse) while professing not to enter the list of academic

gladiators. (G.A.LG :— ARFAE AU WIHAT T |
foeg rpfmefiont FewomT [ N
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issue:s and often distantly rclated and alien topics like the abhikitanvayavida
and its counterpart and of irrclevant matter ¢.g. bhagniavarana cit., (e.g. ds in

the. Rasagangadhara which also is noted as the view of some-p.10,K.K-)to
satisfy pedantic ambitions.

The three main characteristics of the C. A. that have engaged the atten-
tion of the student of Alamkara literature are connected with the historical,
doctrinal and poetical presentation of what matters most to critical tastc. Being
himself a logician of no mean order, as he describes himself in the prastavana
to his drama, the Prasannardghava, he did not think it worth his while to subs-
cribe unstintedly to what he thought as the aberrations, eflusions and cxcesses
of the rasadhavani-vadins, who had established themselves as the arbiters of
“iterary app;aisemcnt. He belicved that the time had come—and he was
heralded in this belicf by pocts like Sriharga and by #lamkarikas like
Sobhakaramisra, the author of the Alamkdraratnikara, who had stirred them
up in his mission—when the rightful dues of yukti (reason) and dsvdde (senti-
mental rclish) had to be naturally scttled up relating to the unfathomable
ocean of literary excellence (C.A.1.3).

What he proposcd for his mission was nothing other than the churning of this
occan for the rehabilitation of grace (§ri) the rccovery of the nectarine acumen
of practical instruction (upadedakausala) and the emergence of the moon in all
its pristine and all-embracing screnity and readily dispensed cffulgence
of light and purity (sFeaIRETETTRETET: Maig.). This he has sought
to achicve in no mcan mecasure by his matter-of-fact trcatment of the
gunas and primarily by his supremely sensible treatment of alamkiras, which
-while accorded their role of honour as aids to poctry by predccessors in the
line, became, as it were, a noman’s land at the hands of the later redactors of
the vyafijanividins, who in the triumphant flush of their achicvements, had
.done not a little to belittle their worth. The K.A. of Appaya Diksita brought
to a focus the worth of this aspect of the C. A. and has been confused, cver
since with this part thereof, so much so that late writers have not always cared
to sift the original text from its newer accretion and carlier treatment of prin-
.ciples and classifications from their later elaboration. Indeced some of the
printed cditions of the work, including the Calcutta editions of 1874 and 1906

(the latter by Jivinanda) have presented a deformed and lengthened text of
the chapter concerned.  But the deception is casy to detect and we have now
cditions (c.g. the latest Benares cdition) giving a reliable text thereof.

The C.A. openly espouses recognition of the ten gunas of the old school, not
in a spirit of patchwork compromise but by a comprehensible and comprehensive
way of adjustment of the yukti and dsvdda aspects promised in the introduction
thercin where, ghanarasatoa (rasa-saturation) and depth of meaning (arthama-
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himan) are blended, into a varicty of adroitness (vicdraciturya) and taste and dilet-
tantism (vaidagdhya) are awarded their due sharc. Its treatment of dosas in the
twofold form of earlier manuals, i.c. in their varieites of pada, padaméa, vikya,
viakyamsa and vakyakadambaka (I1.39-40) marks the author out as one who
could not reconcile himself to the accepted code of nibandha writers, who had,
following Anandavardhana, decided on rasa as the determining principle and
hit upon the rasadosas as the [undamental blemishes.  Jayadeva defines dogas
in terms of rimaniyatd (which a later carnest poeticist revived as the cardinal
principle in poctry) and dismisses rasadosas altogether. The forging out of
the bhisanas! as a new category (IV.11-12) separate (vyatirikta) in scope
and application from both the alamkaras and the gunas is a feature of the C.A.
duc to considerations of logical precision and expressional distinctness.  These
latter approach the gunas of the older appelation and owe their origin to their
exposition as in Vamana’s K.A.S5.V.and in the S.K.A. of Bhoja as much as to
the niceties of emergence as noticeable in the works of classic masters and
propounded in Alamkara treatises of the Kavisikga type.

The outstanding and startling innovation of Jayadeva scems however to
be the resuscitation of the old entity entittled laksanpas,®2 current in another
sphere and investing them with an element of preeminence as an inherent pro-
perty of kavya-expression ( C. A.IIl. 11), mighty in its own right and
distinctive with its own dazzle. (FEGHISIEETET 7ERHT :) These
are not exhaustively treated nor are all the laksanas of the Natyaddstra con-
vention conditioned as they have been in a mode of interpretation, not the
monopoly of one particular school of commentators on that work. While the
varicty of proposed cquations for them severally in the Abhinavabharaty and
the Rékigama on the C. A. indicate the futility of any attempts at their being
incorporated in particular alamkaras, the attempts of Appaya Diksita in the
Kuvalayinanda and of Baladeva Vidyabhusana in his Advpakaustubha betray
the boldness and haphazard apportionment of their nature in being discussed as
figurcs of poctry of those devised and derived applications ; and this is a point
brought into light in and through their illustrations, which again arc as much
prominent in non--dramatic literature as elsehwere, as we have pointed out in
the paper referred to.

The Alamkarasara by Bhavadevasiri (printed as an appendix to the G.
0O.S. cdition of the Alamkaramahodadhi), if its author was the same as he
who wrote the Parivanathacarita (Vikramasamvat 1412), belonged to the third
quarter of the 14th century. He knows laksanas and explains eight of them

v faewealny et fagragai | afafEaregrRasd{a frag u
vide the Rikigama for necessary cxposition.

% Vide the latest paper (Jan.1049) by the present writer eatitled ‘The Doctrine of Lakjana
and a peep into its chequered history’ in the P.K. Gode Presentation Volume.
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in the light of, and on the lines of the C.A. which also is generally followed in
plan and treatment (JV.9-13). The statement Freaquisav fEwy | IOd

.... 15 almost an ccho of C.A. (III. 11). The Alamkaramahodadhi
itself (of 1226 A.C) and thereforc presumably earlier than the C.A. knows bhii-
sanas and nyisas (IL.7) and gives a definition of dosa which is akin to that
in the C.A. but is modified in the next sentence so as to suit its rasa-affiliation.
The concept of bandha (II1.20.) and the definition of Kavya with its earlicr
bias to yukti or vicira, which might have been debated and accepted in the
Jaina parlance as in the Anuyogadvirasiitra {referred to in the introduction)
bring -in the question of indebtedness of the C.A. to alamkirika tradition
rccorded in nibandhas. The case of the K.K. drawing in upon the C.A. is a
clear one. Its writer Baladeva Vidhyabhiisana, known for his prolific literary
activitics, was a Bengali domiciled in Jaipur, had his education in Vindavana
from the Bengal Goswamins residing there, lived in the beginning of the 18th
century and was thus a contemporary of the author of the Rakagama. His
K.K., so long known in mss and from citation in his commentary on the Sta-
vivali of Sanatana Gosvamin has recently been  published!. It has not
‘the same arrangement and subject matter as in the Kavyaprakiasa’ as Dr.
Dec notes (Sanskrit Poctics Vol.I.p.303). This description relates to his other
Alamkira work the Sahityakaumudi. The K.K. has affiliated itself to the
C.A., esp. in chaps.I.(Kavyalaksana), VI.(Doga), INX.(Alamkara) which cor-
respond readily with chaps. LI1 & V of the C.A. respectively. In broad out-
lines chaps. II.(Abhidhadivrttd), III(Rasabhava), IV.(Gupa),V (Riti) VIL
(Dhvani), VIII.(Madhyamakavya) cover the same ground respectively as
chaps. I & IX, VLIV (latter half), VI (latter hall), VIT & VIII of the C.A.
Both the works are in the nature of short and simple practical manuals—the
Mandaramarandacampi of a later age coming very near to them though of a
morc ambitious typc—and do not dealin controversialissucs or theories. The
K.K. however is written in the kariki-vrtti-udiharana pattern, the fashionable
form of Alamkara nibandhas and was intended as a handy work for students
in general and not for advanced specialists.

Therc is, however, one fundamental difference. The C.A. does not expli-
citly regard thc dhvanikavya as uttama or first-rate nor the gunibhiitavyangya
to be madhyama kivya or second-rate poctry. Its treatment thereof is appa-
rently for purposes of imparting fulness and not to indicate the essential nature
of the concept. DEven its characterisation of vyanjana (an'-rﬁlT fazemama :
iR fTC ) Few @ FErAr ST SUsIARas: 1) is that of the
tatastha who admires but is not convinced of its intrinsic merit. Jayadeva’s
description of laksani (zawsgrampzAtaaar fegar | IX.16), his winding
up of his Alamkira work with the treatment of abhidha (chap.X.) his

1 Jncluded in the Gaudiyagauravagranthaguccha and published in 1944 by Sri Haridas Das,
Calcutta.
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‘characteristic retort  ( QT o FTe6  gEMiEASsFAr | @Y T owEq

~ 5 #l1) L8, betray his aflinitics with the old Alamkara
school, who, as Anandavardhana points out, stake ecverything on
abhidhivrtti. The K.K., trueto its salt of Bengal Vaisnavite tradition cannot
accede to such a view of alamkiras suppressing rasas or emerging thercover-
indecd with Baladeva, alamkaras come in connection with what with Mam-
mata he regards as the adhama or the citrakiavya, not cven of the madhyama
as is the case with the bulk of later rhetoricians including the great Jagannitha.
Baladeva, however, does not push the consequences of such a view to their cx-
treme limits. His rather half-hearted admission and inadequate treatment of
rasadosas is a pointer to his real motive in writing the KLK. Tt was out and out
his intention to write an casy work on the lines of the C.A. Dosa as defincd
in both the works betrays the indebtedness of the one to the other. The
K.K. definition (gg& fafeafad: ey Froa=meat | JWmy Ffaar S15: 93amrg-
g 1) is merely an echo of C.A. (Far=3ql fazrar 49 @&y WOiACT | Texd 9
FAFAY Soggeeaf ). Baladeva in his vrtti qualifies his position with
the mild statement :—yam4t =g=wisfy <@fzafar:1 That he cannot part
comparny with the Vaisnava masters also is patent [rom his detailed treatment
of rasas and bhavas, from his characterising gunas as rasadharma and
enumecrating them on the lines of the S.D. or rather the A.K. which he closely
follows in his definition of poetry. (K.K. &fqar fafad avd Fred wredrefong;
A K1 sfaEsffaf sem. . . o0 Tt L L

The qualified admission of vibhatsa and bhaydnaka as rasas in the
K.K. (wardss Ay wrezfafiermg ) sAEmeeTcatafa aigaaifam 1) is on
the lines of an old ideology, which, inspite of its being thrashed out and
refuted in the navya school, clung to ordinary viewpoint of life (loka) as a deter-
minant of rasa along with kdvya and natya (vide A.K.V.R.S. edn. p123).
It is to be noted that the Bengal Vaisnavas generally, like the Jainas were
admirably informative!, assimilating and adapting. Baladeva using the
K.A. of Appaya Diksita and knowing the views of Jagannitha was no
cxception.

! It has not been a happy device of some scholars (c.g. Dr. Raghavan, in his Bhoja’s Spngira-
prakdsa, Vol. 1 Part I1, pp.427, 431) to hint that mediacval Bengali scholars were not directly aware
of the tradition incorporated in the works of Bhoja. The A.K. statement which he takes cxeeption to
is nothing but the viewpoint of Bhoja in his work the Samardnganasatradhara which that scholar
cites just a page ahcad, where the original reading (there is nothing in the emeaded rending accepted
by him worth acccptance) might have established the viewpoint of Kavikarnapfira. [t is also to be
noted that the Rasirnavasudhiakara which is stated to be one of the two works whose authors really
saw the Sngaraprakaja, was a wellknown work in Bengal as much as the Bhivaprakisanma of

araditanaya. Ripa Gosviimin in the Ujjvalanilamani, J¥-agosviimin in his commentary thercon
and in the Natakacandriki and very likely Kavikarnapira used these works. Bhoja’s ideas and
terminology-his four fold classification of sambhogadmgira into samksipta, samkirna, sampanna and
samrddhimat arc what arc utilised and claborated in the Ujjvalanilamani. (pp. 467-76. N.S. edn.).
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Kavikarnapiira was a name to conjure with in Bengal Vaisnava circles.
Baladeva has clearly taken the edge off from Kavikarnapiira’s attack on the
implications of vakyati in kivyati and has shunted off in the line of Jayadevi’s
cmphasis of vicdra or yukii, which are, as it were put under the double brackets
of camatkara and citurya ! This has led him to an undisguised apprecia-
tion of the laksanas of the C.A. five of which arc covered under the guise of
caturya and illustrated in an exactly similar manner, three, with the self-same
illustrations. Of the remaining as noted in the C.A. three (nirukti, mithya-
dhyavasaya and yukti, the last in a slightly different setting) following the K A.
are christencd as alamkaras and two (hetu and kiryva) are manipulated under
other figures. The device of the K.A. explaining the one by the illustration
of the other, as in the C.A. (K.A. kar. 167) is not resorted to in the K.K. for
obvious incompatibility. It does not thus require any advocacy of opinionistic
bias to show that the K.K., even though it eschews the term, subscribes to the
fundamental principle of the laksanas in general parlance and in the accept-
ed terminology of the navya-nyaya dilecticians which, it was difficult for Bala-
deva to shake off as much as the other potent associations connected therewith.
Morcover he was far away from the atmosphere of inception and discussion veer-
ing around the concept in carly mediaeval alamkira literature.

A treatment of alamkaras in the K.K. affords the most tangible proof of
its being inspired by the C.A. While the C.A’s characterisation of this

The Gack. edn. of 8.5.1). (Vol. I1. chap. 82) has:—I[EMREEIFTN AGHAWATAHT: | 0T~
art (?) ¥ AIEEETREET | AR SR T WIRETAfaaRE: 1 Kavikarapiina
remarks (A. K. P. l'.’.'l)—\ﬁ?rq Eﬂ:wﬁ’mﬁm '('HTHTH‘EE’ | (ﬁTF[ is on substituted
for ﬁ'ﬂ'ﬂ") The reading JTHATAY is corrupt. Dr. Raghavan is inclined to accept EﬂTl’g
S[Fmﬂ@ﬂ', which utilises an unfamiliar wav of nomenlature. Was miﬁ wEqY T

the reading here : Kavikarnapira takes this enumeration and not the ten of the Sr. Pr. & the twelve
of the S. K. A. (which adds two more-the udatta and the wddhata-not gencrally aceepted in the

Sastra), as it includes s‘rq‘e[ over and above QI"s’-:lTl'{ and isin a linc with the Bengal Vaignava
tradition. qIHS was actually recognised and read as a rasa by Bhoja (Sr. Pr. 1.6.). That
qqaw here (as‘much as its accepled connotation) is not coextensive with ﬁ'W\ may be inferred
from the following extract (S. K. A. p. 614 N. S. edn.):—¥39 QU9 A@ dqed E.‘Eﬁ' frar |
coec e AMEBTFAGHETAT SfeaATgEE gartafa e | fadeneft
EILEC qsyq’%?ﬁi’f{mﬁ | It may be conceded-thay FTH in this view loses itsell under rali bhiva;
a later Vairnava treatise Rasabhakticandriké realising this nol(-s:—WSﬁ'ﬁ' EFE\ﬁ' qa Srﬁl"&rﬁ qrat
T AT P GEARKAR FEAAIR g 399 | FIASTRIE TR A AR &
frgrer e S gwfcsr & a3 F9T WUEST: 1 The proviso Sfearawey

in The S. K. A. extract just fits in with Krspa the hero par exccllence in Vaisnava treatise

and bars out FTH.
1 of. KK. (p.c.) TAGHIRF CIITATHAAT AT FAaTR FTeAH | TR G A
a@ﬁ? wafa ) aﬁd q qﬁaﬁﬁmﬁﬁﬂm | the implications of this citurya lead to the

devices, which are introduced in parenthetical sub-kirikis printed as kirikis in the text (pp.2-3.).
Thisis a pertinent feature and bespeaks K.K.’s affiliation to the Iaksana-doctrine of the C.A.
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entity (I=mday: whagar ar #3: g an) grofEEgrafaRa T figu )
with no hint at its relation to rasa but with emphasis on charm alone
(the Saradigama notes :—grafeafefa gw=mir 7 watasfg  woiiFamRETR 1)
is not what is emphasised in the K.K., which as in the case of gunas
also, insist on the rasa substratum IIMHafa": g WATFEAFT & | ASTFRE N
yet the cssential nature of rasa connection is a bit diluted by the epithet
g~ which in the vrtti is cxplained as ¥wifaaq 1. The sabdalamkaras of
the C.A. arereproduced with a bit of touch and retouch here and there. The
K.K. regards $lesa as alamkara pertaining both to sabda and artha, the C.A.
introduces it (V.59.) in the arthalamkara section, though arthaélesa (V.61.)
isseparately treated. Itisin the arthalamkara section that the K.K.’s enumera-
tion and characterisation call for special notice. Of about ninety alamkaras
treated there twelve are peculiar to the C.A. in the sense that they are not
included in the K.P., the S.D. and other similar works followed in East Indian
tradition, six, like prastutidnkura! are based on the K.A. mode of treatment
and three more, which appear as laksanas in the original, are classed as alam-
kiras on the authority of that work. The pramanalamkaras as in the K.A.
are tagged at the end showing again how in the wake of the C.A. the yukf
aspect of the entity was dominant in the mind of the later writer.

Here we meet with an agreeable departure from the plan of procedure
and manner of emphasis laid on almost all the manual and commentaries
dating from the 16th century, including the well known Kavyapradipa of
Govinda Thakkura. While there are occasional traces of navya-nyaya
mecthodology in the K.K. which certainly were handed down from the
C.A.% in the majority of cases—the characterisation and polemic discussion
which shows the niceties and intricacies of scholastic thought and phraseology
are conspicuous by their absence. Alamkaras earn their right to be recognised
on their kdvya-content. Even the twenty-or-so figures noted above that are
additions to their normal number appear as welcome innovations in the light
of the illustrations which too draw their essence and inspiration from the C.A.
and are permissible on the broad lines of non-technical vicdra or yukti, the
main plank of this divergent system of critique. Even the Alamkirakaus-

! Vide K.K. p.63 (anuguna)=C.A.v. 100 ; p.06 (pirvaripa)= C.A.v.99; p.73(praudhokti)
= C.A.v. 44 ; p.74(praharsana) = C.A.v. 46 ; p-77 (unmilita) = C.A.v. 34; p.78 (vikasvara) = C.A.
v. 85 ; p.78 (ullasa) = C.Av.87; p.79 (avajni) = C.A.v.102; p.80 (asambhava) = C.A.v.72;
p.80 (visidana) = C.A.v. 47 ; p.83 (parikarankura) = C.A.v. 39 ; p.86 (lalita) which is after lalito-
pami) = C.A.v. 14, The example of ananvaya (p.58) is based on that of the C.A. The hgures
prastutafikura (p.82), mudra (p.65), lokokti (p.72), chekokti (p.72), anujda (p.79), ratnavali (p.
74) as well as those of nirukti, mithyidhyavasiti and yukti are included as in the K.A. Itis to be
remembered that quite many of them arc known to earlier writers independent of total subscribing
to the vicws of the rasadhvanivading including Bhoja.

1 Asonec prominent though rather out of the way instance one may note the illustration of the dosa

called apratlta, in the K.K. (p.30):— §&°~ FAWAAA qfad 39 goAam | v

| FaTfaH: | the CAA. (11.9.) is more cryptic :—EqTENAE TATEHFIT AATTATATA |

The Sastra par excellence to the C.A. is Nyiya".
14
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tubha which has been accepted as a model work, avails itself of occasions of
dabbling in hair-splitting distinctions which do not find an echo in the K.K.

The emphasis on the fundamentals of certain laksanas of the C.A. in
chap.l., the manner and method followed throughout specially in the dosa
and the alamkara sections seem to lend some support to the view prevalent
amongst certain Bergali Gosvamins that Baladeva wrote a commentary on the
C.A! At best it is a guess—and even if such a work comes out in future it
will not damage our position regarding the K.K. Baladeva is included in the
list of commentators on the K.P. as the S.K. is based on that work, though not
out and out an exposition on the stercotyped pattern. Did the tradition relating
to the C.A. owe its inception to a similar characteristic? This can only be
interpreted to mean that like the K.P., which was rcad everywhere, the C.A.
in his time and among his circle was a highly popular work and was regarded
as an ideal manual which can be placed in the hands of the beginners and of
those who wanted shortcuts in the subject. Baladeva’s concluding statement
revealing the expository nature of his work may be noted with interest : —

faemmufaaifaaa™ Frasregd fasq
fassfa afs s aaAIsaY 7 f&F gefa o

1 The Cat. Cat, Rajendralal notices, the collections of the Vaignava Gosvimins of Navadvipa
and the Darbhangi mss collection simply do not knaw such a work.” The epithet ucitatantram (in
accordance with the siddhintas of a particular school) has to be interpreted in thislight revealing the
K.K.'s affiliation to the sampradiya which was still popular, as is evidenced also by the contemporary
work the Rikigama. Bengal Vaignava tradition ascribes a third work in Alamkarasastra ao
dramaturgy) to him and that is a commentary on the Nitakacandrika of Ripa Gosvamin.
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India in Kilidasa, By B. S. Upadhyaya, with a foreword by Dr. E. J. Thomas.
Kitabistan, Allahabad—1947. pp. XVI+4385. Rs. 25/-.

There is a great need of a book reporting all the data in the works of
Kalidasa, which would scrve as a ready and exhaustive refercnce work to
interested rescarch students. Prof. Upadhyaya’s India in Kalidasa is such
an attempt. In twenty chapters he has dealt with all aspects of India—geo-
graphical, political, social, cultural, religious, philosophical, all statements
being as a gencral rule documented by textual references from the pocts’
works. There are occasional rcpetitions which could have been avoided.
While the documentation on thc whole appears to be exhaustive, omissions,
e.g., hala (Mcgh. 1. 52), arc also noticcable. An cxhaustive index of all
material words in the works of Kailidasa is naturally expected in such a work.

It was inevitable that the author should express his opinion on the ever-
vexed question of Kailidasa’s date, which he discusses in a separate appendix,
although it is never absent from his mind in any chapter of the book. He
holds that the poet flourished under the Guptas—he even surmises that he
was born about 365 A.D. and dicd about 445 A.D. To this e¢nd he bends all
his encrgics and adduces what he calls “absolutely new” arguments. The
only really new argument in the book is based on sculptural ecvidence, and
this is apparently the sheet-anchor of his view. According to him, the various
descriptions of gods and goddesses, birds or flowers, and even conventional
dohadas of treces given by Kailidasa arc all inspired by sculptural models many
of which are preserved to this day in the museums at Muttra and Lucknow,
“Imagination, howsoever wild,” the author observes, *“is chained to earth and
it is always fed by incidents of life, Kalidasa therefore is alluding to con-
temporary or antccedent models in art” (p. 240). He puts forward a novel
interpretation of a well-known fact : “Kilidasa is supposcd to be a master of
the suggestive (dhvani) art. Where he does not directly refer to a particular
sculptwial image, hec actually indirectly expresses it by giving a complete
picture of it” (p. 238) ! And as all sculptural picces gencrally belong to
the Kushdna and Gupta periods, the author concludes that Kalidasa must
have flourished about 400 A.D.

Now, it is obvious that even if the main contention of the author were
true, the conclusion about the poct belonging to the Gupta period is not
warranted until it is definitely shown that these or similar sculptures could
not have cxisted in earlier centuries—including even the immediately pre-
Christian ones. This the author, frankly, is not in a position to do. Hc is
conscious of this weakness in the build-up of his argument and often has to be
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apologetic about his conclusion. What, however, he has failed to notice is the
fact that such dectailed and rich cultural activity presupposes the existence
of a pantheon wherein gods and goddesses, their form and get-up etc. are all
well settled. The sculptor, too, invents no more than the poet, however
‘wild’ his imagination might be. Thec rich and varied fund of Puranic mytho-
logy which undoubtedly had blossomed forth by Aévaghosa’s time must have
provided the inspiration to these artists in clay, stone or wood ; and the same
source might have obliged the literary artist as well, if not better.  The absur-
dity of the proposition that practically every image or conception in Kalidasa
is based upon or ‘suggests’ a sculptural model is only too patent; what a
sculptor could conccive, there is no reason why a poct cannot.  Let us discuss
onc or two illustrations utilized by the author for his purpose. Fe asserts
that ‘Utkirng tva vasayastisu misanidrdlasé barhinak’ (Vik. 3-2) must have been
inspired by a sculptured peacock ‘carved in the round’ or ‘with its wings
spread,’ still preserved in the Muttra muscum (p. 235). Now, here, in order
to describe the quict and repose of night-fall Kalidasa conjures up the vision
of peacocks dull with sleep and therefore motionless—as motionless as if they
were carved ones ! The poet must have seen scores of such sights of sleeping
peacocks in real life. Where was the need for him then to seek inspiration from
somebody’s handiwork of a peacock with wings spread out—a posture which
sleeping peacocks are not known to adopt?

Another example cited by the author is the conception, while describing
the young Aja scated on a throne, of Kartikeya riding on the back of a peacock
Maydaraprsthd Srayinég Guhena—(Ragh. 6-6) which, he holds, is inspired by a
similar sculptural picce preserved in the Muttra muscum. Now, it will be
interesting to note that this very simile, of couise divested of the apt and beauti-
ful details of Kilidasa, is found in the Ramayana :

gAY HANE W& FAFLI |
ARG AETHTAATER AR - 1
TEAT TEAEHTH fa T 70 : |
afswema It 17 : fafermat agtn
gawe, 69. 29-30.

The implications arc obvious : the Puranpic pantheon was so familiar
with Kartikeya with Sakti as his weapon and the peacock as his vchicle that
this conception had become the stock-in-trade for such similes. Kalidasa
might have drawn upon the Rémdyana, or, what is even more probable, both
Valmiki and Kalidasa might have exploited the rich mass of Puranic mythology
that had already come into existence. Again, the author asserts that “the
vivid picture that Kalidasa has drawn of Siva’s meditation cannot be accepted
to have been a result of mere faney” ....“without doubt the picture is a
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second hand, attempted after’” the Buddha images. (p.243, f)—and this after
conceding that Patafijali’s Yogasiilras were composed in the second century
B.C. The height of fatuity is reached in the author’s observation that “the
busy huts of the hermitage of the Raghuvarm$a (1-49-52) with their doors
full of deer is (sic) remarkably carved in a long Sunga frieze at Muttra which
gives a perfect picture of an ascetic’s hut, deer, an altar, a Kamapdalu and other
surroundings of a hetmitage™ (p. 242), implying that the fricze has laid the
poet under obligation. One is tempted, almost with theirreverence of Gargi,
to ask “Well, but what is that frieze based on ?”’ Lastly, another illustration
which shows to what straits the author has been driven by his pathetic [aith
in his theory : ““We read”, says he, “another reference to a sculptural piece in
which thc image of radiating moon encircled by lotuses was carved” and
cites the words ‘T 77 7oA TG ARArAATEA, (Raghu 7-64) for reference
(p-237). Here the author’s theory has forced him to mis-represent Kalidasa’s

fancy by dropping a very essential words, frfifeqmEm, from the citation.
The whole verse runs thus:

TeEEEAIATAAT fqared q9wy g @A

frifearmifag ogemtr 7 g SfaammTgy o
Here, Kalidasa presents the picture of the victorious prince Aja standing in
the midst of the enemy soldiers lying unconscious on the battleficld and
vivifies it by the simile of the reflection of the moon (in water) among ¢losed
day-lotuses. Xfa#r in this stanza does not-cannot-mean a carved image.
The author should not have suppressed the adjective frfifeam and created
an altogether different impression—of the radiating moon encircled by lotuses
which every one will naturally imagine to be [ull-blown. As a matter of
fact, the context is different, the conception of the simile is too subtle and

suggestive, and the sculptor has no earthly place in the scheme of Kilidasa’s
fancy in this case.

Let us now turn to the historico-geographical argument based upon
Raghu’s Digoijaya. The author starts by stating that Kalidasa is describing
the natural and ideal boundaries ol India, and yet cannot resist the temptation
to discover references to Gupta times and cvents wherever he finds it possible
to do so. Biihler appears to have taken the correct view from the very
beginning that the Digvijaya list of countries and tribes is only traditional and
not historical. The main difficulty in an attempt like Prof. Upadhyaya’s
to disentangle the traditional and the conventional from the historical lies in
the absence of definite criteria, the judgments having therefore to be based
more or less on personal opinions.

Prof. Upadhyaya has relied mainly on two picces of evidence—the Vamksu
—-Oxus equation and the location of the Hiinas and the Kambojas. Regarding
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the first of these, he, following Pathak and others, accepts Vamksu as the
authentic rcading in Raghu. 4-67 and discounts Mallinatha’s variant
Sindhu with the observation, “The unsuitability of his reading is so patent in
his own explanation that, thinking that his rcaders would easily confluse Sindhu
with the great river Indus, which, he is sure, is not the one meant by the poet,
he secks to defend himself by calling it a certain diflerent river flowing through
Kashmir,— Sindhurndma  Ka$miradesesu  kaScinnada-visesah” (p. 20 f).
This observation is invalidated by Mallinatha himself, for, in his commentary
on FIMNIGHTY ctc.  Megh. 1-30, he uses the sclf-same phrascology to describe
the Indus: kintu sindhurndma kascinnadah kd$miradese'sti, nadi tu kutrapi
ndstilyupeksyamityacaksate. In Raghu, 4-67, too, therefore, Mallinatha has
the Indus in mind. The cvidence of Ksiraswami, while not without its value,
cannot have any probative force.

The Parasikas whom Raghu defeated are identified by the author with
the inhabitants of I'ars, ancient Persia, who were continually at war with the
Hiipas in the Oxus Valley. These Hiinas were overpowered by Raghu who
next procccded northeast against the Kambojas. The author locates the
Kambojas to the north-cast of Kasiimir on the other side of the Himalayan
range and seeks to support his view by stating that Raghu ascended the Hima-
layas after the victory over the Kambojas, cf. Raghu. 4-71. Prof. Upadhyaya,
who refuses to locate the Kambojas in the north-western (or even north-castern)
part of Afghanistan because Kalidasa ‘‘does not speak of a return’ of Raghu
after defeating the Hiinas in the Oxus valley, should have been equally aware
that he does not speak of a return after the victory over the Kambojas either.
The author has had to rely upon ‘an ancient beliet’ and a possible shift
in the course of rivers and mistaken identities—all because he has to interpret
the word Gangé as the headwaters of the Ganges in conformity with his
thesis. The fact remains, the claboration of the author notwithstanding,
that the description of the Himalayan region, Raghu 4-71-80, is a typical
one this side of thc mountain range, as the opening verses of the Kuma-
rasambhava and a similar description in the AMeghadita indicate. What is signi-
ficant, however, is the statement in vs. 80 that Raghu descended from the
mountain after planting his glory there, thereby causing shame to the Kailasa
mountain. Mallindtha has correctly grasped the significance of the adjective—
Paulastyatulita. 'This means that Raghu did not scale the hoary heights of
the mountain range, much less did he march across it from one side to the
other, as Prof. Upadhyaya’s thesis certainly requires. Indeed, there is no
question of Raghu crossing the mountain at any stage, for, had the poet had
such a crossing in mind, he would certainly have referred to some pass like
Krauncarandhra (as he does in Megh.), which alone could have made the crossing

possible.
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It may be added, moreover, that Kalidasa calls the Pirasikas Westerners
while he includes the Hiinas, the Kambojas and others among the northerners
whom Raghu subjugates in the Kauberi direction. This distinction and the
usc of the specific word ‘Kauberi’ may not be without significance.

The author has sought to explain why Raghu procecded by the overland
route in his march against the Pirastkas. The explanation he offers, is, however,
unreal. No responsible lecader of men will ever undertake risks which he
can well avoid. The glaring omission of the mention of Malwa, Saurashtra
ctc. cannot be satisfactorily accounted for by reason of their lying “within
the natural confines of India” ; for that would raise the question why, then,
are the ‘castern coast on the Bay of Bengal, the extreme South coast on the
Capc Comorin’ ctc., which, too, ‘lic. within the natural confines of India,’
mentioned ? The explanation, evidently, is that Kalidasa could not without
losing grace describe even a legendary march through the metropolitan region
of his patron whose capital was Ujjayini. Consequently, he discrcetly skips
over the mention of this territory without sacrificing realities. Raghu’s pre-
ference for the overland route indicates how Kilidasa does not allow his imagina-
tion to turn its back upon realities ; he stuck to the overland route, because
mythologically, the regions, through which his expedition lay, being his own,
would offer a safe and casy passage to the north-west.

The author refers in the Preface to ‘mistakes of commission and omission
by inadvertence,’ of which unfortunately there are not a few, and some of them
even surprising. Varatantu was not a typical pupil (p. 279) but a teacher.
‘patraviSese nyastam gundntaram vrajati Silpamddhatuk’ (Vik. 1°6) has been roundly
translated as ‘the skill of the tcacher had chances of being wasted in the manner
of an article placed in a utensil of bad metal’ (p. 280) ! On p. 287 the author
remarks, “In the Malavikdgnimitra there is a passage relerring to the return
of the planet Mars” and cites a general reference to ‘Mal.’ The passage in
question can only be ‘Ydvad adgdraka iva’ etc. occurring almost at the
end of the third Act. The remarks in the foot-note on this passage indicate
that the real mcaning of the astrological reference has eluded the author’s

grasp.

The get-up of the book is decent and the quality of paper good. One
wishes, however, the author had almost halved the number of pages by arrang-
ing textual references in the foot-notes horizontally and reduced the price of the
book substantially.

G.C.J.
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The Nviyavatira-Viartika-Vrtti. With an Introduction in Hindi, By
pt. Dalasukh Mailavania, professor of Jain Philosophy, Benares Hindu,
University. Published by the Singhi Jain Sastra Siksapitha, Bharatiya
Vidya Bhavan, Bombay, First Edition 1949. Price Rs. 16-8-0.

This is an important work on Jain philosophy, comprising the Siitra of
Siddhasena Divikara, and the Virtika of Santyacarya. Itis a fair and lucid
exposition of Jain Logic and Jain Metaphysics. As Logic was a common
armoury for all disputants in ancient times, it is but natural that its topics
were treated in detail by all the three sects, namely, Brahmanism, Jainism and
Buddhism. There were keen controversics about the number of ‘pramanas’
(instruments of right knowledge) as also about the existence of the soul and
its size and functions, and each school maintained its peculiar tencts very
stoutly against the others. In the present work, the learned Editor has given
a fairly long introduction to the subject in Hindi which is destined to be the
national language in the near future. The work is highly commendable,
both for its internal cxcellence as well as external clegance.

K. M. S,

Stone Age Culture of Bellary. By B. Subbarao, M.A.,LL.B., Dcccan
College, Post-graduate and Rescarch Institute, Poona. 1948. pp. 62.
Plates XXV. Price—Rs. 8/.

This account of the stone age cultures of Bellary represents a part of the
doctoral dissertation for the degree of Ph. D. of the University of Bombay.
The foundations of prchistoric archzology in India were laid by R. B. Foote,
an eminent geologist : they were strengthened by the late R. B. K. N. Dikshit
who as Director General of Archzology revived the interest by encouraging
the Gujarat Rescarch Socicty to join in the first prehistoric expedition in
Gujarat. The work has been eminently followed up by Dr. H. D. Sankalia,
Professor of Proto-and Indian History at the Deccan College Rescarch
Institute, whose investigations in the Sabarmati valley, in Narmada valley,
and the Deccan have produced brilliant results. The present investigation
covers a geographically and culturally important area, which lies at the cross-
roads of Maharashtra, Karnatak and Andhra, and is the gateway to the Tamil
Nad, and which has bcen long regarded as the focus of the Neolithic culture
of the South.

P.G. S.
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Shri K. M. Munshi Diamond :Jubilee Volume—Part I;: Published by the
-Bharatiya ‘Vidya Bhav'm,'Bombav 7. Prlce Rst 15/ (1949)

Mr Munshi’s many sxdcd hteraryr activities ca.llcd fm irecognition by schelars
bolh Eastern and Westcrn: . The Bhavan authoritics considered his Diamdnd
Jubilee as-the most suitable océasion to commemorate his work by preseriting
him with a. volume of Indological studics. - ‘Accordingly contributions werc
invited from noted writers; both.in India and outside and . tlie result was a
number of scholarly Essays on various literary subjects, valuable from many
points of view, Research, Criticism, History, Antiquity, Archaeology, Astrono-
my, and a number of othér and allicd subjects in which-Shri Munshi is interest-
ed and on which he has written himself; with ability and. c'fﬁciency ‘Thirty
such contributions out of a very large number arc published in this part ;
the rest will be published later. Well-known foreign Litterateurs like Dr. S. G.
Carpassi and Prof. M. Eliadc have sent learned articles on subjects like ‘Psy-
chology of Drecam-Phenomena of Vedic Philosophy and Sapta Padani Kramati.
In his ‘Forcwor d sholt bu; mf'orrn'mvc Dr. R. C. M’d_]umdar has sct out the
multiple activitics of Shri Munshi in almost every subject dealing with the origin
and development of human knowledge. His versatility of talent and driving
force have been prominently mentioned .and if, at times, his, work suffers from
undue haste or even supcrﬁcmllt}, this dr'lwback is more than compcnsated
for by the orlgmahty and ‘novelty, of thc pcrformancc and thc new. dlrectlon
1t pomts out for furthcr wprk, E'lch Artlclc in thls volume 1nv1tcs thought
as we]l as calls f01 our admlratlon for thp,strcnuqus resear ch woxk mvolved in
pr cparmg it. .

We naturally arc looking forward to the second part which we do 116'[56 and
trust would be as full of valuable matter as this one, if: not excel it.

K. M.J.

Outlines of Muhammadan 'Law by Asaf A. A. Fyzee, Pubhshcd by. thc
Oxford University Press Bombay——Puce Rs 16/- (1949
BE ]
Thenauthor a (hstmgmshcd Lawyer, atid: cx-P11nc1pal o[' the Govérnment
Law College, Bombay, has been a life-long student of Arabic Language-and
Literature and a noted Redearch Scholar. He felt that books—written on Mu-
hammadan Law, as  administered in' India, were not such as would assist a
University student. He, therefore, conceived the idea of writing such a book
and due to his profound knowledge of 'Arabic' Litcrature, has been able to
produce a work which would help riot only'the Umvcmty student whom he
has in view but the gcncral reader. - 'His:information is first hand and that is
this book’s'greatest merit.: He has adopted the business of expression and the
15
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ucidity and: clarity of style ofi writens: like' Dicey and Amsen, .of wide repute
in the legal-world. He has trcated of 'the laws of both the sections, the
‘Sunnies and the Shias.” The state of the Arab Society, when these laws were
propoundcd, is set out hiere in detail as that is .tho back-ground on which an
‘edifioc ol this sort canrbe based. Mr. Eyzee’s Introduction is: very instructive
“andi the exposition of the Law concerned. and its administration is supportod
by citations from: Reported: Cases of various Liaw ‘Courts. Mr. Fyzee is at
present India’s: Ambassador in Egypt, whene he has got ample opportunitics
to follow his pursuits, literary. and- legal, at academic Institutes Jike the Al
Athur University and othiors. The book we find a morethan a Vade Mecum;
though. meant: for students it is a scholastic wark.. We consider it a valuable
addition. to the.Literature on the subject.

K. M. J.

‘.I’.aﬁ‘catantra—v-Editcd‘- and. Translated into Gujarati by Piol. B. J.
Sandcsara, M.A., Published by Bharatiya Vidya Bhavan, Bombhay 7,
1949 ; pp. 244+ CXXIV 4515, Price Rs. §)-.

This is a welcome addition to the relatively meagre number of Gujarati
‘translations of Sanskrit classics prepared on scientific lines.. Prof. Sandesara’s
intimate knowledge of Apabhrarifa and old Gujarati lias-enabled him to offer
a translation into Gujarati which is at once faithful and precise. The difficul-
ties in rendering tlic thousand and'odd verses into Gujarati are obvious enough ;
yet one wishes the editor had attempted the task—it would add to the verisi-
militude of the translation.

There are a few—indeed, very few—places where the translation is not
correct, c.g., L 72 cd (p. 24 Note—All page references arc to Sandesara’s
edition), TT. 69 cd. (p. 181), IIL. 175 ab (p. 267). In L, ii a, ktabhiksa re kaik
should better be read °rekaih, reka meaning ‘poor’, ‘penniless’ from 4/ric,
1osbe:empty. - This interpretation would suit . the context' lLetter. In the
sentence, ‘Bhavanepi svalpekdyal svajatisca. nakhayudhatvad abhaksya eva’ (1.
before st. 296), Sandesara (p. 104) prefers the reading Svajati} on the authority
of the Nirnaya Sagara Press edition ; nevertlicless, it appears.that the reading
Svajatih is preferable herc; in the light ol'a similar statement made-about the
tiger-a little further down and supported.lsy. St..299 which has the word:Szajal-
yanagm. On- the other hand, some of the emendations af the text suggested
by Sandaesara: are really worthy of acceptance, e.g., Kirdfal instead. of Kirdatah
(I..¥7, p. 1), Katiké in place of Patikd (I11..98, p. 242),,(:{1:..' The [oot-note
on Mutkalipayitva, (Preface, p. 29) which. is- interesting. otherwise, . is. howeven,
basail on.a misunderstanding, for in:both the places where it oceurs,. the: word
is utkaldpayitvi. and not mutkaeldpayitvd (V. a few lines before st. 41 p. 345:)
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A substantial part of this work s the exhaustive introduction rurming
over a hundred and -odd: pages, in which Sandesara has utilized practically
every available piecc-of information about the werk, its author, versions and:
translations or adaptationsin the West. The introduction contains, mercover,
scctions, evaluating the Paflsatantra as an anthology -of beast-fables, a bodk of
politics and a literary work. Sandesara has set about his job with a zest and
industry which all translators or editors ol such works might well emulate.
His view that the western version of the Paicatanira must have been
the work of a Jaina of Gujarat can be readily endorsed, for quite a few more
can be added to his list of words on c¢xpressions having a typically -Gujarati
ring about themy m their Bangknit form. He, however, takes -exception to
the facile acceptance of stories about monks as Jaina stories rather than Budd-
hist and attempts to drive his point home (Preface, p. 26 {I') by reinterpreting
various words in the well-known: story of “The barber who smashed.the licads
of monks! in the fifth Tantra. Sandesara has 'the support of Bithler in his
insistence that the monks in the story are Buddhist and net, Jaina monks ;
yetitisto-be noted that Biihler practically gives the show away while annotating
the word Srdvaka: in the story. The story in question is undoubtedly
a Jaina story because of the use of typical Jaina words like kevale jnéna .and
vtharapakriyd and the reference to the Jaina practice, while praying, ol covering
the mouth with a picce of cloth in Vaktradvaranyastoltariyaitcalak.

Prof. Sandesara deserves congratulations for having performed his job
in.a neat and.competent manner.  Letwus: hop(, many more classics will-reeeive
such scientific treatment in their translations into- Gujarati, especially on thc
eve of the founding of ‘the Gujarat University,

G.C.J.

Kigdyapa-jiiana-Kanda or Kadyapa-samhiti, editcd by Pandit R. Partha-
sarathi Bhattachar., Sri Venkatesvara Oriental Series No. 12, pp.
11 4-204-1744-4 —Pricc Rs. 5/-.

This is a 'work of the Vaikhanasa Sect of Sri-Vaisnavas. A Vaikhinasa
Kalpasiitra and a Vaikhénasasmartasiitra is ten pradnis have been edited by
Dr. Caland. The Vaikhanasas have a large literature of their own. The
present work contains 108 chapters. In the beginning it is stated that the
sages went to sage Kasgyapa and requested him to instruct them in the following
matters: what god should be worshipped, with what mantras, and with what
procedure inorder to reach the highest goal.  Kadyapa answers thesc questions
by first saying that Visnu should be worshipped. In the learned Sanskrit
introduction the -editor gives information about the eleven Nss. on which the
cdition is ‘based' and' brings out twelve characteristic points about this work.
It is of intcrest to note that in the 105th chapter the work states thit worship
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of Viggu may be done acdarding to the. Vaikhanasa way on—Paficardtra way,
the first being mild, in. character should be employediin. the worship. of Vienu.
in villages, towns and cities.and the second being fiery should be practised in.
secluded spots such as river banks, mountains and forests. . This work makes a
substantial addition to our knowledge of Vaigpavaliterature.

P.V.K.

Gautama-dharmasfitra-pariista edited by ‘A. N.'Krishna' Aiyangar, M.A.,

'L.T.—Adyar - Library Serics 'No: '64. pp. XLVI4-130, 1948 ;: price
Rs. 9/-.

-This work contains the second praém of the Gautamadharmasitraparisis-
ta, the first pradna’ being publishicd in the- \Iysore edition of Gautama-dhar-
masfitrta with the commentary of Maskarin. ' This edition-is based on two
Mss.. The second prasna which is divided into twenty sections and: 500 sitras
deals: with prayaécittas (cxpiations) which are’ rather briefly dealt with in the
Gautama-dharmasiitra.. The- editor in his learned introduction deals with
scveral matters relevant to the subject of the work. He points out how the
2nd prasna largely borrows from Yajfavalkya, Manu, Vispu, Vasistha and
thc Matsyapurana. Although he is not able to assign the work to a definite
year or century, he has shown that it-must have been compdsed some centuries
after the Christian era.: He'has added on'cvery 'p.nge ofthc text very valuable
notes in Sanskrit for comparison ‘and explanation. ' At thé end 'of the work
he gives an index of words, authors and works cited in the footnotes and an
index of vedic citations. This is a creditable pcrformancc and descrves the
support of all Sanskrit scholars, though the price (Rs. 9/-) is rather very high
for a work containjng less: tha.u 200 pages.

P. V. K.

New Catalogus Catalogorum.: an Alphabetical Register of Sanskrit; and
Allied works and. Authors Ednor-m-Ch.lef Dr,  C. K,unhzm. _Ra_lz;
Prepared by Dr. V. Raghavan. Vol, I (A—ar). Pages XXXVI+
380. University of Madras, 1949. Price Ras. 25/-.

The present work owes its ongm to the dccision oI' the Univ crsu;y of
Madras to undcrtake thc preparation and publication of a complete and up-to-
date. New‘ Catalogu: Catalogorum of Sanskrit MSS taking Aufrecht’s work as the
bams The work: started i in. N ovcmbcr 1933, anda pzpvmonal fascxculus,cover-
mg A-An (sr— AF ) in 55 _pages was issued in Deccember 1937, with a
v1cw to elicit opinions and suggcstxons fromscholars.  The work was. transfcrrcd
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to the Departmont of Sanskrit in the University with Dr. Raja as Editor-n-

Chief in 1938, and Drv. Raghayan has been doing the 'work single-handed since
1942,

The work gencerally follows the plan of Aufrecht, and includes in addition,
Buddhist, Jaina and Prakrit works and authors. All entries in Aulrecht
have been checked up and incorporated in the present volume. New material
has been collected from scveral printed catalogues, hand-written lists, and
information gathered from individual scholars.  The alphabetical arrange-
ment ol al) references under  title will render considerable help to scholars.

For each work, we get references to important cditions if the work is
printed, and also to valuable points of textual criticism, if any. Besides his
works together with a few references, an author’s date is also entered, wherever
possible. The most valuable part of the work is the references to critical
notices of works and authors in rescarch journals. It may further be noted
that works and authors known through citations are also incorporated.

The importance of the work and the magnitude of labour may be gauged
from the fact that whereas Aulrecht refers to only about a hundred different
catalogues in the three parts of his Cafalogus Calalogorum, the present work
refers to about 400 catalogucs, lists and hand-llsts, ol which ncarly 200 are
not printed. Dr. Raghavan has taken immense pains to make the work as
perfect as is humanly possible. It is however, curious that the List of Sanskrit
Jain and Hindi MSS deposited in the Sanskrit College, Benares, for 1907 and
1908 were not. avwulable (p. XXV).

The lists of MSS. furnish some interesting data. Among the handlists
not printed, the Anandaérama Collection contains the largest number of MSS.,
—8518. .Trippanittura has about 2500 MSS. It may be noted that a few
original MSS arc (? were) preserved in Str assburg.  Among very small collec-
tions recorded may be mentioned two MSS in the Statc Library, A_]alg.u h
State, and one in the Osmania University. !

These lists further raise some important points. As Dr. Raghavan cellected
the information in pre-partition days, one would like to know what has happen-
cd to private collections at places now in Pakistan,—espccially to the Jaina
Bhandars in Western Punjab. It is to be hoped that the MSS collcction in
Sanskrit and Prakrits in the Universitics of Punjab (pre-partition) and Dacca
are well looked after.  We do not know whether the East Punjab University
has been allotted some part ol the MSS collection of the old Punjab University.

Equaliy ‘mportant is the care and preservation ot MSS in private collec-
tion in Bharata (India). Bihler, Peterson, Kielhorn, Bhandarkar (R. G. and



118 RREVIEWS OF BOOKS

8. R.), Kathavatc and others on this sidc of India, and Stein., Oppert, Bendall,
Miwra, H. P. Sastri, Hiralal and others in other parts have recorded hundreds
of MSS in private collections. When the University of Bombay recently
acquired the Nirantar Collection catalogued by Bhandarkar, it was found
that several of the MSS described in Bhandarkar’s Report werc missing.
Similar must be the case with private-collections catalogued.in several Reports
and Catidoguces.  Besides these, Dr. Raghavan refers to a number of collections
with private individuals. It is high time provincial governments set up a M§S
Survey to report on important MSS and took upon them the preservation of
important MSS belore these are lost forever. At lcast microfilms can be
kept in the provincial museums. The newly formed Board fer Historical
Records and Ancient Monuments in Bombay State has rightly taken the acqui-
sition of ancient MSS as.one ol its important functions, and we hope it will
be able to resuscitate many collections.

Sanskrit being the subject of study in several universities of the world the
work is of international importance. To every rescarch scholar who has to
work in the field of Sanskrit this is a permanent work of.relerence and its value
cannot be overrated. Dr. Raghavan deserves the thanks of all Sanskritists for
this invaluable service, and it is to be hoped that the University of Madras
will enable him to complete the work without unduc delay..

A.D: P,

Paumasiriohariu: ( Padmashri-Charita }: Edited by Mr. Madhusudan.
Modi & Prof. Harivallabh Bhayani : Publisched by—DBharatiya Vidya
Bhavan, Bombay. Price Rs. 4-12-0.

“This is a biographical poem in Apabramsha by Dhahil, who assumed the
nom de plume of Divya-Drashti. Tt lias been very carefully and cfficiently
cdited by Mr, Modi and Prof. Bhayani, under the inspiring and able guid-
ance of Muni Jina: Vijayaji, an experienced.cditorof ancient texts:and a reputed
philologist.

The editors have prepared this edition from a single manuscript available
tothem ; their work became all the more difficult on-account of varieus linguis-
tic errors and faulty readings having crept in it by the scribe’s inadvertence,
And. yet they have sincerely tried to come to the most natural readings by
supplying the missing syllables, whenever possible, in accordance with the
context. Variant readings have been mentioned in the footnotes.

But this origina! work, even though thus carcfully prepared, would have
lost half of its value and importance, had it not been prefixed by the introduc-
tory cssay. in-Gujarati by Muni Jina Vijayaji. Munishri has given therein an
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interesting and scholarly account of the origin and develepment of Prakrit,
Apabhramsha and various modern vernaculars, and has also relerred to some
outstanding scholars, .oriental as well as occidental, who have dene some real
rescarch work in the field.

Mr. Modi has examined the original manuscript critically and has dis-
cussed in Gujarati the phonological and orthographical peculiaritics thereofl.

Prof. Bhayani also has increased the usefulness and worth of this edition
by giving a flowingly simple Gujarati prose translation of the whole poem,
and by explaining difficult words in simple Gujarati, with Sanskrit Tatsama
synonyms wherever possible. He has also written a critical and scholarly
note on the language and metres of the work, and the general nature of such
biographical poems in Apabramsha litcrature.

The book is bound to be greatly useful to the student of comparative
philology in genceral and of Apabramsha in particular.  The valuc of the work
would have been increased very much if the introduction had been written
in English. The editors, however, deserve our warm and cordial congra-
tulations for the valuable serviece they have rendered to the otherwise neglected

ficld.
27th July H. R. K.

Jayadiman : a collection of ancient texts on Sanskrit prosody, cdited by
Prof. H. D. Velankar as No. 1 of the Huarvitosamiila Series, published by the
Haritosha Samiti, Bombay. Pp. Foreword (pp. 1-3), Preface (pp. 4-6),
General Introduction by Prof. H. D. Velankar—(pp. 7-60), Sanskrit texts
on metres (pp. 1-113), a classified list of Sanskrit metres (pp. 114-160) and
Index of the names of metres (161-175). Price Rs. Ten.

Prol. Velankar of the Wilson College, Bombay, has been well-known
among scholars for his studies in Vedic literature, the Prakrits and Apabhramsa,
the Jaina Literature and in Mctres. Hc has also gathered round himself a
band of devoted and distinguished pupils. In gratclul recognition of the great
debt they owe to their tecacher the students of Prof. Velankar started a registered
Society called the Haritoga Samiti. The word Haritosa has a triple aspect.
It refers to God Hari, to the late Prof. Hari Mahadco Bhadkamkar of the
Wilson College under whom Prof. Velankar learnt and also to Prol. Hari
Damodar Velankar himsell who has held the post of the Professor of Sanskrit
at the Wilson College for over thirty years with great distinction and has carried
on the great traditions established by Prof. H. M. Bhadkamkar. One of the
objects of the Haritosa Samiti-is to publish the research work done by Prol.
Velankar and his students. The present work is the first of the series of works,
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which the Haritosa Samiti propose to bring out. The present work bears a
significant name. As in the case of the namc of the Samiti, Jayadaman
suggests scveral things. It alludes to the glorious ties of affection between
Prof. Velankar and his pupils ; at the same time it suggests the names of the
several authors whose works arc included here viz. the works on Sanskrit
metres by Jayadeva with a commentary by Harsata, son of Bhatta Mukula,
and the Chandonusasana of Jayvakirti. The name also conveys the idea that the
work binds into one rope the four strands represented by the four works pub-
lished here. The other two works here included are the Vrttaratmikara of
Kedarabhatta and the Kavyanudasana ol the Jaina Acdrya Hemacandra.
These lour arc, excepting Pingala and Bharata, the most important works in
Sanskrit on metrcs. All students of Sanskrit and particularly: those who
desire to make a special study of metres would be under a deep debt of gratitude
to Prof, Velankar for this work. The value of the publication is greatly en-
hanced by the inclusion of a learned introduction by Prol. Velankar, in which
he treats of the origin and growth of Sanskrit metres, makes critical remarks
upon the four works on metrics included here and discusses the question of the
dates ol the writers of these works and of some of their commentators. At the
end hc gives several valuable indices viz. a classified list of Sanskrit metres
(Samacatugpadi, Varnavrtta Dandaka, Varnavrtta Ardhasamacatuspadi,
Visamacatugpadi, Matrivrtta Dvipadl and Catuspadi). Lastly he gives an
alphabetical. list of all metres treated in the four works. Altogether this is a
most creditable performance and makes a valuable contribution to the study
of Sanskrit metres. ‘The only fault that can be found is chat there are many

printer’s mistakes. But @#Y fg Q) pifaoy fesafa
P. V. K.
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2. A paper offered for publication should be completely ready as copy
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of the Journal.
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